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EDITOR’S FOREWORD

This is indeed a remarkable bock. It has the best treatment of the schools
called Vatsiputriya and four other minor ones (p.5) that espoused the theory
that a pudgala (a sort of person) supported the five personal aggregates
(skandha) and made possible the Intermediate State (antardbhava) between
death and rebirth. The author, Bhikshu Thich Thién Chau, points cut that
this school of the Personalists {Pudgalavadin) once had its own version of
three classes of scriptures (agama) but they are now lost. The remaining
schools of Buddhism condemned these personalists. And the author men-
tions that there are only four surviving texts of this sect, which are in the
Chinese language (listed, p. 19). The author, obviously skilled in that period
in the development of the Chinese language, devotes the major part of this
book, originally written in French, to presenting the contents of those four
treatises.

Sara Boin-Webb deserves credit for translating his book from French into
¥nglish {including a number of long, technical footnotes). The technical
terms~-however translated—do not alter the superb coverage of this work on
the ‘Personalists’.

Alex Wayman
New York, Nov. 1998



FOREWORD

Conme le prouvent des témoignages nombreux. divers et sérieux, tes sectes ou écoles
personnalistes’ (pudgalavadin) du bouddhisme indien ancien comptérent parmi les plus
Iinportantes de celui-cl et formérent un groupe bien défini qui subsista une dizaine de
siecles. Les docteurs theravidin et sarvistivadin consacrérent de nombreux et parfois
{ort longs passages de leurs ceuvres 4 exposer et critiquer les théses personnalistes; un
certain nombre d'inscriptions attestent Uexistence de leurs différentes écoles en divers
points du territoire indien au début de notre €re; enfin les grands pélerins chinois
liuan-tsang et l-ising signalent avec précision leur implantation et Jeur importance
numérique considérable, au Vlle sidcle, en plusieurs régions de Iinde et aussi de 'Asie
du Sud-Est, Si Ton en croit certaines traditions, les Vatsipuwriyas se sernient détachés
les premiers du groupe des Sthaviravidin peu avant le régne d'Asoka en soutenant
Pexistence du pudgala, sorte de substitut du principe personnel, @rman ou fiva, que
mait Venseignement attribué au Bouddha. Plus tard seraient apparues d'autres €coles
personnalistes, dont celles des Simmitya, qui devint bientdt la principale d'entre elles,
puis celles des Dharmottariya, des Bhadrayaniya et des Sannagirika ou Sandagiriya.

Malheureusement, toute leur littérature, qui a dit étre volumineuse comme celle
des autres sectes antiques, a disparu depuis bien longtemps, 4 la seule exception de
deux traités assez courts, conservés seulement dans leur traduction chinoise. Pour
combie de malchance, ces deux témoignages, que leur rareté rend d'autant plus
précieux pour notre con- naissance de ces écoles personnalistes, sont trés difficiles a
utiliser & cause de la grande médiocrité de ces traductions, qui manquent beaucoup de
clarté et de précision. Contraivement 4 ce qui est généralement le cas avec les trés
nombreuses versions chinoises classiques d'anciens cuvrages bouddhiques dont le texte
indien a disparu, il est souvent impossible de retrouver dans ces deux traités les
termes techniques du vocabulaire bouddhique sanskrit avec un degré satisfaisant de
probabilité et, & plus forte raison, de donner de ces deux ouvrages une traduction
compléte en une langue occidentale,

Cela est d'autant plus décevani que la discussion des théses proprement
personnalistes semble bien avoir été 4 l'origine de la métaphysique bouddhiste, qui
allait bientdr atteindre un tel déveioppement et donner naissance, plus tard, aux
subtiles conceptions des grands maitres du Mahdyina. Cela est aussi décevant parce
que les écoles pudgalavadin privent une part fort active aux controverses qui
opposérent les docteurs du bouddhisme indien sur des problémes doctrinaux trés
divers, comme le prouvent les commentaires critiques transmis jusqua nous par leurs
adversaires theravidin et sarvastivadin, qui nous renseignent ainsi, mais trop
succinctement, sur les positions adoptées par les écoles personnalistes dans ces
discussions.

On doit donce remercier le Vénérable Thich Thien Chau d'avoir pu, grice 4 sa
grande érudition, tirer le maximum d'informations de ces deux petits traités et
d’apporter ainsi une contribution de haute valeur 4 notre connaissance des doctrines
du bouddhisme ancier dans Pouvrage ici présenté.

Vi



FOREWORD

La carriére et les titres de I'auteur de ce dernier 'avaient bien préparé a
accomplir une telle tiche. Aprés avoir passé cinq ans & étudier & I'Université
bouddhique de Natandd, au Bihar, alors récemment créée, et y avoir obtenu les
diplomes de B.A. et de MLA,, attestent sa sérieuse connaissance du sanskrit et du pali,
le Vénérable séjourna pendant deux années a la School of Oriental and African Studies
de I'Université de Londres pour s'initier aux méthodes de la recherche, puis il vint &
Paris pour suivre I'étude du bouddhisme. Il y prépara et soutint d’abord une thése de
doctorat d’Université portant sur Fun des deux traités pudgalavidin, puis une thése de
doctorat d’Etat dont le texte est reproduit ci-aprés.

André Bareau

vii



PREFACE

Personalism (pudgalavada) was a remarkable and durable aspect of an important part
of early Buddhism. For more than ten centuries it was taught and defended by
several schools and had numerous followers but was strongly criticised by other
Buddhist schools.

The literature of the Buddhist Personalist schools is practically entirely lost, so
much so that we know their doctrine mainly through the attacks of their adversaries.

Of importance t us is that four authentic works pertaining to the Vitsiputriyas
and Sammitiyas have been preserved. The four works are:

1) The San fa tu lun = = 2 s  (Tridharmakasistra), Taisho XXV, Nol506.
2) The Ssii a-han-mu ch'ag chieh v rr s % & M Taishd XXV, Nol505.
3) The San-mi-ti pu lun = = & 4 W (Sammitiyanikayasastra) Taisho XXXII,

No.1649.

4) The L érh-shih-érh ming-ligo lun ¢ = + = = 1 & (Vinayadvavimsatividyi-

§astra), Taishd XXIV, Nol46L

This thesis, entitled The Literature of the Personalists (Pudgatavadins) of Early
Buddhism, attempts to present an historical overview of the Personalist schools and
studies on the formation and content of the doctrine (dharma) and monastic discipline
(vinaya) of the Pudgalavadins, in accordance with the documentation available.

With respect to the doctrinal problem, the literary evidence which exists has
revealed to us the main thesis of the Pudgalavadins, the pudgala, and fifteen other
secondary theses. The pudgala, the ineffable, being neither identical to nor different
from the aggregates (skandha), entails three designations:

a) the pudgala-designated-by-the-support (@irayaprajiaptapudgala),
b) the pudgala-desighated-by-transmigration (samkramaprajfiaprapudgala),
¢) the pudgala-designated-by-cessation {nirodhaprajhaptepudgala).

The creation of the theory of the pudgala represents a reaction to the
depersonalisation of the dogmatic Abhi- dharma masters. The Personalists
{pudgalavadin), however, were determined to preserve the essence of the doctrine of
insubstantiality (andarmavada). They insisted on the fact that adherence to the
pudgala did not prevent the attainment of the knowledges (jiana) and fruits (phala).
The position of the pudgale was misinterpreted by its adversaries. Nonetheless, the
theory of the pudgala offered much of interest in the doctrinal domain for Buddhist
theoreticians.

It is most agreeable for us to be able to express hers our profound gratitude to
Professor André Bareau, of the Collége de France, who was kind ¢nough to direct our
research in this field. We would also like to thank Michel Soymié, Director of
Studies a1 the Ecole Pratique des Hautes Etudes, who took the trouble 1o give us
valuable advice. We also offer our profound gratitude to Professor Paul Demiéville,
Membre de P'lnstitut, Honorary Professor at the Coliége de France, who has done us
the honour of rereading the manuscript with patience and compassion, and cortecting
its essentials,



PREFACE

Our deepest thanks also go to the Centre Nationale de la Recherche Scientifique
which supported us in our research by giving us working contracts for several years,
it is due to its financial assistance that this research could be brought to a successful
conclusion.

Bhikshu Thich Thign Chau
) Paris 1977

PREFACE TO THE ENGLISH EDITION

We would like 10 express our profound gratitude to Saia Boin-Webb for undertaking this
English translation, to Ven. Dr Dhammaratna for his careful perusal of the proofs, and to
Most Ven. Dr. Thich Minh Chau, President of the Institute for Buddhist Studies of Vienam
in Ho Chi Minh City, for publishing this work.

Bhikshu Thich Thién Chiu
Paris 1996
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CHAPTER ONE

HISTORICAL SURVEY
A — EARLY BUDDHISM

Shortly after the Parinirvina' of the Buddha (in about 420 BCE?®), his teaching was
interpreted in different ways by his disciples. The divisions due to interpretations of
the Doctrine and Discipline led to successive schisms in the community of monks.

After the First Council, that of Vaisdli (in about 100 years of the Era of the
Parinirviana of the Buddha, abbreviated to EPP, the teaching of the Buddha was
interpreted in various ways. Consequently Buddhism, after the appearance of the
schisms, was divided into several schools or sub-schools. Furthermore, it was then
introduced and implanted outside India, such as in Sri Lanka, Ceniral Asia, China,
Tibet, etc. Iln the countries neighbouring on India, Buddhism had necessarily to adapt
to foreign languages, mentalities and beliefs. At present it is difficult to rediscover the
exact form of original Buddhism. The teachings of the Theravidin school, despite its
antiquity, cannot be considered to be the original teaching of the Buddha®. That is
why it is necessary, before tackling the school of the Personalists (Pudgalavadins), to
distinguish, by using existing documents as 2 basis, the different forms of Buddhism
under their doctrinal aspects:

1) Original Buddhism, the teachings of which have been preserved to a certain
degree, in Pili in the Nikayas, in Sanskrit and-Chinese in the Agamas, as well as in

1l Of interest regarding the dating of the Parinirvana is & symposiom on ‘The Date of the Historical
Buddha and the Importance of its Determination for Indian Historiography and Weorld Histary” which was
held in Géttingen in April 1988, the results of which have been published in wwo volumes, The Dating
of the Historical Buddha, Abhandlungen der Akademie der Wissenschaften, Gottingen 1991-2.

2 Abbreviation of Before the Common Era, mare acceptable in non—Chiistian werks than BC (hence
for AD, read CE = Common Era).

3 Onr the date of the Counci! of Vaidili, see A, Bareau, Les premiers conciles bouddhkiques, p3l, nl.

4  The Theravadin scheol was introduced into Sri Lanks under the auspices of Asoka in 242 BCE, ie,
after the first schisms in the community of munks. Furthermore, the literature of this school in which
the Pili language was much influenced by Sanskrit literature (£ Lamotte, Histoire du Bouddhisme indien
dés origines a l'ére Saka — the version referred 10 here being the English translation by Sara Boin-Webb
entitled History of Indlan Buddhism (abbreviated o History), pp.567-8), is no older than that of other
schools, particularly that of the Sarvastivadins (see, eg. Edward Conze, 'Recent Progress in Buddhist
Studies’, repr. in Thirty Years of Buddhist Studies, Oxford 1967, p.3), and that of the Pudgalavadins (cf
‘Le Tridharmakaiasira (Etude philologique et docirinale), Conelusion, my unpublished thesis). [Tr]
*According to tradition, the editing of the Canon took place in Sri Lanka, shorily before the Common
Era; the commeniaries were compiled from the fifth century unwards by Buddhaghosa (of Magadha) and
his followers; in consrast, the manuscripls are no earlier than the twelfth century (L. Renou, Les
Littératures de I'Inde, p62). Hence it is impossitle 10 say thai they preserve original Buddhism in its

entirety without the intervention of opinions, interpretations, events, etc, subsequent 1o the Parinirvina of
the Buddha'
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the Vinaya collections’.

2) Early Buddhism, the doctrine of which is recorded in the literature of various
schools, with interpretations in the Nikdyas, Agamas, Vinaya collections and,
especially, in the Abhidhamma (Sanskrit, Abhidharma) syntheses and the Sistras®.

3) Mahayana Buddhism which consists of multiple texts which form a developed
literature quite distinct from the two preceding forms of Buddhism?.

It is in the second form, that is, in early Buddhism, that we situate the doctrine of
the Personalist schools (Pudgalavadins). This early Buddhism included schools or
sub-schools which developed in the secend or third century EP and lasted for
approximately fifteen centuries in India®. Its history is muddled and obscure, since the
various sources are full of confusions and contradictions,

Nonetheless, several Orientalists have made efforts to reconstruct the historical
facets of the development of the Buddhists schools during this period®. By basing
ourselves on this research, we present here a short introduction on the development of
these schools, before tackling in detail the history of the Pcrsonallst schools which is
the main subject of this study.

According to Bareaw, the Council of Vaisili and the dispute over the ten
disciplinary usages'® did not lead to a major scission, at least in the doctrinal domain

5  Among the thiee coltections or “baskets' of canonical texis {Tripitaka), only the two Yinaya and Siira
(Agama, Nikdya) collections in general preserve the original teaching of the Buddha,
6 The main characieristic of the literature of early Buddhism is the interpretation of ur commentary
on the Sitrapitaka. In consequence, the Abhidhamma or Abhidharma books are exegetical works. based on
the Nikiyas and Agamas, of Buddhism s attested in the first phase.

On the literature of earty Buddhism, see A. Bareau, Les Religicns de I'Inde {Bouddhisme) (abridged 1o
Religions), pp.93-106,
7  On the literature of Mahdyana Buddkism, see Bareau, Refigions, ppl50-68.
8 Cf. Lamone, History, p520,
% Cf P. Demiéville, ‘L'origine des secles bouddhiques d'aprés Paramirtha’ (abbrev. ‘L'origine’; Lamotte,
History, A. Bareau, Les sectes bouddhiques du Petit Véhicule (abbrev. Sectes) and N. Dutt, Buddhist Sects
in India (abbrev. Bud. Sects),
10 The ten wrong usages appear freguently in the accusations levelled by the Sthaviras at the monks of
Vaigali, in the Pali texis; | quote them according to the interpretalion o be found in fnde classigue 11,
§2217:

1) Storing salt in a horn (siAgilona kappa),

2} Accepling food when midday has passed by two fingers’ breadih on the sun—dial (or by taking it
with 1wo fingers) (dvaagula kappa),

3} Taking foad on 4 journey to another villuge (gdmantera kappa),

4) Holding separate meetings {in different residences of the sume monastery) (dvasa kappa),

3) Taking decisions in an assembly withoul & quorum being reached (wnwmali kappa),

6} Behaving in all ways like one’s preceplor (or blindly following usage, or persisting inconsiderately
in occupations from before eniry into the community {acinna kappad),

T Consuming unchasried mitk (amarhita),

8) Consuming new palm—wine (jologim pdium),

9} Using an unfringed mat (adasakam nixidanam},

10) Accepling gold und silver {farariparajatam).

Cf. History, p.l26 (note: read ‘mats withvut fringes), N. Duu, Bud. Sects, ppl6-22, and especially the
detailed exposition wilth a comparison of different lisis by Bureau in Les premiers conciles bouddhiques,
p67 sq.
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of early Buddhism. However, it was the divergence of opinion over the five pro-
positions of Mahddeva!! in 137, 116 or 160 EP, after the Council of Vaifali, which
provoked a serious doctrinal scission in the community of monks (bhiksusamgha).
The consequence of this scission was the separation of the Elders (Sthaviras, in Pili:
"Theras) who contested the five propositions, and the majority (Mahasamghikas) who
approved them,

Since that schism, the division in the community of monks was irreparable, and
eventually these two fundamenral schools successively incurred series of schisms
which resulted in the appearance of twenty different schools including the two
parental ones: the Sthaviras and Mahasdmghikas'®.

I - The Sthavira School.

The first schism in the school of the Sthaviras was provoked by the Viwiputriyas, at
about the end of the second century EP. Later, in the reign of the emperor Asoka,
another major schism was started by the Sarvistivadins. After becoming detached
from the Sthavira trunk, these two branches later gave rise o other sub-schoois,

The Vatsiputriyas caused the appearance of the following four sub-schools: the
Dharmottariyas, Bhadrayaniyas, Sammitiyas and Sannpagirikas or Sandagiriyas. Among
the other Sthaviras arose the following sub-schools: the Sarvistivadins, Sautrantikas
and Kasyapas. The orthodox Sthaviras were henceforth known as Vibhajyavadins in
order to distinguish them from their adversaries. From them developed the Thera-

11 On Mahideva, the author of the five theses, the [ pu fsung lun lun shu-chi FIE Myl
{abbrev. lpttlsc) 1561-4 says: Two hundred years after (the Buddha’s Parinirvina), there wus an heretical
menk who renounced the false way and returned to the right way; he alse was called Mehadeva, [eft
the world and received full ordination in the Mahdsamghika school. He was learned (bakusrara) and
vlgorous (viryevat), and resided in the Caityasila. With the communily of monks of that school, he again
sxplained the five theses. This provoked argumentative discussions and a division inlg three schoals,
Cultyanila, Aparadaila and Uttaradaila, CF. also Shik pa pu tun  +A3E T XLIX. 2032, 182i7-20; Pu
chin i tun SR | T XLIX, 2033, 2062-4.

The five theses are:

1 - An Arhal may be subjected 1o demoniacal lemplations {may have a nocturnal emission under the
influence of vne of Mara’s goddesses),

2 - he is still subject lo ignorance;

3 - 10 doubr;

4 - he may learn with the help of others;

5 - he may attain the Noble Paik by means of words,

CE. Inde classigue [, § 2218, Cf. alsc Bareau, Religions, p84; id.. Secres, pp$d-5 L. de La Vallée
Poussin, 'The Five Points of Mahadeva and the Kathavaithu', JRAS, 1910, ppd13, 423; Lamotte, History,
pp.274--85, with full details of the five theses, their author and & comparison; Demiévilie, ‘L'origine’,
under the ritle ‘Les Lhéses de Mahddeva el la scission dovtrinaie des écoles Sthaviriya et Mahisanghika
sous la regle d'Adoka’, pp30-40,

These theses, the muain point of which is thal the Arhat may regress, were admitied by all sub-schools
of the Mahasimghika group and rejected by the whole Sthaviravadin group. Cf. Bareau, Sectes, p261.

2 Only the main schooks are listed here. In his Sectes {(pp.15-35), Bareau deals with 36 schools or sects
in all. There are seversl different lists of schools or sub—schools in relaled studies, a bibliography of
which can be found in Lamotie, History, 1518, tootnote. Cf, also ‘The Buddhist Seets' in ibid. pp.5I18-48,
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vadins of Ceylon who considered themselves to be the oldest and most orthodox, the
Mahi§isakas and the Dharmaguptakas. Another small school, the Haimavatas, is
considered as descending from the Sthaviras. Hence, in all, fourteen schools belong to
the Sthavira tradition.

Il - The Mahasamghika School.

Like the Sthaviras, the Mahisamghikas split into several sub-schools. The Eka-
vydvaharikas (= Lokottaravading) and the Gokulikas uppeared very early on, From
the latter came first the Bahudrutiyas and the Prajiiaptivddins, and then the Caitikas.

Although the dates of the uppearance of the schools have not yet been
established, a 1able is necessary to give us a general view of the entirety of the two
schools and their sub-schools'®;

( Haimavatas
Dharmottasiyas
Vatsiputriyas Bhadraydniyas
(towards the end Sammitiyas
Pari- of 2nd cent. EP} Sannigarikas
Sthaviras
nirvana (2nd cent. EP) Sarvastivading Sautrantikas
(beginning of Kagyapiyas
of W 3rd cent. EP)
{ Vibhajyavadins Theravadins
the (towards the end Mahi$asakas
_ of 3rd cent. EP) Dharmaguptakas
Buddha
Mahasamghikas Ekavyavahirikas (= Lokotiaravading
L (2nd cent. EP) L Gokulikas Bahusrutiyas
Prajiaptivida
———— Caitikas

B — THE PERSONALIST SCHOOLS

The Personalist schools (Pudgalavadins) were based on the main theme of the
pudgala or pudgalavada, which can be translated as personaiism. Of course, the
notion of personalism in Buddhism is something quite unusual. It has nothing to do
with the notion of personalism used by ancient or modern philosophers, whether
Eastern or Western. Obviously, the universe of the person is always the universe of
mankind. In this sense, such as it is, Buddhist personalism is not a system of thought,
but more a particular interpretation of the person within the framework of the
Buddhist teaching. In other words, this interpretation is not very far from the teaching
of the Buddhs. Nonetheless, its central affirmation is the existence of the person as a

13 This simplified table of the appearance of the Buddhist schools is taken from Bareau, Religions,
pp8l-93.
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ptinciple whick would explain the doctrine of insubstantiality (andrmavada) without
lalling into nikilism.

Hence the personalism of early Buddhism and other types of personalism, such as
Uhristian and agnostic personalism, differ in their sources as well as in their
philosophical structure. However, they emphasize a point in common: this is the
fundamental affirmation of the existence of the person. It is also the reason for which
the word person is used in Buddhism.

Generaily speaking, early Buddhism comprised twenty main schools which can be
Jivided into two groups. The First group includes the schools which, despite their
various doctrinal interpretations, faithfully accepted the doctrine of insubstantiality
(andatmavada) in all its strictness. They affirmed the continuity of the five aggregates
which lies at the heart of the probiem of insubstantiality. However, this explanation
did not satisfy everyone. The second group is represented by the schools which
opposed radical depersanalisation and accepted the thesis of the pudgala. Being
Personalists (pudgalavading), they were condemned as ‘inner heresies”™, Although they
were attacked by many opposing schools, the numerical importance of their followers
and the persistance of these schools prove that they constituted a very important
branch of early Buddhism,

The Pudgalavidins consisted of the Vitsiputriyas, Simmitlyas, Dharmottariyas,
Bhadrayaniyas and Sandagarikas.

Obviously, sources concerning the history of the Personalist schools are extremely
limited. Therefore research on this subject undertaken by schelars such as P.
Demiéville, E. Lamotte, A. Bareau, and N. Dutt is much appreciated'®. An historical
reconstruction is necessary in order to approach further studies, namely, the literature.
doctrine and theses of the Personalists. '

| — THE VATSIPUTRIY AS

All the direct or indirect sources indicate that the Vatsiputriya school is the mother
school of the Pudgalavadin sub-schools derived from the Sthaviras. Although very
little is known about the first schism of the Sthavirian branch, the majority of
Orientalists agree in thinking that the schism occurred in about the year 200 EP, that
is, at the beginning of the third century BCE. This date is also given by the
Sammitiya tradition and confirmed by works on Buddhist history in Tibetan such as
Bu-ston, History of Buddhism (tr. E. Obermiller, Volll, p96), Taranatha's History of
Buddhism in India (ir. L. Chimpa and A. Chattopadhyaya, pp.71-4). It was adopted by
l.a Vallée Poussin in The Encylopaedia of Religion and Ethics, VolVI, pl93, by A.
Bareau (L& Bouddhisme indien, p84) and by E. Lamotte (History, p.281), etc.

This is an important passage on the development of the schools, according to a
S&mmitiya tradition which is generally accepted:

14 Cf. Kathavatthu (Points of Controversy), translated by SZ. Aung and CAF Rhys Davids, p8 ff;
Abhidharmakoda de Vasubandhu (abbrev. Koéa), translated and annotasted by L. de La Vallée Poussin,
Chaprer 1X, p227, preliminary notes 2 {English iranslaion by Leo M. Pruden, Berkeley 1990, pi336).

1Y CF. above, n9.
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‘One hundred and thirty-seven years after the Parinirvina of the Buddha,
under the kings Nanda and Mahapadma, when a number of very conspicuous
Elders — Mahakasyapa, Mahdloma, Mahdtyaga, Uttara, Revata, etc. — were
assermbled in Pataliputra, Mira the Wicked assumed the form of a bhiksu
named Bhadra and manifested various wonders and, with the help of the five
theses, caused 2 great debate in the Community {of monks)

Later, those five theses were adopted by the Sthaviras Naga (Nagasena) and
Saramati. From then on the Community split into two sects: the Sthaviras and
the Mahasimghikas,

In the year 63 after this scission was completed, that is in the year 200
after the Nirvina, the doctrine was reviewed by the Sthavira Vasiputra™s,

As to the founder of the Viisipuiriya school, we must suppose that a brahmin
named Vilisiputra, converted by the Sthaviras, upheld the thesis of the pudgala. This
Arhat Vitsiputra was the instigator of the Sthavirian scission. His theory convinced
other monks who formed a separate school called VatsiputrTya,

With regard to the name of this school, Vitsiputriva, it means either 1) the
disciples of the Arhat named ‘son of the Varsa country’ (Vatsyaputra) the capital of
which was Kauiimbi'” ; or 2) ‘son of the woman Vatsa™®, personal names composed
in this way were common in ancient India, such as, e, Sariputra, Videhiputra, etc;
or 3) 'son of the heifer’ (Vasiputra), linked with the following legend recorded by
K'uei-chi:

‘Vatsiputra (son of a heifer) is the by-name of a Vinaya master. In times
long past, there was a sage living in a tranquil spot on the mountain. When
sexual desire arose, he was unable to controf himself. There was a female
buffaic nearby. Because of that sexual congress she gave birth 1o a child. The
family of that sage was then named Vatsiputra; it was a brahmin family™”,

A treatise by Chi-tsang® gives some indications on the date of the schism and the

16 Quoted in Lamotte, History, p28l and footnote.

17 This is the definition given by Paramariha. Cf. Kuei—chi #MA& , Iptllse, 220c. According to
Lamotte, Yatsa Allahdbad ... an imporiant centre of communications, was in direcl contact with
Mathura and Ujjayini to the west and Pitaliputra to the east. Cf. Hisrory, p322; NN. Ghosh, Early
History of Kausambi, Allahsbad 1935 B.C. Luw, Kausédmbi in Ancient Literature, Delhi 1939, ). Przyluski,
Le concile de Rajagrha, Introduction & I'Histvire des canons et des sectes bouddhiques, p3%0.

18 According to the Tibetan, gnas-ma-bu, literally, son of Vatsa. Ct. Taranatha's History of Buddhism
in India, pls.

19 K'vei-chi, Iptllsc, p220a On the biography of K'uei-chi. of. Sung keo séng chuan Ri¥{E
(Biographies of Eminent Monks compiled in the Sung period, 988} [V, T L, 206], 725-6. Translated and
annotated by R. Shih, Biographies des Moines Eminents (Kao seng tchuwan) de {louei-Kiao, Bibliothéque
du Muséon 54, Louvain 1968

20 Chi-tsang ¥#  (549-623} was the son of a Parthian merchant married to a Chinese woman from
Nanking. Despite his foreign origin, his education was Chinese. His father became a monk after his birth
and Chi-tsang himself, in hiz childhood (aged- seven or thirleen), joined the Community as a novice, He
then became a disciple of Master Fa — lang was and became famous as a student of the Sen-lun
School. Z#% & . He was honoured by #the emperors of the Sui and T'ang dynasties. Besides
commentaries concerning the Scheool's dectrine, he wrote a commentary on a Lreatise on Vasumilra by
Paramértha. This work was transiated and annoiated by P. Demiéville in ‘L'origine’.
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name of the founder of the Vitsiputriya school (let us leave aside the problem of the
Abhidharma inheritance which we will speak of in the chapter on the literature of the
Pudgalavidins).

‘In the year 300", says Chi-tsang, ‘from the Sarvastivadin school there
emerged a school called of rhe "disciples of the son of the Inhabitant” (Vatsya-
putriya), this is (what was called) formerly "school of the Heifer’s Son" (Vaisi-
putriya). As for the name of that school, there was a rsi named K'é-chu = =
{"who can inhabit": Vatsya? Vasi?), a woman of the race of that rsi had an son
who was an Arhat named "Son of the Inhabitant" (Varsyaputra), since that
school was formed of disciples of that Arhat, it was called Vatsyaputriya?l.
Vatsyaputra, whose disciples formed that school, had Sariputra as his upddhyaya.
Sariputra had explained the Buddha's teaching in nine parts; that is what is called
the Abkidharma of the characteristics of the Dharma (Dharmalaksana-
Abhidharma)*®. Rihula had propagated {(transmitted) the Abhidharma of
Sariputra, Vatsyaputra the teachings of Réhula. That school in twrn propagated
the teachings of Vatsyaputra™. '

On this subject, A. Barcau has written in his Sectes bouddhiques du Petir Véhicule:

‘According to the agreement of all the sources, the school of the Vatst-
putriyas is the first derivation from the Sthavirian trunk, possibly, however,
after that of the Haimavatas. The schism that gave rise to it would have
occurred exactly 200 years after the Nirvana, that is, about 280 BCE, according
to the Sammitiya tradition which must be based on the Vitsiputriva tradition

21 Note by P. Demiéville: [ir.} ‘Root vas, basis of the future varsya, vasi, "inhabilanl”, ete; similar
etymology in Bhavya (Rockhill, Life of the Buddha, p.184). Of the two inscriptions given by Paramirtha,
Po-1z'i %% , archaic B'ua—tsie (< 18%ia) and Po-ssd AL | archaic Buat-si {(cf. above and Taishé,
2033, p.220), the former seems to correspond to Vatsya and the latter to Vaisi I is this lauer form
which is fellowed by Hsban-tsang and K'uei-chi, who translate “school of the Heifer’s Son™ and explain
that the founder was born in a bralmin clan descended from & ryi and an heifer’. Demiéville, ‘L'origine’,.
p37.

22 Note by P. Demiéville: [tr.] ‘Cf. Mahapraindparamitasasira, tr. Przyluski, Concile, p7% When the
Buddha was in this world, Sariputrs, in ozder lo explain the Buddha's words, made the Abhidharma.
Later, the Vatsiputriya monks recited (that work} Until today, that is whal is called the Sariputra
Abhidharma. The late T. Kimura showed, in his excellent Reseurches on the Abhidharma (Tokyo 1922),
the clese analogy which exists belween lhe Chinese version of the Sériputra Abhidharma (Nanjio $268)
and the Pali Abhidhemma, in particular the Vibhanga and Pupgalspandani. He even thinks the two
treatises ge back to the same source as the Sariputra Abhidharma. From the doclrinal point of view,
Kimura's investigation leads to the following conclusions: if we compare the Sariputra Abhidharma to
those which the Vibhisi and K¢ée attribuie te different schools, it is the school which in Lhese two
works is called Vibhajyavada, and not the Vatsiputriya, to which the Sariputra Abhidharma is closest; as
for the Pali Abhidhamma, it is closest to the docirines anributed in the same works to the Mahasamghika
school. We saw above that Paramdritha links that (Bahusrutika-) Vibhajyavada school with the
Mahasanghika school. Cf. p.49, na. — For the expression Dharmalaksana-abhidharma, cf. \he definition of
Abhidharma given at the beginning of the Vibhasé (Taishé, 1545, pda) "It is called Abhidharma because it
consists of making a clear and perfect analysis (nirvedha) of the characteristics of the Dharma
(dharmalaksana)’. A similar definition is atiributed, in 2 later passuge of the Vibhisd) t¢ Venerable
Yasumiira. Demiéville, ‘L'origine, pp57-8.

23 Tr after P. Demiéville, 'L'origine’, pp.58-9.
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itself, or at the beginning of the third century of the Era of the Nirvina, that is,
shortly after 280 BCE, according to the North-Western traditions. We would not
go far wrong in placing that event in the reign of Bindusira Maurya (289-264
BCE). The Vitsiputriyas derive their name from the founder of their school,
Vatsiputra. According to the Mafijusripariprechasiitra, the latter was a discipline
master (vinayadhara). According to K'vei-chi, he was from the brahmin caste,
Paramirtha makes him a disciple of Sariputra®.

Téaranatha gives us some facets of his personality and career, as follows: ‘There
was then in Kashmir a monk called Vatsa born in a brahmana family. He was cruel,
wicked and, though vastly learned, was in favour of the doctrine of the (permanent}
soul (@emaka-vada). He went around corrupting the common monks to the wrong
view. This resulted in a minor controversy within the samgha',

In this connection, some people claim that the Arhat Gopa was the precursor of
the Pudgalavadins because he was a contemporary of Devafarman who died about 100
years after the Nirvana®. In the account of his travels, Hsian-tsang®” informs us that
in ViSoka, the place where Devasarman wrote his Vijidnakayapadasastra, in which he
denies the existence of the pudgala like that of the Gtman, lived the Arhat Gopa who
wrote a freatise in which he, in contrast, defended the existence of the pudgala.
According to Hsian-tsang, there was a lively controversy on these doctrinal points
between the two masters?.

Unfortunately, we cannot know Gopas exact opinion on the pudgala, since his
treatise does not exist, ¢ither in Chinese or Tibetan,

The author of the VijfidnakdyapidaSastra presents the theory of the pudgala, with
his interpretation and intention to criticise it. According to Devasarman, the
pudgala is susceptible to being perceived in reality, it is considered as an individual
which transmigrates from one life to another, and which obtains the fruits of the
Path. This pudgala is subject to the creation of actions (karman} and the reaping of

24 Tr. after A. Bareau, Sectes, pl9.

25 Taranatha's History of Buddhism in India, ppT-2.

26 Cf. J. Masuda, “Origin and Doctrines of Early Buddhist Schools, p53, nd; Koia, Introduction —
Fragment of Karikas — Index -— Additions, p.XXXII; Eng tr, p2l.

27 HsBan-tsang T %  (602-664) was born into a good family of literati in Honan and entered 3
monastery in Lo-yang at the age of 13. In 618, he went to Chung-an and received full ordination
{upasampada) as soon as he was 20, His Buddhist studies were mainly concentrated on the Abhidharma.
Al the age of 25 or 27 Hsilan-tsang set oul, with imperial consent, for India (in 627 or 629) to deepen
his knowiedge. His outward journey tasted nearly two years. He then spent a dozen years in India and
returned to Ck'ang-an with 657 works in 645, From the age of 43 umil the end of his life, Huan-tsang
devoted all his time {645-664) to transtating 75 works. He was the greatest scholar and Chinese translator
of Buddhism,

For a full biography, cf, Hsi kao séng chuan ‘E#{#%  (Supplement to the biographies of eminent
monks), IV-V, T L, 2060, 446-39. CF. also Samuel Beal, Si-yx ki {Buddhist Records of the Western
World), 2 vols, Busion 1962, repr. in 1 vol, Delli 1981, T. Watters, On Yuan Chwang's Traveis in India, 2
vols, London 1904-05; L'fade classique 11, §§ 2057-60.

On the list of the 75 works translated by Hs@an-tsang, cf. Thich Minh Chau, Hsuan-tsang: The
Pilgrim and Scholar, Vieinamese Buddhist Institute, Nhatrang-Vietnam 1963, pp85—%9.

28 Cf S, Beal, Si-yu ki ®i832  (Buddhist Records of the Western World) 1, p240.
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pleasant or painful fruition. It is the centre of knowledge with respect to external
phenomena®.

A. Bareau does not share this opinion and considers that the story of Gopa,
precursor of the Pudgalavading or Varstputriyas, is certainly legendary or, rather,
that it occurred much later, since Buddhist works had not begun to be writien down
until just before the Common Era; until then they were anly transmitted orally. The
Vijiidnakdyapadasastra, perraining to the Sarvastivadin Abhidharma®, therefore
post-dates the appearance of the latter and therefore even more so that of the
Vatsiputriyas. It dates at the earliest three hundred years after the Nirvana.

According to J. Przyluski, the Vatsiputriyas formed a distinct group around
Kausambi, the ancient Buddhist capital®’. The inscription on an ASokan piliar, from
the Gupta period (fourth century CE), at Sarnath (VarinasD)®, indicates that it existed
in parallel with the Sammitiyas. It existed as an independent school in the fifth
century CE®, .

According to Tirandtha, the school still existed separately along with the other
five schools, namely, the Kaurukullakas, the main Sammitiya school, the
Prajhaptivadins, Lokottaravadins, Tamrasatiyas and Mulasarvastivadins, at the time of
the Pila kings (eighth century CEP*. However, the Vitsiputriyas themselves have not
left much trace of their residence in India or elsewhere. The certain outcome was that

29 Cf A-pi-ta-mo shih shén isa fun MR IEEBH R Vinanakayapadasastra, T XXVI, 1539,
537a-343b; La Valiée Poussin, 'Le controverse du temps et du Pudgala dans le Vijnanakaya', EA, pp.358-76.
30 The Vijainakidya of Devasarman is one of the seven bocks of the Sarvistivadin Abhidharma,
entitled Sadpadabhidharma (Abhidharma with six feel):

"1 — The Jnanaprasthana of Kiatyiyaniputra, T XXVI, 1543, is like a body, the six feet (pada) or
supplements of which are:

2 — the Prakaranapady of VYasumiira, T XXVI, [541 and [542;

3 — the Vijhdnakiya of Devaiarman, T XXVI, 1539,

4 — the Dharmaskandha of sﬁripulra, T XXVI, 153%

5 — the Prajiaptiastra of Maugalydyana, T XXVI, 1538;

6 — the Dhatukaya of Purna, T XXVI1, 1540;

7 — the Samgitiparyays of Mahikausthila, T XXV}, 1536.

Of ihese seven texts, the first was translated by Gautama Sanghadeva with the collaberation of Chu
Fo-nien ZB% in 383 CE. The other six books were translated by Hsian-lsang between 651 and 660
CE. ? has been edited by ). Imanishi. Fragmente des Abhidharmaprakaranabhayyam, Gottingen 1975 4 by
S. Dietz, Fragmente des Dharmaskandha. Gouingen 1984; and 7 ed. and tr. by K. Miltal and V.
Siache—Rosen, Das Sargitisitra und sein Kommeniar Sangitiperyaya. Berlin 1968

Cf. J. Takakusu, 'The Abhidharma Literature of the Sarvistividins', in Jeurnal of the Pali Text
Sociery, 1903, pp67-146; N. Dut, Bud. Sects, pl152; Bareau, Sectes, pl135. Lamoue, History, ppl8d-5.

31 Cf. El VI, pl72, Nok list by Liders, 923; Sukumar Duu, Buddhist Menks and Menasteries of
India, pl16.

32 Cf. Przyluski, Le concile de Réjagrha, p3d0.

33 The Abhidharmakosa of Vasubandhu (A-p'i-ta-me-chu-shé lun TR IR , T XXIX, 1558),
the imporianl lrealise which appeared in the 5th ceni. CE, devotes its ninth chapler 10 crisicising the
principle thesis of the pudgala of the Vawsipuiriyas as an independent school and not associated with the
Simmitiyas (ef. Keda, ChlX, p227 ff; Engh 11, pI313 ff). Hence the Vastpulriyas were the strongest
ndversaries of the Sarvistivading as well as the Sautrantikas, particularly in the doctrinal sphere :
34 Cf. Taranatha's History of Indian Buddhism, pp341-2. CF. also Bareau. Relipions, p92.
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they were soon eclipsed by one of their sub-schools, the Simmitiyas*’. Not-
withstanding, the Vitsiputriya school was ‘one of the most powerful and flourishing of
early Buddhism'. The Vaitsiputriyas had no connection with the Vrjiputaka (Pali,
Vajjiputtaka) monks who were condemned at the Council of Vaifali as practitioners
of the ten usages against discipline®.

1l — THE VATSIPUTRIYA SUB-SCHOOLS

In that they were dissatisfied with the Abhidharma of the mother school (Sari-
putribhidharma in nine parts, or Dharmalaksanabhidharma), the disciples of Vatsiputra
‘attempted to complete its meaning by means of $istras [Lamotte’s ‘sitras’ should
correctly read “$astras’), and that enrichment of the doctrine caused the blossoming of
four new schools: Dharmottariyas, Bhadrayaniyas, Simmitiyas and Channagirikas™”.

Chi-tsang gives the following explanation of the development of these four
sub-schools: ‘

“Then, within three hundred years, from the Vatsyaputriya school emerged a
further four schools. . . Dissatisfied with the Siriputrabhidharma, which they
considered incomplete, they each compiled $4stras in order to complete the
meaning of the sitras. Since their opinions differed, they formed four schools
bearing the following names: 1) school of the Elevation of the Dharma
{Dharmottariya), which was in antiquity called T'an-wu-té # & # ; 2) school
of the Vehicle of the Sages (Bhadrayiniya), 3) school of the disciples of the
“Correct Measure” (Sammitiya); that is, the disciples of the Arhat (named)
Correct Measure (Sarhmita); 4) school of the Dense Forest (Sandagairika), which
takes its name from its residence™.

According to North-western sources, the four sub-schools appeared during the
third century EP. However, if the birth of those sub-schoools was caused by differem
interpretations of the Abhidharmapitaka, as is claimed by Paramartha®®, their
appearance must date to the first century BCE or CE, as the development of the
Abhidharma could not have existed before then,

Before tackling the situation of the four sub-schools in detail, it is useful to
surmimarise the ideas concerning the origin and development of the Viatsiputriya school
by means of the following table;

35 Bareau, Secies, pil5 According to Viniwdevs, the Sammiliyas were sub-divided into three sub-
schools: Kaurukullakas, Aveniukes and Vilsiputriyss, Thus, st that time, these last were considered as a
sub-achool of the Sammitiyas. Tarandtha's History of Indien Buddhism, p340; Bu-ston, Hisiory of
Buddhism 11, tr. Obermiller, p.lU0.

36 Barcaw, Series, pplis-i6 Religions, p$3.Cf also id, 'Une confusion entre Mahasamghika e
Visiputriya, JA, 1953, pp388-406.

37  Lamoue, History, p.53L

38 Tr. after Demiéville, L'origine’ pp.58-9.

39  Cn the biography of Paramartha, cf. below, ‘The translator of the Li éri-shik-érk ming-lige lun'

40  Cf. Bareau, Sectes, ppl2l, 127, 128, 130,

10
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Parinirvina of the Buddha

100
or | EP
1o |1
I I
Sthaviras 3rd C. Mahdsamghikas
EP
— Dharmottariyas
. Ist C. Bhadrayaniyas
3rd C. EP. — Varsiputriyas BCE Sammityas Avantakas
or CE Sannagarikas Kurukaliakas

1. THE SAMMITIYAS

Among the four sub-schools which emerged from the Visiputriya school, that of the
Simmitiyvas is most noteworthy. It was the most developed sub-school in India,
perhaps in the seventh century CE, despite its possible appearance later than the other
sub-schools't, Its founder, actording to Bhavya, was the Arhat Sammita whose history
is not known. According to Bareau, the meaning of this name is not established since
there are various spellings of it:
1) Sammatiyas: those who live in accord, or thése who should be respected.
2) Samitiyas (Pali): those who are assembled or equal.
3 Sammitiyas: those who have a correct measure, or the equal®,
The school appeared between the second century BCE and the first century CE®,
The main reason for the schism of the Sammitiyas among the Vatsiputriyas,
according to Vasumitra, was because of the divergent explanations of those who, later,
were to form the three sub-schools based on the following stanza:
‘Being delivered, one regresses again.
The fall comes from covetousness; one can return.
The obtaining of security and joy, such is happiness.
Following the practices of happiness, one reaches happiness™,
The Simmitiyas, according to K'uei-chi, explained that w ‘the four fruits (phala)

41 According to the lists by the Sthaviras and Bhavya, the Simmitiyas appeared after Lhe
Dharmottariyas and Bhadrayaniyas, the lists of the Mahasamghikas in the Sariputrapariprecha and
Manjuripariptcchd: after the Dharmoitariyas and Bhadrayaniyas and before the Sannagirikas (the list in
the Sariputrapariprcché gives the date of Lhe 3rd centry EP) the Pili and Simmitiya listz they appeared
last in relation to the other three sub-schools, Cf. Tarandtha's History of Buddhism in India, pp339-40;
Lamotte, History, pp.530-6.
42 Baresu, Sectes, pl2l; Demiéville, L'eriging, p59.
43 Bareau, Sectes, plil
44 Tbid, ppl22-3 The importance of the stanza obliges us to teproduce its Chinese translation:

TARMLE Batsd

b - A R

Cf. K'uei—chi, Iptllsc, 2305, 1, 2.
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THE WITERATURE OF THE PERSOMALISTS — CHAPTER ONE

correspond six kinds of persom:

1) he who is delivered (vimukta), that is, the ‘Stream-winner (srotadpanna) who has
obtained deliverance (vimuk1?);

2) he who goes from family to family (kukarmkula), that is, he who is aiming for the
second frui;

3) he who has obtained the fruit of a single rebirth (sakrdd- gamin},

4) he who has only a single interval (ekavicika);

5 he who will not return again (anagdminy

6) the Arhat.

The first line of the verse (pdda) indicates the one who is delivered but who can
regress to delusion.

The second line indicates he whu goes from family to family; the fourth person, who
can regress due to craving (kama), and the third person, who will return to this world.
The third indicates the fifth person (who will not return to this world), and the fourth
line designates the Arhat™®,

Basing ourselves on the Tridharmaka$istra {abbrev. TDS, T XXV, 1506) and the
Simmitiyanikiyasastra (abbrev. SNS, T XXXII, 1649), we can ask ourselves a question:
is it possible that one of the causes of the scission berween the Simmitiyas and the
VatsTputriyas could have been the difference in the lists of the Srivaka fruits, the
Vatsiputriya list consisting of 29 categories’® while that of the Sammitiyas contains
only ten or eleven categories'?

The presence of the school is proved by two inscriptions: one in Mathurd, from
the Kusina period (second century CEF® the other at $drnéth, from the Gupta pericd
(fourth century CEY?. The first attests the installation of a statue of a Bodhisattva
dedicated to the Simmitiya monks, at the Sirivihira, made by a monk whose master
was Dharmaka. The second bears witness to the presence of Sdmmitiya masters
otherwise known as Vatsiputriyas (Gedrydnamparigrahe Vaisiputridanim).

It was around the third or fourth century CE that the Simmitiyas became so in-
fluential and popular that they replaced the Sarvastivadins in Sarnath®®, That school
flourished most noticeably in the reign of King Harsavardhana (606-647 CEP. It is

45  Bareau, Sectes, ppl22-3

46 Cf. Thich Thién Chiu, ‘Le Tridharmakasistra’, ChiV.

47 Ibid, Chl; below, ‘The Srivaka lists of the Pudgalavadins’

48  Bareau. Sectes, pl2Y; N. Dutt, Bud Sects, p194; cf. El VIII, pl72: Sehni, Catalogue of the Museum at
Sarnath, p3; H. Sastri, EIl X1X, p67.

49 Liders, 923 of the Simmitiyas &L Sdcnath,

30  Bareau, Sectes, pl21; cf. Hultzch, El Il {Culeuita, 1905-6}, pl72; Liders, 923 of the Vasiputriyas and
id., 923 of the Sammitiyas at Saradth.

51 Hargavardhana (606-647 CE) succeeded his father, King Prabhakaravardhana, called Pratapaiila, of the
kingdom of Thanesvar, founded by PuspabhBti. According 1o Hsilan—tsang, the frontiess of India in the
reign of Harsavardhana went no fuither than Uttar Pradesh, Bibar, Bengal and Orissa. This king is
described by Hslan-isang as a King in accord with the Dharmp. ‘He was just in his administration and
punctilious in the execution of his duties. In his devotion to good works, he forgot to eat or sleep. He
banned the consumptlion of animals throughout the five Indius, and forbade killing under the most
serious of punishments’ (tr. after P. Lévi, ‘Les pélerins chinois en Inde’, Présence du Bouddhisme, pAlT.
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said that the king's sister Réajyaéri became a nun (bhiksupi) in the Simmitlya women's
Order.

According to I-ching®, the Simmitiyas were represented in the regions of Lita
and Sindhu, that is, eastern India3.

The importance of the school was very obvious, as Hslian-tsang, the Chinese
pilgrim, observed in the second quarter of the seventh century: more than 1,351
monasteries scattered thoughout nearly all the large regions, sheltering approximately
66,500 monks.

The table below, based on information supplied by Hsilan-tsang [and the chart in
Lamotte, History, p.542] gives us an idea of the Sammitiya communities’ expansion:

Cf. T. Watters, On Yuan Chwang’s Travels in India 1, p344).

Although Harsavardhana belonged to the Vaidya caste, he wus o generous patron of philosophers, poets,
sages and the religious of Hinduism as of Buddhism. He erected about a thousand siépas on the banks of
the Ganges, built monasteries in the Buddhist holy places and generously endowed the Mahivihdra at
Nalanda. Owing 1o his religious policy, Budidhism regained its forimer vigour. This is proved by the facl
that in Kanauj (Kanyikubja), Harsavardhans's capital, Hsiian-tsung counted more than an hundred
manssteries and maore than ten thousand Buddhisi monks, whereas, two ceniuries earlier, Fa-hsien had
only counted two monasteries. It was in particular during the reign of Harsavardhana that the Simmitiya
school flourished the mosi.

Cf. N. Dunt, Bud, Sects, p53; L'Inde classigue IE, § 230, Lamotle, History, p338-%, LM. Joshi, Srudies in

the Buddhist Culture of India, pp3i-3.
52 According o Bdna, in his Harsacarita. Réjyairi (c. end of 6th cent. or beginaing of 7th cent. CE)
was the younger daughter of Emperor Prabhikaravardhara, called Praapadity, and Queen Yajomall, This
king was a sun-worshipper and skilful warrior who vanguished the Hanas of the North-west, the Gurjara
king of Rajputana and the lords of Sindhu, Gundhara, Lata and Malava, Rajyasri was intelligent, cultured
and actively interested in Buddhism, She married Grahavarman, the son of Avanivarman of the Mau-
khari family of Kanauj Her husband was soon killed in & plul halched by the Malava king and Rajyasri
was herself imprisoned in Kanauj, her feel in feuers. At the time when her brothers Réjyavardhana and
Harsavardhana were involved in mililary operations agdinst the Hinas of the North, King Prabhakara-
vardhana died. Harsavardhana, who had nol joined the batde with his brother, returned to the capital.
Rijyavardhana, on Lhe way to altack the Malava king, was killed by the Gauda king Sasanka
Harsavardhana was then able to mount the throne. His friend, Kumaragupta, the Milava king's son,
rescued his sister Rajyaséri

Onee released from prison and informed that her husband Gruhavarman had been kitled, Rajyadri
entered the Vindhya forest and decided to commil svicide. Harsavardhana set gul in search of his sister,
found her in the forest before she could lake her life and persusded her to sbandon her decision,
Rajyairi then became a nun in the Bhiksuni Samgha of the Siémmitiyas (after the articie ‘Hargavardhana
and Harsacarita’ by N. Duut in his Mahayana Buddhism, Londen 1978, ppd8-50. of. Harsacarita, Ch.VIII,
English tr. by Cowell and Thomas, ¢f. also LM. Jushi, Studies in the Buddhistic Culture of India. pp32-3).
53 l-ching {634-713; 535- says Takakusu} is the foremost of the greal Chinese pilgrims in India. He was
born in Chih-1i EH | near Peking When seven years old, he entered a monasiery and, ot the age of
fifteen, resolved to go to India. He embarked on a Persian ship m Yang-chou = Ml and stayed ten
years in India. Returning 10 Lo—yang in summer 695, he brought back 400 works composed of 500,000
§lokas. From 700 ta 712 he translaled 56 works consisting of 230 volumes. I-ching died in Lo-yang in
T3 in his T9th year. (Cf. Nan hai chi kuei nei fa chuan " FEAEMR T LIV, 2125 204c-234a;
the article ‘Yi-tsing’ by Paul Lévi, in 'Les pélerins chinois en Inde', Présence du Bouddhisme, pp432-6;
L'Inde classique 11, 2063, pp407-8).

54 I-ching, A Record ¢f the Buddhisi Religion as Practised in India and the Malay Archipelago (AD.
671-695) (zbbrev. Record), transiated by J. Takakusu, pp.XXIV, 14, 20
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REGIONS NUMBER OF NUMBER OF
MONASTERIES RELIGIOUS
1. Ahicchatra 10 + LOOU +
2. Kapitha (Simkasya) 4 LOO0 +
3. Ayumukha (in Qudh) 5 1,000 +
4. Visoka (in Oudh) 20 + 3,000 +
5. Sravasti some hundreds very small
in ruins number
6. Kapilavastu LO0O in ruing 3
7. Varanasi 30+ 3.000 +
8 Mrgadiva 1 1,500
9. Vaisali 1 very small
number
10. Tranaparvata (Monghyr) 10+ 4000 +
11. Karnasuvarna 10 + 2,000 +
12. Milava some hundreds 20,000 +
13. Valabhi {(in Kathidwar) 100 + 6,000 +
14. Anandapura 10+ LOOO -
15. Sindh some hundreds 10,000 +
16. Aviddhakarna 80 + 5000 +
(A-tien-po-chih-lo
Indus delta)
17. Badakshan 50 + 3000 +
(Pi-to-chih-lo delta area)
18. A-fun-t'u (Middle Sindh} 20 + 2,000 +
TOTAL 1,351 +

66,500 + J

14

These numbers of monasteries and religious jnhabitants
are larger than those relating to other schools of the
period pertatning to early Buddhism.

Sthaviras
Mahdsamghikas
Sarvistividing
Unspecified

401 monasteries
24 "

158 "

145 "

728 monasteries

36,800 religious
L100 "
23700 ¢
6700 "

68,300 religious
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The important point in Hsban-tsang’s narrative is that there is no trace of the
existence of the Vatsiputriya school, which reinforces the likelihood that the
Vitsiputriyas were, to a certain degree, eclipsed by the Simmitiyas. This is what is
known as the -Vitsiputriya-Simmitiys school’®>, On the other hand, being so wide-
spread, the Sammitiyas divided into two sub-schools: 1) the Avantakas, that is, the
Sammitiyas of Avanta or Avanti residing to north of the Narbada and east of the
lower Indus; 2) the Kurukulas, that is, the Sammitiyas of the Kuru family, residing in
Kuruksetra on the upper Ganges, around Sthine§vara®t. About half a century after
Hslian-tsang’s departure from India, another Chinese pilgrim, I-ching, supplies some
details on the presence of the Simmitiyas. According to him, the Arya-Simmitiya
school was, at that time, subdivided into four sub-schools which were above all
represented in Lata and Sindhu; they were also active in Magadha and, a litdle, in the
south of Tndia; they co-existed with other schools in eastern India™. l-ching notes that
there were some Sammitiyas in the Sunda Islands and a large group in Champa,
where they predominated®®. According to Tarandtha, the Avantaka sub-school had
disappeared by the seventh century®®. Only the Kurukula sub-schoo!, which came
under the influence of the Mahayina in the eighth century, continued until the time
of the Pila kings (ninth-tenth centuries CEJ}".

2. THE DHARMOTTARIY AS, BHADRAY ANTYAS AND SANNAGARIKAS

We do not have much documentation concerning the Dharmottariyas, Bhadrayaniyas
or Sannagérikas, which is why these three sub-schools will be dealt with together.

a} The Dharmonariyas

The appearance of the Dharmottariyas may date back to the middle of the third
century EP. This school, according to Bhavya. took its title from the name of its
founder, Dharmottara: the Dharma is superior, the superiority of the Dharma®, the
elevation of the Dharma®:. Dharmottara was a Vinaya master’®. The causes of the
Dharmortarlya scission from the Vatsiputriyas may have been:
1) discontent concerning the Abhidbarma of the Viisiputriyas, according to
Paramnirtha;
2) divergent interpretations among the four sub-schools of the stanza common to the
school, according to Vasumitra,

With regard to the stanza common to the Vatsiputriyas, the Dharmottariyas said,

55 Kofa, ChlX, p232, n2; Engl te, pl360, ng.

56  Bareau, Secres. pl22.

57 Cf. Lamotte, /istory, p544-5.

58  Cf. Bareau, Sectes, pi2l, Takakusu, Record, pXXTV 8, sq.

39 Cf. Bareau, Sectes, pl26.

60 fbid

61 [bid, pl27; cf. K'uei-chi, Iptllsc, p.234a L

62 Cf. Lamotte, History, pS20, Demiéville, ‘L'origine’, p59.

63 Bareau, Secies, pI27; cf. Madjusripariprecha, T XTIV, 468, 5018

15



THE LITERATURE OF THE PERSONALISTS — CHAPTER CONE

according to -K'uei-chi: ‘The Arhat has dharmas of regression (parikani), stability
(sehiti) and progress; the first two lines of the verse concern regression, the third,
stability, and the fourth, progress®.

The presence of the sub-school is attested by some inscriptions;
1) on pillars 8 and 9 of the caitya at Karle in the second century, marking the
installation of the pillar with relics by the Thera Satimita, the son of Nanda and
disciple of a master from the Dharmottariya Community in Sirparaka® ;
2} in a cave at Junnar, in mountains of the Bombay region, a dedication concerning a
cave and a tank, by Patibadhaka Giribhuti Sakhuryani, son of Savagin Yasa of the
Apaguriyas. These establishments and a nunnery belonged to the Dharmottariyas of
the town®,

The date of this sub-school’s disappearance is unknown.

b) The Bhadrayaniyas

The Bhadrayiniyas seemingly appeared about the middle of the third century EP.
According to Bhavya, the name Bhadraydniya means: those whose way (ydna) is
auspicious (bhadra)®, or the vehicle of the sages®®. While, according to K’uei-chi,
Bhadrayaniya can be defined as meaning: disciples of the descendants of the Arhat
Bhadra®,

The causes of the sub-school’s scission may have been similar 1o those of the

Dharmottariyas, namely:

1) dissatisfaction with the Vitsiputriya Abhidharma;

2) divergent interpretations among the four subschools of the stanza commaon to the
Vatsiputriyas.

According to K'uei-chi, the Bhadrayaniyas explained the common stanza as
follows: ‘“The first two lines of the verse apply 1o the Arhats, who can therefore
regress; the third line concerns the Pratyekabuddhas, and the last line the Buddhas

. proper™, )

The existence of this sub-school is also confirmed by several inscriptions:

An inscription in the cave ar Kanheri, in the reign of Yajiasri Satakarai (174-203
CE), and two epigraphs in the cave at Nisik which were engraved in the year 19 of
the reign of Satavihana king Vasisthiputra Puloma (130-150 CE)? contain the name of
Bhadrayaniya. One of the inscriptions at Nasik (Liders’ list No.1123) ends by indicating
the gift of a cave and village of the Pisajipadakas to the south-west of Mount Tiranhu
(Trirasmi) (Bombay) by Queen Gotamt Balaéri and Vasisthiputra Pulomi, lord of

Baregu, Sectes, plZ7; <f, Kluei—chi, Iptlise, 230B. 1, % Kosa, IV, p253 1§, Engl 11, pi00) g,
Liiders, 1094-5,

dbid,, 1152 of. AM. Shaswri, An Qutline of Early Buddhism, p83,

Bareau, Sectes, pl28 and nl

Lamotte, History, p520, Demiéville, ‘L'origine’, p.59.

Fbid; cf. K uei-chi, tptlilse, 2344 1. .

Bareau, Secres, pl29 and nl; of. K'uei-chi, Iptlisc, pp230, 1-2.

Liders, 987.

2 Ibid, 1173

H3883%8%
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Daksindpatha (Dakhindpathesaro), to the Bhadrayaniya Community.

In the second inscription, still in the cave at Nasik (Liders’ list No.1124),
Visisthiputra Pulomi orders his Sivikhandila officials from Govardhana™ to give the
village of Samalipada 10 the monks of the Bhadrayiniya school in exchange for the
village of Sudasana (Sudar$ana). These facts inform us that the Bhadrayaniyas had a
residence at Nisik and were supported by the Satavihana royal family in the
mid-second century CE.. The sub-school flourished equally in Kanheri where a caitya
(Luders’ list No.987) was constructed and a cave and a water tank (Liders’ list No.1018)
donated to the Bhadrayaniyas.

¢) The Sanndgarikas

The Sanndgarika or Sandagiriya sub-school is constdered as the last to have emerged
from the Vaisiputriyas and appeared in the middle of the third century EP.

The name of the school has several meanings:

Sannagarika means ‘those with six (sad) towns {nagara),

Sandagiriya, ‘those who dwell on the mountain (giri) of brushwood (sanda). Kuei-chi
explains that the Sandagiriyas took their name from their master's dwelling, a dense
forest situated near a mountain™,

The causes of the scission of the Sannidgirikas or Sandagiriyas from the
Vatsiputriyas are:

1) discontent as to the Vatsiputriya Abhidharma, according to Paramdrtha,
2) divergent interpretations of the common stanza, according to Vasumitra,

The Sannagarikas or Sandagiriyas, according to K'uei-chi; interpreted the stanza as
follows: ‘There are six kinds of wise people {a§qiksa), that is, of Arhats, who are
repectively characterised by regression (parihani), cogitation {cerand), protection
(anuraksand), stability (sthitd), penetration (prativedhand) and immovability (akopya);
he who is already delivered is the second, he who can regress is the first, he who
reverts to the passions because of his regression is the third, he who returns is the
fourth, the third line of the verse concerns the fifth, and the last line the sixth™.

No geographical or epigraphical trace of this sub-school has yet been discovered.
However, it is certain that its followers lived in western India, as did other sub-schools
of the Vatsiputriyas. The date of its disappearance is equally unknown.

73 According to AM. Shastri, Govardhana is identical to the modern village of Govardhan. Gangapur is
on the right bank of the River Godavari, sbout six miles to the west of Nasik. Formerly, it was the
centre -of a territorial division {Bombay Gazetteer XVI, p541). Cf. AM. Shastri. An Outline of Early
Buddhism, p84, nd.

74 Bareau, Sectes, pl30 and nnl, 2. Demiéville, ‘L'origine’, p5% cf. K'uel—chi, [ptllsc, 234a 1.

75 Bareau, Sectes, pi30 and n5; of. K'uei-chi, ipitlse, 230k 2.
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CHAPTER TWO
THE LITERATURE AND DOCTRINE OF THE PUDGALAVADINS
A - GENERALITIES

I, The Pudgalavadin Tripitaka

The Buddha did not produce any literary works during his lifetime; he only
expounded his teaching. His disciples listened to him, learnt his teaching by heart and
verbally transmitted it to others. It is probable that little use of writing was made in
India at that time. Furthermore, the oral transmission of knowledge was traditional in
religious circles. Throughout most of his life, the Buddha carried out his ministry in
the regions of the Ganges Delta. That is why it is thought that he generally spoke the
dialects of Magadha, Kofala and others from neigbouring provinces. He was not
attached to any particular language, 4s he said:

‘I allow, monks, each of you to learn the Word of the Buddha in your tongue™.

According to tradition, immediately after the decease of the Buddha, his disciples
assembled at a Council in Réjagrha in order to recite and fix his teachings in two
collections, namely, the Vinaya, and the Dharma or Satras.

After the formation of the schools, these two collections were establishied in
canonical texts, parallel to the output of scholastic works: Abhidharma and $astra.
Hence the schools separately elaborated their three collections of Canonical Texts or
Tripitaka.

It is probable that the Pudgalavadins possessed a large collection of canonical and
post-canonical texts in relation to the number of their sub-schools: Vatsiputriyas,
Sammitiyas, Dharmottariyas, Bhadrayanlyas and Sanpdgarikas, which lasted for about
fifreen centuries. They possessed large numbers of monasteries and monks in
comparison 10 the seventh-century schools.

Since the Sammitiya sub-school rapidly eclipsed the mother school, that of the
Vitsiputriyas, and the three other sub-schools which were too small and which left no
trace of literawre, it is difficult to distinguish the Sdmmitiya literature from that of
the other four schools.

In this sense, the Sammitiya literature can, in general, be considered as that of the
Pudgalavadins,

According to i-ching, the Tripitaka of the Sdmmitiyas contained 200,000

" §lokas for a single Vinayapitaka’. HsGan-tsang had brought back fifteen works of
the Tripitaka of the Sammitiya school from India, but he did not transiate them™,

The Pudgalavading have lef1 few traces of their literuture. Once and for all, only
the following four treatises remain:

76 Vin, Cullavagga V, 33, |, pl3%: Anujanami bhikkhave sakaya niralliya buddhavacanam pariyipunitum.
77 ). Takakosu, Record, pp.XXIV and 8
78 Wanters, On Yuan Chwang's Travely in India 1, pp20-1,
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1. The San fa tu lun = # m s Tridharmaka$istra (abbrev. Tds) (T XXV,
1506); this is a treatise that systematises the basic doctrinal elements of the
Pudgalavadins in general, and the Vatsiputriyas in particular.

2. The Ssi a-han-mu ch'ao chich @ T & % ¥ M (abbrev. Ssit) (T XXV,
1505); it is probable that this treatise is another version of the Tds since its contents
are similar to the latter; also, the same title San fo tw = » & (Tridharmaka) is
indicated in the last line of the sext (Ssi, 136 25),

3. The San-mi-ti pulun = ma & v 3 Simmitiyanikiyasdstra (abbrev. Sns) (T
XXXII, 1649); this treatise elucidates in particular the Sammitiya theses of the
pudgala and intermediate existence (arrarabhava), as is indicated by the title.

4, The Li érh-shih-érh ming-liao lun# = + = M ¥
Vinayadvaviméatividyasastra (abbrev. Lii ming-fiao fun) (T XX1V, 1461); this is a short
Vinaya treatise pertaining to the Simmitiyas.

Due to these works, together with the details they supply, we can cenfirm that
the Pudgalavadins, like the Sarvistividing, Theravadins, etc, possessed three collections
of canonical texis plus some treatises. Here are some justifications of this:

1. Regarding the existence of the Tripitaka and its significance, the Tds describes
them under the heading of erudition (bahufrutatd) as follows:

‘Erudition (bahusrutara) is {comprehension) of S$utra, Abhidkarma and
Vinaya . .. Of the three, Sitras, Abhidharma and Vinaya, the Sitras (contain
the discourses) expounded and approved by the Omniscient One (sarvajfia).
The Siitras explain the defilements and purities, illustrate the four Noble Truths
(@ryasatya) and the elimination of countless wrongs. The Abhidharma is the
exhaustive analysis of the Siiras. The Vinaya explains conduct and ceremonies
leading 1o purification. These are the three elements of erudition. Of these
three elements, the Vinaya especially curbs desire (kama), and the Abhidkarma
especially curbs hatred (dvesa). The Abhidharma explains the nature of actions
(karmabhava), that is why it can dispel hatred, which is the cause (heti) of
infractions of the discipline (duhs$ila). Through such infractions, one falls into
the hells. The Sitras especially curb delusion {mofa). They explain the twelve
factors of dependent origination (pratityasamut paday (Tds, 17a 4-13).

2. Substantially the same as the Tds, the Ssif also mentions the existence of the
Tripitaka in the definition of erudition (bahuirutrata), the additional commentary to
which reaffirms; ‘This is the Tripitaka’ (Ssii, 2b 28).

3. In the L& ming-ligo {un, the author notes the existence of the Pudgalavidin
Tripitaka, saying: ‘relying on the Tripitaka, the three studies (Siksa) are established’
(Lit ming-liao lun, 665¢c 14-15).

At all events, we can confirm that the Pudgalaviidins had their own texts, as La
Vallée Poussin mentions: “While we are not willing to maximise the importance of the
few scriptural texis which affirm the existence of a Self, under the name of
pudgala (an individual, a person), these texis cannot be ignored altogether. They are
old; they are no less authentic than the selflessness texts; they are the authoritative
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texts of the Simmittya sect, an important school™.
Having affirmed the existence of the Pudgalavidins’ three collections of canonical
texts, we will examine them in detail, according to the order given by the Tds or Ssii

1 Pudgalavadin Sitrapiraka

Each school, or group of schools, had its own Agama or Nikaya, different from
those of the other schools and compiled in the language particular to that school
(Sanskrit, whether more or less hybrid, Gandhari, Prakrit, Piki . .. ). At present, apart
from the five Nikayas in Pali, we still have the four Agamas in Chinese, and
fragments of Agamas in Sanskrit®®. The four Agamas in Chinese were translated
between the final years of the fourth century and the middle of the fifih century CE.
There are still no integral swudies on the origin of the four Agamas that we possess
today in the Chinese translation, except for the Madhyamagama (Chung-a-
han % s & , T 1,°26 translated by Gautama Sanghadeva between 397 and 398),
which is presented as the work of the Sarvistivadins®'. According to Bareau, the
Dirghigama (Ch'ang-a-han = &, T 1, 1, 30 sbtras, translated by Buddhayasas
between 412 and 413) pertained to the Dharmaguptakas; the Ekottarigama
(Tséng-i-a-han ## — s & | T W, 125, translated by Gautama Sanghadeva between
397 and 398) seems to belong to the Mahasamghikas; the Samyuktagama (Tsa-a-han
a rr & T I, 99, 1,362 siitras, translated by Gunabhadra between 436 and 443)
probably comes from a school connected with the Sthaviras, the Sarvastivada.

There is another partial Samyuktdgama (Pieh-i rsa-a-hon 3¢ s a2 rr 2~ , T 1,
100, 364 sitras), translated by an unknown hand in the year 400 and which pertained -
to the Kasyapiya school, according 1o Lamotte®.

Tac-an st s (312-385F2, in his preface to the Ssi, confirms that the Ssii or the
Tds is a summary of the four Agamas or the twelve sections {dvadasangal* (Preface

7% la Vallée Poussin, The Way to Mirvana, ppl33-4.
80 Cf Minh Chau, The Chinese Madhyama Agama ond the Pali Mujjhima Nikaya, ppl9-20.
8l [Ibid, pl8.
8 £ Lamotte, History, pl54.
83  Tao-an HE (312-385), born into a family already famous for its studies of the classics, was
drawn to Buddhism while still quite young. He studied the canonical texts at Lo-yang, where he also
took instruction on Buddhism from the best intellectuals who were shortly to become the most respected
teachers in the whole country, then subjected 1o the Northern Wei { 638 ' 386-416 CE). He invited to
China many Indian scholars, then seitled in Central Asia, to 1each Buddhism and translate Buddhist texts,
Tao-an himself was nol a translator or direct collaborator but acled as general manager or adviser playing
an eXtremely important part in the translating activities. He wrote several prefaces to translations of that
time and Kumaérajiva calied him ‘The Saint of the East’ Cf. Kao ¥, T L, 2059, 35lc 4; E. Ziircher, The
Buddhist Conguest of Ching, pp87-204; Ui Hakuju F#18% | Shaku Déan kenkys FEMESF Y
Tokyo 1956.
84  The twelve sections including those of the texis of the Small Vehicle (dvadaiango) constitute 2
traditional classification of all the Sanskrit Buddhist texts, which is distinet from another classification of
texts consisting of only nine sections. They are:

1. Sutras. discourses by the Buddha and others.

2. Geyas: discourses with verses,

3. Vydkaranas: solemn statements, annvuncements, predictions,



THE LITERATURE OF THE PERSONALISTS — CHAPTER TWO

to the §s8 a-han, la). Furthermore, through the additonal commentary on the word
siitra in the same text, its translator Kumarabuddhi®® writes:

‘The Sitras, that is, the four Agamus which are the explanation of the twelve
sections’ (Ssi, 2b 27). However, we have no information enabling us to know which
kind of Agama is indicated by Tao-an and Kumdrabuddhi since there are, in fact,
many collections bearing the rame Agama, What did the Sitrapitaka or the four
Agamas of the Pudgalavadins contain? Until now we have received no clarification
and the question remains unanswered. Hence, although the four Agamas which
Kumirabuddhi indicates are not the four Agamas which exist in Chinese translation,
it cannot be denied that the Pudgalavidins certainly possessed their own Satrapitaka.

Moreover, several titles of discourses appear in the existing treatises, for example:
Shéng fa yin ching %= s p s , Aryadharmamudrasitra (Tds, 19a 19F¢ ; Shuo
ch'u ching s w s , DeSanasthanadistra (Tds, 192 23¥7 (the same two titles exist
respectively in the Ssi, 4b 17, dc 21, Tsui-shang-nii-jén hsiwto- (0 & kb 3 A - $ B

Uttamastrisiitra {Sns, 463a 25), Pa-ch'a-yeh-na hsiv-io-lo L x xx m 4 & &

Vitsyayanasitra (Sns, 471a 12), etc.

4. Gathas: stanzas,
5, Nidanas: introductions of circumstances
6. {/danas: elevated utterances. &
7. Iryuktas: *Thus has it been said’s.
8 Jatakas: swories of former births.
9. Vaipulyas: developed texts.
10. Adbhiradharmas: slories of marvels
1L. Avadiinas: various adventures.
12. U padesas: detailed explanations,
The nine sections of the Pall Canon are found in MN [ 133 AN I, 103, 178; 1, 86, 117:
L. Suttas, 2. Geyyas, 3. Veyyakaranas, 4. Gathas, 5. Udanas, 6. livetiakas, 7. Jatakas, 8. Abbhuta-
dhammas, 9. Vedallas.
On this subject, of. Lamotte, Hisiory, ppld3-8 L'inde classique 11, §§ 1746-2003,
85 On the biography of Kumarabuddhi, see below, ‘The translators of the Ss& a-han-mu ch'eo chief’.
86 Shéng fa yin ching XM or Fo shuo shéng fa yin ching R EEPE . T 1, 103,
500a-b, transiated by Shu Fa-hu 2 3% M  {(Dhurmaraksa) of Yieh-chilfi origin, born in Tun-huang
B under the Western Chin (Hsi Chin &4 ) dynasty, deals with the following basic points
L Emptiness (kKung % finyard), 2. signlessness {wu-hriang A gramjia = animitta), 3, wishlessness
(wu-yi W& = wuylan ®8 | apranihita), 4. consclousness is dependently originsted, that is why it is
impermanent and empty, consequently pride and immodesty have no basis.
There is another discourse, the title and contenls of which are similar te the former: this is the Fa
yin ching REPE  or Fo shuo fa yin ching WBLiképsE | T N, 104, 500b-c. transtated by Shih Hu
%8 (Danapila 7. It deals with the following basic points. L. Lhe nsture of emptiness (Kung hsing
it ., danyatata), 2. the three doors o deliverance: a) deliverance theough the concentration on
emptiness (Kung chieh t'vo mén EAEBPY ) b) deliverance through the concentration on signlessness
(wi hsiang chiek fuo mén #MEH M ), ¢) deliverance through the concentration on non-azction
(wk (50 chieh l'uo mén  RIEMSM )
87  According to Leon Hurvitz, Shuc ch'u ching LK {Deganasthanasastra) is the name of iwe
treatises in the Madhyaméagama (26-86, T |, 26 562a-566a; 29-110 ibid. 609). The first is similar to the
Chachakkasutta of MN, Nol48. However, in these three discourses Lhere is no passage corresponding io
that cited. Cf, L. Hurvitz, *‘The Road to Buddhist Salvation as Described by Vasubhadra', JAOS 87, Nod,
OcL-Dec 1967, p439, nil
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On the other hand, owing to several passages from extant texts and also to other
equivalent sources, in either Chinese or Pili, we can infer the titles of these dis-
courses. The idey of a good lifesstyle without 2 family is expressed in the Tds, 175 12:

‘The peacock (barkin, maydra) with majestic wings.

and wondrously decorated green plumage

will nonetheless never catch up with

the wild goose (hamsa) in flight.

Equally, the householder (gri)

will never equal the monk {pravrajita)

who lives in serenity, far (from all care).

Leisurely, seated, he is absorbed in meditation (dhydna)®.

Ssit, 3a 17-1%

‘Just as the peacock with the lovely green neck
Does not equal the wild goose in fiight,

S0 the layman is oot like

a monk, a sage {muni) who meditites in solitude™,

These two passages with the same contents resemble the following passage which

is found in Pilt in the Munisutta of Sn:
‘Just as the peacock will never attain
the speed of a wild goose,
So the householder
can never resemble a monk,
a sage meditating in solitude in the forest™.
Another example is in Sns, 466¢ 2-3;
‘As the Tien-shi hsiu-to-lo = 1 # $ &
(Devadatasiitra: ‘Discourse of the heavenly messenger’) says:
"He speaks to King Yama: rhat person formerly

88 Tds I7b-12 S ELFEDE
8 Tk B | R AT
AR RETRILE
AR EHMMELFE

89 86, 3a17-19 S ILEHFAEL
RITTHT RS
A REAERT ML
L ERETHE

90 S 22L Sikki yathia nilagive vihangamo
hamsassa nopeti javam kudacanam
evam gihi nanukaroiti bhikkhune

vivillgssa hi jhayato fi
In the Traité 1, p232, there is annther verse expressing similar ideas, the origin of which it unkpown:
‘The pescock (barkin, mayura), despite its splendid body,
Cannot fly as far as the swan (hamsa),
In the same way, the layman (avadatavasana), despite his fortune and nobility,
. Cannot equal the monk (pravrajitu) whose qualities are prominent’,




THE LITERATURE OF THE PERSONALISTS — CHAPTER TWO

recognised neither his parents, nor his brothers, etc;
he recognised neither merit, nor good, nor bad, etc,
1 wish (Your Majesty) to teach him .. ™
This passage has its equivalent in following Pali passage from the Devadiitasutta
in AN:
‘Then the guardians of hell hold him by both arms
and lead him to Yama, the king (of death), saying:
"This person, Your Majesty, has not respecied either his mother,
or his father, or monks, or brahmins;
he has not revered the family elders.
1 wish Your Majesty to punish him?™2
The same context, but not word-for-word text, is found in the T'ien-shih
ching % 4 s (Devadatasitra. ‘Discourse of the Heavenly Messenger’) in Chinese in
MA (T 1, 503¢ 25}
‘The man of King Yama seizes and then leads (the hell-bound) to the king's
residence and says: "This living being, when he was a man, had no filial piety
towards his parents, nor respected monks or brahmins; did not practise in
accordance with the truth, did not perform meritorious acts, did not fear (the
result) of misdeeds in the future life, May Your Majesty condemn him
according to his misdeeds™?.
Another exarnple, in Sns, 4635 1L:
“The Buddha said: "The burden is the five aggregates, the bearer is the person™,
and Sns, 465b.10:-
‘Basing oneself on the burden, one siys that (the bearer of the burden) exists™,
and Sns, 463b 9-12: .
‘Furthermore, some schools admit that the person is different from the five
aggregates. Why? Answer — Because it is like a person bearing a burden’.
‘The Buddhu said: "The burden is the five aggregates, the bearer is the
person”. Hence, the person is separate from the five aggregates. That is why the

91 Sns, 446c 223 de A S M AL LARAE AAATRASARF
Toohh  FoblF AR
Y2 AN 1, 138 ‘Tam enam bhikkhave niryapild nana bahasu geheiva Yamassy rafno dassenli: Ayam eva
purise ametleye apeteyo asimaiiic abrahmatiiu na kule jetthipacayl, imassa deve dandam panetd i
There is unother discourse alse entitted Duevaddiasoia, MM, N30, but in e paragraph expressing
similar ideas (MN LI, 179) the word apetreye (. . . o1 his father) is missing
93 Tien-shih ching R {88 1 T 1 26 503 25-2 MIAKKIEEMEg: RIALTRLEbhAl-

T g TPasMLE Fited  FHESR TRARET -AHAZLIRA .

There are olher discourses, the conients of which are similar to the passage mentioned, for example:
L Tien ckang nidi ching® M R # (T 1, 42, 826c-828b)
2, Yenda wang wu Uien shih ché ching BB EE-TH¥4HE (T 1, 43, 8260-82%0).
3 EA, T I 125, 674b-676b (T'ien-tsé ching )
94 Sns, 4630 1; EHREIRPFRA ot
95  Sns. 4655 10 RPBBVFH

2
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person is different from the aggregates™.

The three passages above are certaindy found in a sttra with 2 similar title 1o that
of the Pali: Bhara(hdral-sutta in SN III, 25, the following sentence of which is
characteristic:

‘The burden is really the five aggregates.
The bearer of the burden is the person®.

The contents of the Sas here are also similar to those of two Chinese translations
of the Chung-tan ching, * # s , the original texts of whick are different: one is in
the SA (T I, 99, 19a), the other in the EA (T II, 125, 631c)®.

Another example in Sns, 463¢ 4-5

“The cycle of birth and death in which afl
living beings turn is without beginning.
The origin of birth and death is inconceivable™
This passage recalls the Pili discourse in the Tinakatthasutta in SN (II, 178);

% Sns, 4635 12 KHMLARER MM - Sl glAL  HTEH
AERBARA ok AEHARRS RHARER 4ok

97 SN I, 2% Bhardhave pahcakkhandha,
bharahdro ca puggalo,

The Tds does not contzin any trace of a Jdiscourse with a title and contents similar w0 the Bhira-
haraswita. [n Lhe Sns there is proof of the use of 1his kind of discourse not only by the Pudgalavidins
(Sns, 465b 9-10: HF 58 RBPUMTH(A) * £¥ | here, indicdtes the Sammitiyss or Pudgalavadins)
but akso by other schools which maintein that Lhe person is different frem the aggregates (Sns, 4635 9-10:

AUBHARIE T« St STEREES 4 LAt -

The Koka 1X, p.256; Eng. tr. p1328, wsserts thar the Vatsipuiriyas made use of the argumenis in this
discoutse to establish the thesis of the pudgala by regisiering the words of the Visiputriyas as fallows:
‘If the pudgala is not the name given to the elements, it cannot be the bearer of the burden. Why? —
Simply because it is unheard of’. Whereas the Yijhanakayapidasistza of Devasarman, by refuling the
thesis of the pudgaln, does not mention the status of the discourse as the basic text of the Pudgalavidin
schowl. (Cf. Kosa, lnmred. — Fregment of Karikias — Index — Additions).

98  Here ure the lwp different main paragruphs of Lhese two discourses:

1D SA, T IL 9, 19a 22-24:

What does the bearer of the burden mean? I is the person wilth such and such a8 name, such and
sach 4 birth, such and such a family, such and such food, such and such pleasani or unpleasant feelings,
such and such a longevity, such and such a stay, such and such a limited life (EMTREF WL x % -

TAA whE o WwEE  mANE bt wEk 2FR R EE pAAE SLEFER)

2 SA, T IL W, 63lc18-2% '

Why it is called the bearer of the burden? The bearer of the burden is the human body with such
and such a first name, such and such a surname, such snd such a birth: {il) eats such and such food,
pessesses such and such pleasant or unpleasant feelings; its life is long or short; that is what is called the
bearer of the burden, vher is the conditions of desirg and srachment. 1 iz not separate from craving and
associated mental states That is what is ealled the condition of the burden { REF.S HHAA

MR ARRL c FREX  phRE RpRL 0 EeA# SEREIWLRNRA

REMEEBRE - FAREESF 2AEARERS ARG TR EWEI5RARE -
%9 Sny, 463c 4-5. EFERET LR LRF AT Thobd

24
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‘Monks, the beginning of the cycle of rebirth of beings is inconceivable. It is
impossible to discover the first point from which beings, veiled in ignorance,
fettered by craving, wanders at random from birth to birth'®,
This is the same discourse in Chinese: Wi-chih ching #& s s of SA (T II, 99,
69b-c)
‘The cycle of birth and death is beginningless; it is veiled in ignorance, fettered
by the bonds of craving; in this very long round of rebirth, the origin of
suffering cannot be known™®.
The writings of the Pudgalavidins are virtually all lost. Consequently, it is
- difficult to ascertain out what characterised their coliections of canonical texts.
'Nonetheless, while waiting for a full comparison of the Agamas of the
Dharmaguptakas, Mahasamghikas, Sarvastivadins, etc, we believe the majority of
main points of the three docirinal treatises, namely, the Tds, Ssi and Sns, are identical
;1o those of -the Pdli texts. It is probable that both schools started out from the same
source for their canons. There are certainly divergencies between the two canonical
-collections of texts of the two schools — Pudgalavadin and Theravadin — over certain
5spccif ic points, but not over general ideas; over the letter but not the spirit. There are
doctrinal affinities between the two canons. As La Vallée Poussin wrote:
‘The Pili Canon contains the majority of documents which are relied on by
the partisans — heretics in the eyes of the Pili school — on the permanent
principle and "docetism™",
Hence, we can conclude that the Pudgalavadins not only composed orally but also
fixed in writing their own Sutrapitaka.

2. The Pudgalavadin Abhidharmapitaka

The Abhidharmapitaka played a very important role in the separation of the
Buddhist schools, Whilst the Sitrapitaka was the joint inheritance of the doctrine of
all the schools and the Vinayapitaka the rules of the life of the community of monks,
only the Abhidharmapitaka was the systematisation of the teachings contained in the-
sutras according to the more or less free interpretation of individuals or groups.
Generally, each school or sub-school had its Abhidharmapitaka in which its doctrinal
interpretations were delineated and defended.

Consequently, except for a few schools such us the Sawrrantikas and Maha-
samghikas'®, nearly all the schools compiled their Abhidharma or their $istras to
illustrate their doctrinal point of view. Several schools possessed a very developed

100 SN {1, 178 (Tinakaithasutin}: Anamataggayam bhikkhave samsdre pubbdkoti na pasdayati
avijjanivarananam satténam tanhasamyojeénam sandhavatam sampsararam.
100 SA TIL W, 6% -6 AREEL RAMEL - LHAME . RAKSTlEIie.

and SA, TIL 99, 69c 3-5 FAABRMBER ) AVUME 4 REGWEE » ThoRik

102 Tr zfter Lu Vallée Poussin, Nirvapa, p23, nl
103 Lamoatte, Mistory, pl8l,
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Abhidharmapitaka, such as the Theravadins'® or Sarvistivadins'™,

With regard to the Pudgalavadin Abhidharmapitaka, as things are at present, we
have not yet found any of that type of rext, except for treatises (§astra) which we are
still studying. However, it is from these weatises that we learn that the Pudgalavadins
assuredly possessed Abhidharma texts.

We often find the word Abhidharma in them, such as in the second collection, in
the Tds (17 5 ff, 302 7) and the Sns (2b 28, 15k 1B); in the Li ming-ligoe lun in
particular, the word Abhidharma appears frequently, Also, in this first Vinaya text, the
Abhidharma is used as a point of reference in the explanations of mental states in
relation 10 the observance of the precepts, as it says: ‘The literature of the Vinaya and
Abhidharma illusirates the correspondence between the precepts (iiig) and the man
who observes them' (Lii ming-fiao lun, 6650 18-19)'%, ;

On the other hand, a later tradition claims that the Vatsiputriyas inherited a book
of Abhidharma in nine parts and, not satisfied with thut Abhidharma, the descendents
of the Vitsiputriyas subdivided into four lesser schools in order to remedy the
discrepancies of that book.

It says in the Mahaprajfidparamitopadesa:

‘Some say: "When the Buddha was in this world, Siriputra, in order to explain

the Buddha's words, compiled the Abhidharma. Later, the T'u ezt (Vitsi-

putriya) monks recited (that work): Until this day, this is what is known as

the Shili-fu-o-pi-tans s # s n &Griputrabhidharma, T XXV 1548)"9,
and

... In the Tu-tzij-érh-a-p'i-van (Vitsiputriyabhidharma), the samyojanas are the

same, but the paryavasthanas are 500 in number®.

104 The Theravidin Abhidhammapitaka consists of seven books’ . Dhummasengagi, enumeration of
phenomena; 2. Vibhafige, classifications; 3. Dhatukathd, diseussion of elements: 4. Puggalapeddarti,
description of persons. 5. Kathavatthu, poinis of controversy; 6 Yamaka, questions in pairs; 7. Paithina, on
origination; cf, an analysis of these seven books in Nyanatiloka, Guide through the Abkidkamma-Piiaka,
3rd ed, Kandy 197L; A, Bareau, Dhammasangani, annotated (r, Puris 1951, E. Lamote, History, pl8i—4;
Bareau, Religions, p93.
105 of. above, Chl, n3).
106 - This stanza and i1s commentary prove that Lhe Sdmmitivas or Pudgaluviding possessed their own
Abhidharmapitaka. For example, when explaining the stanza, the cominentary gives the exact Figures of
the correspondence between lhe man and the observance of the rules to be observed in urder 1o dispel
defiled thoughts: 588 (= 294 defiled thoughts + 294 observances and, in the totality of defiled thoughts,
the observance in relation Lo the three worlds. 1658 — 972 in the Kamsdhatu + 544 in the Ripadhétu +
142 in the Aripysdhaty (cf. Li mingliao lun, G6Sb—c 8).
107 Traite L, pli2. .
B08  ibid, p424. This is further proof Lha the Vilsiputriyas possessed their own Abhidharmapitaks. The
Tds confirms that there are 98 samyofanas, lment defilements, the same number as with the
Sarvastividins, Kose, ¥, p? and n2; Engl i, pp772 and nll: The 6 anutayay — raga pratigha,
mang, avidya, drsti, vimari — (Kofa ¥V, p2, Engl 1w, pT6D make i) asccording 10 their nawre, divided
into five drstis. They make 98 by counting 36 anufayas in the Kamadhitu, 31 in the Ripadhitu and 31
in the Arapyadhity, On the 00 paryovasthanas, awive defllements, of. Pini-mu ching ERRE AT
XXIV., 1463, pBal; Haobogirie, ‘Bonnd’, pl2d)

The Pudgalavidins distingaished . the laient defilememis (gnulays = samyejand) from the active
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In Paramadrtha’s commentary on the ‘Treatise of Vusubandhu', the information is
more precise:

‘Sariputra had developed the Abhidharma in nine parts; that is what is known
as the ‘Abhidharma of the Characteristics of the Dharma’ (Dharma-
laksandbhidharma). Rahula, Sariputra’s disciple, transmitted the Abhidharma to
the Arhat Vatsyaputra, and the latter’s disciples formed the Vatsiputriya school.
Then, within three hundred years, from the Vatsiputriya school emerged a
further four schools: the Dharmottariya, Bhadraydniya, Sammitiya, and Sanda
or Sanndgarika. Dissatisfied with the S'&riputr&bhidharma, which they
considered incomplete, they each compiled &istras in order to complete [the
Sariputrabhidharmal wherever it was deficient"?,

In fact, there i35 now in existence no actual Abhidharma book bearing the title
‘Sariputribhidharma’ or ‘Dharmaluaksandbhidharma’ in nine parts and containing the
doctrine characteristic of the Visiputriyas, particularly the thesis of the pudgala.
There is a voluminous treatise in Chinese entitled Sariputrabhidharmagastra, translated
by Dharmayaéas assisted by Dharmagupta in Ch'ang-an # 3= between 407 and 408.
The work is divided into four parts and refutes the thesis of the pudgala and
intermediate existence (antarabhava)'’. In brief, the Sariputrabhidharmasastra did not
belong to the Pudgalavading but most probably to the Dharmaguptakas'!'!.

Thus we can say that, until now, we have only rediscovered Pudgalavadin §dstras
but no Abhidharma texts despite indications that a Pudgalavidin Abhidharma did exist,

3. The Pudgalavadin Vinayapitaka

The Vinaya, or Basket of the Disciplinary Code of the commuaity of monks, is
the collection which preserves the tradition of that community and reflects the
break-up of the communities into various schools. After the first Buddhist schism
caused by the dispute over the ten disciplinary usages and dissensions caused by
doctrinal differentiations, each school retained and developed its collection of
disciplinary writings (Vinayapitaka).

Consequently, we possess dt present different texts concerning the Vinayapitaka,
namely:

a) that of the Theravadins in Pali*"?,

b) the Chinese translations of those of the Sarviastividins (T XXII, 1428},
Mahasimghikas (T XXIY, 1425), Mahisikas (T XXIi, 1421) and Mulasarvistividins (T

defilements {paryavesthdna) The former are seeds remaining dissociated from thought, they do not
involve morat cauvsality and are neuirt in moral conflict, The latter are sssocialed with thought and
participate directly in antagonistic morsl forces. {Tr after A. Bureau, ‘Richesse el diversité de ia pensée
bouddhique ancienne’, Présence du Bouddhisme, p45y.

109 Tr. after Demiéville, ‘L'origine’, pp.57-¥.

110 CFf. Bareau, “Les origines du Sariputribhidharmasasira’, Muséon LXI1L 1-2, pp5-6.

M Cf ibid, p.26.

U2 The Theravidin Vinayapitaka: Suttavibhanga, Khandhaka and Parivira, The five volumes edited by
H. Oldenberg in the PTS edition are well presented. A complee English sranslation by LB, Heiner is also
published by the PT3.
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X111, 1442 and following),

¢} the Tibetan transfation of the latter,

d) Sanskrit fragments of those of the Sarvistividins, Malasarvastivadins and
Lokottaravidins, also commentaries belonging to the Sammitiyas, Kagyapivas,
Mahasamghikas and other undetermined schools''?,

As for the Vinayapitaka of the Pudgalavadins, all we can find is a single treatise
of commentaries, the Lii ming-liae lun, which is attributed to the Sammitiyas.
However, having the highest number of monks and monasteries of the whole com-
munity which existed for several centuries, and which were also ‘reputed 1o be more
attached to the Vinaya than the other Pitakas™'4, the Pudgalavidins certainly possessed
a copsiderable Vinaya collection. The Li ming-liac lun commentary supplies us with
valuable data on this subject.

I-ching tells us of the existence of a Saimmitiya Vinaya which, he says, contained
30,000 $lokas'®,

a — The Vinava texis

Due to the Li ming-liao fun, we know in detail a certain number of the Vinaya
texts of the Sammitiyas which contained 420 precepts uitered by the Tathagata as
well as a Pratimoksa treatise:

L Poshuton li & 4% 4 g :
(Vastuvinaya) (Li ming-lizo fun, 666a 7) 200 precepts.
2. Yu-patri-she li #& i 1% 4 &
(Upadesavinaya) (Lé ming-liao lun, 666a 8) : 121 precepts.
3) Pichiunilii w 2 = #
(Bhiksunivinaya) (Lit ming-ligo fun, 666a 89) . 99 precepts.
4. Polo-ti-mu chia lun ¥ i 4% 4 2 3%
(Pratimoksadastra) (L ming-fiao lun, 6664 13).
Moreover, in this work we find precise ideas of the structure of the Pudgalavadin
Vinaya:

b — The structure of the Vinaya

The Pudgalavadins divided their Vinaya into nine catgories:

-

Vinaya of the monks (bhiksuvinaya), dealing with the rules specific to monks,
Vinaya of the nuns (bhiksunivinaya), dealing with the rules specific to nuns;
Vinaya of both communities (bhiksubhiksunivinaya), dealing with the rules
common (o the monks and nuns, for example, the first parajika, ‘
Vinaya dealing with offences, causes of offences and means of making amends;
Vinaya dealing with doubts, the definitive absence of consciousness or death;

W

N

113 On the Vinayspitakas of the different schools, of. the analytical description in Lamotle, History,
ppl65-79.

114 Tr. after Demiéville, L'Inde classique I, § 2317,

115 Takakusu, Record, ppXXIV and 8.
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6. Vinaya dealing with resolutions, ten types of training (Saiksa)!'® ;

7. Vinaya dealing with non-resolutions, the spontaneous origin of the 42,000 types
of training after the end of the formal propositions (karmavacana)'” ;

8. Vinaya dealing with applications at a single time, practices for receiving
ordination, for bathing, etc;

9. Vinaya dealing with applications at all times of training that should be
practised together and ar all times (L& ming-figo lun, 666a 7 - b 11).

The Pudgalavadin Bhiksunipritimoksa consists of nine categories of precepts and
seven groups of offences.

— ries r .

L Poloi s & & (Parajikas) . 6 offences
2. Séng-ch'ih-ti Shih-sha M #= 5 % &% (Sanghadisesas) 52 offences
3. Po-lo-i-ni-ka  w # m R oG (Parasarnikas) : 360 offences
4. Poti-ti-shani w s # o R {Pratidesaniyas) : 12 offences
5. Tukato 147 % (Duskrius) :  offences

which are not included in the four preceding categories (faiksa) or in the offences

mentioned in the P'o-shu-tou-fi % s & o (Vinayavasw). Cf. Li ming-liuo lun,

6665 13-18).

— Seven groups of offences

L Parajikas : 4 offences leading to defeat.

2, Sanghadisesas: 13 offences leading to temporary exclusion from the Community''®,

3. Sthalaryayas (T'ou-tan-chih-yeh # @ s« x , Lit ming-liao lun, 666¢ 6} offences
not justifying classification in the preceding two groups.

4, Nihsargika parasarnikas (Ni-sa-chi-po-lo-i-ni-k'a = s &« & & & = 4 L
ming-liao lun, 666¢c 8) 30 offences leading to the relinguishment of objects
obtained unduly.

S, Parasarnikas: 90 offences to be declared.

116 A detailed commentary is lacking [t could be that these are the well-known ten rules of training
($iksdpada or sikkhapada). The novice should abstain from: 1. wking life (panaripata), 3. theft
(adinnadana), 3. sexual retulions (abrahmucariya), 4. falsehood (musavada), 5. spirituous drinks
(skramerayamajjupamadatthana), 6. meals at the wrong time (vikalabhojana), 7. sttending worldly
enterlainments (naccagitavaditavisikadassana), 8. the use of unguents, perfume and bodily ornaments
(malagandhavile panadharanemapdanavibhisanatthana), sleeping on a bed which is 100 high or wide
(uccdsayanamahdyayana), 10. accepting gold or sibver (jararuparajatapaiigghana). Afier Traité H, p847, n3.
Cf. Vin. |, pp83—4; Il, p258, AN |, pl2l.

117 The commentary merely mentions 42,000 types of iraining, without any explanation. It couid be
thal there is a link belween them and the 42,004 merits (punya) which can purify the defilement of the
transgression of morality and which are divided as follows: 420 precepts (Vastuvinaya, 200 +
Upadesavinaya, 121 + Bhiksunivinaya, 99) each of which produces 10 merits, each rmerit, in turn, produces
10 good factors (5 faculties (indriya) + 3 roots (mila) + 2.bodily and voeal observances). That makes 420
precepts x 10 merits x 10 good factors = 42,000 merits. Cf. Lé minglige lun, 6bba 5-14.

118 The Pudgalavidin Vinaya uses the lerm seaphadisesa, reconsiructed by the Chinese notes:
séng-chich-ti-shi-sha WMBERTY  (Li mingliao lun, 666c 5), but not samghavaiesa, often found in
the Sanskrit texts.
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6. Pratidefaniyas: 4 offences concerning meals not conforming to the rules.
7. Saiksadharmas (Hsue tui & & , Li ming-lico lun, 666c 1) offences not
belonging to the six preceding groups.

It is noteworthy that the commentary on the text does not give the number of
articles in the faiksadharma group. Only the number of articles in the main groups
are stated. There are 141 articles in all, By comparing the number of articles in the
main categories, other than those of the Pratimoksa, there is no difference between
those of the various Pritimoksas, except for the Mahisisaka Pratimoksa (T XXII,
1421) which counts 91 parasarnikas instead of 90. Later, it is in the number of
faiksadharmas which the schools or sub-schools added separately to the Pratimoksas
that the latter differ from each other. The following table shows the similarities and
differences of the number of articles of the precepts in the extant Vinayas:

Vinaya Extant r Number of Total of
af the ) woday in Saiksadharmas precepts
Pudgalavadins Chinese unknown 4
Theravadins Pali 75 227
Mahésamghikas Chinese 66 218
Sarvistivading Chinese 13 263
{(Pratimoksa) !
Vaibhasikas Chinese 91 241
{Vinaya)
Dharmaguptakas Chinese 100 250
Malasarvistivadins Tibetan R 248
Kajyapiyas
Mahisaskas Chinese 100 251
(parasarnikas: 91) 100 251
1

In the conduct and monastic traditions of the Sdmmitiyas, apart from the
abundance of material found in the Li ming-liao lun, we have discovered details of
some of their specific rules:

‘The lower section of their monastic clothing was cut according to an irregular
shape; they slept in kinds of enclosures demarcated by ropes and serving as
communal dormitories!’®. Their vobes (civara) were made up of 21 or 24

it9  Bareau, Scotes, pl22; ). Takakusu, Record, p.d
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pieces'?® and their emblems were sorcika flowers like those of the Thera-
vadins'?', They draped their upper robe in the manner of Indian women,
gathering the right edge on the left side and leaving the ends floating free"?,
In brief, although the texts of the Pudgalavidin Vinaya no longer exist, apart
from the very informative Li ming-liao lun, we can conclude that the Pudgalavadins
possessed a considerable Vinayapitaka.

1 — LANGUAGES USED BY THE PUDGALAVADINS

The literature of the Pudgalavidins is virtually entirely lost, except for a few post-
canonical treatises. This is why it is difficult to give an idea of the languages used by
the Pudgalavadins, particularly to record their writings,

Furthermore, the history of the Personalist schools lasted for more than ten
centuries, und their geographicat expunsion covered all the regions of India. This is the
second reason why we cannot determine their method of written expression. A
well-known Tibetan tradition records that the Sdmmirlyas used Apabram$a as the
language of their texts’#), This language, in fact, appeared before Sanskrit as the
inheritor of Prakrit which it survived fora few centuries™.

120 There are three kinds of safghati the least, middling and best {in quality] each of which are
subdivided into three:

1. The lwast Lhree are made with 9, 11 and 13 bunds of materiul or rags (each band consists of 2 jong
pieces and 1 short one),

2. the middling three, with 15, i?7 and 19 {each band: 3 long and 1 short),

3. the best three, with 21, 23 and 25 (esch band: 4 long snd | short), the Pudgaluvidins used only the
three best ones. '

The Sarvastividin Vinaya menmions the three types of sanghati, whilst the Dharmuguplaka Vinays only
mentions the first two; that is, the Dharmaguptakas differed From the Pudgalavidins by nol using the
three best robes. Cf. Mochizuki Shinko % A ¥ ¥ | Bukkyé Daijizen {6 3¢ < 3 % , vol. V, 3046 abe.

Thls is the design of a saichdti consisting of nine bands each of which is made of wwo long pieces
wnd ope shorl one

121 Bu-ston, IL, pl00,

122 Bareau, Sectes, pl22; Tukakusu, Record, ppb6-T.

123 Cf. PC Bagchi, 'On the Original Buddhism, lis Canon and Language’, Sino-Indian Studies I, plO8.
124 L'lnde classique 11, § 2410 )
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Notwithstanding, with the literary documentation we have, we can infer that,
before the fifth century CE, the Pudgalavidins used Middle-Indian dialects, Prikrit,
Sanskrit and hybrid Sanskrit and, from the seventh century onwards, Apabraméa,

On the use of languages by the Pudgalavadins before the fifth century CE, we do
however have some indications. Among the four rreatises from which Chinese
translations were made in the fourth and fifth centuries CE, the Sns, translated in
385-431 (1) CE, must have been taken from a text written in a Middle-Indian dialect of
the North-West: either Prikrit, or Apabramsa, but mare likely in mixed or Buddhist
Sanskrit, since the transcription and style appear to be the same as those of the
languages we find in other treatises,

The Tds, translated in 384-417 CE, and the Ssi, translated in 382 CE, must have
been texts in mixed or Buddhist Sanskrit, a kind of Sanskrit mixing Prikrit and pure
Sanskrit, as these texts indicate (Ssd, 155 2702

As for the L ming-lino lun, translated in 568 CE, this was a text in Buddhist
Sanskrit'?®, On the other hand, the Tds was compiled and preserved in the course of
the first centuries CE by monks from Kashmir'?” which was the centre of Buddhist
studies in Sanskrit, not only of the Sarvastivadins but also the Pudgalavidins'®,

The above proposition is reasonable since it is progressively confirmed by the
observations of Orientalists, among whom E. Lamotte is one of the most qualified,
regarding the use of languages by Buddhists throughoot the centuries some hundreds
of years after the decease of the Buddha at the beginning of the Common Era:
‘During the last centuries of the ancient era, the Buddhist literature used only
Middle-Indian Prikrits: Magadhi, North-Western Prikrit {(Gindhari) and Pali. During
the first three centuries of the Christian era, these Prakrits were strongly rivalled by
the use of mixed Sanskrit. Finally, from the beginning of the Gupta dynasty (fourth
cent. A.D), Buddhist Sanskrit, which was relatively correct, finally replaced the
Prakrits and mixed Sanskrit. However, this final stage of evolution had been
developing since the second century A.D., during the period of the great Kusanas™®,

Hence, it is probable that the Pudgalavidins used Apabraméa and mixed Sanskrit
for their canonica! writings. Nonetheless, in the present state of our knowledge of the
Pudgalavadin lherature, a firm conclusion cannot be reached.

B — THE PUDGALAVADIN TREATISES

All that we have today on the literature of the Personalist schools of early Buddhism

125 Cf. the preface of the Ss& composed by Tao-an % la I3, snd the preface to the Tds by
Hui-ylen % in the Chu san ssang chi chi h Z ki (abbrev. Chu) X, T LV, 2145,
73a 22, 23 It is not certain whether the word fan.ﬁ indicates oply the Sanskrit language and not ell
Indian languages, namely, hybrid Senskrit, Prikriy, ete, because at that time Chinese knowledge of Indian
Ianguages was not precise,

126  See below, ‘The langusge and wansiavion of ihe L& ming-lido lun',

127 The Tds must have been brought 1o China by Gautama Ssfighadeva, 4 native of Kashmir.

128 Tarandtha's Hisiory of Buddhism in [ndia, ppT1-2,

129  Lamotte, History, p583.
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amounts to four works:

L. The Saga fa it lun = s m e . Tridharmakadistea, T XXV, 1506

2. The Ssii a-han-rmit ci'ao chieh = w7 a % 3w T XXV, 1505

3. The San-mi-ti pu lun = wm & # w , SAmmitlyanikayasistra, T XXXII, 1649.

4. The Lii érh-shih-érh mingliao lun # = + = = T , Vinayadvaviméati-
vidyadastra, T XXIV, 1461,

They will be studied one by one under the following headings:
1 - Tide
2 — Author, commentator and translators
3 — Date
4 — Language and translation
5 — Contents

6 — Original school

I THE SAN FA TU LUN
[ —TITLE

The San fa tu lun = @ o s (Treatise on the Three Dharmas) is a ireatise of
about fifteen pages and 223 questions and answers, in the Taishd Shinshi Daizd-
kyd & = # 4 x a s {(abbrev. Taishé or T) (Vol. XXV, Nol506, pplsc - 30a).
The reconstruction of the title in Sanskrit is TRIDHARMAKASASTRA!Y.

It consists of a systematic elucidation of essential ideas disseminated in the
Agamas'¥. Tt deals with three doctrinal points based on the theme: ‘Knowledge (jfdna)
of the Good (kusala), the Bad (akuiale) and the Support (riSraya) constitutes the
Dharma access (dharmaparyidya) leading to the Supreme Good'.

The treatise is entitled Tridharmakasastra because it deals with elements of the
teaching which are three in number. Not only are the three points — the Good, the
Bad and the Support — dealt with in the three main chapters, they are also dealt with
in the nine sections each time they need to be defined. Consequently, the author
endeavoured to compress or expand the traditional elements of the teaching and only

130 Cf, Bunyd Nanjio, A Cataiogue of the Chinese Translation of the Buddhist Tripilaka (abbrev,
Nanjio}, Oxford 1883, p280, Répertoire du Canen bouddhique sino-japonais, fascicule annexe du Hoba-
girin (abbrev, Habdgirin, Rép), rev. ed, Paris and Tokyo 1978, pl28

13 Cf. the preface to the Tds composed by Hui-ydan in the Chu, X, T LV, 2145, 73a 3 and the
prefage o the Ssi, T XXV, 1505, la 6-8.
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retained groups of three. For example, instead of counting five aggregates (skandha),
he retained only three: form (ripa), the formations (yamskara) and consciousness
(vedand, samfia, vijhana)'™ ; or else he added another, Nirvina — the oneness of the
two (Nirvana with a remainder and Nirvana without a remainder)'** — so as to get
the number three!™.

I — THE AUTHOR, COMMENTATOR AND TRANSLATORS.
a. The Auhor

The Taisho edition only mentions the pame of the main translator, Gautama
Sanghadeva. However, the notes teli us thut the editions (rom the Yian = (1280-1368)
and Ming = (1368-1644) dynasties mention the name of the author: the Venerable
Shan-hsien (tsun-ché Shan-hsien % & & 3% P% In the preface to the Tds written by
Hur-yiian # :& |, the name of Shan-hsien s also foundi®,

If the translatton from Sanskrit into Chinese by Gautama Sanghadeva and
Hui-yiian is correct, the author’s nime can be reconstructed in Sanskrit as Giri-
bhadra'™ or Parvatabhadra, eic, but not Vasubhadra us is often done'®. There is no
doubt over the word hsien which trunslites bhadra, as there are in fact several names,
such as Dharmabhadra (Fa-hsien s& % ), Gunabhadra (Kung-ré-hsien = w @ ),
Jianabhadra {Chik-hsien & % ), Sanghabhadra (Chung-hsien £ % ), etc, the second
part of which (bhadra) is also translated by hsien % . So there remains only the word
vasu, the Chinese translation of which should be ‘shib’, as in the translation of the
name of Vasubandhu, which is shik-ch'in « # . Vasu cannot be translated by
shan which has a different meaning. The hypothesis of the mistaken iransformation of
the character shih w into that of shan & by the copyists cannot be excluded, but
neither can it be fully asserted.

Leaving aside the Sanskrit reconstruction ‘Vasubhadry' which may correspond 1o
the Chinese transcription Flo-su-pa-to # # s re (53, 16 5) which, as the name of
the author, appears several times in the Ssf, the text related to the Tds. We will first
of all attempt 1o justify the reconstruction Giribhadra from the name Shan-hsien

We know that there was a sub-group of the Vitsiputiiyas called Mahagiriyas, that
is, those who reside on great mountains (mahdgiri® and that there was an Arhat
whose disciples had formed the Bbadravaniya school in order to complete the
‘Varsiputriya Abhidharma'#,

132 Cf Tds, 25b 9, 10,

133 Cf. ibid, 24a 23-29.

134 Cf. ibid, 22a 16

135 Cf. ibid, 15c n)a.

136 Cf. the preface 10 the Tds in Chu X, T LV, 2145 73a 8 sq.
137 Cf. Nanjio, p.280. '

138 Cf Hobagirin, Rép, plit

139 Barean, Secles, pl28.

140 1bid; Demievitle, ‘L'origine, pp23, 58.
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Through such information, we can infer that the author of the Tds was Giri-
bhadra (Shan-hsien 2 % ), & Viisiputriya master, named Bhadra, who lived in the
mountains (giri). (This kind of name was popular, particularly for eminent monks).

Nonetheless, the Ssi cites different authors’ names: Po-si-pa- t'o & % 2 pe
(Ssii, 16 5), or Po-su-pa-t'o % % = me  {ibid, 5¢ 21) or Po-su-pa-tu 4 # s 1
{ibid,, 86 27}, whose Chinese translation by Kumirabodhi or Tac-an is Chin-hsien

4 % ' and not Shan-hsien . ® . This leads us to another supposition: the
translator of the Ssil, by defining the name VASUBHADRA ‘the sage (BHADRA) precious
as goods (VASU = ts'ai-wu » % ) of which gold {chin & ) is the most valuable
element’, orally translates Chin-hsien 4 % . Since the phonemes of the Chinese
words chin & and chin & are the same, it was probably through a misunder-
standing of the meaning of the word chin <~ that the copyist, instead of copying the
character chin # , copied the character chin 4~ ; therefore, the name of the author
was Chin-hsien 4- % . (It should be noted that Kumarabodhi did not know Chinese).

Ail the difficulties with the problem of the reconstruction of the name and
history of the author oblige us to retain that name as it is mentioned in the texts of
the Ming * and Yian sz dynasties, and in the preface to the Tds by Hui-yian, that
is, Shan-hsien . % . :

b. The Commentator )

According to the writings of Hui-yuin, Sanghasena (Séng-ch'ieh-hsien i o= s ) is
the commentator of the Tds. Sunghasena was certainly a Buddhist of the Great
Vehicle. We cannot be sure whether he was @ monk or merely a devout layman since,
in the San fa tu ching chi = s B & i , he is called a monk {bhi- ksu)'¥?,
while in the San ta tu lun hsit = = s s A& | he is called a Buddhist layman'®,
Nonetheless, his name Sanghasena shows that he probably was a monk,
Only a few lines describing the portrait of this commentator are found in the
preface to the Tds by Hui-yiian:
* ... there was a Mahdyanist layman who was called Sunghasena. He con-
sidered the work of Shan-hsien . % as (a work in which) the idea is pro-
found and simpie, but its expression still hidden. That is why he retained the
chapters and phrasing of Sanghasena or Shan-hsien for the teaching, and
commented on the text to widen its sense. He greatly emphasised the
(doctrinal) elements in order to develop their meaning. To comment on those
which are still obscure does not seern possible. Since this commentary was
made, the light of the Way (shines) on the world. Such is Sanghasena’s feat of
teaching™.
This description, however, is not enough reason to conclude that Gautama
Sanghadeva personally knew Sainghasena in India or thut Hui-ytan wrote those lines

Ml Ssi, 4a 12

M2 Cf Che X, T LV, 2145, 73 2.
U3 fbid. TIa 1112,

144 Ibid, T3a 8-10
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Through such information, we can infer that the author of the Tds was Giri-
bhadra (Shan-hsien & % ), a Vaisiputriva master, named Bhadra, who lived in the
mountains (gird). (This kind of name was popular, particularly for eminent monks).

Nonetheless, the Ssit cites different authors’ names: Po-su-pa- U'o & % = 5
(Ssii, 1b 5), or Po-su-pa-t'o ¥ &% s v (ibid, 5¢c 21) or Po-su-pa-tu 8 & a A
(ibid, 8 27}, whose Chinese translation by Kumirabodhi or Tao-an is Chin-hsien

4w '* and not Shan-hsien 4. w . This leads us to another supposition: the
translator of the $si, by defining the name VASUBHADRA ‘the sage (BHADRA) precious
as goods (VASU = rs’ai-wit % 4% ) of which gold (chin 4= ) is the most vatuable
element’, orally translates Chin-hsien & 3 . Since the phonemes of the Chinese
words chin & and chin & are the same, it was probably through a misunder-
standing of the meaning of the word chin 4~ that the copyist, instead of copying the
character chin s , copied the character chin 4~ ; therefore, the name of the author
was Chin-hsien 4~ % . (It should be noted that Kumirabodhi did not know Chinese).

Ail the difficulties with the problem of the reconstruction of the name and
history of the author oblige us to retain that name as it is mentioned in the texts of
the Ming ® and YGan s dynasties, and in the preface to the Tds by Hui-yian, that
is, Shan-hsien . % . :

b. The Commentator )

According to the writings of Hui-yuin, Sanghasena (Séng-ch'ieh-hsien i = 3 ) is
the commentator of the Tds. Sunghasena was certainty a Buddhist of the Great
Vehicle. We cannot be sure whether he was a monk or merely a devout layman since,
in the San fa tu ching chi = s B & i , he is called a monk (bhi- ksu)'*?,
while in the San fa tu lun hsit = = s s A& | he is called & Buddhist layman!,
Nonetheless, his name Sanghasena shows that he probably was a monk,
Only a few lines describing the portrait of this commentator are found in the
preface to the Tds by Hui-yiian:
* ... there was a Mahdyanist layman who was called Sunghasena. He con-
sidered the work of Shan-hsien . %  as {a work in which) the idea is pro-
found and simpie, but its expression still hidden. That is why he retained the
chapters and phrasing of Sanghasena or Shan-hsien for the teaching, and
commented on the text to widen its sense. He greatly emphasised the
(doctrinal) elements in order to develop their meaning. To comment on those
which are still obscure does not seem possible. Since this commentary was
made, the light of the Way (shines) on the world. Such is Sanghasena’s feat of
teaching™*,
This descriprion, however, is not enough reasen 1o conclude that Gautama
Sanghadeva personally knew Saighasena in India or that Hui-yfian wrote those lines

41 Ssa, 40 12,

142 Cf Chu X, T LV, 2145 73b 2.
143 jbid, T3a 11-12,

144 lbid, T3a 8-10,
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m rr & s (Aryavasumitra [bodhisattval sangitiSastra, 10 fascicles, T XXVIL,
1549), and Dharmanandin (Tan-mo-nan-t'i # 5 # % )52 had published two
Agamas (the Madhyamigama and Ekottarigama), the Abhidharma, Vibhisa
(Kuang-shuo m v } and the Tridnarmakasastra (San fo e = = =& ) entailing more
than an hundred myriad words. However, their translations were deficient.

At that time, political troubles were common. Furthermore, Tac-an, the great
Buddhist scholar, was already dead. There was no competent person to revise and
correct the translations.

Later, Safighadeva, accompanied by the sramana Fa-ho s #= from Chi-chou'®,
went to Lo-yang & & where he stayed for four or five years in order to revise and
explain the translations which had already been made. Fa-ho asked Sanghadeva to
publish the texts of the A-p'i-fan m = ¢ (Abhidharma, T XXVI, 1543) and the
Kuang shuo chung ching # w, x s '

In the sixteenth Tai-yiian % = year (391 CE), Sanghadeva crossed the (Yang-tzii

sz = ) river and went to the South where Yac-hsing # #¢ had mounted the throne
and where Buddhist affairs flowrished. Sanghadeva was invited by Hui-yiian to stzy in
the Lu-shan & . to translate the canonical books. That same year, he translated the
Abhidharmahrdayadistra (A-p'i-Uan hsin fun = 2 & = % ) and the Tridharmaka-
$istra (San fa tu lun = s s 3w ) on the betvedere of Pan-jo 4 # (Prajia).

In 397 CE, the first Lung-an =& % year, he went to Chien-k’ang = &
(Nanking =% ), the capital, and was greatly admired by the king, the mandarins
and nobles of the Chin & court. A devout Buddhist, the high mandarin Wang-Hsiin
Z 7, invited Sanghadeva to stay and teach the Abhidharma in the monastery
which he had built, On that occasion, Wang-Hsiin invited the $ramana Shih Hui-ch’i

#£ 2 # '® and forty other monks to stay in the same monastery. It was in
Wang-Hsin’s T'ung ring & # monastery that Sanghadeva was asked to translate
the Sanskrit texts. He then translated two large works: the Tséng-i a-han
ching # — rr & @ and the Chung a-han ching + r 4 & (Madhyamagama),
with a carefully composed group. There were: the §ramana Sangharaksa (Séng-
chieh-loch'a 1 = & # )'* a monk from Kashmir who read the Sanskrit text, the

152 Dharmanandi (Tan-mo-nanti ERMIE ) wos a monk from Tukhara and probably a native of
India. An Agama specialist, he reached Ch'ang-un in 384 CE and iranslated five works into Chinese. CF.
Kao, T L, 328h-c, Bagehi, op. cit, pl57; Shih op. cit. ppdg-5.

153 The sramuna Fa-ho, a native of Hu-peh #13k , was a childhood friend of Tao-an He was
well-versed in the sacred literature and, after Tao-an’s death in 33, he continued the work of correcting
the trapslations of canonical texts with foreigners such as Gautama Sanghadeva. CE. Bagehi, op. cit., p33,
nk Kao V, T 1, 2059, 254a.

154 According to Bagehi, this is the Abhidharmavibhisé, T XXVIIL, 1547, Cf. Canon bouddh., p.162. This®
treatise is atiributed 1o Sanghabhadra, There is another Lranslation, mude by Buddbarakss, of this text
recited by memory by Sanghabhadra in 383 ar Ch'ung-sn, CF. Shih, op. cit., p33, n.l9%.

155  Shih Hui-ch'i EEH (337-412) wus both Lhe: younger brother and disciple of Hui-yian
under the direction of Tao-an, He was probubly a collaborater in the tiekd of Chinese language rather
than a copyist for Gautama Sanghadeva. He lived for 76 years and predecessed Hui-ydan. Cf. Kao VI, T -
L., 2055, 361b.

156 On the biography of SaAghariksa, of Kaw [ and 1¥, T L, 2059, 329z and 34la.

3z



THE LITERATURE OF THE PERSONALISTS — CHAPTER TWQ

§ramana Tao-tsu'*” from Yi-chou ® #  who wrote the Chinese, Li-pao #& & and
Tang-hua # 4 '™ from the kingdom of Wu 3% were the translation copyists.

The final days of Gautama Sanghadeva’s life are sitll unknown to us.

Sanghadeva’s ttanslations in China can be divided into two periads corres-
ponding to two different dynasties;

I In the first period (385-391 CE) under the dynasty of the Early Chin (Ch'ien
Chin a & 350-391 CE), at Lo-yang, Sunghadeva translated the following three works:

L The A-pi-fan pa chien tt pr p 2 ~ 4 & (Abhidharmastaskandhagastra
or Abhidharmajidnaprasthina$astrak;

2. The A-pitan hsin lun  rr e & < a (Abhidharmabrdayasistra), this is
the {irst translation of this work;

3. The Pi-po-sha-a-p'i-‘an # s ¢ = n # (Abhidharmavibhisid or
Kuang shuo chung ching s . = s (lost)

il — In the second period (391-398 CE), under the dynasty of the Fastern Chin
(Hsi Chin & & 317-420), in the Lushan and Chien-kKung, Sanghadeva iranslated five
works in one hundred and eighteen fascicles:

1. The Chung a-han ching + r1 4 s (Madhayamagama, T I, 26)

2. The Chung i a-han ching s — rr & s (Ekowtardgama, T II, 125);

3. The A-pli-fan hsin lun s m ® -~ s  (Abhidharmahrdayasidstra, T
XXVIIL, 1550)

4, The San fa i fun = » = w (Tridharmakadistra, T XXV, 1506),

5. The Chigo-shou pi-chirni fa  # 4 e & & = (lost),

It is therefore Gautama Sainghadeva who translated and checked these eight
works in all. According to the Hobagirin, only five works exist in Chinese in the
collections of canonical texss.

i) Hui-yilan and his career in Buddhist literature

Hui-yian 2 s& (334-416 7', whose appelation was Chia # , was born in 334 CE in
Yen-men m ry . He was a keen student of Confuciznism and Taoism. At the age of
thirteen, he accompgnied his uncle to study at Lo-yang and Hsi-chlang & & . At
twenty-ane, he went to hear Tac-an propound Buddhism and becume his disciple. At
twenty-four, Hui-yian began to give lectures an Buddhism, particulatly on the
doctrine of ‘Reality’ (bhiatalaksana 7 saryalaksana ?) in Buddhism. In 365 CE,
Hui-yiian was thirty-two and had lived in the company of Tao-an for more than ten
years. He accompanied his younger brother Hui-chih, whe was also a disciple of Tao-
an, ta the South. On their way, they stayed for a time ar Hsiang-yang s ~. Later,

157  For the biography of Tac—su ## | of Kae VI T L. 2059, 361b. He was u disciple of Hui-yiian
£ who. in 419, completed the calsiogue of the Chung ching mu Iu HEA%E  Ct. La

Concentration: de la marche hérvique {.§'t2mmgamamm&dk:‘sﬁlm), tr. E. Lamotte, p76.

158 Li-pao #F und Tang-hua AL the copyists cannat be found in the list of monks by

Ch'en—yian MLIE | Shi shi i nien fa  {FRIEFIR -, Peking 1964 '

159 Cf. Kaee VI T L, 2639, 357c-361b; Lircher, Buddhist Conguest, p.24i sq. W. Ligbenthal, "Shih

Hui~yuan's Buddhism’, JAOS 70, 1950. He should nol be confused with Hui-yiien i  (523-592) who

iived under the 5ui M dynasty.
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Hui-yiian settled in the Lu shan, where he remained for thirty years, Lo-yang being a
place of retreat much appreciated for its picturesqueness and the beauty of its
mountains. It ws there that, in 391 CE, he invited Gautama Sanghadeva to come and
transtate the A-pi-fan hsin lun o1 & & = w  (Abhidharmahrdayasastra, T XXVIIL,
1550) and the Sah fa tu lun = s m a (Tridharmakagastra, T XXV, 1506).

In 393 CE, Hui-ytun sent his disciple Fa-lin s= 2 1o the West to search for
approximately two hundred cancnical texts. In 402 CE, when he was sixty-nine years
old, he founded the Society of the White Lotus (Po-lien shé & @ 4+ ) with 123
members, with the aim of practising the teaching of the Pure Land schoel (Ching-r'u
tsung s x #& ). He had corresponded with Kumirajiva on the doctrine of
empliness (Sinyatavada).

His life came to a peaceful end in Lo-yang in 416 CE'%. His portrait can be
summarised as follows: ‘Hui-yilian was a typical Chinese scholar who converted to
Buddhism"*'. He was not, in fact, a transtator but a commentator famous in Buddhist
literary history. He wrote and translated (in collaboration with Gautama Sanghadeva)
some thirty works'®, the most important of which are:

L The San fa tu lun = = m w  (Tridharmakaddstra, T XXV, 1506);

2. The A-p'i-t'an hsin lun s m & = w  (Abhidharmahrdayadastra, T
XXVIIL, 1550);

3. The Chiu-mo-lo-shih fa-shih ta-i & & & # 2 = 2 %. (T XLV,
1856)'42,

Among the shorter works by Hui-yian, his preface to the Tds is important for an
understanding of that text. It gives us information on the history of Gautama
Sanghadeva as well as on that of the translation of the Tds.

Il — THE DATE

In “L’état actuel des études bouddhiques’, Paul Demiévifle wrate: ‘India has no history,
and as regards the beginning of Buddhism and the first period of its history, it would
be better to admit straight out that we are still reduced 10 hypotheses™s.

In attempting to find the date of the Tds, we get a similar impression, and there
is nothing we can do but try to guess from a few vague pointers.

The Tds consists of two parts: one is the original text by Po-su-pa-t'o

¥ & = rz, and the other is the commentary by Sanghadeva. That is why two

dares need to be determined for the two parts.

160 His longevity is indicated by variznis: 82, 83, 84 years, Cf. Cly'en-yuun F*_i'l{ \ op. cit, pb,

i6l  Cf. P. Demiéville, 'La pénétration du bouddhisme dans la tradition philosophique chinocise’, Cahiers
d'histoire mondiale 11 (1956}, pp23-4; tepr. in Choix d'éludes bouddiques, Leiden 1973, pp241-60.

162 On Hui-ylan's works, see RH. Robinson, Early Madayamika in India and Ching, pplo0-1.

163 The Hobogirin, Rép, p247, only mentions two works: the Abhidharmahrduyasastra (T XXVIIL, 1550)
and the Chiv-mo-lo-shih fa-shik 1ai BB AEE L (T XLV, 185%6),

164  Tr. after P. Pemiéville, ‘L'état actuel des études bouddhiques, Revue de rhéologie et de philo-
sophie XV, 62, pa.
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If we retain the hypothesis according to which the Tds is the work of the
founder of the Vitsiputriya school, we can infer that the original text was composed
in the third century EP at the earliest, and more probably towards the beginning of
the Common Era, that is, at a time when the Tripitaka had already been formed (the
existence of the terms Siwa, Abhidharma and Vinaya as well as extracts in the text
prove this) and the Vasiputriya school was sufficiently stable and flourishing for it to
provoke strong controversy over the theary of the pudgala and other theses specific
to that school. '

As for the date of the commentary, it might be located shortly before 383 CE, at
the time of the arrival in Ch’ang-an of Sanghadeva, who may have studied the
teaching under the direction of Sanghasena and brought the weatise to China.

All this is mere hypothesis.

IV — THE LANGUAGE AND TRANSLATION
1 The Language

1t is probable that the original text of the Tds was in Sanskrit or hybrid Sanskrit, 2
kind of Sanskrit mixing Prakrit and pure Sanskrit. In Hui-yaan’s preface to the Tds,
we find:

‘At that time, Sanghadeva held the text-in Sanskrit (7' and translated it into the
ianguage of the Chin & ™% Equally, in the text of the Ssi, the contents of which
are similar to the Tds, there are indications according to which that text was aiso in
Sanskrit (%, However, according to Bareau, the difficulties with the Chinese
translations of the Tds, as well as the other related texts, the Ssii and Sns, could well
explain in part that they were compiled, not in Sanskrit, a language familiar 1o
Chinese Buddhists of the period, but in highly hybridised Sanskrit, or Prakrit.

With regard to the form of expression, the Tds was written in prose in the form
of questions and answers, except for short verses in the introduction, at the beginning
of the work, and a few stanzes here and there in long passages. This style of dialogue
berween master and pupil probably originated in debates and was popularised in the
first -centuries after the Parinirvina of the Buddha, when the tradition of oral
transmission of the holy teachings was still preserved. The Milindapafiha, part of the
Abhidharmakos$a, and of the Vimuktimargasastra, etc, are also in the form of
dialogues. Dialogue language is characterised by simplicity and clarity so as to
elucidate philosophical problems and polentics. Furthermore, the author and com-
mentator were faithful to this tradition, always using, in all the answers, two methods
of expression: 1) the condénsed teaching for whomever can reach understanding
through condensed teaching, 2) developed teaching for whomever can reach
understanding through developed teaching'™®.  There is always & sentence which sum-

165 See above, nl25

166 Cf. Chu X, T LV, 2143, T3q 22-23

167 Ssi, 156 2% fan pin A

168  Petakopadesa II, p30: ‘ugpakanieranna’ and ‘neve’.
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marises the explanations as a conclusion to each heading'®,

It is in the part on the developed teaching that the commentator often used
well-known examples to illustrate abstract philosophical ideas!™,

Moreover, a comparison between the two translations, the Tds by Gautama
Sanghadeva and the Ssi# by Kumirabodhi, enables us to think that there was a
rearrangement of the doctrinal elements and a perfecting of the style of the text,
made by Gautama Sanghadeva in collaboration with Hui-yian'™,

2. The Translation

The Tds was translated in the Lu shan in 391 CE, during the sixteen year of the reign
of Emperor Tai-yian # s , under the dynasty of the Eastern Chin = = 384417
CE), a period of acclimatisation of Buddhism in China'™, This transiation belongs to
the early period of the translation of the Buddhist Canon into Chinese'™. At that time,
the majority of Hinayina texts, namely, the Agama, Abhidharma and Vinaya, were
translated in China'™,

With regard to the translating technique, this is still the period when translations
of canonical texts were underlaken by a group of people. The transiation groups were
well organised, and they were later helped by the emperors of the Sui #& , Tang 2 ,
etc.,, dynasties. It was Hui-yilan and his community who had invited Gautama
Sanghadeva to translate this work. Gautama Sanghadeva translated orally into the
language of the Chin # (Chinese). Hui-yiians preface does not mention the names
of the collaborators but, reading between the lines of this prefuce by Hui-yian'®, it is
clear enough that the latter was probably Sanghadeva's main collaborator in respect of
the field of language and Chinese Buddhist terms, and that his disciples served as
copyists.

As for Sanghadeva’s translating techniqus, it is mentioned in the preface to the
Tds and that to the Abhidharmahrdayasastra, T XXV1II, 1550: “‘Although the characters
are not difficult, the form does not harm the expression of ideas. Basing himself on
the essentials, he rejects literary research. He takes account only of the original
meaning™’ and, ‘Deva then took the Sanskrit text and translated orally into the
language of the Chin % . When he encountered difficult passages, he retranslated
them three times™?, )

However, when comparing it to other Chinese Buddhist translations of the same

169 Cf. Tds, 16b 13-16,

170 Tds, 18¢ 17-21

171 Cf, Thien Chau, ‘Le Tridharmakasistra’, Chaplk.

172 Cf. Anthur P. Wright, Buddhism in Chinese History, London 1959, repr. New York 1965, p42 sq,

173 Cf. G.H. Sasaki, 'Hineydna Schools in China and Japan' (Présence du Bouddhisme), France-
Asie 153-7, p500 sq. ’
174 [bid, p49 sg.

175 Chu, T LV, 2145, 73a 1 sq.

176 ibid, 73a 23-24.

177 1bid, T2c 26 sq.
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period, such as those by Kumdmjiva'™ and Fa-hsien = & '™ we can see that the
translation of the Tds by Gautama Sanghadeva contains several inexact and efro-
neous doctrinal terms, apart from mistakes which may have been made by the
copyists, engravers and printers in the course of time'®,

On the whole. despite the defects of Sanghadeva’s translation, the form is light,
elegant and rhythmic in the prose and verses. Compared to the translation of the
S5 by Kvmirabodhi, most of which is unclear and the style of which is heavy,
neither polished nor rhythmic, this translation is better since it was realised under
more favourable conditions: the translators knew the languages and doctrines well.
QGautama Sanghadeva frequently recited the Tds and his knowledge of the Chinese
language was good after haviag lived in China {or so long and travelled widely,
Hui-yiian, his collaborator, was a scholar of the time.

it seems that Hui-yian himself, having compared the Tds translation to other bad
translations of the time, was satisfied with the work he had written:

‘From the rise of the Han = dynasty until this Chin #. dynasty, among the
famous sages, whether religious or lay, who studied and appreciated the holy
Canon in order to disseminate Buddhism widely, numerous works were tran-
slated. (However, in their translations), the style masked the ideas or the
meaning overwhelmed the words. On comparing this (ranslation to others, it
surpasses the early works. If the sages of the future were to know the Chin #
language and Sanskrit and were good translators, they would be able to find
the correspondence of the two texts to judge the contents of this transtation™®!,

V — THE CONTENTS

The Tds consists of three volumes containing three chapters each with three sections.

178 Kumirajiva (344-413) was born into a family living in Kuds, his father being ladian and his
mother 2 princess of Kuda. He entered & Buddhist monastery at the age of eight, He studied in Kashmir
and became a famous scholar in Central Asia. Kumérajiva arrived in Chlang-ac in 401 CE, where he
worked until 412 and probably died in 413 He transluted 106 works into’ Chinese.

Cf. Kao I, T L, 2059, 330a, 3332; K. Chen, Buddhism in China, pp8l-3, PC. Bugchi, Canon boxddh. [,
pJ8; R, Shih, op. cit. pp6O-8L
179 Fa-hsien &%  was born in 340; his family name was Kungd |, from Wy-yang K in the
command post of Pling-yang ¥ . 2 region now known as Shun—si. In order to save him from the
death that had overiaken his three elder brothers, his parenis pwt him in 4 monastery. When he was
nearly sixteen, he left Ch'ang-en for Indis. Accompanied by four colieagues, his journey lasied Fifteen
years (399-413). The main ohject of this firsi-generation pilgrimage was to look for texis on discipline
(Vinaya} which were then lacking in China. He was not their transtator, Later, Fa-hsien went to
Ching-chou #/#M and died in Hsin ssi ¥ % et the sge of §6. He left & long account of his travels
through various kingdoms (Kao-hsing fa-hsien chuan, WIS T LI, 2085

CE Kae [IE, T L, 2059, 13Tk-3384; R. Shih, op. cit, ppl08-15, E. Chavannes, 'Yoyage de Song yun dans
I'Udyina et le Gandhira', Appendice, BEFEO NI, 1903, ppd35-6; H.A. Giles, The Travels of Fahien,
Londan 1877, rev. ed, 1923 KA, Nilakanta Sastsi, Fa-hien, the Chinese Pilgrim, pp.ad1-2.
180 Cf. Thien Chau, ‘Le Tridharmakasistes’, Chapl
181 Che X, T LV, 2145, T3a 24-29.
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CHAPTER ONE: THE GOOD (KUSALA )
(Voll, IL, 15¢ 7 - 21b 25; verses + questions 1-88)

The first chapter begins with an introduction in verse and prose, in which the purpose
for which the work was composed is indicated. It is clear that the author, like the
Buddha, envisages helping living beings to eliminate ‘the innumerable sufferings
caused by rebirth’™® by explaining the Buddhist teaching to them. The author probably
takes as his basis the main theme of this teaching, which amounts to this affirmation:
It is knowledge (chio #. , jiana 7) of the Good (¢ # , kusala 7), of the Bad (¢

# , akusala M) and the Support (i & , nifraya T {which) is the Dharma access
(dharmaparyaya) teading to the Supreme Good™#, Nirvana. At question 6 {(16a 7), the
Tds really explains the Good which is related to the qualities and spiritual assets and
designates as such merit (punya), means (upaya) and the fruit (phala).

First section: Merit (punya)
(Voll, 16a 12 - 185 18)

1 — Merit (punya) constitutes the first condition of the Supreme Good:

. Merit {(punya) consists of three elements:

— Giving (dana), with reference to the conduct of oneself and others. It consists

of three factory:

a. the relinquishment of possessions (@hanaparityagal,

b, the will to give (cetanal'®

€. non-intimation (qvijfiapti™.

There are three kinds of gifts:

1. The gift of the Dharma (dharmadana);

2, The gift of fearlessness (abhayadana}

3. The gift of objects (amisadana).

The fruit obtained by the accomplishment of meritorious action together with the
others is greater than the fruit obtained by accomplishing it alone. Pure giving is
giving accomplished in total purity of causes and conditions.

182 Cf. Tds, 15¢ 7.

183 1bid, 15¢ 21 shan shing $%  Kumirsbodhi’s translation: Chish-t'us (Ssa. 16 16).

184 AN [I, 415: ‘1 declare, monks, that will is action. Having willed. one acts with body, speech and
mind’ {cetandham bhikkave kammam vadami; célayitvd kammam keroli kiyena vaciye manasa), Koga (I,
1: *Volition is mental action; it gives rise 10 two sctions, bodily and vocal sclion’ {(vetand manasam tajje
vakkaya-karmani, p2, nZ Engl tr. p552)

185  Wu chigo &% (avijapti = non-imimation, _mon-manifestation, eic), this is the old translation
{prior to Hsiian-isang), whilst the 'new translation’ of @vijiapti is wu-piae # & (without externalisation).
According to Lin Lu-kowang, Ssighadeva translated avijiapti by we-chiao ®#¥  (also in the
Abhidharmaséra by Dharmairi), as did Narendrayasa (6ih c) in the commentary by Upasanta; Dharma-
gupte and Dharmayaa, the translators of the Savipatribhidharme, did the same. The definition of it is
different from that of the Sarvastivadins. here it means the -moral characier or wish which precedes
intention and will in the relinguishmen of possessions, Cf. E). Thomas, The Histery of Buddhist
Thought, p.229; T. Stcherbatsky, Central Conception of Buddhism, p6 and nd.
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2. Morality (§#{a) is intimation by the body and speech in a positive sense; it is de-
fined as ‘leading others, not harming others and increasing the good’. The first two
characteristics are aimed at eliminating wrong actions of body and speech'®. The
continual growth of these two characteristics, even during sleep, constitutes the third's.

3. Cultivation (bhavand), or mental development, is compared to the action of
perfuming sesame seeds with flowers or services rendered 1o the king who in return
necessarily gives a reward. It includes:
a) The four absorprive meditations (¢hyana), named afier what they obtaim
1. the discarding of desire (ka@ma),
2. the discarding of discursive thought (vicara);
3. the discarding of joy {(prisi)
4. the discarding of sutfering and happiness {(dunkhasukha).
These correspond to the four stages of the world of form (riipadhartu)'®.
b) The four immeasurables (apramana), the spheres of action on living beings,
which are immeasurable :
1. Goodwill (maieri);
2. Compassion (karund),
3. Altruistic joy (mudita),
4. Equanimity {upeksa)®.
¢) The four formless attainments (@riipyadhdarusamapattiy
1. The sphere of the infinity of space (@kasanantyayatanay,
2. The sphere of the infinity of consciousness (vijfandnantyayatanal,
3. The sphere of nothingness {akimeanydyaiana);
4. The sphere of neither-perception-nor-non-perception (naivasamjRanasamjia-
yatana)'®®.

1l -~ The Roots (mila).

The word root, the origin of all (means) leading 1o the Supreme Good, is synonymous
with cause (heru). By dealing with the roots in the context of the Good (kusala), the

186 Cf. MN 1, 415-17,

187  Morality, in the sense given by the first two characteristics. is 1uken geperally. however, the third
characieristic expresses the specific Vatsiputriya theme: see below, ‘Secondury theses of the Pudgatavidins'
188  This s mediation {dhyana) classified according (o various mental swates, in relation to the four
stages of the rdpadhas. Cf. DN 1, 7% 11, 186, 313 MN 1, 139, 18], 276 SN 1L 2i0; V, 307-8 Kose VI, 1
sq. Meditation in five divisiuns is based on texis such as AN 1), 63, Cf. Dhammasangani, 160-75.

189  The four i ables (apramana) sre practices sdded 1o those of the thisty-seven auxilisries of
enlightenment (bodhipaksika, DN 11, 119-20). They enable good auitudes to be acquired with regard to
beings but do not form part of the way of transcendental accornplishment which leads to enlightenmen:
{cf. DN 11, 233). They are also called the four divine abodes (brahAmavihara). CE. DN 1, 250; MN i, 76
AN I, 130; IV, 330; SN V, 115, Kofa VI § 29 . . They are calied apramanas because they apply to
an immeasurabfe number of beings, drawing after them an imineasurable merit (outflowing fruit) and
producing immeasurable (retributive) results’ (Pruded, pl264},

1% These four aluinments (samdpaiti) are menlal states in respect of the four abodes of the gods of
the grapyadhéii. Cf. DN [ 34, 112; MN L 41, 159-96; AN 1V, 433
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Tds tackles only the three good roots: the absence of craving (alobha), hatred (advesa)
and delusion (amoha)®.

The influence of the roots is very streng, The absence of craving increases giving,
the gift of objects, the deed of leading others, the absorptive meditations and the
abandoning of the bad. The absence of hatred reinforces morality, the gift of
fearlessness, the deed of not harming others, the immeasurables and patience. The
absence of delusion develops cultivation, the formless attainments and erudition.

In this sense, the roots, like the roots of a tree, support good conduct and become
the power (bala) of the spiritual life.

IN —- The Absence of the bad (apdpa).
The absence of the bad is a collective term to designate:

1. Patience (ksanti) is a twofold quality: it consists of patience towards oppression
caused by the potency of wealth, pardon for wrong actions by the poor, and
endurance of suffering provoked by inanimate phenomena such as cold, heat, hunger,
etc. The analysis of things which engender anxiety according to the law of causes and
conditions (herupraiyaya), reinforces endurance. Patience, in this sense, comprises
knowledge (jhana)®® or right view (samyagdrsii).

2. Erudition {(bahusrutatd) is wide knowledge of the Sitras, Abhidharma and Vinaya.
He who can destroy craving, hatred and delusion in himself is erudite. Hence, he who
is knowledgeable of the Tripitaka is erudite because his three bad roots are eliminated.

3, Non-illwill {avyapada) consists of three factors:

a. the friendship of virtwous people (kalydnamitra) is an indispensable condition
of the pure life (braghmacarya);, it is communion in goodwill (maitrT), skill
(kausalya) and capabilities (samarthya), of the preceptor (upadhyaya),
disciples (antevasin) and co-disciples {sabrahmacarin)®*.

b. true mastery of thoughts, identical to concentration (samadhi), means: the
stopping of perturbing thoughts and ideas; the elevation of a weak, soft and
unenergetic thought. The protection of a balanced thought to maintain the

191 These three good roms {(kudalamida). vorresponding to three bad reots {akuialamaley (cf. DN 1L, 214:
AN T 263), in the sense of negation of the laller, constitate the origin of the good. AN [, 230: rin imani
bhikkhave kusalamilani. katamani tini? alobho kusalamilam, adoso kusalamilam, amoho kusalmidlam. imani
kho bhikkhave 1ihi kusalamilani. Cf, MN 1, 49, 489
192 Koia Vi, § 26 'lmmediately after dulithe Hharmaj.ﬁdnakgfmi there srises a dkarmajrana having as
its object the dubkka of the kamadhais' (cf. Pruden, p945).
193 In the Meghiyasutia (AN IV, 354-8) the Buddha commends 1o Meghiya the important role played
by a good friend. The good friend constitutes the first of five conditions, namely: (1) good friend
(kalyanemitto), (2) morality {silava), (3) serious conversations which help o open the mind {yayam katha
abhisallekhika celovivaranasappaya), (4} purpoeseful vigorous deporument (@raddhaviriyo vikarati), (5)
wisdom (pafsava), in order to attain liberation.

SN |, 87-8: 'The whole of this religious life, Ananda, is good friendship, good companionship and goad
assaciation’ (sakalum eva Kidam Anandu brahmacoriyan yad idam kalyina mittatd kalyéna sahdyaté
kalyanasampavaakata). On the seven qualilies of a good friend, cf. AN IV, 32; Vism 1, 98
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function of the mind.

¢ the right path {prazipad), considered as the means which amount to the three
preparatory practices (prayngal and lead 10 the other shore .of the flux of
existence: ‘

i. the virtue of asceticism {(dharaguna)®, aimed at distancing oneself from
inhabited places and opening oneself to serenity and simplicity, consists of
twelve practices:

I — The practice of wearing robes made from rags collected from
heaps of ordure {pamsukilika)
Il — That of possessing only three robes Graicivarika),
Il — That of wearing coarse robes (ndmatika), '
IV — That of being content with any seal (yathasamstarika),
V — The practice of Yiving in a tranquit place {aranyaka);
VI — That of sheltering under a tree (vrksamitla),
VIl — That of living in the open air {abhyavakasita);
Vlll - That of sitting correctly (nagisadikay® ;
— The practice of alms-secking (pindaparikal;
X That of eating only one meal (ekasanika 7' ;
X1 — That of not eating broth in the afternoon (lchalupascadbhaktt-
ka '?)197
XII —~ Thar of living in a cemetery {smasdnikg)'®.

194 Tds, 176 13-14; shan-ksiin ché shik ching po i BREAXER | and ibid, 17b 15 ching kung
té #3145 . These comments enable us o Tecunsirucl the Sanskrit dhidaguna behind the Chinese® words
shan-#sin £41  and (o translate them by ‘virtue of asceticism' or 'quality of discarding (impurities)’ or
‘quality of purifjcation”

Dhitagguna is often found in Sanskrit works, especially those of the Sarvistividing, namely:
Mahdvyuipatti, p.4%, Dharmasamgraha, p.63 with lists of twelve articles, whilst dhutanga, the article of
purification, is used in the Pili wexis, According to ihe Vism {p)), dhutaiga means: (1) the praciices
observed by s monk practising auslerities with a view to purificalion (sabbd'neva pan’eténi tena tena
samadanena dhutakilesatta dhutassa bhikkhuno angani), (2} knowledge, derived from those practices, of
the purification which dispels defilements (kilesadhunanato va dhutan t laddaveharam ARdnam drgam
etesan ti dhutangani) (3) those practices constitute the path leading 1o the discarding of defilements
(dhutani ca tani patipakkhaniddhunanate angaai co patipattiya i pi dhutaagani). Cf. Vin. ¥, pi93
Thomas, The History of Buddhist Thought, p23, nl
195 Although ihe words chéng ise £ % (Tds, ¥7c 22) are lranslated as ‘sitting correctly’, the
commentary in the Tds (18a 3-7) enables us to interpret this practice as being that which consists of
sleeping sitting up but never lying down (naivadika, Pili nesajjikasiga)

19 The words i shik — & (Tds, 18a 8-15) with the commentary: & €. & & # 8 & 20 » # R
FoEFHEY % {Tds, 18z 14-15) enables vs to understand that this practice is identical
o that which consisis of sinting down enly once for a meal {(ek@sanika),

197  Tds, 18a B: kuo chung pu yin chiang @ ¥ F 4 % . This practice may mean that which consists
of refusing all food after the meal—time (kkalupaicadbhakika, PEli kkalupacchibhattita).

198 There are vilter lisis of twelve ascelic practices in the original Sanskrit texts (cf. L. Li-kouang,
L' Aide-mémoire, p8&7, nl), but they do not always give 'the elements in the same order and they often
cite differeat terms (cf. L'inde classigue 11, § 237\ (pS99): Fo shue shih-zrh t'ow-r'g ching
i+ = B R4 | Dviduiadhatasiira, T XVIL 783, pp720b-722a,
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2. Restraint of the faculties (ndrivasamvara); this is control of the sense
faculties, non-deterioration, protection and submission of the
faculties. Furthermore. restraint of the faculties means perception
accompanied by correct reflection (yoniSomanaskara ' ;

3. Adjoining concentration {upacarasaemadhi 7P is preparatory practice
{prayoga) in the stage of vision (darfanabhiimi). 1t is in this con-
centration that, through correct reflection, one gradually examines
the truth and obtains a clear comprehension (abhisamayaP® of it It
is divided into three steps.

a) patience (ksanri). in which the practitioner profoundiy penetrates the
reality of compounded things:

b} name (ndma), in which the mind of the practitioner becomes imper-
turbable in correct reflection,

The list of thirteen practices in Vism, p5% pamsukalika, tecivarika, pindapatika, sapa-
dinacdrika, ekdsanika, patigpindika, khalupecchabaltika, arciiika, rukkkamilika, abbhokasika,
sosdnika, yathasanthalike, nesajjita. For details, cf. Vism, p435 sq., Milindapagha, p3435,
Vimuktimirgasistra, Chicht'uo tac lan 7 B i€ 3 | T XXXIL 1648, pd0db 27; N. Duw, Early Monastic
Buddhism, pp153-8.

199 Tds, 185 2, 14, 15 chéng ssitwei £ E M can be translated as ‘correct reflection’. However, the
cortext and Lhe mechanical and erroneous Lranslation by Kumarabodbic yin hsing 42 7 - praclice of
sensual misconduct (Ssd, 52 13, 16, 18), enables Ly o guess the Sanskrit word behind the translation:
yonisomanaskara (lit. yoni: vulva) reflection coming from the svurce or womb, profound reflection. See
below, ‘The Ssi a-han-mu ch'ao chiek’. It is synonymous with yoniievikeipa, lts opposite is ayonise-

manaskara or ayeaifomangsikara (cf. MN 17), MN [ 294 ‘Friend, there ate 1wo conditions through whick
right view arises: the voice of others snd profound reflection’ ldve khe avuse paccaya sammaditthiya
uppadaya: parato ca ghoso ca manasikiro). Cf. AN [ 87; SN I, 105 Petakopadesa, 1 "What is called
profound reflectivn within oneself is thal which conforms i the doctrine laught {by the Buddha) and is
not drawn to exiernal objects' {ajjhatam yorise manasikire nama yo yathadesite dhamme bohiddha
drammanaem anabhiharitva yorise manasikaro ayam vucceli yonisu manasikaroe).

Koga U, 24 (Engl tr, pl190): ‘Manayikira is the modification (@bhoga) of the mind (ceras); in other
words, 'to bend’ or ‘'to apply’ the mind lowards an object (dlambane cetassa avarjanam avadhirenam).
[Manasikira is explaiped as marasah kirah or manak kareiy avarjayatil.

Yonifomanasikdra is one of four things which are necessary and favourable 10 the development of
wisdom and stream-entry (sor@ppatti), namely, sappurisasamvesa (association with virtuous persons), sad-
dhammasavanem (hearing the wonderful Dhumma), yonisemanasikara (profound reflection), and dham-
manudhammapatipaili {practice of the Dhammu und its corollaries) DN 111, 227, MN 1i, 17; SN V, 345-411.
200 Tds, 186 7: Tds. 18 8-9 _&sil, 4a -3 g &  tChin Ting )

The Sanskrit lerm upecérasamadhi here indicates the degree of conceatration just preceding entry
imo any meditation (dhyana or samadhi} und corresponds te the context of the Tds and Ssi, which is
why it has no connection with access concentration (pacdrasemddhiy: “the mind becomes concentrated on
the level of access through the discarding of obstacles’, in the heading ‘the two kinds of concentration in
the Theravidin Vism. Cf. The Path of Purification (Visuddhimagga), tr. Nanamoli, pl3k
200 Transttes the words chén chih shih % %= 8 (Tds 185 14). This true comprehension is certainly
identical to total penetration {abhisamaya) of the four noble Lruths, since the ierm abhizamaya is
frequently found linked to the four noble truths (Gryabhisamaya). Sn 758: te ve saccabhisamayanicchdia-
parinibbura. Vism, 690: dukkham paritiabhisamayeng abkisameii. samudayam pahanabhkisamayena
abhizameti, maggam bhavanabhisamayena abhivameli, nirodham sacchikiriyabhisamayena abhisameti.
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c) perception (hsiang s , samjid) or clear comprehension; this includes
the stage of the supreme worldly dharma (aukikagradharma) since it
is so with the perception of the Buddha.

Second section: Means (updya)
(Voll, 185 20 - 20a 27)

The second question in the first chapter dealing with the Good (kufala) explains
means (upéya) which include merality {§ila), superior calm {(urtarasamatha) and
wisdom {prajig).

I — Morality (§tla).
Morality is divided into two categories:

1. Natural morality (shou-shéng chich & £ & . prakriisile T, which jncludes
the precepts which are not connected with the path and transcendental fruits
(lokurtaraphala).

2. Morality of release {ch’u-yao chieh w & #& , niksarana$ila)®®® which is
composed of what pertains to three factors of the Noble Eightfold Path (arya-
stangikamarga). Consequently, it consists of:

a. Right speech (samyagvac), abstention from slander (paifunyavada), harsh
speech (parusyavada), falsehood (mriavada) and frivolous speech (sam-
bhinngpraldpa);

b. Right action {samyakkarmanta). abstention from taking life (prandaripara),
theft (adatiadana) and sensual misconduct (kdmamithyacaral;

¢. Right livelihood (samyagajiva). for monks (bhiksu), to live contentedly with
the four necessities (nifrayal®™ supplied by devotees (upasaka, wpasika), for
devotees, not practising the five types of livelihood which are harmful to
others, trading in arms, poisons, intoxicants, flesh and living beings?®.

202 Here morality which is natural (shou shéag chich % % K , prakriisila ) is indicated. These are
discipiinary rules of the monks or laity prescribed by the Buddha in order o ¢liminate bad actions of
body or speech (see above, First section: merit {punya), heading ‘morality (#iia)'.

This idea is identical o prescribed morality (pafdarrisilal, bul differs from naturzl morality
(pakatisila) in the Pali texis (cf. Nyanstiloks, Buddhist Dictionary) I is differentizted from the mn‘ralily
of release (niksaranasila).

203 Chu-yao chich it & % | niksaranaiila, constitutes the morality of release.

DN 1, 123:  silam samidhi panna ca vimuwili ca anutiara,

anubuddha ime dh & Gob yasassina,
Cf. DN I, 204, 211, 233-4; AN IL 2; SN 11, 81
204 These arer 1} alms—seeking (pindapdtika), 2) using robes made from rags collected from heaps of
ardure {pamsukilika), 3) sheltering under a iree {(vrksamilika); 4) using Lhe concentrated urine of cows as
medicament (patimuktabhaisajya). Cf. Yin. 1, 58, L'Inde classigue [I, § 2370,
205 The elemenis and order of the five harmful or forbidden 1ypes of livelihood of the Tds are
slightly different from those in AN i, 208 satthavanijja, sailavanijja, mamsavenijja, majjavanijja
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U — Superior calm (uttarasamatha 1)

Superior calm is full and complete calm, the eradication of the three bad roots;
it is the deed of aiming towards the other shore (pdra) and staying there. It
collectively designates three factors of the Noble Eightfold Path: vigour (virya),
mindfulness {smrt!) and concentration (samddhi).

1. Vigour {virya) is also the power (bala) which designates action conducive
to the Supreme Good, it consists of:

a. faith (§raddhd which indicates purification (vifuddhi) — the
destruction of defilements (@srava), aspiration; desire and love for the
Dharma; and determination (adhimoksa), commitment to the way;

b. diligence (apramdada) which indicates beginning — beginning to do
good; exercise — repetition of action; and perseverance — adhering to
an under- taking,

¢ tenacity (aprahdna ) which indicates not stopping, not being repulsed
and not renouncing.

2. Mindfulness (smrti) is the absence of forgetfulness regarding the four ap-
plications of mindfulness (smrihyupasthing) concerning:
a. inwardness (adhyarmika) — the grasping uggregates (upadanaskandha),
the elements (dhdru) and spheres of one's senses {(@yarana);
b. outwardness (bahya} — others; and
¢. 4 combination of both — grasping (upadanra) and non-grasping
(anupaddina).
Moreover, the three modalities of mindfulness can be realised through the
climination of three kinds of passions (klefa), craving (kdma), anger
(2 krodha 7) and delusion (moha), which are found inwardly, outwardly
and in both,
The Tds lists the twelve modalities of mindfulness afier adding feelings (vedand),
thoughts {cirta) and ideas (dharma), by multiplying them by the three modalities of
mindfulness.

3. Concentration (samadhi) designates:

a. concentration on emptiness {§dnyar@samadhi) which indicates the absence of
an agent (nirahamkara) and what pertains to an agent (mamamkdraP® and
both;

b. concentration on wishlessness (@ pranihitasamadhi} by means of which one
understands that compounded things (samskrta) are painful and consequently

and vigavanijjé.
206 Tds, 19 13: K'ung chieh wo hsing wo 15é chii pu chien THERITHRERT A The words
wo hsing wo 15& K AT K A¥  probubly translale ahamkdramamamkara,

MN 1II, 19: ‘Monks, for him who knows thus and sees thus, there is no further tendency to pride
concerning the ageni and what pertains 1o the agent with regard 1o a body endowed with consciousness
and all outward objects (evam kho, bhikkhave, janate evam passato imasmii ca saviiRanake kiye
nahiddhi ca sabbanimittesu ahamkaramanénusaya na homtitd). Cf. MN 1, 32, AN 1, U2 SN II, 267.
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one does not fix {wish for} them. It is noteworthy that this passage informs
us of the five categories which are accepted and defended by the Vatsi-
putriyas:
1ta 3 — the phenomena of the three time-periods,

4 — Nirvana, and

5 — the pudgala.
Of these five categories, the first three are compounded things from the past,
present and future; the fourth is Nirvdna which is separate from the
conditioned world and pertains only to the non-compounded {(asamskria), the
fifth is that which is not 1otally separated from the things of the three times
as is Nirvana?.

¢. concentration on non-perception (signiessness) (wu-hsiang & 4 , asamjaa

(samddhi) or animistalsamadhif®®: this is the renunciation of a perceptlon of
deeds, acts and both, compounded things (samekrta)’“"

Il — Wisdom (prajid)
Wisdom is transcendental knowledge or intuitive comprehension whlch leads to
enlightenment specifically concerning three stages:

. The stage of vision (darianabhimi), the process of which includes twelve kinds
of knowledge, namely: knowledge of things {(dharmajiana), knowledge of
investigation (vicdrajiana T) and knowledge of what is not yet known (ajAdta-
JjRdna 7);, these three knowledges relate to the four Truths: suffering (duhkha), its
origin (samudaya), its cessation (nirodha) and the path (marga), in connection
with the three worlds?'?,

207 See belaw, ‘The main thesis of the Pudgelavading'

208  Tds, 19e 1I: wi hsmng.ﬁr M ; Tds, 19a 27, 28: wu hsiang ché, shik tsé chi hsiang, 1 shih t5é chii
hsiang, Ii shik wy hsiang BB E > FHEEE > A FH L BE ApM 5o dc 26 wu hsiang
hsing tsé chi wu hsiang &ﬁﬁ“{#'fk,ﬁe.q . Hence ihe Sanskril reconstruction of the term wu
hsiang & 3 shoukd be gsamjrasemadhi, nol animittesamedhi which is translated in Chinese by wu
ksiang ja 4y . However, the idess do not dJiffer, since the former indicates subjectivity and the later
obijectivity.

209 This triad of concentrations, the three subjects of which are emptiness (f#nyard), wishlessness
(apranihita) and non-perception or signlessness (asamjia or animitia), is the most prescribed and famous,
On this subject, see the complete text in EA (T 1, 125, 630b), lranstated by A. Bareau in Bouddha, Paris
1962, ppi62-3. The Kosa VIl § 24, presents 2 long explanation and notes on this triad of concentralions
but the order of the three subjects is not the same: (1} animinta, (2) janyata, {3} apranikita. DN I, 219:
suhiato samidhi, animitle samadhi, appanihile samadhi. C;, MN 111, 104, 109; AN 1, 299 1iI, 397, SN IV,
360, Vin, lil, 93.

2H)  See helow, 'The secondary theses of the Pudgaluviding: thesis No2'
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I — Dharmajhana K amadhatu
I — Duhkhe 2 — Viedrajiidna ? )
3 — Ajhdtajiidna ? Riapadhat + Ardpyadhaiu
1 — Dharmajhdang Kamadhdu
1l — Samudave 2 — Vicdrajiigna )
3 — Ajratajrana ? Ripadhidiu + Ardpyadhiatu
1w Dharmajrana Kamadhatu
{1l — Nirodhe 2 — Vicarajiana ? i
3 — Ajadatajhang ? Riapadha + Ariapyadhdatu
1 — Dharmajhdna Kamadhatu
IV — Marge 2 — Vicarajidna ? )
3 — Ajhatajrdna ? Rupadhity + Artpyadhatu

2. The stage of cultivation (bhavanabhiami) the stage in which the fetters
{(samyojana) are destroyed and where one is perfumed with the qualities,
including three kinds of knowledge:

a. Krnowledge of marks ({uksanajidna 7) concerning the three marks — arising
(ut pada), duration (sthiti) and disappearance (vyayal!'. It may be noted that
the Tds says about this: ‘The living being (sattva = pudgala) and Nirvina
are not identical to the marks?'% This adherence, according to the Tds, avoids
belief in extreme views: eternity and annthilatign; existence and
non-existence. The Tds also admits that these three marks are objects (visaya)
of wisdom; consequently, they no longer pertain to compounded things
(samskrita) but become qualities {guna);

b. Knowledge of aspects (@kdrajaana) is integral comprehension which discerns
the marks known by aspects: impermanence {anitya), suffering (duhkha) and
impersonality (fei wo = & , andrmakal"? ;

¢. Knowledge of varieties is: -

L Comprehensfon of the flavour (rasa) of the happiness of mankind
(manusya) and the gods (deva);

2. Comprehension of unhappiness, suffering in the three bad destinies
{durgati) and,

211 AN, 152: Monks, there are three marks of compounded things pertaining 1o compounded things,
What are those three? They ace arising, disappesrance and change (tin' imani bhikkhave semkhatassa
samkhatalakkhanani. katamani (ini? uppade peAsayali vayo painayati thitassa ankatalthalam paniayaid).
Kosa 1I, § 45 counts four marks: the marks are birth, old-age, duration, impermanence (laksanani . . .
jalir jard sthitir anityata).
212 See below, ‘The main thesis of the Pudgalavading’ See also Bareau, Sectes, pli7.
213 These are the three marks of existence which constitule the basic teaching of Buddhism. They ere
also aspects of reality. The Buddha is only 2 ‘revealer” of these aspecis, not their creator or inventor: 'All
gompounded things are impermanent (sabbe saAkhdrd aniccd), all compounded things are suffering (sabbe
safrkhara dukkha), all 1hings are impersonal (sabbe dhamma anaug) Cf. AN 1, 286, Kosa Vil, § 13 ‘The
aspects, 4kdrgs, are, in theit mental nature, prajdia, a discernment’
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3. Renunciation of both, demerit and merit?.
Due to right views (samyagdrsti) in relation to the realities explained above,
one understands that all defilements (asrava) should be rencunced.

3. The stage of him-who-has-no-more-to-train-in (afaiksubhitmi), identical to the
Arhat, possesses:
a. Higher knowledge (vidya), including:

1. Knowledge of the recollection of former existences (purvanwasanu-
snrtijaana T

2. Knowledge of the births and deaths of beings (shéng shé chih £ #® 4,
upapadacyutijiana 7,

3. Knowledge of the destruction of the defilements {asravaksayajidana)l®’®.

b. Superknowledges (abhijid); the Tds lists only three elements of these since
the others are counted under higher knowledge (vidya). They are:

1. Supernormal power {rddhi} — mastery of displacement (gamana-aifvarya),
mastery of transformation (nirmdna-aifvarya) and mastery of holiness
(@rya-aifvarya),

2. The divine ear {divyasrotra) and,

3. Knowledge of others' thoughts (paracittajadnay's.

It may be noted that, in this passage, the Tds mentions only five super-

knowledges, excepting the knowledge of the destruction of the defilements

{(asravaksayajfiana), which can be obtained by worldlings (prihagjana)®” ;

c. Analytical knowledge (prarisamvid) including:

L analytical knowledge of the Dharma (dharmapratisamvid),

2. anatytical knowledge of the meaning (arthapratisamvid);

3. analytical knowledge of languages (niruktipratisamvid),

4, analytical knowledge of eloquence (pratibhdnapratisamvid?'®.

214 Dhp, 412: In the world he who has transcended the Lwo attachmenls: that of merit and that of
demerit, will be free of sadness, unblemished and pure, him [ call hrahman (yo dha puinan ca papar ca
wbho samgam upaccayd asokam virajam suddham tam aham brimi brahmanam).

215 On the three higher knowledges (vidya), cf. DN 11I, 28; MN [, 22-4, 482. Kosa VII, § 45 Three
abhijias are higher knowledge, because they bring about Lhe cessation of non-knowledge concerning the
past, ete. (tisra vidya avidhyaya, pirvantadau nirvarianar,

216 On the six superknowledges {abhijra), <f. DN 1, 8; III, 110, MN I, 34; [, 238 AN [, 254-5.

The attaining of Lhe six superknowledges by the Buddha is described in MN 1, 6% by his disciples in
SN II, 217-22. It is said that, of the SO0 monks living with the Buddha, 60 manks atained the six
superknowledges. Cf. SN 1, 191

In fact, the first five are qualities common Lo worldlings (prihagjana) and holy ones (érya), the sixth
(a$ravaksayajadna) is the quality specific to the holy enes. See Lelow, ‘The secondary theses of the
Pudgalavadins, thesis No5, Cf. La Vallée Poussin, 'Les Buddha et les Abhijad’, in Le Muséon, 193],
ppA35-42,

217  See below, ‘the secondary theses of the Pudgaisvidins, thesis No3.
218 On the four analytical knowledges (pratisamvid), cf. AN IL, lo; LI, 113, 120; Kesa Vi1, §§ 37-40.
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Third Section: The Fruit (phala)
(Volll, 20b 5 - 21b 25)

The third section of the first chapter on the Good {(kufala) deals with the gruit. These
fruit pertain to Nirvdna with a remainder (sopadhifesa) which is dfﬂ-crenfia_ted frpm
Nirvina without a remainder (nirupadhifesa)*”®. Nirvana, identical 10 llbeil‘atlon
(vimukti), is divided into three: it is related to the level and career of jt5 aspirants:
Buddha, Pratyekabuddha and Sravaka.

1— . a and Srivi

The Buddha is a perfectly and fully Enlightened Qne (samyaksambuddha):~f‘-i\ll the
Buddhas are equal not only in their accomplishments ($ila, samadhi, pr@iAd, Put
also in the domains of their anributes (buddhadharma)®®, The Pratyekatﬂlddha 152
solitary Buddha. He realises his enlightenment (bodhi) by himself and does not

2t8  Nirvina with a remainder (sopadhisesanirvina) is obtained ihrough the elimination of the Passions
{(klefa). We understand by ‘remainder’ (¢padhi) what is lefl, ie. the five grasping aggregit® (punca
upadénaskandha), which stil} remain although Nirvana has already been allained. Nirvan® wi[hou.l a
remainder (nirupadhisesanirvdna) is the elimination of the passions, ar the same lime, the ¥ &7asping
aggregates are also destroyed. In other words, it is Nirvina without the psycha-physical PTOCess of
existence. Nirvina withoul a remainder (rirupadhifesa) oceurs on the death of an Arhal or Buddha Cf.
Iivuuaka, 41; Uddna VIH, 9; MN 1, 257% Keée VI, p-211, n.2 (Engl 1r. pp2063),

220 Tds, 205 10-il, mentions: the ten powers (bata), four confidences (vaifaradyal, and all the Buddha
attributes (buddhadharma) In the Pali wexis. the len powers and four econfidences sre also found Cf. MN
I 65-72, AN 1L, 8; 1V, 83.

According to the Kosa, the Buddha attributes are cighleen in numbes: the ten powers (P24l fc.tmr
confidences or absences of fear (valdaradyal, three mindfulnesses (smrtyupasthana) and great COMpassion
(mahakaruna). Cf. Kosa Vil, §§ 28-33.

L'inde classique 11, §2278, summarises as follows the ten powers through which the Buddha KPOWS:

i. The esiablished and the non-established (sthandsthana),
the fruition of actions {karmavipaka).
the path where it leads (sarvatragamani pratipad),
the world with various bases (nédnadhata),
the various tendencies [of beings] (nénadhimukii),
the tafsing and lowering of theis fucullies Gndriyavarévara),
the affliction, purification and establishinant of the meditations (sarvadhydnavimoksasamadhisamd pat-
tiklesavyavadanavyailhina),
the recollection of former abodes (in exisiences, parvanivasanysmrid),
deceasing and atising (cyws yut patti),

10, the destruction of the defilements (Gsravaksaya)

CEMN 1, 69-70, AN V, 33 X, 2, Kahavaunu (Peints of Controversy) 140, 8§ 3-12, ABO L inde
classigue I, summarises the four absences of fear or confidences as follows

The Tathigats does net fear (1) that anyone will say that he does not possess supreme Enlightenment,.
2) that his defilements are not destroyed, (3 that he did nol clearly announce the rémeval of
obsteuctions, and (4) that the Dharma ke proclaimed does not lead tu the cessation of suffering Cf AN
IL & Iv, 83,

1

PN TP

b=l
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teach others??!. The Sravaka, the listener, is the disciple of the Buddha, his
liberation comes from teaching by others.

Liberation (vimukti} is the common goal of the Buddha, Pratyekabuddha and
Srivaka®, Nevertheless, the means which they use are not the same. The Buddha
attains liberation through compassion {(karunad), whilst the Pratyekabuddha and
Sravaka acquire liberation through repugnance (nirvidyara), the difference is that
the Pratyekabuddha obtains repugnance by himself, the Srivaka through others.

Moreover, they have all attained the elimination of defilements and,
furthermore, the Buddha is an Omaiscient One (sarvajia)*® ; the Pratyekabuddha
is not an Omniscient one, his gualities are not equal to the Buddha's, the Srivaka
does not possess all the qualities and his career depends on others.

221 The Pratyekabuddhas are a kind of Intermediate person between Arhaws and perfect Buddhas
(Bareau, Religions, p.62; cf. MN 1ll, 86} They only appear ia the werld at times when there are no
Buddhas (of. Le Compendinm de la super-docirine . . . d'Asgige, \r. and ann. by W. Rzhula, pl46 and
n. 3. It is through nmidity and lack of courage that the Praiyekabuddhas do not teach the Dharma
(Kosa 11, § 94). The lsigilisutta (MN [Ii, 69-71} gives a Jong list of names of Praryekabuddhas (Pali,
Paccekabuddhas), and DN I, 142-3, and AN 1. 77, mention their importance. These are two types of
Pratyekabuddha: those who live in groups (vargecdérin) (whe appear during the period of increase) and
those who are like the rhinoceros [Tr: er “rhinuceros horn', ie solitary] (living alone. khad gavisanakal pa)
(Kosa III, § 9‘4; cf. Sn (Gavisinasulla), p6. On the difference in their wisdom and acquisition, the Pug,
ppl4, 73, declares: The Paccekabuddha and the Summiasambuddha both atlain the truth withoul receiving
instruction from others but the former atwins neither omniscience nor mastery of Lhe fruit Cf, Miln,
ppl04-5; Riz Kloppenborg, The Paccekabuddhe, A Buddhist Ascetic, Leiden 1974, ppl3-35

222 The Buddhas are Arhats in the sense of having exhausied the feters of existence {parik-
sninabhavasamyojana). Cf. PN I, 87, MN [, 2% On the other hand, SN IlI, 66, says that the Tathagata and
a monk liberated by wisdom (pasdavimutta-bhikkhu) are equal with regard to their liberation (vimarti),
but the Tathdgata is different from the monk liberated by wisdom because he discovered and showed the
Path {magga) which was previously unknown,

[t is the Buddha himself who declared; 'l um truly an Arbul in the world' {akem hi grakd loke —
MN 1, 171}, when he replied to Upaka, a man he mel on the road from Gaya to Birinasi MN 1, 179
tuhagato uraham sammasambuddho.

Consequently, Arhat is one of the ten epithels of the Buddha: He is, in truth, the Blessed One, the
Liberated One, the Perfectly Enlightened One, Endowed with knowledge and conduct, the Auspicious
One, the Knower of worlds, the incompurable guide of men 10 be tamed, the Master of gods and
mankind, the Enlightened One, the Blessed One (iti pi so bhagava. aercham, sammasambuddhe,
vijjacaranasampanne, sugato, lokavida, anuntare purisadammasirathi, sattha deva monussinam, buddho,
bhagava i — DN L, 49, 87, 224 Vin |, 39
223 The Buddha is called the Omniscient One since he possesses the threefold knowledge:
pirvanivasanusmrti, divyacaksus, dsravaksaya MN [, 482: Vaccha, the monk Gotama truly possesses the
threefold knowledge. 1t is righi 10 say so, in relation 10 what hus been said about me and 1 am not
accused of what is false (tevijjo samano Gofamoe ti kho Vaccha byakaramang vutiavadi c'eva me assa ca
man abhitena abbhacikkheyya . . ). In reality, the Buddha is nol possessed of a knowledge or vision
which encompaszes everything at all times as has falsely been attributed to him. MN 1, 482: The monk
Gotama is alf-knowing, all-seeing; he claims to possess unlimited vision; he says ‘Whether I am moving
or standing still, awake or asleep, my knowledge is always and constantly with me. Those people do not
say what has been said of me, and accuse me without foundation’ (samane. Gotamo sabbahfu
Sabbadassavi, aparisesam Ranadassanam pafijénati: carato ca me titthato ca sullassa va jagarassa ca
safatam samitam Adnadassanam paccupalthitanii, na me te valtavadino, abbhacikkkarti ca pana man'te
asatd abbhitendti).
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Il — The Sravaka

The Buddha is incomparable, The Pratyekabuddha is unique. As for the Srivaka, he
is the disciple of the Buddha®™, Because of the degree of their five faculties
which are either soft, middling or sharp, numerous categories of them are known,
corresponding to three stages:
1, the siage of not yet abandoned desires (avirardgabhimi),
2, the stage of abandoned desires (virardgabhitmi),
3. the Arhat.

Here, the reversal of the order of the three stages, as described in the Tds, is
made to assist comprehension,

1. The stage of not yet abandoned desires

The stage of not yet abandoned desires consists of three main fruit: each of these
fruit is further divided into three categories:
la. The eighth?®®, the first Sravaka fruit is he who has realised the Path of
Stream-entry (sroradpattipratipannaka)®' consisting of;
1. he who has pursued the rruth through faith (Sraddhanusarin}® ;

224  Sravaka: the disciple, in a restricted sense, in relation to the four fruit of the eight categories of
noble disciples (dryapudgala) Cf. MN 1, 181, AN [ 208; SN V, 202

223 SN ¥V, 227 Monks, the faculiy of falth is favourable to erlightenmenl; the facuity of vigour. . .
the faculty of mindfulness. , ., the facuilty of concentration. . ., the faculty of wisdom is favourable o
enlightenment. That is why they are called the auxiliaries of enlightenment, the gualities of enlighten.
menr iseddhhiyindriyat bhikkhave. . , viriyindriyam. ., satiedriyam. . , semadhindriyam. . ., pefdindriyam
bodhipakkhiyo dhammo tam bodhiya semvatta) CF oulso AN 11, 149,

Kosa 11, § 35 'the five faculties, faith, power, mindfulness, recoliection, discernment (prajAa), are the
suppott lasraya, pratisthd) of Nirvang.

226 Kosa V1, § 35 ' . . the eighth holy on2 is srotdapannd. Also, Kesa V1, § 36: ‘the "eighth”
astamaka. Pu-kuang indicates two explanalions: 1} 1he srotadpanrnaphalapratipannaka; 2) the man possessed
of the duhkhe dharmajnanaksanti’. The second exptanation has the same meaning as that of the eighth in
the Tds. Cf. Kathavaithu, 243-5[; Mahdvagga, Vin. ], 159.

227 It is also called serapanndmagga, a term explained in the Afthasilini as: ‘The path of Sotadpanna is
called dassana because it is the seeing of Nirvina for the first time,, . . (cited and tr. in Koda VI, pl9l,
n% Bngl tz, pl05% of. Arthasalini, 43}

228 Tds, 20c 20, 2k 4% 0 B B R fraddkdanusdrin: he in whom faith prevails and wisdom is
secondary.

MN I, 479 Monks, who is he who has pursued the truth through faith? Monks, there is a cerlain
person who has not touched with his body the peaceful liberations relating to the formless world which
are beyond the world of swbile form, dwells there, and when he has seen deliverance through his
wisdom, his defilements are completely exhausted, furthermore, he has feith in and affection for the
Tathagais, and also posseses these qualities, namely: the faculties of faith, vigour, mindfulness,
concentration and wisdom. That person, monks, is called him who has pursued the wuth through faith
(karamo ca bhikkhave puggalo saddhanusari? idha bhikkhave ekacco puggalo ye te santd vimokkha
atikkamma riapa Gruppa te na kityena phassitva viharati, panifidya c'assa disva asavé aparikkhing honti,
tathagate c'assa saddhamattam holi pemamaitam, api c'assa ima dhamma honti, seyyathidam:
raddhindriyam, viriyindriyam, satindriyam, samadhindrivam. ponnindriyam ayam vuccari bhikkhave puggalo
saddhanusari). Cf. MN-A [II, 19%0. The translation of the phrase '. .. ekacco puggale Ve (e samid vimokkha
atikkamma rape aruppa . . ! is made in consultation with the commentary in MN-A [III, 188 ¢, . .
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2. he who has pursued the truth through wisdom (prajiaanusarin?® ;

3. he who has pursued the truth through faith and wisdom (fraddhaprajhdanu-
s@rinp®,

These three categories are differentiated once the practitioner is at the stage of

maturity (gotrabhiimi) where the knowledge of things (dharmajidna) appears.

They depend on the dominant faculty (indriya). The first category, in which

faith (fraddhd) prevails, is that of the soft faculty {(mrdvindriya), the second, in

which wisdom prevails, is the middling one (madhyendriya) and the third, in

which both faculties are equally powerful, is the sharp {tTksnendriya).

1b. He who has entered the stream (§roradpanna) or he who has stood on the
path?® consisting of:

4. he who has no more than seven rebirths at the most (saprakrd-

bhavaparama), soft faculty®® ;

aripasamapattiya rapakiye vimutto’. Cf. DN IIL 105; SN V, 200-5; Pug, 15 Vism, 659.

Kosa W5, & 19 ', ., he who is in this pursuit, or iwhose habil is to pursue by teason of faith, is called
$raddhanusarin because, at first (pirvam: at \he prthagjana stage), he pursued the rruth (arthanwsevana) £
. ) under the impulse of others, through trast in others (parapratyayenal.

229 Tds, 20c 20, 2, 22. ¥ v ¥ B {4 ML : prajfidnusarin: he in whom wisdom prevails and faith is
secondary, DN-a, 8% dhammo = pahna.

MN I, 47% Monks, who is he who has pursued the truth through the doctrine? There is, monks, a
certain person who hus not touched with his body the peaceful Jiberations relating to the the formless
world which are beyond the worid of subtle form, dwells there, and when he has ssen deliverance with
his wisdom, his defilements are completely exhausted; futherwmore, he partially consents through his
wisdam o profound reflection on she doetrines expounded by the Tarhdpara, and slso possesses the
following qualities, namely: the faculties of faith, vigour, mindfulness, concentralion and wisdom. That
persoit, motks, 3s called him who parsued the truth through the doctrine {(kalamo ce bhikkhave puggalo
dhammanusari? idha bhikkhave ekacco puggalo ye le santa vimokkhi atikamma ripe @ruppa le na kizyena
phassitvia vikarati panridya c'asse disva dasavd aparikkhing honti, tathagatappavedité c'assa dhammi
paifdya mattase nijjhinam khamanti, api c'assa ime dhammd honti, seyyathidam: saddhindriyam.
viriyindriyam, satindriyam samadhindriyam. paniindrivam. ayam vaccati bhikkhave puggalo dhammanusari).
Cf. MN-A {1, 150.

230 This is a category combining the two preceding anes,
231 Tds 2lad4-5:EpriEH 2 r AL WM EE, Sroa s the path {ndrga = srota) (the word
hugn 2 in the first phrase is probably superfluous). Because he stands on the path, he is called dpanna,

Kosa VI, § 34: ‘Srotaapanna: the stream (srotas), the stream of Nirvina, the path, since one maoves
{gamyate) by means of a stream. The ascetic who has ertered it, who has arrived at and reached it, is
named = stream enterer (sro¢a-apanna). MN |, i42: All monks who have eliminated Lhe three fetters are
sotapannas who do not again fall into the bad destinies and are 'definitively destined lo enlightenment

. yesam bhikkhinam tini samyojandni pahinani sabbe te sotdpanna avinipatadkamma niyatd
sambodhiparayana). Cf. DN 111, 227. Dhp, 178, speaks of the highest value of the Sotipanna frult by com-
paring the values of this world and those of Lhe heavenly worlds.

232 Tds, Na & . HERAEEMREMR = (he) enjoys happiness among the gods and mankind
befors attaining Parinirvaga. A similar definition is found in AN 1 233, 235 1V, 381 = sattakkkatapaera-
mam deve ca ma ca dhivilva samsiritva dukkhass'antam karoti.

Koia V1, § 34: " . . ay he can be reborn seven limes but no more, he is a "maximum seven times”
(saptakrivah paramah). On the disagreement between the different schools concerning the number of
rebirths in this fruit, <f. Kesa VL § 36 (r, pp.201-2, Pruden, pp.958-60).
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5. he who is reborn in several families (kulamkulaP®, middling faculfy;
6. he who is middling, sharp faculty.

lc. The stage of the refining of desire (ranabhimi} is the stage of those who
possess all the Srotaipanna qualities and have reduced the passions to be
destroyed by cultivation which relate to the world of desire (kdmadharu),
consisting of:
7. he who is a once-returner {sakrddagamin)®®, soft faculty,

8 he who will not be reborn again (ekabijinf®, middling faculry;
9. he who is middling, sharp faculty.

2. The stage of the abandoning of desire (virardagabhimi)

The stage of the abandoning of desire is the stage in which the practitioner has
eliminated the passions of the world of desire or the five lesser fetters
(paricadhdvarabhagiyaP® ; they consist of three muain fruit; each of those main
fruit is divided into three categories:

2a. He who is freed by faith {(§raddhadhimukia) is the fruit in which faith
predominates in the attainment of Parinirvana®, consisting of:

233 Tds, e TR EZHELWEW SR - - - RE ZRAMER  : huving exhausied the
three feulers {samycjana) and refinéd the pessions to be desiroyed threugh culiivation {bhavanzheyaklesa)

., he passes from family to family before attsining Parinirvina, The Pili texts give a precise
description of the Kolamkaola category as follows: tinpam samyojananam parikkiayd kolamkole holi, dve
va fini va kulani samdhavitva samsaritva dukkhassantam karoti -~ AN 1, 233; 1V, 381

Koga VI, § 34, gives a similar definilion and divides the kulamkula into 1wo types: 1} devakulamkula,
the holy one who, having been teborn in two or three families 2mong the gods, attains Nirvina in the
same heaven or in another; 2) marusyakulamkuia, the holy one who, having been reborn in two or three
families among men, attains Nirvina in that dvipa or snother’
234 Tds, 2la R-1% se# A R b o — R FAESR : having deceased in this world, he is reborn
in the world of the gods, then returns once more before attaining Parinirvina.

Koia V1, § 35 ‘The sakrdagamin, "who returns once, having gone to. the gods, returns zmong
mankind, and has no further rebirth, hence his name’
235 Tds, 2a 13-14— A F 0 L —H WA R H B o148 3 he who will be reborn once only
is he who receives only one existence before attaining Parinirvina in order to increase his merit.
Probably the Sanskrit word behind the Chinese i-chuny - 4§ should be ekabijin, li. he whe would
have only one seeding, since bija: seed, grain, germ, but not ekavicika the definition of which in the
Kosa VI, § 36, recalls: vici signifies inlerval, separation. Nirvina is separated from that holy one by one
rebirth; the fruit of anagamin is separated (vyavahita) from thal holy one by one category of passion: he
is therefore called ekavicika. AN [ 233 ‘he who has omly one “seeding” is he who has eliminated the
three fetters, being born once only as a human being, he puts an end t¢ suffering’ (tinnam
samyojananam parikkhayd ekabiji hoti, ekam yeva manusakam bhavam nibbattitva dukkhassantam karoti).
Ctf Pug, 16
236 Sarkayadrsti, §ilavralaparamaria, vicikiiva, kamacchanda and vyapada, are called the five lesser
fetters (avarabhigiyasamyojona) because they bind beings to the lower destinies of the world of desire
(kdmadhat), namely: those of the heils (naraka), hungry ghosts (preia) and animals {tiryag). Cf. AN 11, 5,
134, Kosa ¥, § 43,
237  Tds, 20b 22-23: w45 B B A ¥ e 1E AR B : because feith js dominant in his liberation,
that is why he is called he who is liberated through faith, MN !, 478 Monks, wha is he wha is liberated
through faith? There is, monks, a certain person who has not touched with his body the peaceful
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1. he who goes upstream (irdhvasrota)™®
2. he who attains Parinirvana through compounded things (sabhisams-
karaparinirvayiny® ;
3. he who attains Parinirvana through the uncompounded (anabhisamskara-
parinirvayinf,
2b. He who is endowed with correct views (drgriprapta) is the fruit in which
the element of correct views is dominant in liberation®®, consisting of:

liberations relating to the formless world which are beyond the world of subtte form, dwells there, and
when he has seen deliverance with his wisdom, some of his defilements are completely exhausted;
furthermore, his faith in the Tathdgats is fixed, rooted, established. That person, monks, is called he wha
is liberated through faith (kareme ca bhikkhave pupgalo saddhavimuito? idha bhikkhave ekacco puggals ye
te santd vimokkha atikkamma rape arappa le na kayena phassitva viharali, paifdya c'assa disva ekacce
asava parikkhing honti, tathigate c'assa saddha niviftha hoti milajara palitshita. Ayam vuccati bhikkhave
puggalo saddhavimatte), Cf. MN-A 111, 189-%0,

Kosa VI, § 31; "When faith (iraddha} predominates [in the ascetic with weak faculties) the ascetic is

“informed” by his aspiration {adhimoksa) he is therefore called a fraddhd-adhimukia’. Cf. Vism XXI, §
T4; Bareau, Religions, p.53.
238 Tds, 200 52T L AE R AMEL ERAFN - HH PRMEELED LA he
who poes upstream (drdhvasrota) is he who, through aspiration, is on the point of sttaining the higher
siages, Moreover, the siream {srota) designates the path {mdrga). The practitioner, living in the world of
desire, is on Lhe point of attaining the higher siages, that is why he is celled he who goes upstream.

PN 1, 237 = uddhamsota Akanittha-gami: he who goes upsiream lowards the Akariitha heaven and
there attains Parinirvina,

Koga VI, § 37: ‘The irdhvasrotas is the saint for whom there is srofas, that is, gafi or movement
wpwards, Srolas and gati have the same meaning. He does not obtain Nirvina wherever he is reborn on
leaving the Kidmadhatu, because he goes upwards’; that is to say, the Akanisthas consist of three kinds: (1}
the jumper {pluta), (2) the half-jumper (ardhaplutay and (3) the one who dies everywhere (servacyuta)
{cf. Kosa V1, § 38)

239 Tds, 2060 B-2ATHREIRE > (TR LA L S FRARBEITERE : he who atmains
Parinirvana through compounded things (sabkisamskiraparinirvayiny: The samskiras are compounded
(samskrta} things, and it is with numerous menns (updya) and the path (marga) and through compounded
things (samskara), that he reaches the uncompounded. Cf. Pug, 17, Kosa VI, § 37 The
sabhisamskaraparinirvayin anains Nirvana via 4 path whose object is the compounded {samskrta) (=
samskara), namely, suffering, its origin and the path (dukkha, samudava, marga).

240 Fds, 200 2920 LB/ AITHMIERE AV AR VFBARL KRR ERE . he
who attains Parinirvina through the uncompounded {arebhisamskaraparinirviyind. anabhisamskara is toe
uncompounded; it is with few means (updya) and the path {marga), and through the uncompounded
(asamskria) that he attains the uncompounded.

Kesa VI, § 37: The anabhizamskaraparinirviayin snains Nirvina via a path which has as its object the
Unconditioned (asamskrig), namely, cessation of the thisd Truth {nirochal.

241 Tds, 206 23 WXL B & W A M R F| : because wisdom dominstes his liberatioh, that is why he is
called he who is endowed with correct views (drstiprapa), MN [, 478; Monks, who is he who is endowed
with correct views? There is, monks, a certain persen who has not teuched with his body the peaceful
liberations relating to the formless wotld which dre beyond the world of subtle form, dwells there, and
when he has seen deliverance with his wisdom, some of his defilements are completely exhausted;
furthermare, he has seen and understocd the doctrines expounded by the Tathigata, That person, monks,
is called he who is endowed with correct views (katamo ca bhikkhave puggale ditthipatto? idha bhikkhave
ekacco puggalo ye te santd vimokkha vikarati, paffdya c’assa te na kdyend phassitva viharati, paidaya
c'assa disvd ekacce asava parikkhind honli, lathagatappavediti c'assa dhamma paffdya vodittha honti
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4. he who attains Parinirvina in the interval (anrardparinirvayinf® |
5. he who atiains Parinirvana by being reborn {(upapadyaparinirvayin® ;
6. he who goes upstream (ardhvasrora)*.

2c. The bodily witness (kayasaksin}**® pertains to the formless world

(@riapyadhatu). That is why he attains Parinirvdna without an intermediate

existence. The bodily witness alsovincludes three categories identical to those

of the two preceding groups (Sraddhadhimukta and drstiprapra).

7. he who attains Parinirvana through compounded things {sabhisams-
karaparinirvayin),

8 he who attains Parinirvina through the uncompounded (anabhisamskara-
parinirvayin),

9, he who attaing Parinirvana in rebirth (upapadhyaparinirvayin)®®,

vocaritd. ayam vuccari bhikkhave pugpelo ditthipatto), CE. MN-A 1ML, 18%.

Kosa VI § 31 The ascelic with sharp facalties, who was dharmdanusarin, takes the name of
drstiprapta. . . When prajid dominates lin the ascetic with sharp facuitiesl the asceric is ‘informed’ by
speculative view: he is therefore called drstiprapia. Cf. also Kesa V1, 8 61, 63.

242 TDs, 20c 46:F MR E RS L AL RFE PHRERD P HEATFTE  : one
who attains Parinirvina in the interval {untaraparinirvayin) is he who, his life having come 1 an end
and whose rebirth in another (world} has not yet occurred, obtains the path {mdrga) and attains
Parinirvdna in the interval; he is like a spark which is exiinguished before reaching the ground. Cf. Pug,
16. The Abhidharmakosa and Abhidharmasamuccaya explains the antaraparinirvayin differently as he who
attains Nirvana (parinirvati) in an intermediate existence (by going to the ripadhawm). Cf. Le Compendium
de la super-doctrine {philosophie) (Abhidharmasamuccaya) d'Asanga labbrev. Compendium), 1. and ann.
W. Rahula, pl]5 below, ‘The secandary theses of the Pudgalavidins: thesis Nol4'

243 Tds 20c 6-7 EMIERE o R GBI H e R i d A A FELERE : he who
attains Parinirvina by being reborn is he whe oblains the path {marga), then attains Parinirvina at the
moment of rebirth {ufpannamatra) like a spark which is exlinguished the moment it touches the ground.

Keosa VY1, §37: The second (upapadyaparinirvayin) acquires Nirvina immediately he is reborn
(ut pannamatra), quickly by means of sopadhisesa- (or, sccording to other masters, nirupadhisesa-)
Nirvana, because he is zealous (ebhiyskis) and because the path is spontanecous, realising it himself
(abhiyukiavahimargarvar).

244 This is the same calegory as that of Lhe drdhvasrota in the iraddhadhimukia group. See above,
n.237.

245 Tds, 200 23-24: = {2 ({54 ) & & # : (liberasion) through two elements (faith and wisdom)
together is the bodily wilness (kayasiksin). MN 1, 478: Monks, what is the bodily witness? There is,
monks, 2 certain person who has touched with his body the peaceful liberations refating to the formless
world which are beyound the world of subtie form, dwells there, and when he hes seen deliverance with
his wisdom, some of his defilements are completely exhausted. That person, monks, is called bodily
witness (katamo ca bhikkkave puggalo kiyasakkhi? idha bhikkhave ekacco pugpale ye te santd vimokkha
atikamma rupe druppi le kdyena phassitva vihorali, paiindya c'assa disva ekacce asava parikkhing hornii.
ayam vuccati bhikkhave pugpale kiyasakkil). Cf. MN-a 111 189, AN 1V, 451, Pug, 14. .

Keoda V1, § 43; The Anigamin, whichever he may be, who has acquired niredha — as he has, in his
body, seen the absence of thought, immediately experienced (saksatkaroti) a dharma similar to Nirvana,
namely the nirodhasamapatti — is called kayasaksin, a bodily witness, For details, see Kofa VI, § 43
{pp:223-5, Pruden, pp.977-8). .

246  The three categories have already been explained above. The characteristic of these fruits is that
they pertain ta the formless world (@rdpyadhdiu) in which the intermediate existence (antarabhava) does
not ocecur. That is why those who possess them atrain Parinirvang without an intermediate existence (Tds,
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3. The Arhar

The Tds maintains that the Arhat is susceptible to regression™’ and, consequently, it
deals with the nine categories corresponding to the three faculties:

3a. Sharp faculty (tiksnendriyay

1. he who is stable (sthirdkampyadharman), he who eliminates the passions by
renouncing means (updyaP*®,

2, he who progresses (prativedhanadharman). he who by eliminating the
passions secks and obtains the excellences?®. :

3. he who is immovable (akopyadharman). he who possesses an immovable
analytical knowledge?®®.

3b. Weak faculty (mrdvindriya):

4. he who regresses (parikanadharmany he who regresses from comprehension
of the Noble Truths (sarydbhisamaya) or the stage of cultivation {(bhavana-
Bhiamiy*!, '

5. he who thinks (ceranddharman). he who thinks of abandoning his existence
after having attained Arhatship®™2

20¢ 10-12).
247  See below, ‘The secondary theses of the Pudgaiavadins: thesis Nul3',

248 Tds, 2la 20-21: 4& 3 & & KIS . L he who is stable is he who renounces means
by eliminating the passions, Kosa VI, § 57 the sthitdkampya is the Arhat who, while lacking strong
causes for regression, even without taking care is subject to not moving that is, remaining in the fruig
and who, by not regressing, lacks effort {abhiyoga) and is not able to progress (vardhayitum} Cf. Rahuls,
Compendium, pl37.

249 Tds, Zla 2122 i@ K » M RS CF R B AR 43 B K i @ 8% lin. he who progresses
(praxivcdhan&d’harman) is he who eliminates the passions, seeks the excetlences and obtains them; . . . the
excetlences are higher knowledge (vidyd), superknowledge (abhijna) and analytical knowledge (pratisamvid).

Kosa VI, § 57 The prativedhanadharman (= prative dhanabhavya) is the Arhat able to penetrate
{prativedhum} without effort (abhiyoga) the Immavable Qnes. Cf. Rahula, Compendium, piS8.

250 Tds, Zta 24T B AK C THMBE —WERT BT . he who is immovable {akopya-
dharman) is he who, having obwined the excellent fruits, possesses anaiylical knowledge (pratisamvid)
which no discussion can move. Kofa VE, § ST the dkopyadharman or lmmovable One is ithe Arhat net
subject ip regression, The Compendium gives a similar definition, Cf. Pug, 11

251 Tds, 20a 25 Bk E c A EBBEEWH - o HFHMHME . CL below, ‘The secondary
theses of the Pudgalavading thesis Nol3' and 251

252 Tds, 2ic 19-206 3BEA THFMBE FTUREER LRSS KMk KT E
£ o & A B . he who thinks (cetanadharman) is he who afier having become an Arhat, duve 1o the
lessening of practice and weskening of the body, thinks 1ha, having sceomplished &) the tasks o be
dene, it is nseless to remain, Thus does he think.

Kosa VI, § 57 The cetanadharman is an Arhat who is capable of purting an end to his existence at
will feetayitam), without being an anuraksenddharman, etc. 1 is imeresting lo note the different
interpretation of the Arhal cetanadharnan in Compendium, p157 {ir.)} This is a person by nature having
weak faculties, whether distracted or net, who regresses from his sltate of happiness in this life if it is
not reflected upon, but does not tegress if it is reflecied upon. According o Keda V1, § 37 {p.253, n5;
Pruden, n. 348, p.l072): the cetanadharman js he who, fearing falling away, always thinks of putting an
end 1o his existence Thus, the thera Godhika who, having regressed six tmes from abounding mental
\iveration {(samadhika cetovimulii), committed suicide so as not (o regress when bhe realised it for the
seventh time (SN 1, 120), was probably a celanddharman. Cf, Pug, 12 cetanabhubho.
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6. he who preserves (anuraksanddharman): he who protects what he has
attained with all available means®,

3c. Middling faculty (madhyendriya).
7. he who is liberated through wisdom (prajiavimukia) he who attains
liberation through wisdom pertains to the lower category™* ;
8. he who attains complete liberation®® ;
9. he who attains incomplete liberation?,
The last two categories together are also called he whe is doubly delivered
(ubhayatebhdgavimukia), who possesses both faith (§raddhd) and wisdom
(prajia) and pertains to the excellent category®”.

253 Tds, 26 3-4HFH TEFTEL  2BAXFRE A3 FEFA ¥ he who
preserves (anuraksanddharman) is he who does not regress and does not think but (mobilises) all available
means (epéya) to prolect himself, just as a poor man acquires a fortune through numerous means and
guards it.

Kosa V1, § 57 The anuraksanidharman is an Arhat capable of guarding Compendium, pl57; cf. Pug,
£2: qnurckihanabhabhe.

254  Tds, 21b 4 does net give a definition of the prajAdvimukia, except for the indication of the lower
category. MN 1, 477: Monks, who is he who is liberated through wisdom? There is, monks, a certain
person who, nol having touched with his body lhe peaceful liberations relating to the formless world
which are beyond the world of subtle form, dwells there, and when he has seen deliverance through
wisdom, his defilements are compietely exhausted. That person, monks, is called he who is liberated
through wisdom (katamo ca bhikkhave puggalo panpavimutio? idha bhikkhave ekacco puggalo ye le sanld
vimokkha atikkamma riape Gruppa te na kiyena phassitvd viharati, pariaya c'asse disvd dsava parikkhing
honti. ayam vuccati bhikihave puggaly paiidvimuie). Cf. MN-A I, 188; pug, 14. According to Kosa V1, §
64, he who is delivered from the klefgvarana through the power of wisdom is a sraddhadhimukta .

255  See nexi note

25  Tds, 216 5 does not give a definition of these two fruits Kesa V1, § 65 "The ubhayatobhaga-
vimukia who is samdeyavimukta is complele from the point of view of his aitainment. The uwbhayato-
bhagavimukta who is asamayavimukia is complete from the point of view of his faculties and avainment’.
Cf. Pug, 11.

Kaia V1, § 5T or else samayz means ‘lime: the first five Arhals are susceptible to falling from
deliverance (vimukta), they are therefore delivered for a time (kalantara), and so are samayavimukia, the
sixth Arhat {cf. Keda VI, § 36} is not susceptible 10 falling from deliverance, he is therefore definitively
delivered (a@yanravimukta), and so is asamayavimukia,

Hence, he who attains complete liberation 'from the point of view of his faculties and attainment’ is

probably identical 10 the esamayavimukia, while he whao atmains incomplete liberation ‘from the point of
view of his faculties and attainment’ is idenlical to the samayavimukia. For, moreover, the two pairs of
fruits pertain 1o the ubhayatobhidgavimukia ai Tds, 216 6 as well as in Keda VI, § 65 the Assiksa is
complete from two points of view (faculties and antainment).
257 Tds, 26 TARMBLE XA S 2 FH = B il he who is doubly delivered is he who
(possesses) faith and wisdom; having acquired those two elements, he is excelleni. MN 1, 477 Monks, who
is he who is doubly delivered? There is, monks, a certain person who, having touched with his body the
peaceful liberaticens relating 10 the formless world which are beyund the world of subtle form, dwells
there, and when he has seen deliverance with his wisdom his defilements are completely exhausted. That
person, monks, is called he who is doubly delivered (katemo ca bhikkhave puggalo ubkatobhigavimutto?
idha bhikkhave ekacco puggalo ye te sania vimokkha atikkamma ripe druppé te kayena phassiiva
viharati, pahrhdya c'essa disvd dsav@ parikkhind honii. ayam vuccati bhikkhave puggalo
ubhatobhagavimutie). Cf MN-A I, 188, Pug, 14.
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HI — Liberation (vimoksa)

Liberation means the elimination of all passions {(kiesa) relating to the triple world,
Consequently, it consists of the following three categories divided into eight levels?®:

1 — Liberation in relation to the world of desire (kdmadhatuvimoksa) includes
three liberations:

I Liberation accomplished through the contemplation of the repuisive
(asubhavhdvana), in the perception of beings endowed with internal forms:
meditation on the decomposition of a corpse in a cemetery’” ;

2. Liberation accomplished through contemplation of the repulsive, in the
perceplion of beings devoid of form: without perceiving any form and
eatering the meditation in which the body of anocther is perceived like that
described earlier?® ;

3. Liberation accomplished through contemplation of the lovely {(Subhabhavani).
meditation on detachment from colours®!, '

2 — Liberation in relation to the world of subtle form (rapadhatuvimoksa)
includes four liberations in which the desires of the world of subtle form are
already eliminated. These are the four attainments (samapaiti) related o the
farmless world (dripyadhan™ ;

3 — Liberation through cessation (niredhavimoksa) is liberation accomplished
through the cessation of thoughts {cirta) and concomitant mental actions
(cinasamprayukraye.

These eight levels of liberation designate the lowest to the highest degrees of
meditation practice.

258 The eigh liberations {vimoksa) constitute one of the best known methods of meditation and ure
described in all the canonical texts; for example: DN 11, 262, MN 11, 12-13; AN I, 40; IV, 306, The
Kofa VI, §§ 32-4 gives a detailed analysis of this subject.

259  See next note.

"260 Among the eight liberations, the first are accomplished through contemplation of the repulive
(afubhabhgvana) aimed at eliminating desire. and practised in the first two absorptions {(dhydna). On the
contemplation of the repulsive, of. DN i, 296; MN I, 82, Kofz VI, § &

261 This is liberation accomplished by the contemplation of the lovely {jubhabhavana), practised in the
fourth abserption {dhyana). Cf. Kofa VI § 32.

262 These four liberatinns are identical 1© the four attainments (samdpaiti) of the formless world |

263 This liberation is none other han the attainment of the cessalion of perception and feeling
(sam jAaveditanirodhasamapatti). It is considered as true Nirvina in this werld.

AN IV, 454: Moreover, a monk, having gone completely beyond the sphere of neither perception not
non-percepiion, enters the cessaiion of perception and feeling, dwells there and, when he has seen
deliverance, lis defilements are completely exhausted. fn that sense, the Blessed Lord cails it Nirvana in
this world, in the real sense {puna ca .param. . . bhikkha sabbase nevasarfdnasadiayatanam
samatokkamma seinavedayitanirodkam upasempajja viharati, pairdaya c'assa disva asava parikkhing
honti. Ettavatd pi kho. . . dittha dhammanibbanam vallam bhagavata nippariyayena),
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CHAPTER TWQ: THE BAD (AKUSALA)
(Volll, 216 26 - 25z 26; questions 89-150)

In the second chapter, the Tds deals with the Bad (akudala). The bad is defined as
‘blemish’, that which blemishes good conduct. It consists of misconduct (duscarita),
thirst (¢rsnd) and ignorance {avidya).

First section; misconduct (duscarita)
(Volll, 21 28 - 23a 7}

Instead of dealing with the ten kinds of misconduct as do other canonical books™!,
the Tds lists only nine of them, grouped into three main categories:

I — Misconduct of body (kdyaduscarita)
Misconduct of body is of three kinds:

L. Taking life (prandiipata), the action of killing beings, accomplished with:

a) the intention of killing which consists of: 1) mentai desire: the idea of
killing; 2) the desire to be killed by another: inciting others to kil 3) joy
at the action of others: feeling joy at killing by others;

b) the order to kill which consists of: 1) advising; 2) ordering others to kill;
and 3) approving the killing of others;

¢} the deed of killing, the realisation of killing which consists of: 1) the idea
of living beings; 2) the idea of relinquishing life; and 3) 1the destruction of
tife?ss,

2. Theft {adattadana) is the action of voluntarily taking the possessions of
others, accomplished with: a) the idea of the possessions of others; b) the idea
of stealing, and ¢) appropriation with intention?e.

264 Koia IV, § 65 Bad actions of bndy, speech and mind are regarded as being the three bad
practices, On the ten kinds of misconduct, of. MN [, 44, 36C; Iii, 23; AN I I, VinV, I38.

265 Kota 1V, § 73 Taking life is to kill another, conscicusly, without making an error (pranatipatah
samcintydbhrantyaiva pargmargnam, pl33, nl, cf. Pruden, p649), The Atthasilini, 97, lists the five
conditions necessary for laking life: 'a living being, consciousness that there is a living being rthere, the
intention of killing, the aliack and the death resulting therefrom’ (tassa pefca sambhara honti: pano,
panasannira, vadhakacittam, wpakkameo, tena maradar’ti), and lhe six methods of achieving it with ones
own hand, by instigation, by a projectile, by stratagem, by ruse or by supernormal mesns (cha payoga:
sahatiko, dnatlike, nisaggike, thavare, vijjamaye, iddhimayo ). Cf. Traité 11, p784, nl

266 Koda 1¥, § 73 “Theft, taking what is not given {adattddina) — is to appropriale the possessions of
another by force or in secret' (adaitadanam paravasvikaranam balacchalal, pl55, nd; cf. Pruden p.651}.
Atthasiling, 98, anzlyses thefi into five conssituents: possessions of others, consciousness that they are the
possessions of others, the intention to steal, the execution and taking away resulting therefrom (padica
sambhara honti: parapariggahitam, parapariggahitasainiti, theyyacittam, upakkamo tenaharanam). There
are six methods of stealing: with one's vwn hand, etc. One or another of these methods will be
implemented according to circumstances, through stealing by false weights and measures, by force, by
concenling, by intrigue or by counterfeiting (chappayoga schatthikidayo va. te ca kho yathanuripam
theyyavahire pasayhivahiro paticchannivahiro parikappavaharo kusavahire 1 imesam avaharanam
vasena pavana), Cf. Traité i, p795, nl
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3. Sensuval misconduct (kamamithyacara) is forbidden sensual retationships,
practised with: a) the women of others; b) persons observing the law?, and
¢) through forbidden paths (amargay®.

On this subject, the Tds shows that sexual acts by lay people are not necessarily
misconduct (dufcarita), but that sexual wrong action is misconduct; whereas, for
monks, all sexual relations constitute misconduct because they should observe
continence (brahmacarya).

Next, the Tds affirms that all wrong things arise from three bad roots: it is
possible that wrong things arise either from attachment (rdga), or from hatred (dvesa)
or from attachment alone since from attachment comes hatred. That is why there can
be no confusion between the ‘initial resolve’ and the sequence of events, For example,
‘it is through covetousness of the teeth and skin (of animals) that hostility (towards
them) ensues, then the action of killing.

I — Misconduct of Speech (vagduscarite)

Traditionally, misconduct of speech is of four kinds?*®, but the Tds abridges them
to three:

. Lying (mriavada) is discourse which dissimulates the truth, it is motivated by
covetousness of a gain: a) for oneself; b) for another or ¢} for reasons of
self-interest®™. :

2. Speech which is too frank is speech which possesses the following three
qualities: a) speech devoid of grace, harmful speech (parusyavada®™ ; b) speech

267 The commentary in the Tds on the women of others and persons subject Lo the law is very clear
and rich; of. Tds 22a 3-18. MN 1, 286 In sensuality, there are illicit practices relalionships with girls
under the guardianship of a mother, father, mother and father, brother, sister or relatives; with girls who
are under the protection of the law, already promised to a husband and protected by a stick, or even
with girls crowned with the flower-garlands of betrothal (kamesu micchicarl khe pana holi, ya ta
maturakkhita piturgkkhita (matapiturakkhica) bhaturakkhita bhaginirakkhita Ratirakkhitd sassamika
saparidanda, antamase malagunaparikkhing pi, fatharipasu carittam apajjita hoti). Trznslated in E.
Lamotte, Treité 1, p799, n); of. AN V, 176, Kosa [V, § T4.

268  According to the Tds, 22a 18-, sexval relations through forbidden paths consist of sexual
intercourse with (1) & woman after her confinement, (2} a young girl by force, (3) a men (=
homosexuality) and (4) a hermaphrodite. Traité I}, p799, nl, b ; Intercourse with one’s own wife through
a forbidden pathway {amargs, ananga), thal is to say, arywhere thal is not the yoni Cf. Kode [V, § 74
(p157, 03, cf. Pruden, pp652, 739, n330)

269 These are: (1) lying {muvavada), (2} slander (pisunayavédal, (3) harmful speech {pharusaya), (4)
frivolous speech (samphappaidpa, cf. MN 1, 44,

270 Atthasilini, p99 Lying has four constituent factors: {1} » false thing, (2) the intemion 1o deceive,
(3) a corresponding effort and (4) communication of the thing w ancther (tassa catliro sainbhara honti:
atatham vatthu, visamvadanacittem, tajjo vayamo, parassa tedaithavijanan ti). Translated by E. Lamotte
in Traitz 11, p804, note. Kofa IV, § 74: Lying is discourse held, with differing thoughts, with a person
who understands its meaning

271 Keda IV, § 76 Harmful speech is abusive discourse.
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which provokes separation, slander {paifunyavada®™ ; c) speech which possesses
both characteristics of the first two, combined harmful and slanderous speech.

3. Frivolous speech (sambhinnapraldpa) consists of: a) inopportune discourse; b)
untruthful discourse and c) senseless discourse?™,

I — Misconduct of thought (marodufearita)
Misconduct of thought designates three mental actions:

1. Covetousness (abhidya) is desire for other peoples’ goods, a wish to seize
others’ possessions; it is differentiated from intention which is the desire to
act, because it is desire limited to itself®™, -

2. Tl-will {(vyapada) is malevolent thought which is disposed to oppress others?™,

3. False view (mithyddrsti) is heresy, of which there are three kinds: a) opinions
denying actions (karman¥™ ; b) opinions denying results (vipaka)®™ and c)
nihilism (naseidrstife.

The three preceding categories of mental misconduct include all bad
causes opposed to all good causes.

Second secrion: thirst (trsnd)
(Volll, 23 9 - 244 8)

The second section of the second chapter deals with thirst (trsud) which, according to
the Tds, is pursuit®™, consisting of three elements: attachment (#aga}, hostility {hui
3% | pratigha?) and conceit (mdna).

1 — Atachment (rdga)

272 Ibid, maliciovs or slanderous speech is the discourse of 2 person with a defiled mind with a view
te dividing.

273 Frivolous speech (sambhinnapralipa) is inconsiderate speech. 1 is 2ll defilad discoutse which is not
lying, stender or harmful. Cf. Kefa 1V, 8§ 76-7, '

274 Kosa IV, § 7% Covetousness is ithe desite o appropriate, through illegal ways, the goods of orhers
15 Koda IV, § 78 Matevolence is hatred of living beings.

276 It is opinjon that denies moral causality (ahetudrsti) or non-action (akiriyavada). Fer example,
Makkhali-Gosila denied will and all causes of corruption predestined by fate. He accepled rebirth but
dented that man can modify his destiny. Of. DN ), 53-4. MN |, 250 The Buddha criticised him as one of
the most harmful persons. Cf. AN [, 33

277 This is the opinion of Pirana-Kassapa who denied merit and demerit or all the results of good or
bad actions (akiriyavéda). Cf. DN |, 5, 35 52, MN-1I, 404,

278  This is the opinion of ethical nihilism {narthikavada) of Ajita—Kesakambali, asserting thac all belief
in a good action and its recompense is pure delusion because, according te him, life is nothing but a
combination of the four greal elemenls, namely: earth, water, fire and air, and afier death, there is
nothing. Cf. DN 1, 55 MN I, 515 11, 7% Kesa [V, § 78,

27 Koda (1L, § 23 gives the same definition: frynd, the stale i him who desires sense pleasures and
sexual union,
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Attachment?® consists of!

1. Attachment fo sense-desire (kamardaga)
a} five kinds of artachment corresponding to five sense-objects (kdmaguna)P® ;
b} three kinds of attachment: 1) attachment to desire for a man (weak
category) 2) attachment to desire for 2 woman (middling category);, and 3)
attachment to desire for a hermaphrodite {strong category).

2. Attachment to existence (bhavar@ga) which corresponds to the triple world;
a) attachment to the world of desire (kamaraga),
b) attachment to the world of subtle form (riiparaga);
¢) attachment to the formless world (Gritpyardgay®.

3. Atachment to the pure life (brahmacaryardga)
a) attachment after having obtained the desired object;
b) desire before obtaining the desired object®® and
¢) sorrow following the loss of the desired ohject.

Arttachment to existence has as its object the living beings and things of the
triple world, whilst attachment to sense-desire concerns the passions (klesa). The
process consisting of the three phases of attachment 10 the pure life can be applied
to the other two attachments. As for atzachment to sense-desire, this process applies
to a woman, a man and a hermaphrodite; hence there are nine kinds of attachment
in all. This number is equally valid for the last two attachments. In all,
twenty-seven kinds of attachment are counted,

Il — BHostility (hui 2, pratigha?)

Haostility is discontent caused by oneself, by those close to one or by one'’s
adversaries?. The Tds deals with hostility in the section on thirst by explaining it
as ill-will which also forms part of thirst.

Wishing ill occurs in four circumstances:

(1) for oneself, (2) for those close to one, (3} one seeks happiness which one
has not yet obtained, and (4} happiness having been obtained, one does not wish
to lose it; unhappiness which has descended on one, one wishes to escape, and the
unhappiness which still spares us one wishes to avoid. As for the adversary, while
unhappiness still does not affect him, one wishes that ir will descend on him, and,
unhappiness having reached him, one desires it to endure, happiness not having

280 Cf, DN IIi, 254; MN [, 433 AN [V, 9. Kgiéa V, 8§ 1, 2, defines siachment #5 a tendency {anufaya)
associated with pleasure.

281  These are: form (ridpa), sound ($abda), odour (gandha), 1aste {rasa) and the iangible {sprastavya).

282 On the triple world (dhara), cf. MN 1ML, 63; AN IV, 67-8; Kosa 11, § 13 E, Lamotte, History, pp.32-3.
283 MN [, 102: Based on thirst {tanhd) means that sort of morality aroused by desire for a happy life
for example, "because of this moral habit, custom, austerity, pure life, [ will become a heavenly being or
another god (imina ham silena va vatena va tapena va brahmacariyena va devo va bhavissami
devainaiare va i),

284 W, Rahala, in his Compendium, p9, iransletes pratigha as ‘repugnance; the definition of the former
in the text is: 'k is jll-will {4ghdsa) towards living beings, suffering, and conditions of suffering’
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been obtazined by him, one wishes that he never obtain it, and, when he does
obtain it, one wishes that he lose it quickly.

Amongst the three kinds of hostility, hostility caused by oneself or hostility
caused by those close to one have the same nature: they are manifested in the
three time-periods: the past, present and future, during which all pursuit is in vain.
Hostility caused by an adversary is also manifesied in the three times-periods, but
it ensues from the success of the foe. Hence, there are nine kinds of hostility in
all.

Hostility, in this sense, is different from ill-will (vydpada), described in the
three kinds of misconduct, since the former has external causes, whilst the laver
is anger caused by ignorance.

The Tds divides hostility into three categories, based on their duration:

1. The weak is compared to patterns which appear on the surface of water and
which disappear instantaneously;

2. The middling, 10 patterns made by oneself, and which endure for a while;

3. The strong, to patierns engraved on stone, which only vanish along with it.

1 — Congeit (mana)

Conceit is arrogance, originaiing in a thought of comparing oneself to others?*
There are nine kinds of conceit in all:

L. Conceit of inferiority (unamdna), arising from the idea: T am not like others’,
this conceit is manifested according to the following characteristics: a)
mistaken concelt (mithydmana); b) unreal conceit (abhitamana), ¢) very lowly
conceit (adhihinamanay,

2. Conceit of equality (samamdna), arising from the idea: T am equal to others”
It also has three characteristics: a) conceit due to oneself (asmimana), b)
conceit due to arrogance; ¢) conceit due to disdain;

3. Conceit of superiority (dhimana), arising from the idea: f am superior to
others'. It is divided into three categories: u) profound conceit; b) extremely
profound conceit (matimdna); excessive conceit (abhiménaP™,

285 Koka 11, § 3% Mana, conceit-scorn, is arvogance, Compendium, p9: It is mental exaltation
(cittasyonnatih} which is based on the ides of the self.
286 Similarly, the Jhanaprasthinasasira, T XXVI, 1544, 10286 26-28 teaches nine types of
mdnd, manavidha, or simply widhd, namely:

11 am better {$reyan), 2. '} am equal’ 3 'l am less good'

4. "Another is better than myself”, 5. ‘He is my equal’ 6. ‘He iz less good than T}

7. 'Another is no better than myself. 8 ‘He is not equal to me; 9 'He is no less good than T,

These nine types come from three manas, namely: mana, adhimana and gnamara, while the

Koja counts only seven manas, namely: mdna, adhimdana, manatiimdng, asmimang, abkimane, dna-
mdna, mithyimdna, Cf. Kofa ¥, § 10,
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Third secrion: Ignorance (avidyd)
(Volll, 24a 10 - 25a 24; questions 135 - 150)

According to the Tds, ignorance (avidya)®’ consists of: non-knowledge (ajAdna),
erroncous knowledge (mithyajndna) and doubt (vicikitsa).

[ — Nonkuowledge (ajiana)
Non-knowledge designates:

1. Nen-comprehension of compounded things (samskrza), that is, non-
comprehension of:

a. appropriation {upadana) — of the ageregates (skandha), elements (dhatn)
and spheres (dyatana) of opeself and others, that is, aachment to the self
{@tman) and attachment to what pertains to the self (@rmiva),

b. non-appropriation (@niapadana) — grass, trees, a wall, etc, and the
appropriation of others as an object;

¢, both together.

2. Non-comprehension of the uncompounded (gsamskrra) designates non-
comprehension of:
a. Nirvina with a remainder (sopadhifesa);
b. Nirvana without a remainder (nirupadhifesa),
¢. a combination of both™,

3. Non-comprehension of the ineffable (avakravya) designates non-comprehension

of: .

a. the designation of appropriation (wpdddnaprajiapei). the living being
(sattva) who, not having appropriated the aggregates, elements and spheres,
is considered as both identical to them and different from them?” ;

b. the designation of the past (aritaprajfapti). the teaching based on the
aggregates, elements and spheres of the past;

¢ the designation of cessation (rirodhaprajiapti). the teaching based on the
cessation of appropriation, for example, the Parinirvana of the Buddha®®,

287 Tds, 24a 12-1% W AFETRET A AW ERHHHE A : Just as having one's
chi'dren devoured is equivalent Lo not having any at all, so, because ignorance (induces} aberrant know-
tedge, it is that which is called ignorance. The canonical texls give precise definitions: ‘Ignorance is what
hides the four Noble Truths' (cf. SN 11, 4), the origin and disappearance of the aggregates (cf. SN HI, 162,
171). Being one of the defilements (@srava) and one of the lendencies {anwiaya), it constitutes the original
condition of the process of the twelve links of the cycle of birth and death.

Kosa 111 § 28: ‘Avidya is zn entity (dharma) apart, the contrary of vidyd, 'knowledge’, like non-friend,
not-true, etc.' (vidya-vipakso dharme “nyo vidyamitranstadivat),
288 Cf. above, n219.
289 Tds, 246 2-% RE A RA L & E A > H — B # The wanslation is based on the
following meaning: approptiation (% upadana) is syoonymous with the living being (sattva) whe, in
turn, is synonymous with the pudgela.
290  See below, “The main thesis of the Pudgalaviding’
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Moreover, the designation of the past has as its aim the remedying of the
false views on annihiliation (ucchedadrsti) of living beings, the designation of
cessation as remedying false views on cternalismy (3afvatadrsti), the designation
of appropriation as remedying non-existentialism (nastidrsti), and the
designation of non-appropriation as remedying existentiatism (astidrsti).

II — Erroneous knowledge (mithyajiana)
Erroneous knowledge designates:

L. Belief in individuality (satkdyadrstif®':
a. belief in the reality of the self (@tman),
b. belief in the reality of what pertains to the self (Gtmiya), and
¢ belief in the reality of freedom (aifvaryaP™.

2. Extreme views (antagrahadr i)
4. belief in annihilation (uechedadrstd),
b. belief in eternity (fdsvatadrsti), and
¢. belief in a combination of both?*®,

3. Attachment io views (drstiparamaria?®
a. attachment to rules (§ila);
b. attachment to views {drs)% ;
c. attachment based on the two preceding ones™®.

291 This is the first of the ten fetters {sumyojana), consisting of lwenly categories oblained by
spplying four categories of belief in individuality Lo each of the aygregaies (skandhq) (1-5) belief in
being identical (o the hody (ridpa), feelings (vedana), perceptions (samjnd), formations {samskéral or
consciousness {vijiana). (6-10) belief of being known in themn: (11-15) belief of being independent from
them; {16~20) belief in being their possessor.

Kosa ¥V, § T Believing in me and mine (imatmitayriaha) constitules setkayadrsti.
292 Tds, 24b 14-16: ‘Belief in 1he reality of freedom is the illusion regarding the five sense—objects
(paficakamaguna} which are similar (o the trunk of a banana tree, (¢ balls of foem on water; they are
considered ss freedom (eifvarya), {whereas they ure) like heavenly cities'
293 According to the Tds, 245 18-22, the first iwo views {antagrahadrsi, wcchedadesti) maintain that
{1) the universe is eternal and non-elernal or is neither elernal nor non-elernal; {2) the universe is
limited and unlimited or is neither limied nor unlimited; (3 the body und life (ffvite) of living beings
huve an end and do not have an end or neither have an end nor do not have an end; and the last view
{combination of both the above) maintains that (1) the universe is simultanecusly eternal, limited and
unlimited; (2} fiving beings are simultanevusly elernal und non~eternal
294 Tds, 24b 2% taockien E B . The ranslation of (he Sunskrit word ~drstiparamaria (chien £
= drsfi, tao i = paramerda) is probably mechanical. Here, the word means sttachiment o views
295 Tds: 24b 260 A K& EE R LA R E( =% R ) This {opinion} is true, the others are
false and untruthful, that is attuchmenl to views (drstiparamaria). Similar phrases are found in the
canonical texts, for example: . . . the world is eternal, that is 1the truth, sny other {opinion) is Foolish
(sassato loko, idam cva saccam, moghum wiran 1§ — Udina, p67)
296  According to Tds, 246 27-29, allachment hased' on the lwo preceding vnes is atiechment which
rests either on rules or on views, by eonsidering that they ¢onstitute means of purification, such as the
five elements of purification, namely: morality {§iia), concenrration (samadhd, wisdom (prajaa),
deliverance {(vimukti) and the knowledge of deliverance {vimuktijnana) Cf. AN I, 57.
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The Tds also classes these three elements of ervonecus knowledge as
follows: belief in individuality and extreme views are found in the Truth of
suffering, in relation to the triple world; attachment to rules is found in the
Truth of suffering and the Truth of the Path in relation to the triple world.

Kamadhatu

Satkdyadrsti dubkhasarya Ripyadhdaru
Antagrahadrsti Arapyadhdiu

duhkhasatya Kamadhdtu

Stlapardmarsa Ripyadhdtu
margasatyd Aripyadhatu

11 — Doubt (vicikitsa?:
Doubt® is indecision, hesitation:

1. Not understanding the jewels (ratna);
a} the Buddha; b) the Teaching (dharma); ¢) the Community (samgha);

2. Not understanding the truth (satyak
a) conventional truth (samvriisatya) - the traditional habits, cusioms of
society, and the rules of training;
b) characteristic truth {aksanasaryad) — suffering (duhbkha), the origin of
suffering (samudaya), and the Path (marga),
¢) absolute truth (paramarthasarya) — Nirvana™,
According to the Tds, only a single truth exists on the absolute level?®?,

3. Not understanding concentration {(samdadhi} which consists of;
a. Concentration in relation to the world of subtle form (ripyadhyina), the
absorptions (dhydnaP™, immeasurables {apramana)®, spheres of mastery

297  This is the translation of the expression Aue chih & % (Tds, 24a 10, 1, 2dc . It is probable that
the word chik % s necessary for the first two elements fei chik FE%F | hsiek chih B H | but is not
needed for the third: hug # , where the Sanskrit word is vicikitsa

298  Nirvins is the absolute because it is lhe oniy reality which actions of body, speech and mind
cannot attain or conceive, Cf, Tds, 25a 1-3.

299 See below, ‘The secondary theses of the Pudgalavadins, thesis NolO"

300  These are the four absarptions (dhydna) see abave, ni88.

301 These are the four immessurables; se¢ above, nl89
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(abhibhvayarana)®®, three deliverances (vimoksa)l®, the first eight of the
ten spheres of totalisation of the object (krtsndyatana)®™ ;

b. attainment in relation to the formiess world (Grapyasamapatti), the four
attainments in relation to the formless world, the last two of the ten
spheres of totalisation of the object (krtsndyaranay® ;

c. undefiled concentration (andfravasamdadhi). this is concentration leading to
the exhaustion of the defilements. It consists of the concentrations on emp-
tiness ($anyatasamadhi), on wishlessness (apranihitasamadhi) and on non-
perception {or signlessness — wu hsiang & 48 , asamjhasamddhi: ani-
mittasamadhiP®,

Moreover, there are twelve categories of doubt by including non-
comprehension of the four Noble Truths in relation to the triple world. The
influence of doubt is very powerful, that is why doubt is also mentioned under
the preceding headings

Further on, the Tds states that in all there are ninety-eight tendencies; if
thirst (zrsna) is analysed in detail®”.

302 The spheres of masitery {(abkibhvayatanal wre eight in numbes: (i) having a notion of visible forms
internally, one sees limited (paritia) forms externaily and masiers them; (2) similarly, one sees unkimited
(apramdna) forms, (3) having 2 notion of formlessness internally, one sees limited forms externally and
masters them; (4) similarly, one sees unlimited forms; (5) having a notion of formlessness internally, one
sees forms that are blue. . . (6} . . . yellow .. . (7 ... red ... und (8) ... white, and masters them, The
first two spheres of nastery are identicat (o the first deliverance (vimoksa), the next two 1o the second;
and the last four, to the third. Cf. DN I, 11.0 sq. MN 1, 10, 13; IV, 305, 148 AN I, 403 IV, 305, Kosa VIII,
§ 35 Vism, pi75 Dhs, p52 Bareau. Religions, p57, Rehula, Compendium, pl67, nl

303 These are: {I) deliverance through empliness (finyardvimoksa) resulting from the elimination of 1he
conception of self {atiar), (2) deliverance 1hrough signl {animitiavimoksa), from the illusion of the
impermanence of things; (3) deliverance through wishlessness: (apranihitavimoksa), from attachment to
objects of craving, hatred and delusion. Patisambhidimagga 11, 35: reyo me Bhikkhave vimokkhi suffato
vimokkho animitto vimokkho appanikite. Kosa WL, § 25: [mmacuiale, they are the three vimoksamukhas. Cf.
also pl8?, n2; Vism XXL7)

304 The first eight of the ten spheres of totalisation of the ubject (krisnayatena} are the spheres of
totalisation of (1) earth {prrhivikrisnayaiana), (2) water {ap-), (3) fire (tzjas-), (4) wind (vayu-), (5 blue
(nila-), (6 yellow {pita), (7) red (Iohita), (8) while (gvasata). These spheres, which present elements of
the whole universe, constitute an external means of arousing and developing con~=ntration and attaining
the four absorptions {dhyana) perisining to the world of subtle furm {ripadhats). Cf, DN I, 268; MN I,
14; AN V¥, 46; Vism, plg, Koia VI, § 36

305 The last two of the ten spheres of totalisation of the object (krrspdyatana), namely, space (akase-)
and consciousness (vijffiana-), relate to the lost wo formbess auainments (aripyasamapatii).

306 See above, n209. .
307" There are 6 anuiayas riga, pratigha, mane, avidyd, drsii. vimati (Koga V, p9). They make 98 by
counting 36 anudayas in the world of desire (kdmadh@), 31 in the world of form (rdpadhau) and 31 in
the formless world {(drapyadhiatu) (Kosa ¥, p9) Cf. Traité |, p424, n4,
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CHAPTER THREE: THE SUPPORT (NISRAYA)
(Vollll, 256 5 - 30g 14, questions 151-223)

The third chapter deals with the Support (nifraya). The support signifies the criteria
on which beings base their existence and knowledge. It includes the aggregates
(skandha), elements {dhdtu) and spheres (Gyarana). These three elements constitute the
Support of the Good (kufala) and Bad {akusala).

First sectiom The Aggregates (skandha)
(Vollll, 25b 26 - 26b 24)

The image the Tds uses to illustrate the word ‘aggregaie’ (skandha) is ‘heap', ‘pile’.
Generally, the aggregates are five in number®®, Here, the Tds reduces them to three:
form (ritpa), pyschological formation (samskdra) and knowledge (vijiiana). Although
they are three in number, they encompass all the psycho-physical phenomena of
existence.

I — Form (ritpa)
Form designates the group of corporeality. It copsists of:

a} the four great elements (mahabhiira): earth (privhividkaru). solidivy
(khakkhatarva), water (abdhandy: liquidity (dravarva); fire (tejodhare). heat
{usnarvay, wind (vayudhdatu). mobility (aghusamudiranatva). These are the
separate and mixed elements.

b) derived form (upadayaripa).

1. the visible {sqnidariana). colours: blue (nila), yellow {pita), red (lohita),
white (avadara), shapess rough {(karkaarva). silky (kasaya), tall {dirgha),
shovt (hrasva), square {caturanga), round (parimandala);

2. the invisible (anidariana) sound (sabda), odour {gandha), taste (rasa). the
tangible (sprastavya), the five sense-organs (pafcendriya) and four great

. elements (mahdbhiiza).

The Tds also counts smoke (dhuma), clouds (abhra), mist {mahika), etc. as
derived form™®,

11 — Formation (samskara)

Formation designates the group of psychological elements, supperted by the
body, speech and mind, and which conssitute bodily activities, vocal activities

308 These ure the aggregates of (1) form (rdpuskandhal, (2} feeling (vedana.), {3) perception {samjAd-),
{4} the formations (samskira). and (5 consciousness (vijfidna-). They designate all the psycho—physical
phenomena, as the Buddha declared, of the existence of a man or a being. Cf. SN III, 59-61.

309 The aggregate of form designates all that is furm or metter in the universe, SN 1L 86 All that is
effected materistly is called form lruppati 1 kho bhikkhave lasma ripam iti waccar), cf. MN 1, 53,
Koga 1, § 12 sq. gives 3 detailed explanation of this subject.
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and merifal activities¥?,

Accomplished activities pertain to the sphere of compounded things
(samskrta), which is formation (samskdra). In reality, the five aggregates are
formations from the sphere of compounded things (samskrta)''. There are
innumerable kinds which act according to these combinations and innumerable
ways. By apalysing it according 1o the three worlds (dhdru), formation
(samskara) consists of:

a. meriﬁbﬁous formation (punyébhisamskaray,
b. demeriiorious formation (apunyabhisamskara),
¢. immovable formation (Gnedijyabhisamskaray’?,
Il — Knowledge (jdha) _
Knowledge is tynonymous with the factors of the Path (marganga)'?,
Knowledge is & dpllective term 1o designate; (1) feeling (vedana), (2) perception
(samjia) and (3) chnsciousness (vijiana).

1. Fesling (vedand) is merely feeling associated with life (jiva), but it is not life.
It is nothing bul itself. According 1o its nature, three categories of feeling can
be distingushed:

a. pleasant feeling (sikhavedana), arising from sense-pleasures, non-illwill and
non-artachmen

b. unpleasant feef\ng (duhkhavedana), arising from birth, old-age and death;

¢ Neither pleasal'\t nor unpleasant feeling (aduhkhasukhavedand), contrasted

310 The aggregate of psychologipal Formations (samskareskandha) includes different mental actions
which it iz difficull to reduce to § precise definition. The Theravidin Abhidhamma masters analyse this
aggregate into 50 mentat functions (cetasika), among which is volition (cefand), with the sense of
motivation, ectivity, attitude. etd fef. SN I}, 60). This volition is manifested in three kinds of activity:
.bodity, voeal and mental {cf. MN |, 301). Ip this sense, this aggregate is identical to action (karman) {(cf.
AN IIT, 415, V1, 13, 15) and constitujes a force which influences the process of rebirth (cf. DN I, 258).
311 SN I, 87: What is it, monks, that you call the formations? Because lhey form sil that is
compounded, that is why they ire called formations. What is Lhe compounded that they form? They
form form 5 Lthe compound of form; they form feelings as the compound of feelings, they form
perceplions as the compound of perceptions; they form mental functions as the compound of mental
functions; they form consciousness as the compound of conscicusness. Hence, monks, they form
compounded things, that is why they are calied formations (kifica sankh@re vadetha? sankhatam
abkisarkharontiti, bhikkhave tasma sankhard ti vuccati. kiica saakhatam abhisankharonti, ripam ripattaya

. vedanam vedanaitaya . . . saiham SaiRattdya . . . saikhare saakhdrattaya . . , viRAdmam
viffdnattdyd saakhatam abhisahikharenti; sarikhaiam abhisarkharontiti khe bhikkhave lasma sankhara 1
vuccanti).

Kosa I § 7. Compoundsd things (samskria) constitute the pentad of ihe skandhas, form, etc.
312  Amongst these three formations of action, the first 1wo, meritorious formation extends from the
warld of desire 10 the world of subtle form; immevable formation, lo the formless world. On the three
formations of action, and their cessation, cf. SN 1, 80—4.
313 See below, ‘The secondary theses of the Pudgalavadins thesis Nol2'
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to the two preceding ones?™. ;

Taken as a whole, feelings exist in the three worlds, but whilst pleasant
feelings exist the the world of desire and the world of subtle form, unpleasant
feelings only exist in the world of desire.

On the subject of the origin of feelings, pleasant feelmg relies or an
abundance of desire, unpleasant fecling on the magnitude 9f hate, and neither
pleasant nor unpleasant feeling on the depth of ignorance. |

Moreover, there is pleasant feeling without craving,
desires, such as the third absorption; unpleasant feeling without hatred, such
as the Buddha who, suffering from a headache and wound in his foot, did not
arcuse hatred; and neither pledsant nor unpleasant feeling, which exists in
the fourth absorpticn and the attainments of the formlesy'world.

All feelings arise from action (karman), restraint an4 the elements (dhazu).
i
1. Feelings arising from action consist of; /

a. pleasant feelings which arise from meritorious,/action {punyakarman),
"~ which exist in the four absorptions, etc; théy can dispel misconduct

(duscarira);

b. unpleasant feelings which arise from demer torious actions (gpuniya-
karman) constitute misconduct;

c. immovable feelings which arise from immovable actions (dnedijya-
karman) such as the fourth absorption apd the attainments of the
formiess world.

ich can eliminate

2. Feelings arising from restraint consist of:
a. restraint by oneself, for example when, having harmed ourselves with a
knife, we tend our wound,
b. restraint by others, for example when }omcone, having given us a
head-wound, tends us, and,
¢. restraint by oneself and others, for exam&le when a man, having asked
another to harmhimself, tends him afrerwards.

3. Feelings arising from of the elements (dh&n)), understood in the sense of
fundamental constituent parts, consist of: _
a. feelings arising with time (kdfa) — because¢ of changes in time, one has
pleasant or unpleasant feelings; -
b. feelings arising from the ill — physical 'Illtness which consumes the
body; and
c. feelings arising from misfortune — material or natural things which

34  On the three conditions, cf. DN 1L 275 SN [II, 86; I¥Y, 232 They arise immedialely on contact
Consequently, there are six kinds of feeling which are based on the five senses and the mind; cf. MN [,
. .

Kosa 1. § 14: Feeling (vedana) is a painful impression, etc. Cf. Compendium af Philosophy
{Abhidhemmatthasangaha) by SZ Auvng and CAF. Rhys Davids, London 1890, plll sq. Furthermore, there
are other clessifications of 36 or 108 feslings Cf. Vibhiss, 139, T XXVII, 1545, 715a.
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give rise to misfortune.

2. Perception (samjiid) implics the receptivity of images**. Because the field of
action of knowledge relates to the three worlds, there are three kinds of perception:

a. perception {(samjhd) is the receptivity of images, relying on two elements:
subject and object;

b. the absence of perception (asamjid) is the absence of receptivity, the state of
non-reliance on two elements: subject and abject; and

c. the attainment of non-perception (@samjidsamapatti); this is the total
abandoning of receptivity of objects, namely, sound, form, etc.

The Tds adds:

a. perception also designates the attainment in the sphere of the infinity of
conscionsness { = vijidnanantydyatanasamapatiy'® ;

b. the absence of perception is the attainment in the sphere of neither perception
nor non-perception {ngivasamjrasamjAdyatanasamapatti),

¢. the attainment of non-perception is the artainment in the sphere of
nothingness (akimcanyayatanasamapattiy’.

3. Consciousness (vijidna) is knowledge of different things¥®. It consists of:

a. what is born; it is at the moment of conception, by entering the mother’s
womb, that the different kinds of formation (samskdara) together produce
consciousness®? |

b. what forms the sense spheres (@yarana); it is consciousness, continvally
increasing even in the mother’s womb, which gradually forms the sense

315 SN 1, 87: What is it, monks, that you call perception? Because it perceives, monks, it is called

perception. What does it perceive? It perceives {colcur): blue, green, yellow, red, white . . . (kifica
bhikkhave sahfiam vadetha? saiijandti kho bhikkhave tasmd saina ti vuccali. kifica sanjanati? nilam . .
pitakam . . ., lokitakam . . ., od@tam pi sehjénati . . ). On the six kinds of perception which are aroused

by contact, cf. AN IIl, 413,

Kosia I, § 4 notion {samjra) consists of Lhe apprehension of signs.
316 Tds. 26b 10: Kuan shan shih chu % ‘-iﬁ . The translation here is adapted to the context,
since it cannot be (ranslaled otherwise despite the meaning of the Chinese words.

317  Perception, in Buddhism, implies not only the fact of receiving the qualities of cobjects, but also the
knowledge of internal objects, idess, memory, imagination, illusion, ideation, etc. Cf. MN [, 410, AN V,
105, Sn, 874, 7

318 SN [, 87: What is it. monks, that you call conscicusness? It is conscious, monks, that is why it is
called consciousness. Of what is it conscipus? It is conscious of biter (taste), erc. . . . (kifica bhikkhave
vifiAdnam vijanati? vifjandtiti kho Bhikkhave rasmd viAAdnam 1 veccaii. kifica vijz'm&n'? ambilam pi
vijanati .. ),

Kasa 1, § 14: Consciousness (vijAana) is Lhe impression relating (o each object. Cf. Auhasalini Ill, 185.
319 Le, consciousness (vijAaana) which is furmed in the course of pasl lives and descends into the
mother’s womb al the moment of rebirth {samskara pratitya vijidna). See below, 'The main thesis of Lhe
Pudgalavadins: pudgela-designaled-by—transmigration, and n.581.
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spheres®™ of four kinds: (1) disturbed spheres, (2) undisturbed spheres, (3) fixed
spheres, and (4) unfixed spheres™ ; and,

¢. what is not formed by the sense spheres; this is consciousness, after birth,
which is conditioned by the faculties and objects of the faculties
GndrivarthaP®,

Consciousness, according to the Tds, is the point of support (asraya) of wisdom
(prajia), what is supported (afritay®®. '

Second Section ; The Elements (dhdatu)
(VolIll, 26k 26 - 28c 28}

As from the second section of the third chapter, the Tds deals with the elements of -
the three worlds. They include all living beings up to those who have attained

320 It is consciousness (vifAdna) which conditions the production of mentality and corporeality (vijiana
pratitya namaripa) which, in tern, conditions the production of the six sense spheres (ndmaripa pratitya
Sfadayarana). The Tds shortens the process and merely emphasises the function of comsciousness SN I
114: Just like, friend, iwo bunches of reeds stay upright supporting each other, so, friend, consciousness
depends on name-and—form, and name-and-form is conditioned by consciousness, the len sense spheres
are conditioned by name-and-form, contset by the ten sense spheres, etc. Such is the origin of this
whole mass of suffering (seyyarhipi avusc dve nalakalapiyo aifiam nisséya liltheyyum. evam eva kho
avuse namardpapaccayd viARdnam viAAanapaccaya namoerapam, namaripapaccayi salayatanam
salayatanapaccaya phasso, pe. evam etassa kevalassa dukkhakkhandhassa samudayo koti), Cf. DN 11, 63,
321 Tds, 26b 19: chéng pu chéng ju, ling pu ting ju FAR®AN Y X R E N, The translation is
based conly on the interpretation,
322 MM 1 1-12: By reason of the eye and the visible, friend, visual consciousness arises . . . And,
friend, by reason of the ear and scunds auditory consciousness arises, . . . by reason of the nose and
odour olfactory comsciousness arises, . . . by reason of the tongue and laste gustalory consciousness arises, .
. . by reason of the body and the tangible bodily consciousness arises, . . . by reason of the mind and
mental objects mental consciousness arises . , . {cakkhuficdvuse paticea ripe ca uppajjati cakkhuvififidnam,
. sSotafcavuse, paficca sadde ca uppajjati :'oravirifiér_mm. . . . ghanancivuso paticca gandhe ca
uppajjati ghanaviihanam, . . . jivkaicavuse paticca rase ca uppajjati fivkaviiaanam, . . . kayahcavuso
paticca phoftabbe ca uppajjati kayavirfianam, . . . manaicavise paticca dhamme ca uppajjati
manovighdnam), Kosa ill, § 32, Traité 1l, p747, ni.
323  In general, consciovsness is discrimination (vijdnari vijénati 1 . | . tasma vifiddnam & vecceni —
MN 1, 292) it is discrimination of the plessant, unpleasant and neutrai (kisica vijarati: sukhan i pi . . .
dukkhanti pi . . . edukkhamasukhanti pi vijanati — MN [, 292); or one knows things through
CANT (tena viAAan janati — MN I, 242), whilst wisdom is compeehension ((prafanati
pajanatiti . . . tasma panAava fi vuccati — MN I, 292); i1 is the comprehension of suffering, its origin,
cessation and the Path (kiica pajanati: idam dukkhan-ti . . , ayam dukkesamudayo ti . . ., dukkhanirodho ti
. . - dukkhanirodhagamini pajanati — MN I, 292). The difference between Lhese iwo mental factors is
that wisdom is cultivated, whereas consciousness is.cognition, knowledge (panna bhavetabha viRAanam
parifiieyyam, idam nesam nanakarapam — MN 1, 293). Furthermore, wisdom perigins to the aggregate of
the formations (sankhirgkhandha ), whilst consciousness pertains 1o the aggregale of comscicusness
(vinAdnakhandha), However, in reality it is difficull to distinguish one from the other; as it is said in the
text: , , . such is wisdom, such is comscivusness;, these things are intermingled or are not intermingled, Can
the difference between these things be demonstrated afier having analysed them so many times? What
one comprehends one knows, what one knows one comprehends (ya ca padnd yahca vidranam ime
dhamma samsaitha no visamsaitha, na ca labhd imesam dhammanam vinibbhujitva vinibbhujitva
ndndkargnam paifapelum. yom pajanali tam vijandti, yam wijanati tam pajanati — MN 1, 292),
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Parinirvina without a remainder (nirupadhifesa) and consist of:

1. the elements of the world of desire (kamadhartu);
2. the elements of the world of subtle form {ripadhdtu), and
3. the elements of the formless world (@ripyadhatu).

T — The warld of desire (kamadharu)
Because sensual desire (kdma) dwells there and because sensual desire is maintained
there, it is called the world of desire; it consists of five destinies®, namely:

1. Mankind (manusya) consisting of:
a. man (purusa),
b. woman (s771), and
c. the hermaphrodite — afl live on the four continents (catviredvipa)
surrounded by the ocean: (1) Jambudvipa, to the south®® ; (2) Parvavideha,
to the east; (3) Aparagodaniys, to the west;, (4) Uttarakury, to the north®s,

2. The gods of the world of desire (kamadeva) who are gods who arouse sensual
desire (yii shéng tien # 4 % ) with goddesses (apsaraP? ; this distinguishes
them from the gods who have abandoncd sensual desire (i yi riew
a @ & |, vitaragadeva. They are of -three kinds:

a. gods whose sensual desire is expressed by conversation (shuo yi shéng
tien a3t s 4 % ), the Nirminaratis;

b. gods whose sensual desire is expressed by look (ch’in yii shéng
tien # s & = ) the Paranirmitavadavartins:

¢. gods whose sensual desire is expressed by contact (hsi hua yi shéng tien

#a % s & % ) are of three kinds: (1) gods whose sensual desire is

expressed by entwining: the Yamas; (2) gods whose sensual desire is
expressed by holding hands: the Tusitas; (3} gods whose sensual desire is
expressed by coupling: that is, the Trayastriméas, who dwell on the summit
of Mount Sumery; the Citurmahardjakiyikas, who dwell in the middle of
Mount Sumery; the Bhumidevas, who dwell in the forests of that land.
All these gods obtain their sensual satisfaction as a man does, but in their

case there is no emission of irnpurities, only of breath. Their longevity is great.

3. The bad destinies (durgati) are places where there is more suffering than joy.
Beings in those destinies always tend iowards the Bad. They are considered as

324 Kosa H], § I Hell, pretas, animals, mankind, six {spheres ot] gods such is the Kimadhilu, On the
five destinjes, see below, 'The secondary Lheses of the Pudgalavidins: thesis Noll'

325  According to ancient Indisn geographical knowledge, Jambudvipa it the trisngular continent or
Tose-apple continent in which Indis is sitvated. Cf. Bareau, Religions, p43; A. Foucher, La vie du
Bouddha, p.33.

326  On the four continents, dimensions and life-spans of living beings of those continents, ¢f. Kosa I,
ppl75-7 #f (Pruden, p473 ff).

327 Tds, 26c 18 ien nid R dc ; goddesses who are the equal of the gods in the six levels of the
world of desire (kamedhata). '
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afflicted and there are three:
a. hells (naraka, niraya),

b. animals (riryagyoni),

¢ hungry ghosts (preta).

3a. The hells are places where one cannot be happy*”®. There are many of
them, which are divided as follows:

1. Cold helis {§itanaraka) which consist of:
a) hells with distinctive lamentations: (1) the Arbuda, (2) the

Nirarbuda, and (3) the Ababa;

b) hells with non-distinctive lamentations: {(4) the Hahava, (5) the

Huhuva, and (6} the Utpala;

c) bells without lamentation: (7) the Kumuda, (8) the Sogandhika, (9)
the Pundarika, and (10) the Padma®®.

The ten cold heils are located between the four continents and
touch the bottom of the great circle of the iron mountain (maha-
cakravada). They are all hells destined for those who have spoken and
thought ill on meeting the holy ones.

2. Hot hells (usnanaraka), which consist of:

a) hells provided with torturers: (I} the Samjiva, (2) the hell of ‘the
aligned’, and (3), the Kalasiitra;

b) hells with a small number of torturers: (4) the Samghdta, (5) the
Mahiraurava, (6) the Pritipana. The guardians (narakapdla) of
the two preceding hells are not burnt by fire, as are the hell-
bound, because of their mission; as for the consequences of their
actions, that cannot be contemplated®’ ;

¢) hells without torturers: (7) the Raurava, (8) the Tapana, and (9) the

328 The Buddha denounced populer, superstiticus belief in hell during his time; but he spoke of re-
pugnant, rauseous and ugly worlds. On the hells (raraka, riraya) in the canonical texts, cf. J. Masson, La
religion populaire dans le canon bouddhique pali, p96 sqi L. Feer, ‘L'enfer indien’, 1A, 1892, II, p.213 sq.
329 SN I, 152, AN V, 172 also count ten cold hells, but their numes are not the same: (1) Abbude, (2)
Nirabbuda, (3) Ababa, (4) Atata, (53 Ahgha, (6} Kuauda, (7) Sogandhika, (8) Uppala (AN V, 172} Uppa-
laki, 9) Pundarika, (10) Padma, Shih chi ching B30 88 (T L 1, 125); Ta lix tan ching X A K 8 (T
1, 23, 286ck CHY shih ching % # 4§ (T 1, 14, 329%) also count len cold hells. The Samyuktigama, T II,
99, 35lc-352a; Divyivadana, pd?, and Kosa U, § 59, accept only eight cold hells (I} Arbuda, (2)
Nirarbuda, (3) Atata, {4) Hahava, (5) Huhuva, (6) Utpala, (1) Padma, (8) Mahapadma. Cf. Lin Li-kouang,
L'Aide-mémoire, pi0 sq, with 2 good and long note on the cold hells.

333  On the problem of the infernal puardians (mirayapala), \he Tds does nol supply satisfactory
explansgtions. According to a Vims$aka commentary, the Simmitiyas believed that the guardians of the
hells were resl beings (Kofa I § 59 — pp.i52-3, 03 Pruden, p.534, n409). In contrast, the Sarvistivadins
accepled that the guardians of the hells were not living beings (Koje, ibid, p. 153, nl; Pruden. p53,
n.410). The Theravadins sffirmed that there certainly existed infernal guardians just as executioners and
punishments existed in this world; of. Kathavatthu (Poinis of Controversy), pp345-7,
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Avici®,

3. Frontier hells (pratyantanaraka) which are hells found under water, in
mountains and in deserts’2. The hell-bound undergo, alone, the
consequences of their bad actions there.

3b, Animals (tiryak) are all the species which are born as animals because of
various criminal actions™, that is to say:
a) beings which walk on the ground;
b) deings which swim in water; and
¢} beings which fly in the air.

According to another classification, animals are distributed into: (1)

apods, like the snake, etc; (2) bipeds, like birds, eic; (3) multipeds, like
oxen, horses, bees, myriapods, etc.

3c. Hungry ghosts (preta) are living beings reborn in a particularly wretched
condition in fruition of their bad actions 3¥. They consist of:

1. The wretched, those who are most wretched: (a) hungry ghosts whose
mouths spit fire; (b) hungry ghosts whose mouths are as small as the
prick of a needle; (¢} the deceased whose mouths are malodorous;

2. The poor, those who sometimes obtain a little impure food: (a} hungry
ghosts with pointed hair like needles; (b} the deceased with puirid
hair; (c) the goitrous deceased,;

3. The rich: (a) the deccased who live off rejected things; (b) hungry
ghosts living off lost things; (¢) hungry ghosts who possess great
power (the Yaksas, Raksasas and Pigacas)™.

I — The world of subtle form (rdpadhdtu)

The world of subtle form.is the world in which are reborn living beings who, due
to meditation, obtain a wonderful form. It consists of:

331  Hence, the Tds, 270 24-28a L7 counis nine hot hells, including the hell of ‘the aligned' (hsing
si-yd T M. % ) hat is not found in other texts, which accepr only eight hot hells, cf. Jitaka V,
pp.266-71; Divyivadina, p6% CNi shih ching R -8 T [, 14, 320c sq; Mahavaste |, tr. JJ. Jones,
London 1349, pp6-13; L'Aide-mémeoire. p3. According to the Tds, 27¢ 12-14, the hell of the aligned is a
hell in which 'the hell-bound are arranged in lines, as in abattoirs, (their) hands, feet, ears, noses and
heads ‘are severed, Those hefl-bound were buichers, which is why they undergo such sufferings’

332 On the frontier hells (pratyantanaraka) which are often sixteen in number, of. Shik chi ching
#3248 (T L L 12}, Ta lic fan ching R K 8 (T 1, 23, 283c) Ch' shih ching 288 (T L 1,
320c). Kosa I1l, § 59: The sixteen hells are created by the power of aclions of all beings (., ) there are
hells, the pradesika hells, created by the power of individual actions, the actions of one being, two
beings, severai beings. Their variety is greal; their place is undétermined: river, mountain, deseri, or
elsewhere. Cf. also Koda, pl55 nd; Pruden, p535, ndls

333 Cf AN I, 72-3 Vin I, 10,

334  Kofa NI, 9 They (the pretas) are of 1wo kinds, apparitional and also chorion-born. Cf. also Koda,
p.29, n3; Pruden, p504-5, n75,

335 On the Yaksss, Riksasas, Pisicas, cf. I Masson, La religion populgire dans le canon bouddhique
pali, ppl26 sq, 1M sq.
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L. The level of joy (prin)

a) the spheres endowed with reasoning (savitarka) of the Brahmapurohitas,
Brahmakaiyikas and Brahmapirisadyas;

b) the spheres endowed only with investigation (savicdramdtra) of the Maha-
brahmas who are experienced in the intermediate absorption (dhydndn-
taraf® .

c) the spheres devoid of reasoning (gvitarka) of the Parittibhas, Apra-
manabhas and Abhasvaras;

2. The level of joylessness (aprizi) the spheres devoid of joy of the Paritta-
$ubhas, Apramanasubhas and Subhakrtsnas;

3. The leve) of equanimiry (upeksi):
a) the sphere with perception of the Brhatphalas;
b) the sphere without perception of the Asamijfiins;
c) the sphere associated with the awakened mind of the Suddhavisikas
namely, Sudrsas, SudarSanas and Suddhas®,

Il — The formless world (@rapyedhdrtu)

‘The formless world consists of the four stages in which are reborn those who
have ‘practised the right attainments (samapatti). This is explained under the
heading of cultivation (bhavana) in the first chapter.

Third Section - The Domains (dyatana)
(Vallll, 29g 9 - 30a 14)

The domains (dyargna) are the basis of the Good (kusaia) and Bad (akusala). There
are three domains: the domain of the tangible (hsi hua fu s = A R
sprastavyiiyatana ; the domain of reasoning (tu ju = ~ , tarkayatana 7 and the
domain of liberation (chieh-t'uo ju m m » , vimoksayatana 7). Among them, the
domain of liberation is that of the Good, the domain of reasoning is that of the Bad
and the domain of the tangible is that of both.

I — The domain of the tangible (hsi hua ju s s ~ , sprastavydyatana M

The domain of the tangible is based on objects (@lambana) and is divided into
three fields of action (ching chieh & ». , visaya 7

t. The nearby field of action {chin ching-chieh iz s & |, sumnikrstavisaya 7) is
the field of action which is the origin of the different kinds of tangible which

336  On the intermediate absorpiion (dhyandlara), see betow, “The secondary theses of the Pudgalavidins:
thesis No.

337  Generslly, the canonical texts count five levels of Suddhavasikas (those of the pure sbode), namely:
(I} Avrhas (the not-large), (2) Atapas (the heatless), (3) Sudgias {the good-lcoking), {4) Sudarianas (those of
good sspect), snd (5) Akanisthes (the now-inferior). Cf. DN LI, 25%; MN 1, 103; Keosa Vi, § 37; L'inde
classique Ii, § 2261, '
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are attained through knowledge;

2. The not-nearby field of action {pu chin ching-chieh = & w s . vipra-
krstivisaya 7) is the field of action the objects of which are not in contact
with the organs and which depends on the power of the faculty of perception
of external objects;

3, The domain of the absence of a field of action (wu ching-chieh & #
#-, avisaydyatana 7) is the domain in which no correspondence exists
between the objects and the senses®,

Il — The domain of reasoning Gu ju s ~ , tarkayatana ?)

The domain of reasoning is the domain of innumerable non-Buddhist opinions on
the cause of compounded things (samskrtadharmea). Generally, three theories exist
in relation to this domain:

1. The theory of a single cause (i cA'u yin shuo.-m ®m v, ekahetudrsiil® ; is
belief in only one cause - actions (karman)**® among the three causes, pamely
(past) actions, {present) action by oneself and action performed by others;

2. The theory of the incorrect cause (pu chéng yin shuo =+ = ®m o , visama-
hetudrsti 7} is the attribution of the origin of the worid as well as of the good
ard bad to (1) creators — Brahmd, I§vara, Visnu®tl, (2) things — time

338 According to the Tds, 29a 28-25b 4. the domain of the absence of a field of action (wu ching-
chieh # 3 R | qwigayayatana) is that of luck of comtact between the sense faculties and their ebjects,
ie: form, sound, odour, taste and tangible ( # ML 3L & B Tds 292 % e ERFRE
Tds, 29 2).

339 | Accepting dependent origination {pratiryasamuipada) as the principal law, ell Buddhist schools deny .
the theory of a Primal Cause as well a5 that of a single csuse. CE. MN I, 92-3; AN 1lI, 61; Atthas8lini, 59:
ekakargnavado patisedhite hoti.

340 The expression ‘actions’ here indicates actions from the past; this is a belief according 10 which
present existence is caused cnly by what was done in the past (pubba-kata hetw). This opinion was
criticised by the Buddha as being the doctrine of passivity — fatalism. Cf, AN III, 61; MN 11, 24 sq, Ja
¥, 208,

341 Brahms, lévara or Mahesvara, and Visnu are the gods of the brahmanic Trimurd; of. Traité L pl3?,
n.2, The belief according to which the world was created by Brahma or Iivara {issera-nimmang-hetu} was
criticised by the Buddha as being theistic determinism.

DN III, 28 Certsin monks and brahmans believe, according to their traditional doctrine, that (the
beginning of the universe) is the work of the Lord or of Brahma (eke samanabr@hmand issarakutiam
brahmakuttam acariyakam aggahiam pahicpent)), MN 11, 227 Monks, if living beings, having been
created by a creator, receive pleasant or unpleasani feelings, then, monks, the Niganthas are truly crested
by a cruel creator, since, in the present, they receive such painful, severe, sharp feelings (sace, bhikkhave,
saité issaranimmanahety sukhadukkham patisamvedenti, addha, bhikkhave, nigantha papakena issarena
niminitd, yam etarahi evaripa dubdhi tippa katuka vedana vediyanii),

On the criticisim of theism, of. also Ji V, 238 VI, 208, or KN. Jayatilleke, Eariy Buddhist Theory of
Knowledge, pp4l0-11; Gunapila Dharmasiri, A Buddhist Critique of the Christian Concept of Geod,
Colombo 1974; Heimuth von Giasenapp, Buddhism — A Non-Theistic Religion. 1, irmgard Schloegel,
London 1570
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(kata)™, breath (prdna)®’ and spontaneity™, and (3} both;

3. The absence of a cause (ahetudrstiP** is the opinion which denies any cause of
the good and bad, such as the theory of inherent nature {svabhdvadrstiP®, the

342 Tds, 29¢ 7-8 Time creates everything,
Everything ripens with time,
Everything is destroyed by lime,
All warlds are creaied by Lime.

Time {k@ig) is thus a force outside compounded things and considered like T§vara, Puruga, Prafapati
and Prakrti, who are supposed 1o creale living beings and the universe {Ud-a, 345 atthato parena
issarena va purisene v@@ pajapating va kalena va pakatiyd va atrha ca lokoca nimmite N attho). To the
Atharvaveda (19, 53, 54), Kala, conceived as an hyposlatised entity having everything under its control and
‘beyond which there is no other greaier foree’ (tesmdd voi ni ‘nyatparamasti tejah, 53-4), is said 10 have
produced both the past and the future (kale ha bhiatam bhavyar ca . . . ajarayat, 19, 54-3), while it is
itself eternalty existent {ajarah, 19, 53-1. amriam nyasak, 19, 53-2), according to Juyatilleke, op. cit, pld2
and the notes. The Traité, when criticising the dpinion according te which time (kala} is considered as
the cause of all things, gives a stanza similar 10 ihat of Lhe Tds

Time passes by und beings ripen,

Time advances and beings burgeon.

Time can unde;‘sland mnen,

That ix why Time is a cause
Cf. Traité 1, pp.76-9. Clearly, the lwo preceding stanzas are varianls of a well-known verse of the
Kalavada: Time ripens beings. time embraces creatures . . .

Time walches for thase wha sleep; Time, in truth, is difticult o overconte.
(kala paccati bhitani kalah samharate prajah, kilah syptesu jugarti kalo i duratikramah — extracted
from Madhyamakavriti, p.386). On the subject of time, cf. Lilian Silburn, /nstant e Cause, Paris 1955,
ppt3T-42, .
343 The word breath {prina), according 1o the Veds, designates physical life (since as long as there is
breath, there is life), which is identical o the Atmar and Brahman as life apd cosmic priniciple. Cf.
Brhadéranyaka Upanisad, 1, 5, 3 3, 9 2& Chandogya Up. 3, 13. 5, ewe; I Gonda, Les religions d'Inde
{Vedisme et Hindouisme ancien). p2al; L. Silburn, ep. cit. ‘e souffle vital el cosmique, principe de
continuité’, pplhs, 108
344 Tds, ¢ 5 tséjan B & . There is no commentary concerning shis theory. However, due to the
criticism of the commentator: ‘H spontuneity produces (things), it no longer makes sense
(1 %5 & 3 A 2 & Tds, 29 16), we may suppose that this is the theory wmuintaining that things sre
produced by the very initiative of agenis, without the intervention of other conditiors.
345 The theory of the sbsence of a cevse {ahetudrsii) is one of the three false opinions eriticised by
the Buddha {cf. AN 1IL, 61). It was the docirine of Maskarin Gofaliputra, a contemporary of the Buddha,
who was also a fatalist {cf. DN 1, 53). J& V, 237 If actions have no cause, then who would be responsible
for wrongs: (akama-keraniyasmim kuvidha pipena lippati?).
346 Tds, 29 20-22H X T H A A P A RE L MR EMT MM ERMNL  The
theory of inherent nature (svabhivadrsii) says that ull things are engendered by their own nature and
not by other causes. Why? For example, a pointed spine is sharp, there does pot exist (any other thing)
which made it sharp. L. Silburn, op. cit, p133: [ir] 'For the Svabhavavidins, things spring into existence
without the intervention of an internal or external final cuyse such as actions pecformed previousty by
each or by divine will. Things evolve in a nechanical way, through theie own nature: if the spines which
[ come up against are therefore sharp and if they are found on my path, it is their nature to prick; it is
nol i any way through divine decree, nor because of faults [ might have commited’ Cf, ibid, ppl32-5
‘Svabhavavida’
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theory of chance®” and non-existentialism {nasridrsiP*.
Il — The domain of liberation

Liberation (vimukti) is the elimination of the bad and the reaching of the other
shore (para). This dorain cousists of:
1. Perception (samjia) ~ the penetration of the truth;
2. Absorptive meditation {(dhyana), and
3. Erudition (bahusrutata) — knowledge in conformity with the teaching of the
Buddha.

in brief, the comprehension and application of the three dectrinal points

(rridharma) are essential to the obtaining of liberation.

V1 — THE ORIGINAL SCHOCL

By minutely examining the main thesis, the pudgala, and fourteen secondary theses of
the Tds*®, it can be concluded that it is & treatise of the Pudgalavadins, in general,
and of the Vatsiputriyas in particular. It might be possible to attribute it to the
Sammitiyas, but the former hypothesis is preferable for the following reasons:

I Although very little is known about the Vitsiputriya schism, the majority of
Orientalists agree in thinking that the Vatsiputriyas were those who provoked the
first schism among the Sthaviras through their personalist doctrine (pudgalavada),
in about 200 EP, that is, 280 BCE, whilst the Simmitiya school, one of the first
derived from that of the Vitsiputriyas, appeared between the third century BCE
and the first century CE, a more precise date not being possible. Moreover, the

347 Tds. 29 22-234B & - T EBBAE r A KREBREEFEA K | The theory of
chance says that all things arise by chance, jusl as blades of grass fall inte the source of a large river,
meet and secumelate. Tt Is the opinien which maimains that 1he arrival of beings in the world has no
objective nor subjective reason. In other words, the existence of life is undelermined; consequently, man
is not responsible for his actions. It might be wondered if Lhis theoty is the same us that criticised by
the Buddha in MN i, 222, under lhe tille of ditthadhammapakkamahetu: Monks, if living beings, by
chance as a cause, receive pleasanl or wnpleasant feelings, then, monks, the Niganthas fall into the chance
of the bad since, at present, they receive such painful, sevare and sharp feelings {sace, bhikkhave, sauta
ditthadhammupakkamahetu sukha dukkham patisamvedenti, addha, bhikkhave, nigan{ha
papaditthadhammupakkama, yam elarahi evaripa dukkha tippa katwké vedana vediyanti). The translation
has been made by consulting Mi-ken ching. T 1, 26, 442

348 Tds, 29 25-26:F K FERAMAPEAA  EMAAMATES A H A
Non-existentialism (nastidrstdd affirms that nothing exists in the world;, bisth, the cavse of birth, and
place of birth: these things never existed MN [, 7I: This world does no! exist, neither does the ather
world (maithi ayam loks. aatthi paraloks) Cf DN 1, 35 SN 1L 26.

In AN 1, 173, 175 I, 61-2, the Buddha grouped the docirines of contemporary religious and
philosaphical schaols into thres theories (1) The first wdmits that all happiness, suffering and neutrsl
feelings are engendered by former acticns (pubbe katghetw). (2} 1he second admits that everything is the
crealion of a Supreme God (isseranimmanahets). (3) The third admits thal everything is uncaused and
unconditioned {(ahetu-appacaya). He rejected tham sinee they leml to passivily and regression; Lthuse three
theories do tot lead to the good life, according w them 1he teligious hife is futile.

349  See below, Chapter Three.
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main reason for the Simmitiya schism among the Vatsipuiriyas, according to
Vasumitra, was not the pudgala theory but the different explanations given by
the four schools of the stanza common to the Pudgalavadin schools®®.

Beyond this informartion from Vasumitra, it is not known what provoked the

appearance of the Simmitiya school®.

The tists of the fruits of the two schools — VitsiputrTyas and Sdmmitiyas — are
totally different:

L

HL

Iv.

Acording to the Tds, 20b 18 - 21b 71, there are twenty-nine categories of
Sravakas®?, whilst the Sns (472a 13-21), which does indeed belong to the
Sammitiya school, notes only ten or twelve of them that are different from
the stanza mentioned which provoked the Simmitiya schism®. According to
the commentary on the stanza, the four fruits of the Sammitiyas in the Sns
correspond to six kinds of persons®.

By comparing this list with the Vatsiputriva one of the Sravaka fruits, in
the Tds, 2G5 18 - 2ib 7, the latter is more complicated and prolix®®,

In this connection, it can be stated that neither did the Tds belong to three
other schools, namely, the Dharmottariva, Bhadrayaniya and Sanndgérika,
because their fist of the fruits, according to the interpretations of the stanza
cited by Kuei-chi, are totally different from ihat of the Visiputriyas®e.

Nearly all the theses found in the Tds correspond to those attributed to the
Vitsiputriya school by the treatises, namely, the Mahdvibhasasistra, Samaya-
bhedopacanacakra, Abhidharmakosa, etc., and the Buddhist literature of
Kashmir.

The Tds does not mention the basic theses of the Sdmmitlya school:

. The thesis treating the ontological problem, cited by Bhavya, the absence of a

commentary to which does not permit the obscurity to be cleared™”.

. The thesis of the existence of an indestructible thing {(avipranasa), which

plays an important role in the process of action and fruition, which is found

350  See above, Chapler One, The Yausiputriys sub-scheols: the Sammitiyas’, and n.dd.

Bareau, Sectes, p.33% [tr] ‘We do not know who provoked their appearance (Lthe appearance of the
four schools: Sammitiyas, Bhadrayaniyas, Dharmotlariyas and Sanniyirikas) and we know litle of whal
differentiated them’

See below, ‘The Pudgalavadin lists of Srivakas'

See previous note.

See above, Chapter One, ‘The Vilsiputriya sub—schools: the Simmitiyas, and nd5

See below, ‘The Pudgalavadin lists of the Sravakas’

Bareau, Sectes, ppl27, 128, 129, 130.

Ibid,, p123: [tr] “What should exist {bhavaniya) and what exists (bheve), what should cease (niro.
dhavya} and what huas ceased (niruddha), what should be born (junitavya) and whas has been born (jata),
what should die (maraniya) and what is dead (mria), what should be liberated (muktavya) and what is
liberated (mukta), what should go (gan:avya) and what goes (gdmin), what should be cogrised (vijReya)
and consciousness (vijidana) exist,

351

3s2
353
354
355
356
357
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in the Sns, 462a 13-16%%,

V. The Tds gives us details of the essential doctrinal points included in several
theses concerning the whole of the Pudgalavadin doctrine, whilst the Sns
attributed (o the Simmitiyas reveals only a few fundamental Pudgalavddin
theses, namely: 1) the indestructible thing (pu-mie = . , avipranasa 7, 2)
the pudgala, 3) the intermediate existence (antardbhava), eic.

In brief, all the preceding information enables us to conclude that the Tds
is a basic work of the Pudgalavadin mother school, that is, the Vatsiputriya
school,

1. THE 330 A-HAN-MU CH'AQ CHIEH

I —TITLE

S5l a-han-mu ch'ao chiehw »r s % # # (Fragmentary commentary on the four
Agamas) is a work which has come down to us only in Chinese transiation, It
occupies fifteen pages of the Taishd edition, volume XXV, Nal505, pages 15-15b. The
title was probably given by Taoc-an (3i2-285), who wrote the preface, in order to
conform to Chinese tradition: the title of the book is always placed at the beginning
of the text®®®. The original title is certainly the “Treatise on the Three Dharmas', the
Chinese translations of which, found in the text, differ: San fd chiek t'uo
tu = s&# m st & (the Treatise on the Three Dharmas) Ssi, 7a 12; 86 27) which can
also be reconstructed as Tridharmakasastra. The existence of a new title can be
explained as follows: Tac-an wished to emphasise the importance and essence of the
work which, according to him, is a ‘neckiace of pearls’ of the four Agamas®’,

The Ssii was assuredly based on the same text as the Tds since the contents of
the former are similar to those of the latter.

Il - THE AUTHOR, COMMENTATORS AND TRANSLATORS

a. The Author

The S5 was composed by the Arhat Pla-su-pa-U'o # x ax sz (S5é, b 5), the
Sanskrit reconsiruction of which, made by Orientalists, is Vasubhadra. Since there is
ng historical certainty concerning the author of the Ssi, it is better 10 retain the Chi-
nese translation Chin-hsien 4~ % (Ssii, 4g 12) as the name of the author. It is
noteworthy that the Chinese translation of the name of the author of the Tds,
translated by Sanghadeva, is Shan-hsien & w  Obviously, the author of the

358  3ee below, "The secondary theses of the Pudgalavidins, Lhesis Nod.

3% E. Ziircher considers that the San fa e fun Z 3k W belonged w the Sarvastivadin school CE
Ziircher, Buddhist Conguexst 11, pad¥, n73.

360 Cf. the preface w Ssé, ia 2.

361 Cf. ibid, la 6, 0.
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Ssii gives only the essential messages which are followed by headings written by the
commentator. The most developed section could have been written Jater by the
commentator, Sanghadeva.

b. The Commentators

Unlike the preface to the Tds written by Hui-yiian, that of the Ssii by Taoc-an does
not mention the name of the commentator, Sanghasena. Nonetheless, through the
words ch’ao chieh (fragmentary commentary) included in the title and through the
language forms, it is easy to recognise the existence of passages of commentaries and
sub-commentaries in the text. It is possible that the commentary was written by
Sanghasena. The comparison of simtiar passages in the Tds and Ssit admits of this sup-
position. The sentences of sub-commentaries were written by the collaborators of
Kumairabuddhi in consultation with the latter. This section is very short and printed in
small characters at the end of passages and obscure words®?.

¢. The Translators

It was Kumdrabuddhi who, en the invitation of Tao-an, translated this work from
Sanskrit into Chinese? in the eighth month of the eighteenth Chien-yilan s£ = year
(382 CE). He completed the translation at the monastery of Yeh = (Chang-té = i
prefecture in Honan #r & ) in the space of two months, Kumarabuddhi beionged to
the royal family of Turfan and had come with his master to Chang-an in 382 CE. This
is the only work that he translated. The rest of his history remains virtually unknown
to us.

Unlike Gautama Sanghadeva, who was extremely familiar with the Chinese
language after his long journeys in China, Kumarabuddhi, whose knowledge of that
language was unsure, undertook the translation in the same year that he arrived in
Chang-an (383 CE). Furthermore, the preface written by Tao-an indicates that
Kumdrabuddhi translated the work from the Sanskrit text®**. Tao-an does not mention
that he translated orally into Chinese, as did Hui-yitan in his preface to the Tds, by
indicating Sanghadeva’s method of translating®.

It was Fo-nien # & ¢ and Fo-hu # mm who then translated the Chinese

%2 Cf ibid, la 21-22
363 Cf. ibid, la 15-20; 156 27.
364 Cf. ibid, la 15
365 Cf, the preface o Tds, 732 22, 23
366 Fo-niea ¥ & or Chu Fo-nien 2 % & . A native of Liang-chou ¥ # | he left home in his
youth. He learnt and recited the canonical texts and he knew perfecily the languages of various coua-
tries, since his family came from Hsi ho & & . Having gained mastery of Sanskrii. he became a
translater~intermediary and cooperated with Sanghabhadrs and Dharmadandin. He himself published the
following 1exts:

L Pu sa ying lo ching® # # %% (Bodhisaitvamild), T XVI, 636,

Z. Shik chu tuan chiek ching or Tsui shénp wen p'u sa shih chu ch'u kou luan chieh
ching + 1% bf # # or W B RE F 4Ry b6 A 4B LT X, 309,

3. Chu yav ching % B #&  (Dharmapada, Udanavarga), T IV, 212,

4. T'ai king or Pu sa is'ung tou shu Cien chiang shén mu Cai shuo kuang pu ching 16 18 or
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S5 after having understood the Sanskrit text explaired by Kumarabuddhi. It is
probable that these two important collaborators knew Sanskrit partially. The other
collaborators, such as Séng-tao + % ., Tan-chiv & s and Séng-jui + s were
transcribers®,

I - THE DATE

We have no information concerning the date of the Ssi. Since the identity of the
Ssit and the Tds is recognised, we should have two dates for the Ssi one for the
original text which must have been composed between the beginning of the -third
century BCE and the third ceniury CE. The other, for the commentary which should
date to the first half of the fourth century CE The date of the sub-commentary is the
same as that of the translation, 382 CE.

W -THE LANGUAGE AND TRANSLATION
a. The Language

Apparently the Ss& was in Sanskrit, as is indicated at the end of the text: “The
Sanskrit text consists of forty-six folios, each folio containing twenty-eight siokas™.
This information is confirmed by the preface to the Ssii written by Taoc-an: ‘Kumdra-
buddhi took (the text) in Sanskrit in his hands®™. Nonetheless, we cannot be sure that
the treatise was in pure Sanskrit since it is certain that, at that time, the word
fan # , for the Chinese, meant any language used in Buddhist books originating from
eastern countries. A. Bareau's idea concerning the language of the Tds, namely that it
was probably compiled in highly hybrid Sanskrit or Prakrit®”, can equally well be
applied to this text

b. The Translation

The translation of the Ssit was directed by Tao-an, who asked the translators to render
it literally from Sanskrit into the Ch'in % language (Chinese), that is tG say, only a
verbatim transiation was made, whilst the style and substance of the text was
preserved as much as possible®™.

If we compare this translation to that by Gautama Sanghadeva, we see that it is

EHRERRENFEERS®R T XU 384

5. Chung yin ching T M #  (Antarabhavesitra), T XII, 385,

Cf. Kao I, T L, 2058, 329a-b, R. Shih, op. cit, pp.55-6, E. Zircher, Buddhisi Conguest, nl of the first
chapter.
367  Cf. the preface to Ssi, la 15,
368 Cf ibid, la 15, 16
369 38a, 156 27,
3 The preface 10 Ss&, la i5.
37t See above, n125. Mote 6 of the preface 10 Sxit (la 15) reinforces the ides that the Ssi was probably
written in the hu ¥ language rather than fan % . The word hu ¥ has = very general meaning and
designates all foreign languages west of China,
372 The preface to Ssi. 1o 19-21:
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and

THESIS 11 — ‘Merit (punya) increases con-
tinually even during sleep’.

These two theses are explained in the same passage in Ssii, 1a 26 - 2a &

‘Morality {§#/a) consists of actions of body (kaya) and speech {(vac) in relation to
the life of others?™, what is not the Yife of others, and the increase {of merit®® {Sitra).

Morality designates the three elements which are associated with the body and
speech and which arise together.

Question. What does that mean? Answer: {With regard to morality concerning)
the life of others, what is not the life of others and the increase (of merit, morality
concerning) the life of others indicates the fact that, being hungry and weak, knowing
ourselves, we do not harm the life of others; living beings, if they know themselves,
do not harm (other) living beings. (Sub-commentary: this is not kitling). It is the same
for not taking (with a defiled mind) the possessions and women of others.

{(Sub-commentary: hence, whatever is said about life (shou &£ ), it should be
understood that it also encompasses all that is not life; outside body and speech,
everything is what is not life)®. This is (respecting) what is not the life of others (7).
Falsehood (mriavada), slander (paifunyavada), harmful speech (parusyavada) and
frivolous speech {(sambhinnapralapa) constitute the fact of not being interested in the
life of others. If the seven factors®® do not harm others, power is used to help the
poor by thinking that we oursclves and others are the same (1.

Merit increases continually if one mukes the following resolve: ‘Henceforth, 1 shall
abstain from killing living beings’. During that time, (merit) increases abun- danily,
just as invested capital yields interest. Merit grows in the elemem of conscioushess®®?
just as seeds, once sown, produce stalks and leaves and grow until they bear fruit. It is
the same for (merit) which continues to grow abundantly even during sleep. That is
why the increase (of merit) is morality. (Subcommeniary: (meris) is not lost (even)
during sleep).

The explanations concerning these two theses are quite clear in both texts, Ssii,

378 Ssi Ic 26 t'a shou f& % ; the term 35 unclear. In this contexl, we cun Suppose il means the 'life
of others since the word shew % (upadana 7 also means life.

379 The waord kuai M (Ssi, ko 26) is meaningless in this cuntext. After consulting the phrase r".{ shoi
a pu shou rsing & £ 48 T % H (Ssa, lo 27-28) and the word tséng % in the Tds, 16b 3, we propose
the trznslation given here.

380 The phrase chih fen shen ch'ou pu yeh LR R E -] {§sii, 2a 1) is far from clear.

38l These are the three good bodily aciions (kayakarman), namely: 1} not killing living beings (pranati-
patavirati); 2) nol swaling (adaiiddanavirati, 3) not indulging in sensual misconduct (kdmdmithyacara-
virati), and the four good vocal actions, namely: I} not {ying (mrsd@vadaprativiratil, 2) not slendering
(paisunyaprativirari); 3} not using harmful words {parusyaprativiraii). 4) not speaking frivolously
(sambhinna praiapaprativir ati),

382 Ssih, 2a 4-5 shan shing chieh shou & % W & . this expression is not clear. However, in this
context, we can propuse the following iranslation: ‘possessions grow in the element of consciousnesy’, The
word chieh % means consciousness in this iranslation s in othe: old transiations,
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1c 26 - 2a 6, and Tds, 166 3-13, with the exception of the following sentence in Ssi,
2a 4-5: (Merit} grows in the element of consciousness, just as seeds, once sown, stalks
and leaves grow until they bear fruit’. In Tds, 165 11-12, the word ‘consciousness’ (chieh
= ) is missing trom the phrase: “When the resolve to observe morality is taken, the
element of the good develops continually, just as, in a rotten fruit, the seed begins to
germinate and grow,

Thus, the two translations do not have the same meaning. On the other hand, the
sub-commentary of the Ssii, 2a 6, also states the meaning of the second thesis: ‘(Merit)
is not lost even during sleep’.

THESIS Il — ‘The adjoining concentration {(upucara-
samadhi ) consists of patience (ksanti)
name (adma) and perception (samjAa).

This thesis is explained in S5, 4a 2-12:

‘The adjoining concentration {chin sh'an & = |, upacGrasamidhi 7) is adjoining
meditation which includes patience (ksanti), name (adma)*®, perception (hsieng 2 ,
samjray (Sitra).

That is why it (is called) adjoining concentration, (which adjoins) liberation, as
was said earlier. :

Question: If they have already been defined, why are the absorptions (dhyana)
explained here?

Answer: The ecarlier ones were worldly, (whilst if) one practises here, one will
surely obtain a liberation which is the supreme liberation.

It is in this adjoining concentration that one obtains (clear comprehension) of the
four Noble Truths (dryasatya). It is like a man who, having crossed a desert, finds 2
park, dwellings, fruit trees, flowers and fruit, and thinks that he will certainly not
suffer any longer from hunger since he is so close to such an accumulation. Being
tormented by craving (raga), anger (#s, krodha 7) and delusion {moka), he is guided
in meditation by a good friend (kal/yanamitra). He assiduously practises the con-
templation of the impermanence (anifyaid), insubstantiality {eratmaka) and suffering
(duhkha) of the aggregates (skandha), elements (dhdru) and domains (@yarana). If he
practises it with delight, that increases patience (ksanti). (When he) reinforces the
meditation and becomes unshakeable (anefija), that is the name (ndma). When clear
comprehension of suffering (duhkhabhisanuaya TP is as tucid as in a dream in which
one sees pleasant images, that is an increase of perception (sanmjra). The supreme
worldly dharma (laukikdgradharma} is perception of the Blessed Lord. In the practice
of that concentration, (if one attains) enlightenment, comprehension and joy, that is

383 The word wu # {55, 4z 2) has no meaning here Consulling Tds, 185 7, we take from it the
word ming & and (anslae as ‘name’ (rdme).

384 Ssi da M0 ku shih ¥ BF | This is probably a mistranslation of the Sanskric term dubkhdbhisamaya.
Consequently, the translation ‘true comprehension of suffering’ is # correcticn based on Tds, 186 16: ku
kuan hsiang ¥ WA,
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clear comprehension of the Noble Truths {aryasa: yabhisamayaP®,

The formulation of this thesis and the examples which illustrate it in Ssi, 4a 2-12,
arc as clear as those in Tds, 180 9-18. However, the preceding paragraph does not
contain elements which are found in the same paragraph of the Tds, such as: ‘In
concentration, one progressively examines the truth {sazya) (Tds, 180 1), and ‘It
resembles, because of its successive levels, (the state one is found in) when coming out
of a dream . . ,; (Tds, 185 17-18}. Consequently, the Ssii Jacks a thesis in the Tds: ‘Clear
comprehension of the Noble Truths (aryasatyabhisamaya) (Ssi, 4a 11-12). Is this a
shortening of the original text or an error of translation?

THESIS IV - ‘There are five things subject to being known, the
first three of which are compounded things (sam-
skria); the fourth, the pudgala, which is neither
identical to nor different from compounded things;
and the fifth, Nirvina, which is devoid of causes
and conditions (ghetupratyaya).

This thesis is explained in Ssi, 4 20-25

‘That means the absence of artachment to the three (time-periods): the present
(pratyutpanna}™, the past (arira) and the future (gndgara). These are all compounded
things (samskrea), as it is said in the ‘Discourse on the Place of Teaching' (shuo-chu
hsiu-tu-li 3, w43~ 4 2z Desanasthinasitra) and the ‘Discourse on the Past” (kuo-chii
hsiw-tu-luse & 4 ¥ s AtTtasiira). Are consciousness, the pudgala and Nirvapa
included in the three (time-periods)? Are those three things identical (to the three
time-periods) or different (from-them)? The Nirvdna of relinquishing the body is
devoid of causes and conditions (ahetiupratyaya). When consciousness, in the present,
ceases all reflection, that is the infinite consciousness, in the present, of Nirvana*’, (As
for the} pudgala, ‘whether it is ditferent {from the three times-periods) or not, is
impossible to say”

The contents of the preceding paragraph are quite similar 1o that in Tds, 19a
22-26. It is noteworthy that Kurtidrubuddhi, in Ssit 4¢ 22, translates the Sanskrit word
pudgala by ‘our body’ (chi shen e &), whilst Sanghadeva, in Tds, translates it as
‘self’ (#&} (Tds, 19a 23). The interpretation thus given of the word pudgala in the
Ssit is as clear as that in the Tds. The Ssit, 4¢ 24-25 writes: *“Whether the pudgala is
different (from the three time-periods) or not, is impossible to say’. While the Tds,

385 The words shih shéng ti shih & B GE N (Ssa, 4e 12) are mistranslations, they doublless mean
‘true comprehension of the Noble Truths' {(dryavaryabhimasaya). Tds, 180 18: shéng ti kuan ¥ 6 8 .

386 Translation based on the sub-commentary hsiang ying hyien fsai yeh chu chih yek
AL B L AL fE b 4, (Sva, 4 20) and n23 hsien tsai LA ming &

387 On consulting the sub-commentary 48 /& B 7L & 43 Lol (Svi, de 20), we think this is a
mistranslation: the characlers hsigng ying #1 M. probably transtate the Sanskrit word pratyus panna.
Consequently, the characters hsiang ying in the phrase 8 S B — W E MR RI 2R EEFHA
{Ssit, dc 23-24) should probably be trunslated as ‘The present. Furthermore, this proposition is significant
for the Pudgalavadins in the establishinent of the ‘padgale designaled by cessation’, since il makes
Nirvana infinite consciousness rather than annihilation, See below, “The main thesis of (ke Pudgalavading’
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19a 26 explains this idea in the following way: *“Whether the pudgala is separate from
the three time-periods or net, is impossible to say®%.

THESIS V — ‘There are twelve knowledges (figna)
in the path of vision {darfanamarga).

This thesis is explained in Ssii, 52 9-22;

‘The path of vision consists of knowledge of things (fa chihse # , dharmajiana),
knowledge of investigation (kuan chih m # , vicarajiana ?) and knowledge of what
is not yet known {wei chih chih & # & , ajiictajiana 7 (Sitra).

These three knowledges constitute knowledges of the stage of vision (darsana-
bhizmi). With regard to the meaning of the knowledge of things and knowledge of
investigation, it is comparable to a furgeon who discovers an abcess at its outset and
as it develops, and who opens it with a lancet. With his fingers he prods the direction
of the vessels in order not to harm them. It is only after that that he opens it fully. It
is the same for the practitioner who mukes use of correct reflection®® on suffering
(duhkhatd), impermanence (crityard) elc,

By practising (correct r¢flection on) impermanence (anityard). he enters (the stage
of) vision (darfanabhiimi), his sufferings cease, his fetters are abandoned: ‘Through
those two knowledges, are the fetters broken or not broken?, so reflects the
practitioner (this expresssion applies te the knowledge of what is not yet known).

‘Since the world of desire (kdmadhatu) is subject to impermanence (anityara@), it is
the same for the world of subtle form (rizpadhaiu) and the formiess world (aripya-
dhaty). Having gained this knowledge from reflection, one abandons the fetters
pertaining to the world of subtle form and the formless world.

‘Hence, the attainmeni of correct reflection on suffering in the domain of
suffering constitutes knowledge of investigation {vicdrajiana) and knowledge of what
is not yet known {ajAdrajidna} relating to the werld of subtle form and the formless
world. Similarly, there are three knowledges relating to the origin (samudaya) of
suffering. The attainment of correct reflection and the cessation {of suffering)®® is
knowledge of things (dharmajfiana). The cessation (of the origin) is (also) knowledge
of investigation. When the fetters are abandoned®' that is knowledge of things; partial
liberation is knowledge of investigation. [t is the same for the knowledge of what is
no: yer known relating to the world of subtle form and the formless world’.

‘It is the same for the three knowledges relating to cessation (nirodha) and the
Path {marga). The attainment of correct reflection and the cessatton of suffering
constitute the knowledge of things (dharmajidana), and also the knowledge of
investigation {vicarajfiana 7. It is likewise for the knowledge of what is not yet

388 See below. ‘The main thesis of the Pudgalavading’

389 It is certsin  that Kumidrabuddhi mistranslied the Sanskrit word yoritomanaskara. Sanghadeva
ransleted it as chéng se-wei E 2 (Tds, 150 18, 19

30 Ssit, Sa & yin hsing [i mie hsi 4% AT #1380 & . The Chinese uansistion is completely word for
word, hence the need for medification,

91 chéng 4E (Ssd, Sa 19) is a mistake for chikak
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known relating to the world of subtle form and the formless world™2.

‘It is the same for the three knowledges relating to the Path (mdrga).

Such are the twelve knowledges which should be understood in detail. Each of the
four Truths relates to three (knowledges). That makes twelve (knowledges).

On the whole, the explanation of this thesis, both in the doctrinal elements and
literary expression, is similar in the two treatises. We can note that Kumarabuddhi
mechanically mistranslated the doctrinal term, the original’ Sanskrit of which is
yoni§omanaskara (lit. reflection which goes to the source), by ‘practice of lust’ or
‘giving way to lust’ {yin hsing sa #5) (Ssii, 50 13, 16, 18), whilst Sanghadeva rightly
transiated it as ‘correct reflection’ (chéng sé-wei = = ) (Tds, 19b 18, 19). The first
transtation is tncorrect both from the philological and doctrinal point of view.

THESIS VI — ‘It is impossible to say that the pudgala
(= living being, sattva) and Nirvina are
different from the characteristics (aksana)
or that they are identical to them’,

This thesis is explained in Ssit, 5a 25 - 5b 2t

Is i) not said, furthermore, that the Living Being (sattva = pudgala) and
Nirviina are classed among the characteristics (aksana) (7). If it is said that the Living
Being and Nirvdna are (characteristics), that is a great mistake, {since) they are im-
permanent (anitya). If it is not said, the mistake lies in the Sitra. It should be said that
the characteristics of compounded things (samskrtalaksana) include arising (utpada),
enduring (sthiti) and disappearance (vyaya). In the increase of merit (punya), which is
the merit of the characteristics of the person (pudgala)? Whether the pudgala is
different or is not different (from the characteristics), is impossible to say. If it is
different from them, it is permanent {nitya). If it does not differ from them, it is
impermanent (anitya). Hence, those two theses are wrong. It is not said that Nirvina
is the absence of characteristics®®® That is why one is happy to say more about the
characteristics of compounded things (samskrtalaksana) as such. That is what is calied
the increase of merit. What are the merits of the characteristics? We must speak of
knowledge (jAdna).

On the whole, despite everything, the explanation in the Ssit, is less clear and
rythmic than that in the Tds, but there are no fundamental differences between the
two treatises in respect of the doctrinal points.

THESIS VII — “The five superknowledges (abhijfia) can
be obtained by worldlings (prthagjana).

This thesis is explained in Ssi. 5¢ 1112
‘... Flying, supernormal hearing and the knowledge of other’s intentions

392 A proposition is obviously missing before the \wo words shih tao & 3B
393 See below, ‘The secondary theses of the Pudgalavadins, thesis NelO'
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{paracirtajidna 7) constitute the superknowledges, (which, with the knowledge of the
recollection} of former lives {pirvanivesanusmrtifiana 7) and knowledge of births and
cessations, are the five superknowledges of worldlings (prrhag janabhijhay.

With the exceptidn of minor literary differences in the two translations, there is
nothing to remark. .

THESIS VHI — ‘The intermediate existence {antarabhava) and
Parinirvana in the intermediate existence {(an-
taraparinirvang) exist in the world of desire
and in the world of subtle form, but they do
not exist in the formiess world’.

This thesis is explained in Ssi, 6a 27-28:

‘Liberation in the world of desire and liberatidn in the world of subtle form, {due
to) these two (liberations), all Parinirvanas in the intermediate existence
(antaraparinirvgna) are abandoned’.

On comparing the 1wo 1exts, we find the main point of the thesis is the same.
However, the doctrinal elements which constitute it in the Ssi are richer than those
found in the Tds. Since, apart from the element of the intermediate existence, the
Ssii also mentions another element, namely, Parinirvana in the intermediate existence
(antardparinirvana). The Ssk, 6a 27-28 states: . . . Due to these rwo (liberations), all
Parinirvanas in the intermediate existence are abandoned’, whilst the Tds, 20¢ 10-12,
recognises only the intermediate existence, which is defined as follows:

‘Being delivered from the world of desire and the world of subtle form, one
completely abandons the intermediate existence; there is ao intermediate existence in
the formless world”.

THESIS X -~ “The Arhat is susceptible to regression’

This thesis is explained in Ssi, 6¢c 12-16:

‘The weak faculty (mrdvindriya) includes him who regresses (parihdnadharma)
.. (Satra).

‘... Because of the diminution of thought which is called he who regresses.
Regression does not mean falling among living beings { & & sattva)®, (bui} falling to
the stage of cultivation (bhavanabhiimi). Cultivation (Phdavand@ means regular practice.
It is the same with paragraphs {(of discourses) which one forgets through not reciting
them. (Equally), if one does not practise cuitivation, one regresses. Regression (is

394 Ssi, 6¢ 14: chien fa pu chung shéng chien # 7k F % # & . Regression does not mean falling
among tiving beings. This translation is made in consultation with the following phrase from the texy: fén
pieh 1 chien 7 %) M falling to Lthe siage of cullivation — Kumirabuddhi translated fén pieh
ri @ % from the word bhavanabhimi, whilst Sanghadeva translated it as Asiu & # M, . The
interpretation, according 0 the Ss&, is that when the Arhat fulls from efeiksa 1o foiksa, he remains in
the stage of cullivation — the fruits of sakrdagamin snd enagamin, and does not fall to the lower states
of living beings.
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caused by) suffering, business, arguments, long journeys and walking. Those are the
five things which cause regression. They are also (the causes susceptible) to leading to
falling to the stage of cultivation’,

On comparing the translation of the Ssi with that of the Tds, we see¢ that there is
a notable difference from the doctrinal point of view. With regard to the regression
of the Arhat pertaining to the ‘he who regresses’ category, the Ssi 6a 14, says: ‘Re-
gression does not mean falling among living beings (= & . sattva), it is falling to the
stage of cultivation’, whilst the Tds, 2la 25-26, says: ‘He who regresses is he who falls
either to a lower state, {(bui) not (froim comprehension of) the Noble Truths®?, or to
the stage of cultivation (bhavanabhimi). The difference in the two texts is that the
Ssii admits that the Arhat does not fall among lving beings whilst the Tds maintains
that the Arhat falls to a lower state, apart (from comprehension of) the Noble Truths
(satyabhisamaya). Nonctheless, both texts have a point in common: falling to the
stage of cultivation. It might be asked whether there is some difference in
interpretation between the two texts in relation to the theory of the Arhat’s regression.

THESIS X — ‘There is an ineffable {avakravya), indicating:

a) the designation of appropriation (updda-
naprajiapti), the pudgala, which is both
identical to and different from the ¢lements;

b) the designation of means (upayaprajiapti)
associated with the past, present and future;
and,

c) the designation of cessation (niredhaprajia-
pti) concerning Parinirvina’.

This thesis is explained in Ssi, 10 4-29:

‘The ineffable {(@vakiavya) includes the designation of appropriation (shou chieh-
shou & 4 & , upadanaprajfapti), the designation of means (fang-pien chieh-shou
# 1% ¥ & updyaprajiapti 7 and the designation of cessation (mieh ch:eh-shou
W, 4 ¥ pirodhaprajraptiy (Saua).

‘If one ignores these three designations, that is non-comprehension of the
ineffable. The designation of appropriation is the designation of life {jiva). (Sub-
commentary: as a phoneme from India the word lmeaning] life and [that meaning}
living being are the same). (Life is) internal appropriation (upadana) in the present
and consists of the aggregates (skandha), etements (dharu) and domains (@yatana) (7).

395 Tds, 2la 25-26:iE ik # 0 X EHEETIF L B A AFRE | He who regresses is
he who falis either 10 2 lower state, {but) not (from comprehension of} the Mable Truths, or 1o the stage
of cultivation (bhavanabhitm). 1L is probable thal the text lacks essernial characiers which were found
between the characler fei 8 and the iwo characters shéng (‘2 %% We therefore propose the
preceding translation {or rather. interpretation), in consulation with Ke¢da VI, pp.256-8 (Pruden
ppl003-12) and ke notes on the subject. The Arhut dees not fall frem the sretadapanna {ruit which is
established by the abandening of the passions abandoned through the vision of the Truths. For a detailed
explanation, see below, n73%.
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That 1s to say, the objects of appropriation concerning internal life in the present (),
which is formed by compounded things (samskara) and fetters (samyojana);, that is
what is called the designation of appropriation (7); it does not pertain to either the
past or the future’

{With regard to) the designation of appropriation in relation to life (jiva = sattva
= pudgala), it is not identical to (the body; thaty cannot be confirmed (7). If life and
the body are identical, (life is) impermanent (gnitya) and suffering {duhkha). If it is
not different, it is eternal (§a$vara) and (not) suffering. If (life is) eternal, the pure life
(brahmacarya) is not practised. In eternity, it is not necessary to lead a pure life; the
harvesting of fruit, receiving and giving have no meaning, (If life is) impermanent,
neither would that make any sense. Since in both cases®®, either eternalism®’, or
annihilation®™®, neither suffering nor happiness exist. (Sub-commentary: the master is
explaining {this idea] by saying that this is the answer of the Buddha whose aim is to
satisfy sectaries so that they obtain this or that)®

‘The designation of means signifies designation based on the past (grira), future
{anagaray and present {pratyui panna). 1t is associated with the three time-periods. As
{the Buddha said): ‘In the past, 1 was King Suneira®®, (Sub-commentary: The Sanskrit
Sunetra corresponds 1o ten names: goat, eye, earth, sky, water, speech, direction, light,
scissors, reality. These are ten comparisons. That man does not under- stand that he
belongs 1o some [thing] in the ten births). In the future, there will be (a man) who will
be named Ajita’®. In the present period, it is Gautama Siddhértha®®. Compounded
things (. .. is appropriation (upadana) in the future, {and) appropriation in the past. By

396 Ssi, Wa i fang pien & (upava, prayega), whick means ‘the meins’ o ‘preparalory execcise’,
is not indicated here; that is why the modification in meaning is necessary.

387  Ssi, 10a 11 pien twani® B | in this conlext, these words should be translated ss ‘eternalism and
annihilation’.

398 See previous note,

399 1t is probable that Kumérabuddhi is referring to the allitude of the Buddha who remained silent
when ¥acchagoiia asked him guestions about the enistence o non-exisience of the self (atmank of. SN
IV, 400 sq. Udina, 67. See below, “The muain thesis of the Pudgalavidins'

400 Ssi, 10a 14: Ck't tien wang BT 25( 25 ) E.1hese characters cannot be reconstructed in Sanskrit, It
may be Lhat 1they are a wrong transcription of the name of a king — Sunetra, who appears in several
works concerning the former lives of the Buddha. Cf. Kosa IX, 8§ 271, 272, and the long notc on Sunetra
in Traité 1, pp3l19-21

400 S5B 10 16 wu shing S B ; \hese characters can be reconstrucied in Sanskril as Aji, another
name of Maitreya, the future Buddha, as the Buddha predicted: ‘At the time, monks, when humans will
live 1o the age of eighty thousand years, there will appear in the world the Perfect One, the Fully
Enlightened One, the Blessed One named Metteyya . .. (.. just as [ appesred in the present, Perfeci,
Fully Enlightened .. ) (.. That man, through his superior knowledge, will understand and make known
this world with its devas, Méras, Brahmis, this world with its monks and brahmins, with its devas and
humans, just as a1 present 1, through my superior knowledge, have understood them and made them
known. He will iteach the Dhamma, he will proclaim the pure life (brakmacariya), lovely in the
beginning, lovely in the middle, lovely at the end, with its gim and its meaning, full and realisable in an
sbsolutely pure way, as 1 do at present. He will head a community of several thousand monks, just as |
at present head a community of several thousand monks' (D 11, 76}.

402  Ssit, 10a 16: kung shik ta - B5 if | these characters are probably u mistranslileration of the Sanskrit
words Gautams Siddhariha, the name of the Buddha.
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convention, this designation (is established) in order to (cure opinions) on annihilation
(Hecheda) and eternity ($afvata). 1T (King) Sunetra had been annihilated, how would 1
exist (now)? If he had not been, how could 1 exist? Based on conventional truth
(samvrtisatya), this designation of means is spoken of*,

QOuestion: What does the designation of cessation meun?

Answer: "It is the designation of cessation in which appropriation is exhausted and
where nothing further is appropriated’ (Sitra).

‘Appropriation has been explained above. Thut appropriation is exhausted; no-
thing further is appropriated, no other (life) is assumed; having ceased, nothing further
remains, the other shore has been reached; that is the designation of cessation (by
means of which false} views of annihilation and eternity are cured. Hence, it is
certainly nothing but the synonym of the designation of Parinirviana (?) which is also
the ineffable (avakravya). 1If (the ineffable) is different {from the body), there is no
Parinirvana. If it is not different, there is equally no Parinirvina. Hence, having
understood the suffering of birth and the ineffable (avaktavya), one inevitably attains
Parinirvana which is like a lamp which goes out. Internal appropriation undergoes no
further suffering®™.

The designation of means (updyaprajiapti) concerns the aggregates (skandha),
elements (dhdru) and domains (dyarana) of the past; as the Buddha said above: I was
King Sunetra’. It is the same tor (the designation of means, of the future). ‘The
designation of cessation signifies, in the first place, the cessation of appropriation
(upadana) (as when it is said); ‘The Blessed Lord attains Parinirvana’. The de-
signation of means (teaches us) that life (jIva) is not annihilated. The designation of
cessation (teaches us) that life is (both) ¢ontinuous and changed. The designation of ap-
propriation eliminates the opinion according to which life exists or does not exist’®.

Amongst the three designations of the ineffable (avakravya), what is written on
the designation of apprepriation and the designation of cessation in the Ssi is no dif-
ferent from what is said in Tds, 245 2-3, 4-5. Only, the designation of means has a
very particular import, since it signifies the designation not only associated with the
past, but also with the present and future (Ssit 10a 12-19); this designation expresses’
the continuity of life (jIva) or of the Living Being (sattva) in relation to the three
time-periods, whilst the Tds, 24z 29 and 245 1 sq. speaks of the designation of the
past (atitaprajiapti 7) which only presents the link betwegn the past and the present.

THESIS X1 — 'Only cne absolute truth exists:
Nirvana

This thesis is explained in $3d, 10 ¢ 9-1(
‘Conventional truth (samvrtisatya), characteristic truth (faksanasatya 7 and

403 These phrases are abscure. The Lrznslation is based on the Lhree designations of pudgala. Cf. 554,
i0a 17-19.

404 Ssi, e 24-26 WAL EFTLAUL RAE R bR A2 -2 TETRER
The propositicns shoukl be modified in order to have the meaning conform to the Lext.

405 See below, 'The secondary Lheses of the Pudgalavading: thesis Nog.
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reasoning. (The stage) which eliminates reasoning (is the stage) devoid of reasoning.
(The stage devoid of) joy (priti) is the same (?), Hence, by classing it with the
absorptions (dhyana). (the stage) endowed with reasoning is the first (absorption), the
stage devoid of investigation is the second one, {the stage) deveid of reasoning (but
endowed with investigation) is placed between the first and second {absorptions)*%, (If
one) practises those absorptions, one is reborn in the world of subtle form’,

Qenerally speaking, the doctrinal elements of this thesis are similar in the two
texts. However, the translation, or rather the doctrinal terms of both texts are not
identical. For exampie, the $si uses the expression ‘endowed with thought’ (chif
nien A # } to indicate the stage which consists of the three other levels, namely:

the level endowed with reasoning (savirarka),

the level devoid of reasoning [avitarka) and

the level endowed (only) with investigation (savicara),
whilst Tds, 28b 23, uses the term ‘endowed with joy' (yu hsi # -, priti) 1o indicate
them. The latter is more precise than the former. Nonetheless, further on at Ssi,
14g 8, there is the term ‘happiness), or rather ‘joy’ (I¢ # ) which perhaps indicates the
joy {priti) which characterises the three stages mentioned and which is often found in
the canonical texts.

VI — THE ORIGINAL SCHQOL

Because the Ssit contains nearly all the doctrinal points — especially the theses of the
Vatsiputriyas or Pudgalavddins — contained in the Tds, and because the Tds, through
its indications, is attributed to the Vatsiputriya school, it is permissable to believe that
the Ssii is equally a Vasiputriya work.

1. THE SAN-MI-TI PU LUN

I — THE TITLE

San-mi-ti pu fun = s s # a , the Sanskrit equivalent of which is Sammitiya-
nikayasastra (abbrev. Sns — The Treatise of the Sammitlya School, found in Taisho,
volume XXXII, No.l649, pp462a - 473a). This new title, very general in meaning,
scarcely conveys the particular contents of the treatise which has another name, given
at the end of the text, i-shuo lun # ¢ s (Sns, 473a 14), and which corresponds to
the Sanskrit Aéraya-prajiiaptidastra, This designation probably concerns the contents of
the work, the largest part of which attempts to explain the theory of the pudgala as a
designated person.

408 Modifications and additions in the translation are needed in order to make the meaning conform
1o the doctrine concerning the absarptions. particularly 1he intermediale abserpiion (dhyanantara) which
comes between the first and seond absorptions.
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It — THE AUTHOR AND TRANSLATOR

In the Chinese translation, we find no trace of the names of the author and wansiator
of the treatise. It seems this silence over the name of the author of a literary work
was very common in India in early times. In some cases, the author was either a
weil-known personality whose name it was unnecessary to indicate, or a person
advanced on the Path whose humility prevented him from guoting his name in a
description of the Noble Truths. Another possibility cannot be excluded: this is that
the treatise was a joint composition, compiled by several persons - masters or
co-disciples — belonging to the same — Sammitiya — school after studies and
discussions which lasted for a long time. In consequence, the completed book was
considered as a joint work and could not be attributed to a particular person,

The absence of the name of the translator in this treatise is equally a fact quite
often noted in Chinese Buddhist translations,

Il — THE DATE

The date of composition of the Sns is not indicated in the treatise. However, it is
evident that it was composed after the schism which separated the Sammitiyas from
the Vasiputriyas, possibly at the beginaing of the Common Era*®, Since place-names,
Paficha-Mathuri, Mathuri, are found in the text (Sns, 471a 1) in connection with an
iltustration of the doctrine, it might be asked whether this treatise was written in that
area of India. Furthermore, the Sng was probably composed after the Tridharmaka-
sdstra, as arguments in defence of the pudgala doctrine are more profound and -
detailed in the Sns than in the Tds. Moreover, the supposed date of the Chinese
translation, in the period of the Western Chin (Hsi China = , 385-431 CE) dynasty,
informs us that the Sns must have been composed in the very early years of the fifth
century, and possibly even some time befare,

VI — THE TRANSLATION

The author of the Kai yiian shik-chidolunm = % # s(T LV, 2039, 518c - 621)
supposes that this translation was made under the Ch'in & dynasty (265-313 CE).
Until now, we have found no proof of this date. However, it seems certain that this
translation belonged 1o the early period of the history of the translation of Buddhist
texts in China, because the technical werms are similar to those of translations from
the same period, for example: yin m (skandha, 462b 4), fung w {vedana, 463a 2),
shéng yin & w (upddanaskandha, 464a 24), etc. In any case, it is certain that this
translation was made before the time of Hsiian-tsang (602-664).

Wiith regard to the language of the original Sns texi, it appears to have been in
Prikrit or Apabhraméa rather than Sanskrit or hybrid Sanskrit, In fact, the expression
and syntax in this work differ from those of the other treatises.

The translation is somewhat obscure. Furthermore, the join between phrases and

409  This date is deduced from the contents of the work, in which are found extracts from the
Buddha’s discourses, and doctrinal divergencies of Lhe schools.
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propositions is found with difficulty because the necessary propositions are missing.
Chih-hsii 4 2= criticised it: ‘The style has little continuity™'®,

V — THE CONTENTS

Whilst the Tds and Ssii describe all the doctrinal elements which encompass the
specific theses of the Vitsiputriya school, the Sns, in conerast, deals only with theses
characteristic of the Simmitiya school, namely: the indestructible thing (aviprandia ?),
the pudgela, the intermediate existence (antarabhava), etc. which formerly caused
Strong controversy.

The Sns occupies more than ten pages of the Taishd edition and consists of three
fascicles which do not correspond to any discernible logical division. That is why we
can divide the text into four parts according to the subjects.

FIRST PART

The first part (462a 6 - 466a 27) deals with major subjects such as the thesis of the
indestructible (avipranasa 7). the seven opinions concerning the person®'’ and its
relationship with the aggregates (skandha), and the Simmitiya position in relation to
these seven opinions,

1 — The introduction and thesis of the indestructible (aviprandsa ?)

The treatise begins with an introduction {462z 6 - b 5) explaining the existence of a
thing (dharma), called ‘the increase’ {vhémg 4 , upacaya) or ‘the indestructible’
{pu-mieh = s , aviprandfa 772 This is the thing which preserves actions (karman)
by means of which results are produced in future existences; the intermediate
existences {antarébhava) of the holy ones {drya) can notably be explained in this way.

Il — The seven adverse opinjons

After the introduction, the. Sns (4626 6 - 464a 15) presents seven contradictory
opinions concerning the person, its nature identical with or different from the
aggregates (skandha) and its permanence or impermanence. It is noteworthy that all
these opinions are based on the words of the Buddha contained in the Siitras. Here are
these seven differing opinions:

1. There is no person, since:
a. only aggregates (skandha) and domains (dyaetana) exist, and only suffering
(duhkha) exists; but no person that suffets exists'? ;

410 Chih-hsii #F %7 o Yieh tsang chih chin M & o0 3 | op cit, vollV, p89: A F S B8
411  The translation sometimes mentions the word jén A |, and sumetimes wo#% . In order to facilitate
the distinction from the word self, translated from the Sanskrit @iman, the mesning of which is totally
hereticel in Buddhism, we always translate by person (pudgaia) the words jer, wo A 4% which, in this
text, indicates a designated individual (pudgala} rather than that of an absvlute self (&tmar).
412 Ses below, "The secondary theses of the Pudgalaviddins, thesis Nol'
413  The same idea is found in SN [, 135

There is only suffering which appears,
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b. the person does not exist’™ ;

¢. only the ignorant consider the body as the person;

d. the reality of the person and what pertains to it is not proved,
e. the person is unreal.

2. Ir is impossible to say that the persor exists or does not exist, since:

a. the character of the person cannot be defined in relation to compounded
things {samskrta) and the uncompounded (asamskria)'® ;

b. the existence or non-existence of the person is a question which the Buddha
avoided (avyakria)''s ;

¢. the fact of the indetermination of the person with regard to compounded
things (samskrea) and the uncompounded {asamskrra),

d. the confusion between permanence (nirya) and impermanence (anitya);

e. the fact of not pertaining to existence, nor to non-existence®'”.

3. The person really exists, since:
a. it is the person bound to the five aggregates who wanders from one life to
another;
b. it is because the vision of the person is right view (samyagdrst) just as the
vision of spontaneously born beings {aupapdrika) is right view™ ;
c. the teaching on the four applications of mindfulness (smriyupasthana)
indicates that there is a person who contemptates the body (kdya), feelings

that suffering remains and disappeuars.

There is o other thing, ealy suffering which appears.

When it ceases, there is no further thing.
(dukkhatn eva hi sambhoti | dukkham lilthati veli ca /) n@hAaira dukkhda sambhotl | nafdam dukkha
nirwjjahti 4, Vism XV1, %0 dukkham eva ki, na kool dukkhito,
414 This refutalion of the existence of the self is based on arguments which are often found in the
canonical texts, for example: the Chachakkasutia (MN, Nol48/1iL 280-7) Natumhakasutta (SN XXII 33/11,
33-4).
415 I seems this pesition is similar to that of the pudgala thesis. However, it is refuled by the
Pudgalavidins themselves, as it does not atfirm the existenee of the person. while the Pudgalavadins
admit it See below, “The Sdinmitiya position in relation to the seven opinions’
416 On the questions 10 be rejected, see ahove, 'The theses of the Pudgalaviding the original teaching
of the Buddha' Cf. SN 1V, 383 MN 1, 484, Ud VI, 4. According 10 DN [1], p229, there are four types of
conversation, namely: 1) the questioner’s doubt are dispelled by answers (parfipucchavyakaraniyal 2) dicect
answers #1& given o questions wilhout discussion with the questioner (ekamsavyakaraniya); 3) answers are
given in parl, that is, one aspect of the question is taken up, then another (vibhajjavyakaragiya), 4) the
indeterminate nature of the problem leads 10 infinny: that is why all discussion {thapaniya} should be
avoided. 'The order of questions to be rejecled corresponds 1o the foarth cutegury above
417 This position is based op two extremist idess, existence and non-existence, in order 1o deny the
existence of the self. Cf. SN IJ, 15,
418 The cunonical texts recognise the existence of living beings "born spontaneously' (aupapatika, Pali:
vpapatika), (hau is, born without the interveniion of parenls. These are heavenly beings and infernal
beings. MN |, 34 . . | Afier having eiiminaled the five lesser fetters, 1 shall be reborn sponianeously (in
such and such a world), there [ shall immediately attain Parinicvins and shall not return to this world (

padcannam orambhagiyanem samyojanam parikkhaye ecpapiatike asiam latthaparinibbhayl

aravattidhamme tasma loka ri ..}
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(vedand), the mind (citra) and mental cbjects (dharmal'® ;

d. the word of the Buddha to the disciples (§ravaka) on fire worship causes a
belief that there is a person who direets the action of burning the body and
wha accepts the order to burn;

e. the term ‘person’ used by the Buddha in the sentence: "2 virtuous person
(pudgala) who appears in the world brings happiness to many men™,

4. The person is identical with the aggregates (skandha), since the Buddha said
that:
a. the six sense orgens and six objects constitute the person®?' ;
b. these are form, character, eic. (the aggregates) of a person which constitute
the person, there is nothing beyond that*?2,

S. The person is different from the aggregates, since:
a. the Buddha said that the burden - the five aggregates — differs from the
bearer of the burden — the person'® ;
b. the Buddha said that the person appropriates thirst (zrsnd) as second nature
int the cycle of birth and death {samsaray® ;

419  The Satipatthdnasuuia (MN, Noll/I, 55-63) deals with the fixing of atlention on four objects: the

body, feelings, the mind and mental objects, for example saying: . . . and furthermore, monks, a monk
going, knows: ‘[ am geing’ standing, he knows: 1 am standing’, eic. (puna ca param bhikkhave bhikkha
gacchanto va: gacchamiti pajandti, thito va: rthite'mhiti pajanat ... — MN |, 56),

420 This sentence is certainly invested with the sume contents as the Pili phrase in AN I, 22: Monks,
there is a person whose appearance in the world is for the weifare of many, for the happiness of many,
through compassion for the world, for ihe benefil, welfare and happiness of gods and mankind. Which is
that person? It is the Tathagata, the Arhal, the Perfectly Enlightened One (ekapuggalo bhikkhave loke
uppajjamanc bahujanahitaya bahujenasukhiya lokdya sukhaya devamanussanam. katamo ekapuggato?
tathagate araham sammasambuddho). Cf. Kosa 1X. p259 (Pruden, p.l330).

421  See below, n.d37

422  This idea conforms with what the Buddha suid abour the identification of the person and the five
aggregates. This is the first of ihe following four sttachments W the seif: Monks, all recluses and brah—
mins who admit the self in different ways consider the five aggregules, or one or another of them, as
being the self. Which are those five? Monks, an uneducated worldling who does not discern the holy
ones considers form . . . feeling, perceprion, the formations and condciousness as being the self, or else
the self as being the possessor of one of those groups, or else those aggregates are included in the self,
or else the self is included in those aggregates, Hence Lhe view: il occurs wo him to think ‘I am’ {ye hi
keci bhikkhave samandva brahmana va anekavihilam atldnam samanupassamand sarmanupassanti, sabbe te
pafcupadanakkhande samanupassanti etesam va aifataram. katame paenca? idha bhikkhgve asswlava
puthujjanc ariyanam adassavi, la, sappurisadhummé avinito ripam altalo samanupassati, ripavaniam va
altanam attani va riapam ripasmim va aitanam; vedanam, saAjiam, sankhare, viiAdnam attato sam-
anupassati; virkdpavantam va atlanam aqiieni v@ vifhdnam vipRdhasmim va ailanam. iti aydm ceva sama-
nupassand asmiti cassa adhigatam hoti —— SN 11, 46} The \ranslation is slightly modified by abbreviation.
423 Cf. the Bhéruharasuuia (SN L 25). Ii is noteworthy that there is another opinion also based on this
discourse in order to show thai the person and the aggregates differ from each other.

424 This is an opinion resulting from a misunderstanding of the Buddha's words on the importance of
thirst. For example, [livuuaka, p& Moenks, | do nol see any other fetter which fetters (beings) and
through .which beings wander for a very long (ime and hasien through the cycle of existences as this
fevler of thirst. Evidently, monks, being fellered by that feuer of thirsl, beings wander and hasten
through the cycle of existences {ndham bhikkhyve afham ehusamyojandm pi samanupassami veneva
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¢. the rebirth of a person in another life in order to undergo or enjoy the
results of actions (karman) in this life? .

d. the identity of the person in different lives; for example, the identity of the
Buddha and personages in his former lives under the names of Sunetra,
Mahadeva, etc;

¢. the Buddha does not affirm that the nature of the person is impermanent or
permanent, whilst he does affirm the impermanent nature of the aggregates.

6. The person is eternal
a. since it has no beginning, as the origin of the c¢ycle of birth and death is
inconceivable. (In consequence, the person is eternal®®) ;
the knowledge of the recoliection of former lives®?’ ;
¢, because of the existence of an eternal plane where sutfering and regression
ne longer existi®

d. and the existence of imperturbable joy which can be enjoyed®®,

7. The person is impermanent, since :
4. it has an origin, for example, the birth. of the Buddha which brings happiness
to so many people®®® ;
this life is transformed imo u heavenly existence;
conditions of life change in different fives;
living beings appear and disappear;
the states of birth (jari), old-age (jard), disease (vyddhi} and death {marana)
are manifestations of impermanence.

tae

Next, the Sns (464a 16 - 466a 27) explains the Simmitiya position in relation to the
preceding seven opinions.

L. The person exists since.
a. the Buddha does not deny the person, but he wishes to illustrate the nature
of suffering, the arising and cessation of suffering, by emphasising the

samyojanena samyulld saild digharatiam saendhavanti samsaranti yathayidam bhikkhave tanha-
samyojanam. tanhasamyejanena hi bhikkhave samyuttd saua digharattam sandhavanti samsarantii).

425 This proposition resls on the false opinion according to which the person having produced actions
in a former life is different from the person receiving the fruits in a later life.

426 On the impossibility of conceiving the arigin of the cycle of birth and death, see earlier, ‘The
literature of the Pudgalavading' und potes 99, 100, 101

427 On the knowledge of the recollsction of former lives, see beiow, ‘The secondary theses of the
Pudgalavadins, thesis No5. Cf. DN I, 8 AN 1IL 9.

428  This is Mirvana or Parinirvang. See below, “The secondary theses of the Pudgslavadins, thesis NolO'.
429 See below, ‘The main thesis of the Pudgalavidirs: the pudgala designated by cessation’

430 See above, n.420. Here, it is the argument concerning the impermanence of the person which is
manifested in this world for a certain time.
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existence of suffering®”' ;
b. the Buddha declares to the sectaries that there is a person as a designation
which rests on compounded things (samskara)® ;
c. (consequently), the opinion on the substantiality of the five aggregates is a
false view™? ;
d. the Buddha does not deny the person but, in order to dispel artachment to
ancther, he teaches the insubstantiality of the person and what pertains to it;
certainly, the person is unreal but, in order to dispel attachment to existence,
the Buddha responds with non-existence; that does not mean that he denies
the person.

[y
;

2. It is possible to say that the person exists, since.

a. although it is impossible to say that the person is permanent (nitya) or
impermanent (anityd), it is possible to say that the person exists since the
Buddha said: ‘There are persons who burn their bodies, etc” or ‘the ignorant
take bad actions (@kuSalakarman) as their nature, the intelligent take good
actions (kusalakarman) as theirs’

b. the questions to be rejected {avydkrra) are those which are not correctly
asked, since the Buddha never rejects propositions such as this; the ignorant
are bad and the intelligent are good;

c. the fact of indetermination forms part of the person because the person is
equally non-identical with compounded things not different from com-
pounded things*™ ;

d. to admit that the person does not exist is to express 4 wrong view (mithya-
drsti), because the Buddha declares that artachment to the two ideas,
existence and non-existence, is wrong, since this pertains to a question to be
rejected (avyakrea) and leads to ideas of permanence and impermanence. It is
right view (samyagdrsti) if it is admitted that the person exists uncon-
ditionally and does not belong 1o either impermanent compounded things nor
the permanent compounded thing®s ;

e. it is possible to say that the person exists (conditionally) because the Buddha

431 This is a defeace of the Sammitiya thesis of the pudgalu in relation to the Theravidins who
categorically deny the existence of a person undergoing suffering. See above, ndl3.

432 Here the Sns, 4646 6-7, asserts that the Buddha taught that a designated person exists which rests
on the impure aggregates, or person designated by the support {.-shue-jén HOB A
asrayaprajiaplapudgala),

433 This is cleas proof that the Pudgalaviding themselves also tejoried he conceph of » substentist s
(@trman). This is why the definitions of pudgala as u resl and permanent subslance are unfounded,

434 Sns, 46dc 10-1ILAF 4R - FRABRFRATERT wALHAERITE ZTRH
we dectare that: if the person is examined [in order to know) if it is identical with compounded things
or different from them, it should correcily be stated that it is neither identical with compounded things
nor different from them. —

This proposition is indeed the essential position of the pudgala thesis.

435 These are alsa the main argwments with which the Pudgalavadins established the pudgala thesis,
the position of which lies between 1wo exuemist ideas: exisience (permanence) and non-existence
(impermanence), Cf. Sns. d46d4c 15-24 and (he translation below, ‘The main thesis of the Pudgalavading’
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says that the basis exists*,

3. The person does not exist as a reality, since;
a. although there is no chained person, the chain exists just us there are chains
in prisons even when there are no prisoners;
b. an opinion on the existence of the person is a right view (samyagdrstd
because the Buddha, relying on the defiled aggregates (sdfravaskandha), dectares
that the person exists; since it a man who sees the person®™ ;
c. in reality, only the mind (citza) exists which intervenes in the practice of the
four applications of mindfulness (smrtyupasthana), and nothing else®™ ;
d. the Buddha said to the disciples (§ravaka) that it is things (dharma) which
are based on the elements (dyatana), and that there is nothing else** ;
e. the Buddha declares that the person exists as a designation (prajiap:i). The
refutation of the person entails the refutation of morality (§1/a), the four Noble
Truths (@ryasatya) taught by the Buddha, etci®,

4. Tt is impossible to say that the person is identical with the aggregates or that
the aggregates are identical with the person, since the person is ineffable
{(avakravya) but the aggregates are not. Moreover, if the person were identical with
the aggregates, when the aggregates disappear or appear, the person should also
disappear or appear!,

5 I is impossible to say the person is different from the aggregares, since;
a. the discourse never teaches the separation between the life of man'? and the

436 Sns, dide 27-2B A A E K B A WA AR cREFELES - FHRAATH -

The words i-chih # it are transtated by ‘the basis’ with the meaning of the basic elements, ie. the
aggregates.

437 Sns. 465a R T BT - O AH A BV A R W A A E L bating himself on the defiled
aggregales, the Buddha spoke of the existence of the person. Because of the fact that a man perceives the
existence of the person, that is cefled right view, This translation is more of an inierpretation, since the
text makes no distinetion beiween the two words jén A

438 This refutaiion in the Sns proves thut the Pudgalavidins never admilted that the pudgala was whal
observes the four objects in the practice of the four applications (smriyupasthana),

439 SN 1V, 15 What is the totality of things? Ii is the eye and visibles; Lthe esr and sounds, the nose
and odour, the tongue and taste, the body and the tangible, the mind and mental objects. Those things,
monks. are called the tolality. — Monks, if someone says: 'Rejecting thal totality, [ shdll make known
another (otality’, that is mere speculation on his part and, when guestioned, he cannol give an explana—
tion; furtherinore, he is in a dilemme. Why? Because, monks, that i5 beyond his capacity {sabbam vo
bhikkhave dessissami, lawm supatha. kiicq bhikkhave sabbam? cakkhum ceva ripd ca solafica sadda ca
ghinafica gundhi ca fivha rasa ca kaye ca photthabba ca mano ce dhamma ca. idam vuccati bhikkhave
sabbam. yo bhikkhave evam vadeyya ahum etam sabbam pacckkhaya affiam sabbam paRnépessamili,
tassa vacavaihur evassa, pultho ca na sampapeyya, wlarifica vighitam apajeyya. tam kissa hetw, yatha
tam bhikkkave avisuyasminti) Cf. Koia 1%, p218 and nl [(Pruden, ppl324, 1364]

440 o is obvious thal the Sns is promoting vigorous and convincing arguments in favour of the
existence of the pudyaela cf. Sns, 463a 17 ~ b 1, or below, "The nain thesis of (he Pudgalavadins’.

44]  These Loo are arguments on which the essential position of the pudgafa hesis is based.

442 This translates the wurds jén ming A~ & { = jiva?) (Sns. 4656 5
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person, but it says that there is a person who bears the burden; that is why the
burden exists; _
b. when thirst (¢rsna} is eliminated, there is no further transmigration in the
cycle of birth and death; this means that the person and the aggregates are not
separate,
¢. it is by being based on the aggregates that this life and the future life
receive the results of actions (karman); this means that the person and the
aggregates are not separate;
d. the ‘I' of which the Buddha speaks is a designation marking transmigration
between the different existences of a person®* ;
e. the characteristic of things (dharmalaksana) cannot be defined as permanent
or impermanent. It is the same for the person®?, If the person were different
from the aggregates; .
a) the person would either be found in the body, or enclose the whole;
b} when the sense organs are destroyed, the five objects should still be
known;
¢} the person could go from this body to another, then return to the first
body;
d} the person should not be reborn in different destinies; otherwise it would
be reborn in all the destinies at a given moment; consequently, it should not
always reside in the body; hence, liberation would be difficult to obtain; if
the person were to pass from one destiny to another, it should not create
actions (karman); if there were no dctions or results, neither would there be
any merit (punya); equally, there would be no detachment from the bonds,
nor the practice of meditation; it is thus that liberation should operate.

6. The person is not eternal, since:
a. it cannot be said that the cycle of birth and death is eternal because its
origin is inconceivable. Equally, it is impossible to maintain chat the person is
eternal because it has no origin;
b. the knowledge of the recoliection of former lives dees not allow a
conclusion that the person is cternal, since the person is different from the
aggregates, when the aggregates disuppear, the person would not disappear. Thus
the recollection of the past does not concern this life and does not extend to
other lives, whilst the cycle of life and death is unceasing.

443 It is with this idea that the Pudgslavidias estublished the pwdgaie designated by transmigration
(tu-shuo-jén BH A, sapkramapra jraptipudgala),
444 Sns 40Sh 2% RFSUMATITERTHR . RUEARTAFTEFTTH

+owe declare that @t is impossible 1o sy 1hat the aggregales and the person are either diffecent ar
identical. That is why it is impossible o say, ip the first place, that the characteristic of Lhings is either
permanence or impermanence. Thesis lle of the Vawsipulriyas by Vasumiua: ‘Compounded things
{samskria) either endure temporarily or disvppear in % single instant {chaksanikaY. According v their
doctrine, this is a specific property not only of compounded things in general bul also of the Pudgala in
porticular, See below, "The secondary theses of the Pudgalavidins, thesis No8'
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c. certainty, the Buddha spoke of Nirvana with a remainder (sopadhisesa-
rirvana) and of Nirviina without a remainder (nirupadhifesanirvana), but he did
not speak of an eternal person;

d. imperturbable joy exists in Nirvana without a remainder'®, but, for the
eternal person, there is no imperturbable joy because, for it, joy and sorrow are
not important.

1. The person is not (absolutely) impermanent, since.

a. the person is designated on the basis of the appearance of the aggregates.
This does not mean that the aggregates are different from the person. Hence, it
is impossible to speak of the appearance of a person, only its designation can be
spoken of;

b, if the person were totally impermanent, then there would be no relationship
between the former life and the later life. Consequently, there would be no
results of actions, merit, recollection, etc. The impermanence of the person is
based on the disappearance of the aggregates of one destiny and their
appearance in another destiny*®.

SECOND PART

In the second part (466a 28 - 46%a 28), the Sns deals with the pudgala thesis,
questions concerning life after death and the origin of the course of existence.
1— The Etﬂii’ﬂtﬂ
The theory of the pudgala is presented from 4664 28 1o 466¢ 28. The pudgaia is &
conditioned person whose nature, connection with the elements, réle in the round of
rebirth (semsara) and cessation (nirodha) are progressively defined in conformity to
the Buddhadharmu.

The thesis of the pudgala is based on the foilowing three kinds of designations
{prajiapti);

1. The pudgoia designated by the support (i-shuo-jén 4 v A, dSrayaprajiiapti-
pudgala?). The support here consists of compounded things (samskarae). This
relationship is simitar 1o that of fire in refation 1o fuel*”’, or 1o milk in relation
to its colour*®. In this sense, the person and form (riepa) are two things which
are neither identical nor different. They exist and perish together,

2. The pudgala designared by transmigration (tushuo-jén, m v A

445 On the imperturbeble joy in MNirvina withowr s remainder, of. below, “The main thesis of the
Pudgalavidins the pudgzala designated by cesalion’ and nb92,

446 This posilion is certainly consistent with Lhe preceding thesis concerping compounded things: it is
impossible 1o say that the characteristic of things is cither pevmaaence or imperinanence (Sns, 4655 291
447  The reiationship beiween fire und fuel is difficult to explain; cf. Kesa IX, 234, or above, ‘The
main thesis of the Pudgaluvidins, the position of the pudgala’.

448 It 35 impossible 10 say that milk is identical with colour or ditferent from colour, Cf. Kofa IX.
239, or above, ‘The main thesis of the Pudgalavading, the pesition of the pudgala’
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sankramaprajfaptipudgala?). Transmigration is the continuity of a living
being in the three time-periods: past, present and future. Without this
designation, there are no means of recognising the identity of living beings
from one existence to another;

3. The pudgala designated by cessation (mieh-shuo-jén . v A ,
nirodhaprajiaptipudgala?). Cessation is the extinction of the five aggregates
or defilements (@frava). In other words, this designation shows that the cessation
of the cycle of birth and death does not signify annihilation.

The pudgala is therefore only a designation {prajiapti), the existence of which is
based on the first idea. The second explains the continuity of the process of the life of
a person. With the third, it is intended to demonstrate that a ‘state’ exists after
Parinirvana in which the five aggregates are no longer present.

I — The problem of life after death
From 466¢ 28 to 467c 14, the Sns deals with questions and answers on the subject of
what happens after death. There are divergent opinions which are opposed by the

affirmations of the Sammitiyas in relation to the doctrine of the pudgala and the
intermediate existence (antarabhava).

With regard to the different opinions on the subject of the question of what trans-
migrates and the answer of the Sammitiyas, the Sns (467a 1 - b 18} explains:

a. The three adverse opinions:

1 - Only the five aggregates pass from one existence to another. They are
consciousness (vifAana) and actions (karman) which determine rebirth;

2 — It is the person {(alone) who goes from one life to another, and not the
aggregates.

3 — There is no person which transmigrates because, according to the Buddha,
new divine persons exists, the name one receives depends on actions ac-
complished here and there; when virtuous persons appear in the world, many
people delight in the happiness they have brought. Hence, those who are born
are not reborn again.

b. The Sammitiyas’ answer.

1 — When the aggregates disappear, the pudgala, by means of the intermediate
existence {antardbhava), passes on and is reborn in another destiny. The
divine eye alone is capable of perceiving the intermediate existence.

2 — It is impossible to say that the person alone goes to the other destiny, since
the opinion according to which there is a real person separaie {from the
aggregates), whether it be eternal or non-eternal, is a wrong view
(mithyadrsti).

2. How does the intermediate existence {antardbhava) appear?

The Sns (467b 19 - ¢ 14) explains the manner in which the intermediate
existence appears as follows: at the moment when a man is about to die, the
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intermediate existence is on the poinmt of manifesting self. That person
consisting of the intermediate aggregates cannot be considered as the same as
the one which is designated by the support (dSrayaprajraptipudgala?). i is not
true that a person first assumes the five intermediate aggregates then abandons
the human aggregates, since a person cannot have two existences at the same
nme. Neither is it 1o the conrary, because, if a person were first to abandon the
human aggregates, then assume the five aggregates of the intermediate
existence, there would be a void between two destinies. Hence, the actions are
taken simultaneously. This means that the very instant when the mind (citta) of
the last moment of that human existence has just expired, the mind of the
intermediate exisience begins 10 exist. That state is called the state of the
appearance of the mind. It is thus that one abandons the five human aggregates
and receives the five aggregates of the intermediate existence.

Il — Is there an origin 1o the series of exjstences ?

From 467c 15 to 469a 28, the Sns describes opinions concerning the question: Basing
themselves on the teaching of the Buddha, the Sammitiyas affirm that the absclute
origin of the cycle of birth and death is inconceivable. It is impossible to say that it
exists or that it does not exist because, if there were a real origin, it would be
inconceivable. It is, however, impossible to say that it is absolutely real or unreal. The
Buddha declares that the question of the origin of the cycle of birth and death is a
question to be rejected {avyakria) since, if one says that existences have no origin,
one falls into the false view of nihilism and, if one says that existences do have an
origin, one then falls into the false view of eternalism. Here are the reasons for which
the origin of the series of existences is inconceivable:

L. The beginning of thirst (¢rsna) in relation to existences is inconceivable;

2. If there were no cycle of birth and death, there would be no Nirvina. Although
Nirvina has a beginning, the origin of the cycle of birth and death is in-
conceivable;

3. It is the evolution of causes which constitutes the cycle of birth and death, It is
not men who are provided with original persons; if they were so provided, the
cycle of birth and death would be infinite;

4. The lives of the past which can be remembered are innumerable; that is why
the origin of the cycle of birth and death is inconceivable;

5. Tf an origin of the cycle of birth and death were to exisy, the origin of one life
in the past would also have to exist;

6. Due to the evolution of thirst {trsnd), the Buddha declares that the origin of
lives in the past is inconceivable. It is because the origin of the cycle of birth
and death does not exist that there is no name for that origin.

It is thus that the absolute origin of the cycle of birth and death is in-
conceivable. Nonetheless, that does not mean that no origin exists at all, since the
cycle is conditioned; consequently, it is not eternal. As conditions evolve, con-
sequences also evolve. The inconceivable fact of the origin, middle and end of the
cycle of birth and death does not mean that cycle does not exist. For example, the
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Sammitiyas aiways affirm: ‘The pudgala exists in relation to the aggregates and
transmigration’,

It is noteworthy that, according to the school’s doctrine, the Simmitiyas
distinguished between the elements (dharma) of the person (pudgala). From the
point of view of the elements, they say that the origin of the cycle of birth and
death is inconceivable, but that does not encompass the point of view of the
person. The person is veiled by ignorance {avidya), consequently, it transmigrates.
In other words, ‘when the elements reach the mind (cirta), rely on it and (then)
transmigrate, the Buddha calls that the person (pudgala). The pudgala is thus
something ‘separate’ from the elements, then it is possible to say that the elements
are impermanent, but it is impossible to say whether the pudgala is permanent or
impermanent. Hence, we can understand the expressible or inexpressible nature of
the origin of life. The cycle of birth and death therefore does not possess any origin.

THIRD PART

The third part of the work is very long (4698 - 47ic 3). In this section, the Sng first
presents ten of the adversaries’ arguments aimed at denying the intermediate
existence; it then affirms the intermediate existence by refuting the adverse arguments
and by reinforcing its own.

I — Ten opposing arguments
From 469b 5 to 469c 26, the Sns describes the arguments of different schools, based
on the words of the Buddha and which are opposed to the intermediate existence:

1. The absence of any mention by the Buddha of the intermediate existence, of the
being who goes to the intermediate existence and the path leading to the
intermediate existence.

2. The Buddha does not speak of the intermediate existence in the context of the
destinies of birth (the five destinies) or the categories of living beings.

3. The Buddha does not speak of actions (karman) leading to the intermediare
existence when he speaks of actions in the five destinies.

4. The Buddha clearly specifies the number of the five destinies but he does not
mention the intermediate existence. .

5. The Buddha says that rebirth in the Avici hell, after death, is immediate.

6. If there were an intermediate state between death and birth, there would be
another intermediate state between the intermediate existence and birth, etc.

7. Due to the uselessness of the intermediate existence which does not posssess any
of the specific charactersitics of life.

8. Due to the impossibility of conceiving the birth of the elements which are both
identical with and different from those of the birth existence (upapattibhava).

9. The Buddha does not speak of the characteristics of the intermediate existence
whilst he does describe the characteristics of the five destinies.

10. The Buddha says that birth takes place an instant after the decease of the
present body.
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I he SAmmitl

By answering the ten-preceding arguments, the Sns (4696 27 - 470b 15) justifies its
support of the thesis of the intermediate existence with the following reasons:

L

2.

9.

The intermediate existence is like the vehicle of the five destinies. That is why
the Buddha does not speak of it in the context of the five destinies.

The intermediate existence is not a destiny in which one stays, but it is a stage
for the transfer of the faculty of life (jivitendriva). That is why the Buddha
does not speak of it in the context of the five destinies*®.

A man receives the results of his actions and undergoes rebirth in the six
destinies®, but not in the intermediate existence. That is why the Buddhu does
not speak of actions in the intermediare existence.

What is not mentioned by the Buddha nonctheless exists. The Buddha himself
says that there arc many things to be taught but that he cannot speak of them
all,

It is in order to reject the opinion according to which there is no intervening
destiny in the course of rebirth that the Buddha speaks of immediate rebirth in
the Avici hell That means that there is no intermediate existence.

The intermediate existence cannot be demonstrated in a conclusive manner by
the existence, for example, of intermediate meditation {(dhydnantaray>.

The intermediate existence enables & person to reach and be reborn in another
destiny.

After having passed into the intermediate existence, one receives the birth
existence (upapattibhava). These two existences are similar because the former
is the vehicle and the larter the destination. That is why the intermediate
existence exists.

It is because the Buddha wishes to avoid dispoies on the existence or
non-existence of that intermediate stage that he does not speak of ir.

10. It is because the birth existence has not yer appeared that the body mwust pass

through the intermediate existence to reach the other existence.

I — Ten arguments used. to demonstrate the intermediae existence
Further on, the Sns (470b 16 - 47la 5) again cites the words of the Buddha aimed at
demonstrating the intermediate existence, Here are the basic ideas:

L

2

The Buddha teaches that attachment to the intervening stage (which, according
to the Simmitiyas, is the intermediate existence) should be abandoned.
The Buddha affirms that there exists an individual composed of a_mind-made

449
450
451

On tie five or six destinies, s¢e below, “The semmdury. theses of the Pudgalavadins: thesis Noll’.
See preveding nete.
On the intermediate meditation (dhyanantara), see below, “The secondary theses of the Pudgala-

viding, thesis No9'.
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body {manomayakiiya), of thirst (ersnd) and of appropriation {upadana)y:.

3. The intermediate existence from which one attains Parinirvina, among the five
categories of the non-returner (andgamin)>,

4. The fact that the body cannot reach the other existence; it is therefore
necessary to have another subtle body so that consciousness (vijfiana) can reach
the other existence.

5. The supernormal power of the divine eye (divvacaksus) can see the
disappearance and appearance of living beings. (That is why there is an
intermediate existence.)

6. The Buddha speaks of the existence of the gandharva, one of the three
elements which constitute the embryo*™*. That is an affirmation of the
intermediate existence,

7. Because of mutual reiations, the intermediate existence is nccessary for a
wransiticnary domain to exist (between death and rebirth).

8. The example of the seeds and seedlings: seeds give rise to seedlings and
seedlings yield seeds. The seed corresponds to the previous existence, the
seedling corresponds to the intermediate existence and the seed produced by the
seedling corresponds to the birth existence.

9. The illumination of the world by the Bodhisattva (the Buddha before his last
birth), when he descended from the Tusita heaven and entered his mother's
womb!&.‘:‘

10. The existence of the changing of the mind (citta) which occurs at the moment
when one is on the point of receiving the new birth. Without the intermediate
existence, this changing cannot be accomplished.

IV — Criticism of the adversaris

Once again, the Sns, 47la 6 - b 20, presents the counter-attacks of the adversaries of
the thesis of the intermediate existence:

1. The intervening state (in argument Nol} consists of the six consciousnesses

452  This idea is found in the Vitsyiyanasitra, which is mentioned by the Sns, 47la 12 sq. This person
is considered to be that of the inlermediate existence provided with attachment to the taste of meditation
8t the moment of leaving the world of desire, Dot wheo is not yet teborn in the world of sobile form
453 On the five categories of the non-returner (anagamin), see below, ‘The FPudgalavadin Lists of
Sravakss. As for the idea of attaining Parinirvéna in the intermediate existence, of. below, “The secondary
theses of the Pudgafavidins, thesis Nol4'

454  Ses below, notes 640-2.

455 Clearly, this proposition is besed on a paragraph in the Acchariyabbhutsdhammasutta (MN III, 120}
Ananda, when the Bodhisaua, having left the Tusila heaven, descends into his mother's womb, an
immense snd marvellous radiance, surpassing even the power of the gods, appesrs in the whole universe,
including the world of the gods, the world of Mara and of Brahmi and the world of the recluses,
Brahmins, gods and mankind . . . (yadd Ananda, bodhisatio tusitd kiya cavitva, méme kucckim okkami,
attha sadevake loke samarake sabrahmake sassamanabréhmaniyd pajiya sad dya appami
uldro obhiso parubhavati aiikkam'eva devanam devanubhkévam), Cf. Romantic Legend of Sakya

Buddha (#h & 57 % % ), ur. 5. Beal, pp3e-7.
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{(vijRdna), but not of the intermediate existence*™,

The combination of the mind-made body (manomayakaya), thirst (¢rsnd) and
appropriation (updddna) means the combination of attachment to the taste of
meditation (dhyana) and thirst, but not to the intermediate existence.

3. Attaining Parinirvina in the intervening state**” does not mean attaining
Parinirvina in the intermediate existence.

4. The fact of reaching the other existence is comparable to the appearance of a
shadow or of an impression of being lighily touched. This is the manner in
which the death existence {(maranabhava) precedes the birth existence
(upapartibhava). That is why the intermediate existence is not necessary.

5. The supernormal power of the divine eye (divyacaksus) enables it to perceive
subtle destinies®®, but not the intermediate existence.

6. The Buddha speaks of the gandharva by giving that word the meaning of a
being which aims at its destiny or is guided by the power of good or bad
actions. The gandharva does not imply the intermediate existence.

7. Mutual relations can be manifested from the death existence (maranabhava) 1o
the birth existence (upapartibhava), but not from the death existence to the
intermediate existence.

8 The example of the seeds and seedlings is dangerous (for your position) because,
according to that example, on leaving a human existence, if one were reborn in
the intermediate existence, one would not be able to be reborn in another
human existence.

9. The citation is wrong. The illumination of the Bodhisattva takes place while he
is in the process of becoming a Buddha, that is, during the time which separates
the Bodhisattva state from that of Buddhahood, but not in the intermediate
existence®, .

10. The changing of the mind {cirz@} which occurs at the moment of rebirth is
similar to the following example: One dreams of Pafica-Mathurd and one
perceives Mathurd: there is no intervening country*®. That proves that there is
no intermediate existence.

V-1l firmation by the. SAmmiti

After having described the criticisms, the Sns, 471b 21 - ¢ 3, also deals with the con-
firmation of the intermediate existence by the Simmitiyas:

™

456  According te Vasumiira, the Mahisamghikes, Ekavyavaharikas, Lakottaravadins, Kukkutikas and
{early) Mahiasakas denied the existence of the intermediate exisience, Cf. Keoda |, p.32, nl {Pruden,
p372l

457 Cf. below, The secondary theses of the Pudgalavadins, thesis Nold'.

458 Sns, 47la 2627 hsi tao W i or yu tao hsiwei A I fw %

45%  On consulting the proposition in the- Acchariyabbhutadhemmasutta (MN III 120), we can conciude
that the citation is net wrong; only the ilivstration of the intermediate existence could be criticised from
the doctrinal point of view.

460 Mathuréd was a town in which medieval Buddhism flourished. Tt neighboured on Pafica-Mathuri or
Paficala. On Paficila, see BM. Law, Geography of Early Buddhism, London 1932, ppl8-19,
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According to the discourse, the intermediate existence certainly exists. It is the
Buddha who, with his divine eye, sees living beings who come and go with
their actions {(karman) in the cycle of birth and death,

2. Leaving the human destiny, after death, one is reborn in other destinies.

The

FOURTH PART

last part (471c 4 - 473a 13) deals with the different destinies of life, including the

various states of evolution of persons, from the ordinary man to the arhat. This
section is very obscure, not only because of its language, but also because of its ideas.
However, we can grasp the following classification of the two kinds of person:

L

—

The first, that of the worldling (prthagjana) is divided into three categories:

He who is not yet disgusted with the world of desire (kdmadhdtunirvedira) and
who possesses the ninety-eight tendencies (gnufaya)® and all the passions
(klesa) in connection with the three worlds {dhdn). '

He who is disgusted with the world of desire (k@madhatu) and who is reborn in
the destiny of the non-perceptive gods (asamjhideva).

Re who is disgusted with the world of subtle form (r@padhdrunirvedita) and
who is reborn in the world of desire (kamadharu) after having fallen from the
world of subtie form (rlpadhdru).

The second, that of the holy one (arya), is divided into ten or twelve categories:

He who undergoes seven deaths and seven births (saprakriabhavaparama),

. He who is a once returner (sakrdagamin},

He who is a once returner {attains Parinirvdna) by being reborn intw several
families (kulamkulasakrdagamin),

. He who is a once returner (separate from Parinirvdna) by the interval (of one

birth) (ekavicikasakrdagamin)'® |

He who is 2 once returner {autains Parinirvina) by being disgusted with the
world of desire and by being reboin in the higher stages (k@madhatunirvedha
Ardhvasrotasakrdagamin),

. The category which includes three categories:

a — He who attains Parinirvana in rebirth (upapadyaparinirvayin);

b — He who attains Parinirvaga through compounded things (sabhisamskara-
parinirvayin);

¢ — He who attains Parinirvina through the uncompounded (anabhisamskara-
parinirvayin);

. He who attains Parinirvdna in the intermediate existence (antardparinirviyin);

He who is disgusted with the world of subtle form and is reborn in the higher

461
462

The number Y8 of the anuiuayas agrees with that of the Tds, ¢f. above, n.307
Sns, 472a 1Tt i-chien hsit'o-han — K] 85 B & (ekavicikasakrdagamin?); whereas Tds 21a 13 has

i-chung — & lekabijin), See above, m233
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stages (rizpadhitunirvedha ardhvasrota),

9. He who attains Parinirvina through compounded things in rebirth (upapadya-
samskaraparinirvayin?ye,

10. The arhat,

The majority of passages in this part are devoied to a detailed explanation of
these categories of persons. Nonetheless, the obscure style and docirinal points, or
rather, incoherent ideas contained in these passages, prevent us from citing the
continuation of the series of these categories.

The Sas concludes the treatise with a stock phrase aimed at encouraging the
practice of the Buddha’s teaching.

VI — THE ORIGINAL SCHOOL

The important element which first makes us think that the Sns belongs to the
Sammitiya school is the title of the treatise itself. Nonetheless, we might wonder if
this title was given by the author himself or attributed fo it later by the translator.
However it may be, by examining the characteristic doctrinal points of the treatise,
the conclusion can be reached that it is a work of the Pudgalavading in general and
the Simmitiyas in particular for the foliowing reasons:
Firstly, the Sns defends their specific theses, namely:

The pudgala,

The indestructible thing (avipranasa?),

The intermediate existence (anfarabhava),

The six destinies (gari);

The characteristic of things {(dharmalaksana) which is both permanent and

impermanent;

An intermediate meditation (dydn@ntara) exists.

N

=y

Secondly, among the above theses, only No. 2 and No.4 are theses specific to the
Sammitiya school, the others are common to various other Pudgalavidin schools and
are also found in the Tds. It is noteworthy that the common theses are better
formulated and better explained in the Sns than in the Tds. For exarnple, the thesis of
the pudgala is dealt with, in the Sns, with the refutation of adverse arguments and
described in vigorous style. It is the same for the thesis of the intermediate existence.
Conversely, these theses are deseribed in a general way, but not in detail, in the Tds.
This tends to prove that the Sns was composed late in the period when the
Pudgalavadin schoo! was flourishing and the Sammitiyas were eclipsing the
Vatsiputriyas.

Thirdly, it is impossible to attribute the Sns 10 the Vatsiputriyas or other
sub-schools, such as the Dharmottariyas, Bhadrayaniyas and Sannagérikas, because:

1. The title of the work indicates that it is of Simmitlya origin;
2. The work contains theses specific to the latier, namely: the indestructible thing

463  On the fruits, cf. above, the Tds, third seciion: the fruits (phale) (Voill, 206 2 -~ 21b 25).
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(aviprap@ia?) and the six destinies (garf);
3. The list of the ten or twelve categories of fruits is totally different from that of
the Vitsiputryas in the Tds and those of the other sub-schools?d.

In conclusion, we bave every right to believe that the Sns is indeed a work of the
Sammitiyas.

IV. THE LU ERH-SHIH-ERH MING-LIAQ LUN
1-TITLE

The Lt érh-shih-érh ming-liao lun 2 = + = a5 7 = {Treatise dealing with twenty-
two stanzas explaining the Vihaya) is a Lreatise concerning the Vinaya. This work is
so-entitled because it consists of twenty-two stanzas encompassing all the essential
ideas disseminated in the canonical books of the Basket of the Vinaya and the
unrecorded disciplinary traditions of the Sammitiya school. The meaning of the title is
quite ciear, as the text itself confirms: ‘The reason for eatitling the text Ld ming-lido
fun is because it can analyse and explain the Vinaya™®S. The treatise which we have (o
hand is published in the Taishd edition, Vol XXIV, Nol46l, pp665k - 673a.

I — THE AUTHOR

All that we know of the author of the Lii ming-lige lun is his name transcribed in
Chinese, Fu-to-tototo # m & & $. or Foto-tolo-to # )¢ % & & , the Sanskrit
reconstruction of which is Buddhatrata. He was certainly an Indian monk who was
well-versed in the Tripitaka in general, as is indicated by the titte ‘Dharma-master’
(fa-shik s w} which accompanies his name; furthermore, he was also a Vinaya
master whose knowledge of the discipline is iflustrated by the present very succinct
and learned treatise. No biography of him seems to have been preserved.

Il - THE TRANSLATOR

The translator of this treatise is Paramirtha (Chen-ti & % ) or Kulanatha
{kou-lo-na-t'o # m m re ) (500-569Y%. He was born in a brahmin family in
Ujjayini (Ujjain, central India) where he did his studies. Once proficient in Buddhist
literature, he went to northern India and probably settled in Paraliputra. He went to
China as a cultural and religious messenger for the king of Magadha at the request of
a Chinese mission. He was welcomed in Nanking & = in the year 548 of the

464  See below. ‘The Pudgalavidin Lists of Srivakas’

465  Li minpliao Lin, 6656 17: ok —+ — A T#H L2 # MEEMLE

466 Hsii kao séng chuan B & 18 T L. 2050, 429c-431u; of. P. Démieviile, "Sur lauthenticité du
Ta tch'eng ki sin {ouen’, ppl5-28.
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emperor Wu & (502-550) who wished to name him head of the programme of
translating Buddhist books. Unforwunately, this programme was not realised because of
internal disc-ders. Paramirtha went to southern China where he led a wandering life
while translating Buddhist texts in those regions. Dissatisfied with his mission in
China, he zimed to return to Indiz. In 562, he embarked on a boar for India but a
typhoon obliged him te return to Canton.

From then on ke remained in China and continued to translate Buddhist texis.
He died at the age of 71

Paramirtha was the most cultivated and erudite of all the Indian missionaries in
China. He was the only master of Buddhism to whom Hsiban-tsang bowed. Half of the
seventy works which he transiated have sarvived. Of them, only this treatise pertains
to the Vinaya, the other major translations are basic works of the Yogacara school,
namely;

1. Tachéng mei-shih lun x 2 - w w (T XXXI, 1589},

2. Shé ta-chéng lunsm x % w(Mahiyinasamgraha) (T XXX, 1593);
3. Chuan-shih lunse w s (T XXX, 1587),

4, Hsien-shik lunen w w (T XXXI, 1618}

5 San wu-hsing lun= s e a{T XXX, 1617).

Two other translations concerning the history of the Buddhist schools deserve
notice:

6. Shih pa pu lun- ~ + s{Samayabhedoparacanacakra) (T XLIX, 2032}
7. I pu rsung lun lun & 4 & + e (Samayabhedaoparacanacakra) (T XLIX, 2031).

IV — THE DATE

The date of composition of the treatise is unknown, as is the history of its author.
The contents of the treatise prove that it was not composed until after the
compilation of the three Vinaya, Sitra and Abhidharma collections of the Simmitiya
school, that is, between the second century BCE and the fifth century CE. This
hypothesis on the date of compostion of the treatise can be reinforced by the fact that
it was probably composed at the time when the Simmitiya school was flourishing,

V - THE LANGUAGE AND TRANSLATION

It is difficult to discover the language of the original text of the Li ming-liao
lun through the Chinese translation. Nonetheless, it can be assumed that it was
Sanskrit or hybrid Sanskrit for the following reasons:

Firstly, the language of the treatise, throughout the translation, is clear and
precise. Even the stanzas give us condensed and clear ideas, and the prose is elegant.

Secondly, Paramartha, the translator, was a scholar with a perfect mastery of
Sanskrit and well-versed in Sanskrit Buddhist literature, as his translations demonstrate,

The transiation was made by Paramirtha, one of the four great translators of
Buddhist texts in China. That is why the translation is marked by its clarity, not only
from the point of view of language, but also of doctrine,
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As to the history of the translation, the colophon says: ‘In the second Kuang-ta
year of Ch'en s s x_, on the twentieth day of the first month of the year Mou tsé
# ¥ (568 CE), the Vinaya master Fua-t’ai s g of the Tinglin & # temple in the
capital, who was to be found at the Nanhai # s command post in the prefecture of
Kuang-chu s s , asked the Tripitaka master Chi-na-lo-t’'om#s#re or t'a & to
translate the treatise. {(The monk) Hui-k’ai # @ of the  Asoka temple in the capital
repectfully held the brush. The translation of ‘this treatise is in one scroll. The notes
and explanations are in five scrolls’ (Lii ming-fiao lun, 672c 59).

VI -THE CONTENTS

The treatise consists of twenty-two stanzas with commentary. Hasing ourselves on the
stanzas and their meaning, we summarise the essential ideas here:

Stanzas I-1I are devoted to part of the introduction which explains:

I. The agreement between the Vinaya and Abhidharma of the Sammitiyas on the two
numbers which explain the correspondence of defiled thoughts and the observances®”,
2. The Buddhas’ praise of the practice of the three trainings (§iksd).

3. The basis of morality (§ila), consisting of knowledge of the eight precepts*®® and
the obtaining of ninety-six merits*®.

4. The purification engendered by the merits*™® of the observance of the precepts.

Stanzas I11-XXI constitute the main part of the treatise. With their commentary,
they mention and clarify all the elements of the disciplinary code of the Sammitiya
community without any special classification. Consequently, we can do no more than
summarise the essential points, paragraph by paragraph.

1. Five characteristics of a precept (666a 16-27).
2. Nine paris of the Vinaya (666a 27 - 6664 11).
3. Five categories of prdtimoksa (666b 12-18).

467  See above, n.106.

468  According to the Li ming-liue lun, 665c 19-24, B precepls: 4 wrong bodily actions (abstaining from
taking life, \heft, sexual misconduer and other wrong actions), and 4 wrong vocal actions (abstaining from
false speech, slander, harsh speech, useless speech). These eighl are nol the same as the & precepis
advocated in MN 1, 360: abstaining from (1) taking life, (2) theft, (3) falsehood, (4) slander, (5) avarice, (6)
acrimonious blame, (7) anger, and (8} vanity. Cf. Traité il p77! and n2.

469 Li ming-liao lun, 665c 25 - 666a 1-5 % merils which can be counted in two ways:

L {24 merits: 8 precepts x 3 bodily, vocal and mental observances) Due 1o the observance of oneself,
the teschings of others, the delight in observance of others, and the praciice of 8 precepts before
receiving them, one obtains 96 merits in all; 8 x 3} x 4 = 9%,

2. (24 merits = 8 merits obtained through abstention from 8 wrong bodily actins in the sbsence of
hatred and delusion, 8 through abstention from 4 wrong vocal actions in the sbience of the same two
roots, 8 through absiention from 8 wrong bodily and vocal actions in the absence of craving), By
muliplying these 24 merits by the four preceding methods, there mre, in all, 96; {4 x 2) + (4 x 2} + (B x
1) x 4=9.

470  Here the merits number 42,000 (420 x 10 x 10), Cf. Li ming-ligo fun, 666a 5-15. See above, nll17.
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4. Eight kinds of transgresssion (6665 18 - 666¢ 21).

5. Seven groups of offences (666¢ 4-12).

6. Five methods of pratimoksa recitation in the bi-monthly ceremonies of confession
(posadha) (666¢ 13-17).

7. Four defeats and four gains (666c 18-26).

8. Undefined (anivara} offences (666¢ 27 - 667a 6).

9. Precepts based on conviction and reality (667a 8-19).

10, Natural offences described in the Vinaya (667a 20-28).

1. Judicial acts (karmavdacand) of the two communities (6670 1-9).

12. Schism, non-schism and circumstances (6675 10-27),

13. Minor, sub-minor and non-minor precepts (6675 28 - 667¢ 3).

14. Correct conduct for entering lay people’s houses (667¢ 4-11).

15. Three ways of making amends for faults (667¢ 12-24).

16. Three methods of confession (667¢ 25 - 668a 1).

17. Precepts established on these three bases: diminution, development and equi-
librium*™ {668a 2-5).

18. Transgression and non-transgression {(668a 7-24).

19, Five methods of making amends for offences (particularly the sarnghddisesas)
(668a 23 - 668b 15). '

20. Four categories of forfeituret (6685 16-18).

21. Application of six prescriptions concerning the pardoning of offences consisting in
the temporary forfeiture of the three robes {civara) (6684 19 - 668¢ 1).

22. Four kinds of offences'™ (668 2-6).

23. Among the thirty parasarnikas, six precepts requiring the forfeiture of objects
before confession (668¢ 7-13).

24. Four kinds of relationship authorised by the precepis concerning the category of
parasarnika®™ (668¢ 13-16).

25. Seven methods for receiving full ordination (upasampada) due to others; four
for monks, three for nuns (668¢ 17-22).

26. Two methods of creating merit: that of the Praiyekabuddhas is limited, while that
of the Buddha is unlimited and perfect (668¢ 22-23),

471 The inadequacies of the commentary impede clarification of these lerms. However, it is possible to
make a provisional translation of the passage in the cemmeniary as follows: ‘In the Vinaya, the precepts
are established on three differeal notions: Lhe esiablishment of he precepts rests on the basis (i) of
development {of purification), {2) on equilibrium (in the monastic life) and (3) on the diminution {of
wrong actionsl. Cf. Lii mingliao lun, 668a 2-4.

472  These are modalities of the forfeiture of ubjects, such as cluthing and bowls, obtained improperly.
473 Li ming-lino lun, 668¢ 2-6: According to Lhe Vinuya there are four Kinds of offences encompassing
all offences; they are: (1) offences the same in origin but different in character; (2) offences the same in
character but different in origin; {(3) offences the same in characier and origin; (4) offences not the same
in character and origin.

474 They are: {1) the maternsl relatives of the mother; (2) the paternal relaiives of the mother, (3) the
maternal relatives of the father; (4) the paternul relatives of the tather. Cf. Li ming-liae len, 668c 13-15.
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27. Five kinds of falsehood™ (668c 24-28).

28. Natural things and things produced by the practice of the Path (668¢ 29 - 669a 16).
29, Four manners of receiving nourishment (669a 16-24).

30, Three conditions for receiving alms (669 26 - 6698 6).

31, Ten kinds of food kept after nightfall (669b 7-11).

32. Seven causes of loss of assistance {6695 13-26).

33. Three ways of touching and moving {an alms-bow!) before eating (6695 26-29).

34. Five cases when not seeking alms from door to door is allowed (6695 29 -
669¢ 3).

35. Five cases of offences destroying probation®™® (669¢ 3-14).

36. Nine cases of interruption of the retreat during the rainy season (varsa) which
can be summarised in three cases: leaving for seven days, the existence of dangers
and voluntary interruption (669¢ 14-24),

37. Five conditions for accomplishing the retreat during the rainy season (669¢ 25-29).
38 Eight cases of danger in the retreat during the rainy season {669¢ 29 - 670a 5).

39. Merits and demerits of the five judicial acts (karma) (670a 5-18).

40. Through four kinds of prohibition concerning the precepts, the intention of the
Buddha in establishing the precepts can be understood (670a 18 - 6706 1).

4], Three categories of alms-bowls and clothing to be transmitted, retained at will, the
places and prescribed times (6705 2-15).

42. Constituents of offences of forfeiture {(nisargika). place, means, ownership and
object (6705 15- 670c 4),

43. Eight manifesiations of respect of nuns {(670c 4-16).

44, Relationship between the two communities concerning the teachings by monks
on a mission to nuns (670c 16-29).

45, Four kinds of dwelling (671a 1-2).

46. Five judicial acts based on five cases (671a 2-12).

47. Five categories of acquisitions (671a 12-i7).

48. Five groups of persons who transgress the Vinaya (67la 17-20).

49. Judgements particular to offerices engendered by the domains (dyarana) and
elements {(dhdu) (67la 20-27).

50: Eight deeds of destruction of the efficacity of the kathina robe (671a 27 - 671b 2).
51. Five merits for whoever observes the kathina robe (671 2-6).

52. Two methods of preserving the kathina robe (6715 6-8).

53. Twenty categories of persons who cannot receive ordination (U pasampada)
{6716 9-13).

34. Ten ways of leaving the monkhood (6715 13-19).

55. Two methods of preserving things (6715 19-26).

56. Four judicial acts (karman) concerning the seven methods of calming disputes

475 Since circumslances and intentions differ, there are five kinds of falsehood: those leading to
parajika, sanghadisesa, sthilatyaye, parasarnika, duskrie. The nature of these offences can be ascertined
from the Vinuye Cf. Li mingiac lun, 668c 24-28

476 These are circumstances which cause the inefficacity of the 17 kinds of probation practised by the
monks.
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{adhikaranaiarmatha) (6TI0 26 - 671c 13).
57. Four judicial acts concerning confession in the bi-monthiy ceremony (posadha)
(671c 13-20).
58. Five judicial acts concerning the celebration at the conclusion of the retreat
(pravarana) (671c 20-25). '
59, Transmission of the alms-bowl and three monastic robes (67lc 25-25).
60. Five kinds of fruit which are purified*” (671c 25-29).
6l. The purification of vegetables is feasible by oneself, others or both (671c 29 -
672a 6).
62. The preceptor (upadhydya) and teacher (dcdrya) qualified from the viewpoint of
the Vinaya should be chosen from among those who possess five merits in the five
groups of fifty merits (672a 6 - 6725 20).

The last stanza (XXII} is the conclusion affirming that clear comprehension,
recitation and practice of the precedirg disciplinary codes enable us to grasp all the
significations of the Vinaya and to explain them easily without consulting others.

VI — THE ORIGINAL SCHOOL

The text concerning the disciplinary codes in the treatise gives us no positive proof
enabling s to identify its original school. Nonetheless, we have found many clear
indications confirming that the Li ming-fiao lun pertained to the Simmitlya school,
apart from the assertion, mentioned with the name of the author in the first lines of
the text, in particular that the author of this work belonged to that school,

Here are the doctrinal indications due to which it can be confirmed that this
treatise is a work of the Simmitiya school in particular, and of the Pudgalavadin
school in general:

‘The four stages of “entry into the predestination of rightness (samyaktvariyama),
namely: patience (jén & , ksantd), the name (ming % . ndma), the characteristic
mark (hsiang s , laksana)™ and the supreme woridly dharma.(skik ti jiw = — ,
laukikagradharmal (Lit ming-liao lua, 665¢ 13).

It is certainly difficult to rediscover the origin of the school in the Vinaya
treatises but, owing to these indications, it can be concluded that the Li ming-fiao
fun is a work of the Sammitiyas or, more generally, of the Pudgalavidins.

477 These are methods of purifying fruit which the monks should observe before eating them.
478 Instend of using the word hsiang goN (samjrix perception), as in other Padgslavidin works, the Lil
ning-iae lun, 665¢ 13, mentions the word hsiang #  (lakgana: characteristic).
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CHAPTER THREE
THE THESES OF THE PUDGALAVADINS
A — THE ORIGINAL TEACHING OF THE BUDDHA

Before embarking on the Pudgalavadin theses themselves, we should recall some of
the main doctrines of Buddhism with regard to the reality of a man or a being in
relation to his fetters and liberation. We need to refer to the original teaching
propounded by the Buddha in order to grasp and judge the doctrinal ideas presented
by the Pudgalavadins.

To this end, we will briefly describe some doctrines considered to be the essence
of Buddhism from the point of view of knowledge and its applications.

[ - Essentia! doctrines

L The doctrine of depend

Among the doctrinal principles (dharma) advocated by the Buddha, the docirine
of dependent origination {pra:iryasamut pdda) is essential'™. Overall, this
doctrine explains that everything is both conditioned (prasityasamutpanna) and
conditioning (pratityasamutpdda), hereforé it is relative and interdependent.
Being endowed with non-determinist characteristics, this doctrine opposes
theories of determinism through past actions or an ali-powerful deity and

479 Vin. L 40: Of things which are engendered by a couse, the Tathigata explains the cause. As regards
their cessation, the Great Recluse speaks (ye dhemma Retuppabhava, tesam hetum tarhdgato aha. resadca
yo nirodho, evamvadi mahasamano, Cf. MN U, 32; SN U, 28; Sanskrit: ye dharmé hetuprabhavak hetum
tesam tathagatah kyavadal. lesam ca yo nirodha evam vadi mahasramanah). As this stanza says, the
essence of the Buddha's teaching is summarised in the doecirine of dependent origination
{pratityasamu pada). This law was discovered by the Buddha on his atlainment of perfect enlightenment
(cf. Vinld, & 2: Udina [, 2). The Buddha discerned that 'whoever sees the law of dependent origination
sees the teaching; whoever sees Lhe teaching sees the law of dependent origination' {ys
paticcasamuppadan dhammam pagsali so paticcasamuppddam dhapmam passatii — MN 1, 190-1). The
following verse fo a certain degree summarises the principle of this dotirine

When this is, that is,

This arising, thal arises:

When this is not, that is not,

This ceasing, that ceases,

limasmim sati idam koli | imessupedi idam uppajjen | imasmim asati idam ng hoti [ imassa nirodha
idam nirujjhati ff — MN 1, 63; SN 13, 23, 70, 95, Ud 2).

This law is manifested everywhere and in everything, as SN UL 103, writes: | have taught you, monks,
to see dependent origination everywhere and in everylhing {paticce viniia kho me tumbhe, bhikkhave, tairg
tesu tesu dhammesa). MN 11, 197 In truth my teaching is analytical, iL does not supporl 4 singie thesis
{vibhajjavado kho akam eitha, manava, nihan eitha ekamsavado). Hence, the law of dependent origination
is supplied with the characteristies of 'objectivity, necessity, invariability and conditionality’ (tathara
avitathdta araffathatd idappaccay@a ayam viceali . . . paticeasamuppide — SN 11, 26).
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theories of non-determinism?*®,
2. The two corollary doctrines

In order o develop the doctrine of dependent origination, particularly at the
ievel of & man or a being, the Buddha advocated the doctrine of insubstantiality
{andarmavada) and that of impermanence {anityavada).

The first rejects the concept of a soul endowed with a permanent substance
{(@tman) and maintains that & man is merely a psycho-physical complex which,
like everything else, is insubstantial®. 'This doctrine is an analysis of phenomena
in space: ‘Al compounded things are -impermanent™®. Compared to form or the
body, the mind is even more impermanent*®®.

488 Being endowed with non—determinate characteristics, the doctrine of dependent origination opposes
theories of determinism through past sctions {pubbekataheru), through an all-powerful deity {issara-
nimmanavada), and Lhe theory of non-determinism (uhetu-apaccaya-vada), Cf. AN ), 173 sq,

481 Dhp 279: Sabbe dhammé angita. This docirine constitutes the special eaching of the Buddhas
(buddhanam samukkamsiké desana — MN 1, 380} wkich rejects the concept of a sou! with permanent
sub- stance (dtman).  Similarty, this doctrine analyses what is conventionally called s ‘man’ or ‘person’ in
their different physical and mental aspects. To show that @ man is merely a composite of psycho—
physical elements, the Buddha, basing himself on these two foundations name-and-form (namaripa) {cf.
SN I, 10G; IV, 124), used several systems of analysis, namely:

L. the five aggregates (skandha) (cf. SN III, 59-61);

2. the six elements (ghaed) (ef, MN I, 140; 1}, 239);

3. the twelve bases (ayatana) (cf. DN I1, 302);

4. the eighteen elements (dham) (ef. SN I, 72);

5. the five nourishments (@haray (cf. MN 1, 48}, erc.

Of these analyses, that of the five aggregates appears frequemly in the canonical texts. It emphasizes
the insubstantiality of the mental aspect, particularly that of @ man. These constiluents are unreal, empty
and insubstantial (cf. SN IV, 54). That is why a man or a being is only a conventional designation. If
there were a permanert absolute self, the ideel life leading to the cessation of suffering coyld aot be
established (cf, SN 111, 143).

482  Dhp 277 Sabbe sankhard anicca, SN 1L 49: Yam bhatam tam nirodhadhammam. This docirine de—
monstrates that the world is like a mountain siream which flows fast and is forever changing (ef. AN IV,
137). There is no existence, there is only becoming (bkava). The arising (uppdada), disappesrance (vyaya)
and changing of what exists (arAaratha} are the three signs of compounded things {ef. AN I, 152). Things
appear and disappear from instant to instant (cf. SN Il, 49). The five aggregales which constitute a man
or a4 being are impermanent (cf. SN TH. 143}, but they are not transformed and they do not totally
disselve, that is why there is continuity (cf. MN [, 40). Nonetheless, it is because things are impermanent
and life changeable that the ideal iife leading to the cessation of suffering can be established (cf. SN il
143).

483  Generally, the belief in the permanence of phenomens is based on the view that the mind is
something lasting which does not ¢hange. In reality, the mind is less permanemt 1han form or the body,
as the Buddha said in AN 1, 10: Monks, 1 know no cther thing that changes 4s rapidly as the mind; wruly,
monks, it is not easy to find a thing which can be compared 1o the mind in the rapidity of change
(naham bhikkhave aifiam ekadhammam pi samanupassami yam evam lahuparivattam yathayidam cittam
yavan c'idam bidkkhave upamd pi na sukard yve fahwparivetiom citien 30

By means of dialecticel analysis, the Buddha demonstrated the impermanence of the six kinds of
consciousness, of contact {sparia), of feeling (vedana), of mental factors (samskéra), of perception
{sam jAa), by explaining that even their conditions are impermanent: )

‘Owiing to the eye and the visible, visual conseicusness arises, The eye is impermanemt, changeable,
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11 — The Application of these doctrines.

The three preceding doctrines explain what is the reality of the world in general and
of a person in particular.

. The denial of a soul.

With regard 1o the person, these doctrines accept that that which we
conventionaily call a person or a being is no other than a simple pyscho-physical
process of five aggregates without a substantial subject and which changes
perpetually. In this sense, nothing exists except consciousness, feeling, etc, but
never anyone that is conscious, feels, erc.t®,

2. Rebirth without a person

As long as a person clings to existence, despite the cessation of conditions of
existence in the present, his continuity is manifested in the next life. In this
process there is no person which transmigrates, but only name-and-form (ndma-
ritpa¥®, linked indissolubly to craving (zrsna) as vital force®, continues to exist

unstable. Thus, that duality is ephemeral and iransitory. Thal cause, that condition which gives rise to
visual conscicusness is also impermanent, changesble, unstable; and how, monks, is it possible that visual
consciousness, having arisen in dependence un impermanent conditions, could become permanent? Hence,
the meeling, the convergence, the coming logether of these three things, — that, monks, is called eye
contact. Eye conlact is also impermanent, changeable, unstable. That cuuse, that cendition which gives rise
to eye contact, that is also impermanent, changeable, unstable; and how, monks, could eye conlact, having
arisen in dependence on impermanent conditions, become permanent? Experiencing comtact, monks, one
feels. Experiencing contacl, one perceives. Those slates are ephemeral and transilory -- impermdnent,
changeable, unstable'. The other six kinds of conscivusness zre examined in the same way (SN 111, 67-9).

On the other hand, the Buddha used impermanence, along with the other (wo signs, as a basis of
argument for rejecting belief in 4 permanent sonl or self:

‘What do you think, monks, is the body (or other psycho-physical phenomena), permanent ot
impermanent? — Impermanent, Lord. — But what is permanent, is that suffering or joy? — Suffering,
Lord — Then whai is impermanent, full of suffering, subject to change, can one, when considering it,
say: this is mine, 1 am this, this is my se!f',’ — QOne cannot, Lord. — Consequently, monks, with regard
to body (and other phenomena), everything that never has been, will be nor is, whether it be in us or in
the external world. . ., whether it be weak or strong, high or Jow, far or near, all that is not mine, 1 am
not it, it is not my self: this is what should be seen by whomever possesses Lrue knowledge' (SN I 67-8;
Vin. §, 14),

484 SN 1L 13: 1 (the Buddha) do nou speak of anyone who 1ouches (phasariti aham na vadami). | do
nol speak of anyone who feels (vediyatiti chem na vadami). Cf. MN 1, 293; Vism, 460.

485 in this context, name-and—form {name-ripal indicates the five aggregales, since name is a collective
term for the four mental aggregates, thay is feeling, perceplion, mental faclors and consciousness, whilst
form indicates Lhe body. It is Lhis phenomenon of name-and-form which resppears in another existence,
but the self does nnt Lransmigrate. )

486  Craving (rsaa) is the vital force of the cycle of birth and death; consequently. it is the cause of
suffering in its three aspecis, DN 1L 368 Monks, what is the Nuble Truth of the origin of suffering? it
is craving which always incurs new hirths and which, aitached (o pleasure and covetousness, somelimes
here, sometimes there, always finds new joy. It is craving for sensualily, ¢raving for existence and craving
for annihilation (yayam fanhda ponobhavika nandi-raga-schagara tatra tatrdbhinandini, seyyaihidam
kamatanha bhavatanha vibhavatanha) .
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in one of the five destinies. Because the life of & person is unique, he who is
born in the later existence and he who died in the preceding existence are not
1the same, nor another®”. Hence there is continuity but not identity.

3 1) ihiliiy .

‘Beings are the possessors of their actions, inheritors of their actions, action is
the womb from which they are born, action is their friend, their refuge. What-
ever action they accomplish, good or bad, they are the inheritors of it The
manifestation of actions and their results (karmavipdka} is not limited to the
present life or to humanity, but extends over the five destinies and three times;
past, present and future*®”. Here, a problem arises: the identification of him who
performs the actions and the identification of him who receives their fruit, Are
they identical or different? — The person who performs the actions and the one
who experienceés their results are neither the same nor different™.

Hence, a person is responsible for his actions and will inherit their
consequences, even though he is neither the same nor other than himself in
relation to the earlier existence.

4. Lif . it . I
Beings are attached to the wheel of existence by feuers (samyojana). Due to
practice in accordance with the Path (mdrga), liberation (nirvdna) is atrained. If

Craving, being comparable to what kindling is t fire, is an element necessary to the rebirth of a
being {cf. SN. 1V, 400). Dhp 334 In a negligent man, craving grows like a climbing plant It jumps from
one existence to another tike a monkey greedy for fruil in the forest. {trans, afler A. Bareau in Bouddha,
p.138) (manujassa pamatia carine lanhi vaddhali maiuva viya, so plavati huréhuram phelam iccham, va
vanasmine vinaro),

487 During Lhe process of existence aczoss different limes, only the person composed of the five
aggregates appears and disappears successively, bul there is no fixed being consequently, the identity or
difference between 1wo existences cannot be affirmed, It is said in Miln, p.4(k

— Venerable Nigasena, is he who is reborn the saime as he who died or another?

— Neither the same, nor another (na ca yo na ca aino).

Cf. SN I, 20, or below n. 490.

488 MN III, 203; kammassaka saltq kammadayidad kammayoni kammabandhic kammapatisarana.
kammam sotte vibhajati yadidam hingppanitatayati,

489 AN III, 415: There exists an action, monks, which ripens in the hells an action which ripens in the
womb of animals, an action which ripens in the domain of hungry ghosts, an action which ripens in
humanilty . . ., an action which ripens in the heavenly world. . . . Monks, I declare that the result of
actioh is threefold: ripening during this life, ripening during the nexi rebirth and ripening during
successive births (aithi bhikkhave kammam nirayavedaniyam, aithi kammam firacchanayonivedaniyam, atthi
kammam pittivisayavedaniyam, atthi kammam manussalokavedaniyam, aithi kammam devalokavedaniyam) .
. . {tividhithambhikkhgve kammanam vipakam vadami: ditti'eva dhamme wpapajje va apere vi pariyaye).
490 SN H, 20: He who performs (the actions) experiences {the resulls) — tha, Kassepa, which you First
called ‘suffering creaied by oneself constituies eernalism. One performs (actions), the alher expeciences
(the results): thas, Kassapa, for what is affecled by feelings, expressed by ‘suffering caused by another
person’, constilutes nihilism (so kareti so pativamvediyatiti kho Kassupa adite sato sayamkatam dukkhanti
iti vadam sassatam etan pareti, afddio karvli enno palisamvediyatiti kho Kassape vedanébhitunnassa salo
paramkatam dukkhanti iti vedam ucchedam etam pareti).
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the defilements (klefa) are -eliminated, Nirvipa is realised, even in this life®®.
Nirvina pertains to the uncompounded (asamskrea); it is ultimate reality. That is
why it is immeasurable, unkrowable by ordinary people and only the holy ones
actualise it. Nirvina realised by a holy one who is still alive with his old
aggregates is Nirvina with a remainder {sopadhifesanirvana). Nirvina without a
remainder (nirupadhisesa) is Nirvina without the psycho-physical process which
occurs on the death of the holy ones, It is also called Parinirvana. What happens
to an Arhat or a Tathiagata after Parinirvana? That is a question which the
Buddha refused to answer {avyakriay®®. To prevemt his disciples from engaging
in interminable polemics and harmful speculations, the Buddha spoke very linle
of Nirvina, especially of Parinirvina. On this avoided subject, the Buddha said:
‘This teaching is profound, difficult to see, difficult to understand, calm,
excellent, beyond the domain of reason, subtle, intelligible to the wise™*.

Nevertheless, it is certain that there is no person who accedes to Nirvana,
since the remainder of the aggregates which form the existence of a being is
totally extinguished after the death of an Arhat or a Tathagata; it is like a fire
or a lamp which goes out after the fuel is consumed®,

Il — The Characreristics and Efficacy of these Doctrines

1. Pragmatic teaching

What we have seen constitutes the main points of the truth taught by the
Buddha concerning thg person or being with its fetters and its liberation. The
Buddha only taught
‘truths which are profitable, fundamentally linked to the pure life, leading to
aversion, to detachment, to cessation, to tranquillity, to supernormal knowledge,
to perfect enlightenment, to Nirvina™®.

In this sense, original Buddhism is a pragmatic doctrine*®®, which never

491  Cf AN [, 58

492 On this subject, see below and n. 499

493 MN |, 487 Gambhire kayam . . . dhammo duddasc durenubodhe samte panile alakkaravacaro
nipuno panditavedaniyo . . .

494  See below, ‘The main thesis of the Pudgatavadins: Pudgala-designated—by—cessation'

495  MN [, 431: Etam hi malunkyaputia atthasamhitam, etam adibrahmacariyekam, etam nibbiddya
viriigaya nirodhaya upasamdaya abhiffdya sambodhiya nibbaniya samvatiali, fasma lam maya byakatam,
4%  The pragmalic rature of Buddhism is clearly summed up in the simile of the poisoned arrow {ef.
MN 1§, 429) by the fact that the Buddha did not reply to insoluble problems (avyakaie) because they are
not profitable, not being fundamentally linked to the pure life, nor leading to aversion, to detachment, to
cessation, to tranquillity, to supernormal knowledge, to perfect enlightenment, 1o Nirvina (ne Wetam
atlthasamhitam n'adibrahmacariyakam, na nibbidaya na viragaya na nirodhiya na upasemaya na abhif-
Adya na sambodhaya na nibbandya — MN 1, 431); and in the simile of the raft serving to reach the
other shore {cf. MN [, 134), the conciusion of which is as follows: Equally, monks, 1 have taught a doc—
trine resembling a raft — it is made for crossing, and not for relying on. You. monks, who understand
the doctrine resembling a raft, you should abandon good things and. even more so, bad ones {avam.ava
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touches on metaphysical and non-profitable problems such as those of a
Creator®”, or a Primal Cause**® or other questions to be avoided {avyakrta),

nametly:
L. Is the universe eternal, or
2. is it non-eternal;
3. Is the universe finite, or
4, is it infinite;
5, Is the soul the same thing as the body, or
6. is the soul one thing and the body another;
7. Does the Tathagata exist after death, or
8. does he not exist after death, or
9. does he (both) exist and not exist after death, or

10. does he (both) neither exist nor not exist after death?%®,

These are questions engendered by false views about the concept of an
absolute self to which the Buddba never replied®®. His silence was very often
misinterpreted. However, when we re-examine th2se questions, opinions become
much less opposed to each other, In particular, the discussion of these points has
nothing to do with the search for truth. In other words, the Buddha was
concerned only with the profitable, immediate and urgent problem which is
directed at the happiness and liberation of mankind, and knowledge of which is
the most important point.

kho bhikkhave kullipamo maya dhammo desito nittharanutihaya ne gahanatfhiya kellipamam vo
Phikkhave ajanantehi dhamma pi vo pahitabba, pageva adhanmma — MN [, 135). In fact, Buddhism is
only preaccupied wilh Lhe problem of ‘suffering and the cessation of suffering’ On the other hand, Bud-
dhism itself should be considered as a means of application and not as a thing to which one should cling
4697  There is no metaphysical problem concerning a Creator and creation in Buddhism. The Buddha
considered belief in an almighty God (ssaranimmanuvada) as a false view, Cf. AN 1, 173 sq.

468  The doctrine of dependent origination renders void the search for a primal cause, since in realily a
primzl czuse never existed. The origin of the existence of a being and the universe is inconceivable
(enamatagga) (cf. SN [f, 179). Furthermore, speculation on a primal cause can lead L mental trouble (cf.
AN IV, 77).

499 MN 1, 426: | sassoto loke 2. asassato loke 3. antava loko 4. anamtava loko 3. tam jivam tam
sariram 6. affam jivam arfam sariraq 7. hoti tathagate param marana 8. na hotl tathagaio param
marand 9. hoti ca na ca hoti lathagaio paeram marand 10 n'eva hoti na na hoti, tathagate param
marang, Cf. DN 1, 191; 11, 68, LI, 135 MN 1, 484-5 SN II[, 257, 1V, 393 AN [), 41. The Pali texts only
mention ten guestions, whereas the Buddhist literature in Sanskril, such as Kosa V, 22, refer to fourteen
avydkrravastus: 1) the world is eternal, 2) non-eternal, 3) eternal and non-eternal, 4) neither eternal nor
non-eternal, 5) the world is finite, ) infinite, 7) finite and infinite, 8) neither finite nor infinite, 9 the
Tathigala exists after death, 10) does not exist after death, 1) exists and does not exist after death, 12)
neither exists nor does nol exist after death, 13) the life principle is the same as the body, 14) different
from the body. Cf. TRV, Murli, The Ceniral Philosopky of Buddhism, p36, n2. '
500 On the reasons for which the Buddha did not answer the quesiions lo be avoided, see below, ‘The
main thesis of the Pudgalavadins: Position of the pudgaia’ Also of, SN IV, 391-7, MN [, 4B4; Udéana VI, 4.
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2. The middie way

Atongside the pragmatic aspect of the teaching, the doctrinal points mentioned
above are characterised as being the middle way (madhyamapratipad) which
avoids all extreme notions both from the point of view of knowledge®™ as that
of practice’®.

It is right view {samyagdrsii), according to the doctrine of dependent
origination, of insubstantiality and of impermanence, which dispels false views
{mithyadrsti) of the reality of the being such as the belief in a substantial and
permanent soul which gives rise to non-profitable things (akufaladharma).
‘sorrow, grief, suffering, lamenration and despair®®. Furthermore, he who, with
right view, sees that the five aggregates ave not a self, do not pertain to a self,
is he who is detached, freed by the absence of the acquisiton of impurities®®,

In consequence, knowiedge in conformity with the reality of a being con-
stitutes ‘the pure life (brahmacarya), for the total cessation of suffering™®.

500 MN |, 65 There are, monks, two theoriess — the theory of existence and thar of non-exisience.
Monks and brahmanas who adhere to the theory of existence sre iniimate with i1, eling to it and strong-
ly oppose the theory of non-existence; monks and brahmanas who adhere to the theory of non-exisnce
are intimate wilh it, cling Lo it and are sirongly opposed to the theory of existence (Dve'ma bhikkhave
ditthiyo: bhavaditthi ca vibhavaditghi ca. ye hi keci bhikkhave samana va brahmand va Bhavaditthim alling
bhavaditthim wpagatd bhavaditthim ajjhositd, vibhavaditthiy@ te paliviradhc. ye ki keci bhikkhave samand
va brahmana va vibhavaditthim alling vibhavaditthim wpagaid vibhavadilthim ajjhosita, bhavaditihiya te
pativirudha). In the canonical texts, the following pairs of extremist theories are found:

1. The theory admining thal everything exists (sabbam afthl ti}) and the theory admitting thet nothing
exists (sgbbam natthi ). Cf. SN 1), 76, 111, 134,

2. Eiernzlism {sessaraditthi) admitting that the jife of beings 1 sternal, and annihilaton (ucchedadizehi)
{ef. SN II, 20) admiuing that the life of beings ends after desth (I, Y8). Eternalism admits that he who
perfarms actions is the same as fte who experiences the resulls, and annihilation wdmis ihat he who
performs actions is differenl from him who experiences the resulis {ef. SN I, 20). )

3. The materialist concept saying that the body and the life principle are ideatical (an jivam tam
sarivam. CEf SN I, 6l

4. Determinism admitting that the happiness and suffering of beings are determined by actions from
the previous lite (sabbam pubbekatahetu), and non-determinisin admilling that things never relate to
causes and conditions (sebbam ghety apaccaya) CE AN [ 173, ’

502 In the introduction 1 the first discourse {Dhammacakkapavattanasuita), addressed to his five former
companions in Banaras, the Buddha said: There are, monks, Iwo extremes with which 2 monk should not
be associated. Which are they? Cliaging to sense pieasures, which is base, vulgar, common, ignoble and
associated with disadvantage, and devoting oneself 10 self-mortification, which is painful, ignoble and as-
sociated with disadvantage (Dve'me bhikkhave anta pabbajitena na sevitubbi. katame dve?! yo cayam
kamesa kamasukhallikanuyogo, hine, gamme, pothujjaniko, anariyo, eraithasymhilo, yo cayem attd-
kilamathanuyogo dukkho, anariye, anatthasamhito — SNV, 421),

503 MN IL 138 Well now, monks! So [ do not see, menks, any theory of the self in which attachment
does not give rise to serrow, grief, suffering, limentation and despair (Sadhu bhikkhave, akam pi kho tam
bhikkhave aliavidupadanem na samanupessami yam sa atlavadupddanam upadiyato na wpajjeyyum
sokaparidevadukihadomanassupayaséa).

504 8N ]I, 45 For him who sees (things as they are) with perfect wisdom, his mind is detached, freed

by the absence of the acquisition of impurilies ( . . evam etam sammapparneya passato cittam virajjati
vimuccall and padaya asevehi).
505 SN L, 147:. .. tasm@ hrahmacariyavaso parnayati sammadukkhakkhayaya.
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B — THE THESES OF THE PUDGALAVADINS

Due to the absence of any Pudgalavidin canonical literature, nearly all the inter-
pretations of their doctrinal position are badiy defined or have been exaggerated. By
considering the Pudgalavadins as heretics’, their theses, which are doctrinal solutions
to explain ever-outstanding problems, have not been praperly appreciated.

Nonetheless, due to the four works accessible in Chinese, we have attempted to
indicate the main thesis, that of the pudgala, fifteen secondary theses and two lists of
$ravakas of the Pudgalavadins.

I - The main thesis: the pudgala

We intend to explain here the main thesis of the Pudpalavading — the pudgala — in
detail, since it is the main thesis of the school. In Pudgalavadin literary works, the
thesis is presented as a characteristic doctrine of the school. The author of the Tds
emphasises that non-comprehension of that ineffable thing {(gvaktavya) constitutes an
aspect of non-knowledge (ajidna) which, in turn, is one of the three elements of
non-higher-knowledge (avidya). (Cf. Tds, 2da 29, 246 8). In the same work, the
explanation of this thesis is repeated frequently in varying ways. Equally, the Sns
devotes a considerable number of passages to refuting adverse arguments before
establishing the existence of the pudgale (cf. Sns, 4625 5 - 466¢ 29).

Moreover, indirect sources such a¢ the Samayabhedoparacanacakra (I pu tsung
fun lunst 45 % % wl, T XLIX, 2031, by Vasumitea, the Shib-pa pu lun+ ~ 45w, T
XLIX, 2033, translated by Paramartha, and the Mahavibhisa (Ta-p'i-p'o-sha
lunx wt 2 sy 3e), T XXVII, 1545, also present the existence of the pudgala as the
main thesis of the Vatsiputriyas. The Kathavatthu attributes to the latter two theses,
namely: the pudgala and the downfall of the arhat®™” ; this last is also accepred by the
Sarvastivading®®, Furthermore, only the pudgala thesis is subjected to refutation in a
large part of the Kathavatthu®"® and the whoie of Chapter Nine of the
Abhidharmakoda®'®. It is therefore evident that the exisience of the pudgala is the
main thesis of the Vatsiputriya doctrine, the mother school of the Pudgalavadins.

L Definiti

The etymology and meaning of the word pudgala are not clear from the
phitological and philosophical points of view.

1. The Buddhist Hybrid Sanskriy Dictionary defines it ‘pudgala, often written
pumgala ., . = Skt purusa, person, man, creature, soul (often in the latter sense

506 Kose X, p.273 and nl. The Pudgalavadins sre heretics and do nov win deliverance. According to
Koga 1X, p.273. Preliminary Notes, Lean-skya hu-thug—tu (Wassilief, p270), $inlideva (Bodhicaryavatira
¥1, 60} and Candrakinti (Medhysmakivatita V1, 26) condemn the Pudgataviding #s infidels, owiside the
Saddharma.

507 Cf. Kathavauhu [, 1, 2; Bareau, Sectes, pll5 ng and plli8, nl

508 Cf Koda VI 58 Kathavathu |, 2.

509 Kathavalthu, pp8-63.

510 Kosa V, pp227-79

130



THE LITERATURE OF THE PERSONALISTS — CHAPTER THREE

= ftman)?i,

2. The explanation by H. Kern [tr} ‘pudgala (samskrit): sometimes an atom, a
monad, an individual; sometimes an assemblage of atoms, considered as a unity.
In the ordinary sense of ‘a person, an individual, the word is used by Nigasena,
for example, in the Milindapanha, In metaphysics, it is less profound yet useful
to leave several meanings to a single word, especially without a more precise
definition of the meaning used in a given case. It is therefore easy to juggle
with words®",

3. According te L. de La Vallée Poussin, pudgala is an obscure term because,
among the Jains, pudgala or pudgalastikaya is matter, part of things which
constitute a non-living being (2/iva), whereas smong the Buddhists it designates
a self with a soul {@rman), a man (purusa), the life principle {fiva), a living
being (sartva), etc’'? ;

4, A, Bareau, in ‘La notion de la persoiine dans le Bouddhisme indien’, clarifies it
as follows [tr.} ‘The term which designates (the notion of a person) is pudgala, a
word of which the origin is obscure but of which the traditional Buddhist
definition and etymology, which identify it with or have it derive from the
names purusa and pums, bolh mezning «man» in the two senses of «a human
peing» and «a person of the masculine sex», are clear. We should note in
passing that the word purusa also serves to designate the three persons in the
language of Indian grammarians. In non-Buddhist Sanskrit, the term
pudgala often designates the human body and even, in the doctrine of the Jains,
matter in general, 2 meaning which it has never had in Buddhism but which
may be older than that of «person» with which the latter always uses it™*

In consequence, in order to understand the notion of the pudgala of the
Pudgalavadins, it is first of all necessary to differentiate it from the concepts of the
metaphysical self {(@man) of 2 man such as the universal @tman of Vedinta or the
purusa of the Simkhya.

“The atman represents the «self» in a physical and psychic sense, the centre of
the personality which makes an individual what he is and, moreover, designates a
reality, such a breath, eyes, etc., which pertains to a man by nature, an element of
pyschophysical personality which has a determined function in his life™'%, The
arman persists and passes through different existences (under the appearance of an
animal or, more generally, a human being) as a function of karman which is
attached to it*'% In this sense, the drman is the creator of actions, it receives their
results and constitutes the agent in rebirth. Furthermore, the dtman is Reality

511
512
513
514
515
516

F. Edgerion, Buddhist [{ybrid Sanskrit Dictionary, New Huven 1953, repr. Delhi 1993, p347a
H. Kern, Histoire du Bouddhisme dans I'inde, Paris {901, p376, n2.

La Vallée Poussin, Nirvaaa. p3S nl

A. Bareau, ‘La notion de 1a personne duns le Bouddisme indien’, pp&3-97.

L. Gunda, Védisme et Hindouisme anrien, Paris 1962, p242.

1bid., p249.
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identical to the Absolute, the Brahman®7.

With regard to the notion of a self (2tman) in Vaifesika philosophy, this is
expressed by J. Filliczat as follows lir.l ‘He (the VaiSesika: one realism, and dualist)
in fact admits, on the one hand, combined material atoms for composing all things;
on the other hand, multiple dmans which, associated with compounds of atoms,
are engaged in the phenomenal world and led into the circle of Samsara. However,
these atmans are freed by the knowledge of the true nature of things which causes
them to see their own essence, distinct from that of the compound of atoms and
other realities. More simply, the Vaifesika-offers the exact determination of the
arman through the exclusion of the rest (vifesa); hence, it is isolated and frees
itself'te,

As for the purusa, this is a notion implying the domain of beings in the
Samkhya system, The Rg Veda describes this cosmic, primordial, archetypal being
as follows:

‘The purusa is all that,
All that has been, all that will be,
The Lord of Immortaiity™".

In fact, the purusa ‘is 10 prakrii what the being is o becoming (Oltramare),
immobility to movement. Pure spirituality (cinmarra), a torch (prakasa) which
lights the activity of Nature, it is on contact with it that the tartvas develop, that
the gunas funcrion, that life is formed and everywhere suffering. However, it is

~merely a spectator: unqualified, unqualifiable, it neither acts nor thinks, has neither

volition nor perception.

Single in essence, it is innumerable in its manifestations: there are as many
«souls» as there are bedies, all the same, omnipresent®®®. Indeed, ‘That being is a
gigantic man who, in the beginning, completely covered the earth, even surpassing
it. That man was the world, the world of the past as well as the world to come; he

was also the master of immortality™?!,

According to RaBlhakrishnun, the purisa of the Simkhya is not a person but a

subtle body which is the essence of rebirth as well as the priniciple of individual

identity across various existences’®. Furthermore, S. Dasgupta, in A History of
Indian Philosophy, gives his idea on the notions of dtman, puruse and jiva in the

517

“You are that' {faf fvam asi) the Avman and the Brahman are the same thing, the Brahman mani-

femis itseif in all selfs. It is the essential spirit of the Upanisads (708-60{ BCE). ‘The sum and substance
of Upsnisad teaching is invelved in the equation Atman = Brahman' — S. Dasgupts, A History of Indian
Philgsephy 1, p.45. On this subject, GP. Malalasekers wrote: Every human being had in him u part of
Brahman, called aiman or the little sélf. Brahmen and Atman were one, and of the same ‘substance’ —

The

pp.7-

38
319
520
521
522

132

Truth of Anantd, Kandy 1966, pd; cf. K. Bhattacharys, L'Atinan-Brahman dans le Bouddhisme ancien,
Y and notes,

L'inde clasyigue 11, § 1481,

Rg Veda, 10, 90

L'inde classigue 1, § 1434,

Gonda, Védisme et Hindouisme ancien, pp225-h.

Cf. 8 Radhakrishnan, Indien Philosophy, p.284.
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context of Indian philosophy as follows:

‘All the Indian systems except Buddhism admit the existence of a permanent
entity variously called dtman, purusa or jiva. As to the exact nature of this soul
there are indeed divergences of view. Thus while the Nyiya cails it absolutely
qualityless and characterless, an indeterminate unconscious entity, Simkhya’
describes it as being of the nature of pure consciousness, the Vedanta says thag
it is that fundamental point of unity implied in pure consciousness (cit), pure
bliss (@nanda), and pure being (sar). But all agree in holding that it is pure and
unsullied in its pature and that all impurities of action or passion do not form a
real part of it. The summum bonum of life is attained when all impurities are
removed and the pure nature of the self is thoroughly and permanently
apprehended and all other exiraneous connections with it are absolutely
dissociated’®?.

Furthermore, from several discourses attributed to the Buddha, we know in a
general way the various speculations concerning the opinion of a self at the time
of the Buddha. For example: )

1. The Alagaddipamasutta poinis out concepis of self to which an illiterate and
ordinary man may adhere, namely: the life principle of an individual identified
with the five aggregates, and the points of view concerning a persisting self,
unchanged at death. There are six points of speculution which the texe describes as
foliows:
1. % .. (he) considers his body (and says to himself): this is mine, I am that, that
is my self,
2. considers his feelings . . ..

his perception . . .,

his mental factors . . ,

whatever is seen, heard, thought, known, apprehended, desired and followed
by his mind (and says to himseft} ‘that is mine, | am that, that is my self’, and
6. whatever point of speculation, saying: ‘that is the world, that the self; after
death I shall become permanent, stable, eternal, | shall rot be subjected to
change, } shall always remain thuy', (and says to himseif) ‘that is mine, 1 am that,
that is my self'™4,

TS

2. The Potthapddasutta gives a summary of concepts which admit the existence of
an entity, a real ego forming the permanent substance behind the activities of a
person, be it subtle or gross, that is, three aspects of the self:

1. the gross self (olariko attupatilabho), endowed with form, mude of the four
elements of nature, nourished by material food; '

2. the self bused on the assemblage of an incorporated mind-being (manomayq
attapatilabhe), endowed with gl its senses direcied by the mind; and

523
524

Dasgupta, A History of Indian Philosophy 1, p75
Y
Cf. MN 1, 135-6,
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3. The formless self laritpa antaporilibho), made of feelings, a purely psychic
nature in itseli corresponding to the consciousness of the formiess world®?s,

Thus, the concepts of self (@iman), according to the systems of non-Buddhist
Indian thought, are -considered to he principles, more or less vital and cosmic,
identified with the consciousness of & man who, in turn, constitutes part of the
brahman. Whereas, the pudgala or Being (sarrva) of the Pudgalavadin school is
quite another thing than the self (dtman) of the Samkhyas, VaiSesikas and other
later brahmuanical systerms®, _

Furthermore, it is evident that the thesis of the pudgala must be different
from the sixty-two views concerning the sell and the universe taught by monks
and brahmins contemporary with the Buddha in the Brahmajilasutta®™.

It is clear that pudgala and sarrve are not terms invented by the Pudgala-
vidins. They are terms which are found in the canonical texts, but with the
meaning (individual, person, being) of mere designations and simple conventional
means of expression (vohdravacana), but not of absolute truth (paramartha-

525 DN I, 195, after the wording of L Filliozat in Les philosophies de I'Inde, Paris 1970, p25.
526 The other faler brahmanical systems uphofd the ides of the identily of the Brahman and Atman.
For example, Samkara (788-820 CE} develops this motlion in his doctrine, of integral (kevala) or

‘unspecified’ (rirvifesa) non-duality (gdvaita), admiling that the ineffable Brahman -— an estence which
ia ineffable, omniscient, omnipresent. élernally pure {suddha), enlightened (buddha), and free (mukia),
eternally immovable (Ritestha), devoid of forms, parts, altribules {nirvisesa, nirguna} — is identical lo the

atman, 3 1erm which combines the notion of “person” and that, reflexive und somewhat grammatically, of
‘selft the brahman is none other than the ‘supreme self’ (paramatman). The arman is net the sum of
individual ‘souls’ but an infinite essence, one like the Brahman, busically spiritual, neither moving mor
suffering. It is absolute consciousmess, which is not the object ¢f the notion of self, but is its witness
(saksin) (cf. L'/nde classique 1, § 1404); beings are defiled seeds or aloms. but which can, by means of
purification, become united with the brahman or paramaimen (cf. 5. Dasgupla, A History of Indien
Philosophy, pp429-3%, GP, Malatssekers, The Truth of Anattd, pp7-8)
527  These are the opinions of non~Buddhist phitasophers ar the time of the Buddha:
A — on the beginning of phenomena
1 some maintain, on four grounds, that the self {atman) and the world (Joka) are eternal;
2) some maintain, on four grounds, that the sel® and the world are partly eternal and partly
non—eternal; . -
3) some maintain, on four grounds, thut the world is finite, infinite, finite and infinite, non—finite and
non-infinite; ' '
4) some evade the question like an eel, on four grounds, and refuse o give a precise answer;
5) some adinit, on two grounds, that the self and the world appear without cause,
B — on the fulure of phenomena:
6) some admit, on sixteen grounds, thai the self exists, consciously, after death;
7) some mainkain, on eight grounds, that the self exists, unconsciously, after death:
8) some maintain, on eight grounds, that the self is neither conscious nor unconscious after death;
9) some admit, on seven grounds, the annihilstion of the individual;
10} some admiv, on five grounds, that Nirvana consists of bliss in this life, either in the sense—
pleasures o1 in one of the four absorptiens {dkyana). Cf. DN I, 22 sq. (Brahmajalasutia) Kosa IX,
p282 sq; ). Masuda, Origin end Doctrines of Early Buddhist Scheols, p54; S, Dasgupta, A History of
Indian Phitosopky 1, ppl95-6, 2389, ‘The Theory of Soul in the Upanishads' JRAS 1899, pp71-§7.
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sarya)*®. For exampie:

— ‘A person (puggala), monks, who is born in the world, is born for the welfare
of many people, for the happiness of gods and mankind in the world. Who is that
person? It is the Tathagata, Arhat, Sammasambuddha™.

— ‘The Order of disciples of the Blessed One consisting of the four pairs of men,
cight persons (puggala) . . ¥,

— ‘Al living beings (sazta) will came to be; and all living beings will travel on,
after having abandoned their bodies™*.,

— If all the bones that a person had during his existences in the course of an
aeon were assembled, they would make a mountain®*,

By relying on the three texts of Indian origin preserved in their Chinese trans-
lation, the Tds, $sii and Sns, we can understand how the pudgala is conceived as a
designation of a person, more or less synonymous with the terms designating an
individual principle such as sartva (being), nara (man), manuja (born of Manu),
manava (youth), posa (who feeds himself), jiva (life principle), jantu {who is born),
etc, and yakkha or yaksa, an interesting term found in the Suttanipata®®,

2. The pudgala according to extant Pudgalavadin works

However it may be, when .the Pudgalavadins wished to make known the real
existence of the pudgala by enhancing the principle of individualisation in the
constituent impersonal elements, they did not fail 1o raise all kinds of questions and
restart debate on basic doctrines. This is indicated in the following passages. For
exarnple:

I. The Tds, when describing the concentration on emptiness (§inyatasamadhi),
implies that the Pudgalavadins clearly understood the Buddha's teaching on the
-nature of the five aggregates in conformity with conventional truth and absolure
truth: ‘Emptiness (finyata) is the absence of Me, of Mine (@hamkaira-
mamamkara) and of both, the absence of these three things is what is called
emptiness (§anyatd). *. . . How can Me and Ming not exist (when) the Blessed
One has said: «At the time, 1 was the brahmin Sunetra»? He also said: «Monk,
my hand appears in space». it cannot be thus {since} Me and Mine are con-
ventional designations (chig-hsao m ® |, prajAapti). However if the five
aggregates (skandha) are considered, the self (@rman) would be Me (ghamkdra).

528 On the two truths, cf. DN 1, 202, MN |, 181; SN IV, 273, AN |, 222; IIL, 213 Udana, 48 Nanananda,
Concept and Reality in Early Buddhist Thought, Kandy 1971, ppali-1

529  See above, n420. .

530 AN [IL 212: Bhagavati savakasaigho, yad idam cattari purisayugani attha purisapuggala . . .

531 Udana 48: Ye Reci bhitd bhavissami ye ¢'Gpi sabbe gamissanti pahiaya deham . . .

532 Itivuwtaka, § 24 Ekasa-ekena kappena puggalassa — alfhissancayo siya pabbaiasame rasi iti
vutiarn mahesind,

52?3 Cf. Sn 875-6. The questioner and the Buddha used the term yakkha to indicate the empirical person.
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That the Blessed One never admitted. If the objects (ching-chlichsa x. , visaya?)
are considered as possessions, that would be Mine (mamamkdara). That the Buddha
did not admit either. As it is said in the Shéng fa yin ching & = #
(Aryadharmamudrésiitra): «Emptiness (fiinyard) is contemplation of the empty
(Siinya)». '

Hence, emptiness (§anyard) and Me and Mine (ghamkaramamamkara) can be
established together. That is why there is.no . error. Tha} is, what is named
emptiness’ (Tds, 19a 13-20).

2. The same ideas are expressed in another Pudgalavadin work, the Sns: ‘The
characteristics {(hsiang s , laksana) of the self (deman), etc, are accepted through
faith. As the Buddha said to the sectaries (tirthika). «Although a Me exiss, it is
only a designation, it is not a reality. It is based on defiled aggregates (asrava-
skandha)». In seeing (impermanent) things which come and go, the Buddha calls
that the self, (but) it is not a real self. As the Buddha said: «(The self} relies on
compounded things (samskara)». The term (of self) is derived from compounded
things». That is why the Buddha speaks (of 2 self). Such is the explanation of the
term self’ {Sns, 464b 510),

‘Being blinded by ignorance {avidyd), one considers the five aggregates
(skandha) which are not the self as being the self. (It is like) an uncomprehending
baby which sees the mother of others and calls her its mother. It is the same for
those who call self the five aggregates which are not the self: Such is the teaching
of the Buddha’ (Sns, 4645 12-16),

These ideas are confirmed by an extract by Vasubandhu in the Abhidharma- kosa
devoted to the argument in defence of the Viwiputriyas when they are attacked over
the concept of attachment to the Me and Mine and affection for the Me and Mine:

‘When one recognises a self in what is not a self, as do the sectaries, one feels
affection for that supposed self; hoWwever, when one sees the self in the ineffable
pudgala, as do the Buddhas, no affection is aroused regarding the self™.

Thus, the Pudgalavidins had understood the fundamental teachings of the Buddha,
particularly the doctrine of insubstantiality which vigorously rejects belief in a sub-
stantial, permanent self (atman). Indeed, the Buddha is specifically called ‘the master of
the doctrine of insubstantiality’ (andrmavddi). Only the doctrine of insubstantiality, not
being found in other systems of Indian thought, constitutes the fundamental teaching
of the Buddha. Consequently, without a correct understanding of this doctrinal notion,
it is impossible to have knowledge and practice in conformity with Buddhism. )

In the Samyurttanikdya III, 147, the Buddha, having taught that there is no
substantial entity by means of an analysis of the five impermanent aggregates, takes a
small quantity of dust on the tip of his nail and says to a monk:

‘.. Even if this small quantity of matter, monk, were permanent, stable, eternal,
unchangeable by nature, then the pure life for the total destruction of suffering
I

534 Koéa IX, p273
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could not be established (by me)*®.

Similarly, in the Samyuttanikdya IIf, 103, the Buddha reproached 2 monk for
doubting the denial of an absolute self by saying:

‘It is possible, monks, that someone senseless, sunk in ignorance, led astray by
craving, thinks that he surpasses the teaching of the master (by guestioning) thus:
Since you say that the body is not the self, that feelings . . . perception .. ., mental
factors. . . and consciousness are not the self, what, then, is affected by the actions
which the non-self has done?3%

Although the Pudgalavddins have clearly understood the essence and importance
of the doctrine of insubstantiality, they established the thesis of the pudgala. This
doctrinal invention probably had two aims, namely:

a — to reintroduce the existence of a person in order to modify the dogmatic
interpretation of the doctrine of insubstantiality by categorically denying the existence
of the life principle of an individual

In this sense, G.P. Malalasekera, having understood the necessity for this notion,
wrate in The Truth of Anattd °. . . the Sdmemitiyas and the Vajji- puttakas (7) held
the conception of a person {puggala) which for all practical purposes may be regarded
as an effective self™",

Furthermore, T.R.V. Murti demonstrated the Pudgalaviadins’ motive in their
adherence to the theory of the pudgala as follows:

‘Universally condemned by all the other Buddhistic schools as heretical, the
Vitsiputriyas held tenaciously to the doctrine of the pudgaldiman (the individual) as a
quasi-permanent entity, neither completely identical with the mental states, nor
different from them. However halting this conception may be, it is evidence of the
awareness of the inadequacy of a stream of elements to account for the basic facts of
experience, memory, moral responsibility, spiritual life etc. The Vitsiputriyas showed
the hollowness, at least the inadequacy, of the doctrine of elements; the states
(skandhas) cannot completely substitute the dimarn; a permanent synthetic unity must
be accepted™®.

b — to respond to attacks by non-Buddhists who affirmed the existence of a self
(@tman). With regard to the first aim, Th, Stcherbatsky held the same opinion, and he
goes even further by saying: ‘Had not the denial of the drma been so categorical, the
Viusiputriya would have certainly invented another . .

In this respect, A. Bareau explains [tr.]: ‘In order 10 answer attacks by

535 SN NI, '47: Euakam ce pi bhikkhu ripam abhavissa niccam dhuvam sasselam avipariniama-
drammam, na yidam brakmacariyavase paiRdayeiha saummadukkhakkhayaya,

536 SN I, 103-4: Thanam kho panetam bhikkhave vijjai yam idhekaceo moghapuriso avidvd avijjagaro
raphadhipateyyena cetasa sauthusasanum atidhaviiabbam mabreyya. i kira bho ridpam analta, vedand,
safifa, saakhara, vidfianam analta enariokatani kammani katamailanam phusissanti,

537 Malalusekera, The Truth of Anana. p2d

538 TRY. Musti, The Central Philosopky vj Buddhism, p8l.

539 Th. Sicherbaisky, The Conception of Buddhist Nirvana, p3l, ni.
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non-Buddhist schools and calm intellectual anxiety which engendered in them a
consciousness of that contradiction, certain Buddhist scholars were not slow to seek an
explanation for it which, while remaining in conformity with the original doctrine,
was able to satisfy logic. Thus it was that, about two centuries after the Parinirvina,
the Vatsiputriya school appeared, the basic thesis of which was the recognition of a
personal principle and, so as not to fall into flagrant heresy which would have been an
affirmation of the existence of the Zrman or the jiva, the Viatsiputriyas called it
pudgala. This was not sufficient to win them an assurance of orthodoxy; they
developed a whole theory round this notion, declaring that the pudgala was neither
identical to the various constituent elements of an individual, which would have
identified them as materialists, nor different from them, which would have assimilated
them with Brahmanic and Jaina spiritualists. Pressed by their adversaries to supply
clarification, they added that this pudgala, which transmigrates and subsists even in
the eternal bliss of Nirvdna, was neither permanent nor impermanent, neither relative
nor absolute, in & word inexpressible, which served somewhat badly in hiding the
embarrassment into which this halting solution plunged them, which various others
did not fail to demonstrate to them. Nong of this, however, prevented the
Vatsiputriyas and others from developing and prospering for nearly a thousand years,
as is confirmed by the narratives of the travels of Hsian-tsang and I-ching.

Furthermore, A. Berricdale Keith, in Buddhist Philosophy in India and Ceylon,
also appreciated the thesis of the pudgala ‘lis merits, however; are obvious; it
mediates, in the best Buddhist manner, between phenomena with a basis and the
permanent unchanging self of the Brahmanic tradition =%

These appreciations seem to be reinforced by the fact that the Vatsiputriya school
was one of the western schools in Kau$imbi and Mathurd which developed in a
society dominated by Brahaminism, since ‘the doab between the Ganges and the
Yamuni is the territory of choice of the Brahmarsi', whilst the eastern schools were
not subjected to the same confrontation as the brahminical influence in the eastern
lands was not so old®2.

Other schools were based on similar ideas, themselves also attempting to resolve
the problem to which the Pudgalavading claimed to give a solution, For example:

1 The Sarvastivadins, instead of establishing an ego-entity, upheld the theory that
‘everything exists’ (sarvamasti), that is, phenomena from the past and the future as
well-as phenomena from the present. This thesis was intended to explain the
continuity of a phenomenon across the three umes; in consequence, problems
concerning a being, a person, consciousness, memaory, rebirth, the fruition of
actions, etc., were similarly resolved®®. .

540 A. Bareau, ‘Richesse de ja pensée bouddhique ancienne’, France-Asie 153-157, Saigon 1959, pA4S3.

541 A, B. Keith, Buddhist Philosophy in India and Ceylon, Oxford 1923, repr. New Dethi 1993, p83. -
542 Cf. ) Prayluski, Le Concile de Rajagrha, p309-10.

543 Cf Bareau, Sectes, pp.131-52; Kusa, ‘[ntraduction to the seven Abhidhacma ireatises’, and V, 25-T
Kathivatthu 1, 6.
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2. The Abhidhamma masters of the Theravidin school maintained a sort of
consciousness as an element of existence (bhavanga) constituted of ignorance
{avidya) and the power of actions {karman), which subsisted across various
existences and which Nyanatiloka described as follows:

‘Bhavanga (bhava-asga) which, in the canonical works, is mentioned twice or
thrice in the Patthana, is explained in the Abhidhamma-commentaries as the
foundation or condition (kdrana) of existence (bhava), as the sine qua non of life,
having the nature of a process, lit. a flux or stream (sora). Herein, since time
immemorial, all impressions and experiences are, as it were, stored up, or better
still satd, are functioning, but concealed as such to full consciousness, from where
however they occasionally emerge as subconscious phenomena and approach the
threshold of full consciousness, or crossing it become fully conscious. This so-called
«subconscicus life-stream» or undercurrent of life is that by which might be
explained the faculty of memory, paranormal psychic phenomena, mental and
physical growth, Karma and Rebirth, ete.%%,

3. The Sautrdntikas affirmed that there were two aggregates, ‘the basic aggregate and
the functional aggregate: the former is permanent, the latter impermanent
According to their interpretation, these two aggregates, despite their differentiation,
purportedly join and constitute a living being. Hence, one can remember past
experiences because what is done by the functional aggregate is memorised by the
basic aggregate™®,

4. The Mahdsamghikas admitted that busic consciousness (mélavijidna) constitutes
the essence of life by serving as a foundation for the six sensé consciousnesses®®,

544  Nyanatiloka, Buddhist Dictionary, pJ33. N:]\jlamoii translates bhavaaga as ‘life-continvum’ in The
Path of Purification (Visuddhimagga), p.515. According 1¢ PS. Jaini, the Theraviding interpreted the
luminous mind {prabhdsvara-ciita) as bhaveaga-ciita {AN-atthakatha 1, 60% Le. the parisandhi-citta is
thought which links the previous life to the later life; of Abhidhummatthasangaha, ChlIl, § 10, Cf. PS.
Jaini, ‘The Sautrintika theory of Biji' (Bulletin of the School vf Oriental and African Studies XXII, part
2, 1959}, p.249.
545  Mahavibhasa, X1, T XXVIL, 1545, 556 23-26:

—R R A WEREY RERY  RERH

REER —EBH HAFLSE-—HIF LA TH

B A BT AR 0 R AR AR AT F 0 R R AR
The definition of these two aggregates by I Masuda is nov the same; in his Grigin and Ducirines of
Earity Indian Buddhist Schools . . . ¢f Vasumitra's Treative, p.68, nl, he writes: . . . The
ekarasaskandha (or the skandha of one taste) continues Lo exist (lit, turns) from time immeraorial without
changing its mature ({it, in one taste) it is the wuble consciousness» ( #&8 & 3 ) which it intermittent
and which possesses the four skamdhas .. The mida (or original) of the miléntitaskandha means the
aforementioned subtie consciousness. (This) is the origin (of a sentient being who) transmigrates (lit.
abides) in“the semsara. Therefore it is called mila. From this origin there arise Lthe five skandhay, which
are also spoken of by (other) schools. Now the ekarasaskandha, being the origin, is not called artika (or
end). The other five skandhas which are intermitent spring out of this origin: hence the name
malantikaskandha'.
546 . Bareau, Sectes, pllli Mahayanassmgrahabhisya (Shé ra ch'éng lun shikh W X % @ VILT
XXX, 1595, 160 7-8 A A
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5. The Mahisisakas maintained that there is an aggregate which continues until the
end of births and deaths®’.

6. Alongside doctrinal deviations and the schools of Early Buddhism or the Small
Vehicle (hinaydna), the Mahayinists established the doctrines of the Alayavijidna®®,

547 Manayandsamgrahabhagys, op. cit, 160c 1-4 and 8 ‘Since these impressions impregnate, always exist

and never perish in the aggregate which coniinues until the end of births and deaths’, later, form-and-

mind (name-and—form) reappear bevause of that ( W okt ® 4 ¢ T 3 ﬂ 4 B,

BUEATFTES e oHkEL) .

And ‘Before Nirvina without s remainder (nirupadhisesanirvina), thay aggregate does not dissppear; that is
why it is called the aggregate which continves until the end of birth and deach' { % & £ 0% % % b BF
FTEMEBERR)

548  On this subject, J. Masuda gives his peint of view in his Origin and Doctrines of Early Buddhist
Schoots, pp53-4, nl: ‘Though the Vijhapiimatrasiddhisastra tries 1o refute the Vaisiputriya view, yet it
seems to me that the Yopdcara Theory is much indebted to the idea of the Vaisiputriya'

The concept of alayavijiana, which is capable of retaining the bijas {these have always existed
naturally {prakrti) but are created and impressed anew by pure or defiled actions (Siddhi, p.l03} and the
racl that Lhey do not perish reveals that the @layavijiagna is a ‘substratum’ which exists from one life 1o
another, Cf. Siddh: of Hsilan-isang, § 1. Alayavijiana, pp94-9, and § 2. Theory of the Bi jas, ppl00-23
On this subject, the Habagirin writes:

. The dlayavijianae constitutes the cohesion in each autonomous series of cenditioned instants
1hrough the development of one and the same causality, it thus gives us the illusion of an individual, of
a personality; it is therufore both a safeguard against absolute nihilism as proposed by the Madhyamika
school, and it is also & trap into which a common adkerent of the Self risks falling'.

The idea of alaya has its very origin in a Sanskrit text {the Ekottarigamal as well as in the
corresponding Pili -texl {Anguttara, Catukkanipaia, Nol28} and was widely developed in Muhayanist
literatuze, ie: Abhidharmamahayinasiira, Lankavatarasiira, Sandhinirmocanasitra, Mahdyanasraddhotpidasas—
ira, ete, (cf, Hobagirin, fasc. [, pp35-37.

Although the Theravadins did not recognise the theery of the bljas as mainwined by the Saurrantikas
and developed by the Mahayanists, there exists in the Anaguttara a long discourse concerning this idea:

Ananda, there is a person who possesses wholesome and unwholesome qualities. In the course of time,
his whelesome qualities disappear and unwholesome qualities appear. Nonetheless, since his wholesome
rocts are not completely eliminated, new wholesome qualities grow from the wholesome (roots). Thus, that
person becomes one who {in the future life) will not fall (from the pure life) His wholesome qualisies
ere like good seeds sown in cultivated and fertile ground, and which are able to bear abundant fruit
(idhaham pajanami: imassa kho puggalassa vijjamana kusald pi dhammé akusald pi dhamma. tam enam
aparena samayena evam . . . pajanami imassa khoe puggelassa kusald dhamma antarhita. akusala
dhamma samukhibhil8, atthica khva'ssa kusala-milam asamucchinnam, tamhi tassa kusald kusalam
patibhavissali, evam ayam puggale ayatim aparihinag-dhammo bhavissatlll. seyyathi pi bijani akhandani |

. sukhelle suparikammakatiya bhimiya nikkhintani . . . vepullam apajjissanti — AN [, p.404).

Here is the verse on the adanavijidaa { = alayavijigna) often cited in the Sanskrit texts
Appropriating conscigusness, profound and subtle like s rushing stream, proceeds with all the seeds.
Fearing that they imagine it is the Self | have nol revealed this o fools (Adanavijhana gambhirasiksmo
ogho yathd varati sarvabljo | balana eso mayi na prakd$i ma haiva atma partkalpayeyup). Translated
after L. de La Vallée Poussin, Vijatnamdtrasiddhi (La Siddhi de Hiuan-tsang) |, Paris 1928, pi7a.
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the Tarhagatagarbha®® and the Tathdgatatman®™.

All these theories were aimed at answering non-Buddhists who affirmed the existence
of the Self (Gzman) and draw them to Buddhism®®.

Th. Stcherbatsky remarks: ‘The Vatsiputriyas and others assume a kind of
surviving pudgale; this tendency is the forerunner of Mahayana'®2,

Aldready at the time of the Buddha, there were various beliefs about the seif, the
most important of which are the six false views which are as many radical errors
over the self: : ;

L. 'l have a self.

2. ‘1 do not have a self’,

3. ‘Through the self, | know the self.

4. “Through the self, I know the non-self”.

5. ‘Through the non-self, ] know the self.

6. ‘It is my self which speaks, feels, and which sometimes here, sometimes

549  Lapkavatarasitra (Ta-ch'éng julénpchlieh ching X B N B et ), T XIL 672, 599 15-28: The
Buddha said: Mahamati, my teaching on the Tathigatagarbha is not comparable to the docirine of Self
(arman) as professed by the sectaries. Mahamati, the Tathiigata, the Arhal, the Perfectly Enlightened One
teaches the Tathigatagarbha in the sense of emptiness (§dnyata), reslity (tathatd), Nirvinpa, non-arising
{arut pada), signlessness (animitta), wishlessness (epramkiza) It is in order to avoid the terror inspired in
ignorant people (bala) by the doctrine of insubslantiality (araimavada) thal (the Tathigata) teaches the
doctrine of the Tathagatagarbha, the domain of which transcends discrimination and imagination. The
Bodhisattva—Mahasattvas, in the present and the fulure, should not be attached to it a5 a self {frman). Tt
is like a potter who makes different pots from a single mass of clay, vsing means such as manual skill,
water, a stick, wheel and cord, Similarly, the Tathagata applies various kinds of wisdom, skilful mesns, by
relying on the doctrine of insubstantiality which is free from all signs of discrimination, and sometimes
teaches the Tathagatagarbha, sometimes insubsiantiality, with different and varied terrns. Mahamati, 1 1each
the Tathagaagarbha in order 1o attract the groups of sectaries wiiached 1o the Self {aiman} and heip them
to avoid false views, to penetrate the three deliverances (vimoksa) and rapidly attain supreme and perfect
Enlightenment. (This translation is based on the Chinese texi, which is why it differs slightly from K.
Bhattacharya's tr. from the Sanskeit in L'Atman-Brahman dans le Bouddhisme ancien, ppi3l-2)

550  Going even further, the Mahayanists even used the term sectary — d/man, and identified the
Tathigatagarbha with the atman: ‘The @tman is the rathdgatagarbha, All beings possess the Buddha
Nalure: this is what the @tman is. This @man, from the swari, is always covered by inpumerable passions
(klesa): this is why beings are unable to see it It is as if, in & poor woman's hul, there was a treasure of
pure gold without absolutely snyone in her family knowing anything about it .. . The Tathagats, today,
reveals to beings that precious treasure, thal is, the Buddha Nature. When all beings have seen it, they
experience great joy and take refuge in the Tathigata. The Tathigata is he who excels in skilful means
(updya) the poor woman represents lhe innumerable beings; Lthe treasure of pure gold is the Buddha
Nature’. Translation after £ Lamoatte of the Ta-pan-niek-p'an ching { X EXRE
Mahaparinirvanasutea), T XIL 375, ch8, 648b, in The Teaching of Vimalakirti, pplaxvii-lxxviii.

551 The arguments in the Lankivatéra “Mahamati, 1 1each the Tath@gatagatbha in order o attract the
groups of sectaries attached to the Sclf (arman) and help them to avoid false views . . .' (above, n.549)
conld also be used by the Pudgalavidins who tried 1o attract others through the designation of the
pudgala. On the need to invent such a concept in order w modify or clarify the Buddhist teaching
concerning the existence of an individual, cf E. Conze, Buddhist Thought in India, ppl32-4; Kimure
Taiken Zenshi, F 4 % ¥ & & V., pp.385-90.

552  Th. Stcherbaisky, The Conception of Buddhist Nirvana, p240,
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there, experiences the fruit of good or bad actions; this self is per-
manent, stable, eternal, unchanging, and it remains so forever™s,

All concepts of the seif can be summarised in twenty kinds of belief in
individuality (satkayadrsti), that is, four for each of the five aggregates:

I — (I-5) the aggregates are identical to the self,

11 — (6-10) the seif is the possessor of the aggragates
[T - (11-15) the aggregaies are in the self,
IV — (16-20) the self is in the aggregates®s,

These four propositions only represent two main notions: the first is that the self
is identical to the aggregates (1), the sccond, that the self is different from the
aggregates (II, IIL, IV). Obvicusly, the last three propositions are the various
possibilities of the notion expressing the self as being different from the aggregates,

It is probable that the adherents of these philosophical views had met the Buddha
who refused to recognise the existence of a central and permanent personal element,
The Buddha taughe ‘the abolition of false ideas, stubborness, prejudice, tendencies,
addictions, the appeasing of all actions, the rejection of all the elements of rebirth, the
destruction of craving, the absence of passion, cessation, Nirvapa™% Such a teaching
could but elicit a- painful reaction in those who were attached to a belief in the self:
‘Assuredly I shall be annihilated, I shall be destroyed and shall no longer exist™s.

They reproached the Buddha for demolishing the exisience of a being. Protesting
against this accusarion, the Buddha explained that adherence to the theory of a
permanent self was an absolutely false belief, that the five impermanent and painful
aggregates did not constitute a self, that he who understands that is freed from the
world, and that the consciousness of a monk thus freed could not be accessible to
ndra, Brahma and Prajapati in his present 1i{e™7 nov after his death:

‘Mara cannot find the path of those who are perfect in morality,
who dwell in diligence and free themselves through perfect knowledge'®s.

This is how the Buddha clarified this subject:
. Although 1 speak and teach in this way, some monks and brabmins accuse me

553 MN L, 8 1) arthi me anta ti-. . ., 2} paithi me atta 4i . . . 3) attana va attanam saijanamiti . . .
4) altgni va analtangm sanjanamili . ., 5 anatting va ananam sehjanamiti .. ., 6) yo me ayam atia
vade vedeyyo talra totra kalyangpapakinam kamminem vipdkam palisamvedeti, so kho pana me ayam
atta nicco dhuvo aviparinamadh, sassalisamam (dail'eva thassatiti,

554 SN UL, 3-4, 46; MN L 300: . . . riipam aliato samanupassati, ripavaniam v& altanam attgni va
rapam ripasmim va atidnam. The other aggregates are illustraved in the same way.

555 MN L 136 . . . sabbesam diyhitthanaditthithana pariyufthénabhinivesdnusayénam samugghataya
sabbasarkharasamathiya sabbipadhiparinizsapgaya ranhakkhaye virdgaya nirodhiya nibbandya . . .

556 MN L 136 . . . Ucchijjissdmi ndma su, vinassissdmi néma su, na su nameq bhavissamisi,

557 MN 1, 140: . . . Evem vimultacittam kho bhikkhave bhikkhum sa-Indd deva sa Brahmakd sa
Pajapatita anvesam nadhigacchanti: idam nissitam tathdgatassa virhianam ii.

558 Dhp 57 Tesam sampannasilanam eppemidavikirinam | semmadafiavisatianam Maro maggam na
vindati }}.
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wrongly, falsely and without motivation, saying that the monk Gotama is a nihilist
and preaches the annihilation, desiruction and non-existence of a being, This I do not
do, this I do not affirm. As I have done before, monks, so do I do today: | teach
suffering and the cessation of suffering™,

It is obvious that after the Parinirvina of the Buddha and the disappearance of his
disciples such as Sariputra, Katyiyana, Ananda, etc, the teaching of the Buddha,
especially that on insubstantiality in relation to the problems of rebirth and liberation,
were attacked by the brahminists. Naiyiyika Udyotakara even profited from the
Bharahdrasutta in order to accuse the Buddhists of contradicting their master by their
negation of the self (@rmanf®.

However, let us leave all these indirect data, erroncous interpretations and accusations
concerning the pudgala. In order the better to understand the latter as it appears in
their own explanations by the Pudgalavadins, it is advisable to examme the details of
their theory of the pudgala, with its three designations.

a. This is expressed by the Sns thus:

‘What is the pudgala-designated-by-the-supports? — As the Buddha said o
Papaka’®; ‘By relying on such-and-such compounded things (samskara), we call
(pudgala) that-which-is-designated-by-the-supports’. What is calied (pudgala)-
designated-by-the-supports is fire (in relation to fue). The Buddha said to Sariputra:
Someone is named Naga (because his shape is} brilliant, pure and beneficient.
(Similarly), what is formed by the four great elements is called the person®, It is the
same for everything. So take the example of milk®% Such is the explanation based on
the siitras, This is why that is called the (pudgala)-designated-by-the-supports,

For example, (with regard to) form and the person acquiring form®?, that person
cannot be declared to be different from form, nor can form be declared 1o be
different from the person. By relying on form, there is a designation of the person
supported by form. If we say that it is form that is the person (or that the person) is
accomplished by form, that is a belief in the self (&rmad_r,v_ri). If we say that form is
the person, we are in error (by affirming) that the five aggregates (skandka)

559 MN 1, 140: Yarha vaham bhikkkave na, yatha caham na vadami, tatha mam te bhonio samana-
brahmana asaid tuccha musa abhitena abbhacikkanti: venayik Got Sato sattassa ucchdedam
vinasam vibhavam -pafidpetiti, pubbe ciham bhikkhave etarhi ca dukkhar —- c'eva peifiapesi dukkhassa
ca nirodham.

560  Nyayavartika (Indian Library), p34Z La Vallée Poussin, ‘Dogmatique bouddhique’ LA, 1902, II, p.266
561  This name possibly refers 1o udherents of false views,

362  Soe below, “The main thesis of the Pudgulavidins, Position of the pudgaid' and n. 599.

563 The four elements underlying all material things, including the body of human beings. They are
populatly called earih (prikivi), water (ap). fire (tejas) and wind {vayw). Cf. DN 1, 76,

564  See below, 'The main thesis of the Pudgalavadins, Position of the pudgala’ and n. 600. -

365 Sns, 446b $CHer 12 chérjen .13 B AL
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constitute the person. Hence, what we said earlier on accomplishment is wrong.
Moreover, if we say that the person acquiring form is different from form, this is a
view maintaining that the person is different from the aggregates. If we say that the
person is different (from the aggregates), we are in error (by affirming that) the
pudgala is differemt from the five aggregates, which is wrong,

‘Form and the person acquiring form inevitably depend on each other’; that is not
the word of rruth. f we say that.form and the person acquiring form inevitably
depend on each other, we are expressing a false view. If, (through) false view, we say
that no person exists, then that is wrong, as was said earlier. That constitutes an errot.
This why those are the three errors (7).

Consequently, (2 view upholding) the absolute difference (between form and the
person acquiring form) is a false view (mithyadrsti). Not 1o follow (2 view up-
holding) the absolute difference is not to fail into false view. It is possible to say that,
based on form, there is a person acquiring form. That is why, in truth, it is possible to
say that the person acquiring form and form (exist) rogether, Thus, at the instant that
form comes to exist, the person acquiring form also comes to exist, and at the instant
that form disappears, the person acquiring form also dizappears. It cannot be said that
it is not so. This is the case for the five aggregates (skandha), twelve domains
{@yatana), five destinies (gari), which are seven destinies by adding the destiny of
demons (asura) and the intermediate existence (anrarabhavay; (it is the case for) the
domain of birth-existence (upaparribhava), (which includes) kalale, arbuda, ghana, the
cellular mass (peii), the embryo with its limbs {(prasakha)®® ; the new-born child,
infancy, adolescence, mature age and old-age; (it is the case for) determinate thoughts
such as good or bad, virtwous or transgressing morality (§7/a). It is thus for all the
elements cited above; whether or not they agree or do not agree (with each other).
Being supported on the preceding things {dharma), know that the pudgala-
designated-by-the-supports is established’ {Sns, 4660 3-26).

b. On the same subject, the Ssii expresses it thus: ‘the designation of appropriation
(upadanaprajiiqpii) is the designation of life (jiva) [the Sanskrit word for life {jiva)
is synonymous with the word for living being (sarzva)l (which is) internal ap-
propriation {(upddana) in the present and is composed of the aggregates (skandha),
elements (dharu) and domains (dyatana) (?); that is to say that the phenomena of
appropriation concerning the internal life in the present (?), which is formed by
compounded things {samskdra) and the fetters (samyojang), is what is called the
designation of appropriation (?); it does not pertain to the past or to the future’.

{With regard 1o} the designation of appropriation relating to life (jiva = sattva =
pudgala) that it is not the same as (the body; that) cannot be confirmed (2). If life and
the body are the same, (Jife is) impermanent {anitya) and suffering (duhkha). If it is
different, it is eternal (§afvara) and (not) suffering. If (life is) eternai, the pure life
{brahmacarya) could not be practised. In eternity, 4 pure life is not necessary; the
harvesting of the fruit, receiving and giving, have no meaning. (If life is) im-

366  These are the five stages of embryonic development, sccording 10 early Indian knowledge. Cf.
Traiié L p270, n3
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permanent, that makes no sense. Since in either case, whether eternity ($3§vara) or
annihilation (uccheda), neither suffering nor happiness exist’ (Ssi, 10a 5-11

¢. The Tds speaks of the same designation as does the Ssit ‘The designation of
appropriation (upadanaprajiiapti) designates the being (sartva) which (in relation ) to
its appropriation (upadana) of the aggregates (skandha), elements (dhan) and domains
(@yatana), is considered as (both) identical and different’ (Tds, 245 2-3).

Throughout the three preceding passages, we can sée as we go ilong some -
notions of the first designation of the pudgala or pudgale-designated-ty-the-supports.
This designation indicates the pudgala itself. The pudgala-designated-by-the-supports
(@SravaprajAaptapudgala 7) of the Sns is none other than the designuion of appro-
priation (upadanaprajiapei) of the Ssii and the Tds, and these two designations con-
cern the relationship between the pudgala and the aggregates which are iis support.

It is certain that the pudgala is not an absolute reality totally separated from
compounded things in the past, present and future times. In fagt, the dwsignation of a
conditioned persoa in relation to the elements is a special theory. The Vitsiputriyas’
affirmation of this thesis, presented by Vasubandhu in the Abhidharmako$a, is as
follows:

‘1 say that the pudgala is, | do not say that it exists merely as a dsignation of
the skandhas, for me, the designation pudgala occurs in relation to the present,
internal, assumed skandhas (skandhan upddaya)®’

Hence the intepretations according to which the pudgala is an absolule reality or
a single, substantial and permanent entity are not in conformity with Pudgalavadin
doctrine. Among the erroncous interpretations of' the pudgala in indiret or adverse
sources, the following are models and well-known:

1 — The Vijhidnakdyapadafastra I, T XVII, 1539, 527b 2-3, describes the pudgala as
follows: ‘In truth, the pudgala is acknowledged, is known, is, exists. Thercfore, there is
certainly 3 pudgalda’ .
2 — The Kathavatthy and its Commentary define it thus: ‘The pudgals s known in
the sense of a reality and an ultimate fact; — ‘pudgala’ signifies sou, being, vial
principle; ‘is knowns is approached and got at by the understanding, is cognized; “is
real” not taken as an effect of magic or mirage, actual ‘ultimate™ highest sense, not
taken from tradition or hearsay; ‘lit is] known’ as one of the fifty-seven ultimates of
our conscious experience™®,

3 - The refutation of the pudgaia in the Tattvasangraha by Sintaraksits is 2s follows:
‘Some people who regard themselves as Buddhists describe the ‘soul’ (iman) by the
name of pudgala and declare it to be neither the same as, nor different from the
aggregates’.

567 Kota X, p233, n2 (Pruden. pl3l4) pratyutpannadhyatmikopaltashandhan upidiya pudgalah
prajiapyate.

568  Trans. by $.Z. Aung and CAF. Rhys Davids, Points of Controversy, p8. According 1o n. 4, the 57
ultimates consist of the 5 aggregates, 12 sense-organs and objects, 18 elemems, 22 controlling powers.
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Kamalasila’s Commentary has; ‘some people’ — the Viausiputriyas. Those people
who regard themselves as Saugatas (soms of the Sugata, Buddha); yet, under the pre-
tended name of pudgala, they postulate the ‘soul’ (@rman) which cannot be said 1o be
either ‘the same as’, or ‘different from’ the aggregates. The questicn arises as to how
persons who admit their being ‘Sons’ of the Blessed Buddha who has taught the doc-
trine of ‘no-soul’ (@ndrmavada), have wedded themselves to a false view of ‘soul’, —
the author answers it in 2 joking spirit, by the term ‘whe regard themselves as
Buddhists’,

“The character of the *soul’ is heid [by them] to be as follows: (@) He who is the
doer of the diverse good and bad deeds, (b) the enjoyer of the agreeable and
disagreeable fruits of his deeds, and {c) who moves from the point of the abandon-
ment of the preceding aggregates to the point of the assuming of other aggregates,
and is also the experiencer, — is the “soul’. — All this is held 1o be true (by the
Vatsiputriyas) of their pudgala also, the only difference [between the @rman and the
pudgalal is in regard to the name™,

it is likely that the founder of the Pudgalavidin school had to base his
establishment of the designation of the pudgala on the interpretation of the Buddha's
teaching.

Although the Buddha had denounced the concegpt of an absolute self (Grman) as
the internal or external entity or being, he never denied the empirical, functional self
as a designation. In the Samyurta Nikaya (I, 189-90), the Buddha gave the definition
of a being while answering a relevant question from the monk Ridha:

‘A being! A being! — it is called. Why, Blessed One, is it called a being?

‘Because the desire, attachment, pleasure and craving which are acached to the
body ( . . . feeling, perception, mental factors and consciousness) and.which
intermingle with them, that is called a being™™.’

I the Potthapidasutte, aithough the Buddhs refuted the blind attachment of
Potthapada to the concept of a self in relation to the three times, he did not oppase
the designated self (artapatilabha). He approved the use of the word T or ‘self” as
long as there was no attachment to it, as it is said: ‘designated selves (attapatilabha)
are e¢xpressions, figures of speech, designations of common worldly usage which the
Tathigata uses without avoiding them™", '

Furthermore, the Pudgalavidins were probably not satisfied with the interprettion
according fo which a man is merely the result of a combination of psycho-physical
factors. For a man is something different from a chariot; the latter is only an

$69  Acdrya Shaniareksita: Tanvasaigreha, crit. and ed. Swami Dwarkikadas Shastri, voll, Bouddha
Bharati, Varanasi 1968, Atmaparitsa, plS9-6. Vatsi patriyaparikalpitatmapariksé, v. 336 Kecittu saugatam—
manyé apyaimam pracakyele, pudgaiquyapadeiena lativanyatvadivarjiam. The Commentary by
Kamalséila is taken from the English tans. by G. Jha, The Tanvasangroha of Shantiraksita with the
C y by Kamalashila 1, Baroda (G.OS. LXXX) 1937, repr. Dethi 1986, p217

570 SN I, 190: Safto satle ii vuccati, killgvald nw kho bhanle salti i vuccati — Rape (vedanaya.
sarAdya, sanrkaresu, vinnane) kho Radha yo chando yo rdgo yd nandi ya tanha taira satie iaird visatte
tasma salto t{ vuccati. Safto is » synonym of pudgala in the sense of a designution of 3 person

571 DN 1, 202 hima kho Citte loka-samadfd leka-niruttiyo loka-vohdrd loka-panratiye yahi tothigaly
veharati aparamasan i,
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assemblage of parts and separate pieces, whereas the former is essentially a being with
its totality of which the psycho-physical parts develop after conception and birth. A
new-born child is not an empty structure but contains a primordial programme
through its attitude, such as emotional disposition, indispensible needs, physiology,
sexuality, hatred, etc, as the Buddha said:

*Mailunkydputta, if an innocent rnew-born child lying on its back has no lusts
(kama), why should desire (k@machanda) in relation to sensual pleasures (kdmesu)
arise in it? Truly, the tendency to attachment to sexual pleasures (kdmaraganusaya)
persists potentially in it’*™

Thus it is that there exists, through essence, something that persists for the
regularisation of all organic functions,

Moreover, in a positive sense, the discourse whose contents are similar to the
Bharaharasutta is one which is favourable to the Pudgalavidins’ interpretation since it
speaks of the burden as the basis of the bearer of the burden. Here is a significany
excerpt from the Bhdraharasurta:

‘] teach you, monks, the burden, the bearer of the burden, the taking vp and
laying down of the burden. Listen attentively.

— What is, monks, the burden?

— It is the five aggregates of grasping (upddinaskandha), is the reply.

— What are they?

— They are the five aggregates of grasping form, feeling, perception, mental
factors, consciousness. This, monks is what is called the burden.

— What, monks, is the bearer of the burden?

— 1t is the person (pudgala), is the reply. For example, such-and-such a venerable
one with such-and-such a name, such-and-such a clan, This, monks, is what is called
the bearer of the burden.

— And what, monks, is the taking up of the burden?

- It is the craving that leads to rebirth, accompanied by delight in attachment
which seeks pleasure sometimes here, sometimes there, namely: craving for sensuality
(kamatanh@), craving for existence (bhavatanhd) and craving for annihilation
(vibhavaranha), That, monks, is what is called taking up the burden.

— And what, monks, is the laying down of the burden?

— It is the destruction of craving, the total cessation of attachment, abandoning,
relinquishment, liberation, repugnance. That, monks, is what is called the laying down
of the burden™.

572 MN L 433 Dahrassa hi Malunkyaputla kumdrassa mandassa ullanaseyyokassa kamd 1i pi na hoti,
kute pan‘assa uppajjivsali kamesu kamacchande anuseti H-evassa kdmaraganusayo.
573 SN NI 25 Bharam ca vo bhikkhave desissimi, bharahdram ca bharadanam ca bharanikkhepanarica,
tam sundtha. — katame bhihhave bharo. — poncipadanakkhandhd 1ixsa vacandyum. katame pafica.
seyyathidam rapipadanakkhandhe vedanupadanakkhondho saiiupadenakkhandhe sankhiryapadanakkhandho
virRanupadanakkhandho: ayam wiecati bhikkhave bhiro. — katamo ca bhikkhave bharahdre. puggalo lisse
vacaniyam, yoydm Gydsma evamname evamgolic, dyam vuccali bhikkhave bharohiro. — kaldmaem ca
_ bhikkhave bharadanam. yayam lanha ponebhaviki aandirdgasehagala iatra tatrabhinanding,’ seyyathidam
kamatanka bhavaianha vibhavatapha, idam vuccati bhikkhave bBhardadanam. — kaiamafca bhikkhave
bharanikkhe panam, yo lagsayeva fenhaya asesdvirdganirodhs cage patinissagge metti endlayo; idam
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On the other hand, the Buddha certainly used the terms consCiousness (vifiidna)
and mind (citta). They designate not only the conscious part but also the subconscious
part of mentality. In fact, these two mental faciors are nearly identical™, at least in
their function which produces the autonomy and continuity of beings. To a certain
degree, consciousness (vifaana) is more often designated for activities engaged in
rebirth, while mind (cirza) is more often designated for the realisation of Nirvina.
They rest on the other four aggregates (skandha) as if on & base™>.

According to the canonical texts, consciousness is one of the six great elements
which constitute the universe and mankind. The material elements constitute the body,
whilst the mental elemens, as much dichotomising intellect as consciousness,
constitutes the mind:

‘Monks, when it is said that this person possesses six elements, what conditions
are being spoken of? The carth-element, the water-elemeny, the fire-clement, the
wind-element, the space-element, the consciousness-element? Monks, it is because of
those conditions that it is said: that person possesses six elements™’, Although
consciousness is only an element like the other five, it is infinitely superior to the
others through its basic and spiritual qualities, be it in the latent or virtual state:

‘Consciousness is unmanifested, infinite and luminous everywhere.
In it neither water, nor earth, nor fire, nor air can find a place.
In it, length, shortness, subtelty, courseness, beauty, ugliness and
name and form cease completely.
When consciousness ceases, all things vanish™™.
Consciousness 15 also considered as the recorder of expenem,e\ the accumulator

vaccati bhikkhuve bkaranikkhepanan i
574 SN 1L 95 Monks, that which is called thought is also called mind and consciousnesy (yam ca ko
bhikkhave vuccati cittam i pi mano, iti pi viakaram), Cf. Kosa 11 34, Vism, pJ83.
575 SN IIL 53 Monks, if someone were 1o declare, 'Outside 1he body, feeling. perception, mental factors,
1 demoenstrate the coming, going. disappedgrance. appearsnce, growth, sugmentation and abundaace of
conzciousniess’, that 15 itnpossible {yo Dhkkhave evam vadeyya: ehum afiaire ripa adfatra vedanidya
afialrd SanR@ya wdratra sankhareki viRhGnassa agatim va gatim va cutim v upapaition va viddhim va
virgfhim va vepullam va puanapess@nill actam thasem vijjar.
576 MN M 239 Chadhaturn ayam, bhikkha, puriso 00 khe - pan’ elam vattam, kin 'elam paticca
vutidm? pathavidhatu apodhitu lejodhile viyodhdtu Gkisadhitu vinaanadhits, chadhiture ayoem, bhikkha
puriso it yan lam vattam idam etam paticea vattam, Cf. AN T, 6, 6L
577 DN 1, 223 Virkanam anidassancm anunien sabbato pabham | ettha &po ca pathavi ca tejo vayo
ag-gddhali [ ettha dighd ca rassan @ wiwn ko subkdsubhum | ettha nimaf ca ripef ca asesom
uparafjhati ! vinianassa nirodhenad eyhetam wparaf jhati

According 1o Buddhaghosa, the first of these consciousnesses {(vijAdnu) ix 4 name for Nirvina
(nibbanassa namam), whilst the second is compounded consciousness fubfzf.\‘amkh(}rrwirir'u}{mm). Cf. MN-A
I, pAI3

E. Conze, Thirty Years of Buddhivi Suudies, pl0r "‘How otherwise could one account for the numerous
references 1o a «persan» {pudgala) or the wssumplion of an eternal «eonsciousesss in the yaddhdtasitra,
or the identificalion of the Absolule of Nirvapa, with an «invisible iefinile conscivusness, which shines
everywhere» (vidfdpamn anidassanam enantwm sabbalo pabham) in Dighanikiya, X[, 85? Side by side
with the ofi-repeated negation af an &iman there #re traces of a belief in the consclousness as the non—
impermanent centre of the personality which constitutes an absolute element in thiy contingent world’
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of ripening actions (karman), whether meritorious or demeritorious, throughout
successive existences:

‘if a person, even an ignorant one, accomplishes a meritorious action, conscious-
ness increases in merit®™,

It is, furthermore, considered as an essential mental factor always associated with
two other factors, vitality and heat, in order to have and mainwin the functions of
life*™. However consciousness, under another aspect, is considered as a sced (bija)
which, associated with the power of action (karman) and thirst ({rsnd), causes a new
life to be born®®.

It is interesting to note that consciousness sometimes exists independently of
corporeality. Consciousness, in the case of the conception of a new being, is a very
clear example. [t is consciousncss which constitutes the point of association of the
mental factors (samskdra) of previous lives and appears at the moment of the
beginning of the formation of an embryo. It establishes the basis so that name-
and-form (n&mar[tpa) develop, without it, the life of a new being would not come
about:

*Ananda, if consciousness were not to descend into the mother's womb, would
name-and-form form in the mother’s womb?

‘No, Lord™®,

Although the other aggregates, being compounded. disappear, consciousness slops
only its functions but is never lost. Taking the positive sense of the last phrase of the
following passage, it couid be interpreted that consciousness is purified, transformed,
and trunscends or always remains in bliss:

578 SN 1L, p82: Avijjagate yam Bhikkhave puruﬂpuggum pudnam ce sqakkkdram avhisamkaroli,
puiRapagam hoti vikAdnam.
Udina, p85: When one gives, merit will augment,

Mo hatred can accumulute in the control of the self.

Good conquers bad; Nirvina is atlained

Through the exhaustion ot eraving, hatred and delusion

{Dadate purnam pavaddhati, samyamate veram na ciyati,

Kusalo ca jehati papakam ragedusemohakkhaya parinibbure),
579 DN 1, 33%: Friends, when the conch is associated with man, eftors, breath, the sound of the vonch
is heard. . . Equaily, Prince, when this budy is associated with vitality. heat snd consciousness, it can
perfarm the action of walking, standing. sitling, tying down, seeing visibles with its eye, hearing sounds
with s ear, smelling vdouts with its nose, tasting flavours with s longue, wauching tangibles with, its
hody and knowing oblects Wilh its mind {yedd kira bhe ayum sankho nama purisa-sahagatg ca hoti
viyama-sahugaic ca vayo-sahagato ca, tatdyd surkho saddam karoti . . . evam eva khu Rajerna yadayam

kayo ayu-sahagato ca hoti usmdsa-sahaguio ca vieiara-sahagaio ca, tadd abhikkamati pi patikkemati ti
titthati™ pi nisidati pi seyyam pi kapeiti, cakkhuma pt ripam pdsseli, solene pi seddam sunéti, phianena
pi gandham phayari, jivhaya pi rasdm sayaii, kayena pi phoithabbam phussali, marusa pi dhammam
vijanarl). Cf. also SN 1.

580 AN IH, 7 Thal is why, Ananda, actiosn is the rice—field, consciousaes the seed, and craving the
maisture, The consciuusnesses of beings hindered by ignorance und letiered by thirst are dulled in
inferior spheres |the world of desirel (ii kko Ananda kammam khettam viiaram bijum laphi sineho
avijjaniverdnanam satlanam taphasamyojananim hindya dhatuyi virddanam paritthitam),

581 DN I, 63: Virnanam va hi Ananda matu kucchim na okkamissattha, api nu khe ndma-riapa mal
kucchismim samucchissgthati? No Wetemn bhante.
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“The body is burni, perceptions cease, all feeling it frozen, the menmi faciors are
stilied, consciousness goes to rest {or goes home)y™*?

With regard to the mind (cirta), it is always luminous and purified, and only
minor defilements blemish it. When the defilements are eliminated, the mind again
becomes luminous and purified: :

‘That mind, monks, is luminous, but it becomes biemished by adventitious
deftlements. However, uneducated worldlings do not understand it for what it is. That
is why [ declare that uneducated worldlings do not cultivate the mind, That mind,
monks, is luminous and it is purified of adventitious defitements. Learned disciples
understand it for what it is. That is why 1 declare that, for learned disciples, there is
cultivation of the mind™*2,

Consequently, the methods of purification taught by the Buddha have the sole
aim of eliminating defilements, but no effect can be exercised on the nature of the
mind, since:

‘If the mind of a monk is detached from the elements of form, etc, he is freed
from them for he is detached from defilements; and through his freedom he is stable;
because of his stability, he is content; because of his contentment, he is unperturbed;
being unperturbed, he himself atraing Parinirvana™,

Thus, consciousness and mind are the two key terms of Buddhist psychology
which designate all the activities of the conscious in their aspects, from the
dichotomising function at its fullest extent to a lasting and refined subconscious. Both
terms gave the scholars of the Pudgalavadin school {as well as later Maydhanist
scholars) the idea of a psychological principle the function of which is similar to the
notions covered by those two terms.

THE POSITION OF THE PUDGALA

We will attempt to clarify as far as possible the reasons for which the position of the
pudgala in relation to the aggregates is established. It 35 probable that this very
specific, and difficult to express, position was established after the Pudgalavadins had
fully studied the attitude and findings of the Buddha and his disciples on false views
concerning the world and the self.

It is certain that the Pudgalaviding wished to avoid the extremist ideas which the

582 Udana, Y3 abhedi kayo. nirodha sunng, vedanda pi “tidahamse subba, vipasamimsu sankhara,

vinfaanan altham ugami. :

583 AN L 10 Pabhassaram idam bhikkhuave cittam (ai ca khe dguntukghi upakkilesehi wpakkilittham.

tam assutava puthujjane yathabhdtam ndppajana. tasmg assulavaie puthyjjarassa cittabhavand watthi

H vadami ti. pabhassaram idam bhikkhave ciltam 1an cd khe agantukedi upakkilesehi ariyasavakassa

cittabhivana auhl 1 vadami 10

584 SN 1L 45 Ripadhéiuya ce bhikkhave bhikkhuno citam viratlam vimallem holi anupadaya asaveki .
Covimutiaid thitam, thitguia santussitam, senisssitatta ne paritassati, aparitassem paccallanrfievae

parinibbayati. .
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Buddha derounced:

‘The world, Kacciyana, is generally based on these two notions: existence and
non-existence. However, whoever correctly sees the uppearance of the world as such
daoes not admit the non-existence of the world, and whoever correctly sees the
disappearance of things as such does not admit the existence of the world . . .
Kacciyana, «everything exists» is an extreme, and «nothing exists» is another
extreme. By avoiding those two extremes, Kacciyana, the Tathagata teaches the
doctrine of the middle . . %%

These two opposing notions constitute, on the other hand, the origin of the
extremist views (antagrahadrstd) which consist in the false view of cternity
($asvaradryti) and the false view of annihilation (ucchedadrsti¥*s, The former is a
belief in a permanent substance or person which exists independently of the physical
and mental elements which constitute life and which continue even after death. The
latter, on the other hand, affirms the exjstence of an ego-entity or personality which is
more or less identical to the physical and mental elements and which, consequently, is
destrosred or dissolved after death. These points of view are false opinions since, not
only do they not conform to reulity, they are also sources of wrong aspirations and
conduct and sometimes capable of leading beings ‘to undesirable, displeasing and
disagreeable states, unhappiness and suffering™.

Furthermore, betore establishing the pudgala thesis, such us the ineffable
{avaktavyva), the founder of the Viatsiputriya school was probably familiar with the
conversation between the Buddha and the wandering recluse Vacchagotia:

‘... the wandering ascetic Vacchagotta addressed the Blessed One:

— Venerable Gotama, does a self exist?

When he had spoken thus, the Blessed One remained silent.

— How then, Venerable Gotama, does a self not exist?

For the second time, the Blessed One remained silent.

Then the wandering ascetic Vacchagotla rose and went away. Shortly after the
departure of the wandering ascetic Vacchagotta, Venerable Ananda said to the Blessed
One: .

— Why did the Blessed One not answer the question of the wandering ascetic
Vacchagotta?

— Ananda, if, to the question of the wandering uscetic Vacchagotra ‘Does # self
exist?, | had answered that a self exists, then, Ananda, that would have aligned me
with the monks and brahmins who are eternalists.

585 SN [ I7: Dvayanissite khvdyam Kavedyana loke yebhuyyena alihitait ceva natthilai ca.
lokasamudayam khe Kacviyana yarh@bhdlem sammappaifiaya passaie ya loke natthitg sa na hoti,
lokarirodham kho Kaccayana yathabhilam sammappanniaya passalo yaloke auhitd 3G na hoti .. . sabbam
atthiti kho Kaccayana ayam eko ante. sebbam nothiil ayam duwliye anto. ete te Kaccdyana ubke ante
gquupugamme mdjjhena tathagate dhumman: desseti.
586 On the 1wo exlremse views, see sbove. 1501

Kosa ¥, 7 Beliet in the elerniy, beliet in the annihilation (dhrave, yochede) of whal one believes 1n
be the self is anfaprdhadrsti, belief in exiremes, since 11 is 1o helieve falsely in \he exireme {anla)
theories of elernity or of unnihifation’,
587 AN L 32 . te dhammd anijthaye ckantdya amanapiya ahit@ye dukkhiya samvatianti,
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If, to the question of the wandering ascetic Vacchagotta, ‘does a self not exist?, I
had answered that a self does not-exist, then, Ananda, that would have aligned me
with the monks and brahmins who are nihilists.

Ananda, if, to the question of the wandering ascetic Vacchagotta, ‘does a self
exist?, I had answered that a self exists, then, Ananda, would my answer have been
consistent with my knowledge that all things are insubstantial?

— Certainly not, Venerable Sir.

— Ananda, if, to the question of the wandering ascetic Vacchagotta, ‘Does a self
not exist?, 1 had answered that a self does not exist, Ananda, the wandering ascetic
Vacchagotta, who was already confused, would have been even more so; he would
have said to himself: ‘Formerly, I really had a self, but now I no longer have one™®,

The Buddha’s silence over questions on the existence or non-existence of the self
asked by Vacchagotta could constitute a significant basis for the pudgala thesis, the
position of which is in the very middle between the two extreme notions —
existentialism or non-existentialism — refuted by the Buddha.

With regard to the formulation of the very specific proposition of the pudgala in
relation to the supports, it seems that the scholars of the Pudgalavadin school, on
establishing this doctrinal point, had indeed adopted the Buddha's attitude towards the
questions to be avoided {avyakria) just as the Buddha refused several times to answer
the following question in front of the ascetics Mandissa and Jiliya;

‘Venerable Gotama, is the life principle (jiva) the same thing as the body or is
the life principle one thing and the body another?

‘T know thus and I see thus, friend, and yet 1 do not say «the life principle and
the body are identical»; or «the life principle and the body are different»”®,

The Buddha did no: express himself. in the same way when the ascetic Potthapada
asked him to explain things which had not been definitvely explained®®. He also
pointed out the danger of extremist opinions on the identification or differentiation of
the life principle and the body, saying

‘Monk, if the view that the life principle is identical to the body is upheld, in
such a case the pure life is inachievable: monk, if the view that the life principle is
different from the body is wpheld, in such a case the pure life is inachievable’™,

In answer to questions which were often asked in order to know whether or not
the Tathdgata exists after death, the Buddha said that even during life, the Tathagata
is not to be found, even less so after death and that none of the five aggregates
should be considered to be the Tathigata, or that the Tathiagata can be found outside

588 Cf. SN IV, 400-1 (Anandasutta or Atthatasutta).

589 DN [, 157-8: Kin nu kho avuse bho Golamo tam jivam tam sariram uddhu ahfam &vam anrfam
sariram & . . . aham kho pan’ elam dvuso evam janami evam passdami, althe ca pandhem na vadami
‘tam jivam tam sariram’ i va ‘afifiam jivam gAfam sariram’ 1 va. Cf. also DN 1 159-60: SN IV, 392,

590 The things which have not been definitively explained are the questions to be avoided {avydirta)
because they did not receive a response from the Buddha, whilst doctrinal points concerning the four
Noble Truths, those which pertain to salvaticn or lead 1o Nirvana, are things which have be¢n
definitively explained by the Buddha, Cf. DN [, 188-91; SN V, 4i3.

59 SN 1N, 61: Tam fivam tam sarirensi vi bhikkka ditthiyé saxi brahmacariyavdso na holi; afifiam jevam
arAam sariranti va bhikkhu ditthiya sati brahmacariyaviiso na hoti.
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those psycho-physical phenomena. In other words, the Tathdgata or a liberated monk
is not the same as the aggregates, nor different from them™,

In this respect it is interesting to note the identification of the word Tathagata
with the word sattva (living being) by Buddhaghosa in his commentaries™2. If it is
certain- that the word Tathdgata has the same sens¢ 48 sartva as Buddhaghosa so
precisely described it without confusing the meaning of the term®4, that would give a
significant relationship between the notion and the proposition according to which the
Tathdgata is neither identical to nor different from the aggregates. Furthermore, it is
certain that, in the eyes of the Pudgalavadins, there is no total differentiation or
rather discontinuity between the successive existences of a living being (sartva =
pudgala) and the supreme person ( = wrramapurise, paramapurise). Since in the
Nikayas, the words ‘supreme person’ (utramapuriso), ‘excellent person’ (paramapuriso)
are synonyms of the word Tathagata®s. This supposition could be confirmed by the
establishment of the three Pudgalavidin designations, namely:

1) pudgala — designated-by-the-supports,
2) pudgala - designated-by-transmigration,
3) pudgala — designated-by-cessation.

These three designations are none other than the three aspects of a person designated

592 SN IH, 118-19: How do you conceive Lhis. Anuradha: do you think that form is the Tathagais? —
No, Blessed One. — Do you think thal teeling, perception, the mental taclors, conscicusness are the
Tathaguta? — Mo, Blessed One. — How do you conceive this, Anuridha: do you think that the Tathdgata
is in form? — Mo, Blessed One. — Do you think that the Taihdgata is different from form? — Nao,
Blessed One. — Do you think that the Tathiégata is in feeling " . differem from feeling, . . dn
perception, . . .different from perception, . ..in the mental faciors, . . different from the mental factors,

. in consciousness, . . different from consciousness? — No, Blessed One. — How do you conceive this,
Anuradha do you think that the Tathagata is form, feeling. perception, the mentai factors and
vonsciousness? — No, Blessed One — How do you conceive of Lhis, Anuridgha: do you think that the
Tathdgata does not possess form, feeling, perception, the mentul factors and consciousness? — No, Blessed
one. — Anuradha, if the Tathigata. even in the preseni, should nol be censidered as existing in the
present, ¢an il in truth be said thai 1he Tathagata, supreme man, excellent being, he who obtains the
highest fruit, should be designated in a manner other than thow four ways: the Tathigata exists afier
death, does not exist, both exists and does net exist, neither exisis nor does not exist, after death? — No,
Biessed One. - That is right, Anurddhs’ Formerly as today, Anuridha, 1 always teach suffering and the
cessation of suffering’

Cf. also SN Iil, 109-15, the dialogue between Siripulta and Yumaka on the same subject,

$93  Udana—A, 340; The Tathigaia is the self (athagato #i a@). DN-A 1, 118 in the siatement hoti
1athagate eic. by lathigata — is defined as being (hoti tathagate i adisu, zatle iathagato ti adhippeto.
We translate atta by self in the more or less conventional sense, 28 {hoti ki attano nitho — Dhp, 168;
atlans va katam pépam — Dhp, 161), Cf also MN-A W, 117 K. Bhitlackarya, 'Aiman-Brakman dans le
Bouddhisme ancien, pl23 and n.5, KN, layatilleke, Early Buddhist Theory of Knowledge, pp.244, 291-2,
584  We believe that Buddhaghosa, having explained the word Talhigaia by the word sativa, made no
confusion in doctrine or language, Obviously, this is the truit of his profound doctrinal reflection,
whereas Jayutilleke, in Early Buddkist Theory of Knowledge, ppi9l. 292, thinks thay Buddhaghasa was
wrong in identifying Tathagata with sativa.
595 SN IiI, 118-19, gives the synonyms of the word Tathigala by writing: ' . | the Tathagata, supreme
man, excellent being, he who has attained the highest fruit, . . " ( . . Tathdgato wttamapuriso
paramappaitipatio . . ).
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by itself.

Furthermore we find, in discussions between the Buddha and his disciples with
respect to the concept of self, arguments concerning the two main notions (1) the
identification and (2) differentiation of the self in relation to the aggregates. With
regard to the concept saying that the self is identical to the aggregates, the criticism
often states that if the self were identical 1o the aggregates, it would be like the
identification of fire with fuek in other words, the actor and the action would be one
and the same thing, Moreover, if the self were identical 1o the aggregates, it would be
subject to appearance and disappearance at the same time as the aggregates. This is
unacceptable for the self as it has been designated.

With regard to the concept saying that the self is different from the aggregates,
the criticism is that, if the self were different from the aggregates, it would be as if
fire did not depend on fuel. If the fire were separated from fuel, there would be no
need to make the effort to induce fire by burning fuel. Similarly, if the self were
different from the aggregates, it would have nothing to do with the life of a being.
That is why the concept saying that the self is different from the aggregates is an
unfounded opinion®.

The argument of the criticism, in fact, developed in parallel with the increase of
‘serni-heretical’ opinions of ‘internal unbelievers’, notably those of the Pudgalavadins,
in the course of the history of Buddhist thought. Here is a significant extract on the
" preceding subject from the Hsien yang shéng-chino lung @& =z & &, T XXXI, 1602,
553¢ 20-554a 16:

“Why should one know the unreality of the pudgala as a person? — Because, if
the person exists, is it identical to the aggregates? Does it dwell in the aggregates?
Doces it dwell somewhere else? Is jt different from the aggregates™ 'If you admit that
the person is identical to the aggregates, (it) should be & hypothesis; that is contrary to
your doctrine; that is why that is an error. The reason is because you presuppose a
person by basing yourself on the aggregates themselves. If (the person) is separated
from the aggregates and dwells elsewhere, it has no relation to the aggregates; that
also is an error. The reason is because, in the aggregates, no person exists.

“In short), these three hypatheses do not conform ta the truth. . . ‘Maoreaver, if
you admit that the real person dwells in the aggregates, that also is not correct! Why?'
‘Because the real person dwelling in the aggregates which you admit, is it like the
owner of a house dwelling in his house? Fire in relation to wood? Light depending on
a lamp? Space sheltering things? If it is so, everything is incorrect! Why? Because
there are five kinds of errors. Which are they?

1. ‘If (the person) is like the owner of a house dwelling in his house, its shape should
be different (from the aggregates), since the owner of the house and the form of
the house are different’,

2. 'If (the person) is like fire in relation to wood, there is an error in the dependence
on others {the. person depends on the aggregates); since fire depends on the power

596  See below, n59
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of the wood and has no freedom’,

3. “If (the person) is like light depending on a lamp, there is a fdult of impermanence;
since, in depending on the existence or non-existence of the lamp, light appears or
disappears’”.

‘Furthermore, the first two examples are equally an error in impermanence: the
owner of a house who dwells permanenily (in his house)} does not exist, since,
although the house exists for a long time, its owner either stays in another place or
else disappears. Fire exists in relatien to the power of waod, its existence and
non-existence are undefinable since its nature is impermanent’.

4. ‘If (the person) were like space, that would be an error of evident function. Space
has a patent nature, which means that one can come and go in it -unobstructed. The
person is the same. That is why there is an error . .’ It is thus that the
hypothesis according to which the person dwells in the aggregates does not
conform to the truth’,

It is evident that, not neglecting such severe criticism, the Pudgalavadins had taken
the positton of the very middle for the thesis of the pudgala which is neither
identical to the aggregates nor different from them. The Pudgalavadins, by supporting
this position, wished that the pudgaia thesis would not fall into this dilemma: if the
pudgala is different from the aggregates, it must be a permanent substance and have
no relation to life; if the pudgala is identical to the aggregates, it must be
impermanent like the aggregates.

According to Kuei-chi, the Pudgalavadins, by attributing a specific nature to the
pudgala, wished 1o avoid the two propositions admitted by the Yoga masters:

L The first is that the person is identical to the aggregates; that is, a belief according
to which the person is identical to form (ritpa), feeling (vedana), perception (sam/ia),
the mental factors (samskdra) and consciousness (vijAdna);
2, the second is that the person is different from the aggregaces; that is, that
substance entirely escapes the elements. This proposition includes the other three
contemporary belicfs;

a) the person is contained in the five aggregates;

b} the person is outside the five aggregates;

¢) the person is neither inside nor outside (or the possessor of) the five ag-

gregates™.

It is thus that the preceding data enable us to conclude that the position of the
pudgala in relation to the aggregates is well thought out und established, outside
propositions concerning the twenty kinds of belief in individuality.

In order fully to understand the position of the pudgala, it is advisable to read
the argumenis on this subject, taken from works of 1he Pudgalavadin school:

The Tds writes: ‘It is impossible to say that the being (sattva = pudgala) is
different from the characteristics. If it were different from the characteristics, it would
(in consequence) be eternal (§dsvara); and if it were identical to the characteristics, it

597 K'uei-chi, CHéng-wei-shif lun shuchi 8% & 3803 K 3 1T XLI, 1830, 2460 sq.
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Y

would be non-eternal {asdfvara). These two errors cannor be made’ (Tds, 19c¢ 3-5).

This idea is described in another way in the Ssi ‘. . . is the pudgala different or
is it not different from the characteristics {/zksanal? The pudgata s the ineffable
(avaktavya), (that is why), if it is different, it is permanent (ritya), if it does not differ,
it is impermanent (gnitya). Both are errors in regard 1o the ineffable’ (Ssit, 5a 28 sq.)

The same argument is treated in a more profound and detailed manner in the Sns.
Before presenting the pudgala thesis, the Sns describes and refutes the seven adverse
opinions concerning the person. These opinions are:

1. There is no person, but only aggregates;

2. It is impossible to say whether the person exists or does not exist,
3. The person really exists;

4. The person is identical to the aggregates;

5. The person is different from the aggregates;

6. The person is eternal;

7. The person is impermanent.

Among these seven opinions, the fourth and fifth are important, since they
concern the two theories which oppose the Pudgalavading’ theary of the
pudgala according to which the pudgala is neither identical to the aggregaies nor
different from them. The last two are opinions subordinate to the two preceding
opinions. This is the refutation by the Sns of the thesis maintaining that the person is
identical to the aggregates:

{Certain people maintain that) the person exists by admitting thar the aggregates
are identical 1o the person or that the person is identical to the aggregates. If the
aggregates were identical to the person, the aggregates would be ineffable, (since) the
person 15 ineffable. If the person were identical to the aggregates, the person would be
expressible, (since) the aggregates are expressible. {If) both were describable, the
aggregates would cease 1o be identical to the person’ (Sns, 4630 4-7),

‘if the person were identical to the aggregates, when (the aggregates) disappear or
appear, the person would also disappear or appear. When patt of the body is cut off, a
part of the person would also have to be cut off. Hence, one part would form several
parts, one part and severdl parts would combine in a {single) part. Depending on the
existence of the body, life {jiva) exisis. When life exists, the body also exists. That is
why the thesis according to which «the person is identical to the aggregates» should
be refuted’ (Sns, 6456 10-13).

As for ihe refutation of the opinion maintaining that the person is different from
the aggregates, the Sns divides it into several argumenis as follows:

1. To those who admit that the person is different from the aggregates by basing
themselves on the example of the person who bears 2 héavy burden, it objects:

‘Do the person, life and the self differ? That is nat illustrated by the Sitra since,
by basing himself on the burden, {the Buddha) said that {the bearer of) the burden
exists’ (Sns, 4656 4 sq.).

2. “To those who admit that the person is differemt from the aggregates because a
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man acquires craving (trsn@) as his second (person), it objects that:

‘If one possesses right view (samyagdrsti), one does not doubt that a man, bound
by craving, transmigrates in the cycle of birth and death {samsara). This is what the
Buddha wished to make evident by saying that a man acquires craving as his second
{person) and remains for a long time in birth and death. When craving is eliminated,
there is no further transmigration. It 18 thus that the person is not different from the
aggregates’,

3. To those who admit that the person and the aggregates are separate because
the former collects the results (vipdka) of its actions (karman), it objects that

‘Being founded on impure birth and death, in this life or in a future life, one
collects the results {of actions). That is why the person and the aggregates are not
separate’.

4. To those who admit that the person and the aggregates are separate because
{the Buddha) spoke of an T, it objects that:

‘By being based cn the theory of transmigration (of different existences), the
Buddha said: «In the past, in the course of innumerable and incalculable cosmic eras
(asamkhyeyakalpa), 1 was the supreme king of living beings». That is why the person
and the aggregates are not separate’.

5. To those who admit that the person and the aggregates are separate because
(the nature of the person) is classed among the questions to be avoided {avydkria), it
objects that:

‘It is impossible to affirm that the aggregates and the person are different or are
not different, That is why the characteristic of things (dkarmalaksana) cannat be
described under the aspect of cither permanence (rirvard) or impermanence {@nityata).
It is the same with regard to the person. You presuppose a person different from the
aggregates, however, the Buddha said:

. «The person is different from the body (kaya) and the body is different from the
person, this is not what is taught by the Buddha and illustrated by the Sitras. If the
person were different from the aggregates, it would either be found in the aggregates,
or be spread everywhere. If it were to be found in the aggregates, when the body is
cot or opened, the person would be visible, just like a mosguito found in an
udumbara fruit®®® when an udumbara fruit is opened, the mosquito is visible. It
would be the same for the person differing from the body: should cold or heat reach
the body, the person would not feel it. Moreover, should the ocular globe come out
(of its socket), an object would be scen more clearly, even if the sense organs were
destroyed, sound, odour, taste, the tangible, etc, would egually be known.

Furthermore, if the person were different from the body, (it) would go from this
body to another one, then it would return to this body, just as one moves from one
house to another, then returns to the first one. It would be thus for the person if it
were different {(from the aggregates) . . . That is why the thesis according to which the
person js different from the body should be refuted’ (Sns, 465k 3¢ 17).

598 The udumbara is a fig tree, ficus glomerata, with edible fryit and very light wood,
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In a condensed manner, the Sas affirms that the thesis of the pudgala is right
view since it conforms to the Buddha's doctrine of the middle:

‘I the pudgala could be described in terms of existence or non-existence, one
would fall into nihilism {ucchedadrsti) or eternalism ($advatadrsti), but the Buddha
does not allow us to uphold these two opinions. If one says that the pudgala does not
exisi, that is committing a fault in the order of rthe questions to be avoided. That
expression is not justified. Why? If one affirms that no pudgala exists, that is a false
view {mithyadrsti). 1f {on the contrary), one affirms that the pudgala exists
(conditionally), that is a right view (samyagdrsti). That is why it is possible to say
that the pudgala exists’ (Sns, 464¢ 15-19),

It is certainly difficult to find a satisfactory and logical explanation of the
position of the pudgala. The relutionship of this ineffable with the supports is so -
vague that it cannot be described in a precise way, That is why the scholars of the
Pudgalavadin school often illustrate it with the following popular examples:

a. The example of fire and fuel of which the Abhidharmakosa gives the
following explanation: ‘The world conceives fire in relation to fuel’ (indhanam
upaddayay it does not conceive fire independently of fuel; it believes that fire is
neither identical 10 fuel, nor other than fuel If {ire were other than fuel, the fuel
would not be hot; if fire were identical to fuel, the kindling (fuel} would be the
kindled (fire). Equally, we do not conceive the pudgala as independent of the
elements, we claim that the pudgala is neither identical to the elemenss, nor other
than the elements, since it would be eternal ($afvara) and therefore uncompounded
" (asamskrea), if it were identical to the elements, it would be subject o apmihilation
(ucchedarP,

b. The example of milk and the colour of mitk, the explanation of which is also
found in the Abhidharmako$a: *. . .It ensues fron this very explanation that the
pudgala, just like milk, exists only as a designation. When visual consciousness knows
the colour of milk, it discerns, in the second place, milk; milk is therefore known by
visual consciousness and it cannot De said that milk is the same thing as colour or
different from colour®,

Because of the incomprehensibility of the nature of the pudgeala, notably its
position, there are many incorrect interpretations of the main thesis of the Pud-
galavadin school to be found in several indirect or adverse sources. Even so,
information of this subject can progressively be found on this subject in conformity
with what is set out in the literature of the school. For example:

1. The Samayabhedoparacanzcakra by Vasumitra, accompanied by K'uei-chi’s
commentary, describes the pudgaly as follows: ‘The general sense of the essential
doctrine upheld by the Visiputriyas is that «the pudgala is neither identical to the
aggregates, nor separate from the aggregates», That is to say, o person really exisss

599 Koa IX, p.234,
60%r  1bid. p239. nl
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which pertains neither to compounded things {(semskria) nor to the uncompounded
(asamskria), but which, in relation to the aggregates, is neither identical nor separate,
The Buddha advocated the absence of self; this implies that the self admitted by the
heretics, identical to the aggregates or separate from the aggregates, does not exist;
this does not imply that the ineffable (avaktavya), the person which is neither
identical to the aggregates nor separate from the aggregates, categorically does not
exist. Being ineffable, it cannot be described by shape, size, bigness, smallness, etc.
Until the day of attaining perfect Enlighienment (Buddahood), that person perman-
ently exists’

‘It is by relying on the aggregates, spheres and elements that the designation
{prajiapti) is presupposed’.

‘.. it is the same meaning with the person which is neither identical to nor
separate from the aggregates. Thus, when it is said that form (riipa) is the self, and
that the thing {(dharma) is also the self, all that is nothing but the person as a
designation based on the aggregates. That person is truly the person which does not
pertain to the aggregates, etc 0

2. In the Pu chih i lun # s & w by Paramdrtha, T XLIX, 2033, 21c 22-23;
‘The pudgala is that which is neither idemtical to the aggregates (skandha) nor
different from the aggregates. It is because one bases oneself on the aggregates
(skandha), etements (dhatw) and spheres (Gyarana) that one establishes the designation
of pudgala’.

3. The Traité de la grande veriu de sagesse (Mahiprajidpiramitasastra), Voll,
pA3, presents the pudgaly as follows:

‘In the Buddhist system also, there are Tu tzid (Vatsiputriya) bhiksus who say: "Just
as, through the reunion of the four great elements (caturmahabhitasamyoga), these is
a dharma «eye» (caksus), so, through the reunion of the five uggregates (padca-
skandhasamyoga), there is a dharma «individual» (pudgala)”. In the Tu-rzi
a-pi-t'an (Vatsipuirlydbhidharma), it is said: "The five aggregates (skandha) are not
separate from the pudgala and the pudgala is not separate from the five aggregates,
It cannot be said that the five aggregates are the pudgala or that, separate from the
five aggregates, there is a pudgala The pudgala is a fifth category, an ineffable
(avaktavya) dharma, contained in the basket of texts (piraka).

4, Candrakirti, in the Madhyarnakavrtti, also comments on the pudgaia: *. . . they
{the Vitsiputriyas} maintain (that there is ..} a pudgale which migrates (out of one
existence into another). It escapes definition (@vacya). It is neither eternal nor
momentary {anitya). [ts coming dand geing dependeat every time on a changing
substratumn (upadanam asritya). It then evolves obeying the law of causality. This
very (principle) which evolves on the basis of chunging elements, when the time
comes for it to assume no new substratum, its evolution stops, it is said {to have
entered) Nirvana'®?,

61 Kuei-chi, Iplise, 230a
602 From the translation by Th. Sicherbawsky in the Conception of Buddhist Nirvana, pl97.
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Al the preceding arguments concerning the position of the pudgala explain why
the pudgala does not pertain to either compounded things (samskrta) or the un-
compounded (asamskria). It constitutes one of the five things susceptible 1o being
known (paficaidhamjiieyam). 1-3. things of the three 1imes: past, present, future; 4. the
wncompounded (Nirvana), and 5. the pudgala®®,

|
Samskria i Asamskria
|
)
i
_____ oo
I I
1-3. Things of the I 4. the pudgala | 5. Nirvana

three times .. ]
I
i

This particular classification of the pudgala is denoted precisely in the Tds by the

603 CF Koda IX, p237 Traité 1. pA3 Bareau, L'Absolu, p253.

To understand fufly this Pudgalavadin classiticalion into five things, it is wdvisable \o compare it with
the following two classifications:
i. the Sarvastividin classification of the 75 elements:

compounded things (samskria) the uncompounded {asamskria)

72 elemems = sasrava + andasrava 3 efements of extinction: angsrava

Cf. J. Takakusu, The Essentials of Buddhist Philosopky, p66 sq.' Th. Stcherbaisky, The Centrat Con-
cepsion of Buddhism, p79 sq. La Vallee Poussin, ‘Les soixante quinze et les cent dharmas’, ext. du
Muséon, XXIVY, 1905, pl7.

ii. the Theravidin classification of the fown ultimate elements:

compounded things (scmskrta) the uncompounded (asamskria)

Citta Cetasika  Riipa Nibbana

Abhidhammaitathassagaha, Chap 1, § 22 Towthae varr ‘dbkidhammaitha caludhd paramaithato, Ciitam
cetasikam rigpam nibbanam “iti sabbathd”,
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repetition of the sentence:
‘Whether the pudgala is separated from the three times OF not, it is impossible to
say’ (Tds, 19a 26).

In short, the pudgaia is something more than the reunion of its constituent
elements. It is the essential factor which unifies the process of the life of a person, the
longest and most eventful In other words, it is the pudgala which assumes and
supports a body for a certain time and which constitutes the same person, from
conception in the womb until death, and even spreads across other lives. The
pudgala is eertainly an autonomous person underlying phenomenal investments, The
continuity of a person indicates the link between cause and effect which exist
between the consecutive states of a life. The specific relationship between the
pudgala and the supports is explained by the continuity of a single individual
independent of others. There is .continuity (santdna), there is therefore a possessor of
continuity {sanrdnin). According to the Pudgalavadins, to deny the possessor of
continuity is to deny continuity.

It is the pudgala which constitutes a person that bears a certain name, lives a
certain time, suffers and enjoys the consequences of its actions; this explains that a
person has no link with the feelings and thoughts of others. The continual persistence
of the person supplies the essence of memory and knowledge. If there were not this
essence or centre, how could a thought, the disappearnce of which is instantaneous,
recur, just like memory? It is explained that the appearance of memory results from
impressions (vasan@P** formed by the aggregate of mental factors (samskara) and
retained in the consciousness (vijidna). This would be impossible if there were no
continuity in a person, since the aggregate of mental factors and the aggregate of
consciousness are instantaneous. Memory therefore can only occur if there is
something that remembers.

With regard to knowledge, according to the Pudgalavadins, there must be a
constant subject in cognitive actions which undergo and accumulate experiences.
Similarly, there must be a Devadatia®® for Devadatta to appropriate some money. If
there were no pudgala to be the ‘receiver’ of experiences, how could knowledge even
be formed?

Hence, the pudgala is not only the agent of memory — a part of the mental
factors (samskara) and consciousness (vijigna) — buf also the agent of feelings
{vedand) and perceptions {samjAd).

Thus it is that to deny the existence of the pudgala would be to deprive human

604 Sn, 1009 = vasana, or pubbavasand. the impression or impression of the pasi from a former life
pubbavdsandvasita = he who recalls (0 mind) impressions of the past ot of a former life Sn-A, 583

Bhana

Avdsita: vasandya visitacilta.

605 Devadatia, the son of Suppabuddha, was a first cousin and disciple of the Buddha. He was jealous
of the Buddha and sought all means to harm him. In several discourses. the Buddha spoke of the
offences commitled by Devadatta, sfrer the latter had left the Order. CI. A I, 73 IV, 160; § 1, 153, GP.
Mulalasekera, Dictionary of Pali Proper Names, pll06 sg. The Kofa IX, pp2M—80, uses the name of
Devadatta to illusirate the existence of non-existence of the seif or pudguln The same presentation is
also found in the Candrakirti Pr padd Madh, kavrtti, trans. by lapques May, ppl58-9.
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action of any meaning. In contrast, the designation of the pudgala, according to ¢
Pudgalaviadins, offers possibilities of resolving the problems of the person, of rebirt
of the fruition of actions and of liberation.

Different explanations are found in the Pudgalavadin works
a. The Sns writes thus on this subject:

‘What is (pudgala)-designatd by wansmigration?

— When, at a given moment, 4 being passes to another existence, then th
Buddha called that «pudgala-in-transmigration»,

Why is it called pudgala-designated-by-ransmigration?

— Because of the designation of the past, future and present’,

“What does designation of the past (atitaprajiapti ) mean?

— As in the discourse on ‘The Messenger of the Gods® (T'jen-shih ching

% 40 2 , Devaditasiitra)® Yama declared loudty: «That person did not recognise
iis father, or his mother, or his brothers, etc; he did not recognise merit, ar good, or
bad, etc. (I} wish that (Your Majesty) would teach him». As the Buddha said: «In a
past life, I was the supreme king of living beings»®*”. That is what is called
designation of the past’.

“What does designation of.the future {andgataprajiapti ?) mean?

— As the Buddha said: «When a Cakravartin is in the imtermediate ex1stence
(antardbhava), he {irst enters the maternal womb as if he were entering a royal
palace™®®,  Furthermore, as the Buddha said-to Maitreya, «Ajita, later, when you
become the Buddha, you will be named Maitreya»®®®, That is what is called
designation of the future’

“What does designation of the present (pratyut pannaprajhapti ¥ mean?

— As the Puddha said: «The man of Anga (adorns himself} with earrings and puts
numerous precious ornaments on his arms». (Furthermore), as the Buddha said: «The
master of great wealth has an abundance of goods and great satisfactions at his
disposal»®®. That is what is catled designation of the present.

‘It should also be understood thai the Buddha, basing himself on the compounded
things (samskdra) of the three times, established these three designations. That is why
the designation of the ransmigration of compounded things (semskara) is called

606  See above, Chapter Two, The Literalure of the Pudgalavadins
601 (Fo shuo) Ting shéng wang ku shih ching W 3L TR 4 T L F 8 | T 1, 39, 8226 8240 2-5 Was

the supreme king (rajadhirdja — Sn, 533) of that era snother person? Do noi suppose thal. Why?
Anands, it was myself (R TE A T HF L RA S B2 E i d « HHEH - TR
LE B

608  Sns, 4b6c B-% An A 4k B dm N E R

60%  See above, n40L

610 Sns, dé6c 14 FA MY Rk This meuns that there js a designated pefson who possesses
weaith in-the peesent.
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{pudgala)-designated-by-transmigration” (Sns, 4666 27-¢ 17).
b. The Ssii explains the same subject as follows:

‘The designation of means (wpdyaprajiapti) signifies the designation based on the
past (arfta), future {@nagata) and present (praryutpanna). It is associated with the
three times. As (the Buddha said): «In the past | was the king Sunetra. In the future
there will be (a man) named Ajita. In the present there is Gautama Siddhartha, etc. ..
. Through convention, this designation (is established) in order to {correct opinions) on
annihiliaiion {uccheda) and eternity (§dfvara). If the king were annihilated, how could
I exist {(now)? If he had not been, how could I exist?» Based on conventional truth
(sqmvrtisatya), this designation of means (upayaprajirapti) is spoken of {(Ssi,
10a 1319).

¢. Description of the same subject by the Tds:

‘The designation of the past (atiraprajiapti ?} is infofmation concerning the
aggregates (skandha), clements (dharu) and spheres (dyatana) of the past (arita), such
as when (the Buddha) said; «I existed in a certain era, with the name of Chii-hsitn-t'a»
( » 6 » Kuddila or Kuddilaka?®'! (Tds, 256 3-4). -

A comparison of the three preceding passages leads us to think that the
pudgala-designated-by-transmigration of the Sns and the designation of means
(upayaprajfiapti ?) of the Ssii are wider in meaning than the designation-of-the-past
of the Tds. Since the word transmigration (samkrama ) indicates the whole cycle of
birth and death (samsdra), the word means (upaya) indicates what serves to explain
the continuity of life, whilst the wordpast (atita) of the Tds only designates part of
the time in which the aggregates (skandha), spheres (@yarana) and elements (dhatu)
are found. Thus, the Tds insists on the past, whereas the Sns mentions what is
designated-by-transmigration, the Ssid, designation-of-means; these two ideas place the
emphasis on the passage from one life to another: from the past life to the present
life, from the present life to the future life. This means that the Sns considers the
pudgala in the light of the three times.

In fact, the existence of an individual consists of a series of lives of which births
and deaths are merely phases of the same process, and consequently birth precedes
death but, on the other hand, death precedes life. Birth and death correlate; one being
abandoned, the other appears. Thus, 2 being is none other than a becoming (bhava),
which at every moment, destroys and recreates itself. Death consists of birth. Birth in
turn leads to old age and death. However, death itsell is only a phuse of becoming: the
transition to another life, the state immediately preceding rebirth. It represents an

611 Tds 245 3-4: A B LR QM | The Sanskrit recunsiruction of the Chinese characters
Chi-hsint'a B 8]} is difficult. One wonders whether Chi-hsin-'a B 81 F& is a faulty trans-
cription of Kuddala or Kuddalaka, the proper name of a personality in a former life of the Buddha
Kuddalaka was one of ‘six masters, who were ford-makers (tittharkara), fully renounced (viiaraga),
having several hundred disciples (o whom Lhey taught the doctrine of participation i the Brahma-world
(brahmaiokasahavyatd). To criticise or insull them was a serious demerit (bahum apuriiam) (1 raité I,
p-520, note on Sunetra) Cf. also A Tl 371-2 Ja I, 46, N2, 314, 5.
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interruption in appearance which marks the end of a short human life but not the
total cessation of the life-stream of a being. Since all these phenomena which end
inevitably provoke the arising of new phenomena.

It is noteworthy that man, according to Buddhism, is merely one of manifold
forms of being. Human beings, like certain beings superior or inferior o man, form a
category of beings which differ from other categories: through their body and mind.
Other beings differ through their body, but not through their mind; yet others,
through their mind, but not through their body, cermin beings are identical both
through their body and through their mind. Finally, there are four categories of
formless beings*'?. In another classification, man is placed in one of the following
categories: beings without feet, beings with two feet, beings with four feet, beings
with many feet (possessing or not a material form), conscious beings, unconscious
beings and superconscious beings®?. The human worlds are always jocated half-way in
the hierarchy of the universe. The life of man is a4 mixwre of pleasure and suffering,
good and bad.

After death, man, through the pewer of actions (karman), can be reborn in one
or another of the various preceding categories by four means of birth, namely:

1} birth from an egg (andaja), such as that of birds;

2) birth from the mother's womb {jardyuja), such as that of humankind;

3} Birth arising from maoisture (samsvedaja), such as that of insects;

4) birth by metamorphoses (upapaduka)l®', such as that of heavenly beings and
the hell-bound, etc.,

and inthe five kinds of existence which are called destinies (gari)*'>

1) (Beings in) the hells (niraya, naraka),
2) Hungry ghosts (prera),

3) Animals (tiryak),

4) Humankind (manusya), and

5) Heavenly beings (deva).

612 Cf. AN 1V, 39-30; 410.
613 Cr. AN 1IN, 35
614 DN Ill, 230: catasso yonise, andaja. jalabujayoni, samsed jayomi, oppatikayori, cf. MN I, 73,

Kosa [If, 8: There there are four ‘wombs’ of beings . . .

i. Womb of beings born from an egy beings which are born from an egg goose, crane, peacock,
perrot, thrush, eic.

ii. Womb of beings born from a chorion: beings which are born from a chorien, elephant, horse, ox,
buffalo, ass, pig ewc.

iii, Womb of beings born from exudation: beings which are born from the exudation of the elements,
earth, elc, worms, insects, butterflies, mosquitoes.

iv, Womb of spparitionsl beings: beings which are born instantly, not lacking or deficient in organs,
with all timbs and minor limbs. They are called upepaduka, ‘apparitional’, because they are skilful in the
act of appearing (up&d&mz), because they are born instantly {without an embryonic siage, without seed ot
blood), such as the gods, beings in the inmermediaie existence. Cf. the notes in ibid. pp27-8.

615 Cf. MN |, 73; below, ‘The secondary theses of the Pudgalavidins: thesis Noll’
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It is thus that man is only a category of beings endowed with sensibility which
inhabit the immensity of space. Man wili never reach the limits of the universe even
if he were to travel all his life at the speed of an arrow in the same direction®'®. That
cosmic space shelters innumerable worlds which are not siatic or enduring, but
constantly in the course of development or dissolution; this process occupies
immensely long periods of time which are measured in acons (kalpa)’ until a cosmic
catastrophe puts an end to them®™,

in such a large space and long time, a person whose origin is inconceivable
appears and disappears sometimes in the form of a4 man, sometimes in the form of an
animal or heavenly being. This cycle of life and death (samsara) is never interrupted,
unless complete appeasing (parinirvana) or the attainment of Nirviana without a
remainder (nirupadhiSesanirvana) intervenes. In the latter case, the person no longer
pertains to compounded things {samskria) but to the uncompounded (asamskria). As
long as a person is subject to the sphere of compounded things, it perpetvally under-
goes change like other things. Moreover, in reality, there is no frontier between the
three times: past, present and future, since the existence of a person, as well as of a
thing, are manifested and transformed continually in accordance with the faw of cause
and effect (karmavipaka). For the length of a being’s life, whatever is past is not past
and finished, whatever is present influences whatever will be in the future. A being is
its very actions. Actions from a being’s past follow it as closely as wheels follow the
ox’s feet or like a shadow which is never sepurated from whar projects %', We are
what we have done. We will be what we construct. Our future life is an assemblage
of combined effects incurred from causes which we have accumulated in the present
life. This constant and beginningless succession of births and deaths, in correlation
with the pudgala, flows forever as long as it is fed by craving (rrsnd)

‘At the moment, Vaccha, when a being abandons this body and reappears in

616 Cf. AN IV, 426,
617  An aeon or cosmic period {kalpa) is inconceivably long N is dJivided into four sections: the
destruction of the world, the continuation of chacs, the formation of the world and the continuation of
the formed world. Of such things it cannot be seid that they last 'so many years, or 50 meny centuries,
or millennia, or so many hundred mitlion years' Cf. AN II, 142, SN I, 18], contains a parable illustraling
the inconceivable length of an aeon: ‘Imagine, monks, 2 gigantic rock, 2 monolith a yojena in width, a
yejana in height, without any crevice or faul, and a man comes lo rub it with some Kisi fabric once
every hundred years. Well, that gigantic rock would be worn down and disappesr more quickly than an
aeon. 5o long, monks, is an aeon. Thus, manks, of such long aeons, several have alresdy past, more than
an hundred, a thousand, hundreds of thousands have passed” Cf. Koga Iil, 89-93, on a detailed explanation
of the concept of various kinds of aeons: aeon of destruction (samvarrakalpa), sean of creation
(vivartakalpa) and intermediate aeon (antahkalpa).
618 Cf. AN IV, 100-3,
619 Dhp, 1 and =

‘.. If one speaks or acts with an impure mind, suffering foliows as wheels foliow the ox's feel’ { . .
Manasa ce padutthena bhisati va kareti va, talo nemdukkhamanveli cakkam va vahato padam)

* ... If one speaks or acts wilth a pure mind, happiness follows like a shadow which is never se—
parated {from whal projects it¥ (. . marasz ce pasannena Bhasati va karoti va, tate aam sukkha
manveli chiaya 'va anapayini).
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another body, for that T declare that craving is the fuel. Truly, Vaccha, in this case
craving is the fuel®?,

Whereas, the Skandhavadins®?' asserted that the continuity of existences is only
that of the aggregates: the old ones are abandoned, the new are spontaneously
acquired; in this process of perpetual transformation of the psycho-physical elements,
there is no person that passes from one life to another, that 5 a sower, a reaper
ouiside the five aggregates. In consequence, it is incorrect to speak of the suffering or
happiness of ‘a person’, since it is not a matter of a person but of a psycho-physical
process which is subjected to suffering or happiness:

‘Suffering exists, but there is no sufferer.
There is no agent, only action is found™?.

Nevertheless, what constitutes an enigma for the Pudgalavadins is that, if there is
no person, what is born and reborn? It is impossible for them to accept the doctrine
of rebirth without an agent which wanders here and there. Craving (¢rsnd), not being
an impersonal mental {actor, cannot cause a being 1o be reborn. It is due to these
reasons that the Pudgalavadins established the pudgala, of which the second
designation or pudgala-designated-by-transmigration (semkramaprajfiaptapudgala 7
is the corollary. Since pudgala-designated-by-transformation is classed in the same
category as the pudgala (that is, it does not pertain to the eternal uncompounded, nor
to impermanent compounded things), it is distinct from an esernal self {(Grman} which
is transmitted from life to life after death, Neither is it ‘the subtle body which
remains intact and establishes communication between two lives’, as the Sankhyas
maintain®®. This ineffable (avaktavya), at the moment of death, is transformed into an
intermediate being (antarabhavika) which appears immediately and which, at the
same time, links the {wo consecutive lives. From the present existence it receives the
intermediate existence, and from that intermediate existence {antarabhava) it receives
the future existence. In other words, the pudgala never dies with the body, any more
than do the consequences of actions (karmavipaka), as Th, Stcherbatsky wrote: ‘This
pudgale was also regarded as surviving, since it is maintained that it assumes new
elements at birth and throws them off at death™™,

Althoogh the psycho-physical elements appear and disappear, the pudgala, because
of its relationship with them, is not limited to one life but extends to other lives. It
plays the part of an agent in rebirths and continues to wander from life to life. Tt is
therefore possible to say that pudgala-designated-by-transmigration is a designation
indicating the conscious of personified rebirth whichk appears in the mother’s womb,
in the case of a man with the conditions of actions (karman) comprised in the

620 SN IV, 400; Yasmifica kho Vaccha semaye iman ca kayam nikkhipati satto ca adfataram kayam
anuppamane holi, tam aham taphapadanam vadami, 1anhd hissa Vacchy tasmim samuye upadanam hoetl i,
621 This 1erm generally indicates the Buddhist schoels or sub—schools which admii that the five
aggregates ‘iransmigrate’ (swnkramanti} from this world to the other world.

622 Cf. Yism XVI, 90.

623 Cf. 5 Radhakrishnan, Indian Philosophy Il, London 1929, p234.

624  Stcherbaisky. The Central Concepiion of Buddhism, p] and n2.

168



THE LITERATURE OF THE PERSONALISTS — CHAPTER THREE

preceding existence,
This doctrinal point in the Pudgalavidin works accords with what is expressed in
the Samyuktigama, T II, 99, 246-305b:

‘It is thus that a person
from this world arrives in another”®,

As well as what is mentioned in the Samayabhedoparacanacakra by Vasumitra
and its commentary by K'ueichi:

‘Phenomena (dharma), except for the pudgala, do not wransmigrate (samkranti)
from the previous life to the later life. Based on the pudgala, it could be said that
there is transmigration’ . . . “That means that if phenomena do not transmigrate, it can
be said that when the life faculty (jivitendriya) has ceased, phenomena have also
ceased. But, since the pudgala has not ceased, it can transmigrate from the former life
to the later life. Phenomena not being separate from the pudgala, it can be said that
there is transmigration’s?s,

The explanations used by the Pudgalavidins 1o describe the autonomy and
continuation of the pudgala are found in the canonical texts. Here are some examples:

— Description of the case of he who has no more than seven rebirths at the most’

(saptakrdhbhava parama).
‘After having abandoned the three fetters (samyejana¥?’, he becomes one of
those who will be reborn seven times at the most; it is only by wandering and
transmigrating seven times, among mankind and heavenly beings, that he will put
an end to suffering’®,

or:
“This person, having transmigrated seven times at the most, becomes ‘he who puts
an end to suffering through the destruction of all the fetters™?,

— Affirmation of the Buddha concerning the existence of a living being that wanders,
through the cycle of rebirth:
‘The bones of a single person, monks, who continues to wander and transmigrate
for an acon would constitute a mountain, a heap, & pile, as high as Mount
Vepulla, if there were a collector of those bones and the collection were not
destroyed™®,

625 SA, T 1L, 99, 2d6-3056 (Shou ien huc shing ching T RALE B ) @ W A F L A ML E b %
626  K'uei-chi, Iptllse, 230b.

627 They are: i belief in individuality (sarkiyadrsti, ii, doubt (vicikitsa), jii. atlachment to rules and
rituals (§ilavrataparamaria). Cf. DN I, 107; AN 1, 233; 11, 87, Koéa V, 44 VI, pl17, n3.

628 AN L 233 So tinpam samyojandnam parikkhayi sattakkhaltuparamo heti saliakkhattuparamam deve
ca manuse ca sandhavitva samsaritvi dukkhassa antam karoti.

629 Iiivuttaka, § 24: Sqa sauakkhatum paramaem sandh@vitvana puggalo, dukkhassantakaro hoti
sabbasamyo janakkhayati.

630 SN M, 185: Ekapuggalassa bhikkhave kappam sandhavato samsaratc siyi evam maha afthikankalo
atthipuri jo aithirasi; yathayam veppulo pabbato sace samharako assa sambhatafica ra vinasseya.
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It is certain that the Buddha never faught that consciousness transmigrated as Sati
claimed. The Mahdtanhakhayasutta (MN I, 2358) wells how the monk Siti maintained
that, according to the teaching of the Buddha, it is consciousness itself that trans-
migrates, that wanders without losing its identity (anaifia). The Buddha asked him to
explain what he meant by ‘consciousness’. The monk Sati's answer is stereotyped:

‘That consciousness wanders and transmigrates but is unchangeable’ . . . ‘It is that
which expresses, fzels, experiences the results of good and bad actions, here and there’.

The Buddha reproached him for his false opinion and explained:

‘To whom, foolish man, have you heard me teach the Dharmma in such a fashion?
Foolish man! Have 1 not, in many ways, explained consciousness as arising from
conditions? There is no arising of consciousness without conditions™,

However, the Buddha clearly recognised a kind of consciousness, one of the six
elements®®?, as being the concrete seed of life, the principle of growth, the very
condition of the development of a being:

3

. .. Ananda, action is the rice-field, consciousness the seed, and craving the
moisture, Being hindered by ignorance and fettered by attachment, their
consciousness takes up residence in the lower world®?. Hence there will, in the
future, be rebirth, And indeed, Ananda, there is becoming®®,

Being changeable but continuous, consciousness is a means of rebirth, it provokes
the formation of a new being after death and before conception, and it links two
successive existences, as it is said;

If conscigusness, Angnda, were not to descend into the mother’s womb, would
name-and-form (ngmaritpa) form in the mother's womb?

-~ ‘No, Lord". ‘

‘If consciousness, Ananda, after having descendsd into the mather's womb, were
then to abandon its place, would name-and-form form this or that?

— 'No, Lord".

‘And if consciousness, Ananda, in & boy or girl while they are still small, again
came to be lost, would name-and-form grow, develop, progress?

— 'No, Lord™*.

631 MN L 258 . . . idam vikAanam sandkavail samsarati, anaffan ti. . . . yviyam bhante vado vedeyyo
tatra kalydnapapakanam k anam vipdkam paii detini. . . . kassa nu kho nima ivam moghapurisa’
aaya evam dhammam desitam ajandsi. nanu mayd mokapirisa anekapariyayena paticcasamuppannarm
vififtanam vultam afdalra paccayd aalthi vinfdnassa sambhavo 0.

632  The six elemenls are: i. earth element (preaividhatu), ii. water elerment {abdhate), i, fire element
{tejodhatu), iv. wind element (vayadhdtu), v. space element (akasadhdiu), and vi. consciousness element
(vijaanadhaw). Cf. Kosa 1, 27. The Dhawvibhuhgasatta (MN, Noddd) givs a long explanation of 1the six
elements. Cf also the Chabbisodhanasuiia (MN, Nell2).

633 It i the same for the middle world (mujfhimaya dhdateyd) and the higher world {panitaye dharuya).

634 AN [, 223-4: [ti kho Anande kammam kheilam viRhapam bijam lanhd sineho avijjanivaraninam
saltanam fdnkasamyojenanem ki dya dhdtuya vinrdnam paliithitam. evam ayatim punbbhavabhinibbatti
heti. evam kho Ananda bhgve kotl 1.

435 DN 1L, 63 Viddanam va hi Ananda mits vokkamissathe, apl nr kho namaripam mate kucchismim
samucchissaihai? — No ketem bhanie. — VidAdnam va hi Ananda malu kucchim okkamitva
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At the same tirhe, consciousness is the conditioner of name-and-form. It is always
an ‘established consciousness’, which means that it is established in name-and-form,
and goes no further than name-and-form:

‘If cansciousness, Ananda, were not established in name-aznd-form, in the future
would birth, old age, death, suffering, the origin of suffering form?

— No, Lord.

It is thus that, Ananda, the cause, the circumstance, the origin, the condition of
consciousness constitute name-and-form™3,

Hence consciousness and name-and-form are interdependnent and form a vortex
{consciousness) (name-and-form) for the conditions of existence:

4t is thus, Ananda, that, conditioned by name-and-form, consciousness arises;
conditioned by consciousness, name-and-form arises; conditioned by name-and-form,
coatact arises; cenditioned by contact, feeling arises; conditioned by feeling, craving
arises; conditioned by craving, attachment arises; conditioned by attachment becoming
arises; conditioned by becoming, birth arises; conditioned by birth, old age and death
arise; conditioned by otd age and death, grief, lamentation, suffering, sorrow and
despair arise. Such is the origin of this whole mass of suffering™7,

ft is interesting 1o note that this consclousness is considered, in the Sampasd-
daniyasutta of Digha Nikdya, as the uninterrupted 'stream of consciousness’ (vififidna-
sota) in successive lives®®, In the Anaiijasappiyasutta of Majjhima Nikaya, it is called
‘evolved consciousness’ (samvattanikaviiiana)™,

This is a kind of consciousness, resulting from actions in the previous life, which
appears at the moment of conception, that is, with the formation of a new life in the
mother’'s womb. This consciousness, in fact, along with the other material elements,
constitutes a new existence.

Furthermore, the Buddha demonstrated that the process of gestation or conception
of an individual would be inconceivable without the presence of a third vital factor:

vokkamissatha, api nu kho namafupam {thaitaya abhinibbaltissathati? — No Wetam bhante. -—

Vijindnam vé hi Ananda dahargss'eva sato vocchijjissalha kumarassa va kamarikaya va, api nu kho

namarapam vuddhim viridlhim vepullam apajjissathati? — No Wetum bhante.

636 Ibid: . . . Vikkanam va hi Anande namaripe patitthgm nalabhissatha, api na khe ayatl

Jati-jara-marana-dukkha-samudaya sambhave pafndgyethati? — No Hetam bhame — Tasmit ih' Ananda

es’eva hetu etam nidinam esa samudaya esa paccaya viRngrassa, yadidam namaripam.

637 Ibid, 5 1ti kho Aranda némaripa-paccayd vidadnam, viArdna paccayd aémaripam,

namariipa-paccayd phasso, phasse-paccayi vedand, vedand-paccayd tanhd, lenha-pacceyé upadanam,

upadana-paccaya bhave, bhava-paccaya jatl, jaii-peccaya jara-mdaranam, jard-marana-paccayd soka-

parideva-dukkha-domanassupayasa sambhavanli. evem elassa kevalassq dukkhakkhandhassa samudayo hoti.
On the interdependence of consciousness and name-sad-form, ¢f. DN H, 62; SN [1, 104-5.

638 DN I, 105 . . | it includes the siream of consciousness of 2 man who is established without

interruption as much in this life as in the other (. . . purisasye ca viaAana-solary pajandli ubhayalo

abbachinnam idha-loke patitthitai ca para-luke patifthitam ca).

639 MN N, 262 Afier death, the dissolution of the body, his event occurs the evolved consciousness,

according lo this condition. attains imperiurbability (Kayassa bkedd param marand thanam etam vijjati

yam tam samvallanikam viiddnam assa anaijuepagam).
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the being-to-be-born (gandharva¥*, ‘This gandharva, the bearer of menuality, profits
from the occasion of the union of a male and a female o incorporate itself in the
embryo which results from that union. It is drawn by amorous desire to the male or
female depending on whether it is iwself female or male and it has a feeling of dislike
for the other partner.®!!, In other words, a foetus cannot be produced by the simple
combination of spermaric and ovular cells. Unless the being-to--be-barn survives and
joins them, there is no formation of a being As it is said:

Wherever, monks, the three elements are found together, a seed of life is planted.
Thus, if the father and mother unite, but it is not the right time for the mother and
the ‘being-to-be-born’ is absent, then no seed of life will be planted. Monks, if the
father and mother unite, and it is the right time for the mother, but the ‘being-
to-be-born’ is absent, then again no seed of life will be planted. Bug, if the father and
mother unite, it is the right time for the mother and the ‘being-to-be-born’ is present,
then, through the conjunction of those three elements, a seed of life will be planted™s?,

The Pudgalaviding' proposition on the relationship between the pudgala and the
supports is also significant in the interpretation of the pudgala-designated-by-trans-
migration, Certainly, if the pudgala were identical to the supports, when the supports
disappear at death, it would disappear; as the Sas explains: ‘If the pudgala were iden-
tical to the aggregates, then when (the aggrepates) disappear or appear, the pudgala
would disappear or appear too’ (Sns, 4656 10-11); if the pudgala is different from the
supports, then the pudgala has no connection with life from which it is totally freed..
If this were so, the problem of rebirth would make no sense. The Sns explains:

‘... {if) the person were different from the aggregates, the person would not be
reborn in the various destinies. If we consider rebirth in the various destinies, the
person would be reborn in all the destinies at the same time. Hence it ceuld not
always reside in the body, and deliverance would then be difficult to achieve. If the
person passed from destiny to destiny, it could not create action (karman). If there
were no action or result, there would equally be no work, attachment, detachment and
practice of meditation. That would indeed be deliverance!' (Sns, 465¢ 13-16).

Moreover, the Pudgalavadins, by maintaining that the pudgala is neither
impermanent nor permanent, were free not 1o specify its nawre; if the pudgala is
neither impermanent nor permanent, the earlier existence is neither identical to nor
different from the later existence. This doctrinal point uccords with the words of the

640 Kosa I, 40c-4la: ‘It is called gandharva because it eats odour’. CF. Koga IIf, 144, 12¢, and P37, nl
MN-A TI, 310: the being thal penetraies inio Lhe foewns (tatripakasatta). La Vallée Poussin explains
gandharva as (ir) ‘u subtle being thut hus broken away from a human or animal body and is seeking 10
reiticarnate’ {(Virvina, p28, nl)

641 Tr. from Inde classique 11, § 2287

642  MN |, 265-6: Tinpam kho pana bhikkhave samnipata gabbassavakkanti hoti: idha matapitaro co
sannipaiied honti, matd ca ng utami keti, gandhabbo co ra paccupatthito hoti, n'eva tava
gabbassavakkanti hoti. idha matapitare ca sarripatity honti, matd ca wtumi holi, gandhabbo ca na
paccupaithite hoti, a'eva tava gabbassavakkanti hoti, yaie ca kho bhikkhave matapitare ca Sannipatitd
honti, mata ca utwni holi. gandhabbo ca pacupatthito hoti, evam tinnam sannipiata gubbhassavakkanti hoti,
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Buddha in this respect:

‘He who has acted and he who undergoes the consequence are the same — that,
brahmin, is an extreme’ . . . ‘He who acts and he who undergoes the consequences are
not the same — that, brahmin, is another extreme. The Tathigata, in not affirming
either of those extremes, teaches you the doctrine of the middle®?,

Further on, in order to simplify the aspects of the stream of life in the three
times, the Pudgalavadins established three other categories under the designation of
pudgala-designated-by-transmigration. These are the designation-of-the-past
(atitaprajiapr), designation-of-the-future (andgataprajfiapti) and designation-of-the-
present (pratyut pannaprajiiapti).

It seems that the Pudgalavading based these designations on the affirmation by
the Buddha to Citta Hatthisriputta, concerning the real empirical person in the past,
present and future: ‘

‘T existed in the past, it is not (true) that I did not exist; I shall exist in the future,
it is not (true) that I shall not exist; I exist in the present, it is not (true) that 1 do not
exist’s,

Existences in relation to the three times are only designations. They are similar to
the designations of milk products: milk which is transformed into cream, yoghurt,
curds and butter; when milk is transformed into one of those states, it cannot be
called by any other name than the name which is appropriate 1o describe it These
designations can be used conventionally on condition that there is no attachment to
them®*, Furthermore, it is probable that the Pudgalavidins, in establishing the three
designations, had the intention of appeasing worries engendered by the belief in a self
and questions concerning existences in the three times, namely:

The designation-of-the-past {atitaprajrapt) is information concerning the
existence of one or more previous lives. The best proof given by the Sns as well as
the Tds in favour of this postulation are the words of the Buddha or holy ones who
had acquired knowledge which permitted them to perceive past existences®*®
Whoever possesses that supernormal penetration (gbhijAd) or higher knowledge
(vidy2) can:

‘... recall his manifold former existences, a particular birth, two, three, four, five
births . . . or an hundred thousand such births; he-recalls manifoid formations and
dissolutions of worlds; «I was there, I had such-and-such a name . . . and, disappearing
from there, I again reappeared here . . ». Thus, he recalls many former existences,
always with their characteristic signs and particularities™.

643 SN I, 76 So karoti so pajisamvediyaiiti kho brahmana ayam eke anto . . Affo karoti affc
patisamvediyaiiti kho brahmana eyam dutiyo anlo. ele le brahmana ubho ante anupagamma majjhena
tathagate dhammam deseli,

644 DN 1, 200: Ahos' aham atitam addhanam naham nahesim, bhavissamt' aham anagatem eddhanam
nrahdm ng bhavissimi, atthaham etarahi naham naithini,

645 Cf DN I, 201

646 Cf MN i 8

647 Cf. AN IIL 18 MN |, 35
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[n several discourses, the Buddha affirmed his former existences®®. He also spoke
of the former lives of others. It was at Nadika that the Buddha, having announced the
rebirths of disciples in the higher worlds, taught Ananda the mirror of the Dhamma
{(dhammadasa) by means of which one can know one's future life®*®. Without the
hypothesis of former existences, it is impossible to explain rebirth and the law of
actions and their effects, particularly the accumulation of merit throughout successive
lives.

The main poimt is that the Pudgalavdding speak of the pudgala but categorically
refute the belief ib an absolute origin of life (cf. Sns, 467¢c 15-469a 28). This means
that the Fudgalavadins, like all Buddhists, never tackled the question of a Primal
Cause of the cycle of rebirths. This is because, the incessant process of appearing and
disappearing being considered in the complex sense of conditions relating one to the
other — of the pudgala and its relationship with the aggregates, the aggregates
themselves, the former aggregates and the later aggregates, etc. — a first cause is not
necessary. In the logic of causality, no absolute beginning nor any single cause can be
found.

The designation-of-the-future (andgataprajiapti) is information concerning the
existence of une or more former and later lives. This designation is based solely on
the words of the Buddha and the holy ones:

‘.. All beings will become, will travel, after the relinquishmeat of the body . . 5%

and,

‘The uneducated worldling creates and recreates his body™™.

and, .

‘Even if his body is torn by crows, vultures, hawks, wolves, and gnawed by
various insects, his mind (citra), having long and well practised trust (saddha),
morality (silg), study (suza) and renunciation (cdga), rises up and attains exceiience™?,

According to the canonical texts, whoéver obtaing the divine eye (divyacaksus)
can perceive what will happen to beings in the cycle of existence:

‘He who is pure, endowed with the divine eye (dibbacakkhu), sees beings
disappearing and reappearing, the lowly and the noble, the lovely and the ugly, the
happy and the wretched; he sees how beings reappear in accordance with their actions
{kamma}. «Those beings, in truth, have followed wrong ways in actions, words and
thoughts, they have insulted nobles, held false views and they have acted in

648 In the previous lives of the Puddha, of. Mahasudassznasutta (MN, Nol6) The Jataka or Siories of
the Buddha’s Former Births, 6 vols, ed. P, Cowell, PTS, London 196%; Choix de Jataka, tr. from the Pali
by Ginette Terral, 3td ed, Paris 1958; A. Foucher, Les vigs antérieures du Bouddha, Presses Universitaires
de France, 1955.

649 Cf DN IL 93-4; 1, 82; AN [, 183

650 Udana, p48 ye keci bhatda bhavissanii ye c’api sabbe gamissanii pahaya deham . . .

651 SN I, 152: . , . assateva puthujjano ripaniteva. . . vedananfieva, saifgnfieva, viAdanam Yyevd
abhinibbaitento abhininnatteti. .
652 SN V, 370 tam fkiyo ripi) idheva kika vi Khadanti gijjha va khadanti kulald va khadanti sunakha
va khadanti sigald v& khadanti vividha va panakajatd khadanti. yasica khvassa cittam digharatiam
saddhaparibhavitam sila-suta-caga-paribhavitam tam uddhagami hoti visesagami.
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accordance with their false views. On the dissolution of their body after death, they
will reappear in the lower destinies, in painful states of existence, in the world of
suffering, in hell. Whereas the others endowed with good actions . . . will appear in a
happy state of existence, in a heavenly world . . »™5,

The Buddha also predicted events which were to happen in the future lives of
others. For example:

‘The worldiy (people), infatuated with their youth, health, life, follow a wrong
course of actions, words and thoughts; because of that, on the dissolution of the body
after death, they pass to a lower world, to a painful course of existence, to a state of
suffering and to hell™,

With regard to the designation-of-the-present (praryutpannaprajiapti), the
Pudgalavadins iflustrate this with the words of the Buddha affirming the existence of
a man and his self nature. In practice, there is no divergence between Buddhists on
the existence of a designated person. The difference is the doctrinal point accepted by
the Pudgalavadins beyond the designated person, For man and his activities in the
present are only, according to the Pudgalavéadins, the manifestation of pudgala. As
and when required, this designation is identical to the pudgala. Consequently,
everything that is written under the heading of pudgala-designated-by-the-supports
(@srayaprajraprapudgala) also implies the designation. It is probable that the
establishment of these three designations in the Sns merely has the aim of clarifying
the continuity of the pudgala in the three times. For that, simply the dcslgnatlon-
of-the-past (atitaprajiapti} suffices in the Tds.

Furthermore, it should be noted that the eqtabllshmem of the pudgala-
designated-by-transmigration, wicth its three designations, is directed towards
responsibility for actions (karman) since, if there were no pudgala, who would be the
actor and enjoyer? If there were no-one to create meritorious and demeritorious
actions and to enjoy their good and bad fruit, there would be ne more good and bad
(Sns, 4654 17-b 1); whereas the law of action (karman) incurring reaction (vipdka) is a
basic doctrine aimed a1 establishing the ideal life for Buddhists,

This point of views conforms to the thesis attributed by the author of the
Vijiidnakayapadasastra. According to this treatise, it is the pudgala which is the
subject in the creation of actions and the reception of pleasant or unpleasant fruition®*,

On the doctrine of actions, the Buddha declared:

‘Deeds are the assets of beings, deeds are their inheritance, deeds are the womb
that bears them. Deeds are their kin, deeds are their resort®®.

653 Cf. AN 111 19, MN |, 35.

634 Cf AN I, 148

655 Cf Vijhanakayapidasastra 11, T XXVI, 1539b, or the translation by La Vallée Poussin, ‘Nores
Bouddhiques™ (Bulletin de la classe des Lettres et des Sciences morales ef politiques de PAcadémie
Royale de Belgique, 6 Nov. 1922, pp515-26), ppS1v-20. )

656 MN I, 203 Kammassakd, mindva, sanla kammadiayada kammayoni kammabandhu kamma-
patisarana. Cf. AN IIL 186, VI, 87-8.
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The law of action and reaction is continually manifested in the process of the
cycle of births throughout the three times:

‘In truth, actions of a person are never lost; they return to him and their master
rediscovers them. .

‘The foolish man who does wrong knows the suffering by himself in the other
world®s?,

or,

‘He who sees in accordance with the Dhamma enjoys happiness

In this world and the future world'®®,

or,

‘Monks, an action done through greed, born of greed, produced by greed, arising
from greed, such an action will ripen when one’s own'existence appears and when the
action is ripe; there will be a2 person. who will experience the fruit of that action,
either in the present life, or in the future &ife, or in some other life™,

It is with this meaning that the Sns declares that, without the pudgala, theve is no
responsibility for actions: ‘The Buddha said:

“The pudgala exists as a designation (prejiapti). This is why that is opposed to
(the opinion on) the non-existence of the person. If it is true that a person does not
exist, then there is nothing-that-kills, nor anything-that-is-killed. It is the same for
. theft, illicit sensuality, falsehood and the absorption of intoxicants. This is {a lacuna in
the opinion on} the non-existence of a person. If a person were not to exist, neither
would there be the five major misdeeds; (if) the sense faculties were not to arouse
good and bad actions, there would be no bonds; if there were nothing that detaches
the bonds, there would be nothing that is amached: equally, there would be no actot,
no actiot, no result {of action). If there were no action, there would be no resuit’ (Sns,
465a 17-22).

Briefly, the establishment of the pudgala-designated-by-transmigration, for the
Pudgalavadins, is necessary in order to explain:

1. The continuity of a person which is like a {lux interrupted by psycho-physical
phenomena, flowing not only in the present, but having its source in the past and
ever continuing to flow in the future;

2. The vesponsibitity for actions (karman), in order 10 answer the accusation
according to which Buddhism is a nihilistic and immoral docirine, since the
existence of the pudgala, the bearer of a force which travels through the flux of
existences, and which acts and gathers its fruition, responds to an ideal of justice in
the universe and to the justification of good actions.

657  Cf. Dhp, 127, Sn, 666,

658  Dhp, 168-9: Dhammaciri sukham seti | asmin loke paramhi ca jf

659 AN [, 134: Yam bhikkhave lobhapakatam kammam [obhajum [obhunidanam lubhasamadayam
yatth'assa attabkive nibbattati tetlha fem kammam vipecoati, yattha tam kammam vipdccati talthd tesya
kammassa vipakam patisamveded diith'eva dhamme uppajje vi apare va pariyaye. '
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PUDGALA-DESIGNATED-BY-CESSATION (nirodhuprajiaptapudgala)

1. On this subject, the Sns explains:

*What does (pudgala)-designated-by-cessation {(rirodhaprajiaptapudgala) mean?
— After pudgala-designated-by-the-supports and pudgala-designated-by-transmigration,
the Buddha speaks of pudgala-designated-by-cessation. When the body from the past
is destroyed, that is what is called the designation of cessation. As the Buddha said:
The ceasing of the five impermanent aggragates of monks whose defilements
{asrava) are exhausted is called the designation of cessation (niredhaprajrapti).
(Furthermore,) as the Buddha said in this stanza:
«The sage cannot be measured
as he has attained unshakeable joy».
That is what is called (pudgala)-designated-by-cessation” (Sns, 466¢ 19-24).

2. The Ssii explains the same ideas clearly:

‘What does the designation of cessation (niredhaprajrapti} mean? — It is the
designation of cessation in which appropriation is exhausted, and where one no longer
appropriates anything’ (Siitra).

*‘Appropriation is as it bas been explained above. That appropriation is exhausted;
one no longer appropriates anything, one no longer takes hold of another (life).
Individuality having ceased because nothing remains, onc reaches the other shore. It is
through the designation of cessation that the views of annihilation and eternity are
remedied. Thus, it is certainly merely a synonym of the designation of Parinirvana (7)
which is equally ineffable (avaktavya). If (the ineffable) is different {from the body),
there is no Parinirvana. If it is not different, there is (equally) no Parinirvana, If this,
the ineffable, is understood in this way, it is inevitably understood that Parinirvana is
like a famp that goes out . . . The designation of cessation (nirodhaprajrapti) means,
in the first place, the cessation of appropriation (updddna) (as when it is said) «The
Blessed One (has attained) Parinirvina»’ (Ssit, 10a 19-28).

3. On the same subject, the Tds briefly explains:

“The designation of cessation {(nirodhaprajfapt) is information concerning
appropriation (upddina) which has ceased, as when it is said that the Buddha (atrains)
Parinirvana’ (Tds, 24b 45).

The pudgala-designated-by-cessation of the Sns is no different from the
designation of cessation (niredhaprajiapti} of the $sii and Tds, because all three
designate the ceasing of the five aggregates, or the Parinirvana of the Arhat or
Tathdgata. ’

[n order to grasp fully this designation, it is useful to recal the notion of Nirvana,
according to the Pudgalavading' interpretation: Nirvana is absolute truth (paramdrtha)
(Tds, 25a 5), unique (Tds 25a 12), consisting of two aspects: Nirvina with a remainder
(sopadhifesanirviana) and Nirvana without a remainder (nirupadhiiesanirvana).

With regard 1o Nirvina and its two aspects, the Pudgalaviding wisely retained the
oldest interpretation, since they admitied that Nirvina was an uitimate and unique
reality and did not divide it into several types as did other schools, This means that
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they held to the notion of Nirvana as the uncompounded (asamskria), the
transcendental reality in contrast to compounded things (samskria). Thus the Buddha
said:

‘What is the uncompounded thing? — The definitive exhaustion of craving, hatred
and delusion, the definitive exhaustion of all the passion, such is the uncompounded
thing’ . . . “What has been said is valid for the difficult to see, the unshakeable, the
unbowed, the immonrtal, the pure, the refuge, the ford, the support, the protection, the
omnipresent, the nost pure, the subtle, the peaceful, the unafflicted, the not-come 1o
existence, Nirvana®*®,

As for the two aspects of Nirvana, they constitute two siages of liberation: that
which consists of the total destruction of impurities, that is, that of the Arhat or
Tathagata who, having obtained this, continues to live in the world with his old
psycho-physical elements, and that which is acquired later, when those holy ones reach
the end of their life with the definitive cessation of the elements of existence. This
was explained by the Buddha as follows:

‘There are, O monks, two clements of Nibbina, Which are those 1wo elements?
The element of Nibbiana with a remainder of conditioning and the element of
Nibbina without a remainder of conditioning. What, O monks, is the clement of
Nibbina with a remainder of conditioning? Here, O monks, the monk who becomes
an Arzhant, having destroyed his impurities, pracrised the ascetic life, accornplished his
task, laid down his burden, attained the supreme goal, completely destroyed the fetters
of existence, acquired right knowledge and so is delivered, five faculties remain 1o
him and, due to the fact that they are not destroyed, he experiences the agreeable and
the disagreeable, he feels pleasure and pain; that which is the exhaustion of craving in
him, the exhaustion of his hatred, the exhaustion of his delusion, is called, O monks,
the clement of Nibbina with a remainder of conditioning. What, O morks, is the
element of Nibbina without a remainder of conditioning? Here, O monks, the monk
who becomes an Arahant | . . (as above) , . . is delivered; in him, O monks, here, all
feelings which will not have been experienced with pleasure will cool; that is what is
called, O monks, the element of Nibbdna without a remainder of conditioning. Such
are, O monks, the two elements of Nibbana™s.

Hence, the Pudgalavadin doctrinal point on Nirvana in relation to the
characteristics, by comparing it with the ideas expressed in the preceding passage, is a
special interpretation. Since, with regard to Nirvana, the Pudgalavading held the same
view uas on the position of the pudgala in relation to the supports; that is, the
Pudgalavidins admitted that the pudgala and Nirvina were not identical to the
characteristics {{faksana) nor different from the characteristics. It is said in the Tds:

‘With respect to the living being (sarrva = pudgala) and Nirvina, we have a
doubt: do the living being and Nirvana also possess those charactecistics {aksana)? If

660  SA, T I, %, 22da (Sistra No890). Transiativn afier A. Bareau in Le Bouddka, pldl
661  Riveuwaka 1L, 7. Tramslation in pari after A. Bareau in Le Bouddha. pld4l. Or the wwo Kinds of
Nirvana, of. also Iivulaka, pp.3§-9, '
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they possess them, there is a serious error, since they are impermanent (anitya). If that
is not the case, then it must be admitted that this book contains faults {or then) it
should be said that arising (ut pada), enduring (sthizi} and degeueration (vyvaya) are
characteristics of the compounded (samskrralaksana). 1t is impossible to say that the
living being is other than the characteristics (since), if it were different from the
characteristics, it would {in consequence) be eternal (§asvara); if it were identical to
the characteristics, it would be non-eternal (afdsvata). Those two crrors cannot be
uttered. It is the same for Nirvdna. That is why it must be said that the characteristics
(laksara) are exclusively characteristics of the compounded (semskrialaksanal (Tds,
196 29-¢ 6).

This doctrinal point conforms to what was said in thesis No.6 in Bhavya's treatise
on the schools:

‘It should not be said that Extinction (Nirvidna) is truly identical to all things
(dharma), nor that it is truly distinct’®62, '

One might wonder whether there exists any connection between this thesis and
the notion according to which the Tathdgata is not identical to the aggregates nor
separate from them®? This guestion would be reasonable if the identificarion of the
word Tathdgata with the word sanzva (living being) by Buddhaghosa were understood
as based on profound doctrinal reflection. In fact, if it were certain that the word
Tathagata has the same meaning as the word satrva, as Buddhaghosa indeed said, that
would give a positive meaning to the pre-eminent person, that is, the Tathagara, after
the Parinirvina which the Pudgalavddins designated by the expression ‘pudgala-
designated-by-cessation’ (nirodhaprujiaptapudgalaX®. If one reasons with logic based
on the doctrine of insubstantiality (@rarmavada), there is no person’ who attains
Nirvina or Parinirviana

‘Nibbina exists, but no-one artains 1%, Apart from the Pudgalavadins, nearly all
the Buddhist schools or sub-schools are faithful to this doctrinal point. Furthermore,
Parinirvina or Nirvina without a remainder (nirupadhifesanirvana) is defined as the .
total cessation of becoming: ‘Cessation of becoming is Nibbana™*.

For the continuity of a being only appears when there is a vital process animated
by thirst (rrsnd). With the exinction of thirst, the process stops; equally, when the
kernels are removed, empty seeds no longer germinate; when the oil and wick are
exhausted, the flame goes out:

‘The old arising is exhausted without a new one appearing.

The thought of becoming is destroyed, it is like empty seeds which no longer
germinate.

662  Trans, after Bareau, Sectes, pli7.

663  See above, n. 592,

34 See above, nn. 593, 94, 595 .

65 Vism XVL 90 : Althi nibbuti, na nibbulo puma.
266 SN I, 1T Bhavanirodho nibbanam ti,
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The wise who attain Nibbina are like a lamp that goes out®”,

or,

‘To him who attains the liberation cf the exhaustion of thirst, through the
cessation of consciousness,

deliverance of mind is like the going ont of a lamp™®,

The Buddha refused all discussions on the nature of Nirvdna or Parinirvina
which, in reality, is a real although ineffable thing (dharma). In several texts, the
Buddha demonstrated that Nirvine or Parinirvina as the supreme goal can be attained
by practice accerding to the path but not intellectuallly by speculation. On being
questioned by Radha:

— ‘But, Blessed One, to what does Nibbéna lead?

The Buddha said:

— ‘That question goes too far and oversteps the bounds of a question. The aim of
the pure life, Radha, is to plunge into Nibbana, to attain Nibbina, 10 end in Nibbana*®,

It is obvious that questions concerning the problem of what happens after the
death of an Arhat or Tathigata are always considered as questions 1o be rejected by
the Buddha. These questions, in fact, spring from a false view in relation to the five
aggiegates. It is incomprehension of the insubstantiality and impermanence of the
supports of life which gives rise to a mistaken concept of the Tathagata after death.
In other words, the false view maintaining that a substantial and permanent self exists
leads to other false views on the Tathigata after death which are expressed in four
wWays: )

‘Friend, by not knowing, not secing form (and the. other four aggregates) as such,

the origin, cessation and the path leading to the cessation of form as such, one

provokes the questions: the Tathigata exists after death, the Tathdgata does not
exist after death, the Tathdgata both exists and does not exist after death, the

Tathdgata neither exists not does not exist after death™,

Equally, it is incomprehension of the reality of the Tathigata, who is neither
identical to the five aggregates nor different from them, that gives rise to mistaken
opinions on the Tathagata after death, For example, the opinion maintining that the
Tathagata is identical to the five aggregates probably gives rise to aberrations on the

667  Sn, 235 Khinam purdnam, navam nalthi sambhavam, viratiacitta ayalike bhavasmim te khinabija
aviriihicchand@-, nibbanti dhira yathayam padipo . . .

668 AN I, 236: Virranassa nirodhena tanhakkhayo-vimutiine | pajjotass’eva nibbanam vimokkhe hoti
cetase 4 ff Cf. DN UL 157

669 SN W, 189: Nibbanam pana bhanie kimatthiyanti. ussa Radha parikam na sakkhi padhassa
pariyantam gahetum. nibbanogadham hi Radha brahmacariyam vassati nibbanaparayanam
nibbanapariyosanan &. Cf, SN V, 217.

670 3N 1V, 386 Rapam kho avuso cjinatle apassato yathébhitam, riposamudayam ajénate apassate
yatyhabhitam, ripanirodkam ajanale apassaio yathdbhitam, riapanirodhagimanim patipadam ajanato
apassale yathabhijtam. koti tathigalo param marand 6 pissa horl. rma hoti tathdgale poram marana b
pissa hotl. hoti ca na hoii talhdgato parem marana 1 pissa hoti. neva holi'ra na hoti tathAgato param
marand 1 pissa hoti,
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Tathagata after death. As it is said:
‘Friend, the view that the Tathdgata exists after death (and the other three
possibilities) is engendered by the view thai the Tathdgata is identical to form
{and the other four aggregates)™.

The passages of the preceding text enable us to understand why the Buddha
attempted to dissuade his disciples from forming any precise idea on the Parinirvina
of an Arhat and the Tathigata; in particular, he refused categorically to answer the
following four, most characteristic questions:

‘Does the Tathigata exist after death? Not exist after death? Both exist and not
exist after death? Neither exist nor not exist after death?™.

This is the Buddha’s opinion of badly worded questions from the wandering
ascetic Vacchagotta:

. The Tathdgata exists after death’ . .. "The Taihdgata does not exist after
death’ . . . “The Tathdgata both exists and does not exist after death’ . . . ‘The Tathagata
neither exists nor does not exist after death’ . .. O Vaccha, this is a false view, a

thicket of views, a jungle of views, a conflict of view, a bartie of views, a bondage of
views; it is linked to suffering, distress, torment, feverishness; it does not lead to
disgust, detachment, cessation, appeasing, supernormal knowledge, complete
enlightenment, Nibbana. Such is, O Vaucha, the danger which I see and because of
which' I completely avoid those views™™,

After having also rejected questions of the same nature but differenily expressed,
such as: ‘Is he reborn? ‘Is he not reborn? ‘Is he borh reborn and not reborn? ‘is he
neither reborn nor not reborn?, the Buddha, knowing that Vaccha, with his different
phitosophical and religious training, could not understand his teaching, illusirated the
depth and subtlety of the total disappearance of all the existences of a liberated monk
with this example: Tt is just as inexpressible as the extinction of a fire resulting from
the exhaustion of fuel. The Buddha then specified what he had said by explaining it as
follows: the cessation of the five aggregates of the Tathdgata and the ineffability of
Parinirvana.

¢ — Similarly, in truth, O Vaccha, the form by which the Tathagatz can be
recognised, that form of the Tathdgata is abandened, its roots severed, it is uprooted,
deprived of existence [This obvicusty only means existence in this world of suffering,
in the form of a man, god, animal, ghost or hell-bound beingl, subject 1o the law of
non-arising in the future. He is freed from the denomination ‘form’, in truth, O
Vaccha, the Tathagata is deep, immense, unfathomable as the ocean, and it cannot be
said: «he is reborn», or «he is not reborn», or «he is both reborn and not reborn», or
«he is neither reborn nor not reborn». Feeling . . . Perception . . . Mental factors . ..

671 SN V, 383 Hell tathdgalo param marana U khe dvase rdpuguaiam etam. For the other three ways,
the sume expression is used in teiation to the other four aggregutes,

£72  Cf. AN TV, 68

673 MN [, 484-5 Trans, sfler A Bareau, Le fouddha, plar

179



THE LITERATURE OF THE PERSONALISTS — CHAPTER THREE

Consciousness by which the Tathagata can be recognised is abaudoned, its roots are
severed, it is uprooted, deprived of existence, subject to the law of non-arising in the
future. He is freed from the denomination ‘consciousness’, in truth, O Vaccha, the
Tathagata is deep, immense, unfathomable as the ocean, and it cannot be said: «he is
reborn», ar «he is not reborn», or «he is both reborn and not reborn», or «he is
neither teborn nor not reborn»™*.

The Buddha’s own words concerning the Tathagusa after death with respect to the
four unexplained questions in the preceding dialogue enable us to specify that the
Tathigata after death is a pre-eminent person who is deep, immense and
unfathomable as the ocean. In consequence, al! the characteristics pertaining to
compounded things, and attributed to the Buddha after death, are not in conformity
with reality. ‘ '

IN '

It is certain that the scholars of the Pudgulavadin school were monks well versed in
the teaching of the Buddha, particularly the doctrine of the insubstantiality of the self
(gndtmavada). All the same, they were troubled by questions concerning the Tathigata
after death or Parinirvina. Is there a person who attains Nirvina without a remainder
(nirupadhisesanirvana) after the total disappearance of the aggregates? After death,
does the Tathagata accede to eternity without happiness or does hé enjoy the bliss of
Parinirvana?

In admitting the pudgala-designated-by-cessation, they tried to explain the
continuity of the person, even after the Parinirvina of an Arhat or the Tathagata. In
other words, the Pudgalavadins, by establishing the designation of cessation
(nirodhaprajfiapti}, wished to denounce the wrong interpretation of the Buddha's
teaching on the problem of what happens after the death of an Arhat or the
Tathdgata. The hereticat view of the annihilation of the liberated person who attains
Nirvina without a remainder existed in the community of monks even at the time of
the Buddha, For example, Yamaka declared:

‘As 1 understand the doctrine taught by the Blessed One, as a monk whose
impurities are exhausted, on the dissolution of the body, he becomes annihilated,
destroyed and no longer exists after death’®”,

According to the Pudgalavadins, the holy one who attains Parinirvana is the
pre-eminent person, having achieved the destruction of the fetters (samyojana) in his
lifetime. However, the total diseppearance of the impure aggregates does not imply
the extinction of the life of a being or of the liberated person.

This interpretation of the Pudgalavading is not entirely without basis since, if the

674 Cf. MN 1, 488 Trans after Bareunw, Le Bonddha, ppla9-50,
675 SN U1, 10%: Tathakam bhagavatd dhemmam desitam ajanami; yaihé khinavave bhikkhu kayassa
Bhedd wechdfjati vinaysati na hopti param marana 10,
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Buddha certainly did not use the expression pudgalo-designated by cessation which

the Pudgalavadins attributed to him, he nonetheless used similar terms, such as:
unmanifested consciousness (aridassanavifiiana)®’®, unestablished consciousness
(appatitrhaviifiana)®”’, mind come to the state of dissolution (visankharagatam
cittam)®®, luminous mind (pabhassaramidacitta)®™, etc. It is possible to say that the
Arhat or T;nhﬁgata attains Nirvana or Parinirvana with his consciousness or mind

freed from any connection with past supports:

‘Monks, if the mind of a monk is not attached 1o the elements of form (feeling,
perception, mental factors, consciousness) and is freed from impurities by the absence.
of supports then, as a consequence of freedom from tmpurities, he is immovable; as 2
consequence of immobility, he is satisfied; as a consequence of satisfaction, he is not
perturbed; not being perturbed, he himself attaing Nibbina™, :

The story of Godhika equally authorises us to draw the same conclusion, that is
to say, the continuity of consciousness, the identity and responsibility of a person.
Having been weakened by illness, Godhika wuas unuble to remain in a state of
meditation. In order not to fall into a wretched existence, this holy one decided to put
an end to his life by cutting his throat, On achieving this suicide, he obtained the
Arhat fruit, and Mira was unable to find Godhika’s consciousness. He came in
disguise to ask the Buddha where Godhika’s consciousness had gone. The Buddha
answered him that the place of birth of that consciousness could not be found since it
had not established itself anywhere ..

Simifarly, the story of Vakkali is another illustration of this idea. Suffering from
an incurable illness, Vakkali killed himself. The Buddha, having seen Mara searching
for Vakkali's consciousness, said: ‘Monks, with an unestablished consciousness Vakkali,
the son of good family, has atiained Parimibbana'®.

Monks such as Godhika and Vakkali, who achieved deliverance, as well as the
Tathigata are among those who have attained rranscendental liberation. Their old
supports totally cease funtioning, but their consciousnesses become unestablished and
ineffable. They leave the triple world and no longer pertain to any category of
worldly beings. That is why they are undiscoverable by beings still imprisoned tn the
cycle of birth and death:

‘Monks, when the mind of 4 monk is thus delivered, the gods — those with Indra,
those with Brahma, those with Pajipati — do not succeed in their search, if they
think thus: «This is the support of the Tathigata's consciousness» Why is that? Monks,

676 DN |, 223 ViAdanam anidassanam anantam sabbaio paham .

611 SW I 1% Appatigthena ca bhikkhave virndnena vakkali kulapuito parinibbulo o,

678 Dhp, 154: Visarkharagatam cittam lanhdanam khayam ajjhaga.

79 AN |, 10 Pabhassaram idam bhikkhave citiam (ah ca kho aganiukehi wpakkilesehi wpakkilittham ti |
pabhassaram idam bhikkhave cillam tah ca kho dgantukehi wpakkilesehi vippamutian U

680 SN 1N, 45 Riapadhatuyd (vedand yanha, sankhdrd, vidadna-dhaluyd} ce bhikkhave bhikkhuno citiam
virgiam vimutiam hoil apupddaya asdavehi vimuiiatd thitam, thitalla santussitam, saniussilatta na
paritassati, aparilassam paccallafifieva parinibbiyati. )
681 Cf. SN |, 120

682 SN I, 124: Apatitthena ca bhikkhave vinhinena vakkali kulaputo parinibbuto i,
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I declare that the Tathdgata, even at present, is undiscoverable®®®, They are un-
discoverable and ineffable because no criterion exists which can measure them and ne
word exists which can make them known:

‘For him who has attained the goal, there is no measure.
Of words with which one might speak

Ot him, there are none either.

When all things are removed,

Removed also are all means of expression’*,

In fact, the Arhat and the Tathdgata, in life and after death, are undiscoverable
only by worldlings.

However, among themselves they can always recognise each other, since they still
possess their minds {cirza} as perscnal identity. For example, Mahamoggailana,
accompanied by five hundred Arhats, could perceive that they were true Arhats; as it
is said:

‘Venerable Mahimoggallana then noted inwitively that their minds were
delivered, unconditioned by rebirth™,

Moreover, the Buddha, on proclaiming that he was not a nihilist (venayika),
declared that his teaching was aimed ar eliminating suffering but not the existence of
a being. In this sense, he presented a significant simile:

— “In this Jeta grove, if 2 man were to take away grasses, twigs, branches and
leaves and burn them or deal with them in some other way, de you then think: It is
us that that man carries away, or burns, or deals with in some other way?

— No, Lord. Why?” Because that, Lord, is not our self or what perizins to our self,

— Egually, monks, you renounce what does not belong o you. That renunciation
leads you to prolonged welfare and happiness™,

The extracts from the canonical collections which follow also illustrate the
significance of the preceding simile:

‘] (the Buddha) become cool and attain Nibbana®*,

‘He who attains Nibbina is as cool us water in the lake®™

683 MN L, 140 Evam vimunacitfam khe bhikkhave bhikkhum sa — Inda deva sa-Brahmaka
sa-Pajapatikad wvesam nddhigacckanti; idam nissitam iathagalusse vikfidnan-ti, tan kisxa hetw? ditthe
vaham bhikkhave dhamme tathagatam ananuvejjo to vadami. CEOSN L 18 TV, 384,

684  Sn, 1076 Atthaa gatassa na pamanam auhi wpasiva i hhugava yena nam vajju. tam tasse n'atthi,
sabbesu dhammesu samihatesu samihata vadapatha pi sabbe . ’

685 SN 1 W4 Tesam sudam fAyasma MahamoggeliGna ceiasa cittem samannesati vippamutiom
nirupadhim,

68 MN I, 141: .. Yam imasmin jetavane linakdaiiha-sakha-palasem tam jene hareyys va daheyya va
yathapaccayam va kareyya, api nd tumhakam evam-assa: dinke jano harati va dehall va yathapaccayam
vz karoti — no h 'elam bhanie, tam kissa hetu: na ki ne twm bhante aira’ va atlaniyam va ti —
evam-eva kho bhikihave yam na tamhakam tam pajahatha, lame vo pehinam digharaitam hitdya sukhaya
bkavissaii.

687 MN 11T L Sinibkire Csmi nibbuto.

688  Sn, 467 Parinibbuio adakarahade va siie
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“The holy one, having crassed (the stream), reaches the other shore and stands on
firm ground™®.

‘Having crossed, he does not retrace his steps'.

‘He does not reach the other shore twice™"

‘Bliss, friend, is Nibbina, biiss, friend, is Nibbana. How can theie be bliss, friend
Sariputta, where there is no feeling? — That there is no feeling, friend, is precisely
bliss™?2,

It is in this way that the Buddha did not categorically reject the ‘existence’ of a
liberated person who, having elminated suffering and its origin, enjoys the bliss of
Nirvina or Parinirvana.

Furthermore, in several discourses the Buddha affirmed that the Tathdgata was a
superior person, an excellent being, he who obtains the supreme fruit. During his
lifetime, he transcends what is in the worid, and consequently he cannot be known by
the forms of existence. After death, he is beyond all categories of beings and has no
equal, consequently the four means of comnen expression cannot be applied to him®*,

Thus, the Tathdgata, whether during his lifetime or after his death, is a person
freed from the world. He has left the cycle of birth and death. That is why the
dissolution of the psycho-physical process and the remainder of old actions do not
affect the Tathagata whose knowledge is perfect and whose bliss i3 constant:

‘The destruction of the body i considered as happiness by the holy ones,
In contrast to how it is seen by all the world™™,

With regard 1o this subject, A, Bareau wrote: ‘Only the Pudgalavadin schools -
could claim that the person, because it is not truly identical 1o 1he elements that
compose it, subsists in Nirvdpa. Also, the state in which it dwelt would, after the
definitive cessatton of all its mental and biological functions, seem like deep und
dreamless sleep, complete unconsciousness'®?,

Going even further, Th. Stcherbatsky affirmed that the invention of the pudgalu
has the most positive significance from the point of view of the Absolute. This is
what he said on the existence of an Arhat or Tathigata ufter Parinirvanu

‘It is also clear that the Vatsiputriyas (Vajjipurtakus) established their pudgala-
vada with no other aim than that of supporting the doctrine of 4 supernatusal,
surviving Buddha from the philosophical side™®, and

689 SN LV, 175 . | rinne paramgaio thale riithai brahmane.

690 Sn, 80% piramgars ag pacesti tadi.

69 Sn, 714 . .. nu param digenam yanti.

692 ... Sakham idam dvuse aibRinam, sukfiom dap avese mibbdnan 1. . kim pan 'eitha aviso
Sdripulta sukham, yad ettha narhi vedayitan 07— etad eva My eltha dvaxe sukhcom, yad eitha aathi
vedayitam.

693 Cf SN IiE, 1619, IV, 380-4, and above, n. 671

694 Sn, T61 Sukhan' o dittham ariyaki sekkiyasy wparodharam | paccanikam idam betl sabbalokena
passatim,

695 Tr. from A, Bureuu, *La notion de la personne dans le bouddhisime indien’. op it po4,

696 Th. Stcherbaisky, The Conception of Buddhisi Nirvana, p3l, o |
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“Tne pudgala of a Buddha seems 1o be an Omniscient Brernal Spiriv®’.

To summarise, the preceding interpretation, in fact, is not in conformity with
Buddhist orthodoxy, but it has & meaning for the Pudgalavadins who had admitted the
pudgala-designated-by-cessation in order 1o denounce a nihilistic view of the liberated
person after Parinirvana.

EXISTENCE IN THE BEYOND

If the pre-eminent person enjoys the bliss of Nirvina, Nirvina is certainly the abode
of supreme bliss®®, Under its two aspects — Nirvdna with a remainder and Nirvina
without a remainder — Nirvana constitutes the sole uncompounded (asamskria)
domain, beyond all contingency and without any connection to anything whatever
other than itself. In consequence, the speech and thought of a man pertaining to the
compounded domain cannot speak or have any idea of it

- From the philosophical and mental point of view, the Buddha and his disciples
often defined Nirvina in negative terms. For example, Nirvana means the destruction
of thirst®, of bad roots™, the cessation of suffering™, the end of birth and death™
etc.

This is easy to understand, since any positive definition of Nirvana can lead to
philosophical speculation and sensory attachment. That does not mean that the Buddha
never spoke of Nirvina in its positive aspects. He declared that a domain exists in the
beyond, far from this terrestrial world full of suffering:

‘There where there is nothing, where no attachment subsists, the istand, tne only;
it is that which 1 call Nibbana, the end of old age and death”*

or, ‘

‘There is, monks, & domain where there is no earth, or water, or fire, or air, or
infinity of space, or infinity of perception, or non-perception. It is not of this world,
or of the other world, neither of one nor the other, not of the sun, or of the moon,
That state, monks, I call neither coming nor going, neither appearing nor disappearing.
It has no origin, no evolution, no stopping: this, in truth, is the end of suffering’.

‘Difficult to see is the infinite, difficult to see is the truth. Attachment is severed
by him who knows. For him who sees, nothing remains.

697  Th. Stcherbaisky, The Central Conception of Buddhism, p.58.

698 Dhp, 203: . . nibbaram paramam sukham.

699 SN IIL 190 Tenhakkhayo hi Radha nibbanan (i; SN 1, 3% . . . tanhdya vippakaneng, pibbanam iti
vuccatl,

700 SN IV, 251: Yo kho @vuso ragakkhayo dosakkhayo mohakkhato idam vuccali nibbinam. Cf. AN ¥,
332, §n, 1093-4,

701  Udina, 80: ... es' & anro dukkhassa ‘.

702  Sm, 447 He who abandons pleasures, as the varguisher enjoys the end of birth and of death (Yo
kame hitva abhibhiyyacart | yo vedi jatimaranassa ariam),

703 Sn, l094: Akiicanam anadanam etam dipam anaparam | nibbanam it nam brimi, jarémaccu-
parikkhayam.
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‘There is, monks, an unborn, unarisen, uncreated, unformed. If, monks, an unborn,
unarisen, uncreated, unformed, were not 1o exist, there would be no deliverance for
what is born, arisen, created, formed. But, monks, since there is an unborn, unarisen,
uncreated, unformed, so what is born, arisen, created, formed, can be liberated ™

Noteworthy is the affirmitive expression “there is’ through which Nirvadna cannot
be conceived as pure extinction, nor as camouflaging 4an absolute zero. In another
discourse, the Buddha compared Nirvina to a gain or an asset which the wise man
should win through a vigorgus fight. Therefore, Nirvina is described not only as a
negative state but also a a positive recompense of the efforts of a person on the Path:

‘Penetrating in meditation,
being valiant in perseverance,
the wise attain

supreime security™®.

In the Samyutta Nikdya IV, 368-72, there is a description of the nature of
Nirvina by various synonyms. The following synonyms are the most significant in the
pasitive meaning of Nirvana: purity, peace, happiness, security, kindness, excellence,
freedom, well-being, etc.”™.

Despite everything, we should consider that the ‘existence of Nirvina' is outside
two notions: existence and non-existence of the world. That is why Nirvina is
invisible to people who do not have the nobie eye™’. Conversely, Nirvina is only
perceived by the clear-sighted™, and comprehensible to the wise™. Thus, Nirvina is
a transcendental domain™’, the island where there is no other existence’!. In other
words, Nirvana is existence in the beyond.

It is probable that it is with the same meaning that the Pudgalavadins wished to
demonstrate that the pudgald—designaled-by-cessation was the pre-eminent person who,
having reached the end of his last existence, attains Nirvana without a remainder or
Parinirvana and abides there in bliss.

Obviously, what is admitted by the Pudgalavidins with regard to the problem of

704 Udina, 8. Cf. also livuuaka 11, 6, and the translation by A. Bureau in Le Bouddha, ppl39-40.

705 Dhp, 2% Te jhayino salaliki nicram dafhaparakkama | phusanti dhird nibbanam, yogakkhemam
anuttaram.

06 SN IV, 302 suddki, santam, sivam, khemam, avydpejjho, viewatl, MN |, 511 Jdan tam éarogyam,
idon nibbanan . Cf. SN 1, 421; MN [, 49, 299; III, 251, Vin, [, 1.

707  MN I 510: Equelly, Magandiya, the monks of other religions being blind, having no eye, not
knowing well-being, do not see Nibbana . .. (Evam-eva khe Magandiya anratiithiya paribbajaka andhi
acakkhukd, ajdnantd arogyam apasygnia nibbanam . . ). MN 1, 202 the same expression, andho
acakkhuko, addressed to Pokkharasati. ’

708 IDtivuttaka, p38: These two kinds of (Nibbana) are declarea by the Clear-sighted One. . . (Duve ime
cakkhumata pakasita, nibbanadhatu . . )

709 AN 1, 159: Thus, brahmin, Nibbana is visible in this life, immediste, engaging, attractive and
comprehensible 10 1he wise man (Evam kho brahmana sanditthitam nibbanam hoti akalikam ehipassikam
wpanayikam paccaitamn veditabbom viAAzhi 1),

N0 Cf. Udéna, pRi

M1 Sn, 1092 . .. me dipam akkhdki, yatha-y-idam naparam siya
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existence after the death of an Arhat or Tathdgata, despite the designation (prajhapti),
constitutes a new and remarkable doctrinal notion with regard ro the unexplained
domain in the ieaching of the Buddha.

In connection with the establishment of the three designations, the Tds, 24a
29-b 8, explains that the threce designations have the aim of Temedying false views:

The first designation is twofold: the designation of the underlying conditioning
(upadanaprajhapti) and the designation of the absence of underlying conditioning
(anupdadanaprajfapri). The former remedies nihilism (na@stidrsei), which maintains
that ‘nothing exists’, since, if the existence of a person is understood in relation to the
underlying conditioning, nihilism is not admitted. The latier remedies realism
{astjdrsti) which claims that ‘everything exists’, since, if it is understood that nothing
exists, that there is no underlying conditioning, realism is not admirted.

The second designation is the designation of the past (atitaprajfapti). This
remedies annihilation {after death) {ucchedadrsti) which denies rebirth and the
ripening of actions, since, if. it is understood that former lives exist, it is also believed
that later {ives exist. Therefore the doctrine of rebirth is admitted.

The third designation is the designation of cessation (rirodhaprajfapti). 1t
remedies eternalism (§@¥vatradrsti) which considers that nothing has changed after
death, since, if it is understood that a4 pre-eminent person exists after, Parinirvina,
there ig no attachment ta eternalism.

On the other hand, according to the Sns, the Sammitiyas consolidated the thests of
the pudgala with vigorous arguments relating to alf the importans doctrinal ideds of
Buddhism, with strong refutations and even unreserved condemnations with regard to
people who denied the theory of the pudgala, us this text testifies:

‘The Buddha said: ‘The pudgala exists as a designation (prajiapti). This is why
that is opposed 1o (the opinion on) the existence of the person. If it is true that a
persan does not exist, then there is nothingthat-kills, nor anyihing-that-is-killed. 1t is
the same for theft, illicit sensuality, falschood and the absorption of intoxicants. This is
(a lacuna in the opinion on) the non-existence of a person.

‘If the person were not to exist, neither would the five major misdeeds; (if} the
sense faculties were not to arouse good and bad actions, there would be no bonds,
there would be nothing that is attached; cqually, there would be no actor, or action, or
result (of action). If there were no action, there would be no resuit {If) there were no
action or result, there would be no birth or death. However, living beings, because of
actions and their results, transmigrate in the cycle of birth and death (samsara). If
there were no birth or death, there would be no cause (hetu) of birth and death. If
there were no cause, thete would be no cessation of the cause. If there were no
cessation of the cause, there would be no directing towards the Path (marga). Hence,
there would be no four Noble Truths {dryasacya). If there were no four Noble Truths,
there would be no Buddha teaching the four Noble Truths. If there were no Buddha
teaching the four Noble Truths, there would be no Community (samgha) of monks.
Thus the refutation of the pudgala incurs the vefutation of the Three Jewels {triratna)
and four Noble Truths. Such is the refutation of all those opinions. That is why the
refutation of the pudgala gives rise to the errors mentioned above, and other errors
would also occur.
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If it is admitted that a person (pudgaia), a self, exists, the above-mentioned errors
would not occur. As the Buddha said in the Satra, it is necessary to know exactly.
That is why the person truly exists’ {(Sns, 465z 17-0 1.

In conclusion the pudgala, according to the Pudgalavadins, is a designation
(prajfiopti) but not an absolute reality. Its nature is totally different, on the one hand,
from the concept of a metaphysical self {(@rman) in the brahmanical philosophical
system, and on the other, irom the concept of a conventional self according to the
majority of Buddhist schools! _

1t is thus that the pudgala, with its three designations, is an effable {avakravya)
which, through its unlimited perpetuity, constitutes the agent of knowledge, memory,
the processes of rebirth, the ripening of actions (karman) and which, after having
passed through the multiplicity of different lives, plunges into bliss.

In other words, by establishing the pudgala, the Pudgalavadins wished to make
known the real existence of a being and, at the same time, respond to fundamental
problems, namely, knowledge, memory, rebirth, the fruition of actions and liberation.

The diagram given below summmarises the preceding ideas™?.

the life a holy one in
of a a man + jntermediate existence + a heavenly being Nirvana or
P | being : Parinirvina
U
& | knowledge omniscience
g and e  ta t s of the
a | memory Buddha
!
a | actions the bliss of
and R e B Nirvina or
results Parinirvina
*
& *

72 See also E. Conze, Buddhist Thought in India, p}25
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I — The secondary theses of the Pudgalavading

Alongside the main thesis are also found fifteen secondary theses in the four works™?
These theses, which are connected with the Pudgalavidins, are as follows:

1 — Existence of an imperishable thing (avipranaiadharma) which
plays an important rdle in the process of action and fruition.

This thesis, established a little later by the Sammitiyas, completes that of the pudgala,
in the sense of transmigration which links two successive existences, Since rebirth,
according to Buddhism, means the continuity of existences as well as the fruition of
actions (kgrmavipaka). Although good or bad actions perish as soon as they arise,

713 Account is tzken here only of secondary theses found in the extant Pudgalavidin works, For the
vomptete lists of the theses of the Pucgalavidin school, of. A. Baseau, Secres. pp.l14-30; Kathivatthu
(Poines of Controversy), pXVIIL

The Samayabhedoparatanacakra of Vasumnra gives us a summary of the theses of the Vawiputriya
school and 1he stanza, differenl interpretations of which crewied schisms in the schoo) This is a
translation from the Samayabhedocanacakra, T XLIX, 2431, 16¢ l4-16: 'The general idea of the main
doctrine upheld by the school of 1he Vatsiputriyas the pudgala is neither identical {sama) to the
aggregates (skandha) not different (risama) from them. Based on the aggregates, elements (dharu) and
domains {@yatana), 1his name is a designstion (prajraptiy.

(Among} compounded things (samskrta), some endure for 2 while, other. disuppear instantaneously
(ksanika),

If things (dharma) ave different fiom the pudgals, \hey cannol transmigrate {samkrdnt)) from this
world o fulure world It is possible (0 speak of Lransmigration by basing oneself on the pudgala

Even heretics tirthika) can acquire the five superknuwledges (abhijAa),

The five kinds of consciousness (vijaana) are neither supplied with passions (sardga) nor without
passions {viréga)

The abandoning of the feuers (samyyjana of the world of desire (kimadhate) which should be
ahandoned through cultivation {(bhdvendprahdiavya} is what is culled dispassion (wmga), This is not the
abandoning {¢f the fellers) which should be abunduned through vision (durfaneprohatavya),

Patience (kvanti}, the name (rdma), the vheracteristic (laksano) and the supreme worldly dharma
(aukikagradharma) are called the enury into he podstination 1o the Goud (chéng-ksing-li-shéng

JE M # 4, vamyakivaniyima 7).

If one has alresdy acquired entry into Lhe predestination w the Good, at the moment of twelve
thoughts, one s called ‘mientated’ (praiipunnaka). Al the thirteemh thought, one is called ‘dweller in the
fruit’ (phalavastha).

Thus there are differeni notiens, Due to differing opinions in the interpretation of a stanza, this
school is divided into four sub-—schools:

1) the Dharmotlariya sub—scheol, |
2) the Bhadsaydniya sub—school,
3) the Sammiliya sub-school, and
4) the Sanpigirika sub-schoul.
the stanza in guestion heing
Being delivered, one fails back agnin,
Ealling back comes from covelousness, wheie one can tewwrn,
The acquisitiun of securily and joy is happiness.
Pursuing the practices of happiness, vne resches happiness.
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their impressions or seeds should be deposited and accumulated in an imperishablg
thing, dissociated from the mind, neutral from the moral point of view, and affecting
all Hving beings including the holy ones. This imperishable thing, continuing to exist
through the flux of existences; is the essential basis for the mechanism of the fruition
of actions. This point of view is described in several propositions in the Sns:

*What is acting in oneself? It is ‘the reception (of the fruits ¢f action), What is
the action (karman} of oneself? 1t is the differentiation of one’s own action and those
of others. Why? Because the results of the action do not go to anotber. This is the
accumulation (Shéng & , upacaya) {of the fruit of action). What? It is the means. It is
the donain of compounded things (hsing #5 | samskria). Why? BecauSe they ‘are
conditioned by others. It is an imperishable thing {pu-mie = =@ , aviprandiadharma).
Why? It is receptivity, That thing is a manifestation: actions (karman) accomplished in
this life arc not perishable’ (Sns, 462a 13-16).

This dodutrinal point is clearly expressed in Bareau, Sectes: [tr.} ‘There is an im-
perishable {avipranasa) thing which is dissociated from the mind {cittavi prayukra)™*.
According to Bareau, this thing is identical to that which is defined by Candrakirti
“When action arises, there also arises in the series a thing dissociated from the mind,
undefined {avyakrial, destroyed by cultivation (dhdvana), which is called imperishable,
which yields the fruit of action™s. '

In fact, we can further grasp the meaning of this imperishable thing from the
definition by Vasubandhu:

‘It should be admitted that the two actions of body and speech, good or bad,
deposit in the psycho-physical series (skandhasamiana) a separate dharma, existing in
itself (dravyasae) and classed among things dissociated from the mind (cista-
vipraykutasamskara). For some, this dharma is called accumulation (upacaya); for
others, ‘without perishing’ (aviprand$a). By reason of this dharma, one realises
(abhinirvry) the future agreeable or disagreeable fruit. As for mental action
(manahkarman) also, the existence of this dharma should be admitted. Otherwise
(anyatra), when a thought arises and mental action disappears {(nivreta), if this
particular dharmya had not been deposited in the mental series (cirtasamiana), how
would one realise the future fruit? Therefore, the existence of such a dharma must
necessarily (niyatam) be admitied™®.

2 — There are twelve knowledges in the path of vision (darianamadrga)

This thesis is set out in the Tds as follows:

‘It is necessury to have an extensive understanding of twelve knowledges in the

N4 A, Bareau, Sectes, pl26.

TS Thid; cof. Kosa 1X, p295,.n4d.

716 Vasubandhu, Le Traité de Facte (Kurmasidéhiprakarana), trans, E. Lamotte, p123 [Pruden trans, p.55]
Cf. Lamoue, History, p609 and n. 133,
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path of vision (darsanamargay (Tds, 19h 26-27).

According to that treatise, from the status of a worlding (prrhagjanag) 10 that of
an Arhat, the practitioner must traverse three slages:

a) the stage of vision (darfanabhimi);
b) the stage of cultivation (bhavandbhami), and
c} the stage of him who has no more to train in (afaiksabhimi),

It is at the stage of vision that the practitioner begins to see what was not seen
‘before, that is, he acguires twelve knowledges concerning the four Truths in relation
to the three worlds. Hence, the Tds writes:

“The stage of vision (darfanabhiimi) consists of the knowledge of things
(dharmajrana), the knowledge of deliberation (vicdrajfidna ?) and the knowledge of
what-is-not-yet-known {ajiatajidna ?). These three knowledges constitute the know-
ledges of the stage of vision (darSanabhitmi). Among those three, the knowledge of
things has the meaning of direct comprehension of the truth {(abhisamaya). For
example, a good surgeon who, having seen an abscess, (decides to) open it with a cut-
ting lancet. Then he presses it with his fingers in order to empty (the humour)
without harming the vessels, It is only after that that he reaily opens the abscess. It is
the same for the practitioner who, with corfect reflection (yorifomanaskara), by
examining suffering (dukkha) in relation to the world of desire (kdmadhatu),
eliminates {the category of) passions to be destroyed by the vision of suffering
{duhkhadrgheyakieia), it is after that that the second knowledges arises. Since the
world of desire is subject to suffering and impermanence (anityatd), it is the same for
the world of form (ripadhdmn) and the formiess world (@rapyadharu): through that
kpowledge, the passions (kfefa) of the world of form and the formless world are
abandoned. That is what is called the three knowledges relating to suffering (duhkha-
jAdna); ‘Understanding thirst (¢rsad) to be the cause of sufferirig (duhkhasamudaya) is
the knowledge of things; it is also the knowledge of deliberation. It is the sume for
the knowledge of what-is-not-yet-known of the world of form and the formiess world.
These are what a1e known as the three knowledges relating to the path Gnargajhana)
(Tds, 195 14-27).

This doctrinal point is wholly identical to that which is mentioned in the Samaya-
bhedoparacanacakra of Vasumitra: ‘Having entered the predestination to the Good
(samyakrvariygma) and in the moment of the twelve thoughts, onc is called ‘orien-
tated’ (pratipannaka). At the thirteenth thought, one is called ‘dwelling in the fruit
(phalastha)y™.

The Pudgalavadins discovered this experience of meditation and they also
indicated for themselves the results obtained. According to the Pudgalavadins, when
the practitioner enters the truth of suffering relating to the world of desire, he
acquires the first knowledge which is calted the knowledge of things (dharmajhana).
The perfection of clear comprehension of each Truth requires very profound de-

T Cf Samayabhed, T XLIX, 2031, 16c 21-11
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liberation, the result of which is called the knowledge of deliberation (vicdrajrana ?).
After having attained those two knowledges, the practitioner acquires the third
knowledge of the Truth of suffering in relation to the two other worlds, namely, the
world of form and the formless world. This knowledge is called knowledge of
what-is-not-yet-known {ajfdtajrane 7). The same process is applied to the other three
Truths. Thus, in total, there are twelve knowledges. The diagram below can
summarise the preceding passage.

). Dharmajiina } Kdmadhatu

. Duhkhe 2. Vicarajhidna ?
3. AjRatajiang ? Ripadhatu and Arizpyadhatu
1. Dharﬁzajﬁéna Kamadhatu

. Samudaye 2, Vicarajiana ?

3. Ajiatajiana ? Ripadharu and Aripyadhdiu

{Il. Nirodhe 2. Vicarajrana ?
3 Ajndtafidng ? Riapadhatu and Ariipyadhatu
\. Dharmajiane Kamadhdtu
IV. Marge 2. Vicarajiidna ?
3. Ajndarajrana ?

L. Dharmajidna % Kamadhatu
}

Ripadhatu and Aripyadhatn

According 1o the opinion of the Vitsiputriyas, meditation should be practised
twice in reference to the world of desire. The first time, correct reflection (yoriso-
manaskara) examines suffering. The second time, there takes place the elimination of
the passions to be destroyed by the vision of suffering (duhkhadrgheyakleia). The
third time, one refers to the two higher worlds (ripadhdtu and driapyadhdtu) in order
10 abandon the passions relating to those two worlds. These are the three knowledges
concerning the first Truth (duhkhasarya),

It is the same for the other nine knowledges concerning the other three Truths,
namely: the cause of suffering (duhskhasamudaya), the cessation of suffering
(duhkhanirodha) and the Path (mdrga). _

A passage extracted from Bareaw's Secres can illustrate this process although the
names of the thoughts or knowledges are stightly different.

‘Three thoughts are devoted to each Truth (satya). Thus, with regard to the Truth
of suffering (duhkhasarya).

1 — Knowledge of painful things (duhkhadharmajnana), by means of which one
examines the suffering of the world of desire (kamadharu),

2 — Patience with regard to painful things (duhkhadharmaksanti): after having
examined the Truth of suffering in the kdmadhdtu, one abandons (prajahdati)
delusion (moha) which was as yet not yet abandoned (aprakina) [in the
kamadhatu] (since there is siill delusion in the higher worlds (dharu)), by means of
repeated examination;
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3 — Knowledge of the different kinds of suffering (duhkhanvayafiana), by examining
together the suffering of the world of form (“dpadhdru) and the formless world
(artipyadhary), one thus exhausts the Truth of suffering in the three worlds. The
third thought is either a thought in contiguity (santari) with general knowledge of
the Path {marganvayajiana) or a thought of clear comprehension of the four
Truths together. After having successively gone beyond [the first twelve thoughts],
one obtains the first fruit (phala), then, also successively, the second and third
fruits™®,

718 Trans. from A. Bareau, Sectes, pll7. It is advisuble 10 make a comparison between this stage of
vision and the gradual order of the comprehension of the Truth consisting of sixteen thoughts (evam
sodasacitte 'yam satyabhisamayak -— Kosa VI, pl85 nl) the essenual of which can be summarised in
the following diagram {(cf. Kosa Y1, 27)

dharma jhanaksanii Kéamadhalu

I Duhkhe dharma jacna
anvaya jAgnaksanti Rupadhate and Aripyadhite
anvaya jfidna

dharma jAGnaksany K amadhdtu
L. Samudaye dharma jrana
arvaya jranaksanti Ripadhdtx and Ardpyandhdin
anvayajhand }

dharmafaanaksanti Kamadhitu
Il Nirodhe dharma jfigna
anvayajhanakyanii Ripadhatu and Ardpyadhétu
arvaye jfdag
dharma jadnaksanii K amadhatu
V. Marge dharmajhana
onvoyadhar meksanil Rizpadhiatu and Aritpyadhélu

anvayajhdng

Kota VI, 28 ‘Fifteen momenls, from the dulikhe dharmujfdnakydnti 1o Lhe marge ‘nveayajidnaksanti,
constitute the darsunumarga — Why? — Bevause \he vision of what was not seen continues’

A. Bareau, Sectex, p139 (ir.): When cne enters the predestination to the Gowd (samyakivariyama), al
the moment of the Vitsi fiteen prousals of theught (ciltetpada), one is cuiled ‘orientated” (pratipanna), at
the sixteenth one is called ‘fruit of dweliing (sthitiphala),

O the sineen thougins of the Sarvistiviiding, of. also ). Masuda, Origin and Doctrines of the Early
Buddhist Scheols, pAlL nl

According to the Sarvastivadins, meditation is practised {our times for each of (he four Truths: twice
with reference 10 the world of desive (kamoedhdare? and twice with reference 1o the lwo higher worlds
{rivpadhay and aripyadhite).

By comparing the two preceding processes of the stage of vision (dariwnabhimi), we find that that of
the Vasipuiriyes is differenmt from that of the Swrvastivadins with regard net only to the number, but
alsa the names of the thoughts or knowledges. By vomparing the process of (he twelve knowledges with
that of the sixteen thoughts, some people have concluded that the course of vision of the Valsiputriyas is
weaker than that of the Sarvistivadins (Cf. Masuda, op. ol 956, n2). With regard 1o the diffgrence of
names in the two processes, this is illustrated in brief by the following diugrum:
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3 — The adjoining concentration includes four stages; patience (ks@nti), name (ndma),
perception (samjfAia) and the supreme worldly dharma (faukikdgradharma)

With regard 1o this thesis, the Tds writex:

“The adjoining concentration (chin hsing ch'an 15 4+ s , wpacirasamadhi ?)
includes patience (ksanti), name (rdma), and perception (samjia 7. Adjacency to
reflection (manaskdrd) is what is named adjoining concentration’ (Tds 185 7-8),

‘... it is adjacency 1o the Supreme Good' (Tds, 186 8).

‘... In the examination of the aggregates (skandha), elements (dhdtu) and
domains (@yatara) which are impermanent (anitya), painfui (duakha), empty Ganyal
and devoid of a self (andtman), if one is keen, one finds pleasure, That is what is
called patience (ksanti). In correct reflection (yonifomanaskara), if the mind is
unshakeable (gnifijya), that is whbai is called name (rdma). Perception (hsiang

, samjid ?) in the examination of suffering is as clear as (that of) a beloved being
in a dream {svapna} and an image in a mirror; that is the supreme worldly dharma
(laukikégradharma), since (it is like) the perception of the Blessed One (bhagavat)
(Tds, 180 14-18},

Whilst the Tds includes the stage of supreme worldly dharma at the stage of per-
ception (hsigng s8 , samjid 7), the Li ming-liao lun places the supreme worldly
dharma a1 the fourth stage (Lit ming-liao lun, 665¢ 13).

According to the Tds, the adjoining concentration (upacarasamadhi ?), the pre-
paratory practice just preceding penetration into the stage of vision (darsanabhimi), is
diviged into three stages:

1) Patience (ksanti): the stage where the practitioner deeply penetrates the reality of
compounded things:

2) Name (nama): the stage where the mind of the practitioner becomes imperturbable
in correct reflection (yonidomanaskara),

3) Perception (hsiang & , samfid ”x the stage where comprehension becomes clear,

The sixteen thoughts of the Sarvastividins The wwelve thoughty of the Vitsipulriyas
1. Dubkhe dharmajidnaksanti L. Duhkhe dharmajning
2. Dukkhe dharmajnana 2 Duhkhe vicgrajhana ?
3. Daitkhe unvayafrénaksanti 3 A peitajrang ?
5-8. Four thoughts concerning 4-6. Three knowledges concerning
the second Truth (samudayal the second Truth (samudaya)
9-12. Four thoughts concerning T-4%. Three knowledges concerning
the third” Truth {nirodha} " the third Truth {nirodha)
12-16. Four thoughts concerning 10-12, Three knowledges concerning
L the fourth Truth (marga) the fourth Trwh (marga)

The Theravidins do not speak of knowledges or thoughts in the path of Lhe sireamwinner
(sordpanramagga) equivalent o the eighth (usfamaka. Althasilini, p43 "The path of the Soldpanna Is
called dassana becuuse it iz vision of Nibbana for the first time = * Cf. Kofa V1, p)Yl, 03 — cited and
trans. by Ls Valite Poussin), Dassana = dukkha-, samudayaniredha-, moggadassane.
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it includes the stage of the supreme worldly dharma (laukikagradharmay since it is
like the perception of the Buddha.

Like the Lit ming-ligo lun, the Samayabhedoparacanacakra of Vasumitra also lists
all four stages or the four good roows (kufalamiala) patience {ksantd), name (ndma),
characteristic (hsiang 4 . laksana 7) and the supreme worldly dharma {laukikagra-
dharma) are called ‘eniry into the predestination to the Good' {(samyakivaniyama).

What follows defines the four good roots ‘The stage of patience is that where, at
the beginning of clear comprehension, (abhisamaya) of the four Truths (satya), the
latter are only examined together. The stage of the name is that where one can
examine things (dharma) in the teaching (§dsana). The stage of the aspects is that
where, in the clear comprehension of the Truths, one examines the essence of their
principles. fn the stage of the supreme worldiy dharmas, which succeeds without
interruption the stage of appearance, one attains the path of vision (darSanamarga)™"”.

According to the Tds, 18 15, the levels of the three srages are not the same.
Except for the {irst stage — ksdntl —, the second and third siages — ndma and
samjiia + laukikagradharma - are imperturbable™?;

719 Trans from A. Bareau, Sectes, pli7. In compering whar is described in the Tds with the above
passage, 1t 1§ noticeable thal there are several differences in the terms as well as in their definition; for
example, the wage of ‘perception’ {Asieng # | semjnal of the Tds, 18h 7, is none other than the stage of
‘aspects’ in Seclfes, pi17. and the Tds, 186 17 presents it thus Since i is (nearly} Lhe perception of the
Blessed One', like the definition of the stage of the supreme worldly dhaima (euiikdgradharma) which is
included in the siage of perception. Tds, 186 16-IT: R E -k W @2 whilst the Sectes,
p.l17. defines it thus: ‘In the stege of the supreme worldly dhurmas, which succeeds withour interruplion
the stage of appearance, one attains the path of vision (darianamarga¥. .

As for the number of stages, it is probahle (hat the authos of the Tds reduced the four good roots
{kusalamila) to three, which is the number fixed by the title of the treatise. Furthermore, the word
‘name’ which the suthor of the Tds defines a5 1he mzge in which enrrect reflection (yonifomanaskara)
becomes imperturbable, does not contredict the definition Siage where one can examaine ihe things of the
teaching’. since it is afrer the general examinution, wirthour discriminating between what are things and
what is taught, that one ailains the second phase of the examination: only things in he eaching, such as
suffering (duhkha), the origin of suffering tduhkhasumudaya), ele, are considered in a more advanced
stage than the first. And the third is the stage of clear perception which can be compared w nim why
examines Lhe essence of their principles, since clear perceplion is not fotally different from profound
examination of the principles of the truth.

Mareaver, the three or four stages of ihe adjuining concenlration of the Tds, 185 7, are equivalent to
the four stages preceding penetrativn of the Path (nirvedhabhagiya) of the Kose VI 17-70, ie: hen
(usmagata), summits (méirdha), patience (kyanii) and supreme dharmas (agradharma), since both lead to
the Srotagpanna fruit,

Furthermore, the third stage — samja@? — can be compared to the stage of the appearance of the
doublessimilar jmage (patibhdganimitza), the perfactly clear and immobile memal image which appears at
a higher degree of meditation (Vism, pi2$; the siuge of the supreme worldly dharma {{faukikagradharma)
cotresponds to the potrgbhi, the stage of him whe hus gumined ripeness, immediately preceding entry into
the Noble Path (ariyamagga), which is found ja Pug, pi2, n 2. or what is called the ninth noble person
(ariyapuggala) in AN ¥V, 23 {cf. AN 1V, 373) and the Auhasaliai {0, 508
720  According to the Kosa 1V, 17-20, umang the four stages unly the last two are fixed stages, that is,
from which one cannot fall hack again, Thus the differences in the levels of the stuges beiween the Tds
and the Kofa are not the same
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U pacdrasamadid ?

L Kyanti

2. Nama )
imperturbable

3 Sumjia  + 4. Laukikagradharma

4. Clear comprehension {abhisamaya) is progressive (auupirva)

This thesis is described in the Tds as follows:

‘In that concentration (adjoining concentration), one examines the truth (sarya)
progressively. For example, a man who has just crossed the,desert discovers wonderful
flowers (puspa), magnificent pools (hrada), streams of pure and abundant water and
marveltously well-ordered flowering tress. Having seen that, he says to himself:

‘The desert cannot make such lovely things grow, They have o be near an
agglomeration.

‘Similarly, the practitioner who, in the desert of life and death, is tormented by
craving (kama), anger (krodha) and delusion (moha), encounters u virtuous friend
(kalyanamirra), due to whont he obtains correct reflection (yoniSomanaskara) ...
(Tds, 185 10-14).

This doctrinal point is identified with the thesis of the Andhakas:
‘Clear comprehension of the fruits and Truths is gradual™,

The following extract and translation of texis made by A. Bareau clarify this
thesis very well; it is said in the Suttas: ‘All the same. O monks, the great Ocean
(mahasamudra} is progressively deeper (anubbgninng), progressivety sloping
(anupubbapabbhira), and does not fall (papata} in an abrupt manner {@yatakena), all
the same, O monks, with regard to the Dhumma and discipline (dhammavinaya), there

Nirvedhabhigiva U pacarasamadhi ?
(Survastivading) {Pugdalavadins)
1. Usmagaa . Ksani
2. Mirdha . 2 Namu
3 Ksanti imperturbable 3 Laksana ar Samjng imperturbable
4. Laukikagradharrma - 4. Luukikigradharma

72f A Bareau, jecres, po0; «f. Kathavatthu 0, 7.
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is progressive swudy (anupubbapatipada), and not a sudden penetration of supreme
knowledge (dyatakeneva anndpativedhay, and again: ‘The intelligent (medhavi)
goldsmith (kammiara) removes (niddhamme) impurity (nala) from gold (rajata)
progressively (anuppubena), little by little (thokam thokam). from instant to instant
(khane khane), and again: ‘He, O monks, who sees suffering (dukkha) sees the origin
itself of suffering {dukkhasamudayampi), sees the cessation itself of suffering
(dukkhanirodhampi), sees the path itself leading to the cessation of suffering (dukkha-
nirodhagamini patipaddyampi). He who sees the origin of suffering sees suffering
itsell, sees the cessation itself of suffering, sees the path iwself leading o the cessation
of suffering. He who sees the cessation of suffering sees suffering itself, sees the
origin itseff of suffering, sees the path itself leading to the cessation of suffering. He
who sees the path leading to the cessation of suffering sees suffering itself, sees the
origin itself of suffering, sees the cessation iwself of suffering™.

5 — The five superknowledges (abhijAd) can be acguired
by worldlings {prthagjana) or heretics (tirthike)

This thesis is set out in the Tds, 20a 18. The treatise also devoies lengthy passages to
explaining the five superknowledges (abhijAa). The main points foliow:
1. Supernormal power {rddhi) is sovereignity {aifvaryay. of

a — movement (gamana) in space {akdasa), which is the power of walking on water,
walking in the air, entering the earth, passing through rocks and walls, touching the
sun and moon;

b — transformation {(nirmdna), which is the power of causing the appearance of a
man, elephant, horse, chariot, mountain, forest, citadel, ramparts;

¢ — holiness (@ryarva), which is the power of making life longer, transforming water
into butter, earth into stone and gold into silver (Tds, 20a 13-16).

2. The divine ear (divyasrotra} is hearing, engendered by the power of
concentration (sgmadhi) which is fixed on a single object and develaps the four pure
elements (dhdru), by means of which one hears the voice of the gods (deva), mankind
{manusya) and beings in the bad destinies (durgail), depending on the level [of
hearing] (Tds, 20a 5-7).

3. Knowledge of the minds of others (paracirtabhijiana) is knowledge of
such-and-such thoughts of living beings; this resembles knowiedge when one sees their
form and hears their voice.

4. (Knowledge of the) recollection of former lives {parvanivasanusmrtijiana) is
recollection (anusmrti) of actions one performed in the past (Tds, I9¢ 21}

722 A, Bareau, Sectes, p90. The Dhurmuguplakas, Mahisimghikas, Mahl§asakas, etc, admit the opposite
thesis: “There is cledr comprebension {(abhisamaya) of the four Noble Truths (dryasarya) st one time.
‘When the Truth of suffering (duhkhasatya) is seen, all the Truths can be seen’ ({d, ibid, p.l83). The
Theravidins are of the same opinion: 'Clear comprehension (abhisamayg) of the four Paths (megge) and
four Truths (sacea) is not progressive (anupubbal (Id, ibid, p2i6). Cf Kathavatthu L1, 7.
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5. Knowledge of births and deaths (upapéadacyutijiana), which corresponds to
the divine eye (divyacaksus), is knowledge of action and fruition (karmavipaka) (Tds,
19c 21-22).

These five superknowledges constitute the five superknowledges of worldlings
(prehag janapaficabhijiia) (Tds, 20a 18).

This doctrinal point conforms with thesis No4 of the Vatsiputriva school in the
Samayabhéedoparacanzcakra of Vasumitra™ which A. Bareau translates thus: ‘There
are also heretics (¢irchika) who possess the five superknowledges (abhijray™-.

6 — Morality (§ifa) designates (actions) of body
(kayakarman) and speech (vactkarman)

The Tds presents this thesis with the following definitions and examples:

‘Morality (§iila) designates {action of) body (kaya) and (action of) speech (vac),
accomplished to lead others, not to harm others and to increase weifare. Morality
(éTla) comsists of three characteristics Uaksana) which are aroused by the body (kdya)
and speech (vdc). What do you mean? — Among those three characteristics, leading
others means pardoning and not harming (ahimsa) living beings who cherish life
(jiva) (particularly) in times of famine and drought; equally, not stealing their goods,
(abstaining from relations with) their wife, this is leading others. Avoiding slander
(paisunyavada), harsh speech (parusyavada), falsehood (mridvada) and frivolous talk
{sambhinnapralipa), is not harming others. Moreover, the seven factors (of the body
and speech) which do not oppress others constitute the deed of not harming others.
When living beings are overwhelmed by suffering and do not know where to seek
refuge, if they are given help, that is leading beings’ (Tds, 165, 3-9).

This conforms to the thesis attributed to the Vitsiputrivas by the Kathavatthu:
‘Intimation (vifiarti) is virtue”®. A. Bareau explains thus: ‘Intimation by the body
{kayavifiasti} is bodily action (kayakamma} and intimation by the voice (vaci-
virkatti) is vocal action (vaclkamma). In fact, virtue is bodily action and vocal action.
Therefore, intimation by the body and intimation by speech are virtue. Furthermore,
it cannot truly be said (nahevam vatzabe) that intimation is immoral (dussifya)™®.

The explanation of morality (§ifa), given by the Buddha himself, is more precise
due to the qualifying adjectives, bad {akusala) or good {kusala), given before the
terms morality (§i{a), bodily action {kdyakamma), etc. He said: ‘Now, carpenter, what
does good morality mean? It is good bodily action, good vocal action and also the

723  Samayabhed., 16c 18.

724 Trans. from Bareau, Sectes, pll6. This thesis is also supporled by the Haimavatas and Sarvastividins,
The Theravadins are of the same opinion as the Pudgalavadins (cf. Ja I, 29, vv. 210, 213). In contrast, the
Mahisasakas and Dharmaguptakas maintained that non-Buddhists did not possess the superknowiedges
(abhijra) (Kosa VI, p97, nd)

725  Kathavaithu X, 9.

725 - Trans. from A. Bareauw, Sectes, pl25.
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perfect purity of means of livelthood that I call morality”".

It should thus be understood that morality (§ifa) is merely a method of mind and
will (cetana) which is manifested in either bodily action or words. In this sense, the
definition of morality (§7la) given by the Tds is quite precise and correlates to bodily
and vocal actions. In other words, according to the Pudgalavidins, abstaining from
three wrong bodily actions, avoiding four wrong kinds of speech with the aim of
leading beings and not harming others, constitutes morality (§ila).

7 — Merit (punya) accumulates continuaily even during sleep

With an explanation and example, the Tds presents this thesis as follows:

‘If, by receiving and practising these two (kinds of moralityy?, merit (punya)
accumulates continucusly; it is the accumulation of the good. ‘Henceforth, 1 shall
abstain from killing living beings’. That resolve is then augmented by an accumulation
of the good, just as capital accumulates and (yields) interest each day. When the
resolve to observe morality (§ila) is taken, the good (kufala) develops continually, just
as in a rotten fruit, a seed begins to germinate in the kernel and grow. If the good is
not abandoned and if it is continually preserved, merit (punya) will become greatet,
even during sleep; that is the accmulation of the good. Such is morality (§ifa¥ (Tds,
165 9-13).

This doctrinal point conforms to what is mentioned in refutation of it in the
Kathivatthu: ‘Merit (pufifia) consisting of enjoyment in use (paribhogamaya) accu-
mulates (vaddhatiy™. Clearly the following quotations by A. Bareau illustrate this
thesis: ‘The Buddha said: “For those who give (dadanti) drink (papa), fruit (adapdnag)
or shelter (upassaya), merit increases (pavaddhari) by day (diva) and by night (rasri),
always (sada). In another Sutta, the Buddha said: ‘For him thanks o0 whom a monk
(bhikkhu) enjoys the use of (paribhurjamana) a garment {civara), alms-food
(pindapata), etc, there is an acquisition of nierit (puinabhisanda), a good conse-
quence (kusalabhisanda), food of happiness (sukhasahdra), a happy fruition {sukha-
vipaka), celestial (sovaggika), leading to heaven (saggassasamvananika) . . | Such gifts
consisting of enjoyment in use are gifts through moral obligation (deyyadhamma)™.

727 MN I, 27: Katame ca, thapaii, kusalasile? kusalam kayakammam, kusalam vacikammam
ajivaparisuddhim pi kho aham, thapati, silasmim vadami.

728  The Mahiddsakas supporied Lhe sume thesis (Kathavaithu VI, 9). The Theravadins refuted this
thesis by denying that ‘Toumation {(vidAarti) is not exclusively virlue (stia)’ (Kathavatthu VIIL 9, Bareau,
Sectes, p226).

728 These ure the two kinds of morality: nature! morality {shou-shéng chich -3 prakriisila? —
see above, n.202) and morslity of relesse (ch'u-yau chieh th £ &, aiksaranasils — see above, n2(3). Cf.
Tds, 165, 2-4; 1Bb 22-28. ‘ '

T30 Kathavathu VI, 5 Bareau, Secres, pl24.

731 Bareau, Secres, p124. This Pudgalavidin thesis is also supported by the Rijaghrikas and Siddhauikas
(fd. ibid., p269). The Theravadins, in conirast. dv not agree with the Pudgalaviding “Virtue (stla) caused
by commitment (samadanakeluka} toes nol increase (vaddhati) {1b, bid, p226; cf. Kathdavanthu X, 9).
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8 — It is imposssible to say whether the characteristic of
things (dharmalaksang) is permanent or impermanent

In the Sns, this thesis is treated with the rejection of the differentiation of the person
and the aggregates: ‘It is impossible to say that the person is identical to or different
from the aggregates. That is why it is impossible to say, in the first place, that the
characteristic of things {dharmalaksana) is permanent or impermanent. It is the same
for the person’ (Sns, 465b 29 - ¢ 11).

This doctrinal expression is also found in the Samayabhedoparacanacakra of
Vasumitra as the second thesis of the Vatsiputriyas: ‘Compounded things (samskria)
either endure temporarily or disappear in a single instant (ekaksanika). Bhavya tells
us the same thing, as the third thesis of the Vatsiputriyas™,

According to the [ pu chung lun lun shi-chi of K'uei-chi’™?, the Sammitiyas
divided compounded things tnto two categories, the characteristics of which differ: the
mind (manas) endures only for a single instant {ekaksanika), as the commentary says:
‘the mind {cirra) and mental functions (cgitasika) are instantaneous like a lamp and
the vibrations of a bell; form (ripa) can endure for a time'; as the commentary also
says: ‘among material things, for example, the earth endures for an acon (kal/pa) and
the life faculty (jivitendriya) has a duration which depends on the longevity (of living
beings)™.

This is the way the commentary by K'uei-chi describes it.'Since no Pudgalavadin
commentaries are extant, it is difficult to understand this thesis exactly. Nevertheless,
to a certain degree the following words of the Buddha led the Pudgalavading to
establish this thesis with the aim of modifying the dogmatic interpretation of the
doctrine of impermanence:

‘It would be better, monks, if an illiterate worldling were 1o take as the self the
body formed of the four great elements rather than if he were to take the mind.
Why? This is because, monks, the body, formed of the four great elements, scems 1o
persist for one or two years . .. or it seems to persist for an hundred years or more.
But that which, monks, is called the mind or thought or consciousness, that arises and
disappears in a perpetual changing of day and night™,

732 Cf. Bareaw, Sectes, plié.
733 Kuei-chi, [ptilse, p230 a.b
734  These idess ste similar 1o those in a passage from the Chi-shé lun chi 18 4 i i
-(Abhidharmakofaisstra), XIL T XLI 1821 202 *“The Sammitiya schoo! says: material things like the great
earth, wood, ete, and things dissociuted {from the mind) (citfe-) (viprayukiadharme), such ss the life
faculty. ete, are those which endure for u certain time. Nonetheless, {they) admil that a lamp, the sound
of a bell, etc, and mental functions are things which cease afrer a single instant (of dusation).
EFHME  RRFFERBAGTRFORMAETE —

MY - HmEERARBRFRSHLHTR) .
735 SN L 94-5: Varam bhikkkave assulava puthujjane Imem catumahdbhitikam kayem attaio
upagaccheyya na tveve cillam. tam kissa hetu? Dissatdyam bhikkhave citumakabhiiko kiye ekam pi
vassam liithamane, dve pi vassani titthamanu . . . vassasalam pi tjthamano, bhiyye pi litthamane. Yam
ca jhe etam bhikkhave vuccaii cittam iti pi mane iti pi viAfGnam it pi, tam raitiyd ca divasassa ca
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In any case, the preceding thesis is a more or less direct interpretation of original
Buddhism, since the Buddha frequently affirmed: ‘All things engendered by causes are
the nature of cessation™,

9 — There is an intermediate absorption (dhydndntara)
between the first and second absorptions

This thesis is set out in the Tds, 285 29 - ¢'1-2. According to that treatise, the world
of form {(r&ipadhdty) includes the sphere of joy (priu), the sphere of joylessness
{(apriti) and the sphere of equanimity (epeksd). The sphere of joy (priti) consists of:

a) the stage with reasoning (savitarka),

b} the stage without reasoning (avitarka);

) the stage with only deliberation (savicdra) (Tds, 28b 27-28).
Of the latter, the stage with reasoning is the first absorption (prathamadhydna), the
stage without reasoning is the second absorption (dvitiyadhydna), and the stage with
only deliberation (savicdramatra) comes in the middle, between the first and second
meditation (dhyananiara).

On 1this intermediate absorption, A. Bareau gives this explanation: ‘In the fivefold
method (pafcakanaya), there are five distinct (vibhatra) absorptions, and three
concentrations (samdadhi} only (kevelam) are manifested (uddittha). The appearance
(ekdasa) of the concentration without reasoning but with only deliberation
(avitakkavicaramaitg), which is located between (antare) the first and second
meditations, is called intermediate stage of absorption™".

It is interesting to note this remark-in the Vydkhyd concerning the intermediate
absorption (dhydndntara). * . .. in the dhydndntara, there would be no fryition in the
form of feeling, from no matter what action different from action in the dhyandn-
targ, since it cannot be said that fruition experienced in the dhyandniara is the fruit
of an action to be felt agreeably in the sphere of the first dhydna, or that it is the
fruit of an action to be feit disagreeably in the sphere of the kdmadhdtu, or that it is
the fruit of an action from the sphere of the fourth dhyana™.

The Kathavatthu confirms that the Sammitiyas supported this thesis: ‘There are
intermediate {(antarika) stages between the absorptions (jhanag)™.

anrad eva uppajjati aidam rirujjhati,

736 MN L 380 yam kinci samudayadhammam sabban-tam nirodhadhameman-tic Cf. DN N, 237; $N {If,
195 IV, 2L AN 1, 152

737  Trens. after Bareau, Sectes. pl26.

T8 Koga IV, plll. nd

739  Bareau, Sectes, pl26 Kathdvaithu XVIHI, 7. The Sarvasiividing have Lhe same thesis as the Koga
VI, 22, which writes: ‘The dhyanantara is without vitarka . . = Only the dhyanantara is endowed with
vicara, without being endowed with vitgrka; consequently, it prevails over the first dhyana and is inferior
tu the second. Thal is why it is culled dhydnaniarg. Cf. also Kodu VI, p.18], nl Like the Mahiiisakas
and Andhakas, the Theravadins opposed this thesis. They recognised that ‘between the Ffirst and secend
{absorptions) there is a concenrration (samAdh} deveid of reasuning lavitakke) but with only deliberation
(viedramattay, and which should a0t be counted w5 un intermediate stage of absorption”. Cf. Bareau, Sectes,
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10 — Oaly one absolute truth exists: Nirvina

This is the description of this thesis in the Tds: *Only one truth exists, not two’ (Tds,
25a 6). According to that treatise, there are three truths, ndmely: conventional truth
(samvrtisarya), characteristic truth ({aksanasarya 7) and absolute truth (paramartha-
sarya). The first designates traditional manmers, customs of society and rules of
training (§iksd). The second designates the three Noble Truths (dryasatya) which are:
suffering (duhkha), the origin of suffering (samudaya), and the Path (marga). The
third is absolute truth which is identical to Nirvdna. Absolute truth is what is
contrasted to conventional truth and it is higher than characteristic truth. It constitutes
the supreme goal of Buddhists, which should be understood as ‘the negation, absence,
cessation of all that constitutes the world in which we live, act and suffer”™,

Hence, the Tds describes: ‘Absolute truth is the definitive cessation of all
activities, of speech (vdc) and of all thoughts (cirra). Activity is bodily action (kayae-
karman), speech (vac) is that of the voice (vakkarman), thought is that of the mind
(manaskarman). If these thice (actions) cease definitively, that is absolute truth which
is Nirvana {Tds, 25a 2-5).

Nirvana is absolute truth since it pertains to the uncompounded (asamskria)
domain, the characteristics of which are totally different from those of the domain of

p.235; Kathavatthu XVIIL, 7. The Nikayas mention only four absorptions; cf. Points of Controversy, p329,
nl

Later, perthaps to facilitate the counting of the factors of the meditations, the Abhidhammna masters
classed the intermediate concentration in the second absorption. The absorptions were thus raised to five
in number and correspond to the order of the abandoning of their factors {cf. Dhammasangani, p.160;
Atghasalini, pl7% Abhidhammasanigaba I, § 21)

Five absorptions Essential factors

Ist absorpticn vitakka — vicdra — piti — sukha — ekaggara
2nd absorption vicara — piti — sukha — ekaggald
3rd absorption pili — sukha — ckaggaia
4th absorption sukha -—— ekagpata
Sth absorption upekkha — ekaggata

Thus, in the system of five absorptions, ressoning {vitarks) and deliberation (vicdra) are successively
eliminated in two different absorptions, whilst in the system of four absorprions, the second absorption is
attained through the elimination of reasoning {(vitarka) as well as deliberation (vicara) and only retain:

three factors: joy (priti), happiness (sukha} and singlemindedness {cirtaikagrara):

Four absorptions

Esseraial factors

Ist absorption vitarka — vicdra — priti — sukha — cittaikdgrata
2nd absorption priti —  sukha — cinaitdgraia
3rd absorption sukha —-  citaikdgrata
4th absorption upeksa — citaikagrata

740 After Bareau, L'Absolu, p252.
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compounded things (semskrea) which are arising, disappearing and changeability:

‘Neither arising, norv disappearing, nor changeability are known. That, monks,
constitutes the three characteristics of uncompounded things™',

Thus it is that Nirvina transcends all activities based on the three modalities,
namely: body, speech and mind. In consequence, Nirvina, the Ultimate Truth or
Reality, is beyond reasoning and expression by a being. In other words, it is the
domain where no compounded things exist’2 On this subject, A. Bareau writes [tr.] ‘Tt
[Nirvana] transcends the world, with which it has no connection, of which it is pure
negation, In contrast to the world, it is permanent, it undergoes no birth, nor change,
nor cessation™?,

Furthermore, the Pudgalavidins, like the Sinhalese Theravidins, remained strictly
faithful to the letter of the sitras and never recognised but one asamskria: Nirvina™4

The Pudgalavadins went even further by accusing other schools which recognised
several uncompounded things (asamskrta)™® and they cited, in the Tds, this stanza by
the Buddha:

‘There exists only ane truth, not two.

From one life to another, he who is deluded
In believing 1o see several truths,

Then, Ananda, he cannot be called Sramana’ (Tds, 25a 6-7).

A. Bareau explains thus the faithfulness of the Pudgalavadins to the singleness of
Nirvana [tr]: ‘“Their exodus towards western India, where they cstablished their main
residence, as is attested both by inscriptions and the testimonies of Hsilan-tsang and
I<ching, enabled them, like the Theravadins, to preserve intact the thesis of singleness™

741 AN I, 152 Na uppade paffyati na vaye parfdyoti ng thitassa anfaqthaliam pafin@yali. imani kho
bhikkhave tini asankhalassa asankhatalakkharaniti.
742 Cf DN |, 223
743 Bareau, '‘L’Absolu dans le Bouddhisme', Entretiens, 1955,
744 Bareau, L'Absolu, pl63.
745 Apart from the Pudgalavdding and Theravidins of the Vimuktimargadistra school, nearly all the
other schoeols admit a maltiplicity of asamskrtas. Bareau, in L'Absolu, pp.260-1, gives varicus lists of the
esamskrtas of the schools and works of early Buddhism
A — g single termu Nirvana — a} Theravidins, Vatsiputrives, Simmitiyas; b) Vimuktimargasastra.
B — Thige terms two nirodhas and akdsa — a) Sarvastivislins, Sautrantikas; b) Salyasiddhisasira.
C — Four 1erms two airodhas, niydma and nirodhasamapatti — Andhakas.
- Five lerme
1) two niredhas, akdsa, tathata and pratityasamui pida — Southern MahiSasukas;
2) wwo nirodhas, tathata, pratityasamutpada and niyima — Pubbaseliyas,
E — Nige terms ]
1) two nrirodhas, akdsa, three tathatas, prailtyasemutpadarathatd, mdrgaiathita and dhenjva —
Northern Mahisasakas;
2) wwo nirodhas, tathaa, pratityasemutpida, marga and four aridpyes — Northern Mahasimghikas,
3) wwo nirodhas, dharmesthitata, pratityasemutpada, niyama and four @ripyas — a) Pubbaseliyss;
b) $&riputrabhidharmasistra.
Cf. also the explanation in L'Absolu, p262 sq.
746 Baresu, L'Absolu, p263,
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The doctrinal points cited above fully confirm what was said by La Vallée Poussin
{tr.} ‘Certain philosophers, the VAwsTputriyas, say that there is a single asamskria,
namely, Nirvana™.

11 — There are Five, six and seven destinies {gati)

The Pudgalavadin literature does not give us the number of destinies (gari) in the
three worlds (dhatu).

1 — The five destinies found in the Tds: ‘The world of desire (kdmadhaiu)
includes mankind (nanusya), the gods (deva) and the bad destinies {durgati)y (Tds,
26bh 29). . . ‘The bad destiniey (frergati) are the hells (niraya, naraka), the animal
kingdom (tiryagyoni) and hungry ghosts (preray (Tds, 27a 14-15).

It is remarkable that, in the whole treatise, no trace is found of the idea ac-
cording to which the Asuras forrmed a separate destiny. Even within the framework
of the hungry ghosts {prera), there are found only three categories of hungry ghosts
which are the wretched, the poor and the rich, but not Asuras™®.  Hence, the Vatsi-
putriyas, at least in the early centuries, admit only five destinies™.

2 — The six and seven destinies found in several passages of the Sns. The latter
cites the arguments of various schools (cf. Sns, 4695 15 sq. and 670a 1 sq.). The Sns, in
establishing its thesis of an interrmediate existence (antardabhava), deals intentionally
with:

a) six destinies: ‘A man, by accumulating actions (karman), receives birth in the
six destinies’ (Sns, 470a 12},

b) seven destinies, by counting the intermediate existence as a seventh destiny:
‘Thus {through) the five aggregates (skandha), twelve domains (@yatana), there (exists)
a person (pudgala) who may have seven destinies (guri): the five destinies, the destiny
of the Asuras, the destiny of the intermediate being’ (Sns, 4666 22-23),

It is therefore evident thyt the Sammitiyas admit six destinies. Consequently, the
attribution by the Vibhisd to the Vitsiputrlyas of six destinies may be understood as
an attribution to the ‘VétSiputrfya-Sémmitiyas; since, some time later, the Sammitlya
school eclipsed that of the vatsiputriyas. This notion may be reinforced by the
following sentence from the Ma haprajfidpiramitidastra which cites the words of the
Pudgalavadins: ‘Formerly, five desfinies were spoken of, today, the gari of the Asuras
should be added™™.

As for adherence to seven destinies, this is a particular doctrinal point in the Sns
stressing the intermediate existence.

747 Koka 1 g7 n2

74% Cf. Tds, 28a 27 - b 22,

749 The Sarvastivading (cf. Ko (13, pdl nn 2 wnd 3 Traité 1, pold, nl) and early Theravadins {cf.
Bareau, Secres, p223 Kathivatihu vii1, 1) ake maintained that there are pnly five destinies. The later
Theravidins added the destiny of the Asuras (cf. Abhidhemmatthasarigaka, chapter ¥, § 2)

750 Traité §, p6l4, al
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12 — Knowledge (fridna) is aiso called the Path (mdrga)

This thesis is explained clearly by the Tds:

‘Knowledge {(jnana) consists of feeling (vedand), perception (samjia} and
consciousness (vijAdana). These three (elements) constitute knowledge (jAdna) which are
also called the factors of the Path (mdrganga), since the Path (mdrga) does not
separate them’ (Tds, 25b 27-28).

‘ihis means that feeling, perception and consciousness are the three aggregates
(skandha). among the five, which counstitute knowledge (fidna), associated with
wisdom (prajfa)™'. which pertains to the aggregates of the mental factors (samskdra).

It is impossible to track down the frontier between the aggregates, particularly
the three mental groups, namely, feeling, perception and consciousness, since they are
associated with each other:

‘Friend, feeling, percepiion and consciousness are assoctated and dissociated things;
and it is impossible to demonstrate the difference of those things after having
analysed them several times™s,

Also, wisdom (prajfa) cannot be separated from consciousness {vijidna) because
they are interdependent:

‘What is understood (by wisdom), friend, is known (by consciousness); what is
known, is understood; that is why things are associated or dissociated; and it is
impossible to show the difference in those things after having analysed them several
times™,

It was probably because of the association of consciousness (vifidna) and wisdom
(prajia) or knowledge {jAdna) thar the Pudgalavidins admitted knowledge, the right
view of the four Noble Truths, particularly the thirty-seven auxiliaries of enlighten-
ment (bodhipiksike), and which they also call the Path (mdrga). Thus it is that the
first — knowledge — and the second — the Path — are not separable. In ather words,
knowledge in conforniity to reality forms part of the Path.

This doctrinal point of the Tds confirms thesis Nol6 in the Vibhisa indicated by
A. Bareaw: ‘Knowledge (jadna) is only a limb of the Path (margarnga) and con-
sciousness (vijAana) is only a limb of existence (bhavanga)™*. The explanation, also
given by the Vibhisa, is based on the following sentence: ‘The Satra says in fact that

751  Genjun H. Sasaki, ‘Jhana, i’mjﬂfs. Prajidpiraminid’ (Journal of the Orientad Institute XV, No3-4,
March-June 1966), pp.258-9: ‘Nana and Parisg are not distinctively difterentiated from each other . . .
‘The distinction i not teally found in the Nikdye' . . . ‘In early Buddhism, however, this distinction was
net o clear, a5 sometimes both terms were used us syronyms’. On the appuarance and relationship of the
perceplions (seAna), wisdom (padad) and consciousness {Adna), cf. DN {, 185.

752 MN 1, 293 Ya c'avuseo vedand y& soana yah ca vihRdaam ime dhamm samsaitha no visamsallha,
na ca labbha imesam dhammanam vinibbhujitva nanikararam panidpetum-ti.

753 MN [, 292-3: Yam Kavuso pajanati lam vijanati, yam vijanati tem pajandli, tasma ime dhamma
somsulthit no visomsallha, na ca labbha imesa, dhammanam vinibbhujitva nanakarenam poifdpetun-ti.

754 Bareau, Sectes. pli&
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right view (samyagdrst} is a limb of the Path, whilst the object of consciousness is
compounded things (samskara).™®.

13 — The Arhat is susceptible 1o regression

It is clearly affirmed that the Pudgalavadins maintained the thesis: the Arhat is sus-
ceptible to regression; as the Tds, 2la 15, deals with the three faculties of the Arhat
the sharp (tiksnendriya), the middling (madhyendriya) and the weak (nrdvindriya).
Each faculty consists of three categories. He-who-regresses {parihdnadharran) belongs
to that of the weak faculty; he who regresses falls either into inferior states, (but) notw
from (comprehension of) the Noble Truths, or to the stage of cultivation
(bhavanabhimi) (cf. Tds, 2la 25-26). Regression does not mean falling into the
worldly state of living beings (cf. Ssi, 6 147,

755 ihid; cf. Vibhasa, T XXVII, 1345, 8
756  Since the texts are nol clear, {1 is necessary (o cite here, in coniexl, the passages concerning the
regression of an Arhat so that readers can check for themselves:
Tds 20a 25-29 Wik A C A A BERER A AL - Al o EH
U () FHEREE EECTIRTL wRFH
B E WAL ﬁ:#fsrflffvf?xthﬁ.&lﬂ’VA:{&Z{%JE

Swi, b 1d-16  ME T AR SR RE S AT Rdd (—) AR
FREA - ETIT SRR ARAFERITR
(#MM)Y ZEFak > AF ST A

It is evident that the Lwo sentences: (l)ﬁ- AR HEHH TR /_'f: { ie, falling 10 an infetior
s1ate, {but) not from (comprehension of} ihe Noble Truths, thal is why he is called he-who-regresses 7)
of the Tds, and 2) M 3% T & A 3 (regression does not mean failing among living beings ?) of the
Ssi, aré nol clear. With no commentary, we cannot be sure of their mezning. Nonetheless, the
confirmation of the regression of the Arhat in (he stage of cultivation is found in 1wo works (Tds,
Aa 27-28: Ww & T H H Wi . 'Hence, not being truined, he (the Arhat) falls into the stage of
cultivation’; Ssii, 6c 15 K T AT 5 3 %  : As he (the Arhat) does not practise, he falls into the
stage of cullivation’, leads us (o conclude thel the Pudgalavadins admitied that the Arhat falls only 10 the
stage of culiivation, He goes no further in his regression. for “the holy one cannot fall from the
Srotadpanna fruit, esiablished by the abandoning of the passions te be abandoned through the vision of
the Noble Truths’ (cf. Keds VI, 58, p257 and n.l: above, n.3%2). This also means that the Arhal never
again becomes a worldly being {cf. above, n391)

The Sarvastivadins had the same opinion as the Pudgalavadins on the regression of the Arhat. Kofa VI,
56, admits that among the six kinds of Arhat able 10 exist in the three worlds (dharu), the firse five
{excepl he who is immovable -— akopyadharman, since he is nol susceptibie o falling, cf. Kofa V1, §7)
are all susceptible Lo regression: four (except he-who-regresses -~ parihanadharmin) fall from the family
(gotra), five fall from the fruit (cf. Koz Vi, 58). Nonetheless, they do not fall from the first family or
the First fruit {cf. ibid)

The Theravidins always considered that to admit the regression of the Arhat is a false view (cf
Kathavatthu, pp69, 398, Points of Controversy. pp.34, 228). in Pug, pp5 11 12, 14, the term
parihanadhamma is applied only to practitioners who acquire the absorpiions (jaana) of the world of
form (ripadhata) and the altainments {samapatti} of the formless world (drdpyadhdiul, but not in relaion
to the Path (magga). Furthermore, the words sekkkassa parihani in AN III, 116, only designate the
regression of those who have not as yet obtained the Arhat fruit. The Pelakopadesa 11, p32, counts
he-who-regresses {parihanadhamma) lone of Lhe texts in Burmese characters contzins aparisdnadhammo
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The causes of regression are sickness, business, quarrels, arbitrations, long journeys
(cf. Tds, 21a 28, and Ssi, 6¢ 15-16). A. Bareau affirmed that the Vitsiputriyas ‘maintain
that the mind of the Arhat is pure and endowed with omniscience, but recognise that
he can regress and remain subject to the mechanism of the fruition of actions”*’.
This affirmation conforms to what was said by Buddhaghosa in the Kathavauhu™®

Although the Buddha did not say that the Arhat is susceptible to regression, he
stated the dangers to which the Arhat iy exposed:

‘Monks, even for 4 monk who is an Arahant whose impurities are destroyed, 1
say that gains, honours and renown are dangers™.

Equally, in AN 111, 173, the Buddha spoke of five causes of regression for an
occasionally delivered (samayavimitkta) monk who, according to the Abhidharmakosa,
is an Arhat’*® or one of two categories of him-who-is-doubly-delivered (ubhayato-

instead of parikanadhammol or he who-attains—both—pims—simullaneously (the desiruction of impurities
and the end of life (samisisD)) as one of the nine categories of Arhat (cf. Pug pl3; Neutipakarana, pi90).
In other words, according to the Petakopudesa, he-who-regresses {parikanadhamma} is effectively defined
in refation to the path {maggae). This doctrinal point is a peculivrity of the Pili rexts. However, the
Petakopadesa Il 32, classes he-who-vegresses {(parihinadhamma) in the category of guidsble persons (reyyo
puggalol that is, he who is not devoted to the pursuie of the development of cultivation (bhavana) and is
different from other peopler he-who—pbizins—knowledge-through-the—condensed—teaching, and he-who-
obtains—knawledge—through-the-developed-teaching (cf. Petekopudesa 11, 31-2).

The agreement and disngreement of the different schools over Lhe regression of Lhe Arhat can be
summarised in Lthe following diagram:

Regression of the Arhal
Agresment Disagreement
Pudgatavadins Theravadins
Sarvastivading Sautrantikas
Piirvasailas Muhasimghikas
A section of the Mahasimghikas Mahisasakas
Vibhajyavidins

Cf. A. Bareau, Sectes. p26l; Kosa VI, 58 (p.255, nd; p264, n.2); Kathivaithu I, 2: I, 2. J. Masuda,
Crigin and Docirines of the Early {ndian Buddhist Schools, p27T, Akunume Shizen, #id 2 & | Indo _
Bukkys Koyi Meishi Jiten ¥ 3L B A1 & #I & B | Kyolo 1967, pl8a.

757 A. Bareau ‘Les controverses relalives a la nature de I'Arhant dans le Bouddhisme ancien’,
Indo-tranian Igurnal 1, 1937, No3, p250. Cf. Baceuu, Sectes, plig.

758  Kathdvauhu L, 2, Points of Conmtroversy, pb4.

759 SN 1L 239 Yo bhikkhave bhikihu araham khindgsave tassa paham labhasakkarosilokarm antargyiya
vadamiel.

Kofa VI, 58, cites thus: Undoubtedly the Bhagavat said: ‘Ananda, [ declare that, even for an Arhat,
property and honours are causes of an obstacle’. Furthermore. an interesting case is mentioned at SN 1,
120 sq,, which relates the regression of an Arahant. Godhika anains the memal deliverance achieved by
concentration (samadhicetovimutti} six times and falls from that state each time; finally, he ‘commits
suicide’ in order not 1o regress again. Cf. also Kofa VI 58 (p.262).

760 Kosa Vi, 56 ‘Meqtal deliverance (cetovimuiti} of 1hose five Arhats should be understood as being
occasional (samiyiki) and cherished (kénia), since it should be constunily guarded. Consequently, those
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bhagavimukia)™®', or, according to the Tds, one of nine categories of Arhat, he-who-
has-attained-complete-deliverance™:

‘O monks, five things (dharma) lead {samvaitant!) o the regression (parihdna) of
the occasionally delivered (samayavimutza) monk. Which are those five things? — The
fact of delighting in action (kammaramata), the fact of delighting in speech
(bhasidrdmard), the fact of delighting in sleep (niddaramara), the fact of delighting in
society (sanganikdrdamar), the fact that, having obtained the delivered (vimurta) mind
(citta), one does not observe {paccavekkhatl) them, In truth, O monks, these five
things lead to the regression of the occasionally delivered monk™,

14 — There is an intermediate existence {antardbhava) in the world
of desire (kdmadhan) and the world of form (rijpadhiru)

The Tds and Sns admit that there is a intermediate existence (antardabhava). Whilst
the Tds demonstrates indirectly and in a general way the existence of this thesis:

‘Being delivered fram the world of desire (kdmadhatu) and the world of form
(rapadhatu), the intermediate existence is completely abandonéd; there is no
intermediate existence in the formless world (ardpyadhdtu) (Tds, 20c 10-12).

The Sns devotes numerous passages to the explanation of this thesis. This is the
most important passage concerning the relationship between the intermediate
existence and the three aspects of pudgala:

‘At the moment when a man is very near death {(and) the momen: when the
intermediate existence is about to begin, (the pudgala) depends on the five
(aggregates) of the intermediate existence. It is therefore possible to calt pudgala that
which is constituted by (the five aggregates of) the intermediate existence. Based on
the designation of the past (atitaprajiaptl) and the designation of transmigration
(samkramaprajiapti ?), it can be given the name pudgala. In consequence, the
intermediate existence does not depend on the pudgala; that is why the intermediate
existence does not depend on reality (artha). It is possible 1o say thar it is not the
pudgala. Hence, things (dharma) are seen with their instantaneous disappearance.
Instantaneous disappearance is not 4 (total} extinction of compounded things; such Is
the teaching of the Buddha. That should be understood. So, abandoning the body of
the five aggregates once it is entircly destroyed, the pudgala passes from this life to
another one. That is why it is said that a pudgala exists which abandons the five
aggregates of the birth existence (upapattibhava) and receives the five aggregates of
the intermediate existence’ (Sns, 4678 20-26).

Arhats are called samayavimukia'
76l Kofa V1, 65 ‘The ubhayotobhagavimukia who is samayavimukia is complele from the point of view
of the faculties and attainments’,
762 See beiow, “The Pudgalavidin lists of $rivakas.
763 Trans. after Bareaw, Secres, plld. Cf. Koda Vi, 57 (p254, nl).
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It is interesting to note another passage concerning the birth existence and the
intermediate existence:

“When a man has come near to death, while the last thought moment (cyuticitia)
has just appeared, the thought of the intermediate existence {antarabhavacitta) has not
yet appeared; when the last thought moment disappears, then the thought of the
intermediate existence appears. At the moment of the thought of the intermediate
existence, the pudgala (constituted of) the five {aggregates) of the intermediate
existence is formed. That is why it is called abandoning the human aggregates and
receiving (those of) the intermediate existence. But why? — The moment of the ac-
complishment of the appearance of the intermediate thought (is also) the moment of
the formation (of the abandoning) of the human existence and death in the
intermediate existence, When the thought {(citza) remains in that state, that is what is
calted (the state of) death and birth. Therefore it should be understood that the time is
the same. It is everything that concerns a man who abandons the five aggregates of
the birth existence and who receives the five aggregates of the intermediate existence’
(Sns, 467¢ 8-14)™4,

It is evident that the doetrine of the intermediate existence influenced the
Pudgalavadins’ interpretation of the category called ‘he-who-attains-Parinirvapa-in-the-
intermediate-existence’ {antardparinirviryin) in the fruit named ‘he-who-is-endowed-
with-vision’ (drstiprapta) pertaining to the stage of the abandoning of desire (virg-
ragabkiimi). According to the Tds, he-who-atiains-Parinirvina-in-the-intermediate-exis-
tence’ is ‘he who, his life having ended and whose rebirth in the other (world) has not
yel occurred, obtains the Path (nérga) and attains Parinirvina in the intermediate
existence; this can be compared to a spark which goes out before touching the
ground’ (Tds, 20¢ 5-6).

This doctrinal point is firmly reinforced by the following Simmitiya arguments:
“They (the Buddhas and &ravakas) receive the intermediate existence from the
intermediate exislence™’ ; that is not the case for worldlings (prthagjana). How is
that s¢7 The srotadpanna, still having seven more births and seven more deaths in
this world, receives the heavenly intermediate existence (devamtarabhava); dwelling in
thai state he attains the fruit of the once-returner (sakrdagamin). This is in the human
intermediate existence (manugyantarabhava), dwelling in that state, he atiains (the
fruit of) disgust for the world of desire (kamadhdtunirvedira). It is in the human
intermediate existence that he receives the intermediate existence of the world of
form. It is when he dwells in that intermediate existence that he aims towards the
stage of Parinirvana (parinirvanabhiimi), from there, he enters a special iniermediate
exisience; it is in that place that he attains Parinirvana. Hence, the §ravaka passes
through four intermediate existences™ (Sns, 462a 24 - b 1),

764  The Sarvastivadins. Pirvasailas, later MahiSasekas and Darstantikas also upheld this thesis (cf. Bareau,
Sectes, p290). Like the Muahisamghikas, EXavyavaharikas, Lokovaraviding, Kukkuiikus and {early) Mahi-
sisakas (cf. Kofa N, p32, nl). the Theraviding (cf Bareau, op. cit, p223, Kathdvatthu VI, 2) rejected the

intermediate existence, _
S Sns 4620 2425 P MA X F A
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In fact, the Pudgalavadins also admitted that a bodhisattva could become a
Buddha in the intermediate existence, as is said in thesis Nodl of Vasumitra: ‘The
bodhisattva, when he is reborn in an intermediate existence, if he had formerly
engendered the knowledge of destruction (ksayajidng) and the knowledge of
non-arising (gnut padajigna), can acquire the title of Buddha™®,

i5 — There are seventeen categories of heavenly beings
in the world of form (ripadhaiu)

The Tds divides the world of form into four absorptions diffused over seven
categories of heavenly beings according to the five factors of absorption. They are
classed into three main groups according to their present psychological states on the
following levels: ’

A - The level of joy (prit) consists of :
L The first absorption (prathamadhydnal, comprising;
1. The ministers of Brahma (brahmapurohita),

2. the beings of Brahma (brahmakayika),
3. the retinue of Brahma (brahmapdrisadya),

2. The imtermediate absorption (dhyanantara), comprising:
4. the great Brehmas (mahabrahma),

3. The second absorption (dvitivadhyana), comprising:
5. those whase light is small (parfrrabha),
6. those whose light is immense (apramanabha),
7. those whase light is pure and infinite {(abhdsvaral;

B — The IE![?I of ']D:!]E'SUE:SS (19[“{[‘) consists of

L The third absorption (¢rtiyadhyana) comprising:
8. those whose beauty is inferior (paritraSubha),
9. those whose beauty is immense (apramanasubha),
10. those whose beaury is assured (Subkakrisnal,

C — The level of equanimity (zpeksd) consists of:

1. -The stage with perception (samjia), which designates:

766 Bareau, Sectes. pll9. The Sarvaslividins have the same interpretation: *he-whe—attains—Parinirvina-
in-the-interval’ (antardpgrinirvayin), one of the five fruils of 1he anigimin, 'is be who attains Nirvana
(pariniryati) in the intermediate existence (by entering the rdpadkatu)’ (Koia VI 39, whilst the
Theravadins gave it a differenl interpreiation: ‘Antardparinibbayi: he who attains Nibbina within the
limits of the first half of life, that is, immediately after having appeared there, or without having passed
beyond the middie of his life 1erm. attains the path of realisation by abandoping the higher fetters' (cf.
Pug, pA2).
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11. those whose fruit is true (brhatphala),

2. the stage without perception (asamjna), which designates:
12. the non-perceptive (asam jin);

3. the stage associated with the awakened mind, which designates the three of five
pure abodes (Suddhdvasika), comprising:
13. the magnificent (sudrsa),
14, the keen-sighted (sudariana) and the pure (fuddha) which include:
15. the unshakeable (avrha),
16. the serene {@rapa),
17. the superior (akanistha).

The diagram below summarises the preceding expressions:

(A. The level L. Brahmapurohitas
L Prathamadhyana 2. Brahmakdyikas
3. Brahmaparisadyas
of ¢ 1. Dhyanantarg { 4, Manibrahmas
5. Pariuabhas
R oy WL Dvitiyadhyana 6. Apramanabhas
U 5: 7. Abkasvaras
P
A§B. The level 8. Parittrasubhas
D of joy- ¢ 1V. Trtiyadhyana 9. f}pram&nafubhas
H lessness 10, Subhakrisnas
A !
T | C. The level [ V. Caturthadhying { 1. Brhatphalas
U of equa-
nimity T VI Asamjiika { 12. Asamjins
. 13. Sudyfas
V. Suddhavisika 14. Sudar$anay
.

Suddhas | 15. Avrhas
16. Atapas
17. Akanisthas

It is interesting to note that, according to the Tds, only those whose fruit is true
(brhatphala) constitute the realm in which will be reborn all those who have practised
the fourth absorption (caturthadhyana) in & weak, middling ar complete manner. The
other 1wo, those who are non-perceptive (asemjiin) and from the three pure abodes
($uddhavasika), are categories linked to the essential factors of the fourth absorption,
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namely, equanimity (upeksd) and one-pointedness of mind (cittaikdagraray’®.

767 Kosa llI, 2, also admits the existence of ‘the seventeen places of the Ripadhatu’. However, it classes
them in another way: ‘Dhydras each of whish have three levels. But the fourth has eight levels:

L Prathamadhyana

. Dvitiyadhyana

L Trtiyadkyana

CHmTOR TR

IV, Caturthadhyana

V. Suddhivasikas

If this is compared with the Tds, the Kofs omits:

iy s,

L
2
3

i

Brahmatayikas
Brakma purohitas
Mahabrahmas

Pariudbhas
Apramanabhas
Abhasvaras

Parittaiubhas
Apramanasubhas
Subhakrtsnas

Anabhrakas
Punyaprasavas
Brhat phalas

Avrhas
Atapas
Sudrias
Sudar$anas
Akanisthas

1 — the retinue of Brahma (brahmapérisadya) in the first absorption at the level of joy,

2 — non-perceplive beings (asamjhin) al the level of equanimity, and adds iwo other categories, ie:
the cloudless (anabhraka) realm; Lhe realm where one is born through merit (punyaprasaval in the fourth
ghsorption (caturthadhyana) and classes the Brahma beings in the lowest cutegory of the first absorption

{prathamadhyana). {Cf. Koga 111, p2, n5 sq).

In their turn, the Pili sources admit the existence of sixteen categories only in the world of form
(rapadhatu) three categories for each of the first three absorptions (jhanal

Beings of the great fruit (vehapphala) and non-perceplive beings (asaidasaita) are in the fourih
absorplion and, in the five pure abodes (suddhavasa), only \he non-relurner (eaagami} will be reborn:

L Patkamajjhana

0. Dutiyajjhana

). Tatiyajjhana

T OO OR

IV, Catutthejjhina

i
2,
3

Brahmaparisajjas
Brahmapurohitas
Mahabrahmas

Parittabhas
Appamanabhas
Abhassaras

Paritigsubhay
Appamanas
Subhakinhakas
Vehapphalas

AsaRnha-sattas
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C — THE PUDGALAVADIN LISTS OF SRAVAKAS

There are two complete lists of §rivakas which we find in the Pudgalavadin literature:

I — The list in the Tds enhsists of twenty-nine categories corresponding to three stages:
A. The stage of still Unabandoned desires (aviraragabhimi) includes three fruits or
nine categories:
aj the first fruit is the Eighth (asramaka) who acquires the twelve know-
ledges™® and consists of three categories, namely:
1 -~ the pursuer of the truth through faith. (fraddhdanusaring,
2 — the pursuer of the truth through wisdom (prajfdnusirin),
3 — the pursuer of the truth through faith and wisdom (Sraddhdprajfidgnusarin).

These three categories appear as soon as the practitioner is at the stage of maturity

T . 12, Avihas
v 13, Atappas
V. Suddhévasas 14. Sudassas

15, Sudassis
16, Akanitthakas

A ecomparison of the categories of the world of form in the Pili texts with those of the Tds show us
that there is a considerable concordance between the twa lisis, apart from a few differences in the First
absorption. Because the majority of the Pali c¢inonical lexts do not edmit the intermediate abscrption
(dhyananiara) (DN 1, 73 MN [, 276; SN Y. 307-8), the category of he great Brahmas {makabrahma) is
classed in the first absorption {pathamajjhana). Moreover, the calegory of Brahma beings is missing in
the iist in the Pali texts since it seems thul the lerm ‘Brahinakayikas' is the generic name of all the gods
of the first dhydna, of all the gods of the Brahmsg world (cf. Kosa ill, p.2, n.5 sqJ), and the Pali texss
consider Brahma's retinue (brahmapdrisajja) as the lowest category and Brahma’s ministers as the second,
whilst the Tds classes thein in another way: the first is that of Brahma's minisiers (brahmapurokiia), the
second that of Brahma's beings (brahmakayika) and thicd, that of Brahma's tetinue {brakmaparisadya). The
idea vnderlying this particular classification reinuins obscure since there is no commentary. Furthermore.
there are other, different lists, for example that of the sixieen calegories of the Kasmirians which is like
the list of seventeen above, bul the realin of the greal Brahmas {mahabrahma) is not an intermediate
stage (bA@mi) but a higher abode in the realm of Brahma's ministers (brahmapureiita) (Kosa M, 2, the list
of eighteen categories by granting three categories to the first absorpiion, a special category for the great
Brahmas and a special category for non-perceptive beings {asamjiisariva); cf. Koga Ill p3 nl, the list of
twenly-two categories has the following peculiarities:

I -— The existence of four categories of Brahinas
L. Brahma's beings (brakmakayikas),
2. Brahmu's ministers (brahmapurohita),
3 Brahma's retinue (brahmaparisudya).,
4. great Brahmas {mahdbrahmas).
Categonies 5 ~ 12 do not differ from those of the orher lists.
Il — The fourth abserption consisis of len categories
13, majesties, 14, lesser majesties; 15 unlimited majesties; 16, majesties of great fruig 17, the
non-perceptive {asamjfin). 18, non-¢reative beings; 19. the serene (arapak 20. the keen-sighted
(sudarfana} 21 the great keen—sighted {makdsudariana); 22, the supetior {akanistha) (DA, T 1. 1, 136a sq.).
768 See above, "The secondary theses of the Pudgalavadins Thesis No2'
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(gorrabhimi), in which the knowledge of things (dharmajiana) arises. In other
words, these three faculties reccive different names depending on the dominant
faculty. The first category, in which faith prevails, is that of the weak faculty
(mrdvindriya), the second, in which wisdom prevails, is the medium faculty
(madhyendriya) and the third, in which both faculties are equally potent, is that of
the sharp faculty (tTksnendriyal’®.

b} the second fruit is the stream-winner {srotadpanna). This is the fruit which
one obtains after rising in the Path (marga). Depending on which faculty
dominates, when the practitioner is at the stage of vision {(darianabhiimi), this fruit
is divided into three categories:

1 — he who is reborn seven times at the most (saprakrdbhavaparama)™,
2 — he who is reborn in several families (kulamkula),
3 — he who is middling {madkyama ?).

The first category exhausts the three fetters, that is:

1} belief in individuality (satkayadrsii), i

2) attachment to useless rules and rituals (Sifavraraparamarsa), and
3) doubt (vicikitsa)'™ ;

he is of weak faculty (mrdvindriya) because faith prevails. The second, having
exhausted the three fetters, lessens the passions to be destroyed by cultivation
(bhavandheyaklesal™ ; he is of medium faculty (madhyendriya) because wisdom
previils. The third, in which both faculties — faith and wisdom — are equally
potent, is of sharp faculty (riksnendriya); he does not nccessarily pass from one
nable family to another, nor is he reborn seven times at the most’™.

769 Kosa VI, 29, only knows of two calegories and the second is called dharmanusirin, not prajia-
nusarin, with the meaning of 'pursuit by means of dharmas’, ie. by means of the \welve-fold rexis. ‘In
those moments (fifieen moments on the path of wvision), the ascetics with weak or sharp Faculties are
tespectively fraddhdnusarin snd dharmanusarin (medutiksnendriva tesu iraddhadharmanusarings -- Koia
Vi, p193, nl). The Pali lexts also admit two kinds of candidales to the sotapanna: saddhanusarin and
dhammandsarin (cf. MN |, 479, AN |, 74),
TN There is disagreemeni among the schools over the number of existences. For details of the subject,
see Kota VI, M (pp203-2).
Tt These three felters eliminated by the saptakrdbhavaparama, according to the Tds, are not cited in
the same order in the canonical texis, see above, w627
772 Here the tenuity of raga and dvesa pertaining to the Kamedhitu is indicated.
773 Kosa V1, 34, admiis two categories only: (1) saptakrdbhavaparama. who has nint yel destroyed what
should be abundoned by meditalion; (2) kufamkula, who has abandoned three or four categories of the
passions of the Kamadhity, and which is divided into 1we types: devakulamkala and manusyakulamiula.
According te the Pali exts (AN I, 233; 11, 87, 1V, 380-1; SN V, 205, Petakopadesa II, 30; Pug, ppl§,
3N, rotgpanna 1t divided into three cstegories. (1) saptakkhattuparama, (23 kolankeln, {3} ekabiji (the
one-seeder, the person who acquires knowledge through the condensed teaching, whose faculty is either
weak or sharp; being at the stage of vision (dassana} he is reborn once again as a man, after which he
will reach the end of suffering — cof. AN 1, 233). The first lwo categories are identical to What is
described in the Tds By comparing the lhree bisis of sretqapannas, we can conclude that he—who-
is~middling {madhyama ?) in the Tds list is an intermediale category between the first two, but which is
not recognised in the canonical texts
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c) The third fruit is the stage of attenuation (tanigbhimi). It is the stage of
him who, having possessed all the qualities of a stream-winner (srotadpanna), has
attenuated the passions of the world of desire (kdmadharu). 1t consists of three
categories:

1 — the once returner (sakrdagdmin),
2 — the one sceder: he who will be reborn once only (ekabijin),
3 — he who is middling (madhyama ?).

The first category, in which faith prevails, is that of the weak faculty
(mrdvindriya), it is he who, having died here, is reborn among the gods, then
returns once again among mankind before attaining Parinirvina. The second
category in which both faculties, faith and wisdom, are equally potent, is that of
the sharp faculty ((Tksnendriya), it is he who will receive no more than one
rebirth, before attaining Parinirvina, in order 10 ingrease his merits. The third
category, in which wisdom prevails, is that of the middling faculty {(madhyendriva),
it is he who is in one or other of the first two'™.

To summarise, the stage of still unabandened desires (avitardgabhiimi) includes
nine categories in all. The main categories are six in number, namely:

1 — the pursuer of the truth through faith (Sraddhdanusarin),

2 — the pursuer of the truth through wisdom {prajhidnusarin),

3 — he who wiil be reborn seven times at the most (saptakrdbhavaparama),
4 — he who is reborn in several families (kulamkula),

5 — the once returner (sakrdagamin),

6 — the one seeder (ekabijin).

The three other caiegories, namely:

1 — the pursuer of the truth through faith and wisdom (§raddhaprajiéinusirin),

2 and 3 — he who is middling {(madhyama ?), belonging to the category of the
fruit of stream winner (sroradpannc) and that of the stage of attennation
(taniabhimi), are only auxiliary categories. It seems that these categories were
added by the author of the Tds in order to make up the number three™.

714 Kosa V1, 35-6, mainiains that there are only two categories (1) sakrdagamin and (2) ekaviciku. The
difference between the two is that the former is destined o two births (going o the gods, returning lo
mankind) and the lafter is destined 10 only one birth, and is also a candidate to the second fiuit.

The Pili tradition does not divide the category of sakadagamin (of. Petukopadesa H, 31). It classes the
ekabijin in the solapanna category, which is lower than the sakedagamin.

By comparing the lists of the stage of the auentvation of desire (renabhimi), we find there is a
similarity between the list of two in the Kosa and that of three in the Tds, since he-who-is-middling
(madhyama 7} is in an iniermediate category in the Tds. The Pali texis consider the sakadagamin as a
single category which is equivalent 1o the stage of atlentuation {tan@bhimi) in the Tds,

775 The following table enahles us 10 summarise the stage of still unabandoned desires (avitaragabhimi)
of the Tds and %o compare it with the otber two lists in the Koia and the Pali texts:
(see nex1 page)
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B. The stage of the abandoning of desire (vitaragabhiimi} consists of three fruits
Or nine categories:

a) the first fruit is he who is defivered through faith (§raddhadhimukia). He
is so named bcause faith (§raddha) is the dominant factor of his deliverance.
This fruit includes three categories, namely:

1 — the stream winner (irdhvasrotd),

2 — the attainer of Parinirvéna through compounded things (sabhisamskara-
parinirvayin),

3 — the attainer of Parinirvina through the uncompounded (anabhisamskara-
parinirvayin).

The first is the practitioner who is on the point of atiaining the higher stages.

The secend is he who attains Parinirvana by means of compounded things

(samskrta). The third is he who attains Parinirvina by means of the un-

compounded (asamskyza) such as the knowledge of cessation {nirodha)’™.

b) the second fruit is he who is endowed with vision (drstiprapta). This is
the pursuer of the iruth through wisdom (prajidnusdrin) who rises to the stage

AVITARAGABHUMI

TRIDHARMAKASASTRA ABHIDHARMAKCSA FAL] TEXTS
L

I Sraddhanusarin Sraddhinusarin Saddhanusari

2. Prajranusarin Dharmarnusarin Dhammarnusari

3. Sraddhaprajianusarin

1. SROTAAPANNA
4. Saplakrdbhavaparama Sapiakrdbhaviparama L‘ialrﬂk.k.huparama
3. Kulamiula Kulamiula Kolankola
6. Madhyama ? Ekabiji
L. TANUBHUMI
7. Sakrdagimin Sakrdagumin
8. Lhkabijin Ekgvicika Sakadagamin

S. Madhyama ?

7% Koa VI, 37, also sdinits three caregories the definitions of which, atiribuled 10 the Vaibhasikas, are
identical to those in the Tds. However, Koda VI, 37, treats them as three of five categories of anagamins,
and nol of Sraddhadhimukias as does the Tds, whilst in the Pali texis, these three categories. found
together in the group of five andgaminy (ct. Pug, 16-17, Petakopadesa. 31), are defined differently.
According te Pug. 17 sasankarapurinibbayi and axankkiraparinibbayi are inlerpreted respectively as the
attainer of Parinibbina with effert (.. wilh littie pain aad sfier having made grea efforts: appad-
dukkhena dhimaitam akaivi — PugA, 119} and the auainer of Parinibbina without effort { . . with pain,
difficuity and after having made gresi efforts dukkkena kasircna dhimatiam payogam katvé — PugA,
i19). Cf. also AN 11, 1553-6;, Kosa V1. 37 — p212).

By compuring the three lists, il is noticed that there is an identification between the Tds list and that
of the Kosa {Vaibhasikas’ opinion) on the definition of the jasi uwo categories, and that there is a
difference between the Tds Jist and thal of the Pali texis on the same subject.
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of the abandoning of desires (vitaragabhami) and who is called he who is
endowed with vision (drstiprdapra). Wisdom is the dominant element in his
deliverance. The second fruit includes three categories:

1 — the attainer of Parinirvana in the intermediate existence (antarapari-
nirvayin),

2 — the attainer of Parinirvdna in rebirth (upapadyaparinirviyin),

3 — the stream winner (Grdhvasrota),

These three categories are those which are also found in the group of five
corresponding to the non-returner (andgdmin) and belonging o categories which
reach the world of form (rapadhatipaga)™.

c) The third fruit is the bodily witness (kayasdaksin). This is the supreme fruit
among the fruits of the stage of the abandoning of desires (vitardgabhiimi) and,
due to i, one obtains deliverance (vimoksa) during one’s lifetime™, This fruit

includes:

1 — the attainer of Nirvdana through compounded things (sdbhisamskara-
parinirvayin),

2 — the attainer of Parinirviina through the uncompounded (anabhisamskara-
parinirvayin),

3 — the attainer of Parinirvina in rebirth (upapadyaparinirvayin).

According to the Tds, there is no tautclogy in repeating the categories of
the preceding fruits since these first three caregories of the third fruit
(kayasdksin) pertain to the formiess world {(@rizpyadhar™.

777 Koga VI, 38 These tive are anggamins because they go to the Ripadhatu (except 1o transcend it):
the rapadhatipaga is of five kinds: anmwardparinirvayin, upapadyaparinirvayin, sibhisamskiraparinirvayin,
anabhisemskaraparinirvayin, drdhvasrolas. These ¢ategories are alwo found in the Pali tews with different
definitions since Lhere is no intermediate existence in the Theravadin doctrine. Pug, 42-6, defines them
thus: the antardparinibbayin is he who aitains Parinibbina in the first half of his life term; the
upahgccaparinibbayin is he who attains Parinibbina after reaching the second half of his life term, the
uddhamsoia-(akanitthd-gami) is he who wins the siream up lo the higher gods. Cf. Petakopadess, 3L
778 Kosa VI, 43 The anagimin who has acquired nirodha is considered as a kayasaksin.
779 Cf. AN 1V, S0 Pug, 14, These three calegovies are identical o three of the four calegeries of
anagamins who go to the formless world {ardpyadharu). Koia VI, 38 Another, who goes 1o the Aripya, is
of four kinds. (There is no inlermediate existence in the Ardpys births, thal is why the arfara-
paripirvayin is separate from the group of five andgamins) The Pali texls consider that the bodily
witness (kdyasakkhi) is he of the seven noble disciples who has achieved deliverance by practising the
eight liberations (vimekkhd) (Pug, 32, AN IV, 451). The kayasakkAi is not mentioned in the Petakopadesa.
13 he considered an wezham? A compatison of the three sources shows that the Tds aliributes the bodily
witness (k@yasaksin) te the formless world tarapyadhdw) by dividing it inw Lhree categories. The Kosa
maintains thai the bodily wilness (kdyayaksin) is the stlainer of Nirvapa in his lifetime, and deals
separately with another category, consisting of four Kinds who reach the formless world {aripyapaga).
The Pali texts do not attribute the kayusakkhi to any werld and consider him simply a5 a noble disciple
who has achieved deliverance from the lowest degree 1o the highest

Among the three lisis concerning the fruits of the sisge of Lhe abandoning of desires (vitaragabhimi),
the list of three fruits and nine categories in the Tds is a very complewe list, which includes all the
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C. The Arhal

The Pudgalavadins maintain that the Arhat is subject to regressing and on
this subject deal with three faculties or nine categories:
a) the sharp faculty (eiksnendriyay.
T — he who is stable (sthitakampya).
2 — he who progresses (prativedhandidharman),
3 — he who is immovable (¢kopyadharman),

b) the weak faculty

(rmrdhvindriva):

4 — he who regresses {parihanadharman),

5 — he who wills
6 — he who prese

(cetanadharman),
rves (anuraksanadharman),

¢) the middling faculty Unadhendriya):
7 — he who is delivered through wisdom (prajiavimukra),
8 — he who attains complete deliverance,
9 — he who attains incomplete deliverance.

These last two categories are also together called the doubly delivered (ubhayato-

various categories of a@rdgamin, whilst the KoSa list contains seven calegories including the kdyasaksin,

The list in the Pali texts consists of five categories. The kdyasakkki is an independent category.

diagram ‘below summarises the differences:

The

YVITARAGABHUMI

1. Urdhvasrota
2. Sabhisamskaraparinirvayin
3. Anabhisamskaraparinirvayin

11— Dygliprapty;
4. Antardparinirvayin
3. Upapadyaparinirviyin
6. Urdhvasrota

Il — Kavasikgin:
7. Sabhisamkaraparinirvayin

9. Upapadyaparinirviyin

8. Anabhisamskaraparinirvayin

TRIDHARMAK ASASTRA ABHIDHARMAKOSA PALI TEXTS
(CE. Kosa V1, 215, 223, 226)
1 — Sraddhidhimukis | — Bipyapsga Andgimi

I. Amtaraparinirvayin

2. U papadyaparinirviyin

3. Sabhisamskdraparinirvayin
4. Anabhisamskaraparinirvayin
5. Urdhvasrata

Il — 6 Aripyopaga:
a. Upapadyaparinirviyin
b. Sabhisamskaraparinirvityin
¢. Anabhisamskaraparinirvayin
d. Urdhvasrotg

Il — 7. Kayasiksin
(The attainer of Nirvana
in this life)

1. Antaraparinibbayi
2. U pahaccaparinibbayi
3. Sasankhiraparinibbayi
4. Asankharaparinibbiyi
5. Uddhamsota-
akanittha-gami.
fKayasakkhi)
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bhdgavirmukia)’™.

780 1 is likely that there is a relationship between the Tds and 1he Daksiniyasiitra of the
Madhyamagama (T 1 26, 616a 5-25) for the nine categories of Arhatl since, despite the minimal
differences in the terms constituting the classification, the two texts — Tds and Daksiniyasitra — admit
nine categories of Arhat,

These are the nine kinds of Arhat in the Daksiniyasitra:

1) he who wills {cetanddharman),

2) he who progresses (prativedhanédharman),

3) he who is immovable (akopyadkarman),

4) he who regresses {parihanadharman),

5) he who does not zegress {aparihinadharman),

6} he who preserves {anuraksanddharmarn),

T he who is siable (sthitakampya),

8) he who attains deliverance through wisdom {prajhavimukia),

9 he who is doubly delivered (ubhayatobhagavimukta).

In comparison o the list of nine cawegories of Arhat in the Tds, this list additionally contains the
aparihinadharman, whilst the ubhayatebhfigavimukia in it is a single category and is not divided into two
categories — he who ailains complete deliverance and he who auains incomplete deliverance, as the Tds
has.

Considering that the Arhat is perfected and that the affirmation of regression of the Arhat is an
heretical opinion, the canonical texts in Pali rarely distinguish several categories of Arhat. Excepiionally,
the Perakopadesa. 31-2, admils there are nine categories of Arhat:

1) he who is doubly delivered (ubhayatobhagavimuiia),

2) he who atsing deliverance through wisdom (paffdvimutta),

3) he who remains for a cosmic pericd (thitakappi),

4) he who progresses (pativedhanabhava),

5 he who wills (cetangbhabba),

6) he who preserves (nakkhanabhaobba),

7) he who does nal attain Parinibbina if he does nol preserve {sace anurakkhati na parinibbayi),

8) he who atlains Parinibbina if he preserves (no ce anurakkhatiparinibbayi),

9) he who regresses (parihanadhamma) or he who is level-headed (samasisi).

Of chese nine categories of Arhal, the first two derive from the sharp faculty which obtains know-
ledge through the condensed tesching the third and fourth, from the weak faculty which obtains
kaowledge through the condensed teaching; the fifth and sixth, from the shacp faculty which obuains
knowledge through the developed teaching the seventh and eighth, from the weak faculty which obtains
knowledge through the developed teaching; the ninth (including the level-headed) iz the guidable person
whn is not devoted 1o the pursuil of development. Cf. Pelakopadesa, 31-2.

Compared to the list of the nine Arhat categories in the Tds, the Petakopadesa list contains four cate-
gories —- namely: thilakappi (3), sace anurakkhati na parinibbayi (7}, no ce anurakkhati parinibbayi (8),
samasisi (= paritdnadhgmmal — which are lacking in che Tds; whilst the others {1, 2, 4, 5, 4, and
parihanadhamma (9) are identical to the Tds list.

According to Kosa VI, 56 (p.251, n.2), Pug. pl2, contains s definition of semayavimutta, asamaya-
vimutta, kuppadhamma, akuppadhamma, parihanadhamma, aparihanadhamma, cetanabhabba and anurak-
khanahhabba,

In turn, Kosa V1, 5& 'six kinds of Arhal are recognised’ {arhantak san matak — 0251, nlk

1} he who regresses (parihdnadbarmar),

2) he whao wills {cetanadiarman).

3) he who preserves (anuraksanadharman),

4} he who is stable (sthitakampya),

5) he who progresses (pmlived!mr:ﬁdkarmanl)‘

6) he who is immovable {akopyadharman).
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In brief, the list of §rivakas in the Tds consists of three divisions and each
division contains three fruits:

1. Avitaragabhimi:

I ASTAMAKA
1. Sraddhanusarin
2. PrajRanusarin
3. Sraddhaprajranusirin
1. SROTAAPANNA
4. Saprakrdhbhavaparama
5. Kulamkula
6. Madhyama

111, TANUBHUM!
7. Sakrdagamin
8. Ekabijin
9. Madhyama

2. Viraragabhimi

1. SRADDHABHIMUKTA
1 Urdhvasrota
2. Sabhisamskaraparinirvayin
3. Anabhisamskaraparinirvayin
H. DRSTIPRAPTA
4. Antardparinirvayin
5. U papadyaparinirvayin

Compared to the Tds list, the Koda omits: the prajidvimukia, he who attains complete deliverance and
he who attains incomplete deliverance (ubhayarobhagavimukia), Nonetheless, the Koés, in facl, lakes these
three categories inte account, without classing them together with the preceding six categories. According
to the Koga, he who attains deliverance through wisdom (prajRdvimukia) is ‘he who is delivered by
prajid o1 ‘by the pawer of prajia, he is delivered from the kleidavarana’ {Koia VI, 64), 'he is delivered
not nccasionally {asamayevimeita) and he is complete from the point of view of the faculties’ (ibid, 63).
This categery is lower than that of him who is doubly delivered (ubhayatobhagavimukia) because it
obtains the fruit of wisdom (prajaa) only. As for the doubly delivered (ubhayatobhagavimukia), this is ‘he
who possesses destruction (ibid, 64) through the power of wisdom (prajaa) and concentration (samadhi),
he is delivered from the kleidvarana and vimoksdvarang’. He is he who is delivered cccasionally
(samayavimukta) end is complete from the point of wiew of concentzalion; he is both he who is delivered
not occasionally {asamayavimukta) and he who is complete from the point of view of the faculiies and
concentration {ibid, 65). We do not find 1he second category of the doubly-delivered (sbhayaio-
bhigavimukta) of the Tds the who altains incomplete deliverance) in the Kofa,

An examination of the three main lists of Arhats leads us 1o the following conclusion: the Tds list is
very complele as much for the faculties as for the categories; it is unique in its discovery or its
classification if it is compared 10 the Koia list, which is nothing other than the list found in the siitras.
The Petakopadesa list appears a peculiarily if it is compared to the totality of the Pali texts. The table
below shows, in summary, the differences between these three lisis:
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6. Urdhvasrota

111, KAYASAKSIN
7. Sabhisamskaraparinirvayin
8. Anabhisamskaraparinirvayin
9. U papadyaparinirvayin
Arhat;
1. TIKSNENDRIY A:
1. Sthitakampyadharman

2. Prativedhanddharman
3. Akopyadharman

{I. MRDVINDRIYA
4. Parikdnadharman
3. Cetanddharman
0. Anuraksanadharman

I1I. MADRYENDRIY A:
7. Prajidavimukta
Ubhayatebhigavimukta: 8. complete

9. incomplete.

Il — The Sns list consists of ten or twelve categories™, in which that of the Arhat is

not divided:

THE CATBGORIES OF ARHAT

TRIDHARMAKASASTRA T

:

ABHIDHARMAKOSA

PETAKOPADESA

1. Tiksnendrive ‘
i. Sthitgkam pyadharman
2. Prativedhanadharman
3. Akopyadharman
1. Medvindriva
4. Parihanadharman
5. Cetqnadharman
6. Aruraksanadharmar

1. Parihanadharman
2. Cetanddharman
3. Anuraksanddharman

4. Sthitakampya

6. Akopyadharman

5. Prativedhanadharman

1. Ubhayatobhagavimukia
2. Parndvimutta
3. Thitakappi

4. Pativedhanabhiva
5, Cetanabhabba
6. Rakkhanabhabba

1. Madhyengdriya
7. Prajiavimukta 7. Sace anurgkkhatiparinibbayi
Ubhayatobhagavimukia 8. Noce anurakkhatiparinibbayi
8. Complete 8. Parihanadharma or
9. Incomplete. Samasisi.
L L
78t In reality the Sns lists contzins thirteen or sixteen categories. As the first three categoriess — (1) he

who is not yet disgusied by the world of desire, {2) he who is disgusted by the world of desire, and (3)
he who is disgusted by the world of form — are outside Lhe list of holy ones (arya). that is why they
are sel aside. 11 is for this reason that the list of §rivakas given by the Sammitiyas contains ten or twelve
categories.
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1 — he who has seven more deaths and seven more births (saptakrd-
bhavaparama),

2 - the once returner (sakrdagdmin),

3 — the once returner (who attains ParinirVanaz by being born in several
families) (kulamkulasakrdagamin)™,

4 — the once returner (who is separated from Parinirvana by the interval of
one birth) {ekavicikasakrddgdmin)®,

5 — the once returner (who attains Parinirvana) through disgust for the world
of desire and through rebirth in the higher stages (kamadhdtunirvedha
Ardhvasrotasekrdagamin),

6 — This category is divided into three:

a. he who atrains Parinirviana in rebirth (upapadyaparinirvayin)

b. he who attains Parinirvana through compounded things (sabhi-
samskaraparinirviyin)™,

¢. he who attains Parinirvana through the uncompounded (gnabhi-
samskaraparinirvayiny’®,

7 — he who attains Parinirvdna in the -intermediate existence (anrara-
parinirviyin),

8 — he who is disgusted by the world of form and who is reborn in the higher
stages (ripadhatunirvedha irdhvasrota),

9 — he who attains Parinirvina through the compounded things of rebirth
(upapadyasamskaraparinirvayin)’®,

10 — the Arhat (cf. Sns, 4724 15-21).

The existence of the two preceding lists of &rivakas progressively confirms the
opinion according to which the separation between the Vatsiputriyas and Sammitiyas
was caused by different interpretations of the stanza common to the Pudgalavadins™’,
It is clear that the fruits, according to the order of the list of twelve categories given
by the Sns, are practically identical to the fruits of that of six categories indicared in
the stanza common to the Pudgalavadins (according to the Sammitlya interpretation).
The difference between the two lists is that the first considers the kulamkuia as a
category associated with the sakrdagimin, whilst the second classes the kulamkula in

782  Sns, 472a 16: chieh-chich-shé-rahan B % £/ P © . Withoul a commentary it is difficult 1o
explain why he who is reborn in several families (kwlamiula) is classed in the frvil of the once returnes
{sakrdagamin). 1 is possible that the kidamkulasakrddgamin is a category specific 10 the Sammitiyas.

783 Sns, 472a 1T i-chien-shé-'a-han — K] 37 FE 5 It should be noted that the Chinese translation here
is f-chien — M , whilst that of the Tds is i-chung — % (Tds, 21a 13).

784 Without a commentary, and as the Sns admits that there is an intermediate existence (gniarabhava),
the names of this and the following categories can be translated in this way.

785  See previous note.

786 Sns, 472z 20: shéng-hsing-ju-nich-pan % AT A ¢ ® . The lranstation is based on an ex-
amination of the three preceding categories, namely: shéng-i juniehpen. £ 0 N % (he who attains
Parinirvana in rebinh — wpapadyaparinirvayin), hsing-ju-nieh-pan 5T N2 % (he who atuins
Paripirvana through compounded things — sabhisamskiraparinirvayin} and pu-hsing-ju-nieh-pan 47 ~ %
(he who attains Parinirvina through the uncompounded -. anabhuam:kampanmrmym) (Sns, 472a 18-19).
787 Cf. E Lamote, History, ppo08-9.
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the sroradpanng fruit.
The table below allows a comparison of these two lists:

The Categories of Srivakas

According to the Sammitiya
interpretation of the stanza According to the Simmitiyanikaya$astra
common to the Pudgalavadins

1 — Srotadpanna 1. Saptrakrdbhavaparama
2 — Kulamkula
3 — Sakrdagdmin 2. Sakrdagamin

3. Kulamkulasakrdagamin

4 — Ekavicika 4. Ekavicikasakrdagamin
5. Kamadhdtunirvedha
ardhvasrotasakrddgdmin

5 — Anagamin {Andgamin includes 6 categories):

6. U papadyaparinirviyin

7. Sabhisamskaraparinirviyin

8. Anabhisamskaraparinirvayin

9. Antardparinirvayin

10. Rapadhaiunirvedha trdhvasroia

). I/ papattibhavasamskaraparinirvayin

6 — Arhat 12, Arhat

It is interesting to compare the Vatsiputriya list of §ravakas in the Tds with that
of the Sammitlyas in the Sns. Although the list of twenty-seven categories in the Tds
is more developed than that of the twelve categories in the Sns, the main categories
of both lists are similar with regard to the four fruits of the §ravakas, namely:
srotadpanna, sakrdagdmin, andgamin and grhat.

The differences which separate the two lists are. the following:

1. The Sns list only counts the saprakrdbhavaparama as a single category of
srotadpanng, whilst the Tds list admits thar the srotadpanna is divided into three:
saptakrdbhavaparama, kulamkula and madhyama,

2. The Sns list counts four categories of sakrdagamin, namely: sakrda-
gamin, kulamkulasakrdagamin, ekavicikasakrdagamin and kamadhatunirvedha
ardhvasrotasakrdagamin, whilst the Tds list only accepts three categories:
sakrddgdamin, ekabljin and madhyama,
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3. The Sns list counts six categories of andgdamin, namely: upapadyaparinir-
vayin, sabhisamskdraparinirv@yin, anabhisamskdraparinirvayin, antard-
parinirvayin, ripadhatunirvedha drdhvasrota and upapattibhavasamskarapari-
nirvdyin {of these six categories, the first five are essential catgories found in the
canonical texts, the sixth is an auxiliary category, invented by the Sammitiyas by
combining the following three categories: upapadyaparinirvayin, sabhisam-
skaraparinirvayin and anabhisamskaraparinirvayin), whilst the Tds list admits that
there are only nine categories, of which the five categories of andgamin, in
conformity to the canonical texts, are always essential.

4, The Sns list does not divide the @rhar fruit, whilst the Tds list admits that there
are nine categories of arhar.

It is noteworthy that the Sns classes the kulamkula in the sakrdagamin fruit,
whilst the Tds list considers kilamkula as a category of sroraapanna, both lists agree
on this poinu the ekavicika (Sns) or ekabijin (Tds) pertains to the sakrda-
gdmin fruit. In brief, the Vitsiputriyas and S&mmitiyas each have their own list of
sravaka fruits. By comparing the two lists, we find that that of the Viarsiputriyas given
by the Tds is richer, as much for the faculties as for the categories, than that of the
Sammitiyas supplied by the Sns.
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CONCLUSION

The study of the personalist schools of early Buddhism has enabled us to understand
the doctrinal problems of the Pudgalavadins.

Although the literary documents left by the Pudgalavadins are few in number in
comparison to those of other schools, Theravadin, Sarvastivadin, etc, we have
attempied to reconstruct the main thesis concerning the pudgala, the fifteen
secondary theses and the two lists of §rivakas, by basing ourselves on the four
treatises which have been preserved.

The establishment of the pudgala thesis is certainly a significant, unique and
couragecus creation in the history of Buddhist thought. If we set aside all the
exaggerations and condemnations concerning this thesis and if we understand it
clearly as it was explained by the awhor or his disciples, we can appreciate its true
value. .

It answers two questions at the same time, by affirming on the one hand the
existence of the individual and by refuting on the other the condemnation of nihilism
and eternalism brought by Buddhism.

1t is, indeed, difficult to explain the existence of a successive chain of former and
later lives withour designating a person defined as being semething more than the
sum of its constituent parts {(skandha) which, for its continuing subsistence, supplies a
continuing support for action (karman), memory and knowledge, and which attains
deliverance through destruction of the fetters (samyojuna), but not through that of an
individual life.

Although the pudgala was treated by the Pudgalavidins as a designation
(prajAapti} aimed at clarifying the existence of living beings (sattva), they did not fail
1o declare that this principle of individuality is neither identical to the aggregates nor
different from them: by explaining that it can exist in bliss after total stilling
(parinirvdna).

Thus, the thesis of the pudgala, according to the Pudgalavidins, remains in
conformity with the doctrine of the middle way (madhyamdpratipad} and does not
fall into the two extremes: nihilism (ucchedadrsti) and eternalism ($divatadrsti). The
Pudgalaviadins were careful to show that their docirine was not contrary to the
doctrine of insubstantiality which is the essence of the teaching of the Buddha. They
also insisted on the fact that adherence to the pudgala does not prevent the treading
of the Path and the araining of the result, by presenting the list of twelve knowledges
(jrana) and thas of the fruits (phala) proper to their school.

In order to complete the pudgala thesis, the creation by the Vitsiputriyas and,
later, the Sammitiyas, consisted of admitting the existence of an imperishable thing
(avipranasadharma), destined to explain the mechanism of the fruition of actions
(karmavipaka). This thing is dissociated from the mind: neatral from ihe point of
view of morality, it can affect the ordinary as well as the liberated man. The
Sammitiyas upheld, with the richest and most convincing arguments, the thesis of
intermediate existence (antarabhava) illustrating the fact that, at the moment of death,
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the individual changes into an intermediate being who is reborn spontaneously and
who, at the same time, finks the two consecutive lives.

On the other hand, with the help of the Ll ming-liao lun, we have shown that
the Pudgalavadins also possessed an important Vinayapitaka.

In this respeci, the question of the value of these¢ various inventions or
contributions arises: is it due to them that the Pudgalavadins subsisted for more than
ten centuries with a great number of .monasteries and monks, doctrinally influencing
other schools, whether early or Mahdyanist? To a certain degree the answer is
positive, since it is certain that Buddhism, after the Paripirvina of the Buddha,
developed in a climate of effervescence, and that Buddhist scholars researched all the
possibilities of interpreting the doctrinal problems that might arise.

Furthermore, the doctring of insubstantiality {(gndimavddal, together with the
concept of rebirth and deliverance of the Buddha, was a difficult idea to understand,
even for Buddhists, and was the subject of many criticisms on the part of their
auvorsaries. )

This is the reason why the ‘semi-heretical’ concepts of the Pudgalavadins, the
pudgala, the imperishable (hing (avipranafadharma) and the intermediate existence
(antardbhava), became important notions in early Buddhism,
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