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Abstract

Of the three bodies of the Buddha, the sambhogakdaya was the last to have been
formulated (circa. the third to fourth century CE) To date, scholars have not
established any substantiated theory with regard to its origins. It is with this aim that I
began my research on the subject.

In earliest Buddhist literature, the concept of the Buddha reveals two aspects: a
human identity and a superhuman character. The rationalist Sarvastivadins developed
their belief in the human Buddha while the Mahasamghikas relied more on pure faith
and developed their concept of the transcendental Buddha endowed with superhuman
qualities. It is on this basis that the two-body theory of the Buddha was formulated.
Most probably the originator belongs to the Sarvastivada school and flourished before
the composition of the Mahaprajiiaparamita-sastra. From the fourth chapter onwards,
[ have traced the origins and developments of each of the three bodies. The concept of
the dharmakaya, derived from the Buddha’s teachings collected in the corpus of early
Buddhist literature, was further developed as a collection of pure dharmas by the
Sarvastivadins. It finally evolved into the cosmic body, an impersonal principle
supporting all phenomena through its identification with the fathat@ which pervades
the whole universe in Mahayana Buddhism. It is on this basis that the Mahayanists
identified the dharmakaya with other key concepts such as the Buddhadhatu and the
Tathdagatagarbha.

The sambhogakaya theory arose as a result of the debate on the riapakaya of the
Buddha. Initially, the Sarvastivadins and the Mahasamghikas debated on the
transcendental qualities of the Buddha. This later led to the problem of the short
lifespan of Sakyamuni when Mahayanists increasingly emphasized the great merit of
the Buddha gained through bodhisattva practice. The formulation of the
sambhogakaya was arguably a solution to this complex problem, basing itself as
precedent on the teachings of the early and middle Mahayana siitras.

The nirmanakdya doctrine originated from the early Buddhist theory of the
mind-made body produced through the supernatural power of rddhi. It had probably
first been conceived by the Mahasamghikas when they idealised the Buddha as
transcendental. The Mahayanists accepted this concept in its entirety and further
developed it into that of the nirmanakaya. Many scholars think that the development
of the concept of the Buddha is mainly driven by faith in Gautama, but our study of
the subject shows that philosophical thought also plays a very important role.
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INTRODUCTION

1. The Purpose of the Research

The trikaya theory is one of the most important and fundamental doctrinal
developments of Mahayana Buddhism. The concepts of the dharmakdya and the
nirmanakdaya are already present in early Buddhism although the latter concept was
expounded in a different form of ripakaua that conveys different implications. The
concept of the sambhogakaya, however, appeared much later. The Buddha
worshipped by the Mahayanist followers is an omnipotent divinity endowed with
numerous supernatural attributes and qualities. This Buddha is none other than the
sambhogakaya. How and why the concept of the sambhogakaya came into being is
of great interest to the present writer because it is only with the advent of this
concept that the frikaya theory came into existence. Besides, this question is closely
related to a number of other questions. What position does the historical Buddha
hold in Mahayana if they worship an almighty Buddha? How is this historical
Buddha related to the dharmakaya?

Despite the importance of the frikaya theory, there is no comprehensive study
in the development of the concept of the Buddha from early Buddhism to the
formulation of this theory. Systematic research on the issue began at the beginning
of the last century with de La Vallée Poussin (1906) and Chizen Akanuma (1922),
who were the first to deal with this complex subject.! Their studies contributed
significantly to the knowledge of the most salient features of this doctrine. However,
these are primarily surveys that have merely provided a picture of the final form of
the doctrine. In these works the development of the notion of the Buddha was not
extensively traced.

Nagao Gadjin (1973) has made an excellent study of the subject and noted
several important points.” According to him, the sambhogakaya is composed of a

twofold character: the aspect of transcending the human Buddha with the theory of




the nirmanakaya and the concretization of the absolute with the theory of the
dharmakaya. Thus the sambhogakdya occupies a central position in the frikdya
doctrine. The soteriological power of the Buddha is developed in conjunction with
this double character. It was beyond the scope of Nagao’s research, however, to trace
the origin and development of the rikaya theory.

Nalinaksha Dutt (1978) has devoted a chapter on the conception of &dya in his
work entitled Mahayana Buddhism.*> Unlike the scholars mentioned above, Dutt’s
discussion of the concept of kaya covers studies of the Nikayas and the early Indian
Buddhist schools. His discussion on the k@ya concept in the Nikayas is significant on
account of the collection and analysis of all relevant passages concerning the subject.
He points out that the conception of kdya in the Nikdyas has no metaphysical or
doctrinal implications, but pertains rather, to a realistic concept of the Buddha. His
discussion on the concept of the Buddha in the early Indian Buddhist schools and the
three bodies of Mahayana Buddhism still largely remains a survey.

S. Takeuchi’s (1983) study of the Buddha bodies focuses primarily on Mahayana
sitras, particularly Yogacara works.* Besides outlining the importance of the concept
of the sambhogakaya, he dedicates a section of his article to a discussion of the origin
of the concept. Takeuchi asserts that the sambhogakaya is closely connected with the
bodhisattva ideal. Its key aspect is the vow that a bodhisattva takes at the beginning of
spiritual training, which persists until the attainment of Buddhahood. In this
connection, the Sukhavativyihasiitra, one of the earliest Mahayana texts, plays an
important role as Amitabha Buddha is generally considered a sambhogakdaya.
However, the actual origin and development of the concept remains unanswered.

A recent study on the three bodies was conducted by John Makransky (1997)
who concentrated primarily on the discussion of the controversies of interpretation
on Buddha bodies in India and Tibet.> Although he has also devoted two chapters to
the concept of the Buddha in the Sarvastivadin Abhidharma and the

Prajiiaparamitasitras, the chapters do not surpass the role of survey. It was beyond




the scope of Makransky’s research to trace the development of the three bodies prior
to their formulation since his concern is the controversy over the
Abhisamayalamkara on Buddhahood, which is a piece of work written after the
formulation of the trikdya theory.

With the exception of Makransky, who has conducted a book length study on
the three bodies, other scholars mentioned previously have only written either
articles or single chapters on this topic. There is no comprehensive study explaining
how, why and when the three-body theory was formulated. The present study is an
attempt to trace the development of the concept of the Buddha as a human teacher
and guide in early Buddhism, up to the formulation of the three-body theory. Special
emphasis will be extended to the following questions. Firstly, how and why the
Mahasamghikas conceived of a transcendental Buddha and what the doctrinal
foundations for such a concept were. Secondly, the origin of the notion of the
dharmakaya and its development in Mahayana thought will be discussed, by
extension showing how and when it became an ontological truth and cosmic body.
Thirdly, the origin of the sambhogakaya will be studied, along with discussion on

what problems such a concept was intended to solve, granted such problems existed.

2. The Method of the Research

In this study the present writer will rely chiefly on primary sources such as the
early and middle Mahayana sifras and Sastras in Chinese translation, for most
original Sanskrit texts are lost. The development of the concept of the Buddha will
be traced from a historical perspective and translations and interpretations of the
relevant passages in these sirras are also provided by the writer. Furthermore, an
attempt will be made on an interpretation of the hermeneutics the Mahayana authors
intended to convey.

First of all, the term “the early and middle Mahayana sifras and sastras”

requires some explanations. As a working premise, the history of Mahayana is




divided into three periods. The first period is from the first century CE or even the
first century BCE to the fourth century CE, before the time of Asanga and
Vasubandhu. This is considered a period of the rise and formation of Mahayana
Buddhism, because Mahayana siitras were already in existence in the first century
CE, as indicated by the translation of the Asta into Chinese in the second century
CE.® Scholars such as Conze think that the basic Prajiiaparamita probably dates
back to the first century BCE.” It seems that by the fourth century, Mahayana
Buddhism was already a prominent school since eminent personages such as Asanga
and Vasubandhu were converted at this time into the new faith from the Sarvastivada
school. This will be discussed in chapter five. Moreover, Kumarajiva (active in
China between 402 and 413) translated a lot of Mah&yana sifras and sastras at the
beginning of fifth century, such as *Pafsicavimsatisahasrika and Mdadhyamikasastra.

The second period is from the fourth century CE, the time of Asanga and
Vasubandhu, to the sixth century CE. This is a period of the development of
Mahayana as different schools, such as the Madhyamika and the Yogacara as well as
the tathagatagarbha thought emerged and matured.

The third period is from the seventh century onwards, the beginning of
Tantrayana to the disappearance of Buddhism in India.

The present research mainly focuses on the first and second periods of
Mahayana Buddhism, with the emphasis is on the first. It is a well-known fact that
to date the Mahayana sifras is next to impossible. Hence, the dates of the Chinese
translations are used as a working hypothesis except in the case where there are
already scholarly established dates, which are extremely rare.® There are two
reasons for employing this method. First, it is obvious that the dates of the Chinese
translations of the Mahayana sifras are the only dates we know for historical
research. Second, the dates of the Chinese translations of these sifras and sastras
are not at all without an order for us to follow, but they roughly correspond to the

development of the Mahaydna siatras in India. An analysis of the Chinese




translations of the Mahdyana siitras and sastras used in the present thesis supports
this assertion. In this analysis, representative translators and their translations have
been chosen. For a brief outline of the chronology of the Chinese translations of the
Mahayana siitras and $astras, please see appendix II.

First, we start with Lokaksema (active in China in 178-189 CE) who is one of
the earliest translators. His translations are mostly early Mahayéana sitras such as the
Daoxingbanruojing GEITHRERE the oldest extant version of the Asta) and the
*Aksobhyatathdgatasyavyithasiitra. He is followed by Zhi Qian (222-280) whose
translations are also early Mahayana sitras such as the Damingdujing (KFHER
another translation of the Asta), and the *Vimalakirtinirdesasiitra as well as
Avadana literature. But with the translations of Dharmaraksa (266-313), the
emphasis has been changed and the soteriology of the Buddha is stressed and
praised. These include the *Paficavimsatisahasrika (GERERR), the Dushipin-jing and
the Rulaixingxian-jing. This will be discussed in chapter four. Thus, with Moksala’s
translation of another version of the *Paiicavimsatisahasrika (JEEHRERR) in 291,
there arose a great interest in studying the Pragjfiaparamitasitras in China and
subsequently, different groups came into existence known as the Six Houses and

Seven Schools.’

This period is named ‘the ancient translation’ in China and
corresponds to the first period of Mahayana Buddhism.

Kumarajiva (402-413) is a prominent person in Chinese Buddhism because his
translations are lucid and easy to read and he also translated a large number of
Indian works. Most of his translations belong to the Madhyamika, especially works
of Nagarjuna, such as the controversial *Mahaprajiiaparamitasastra the
*Dasabhiimikavibhasasastra and the Prajiiaparamitasiitras, as a result of which the
Madhyamika school was introduced into China. At the same time, Buddhabhadra
(410-421), a contemporary of Kumarajiva, translated among other sitras the

*Avatamsaka which praises the powers and qualities of the Buddhas as

Dharmaraksa’s translations did, and the *Mahdvaipulyatathagatagarbhasitra which




introduces a new branch of learning, the tathagatagarbha. But it is the
*Sandhinirmocanasiitra in the translations of Bodhiruci (508-535) that marks the
appearance of the Yogacdra thought in China. From then on, more works on
Yogacara thought were translated by Paramartha (546-569), such as the
Mahayanasamgraha and the *Buddhagotrasastra. This shows that Yogacara as a
school was already established in India at this time. This corresponds to the second
period of Mahayana Buddhism.

Xuanzang (645-664) is another major figure in Chinese Buddhism who
translated volumes of works, mainly Yogacara treatises such as the *Mahdayana-
samgrahabhasya, the *Yogdcarabhimisastra and the *Vijfiaptimatratasiddhisastra
as well as the seven Abhidharma works of the Sarvastivada. The Yogacara school
was thus introduced and established in China. A little later, Yijing (695-713)
translated many vinaya works of the Miilasarvastivada. This probably indicates that
the Sarvastivada still existed in India at this time and it further split and gave rise to
a new school, the Miilasarvastivada. This brief analysis of the history of Chinese
translations suggests that it roughly reflects the development of Indian Buddhist
thought.

Second, another problem concerning Mahayana sifras is that they are
constantly subject to growth and additions. It is interesting to note that the later
Chinese translation of a siifra or a sastra is usually longer and larger than the early
translation of the same text. The Vibhasa is a very good example. There are three
Chinese translations of this text and the first translation made by Sanghabhiiti is
much shorter than Xuanzang’s translation which is the third. This will be discussed
in detail in chapter two. However, in the present study of the early Indian Buddhist
Schools, Xuanzang’s translation of the FVibhasa is used for the following two reasons.
Firstly, the first two translations in existence are only partial of the original texts.
According to the preface written by Daocan (GEZ’ 312-385 CE), a contemporary of

Sanghabhuti, the treatise was originally much larger, but the oral transmitter of the




text forgot parts of it so that only forty discussions had been translated.'® The
second extant translation by Buddhavarma is also a partial one. It was originally in
one hundred fascicules, but due to unrest in the area where the translation was being
conducted, forty fascicules were lost and only sixty have survived. But Xuanzang’s
translation, though very late, is a complete text. Second, the early Indian Buddhist
Schools, mainly the Sarvastivada and the Mahasamghika, did not disappear after the
rise of Mahayana Buddhism. Instead, they survived for several centuries and the
Theravada exists even today. In fact, the Sarvastivada even further developed and
gave rise to the Milasarvastivada. The evidence is that Yijing translated a large
number of Vinaya texts of the Millasarvastivada as discussed above. Furthermore,
these schools, especially the Sarvastivadins, debated with the Mahayanists and even
rejected their concept of the Buddha. This will be discussed in chapter five.
Therefore, it is only in Xuanzang’s complete translation of the Vibhdsa that we can
obtain a full picture of the concept of the Buddha of the Sarvastivada.

Third, in the analysis of some philosophical passages in the ancient texts, later
translations have been used to illustrate the earlier ones. This is particularly useful in
the case of Lokaksema’s translation of the Asta, because some of its passages are not
intelligible while the identical passages in Kumarajiva’s translation of the same text
are explicit. This method helps us to understand and interpret the corrupted passages
in the ancient texts, which are important in our research of the development of
Mahdyana ideas and thoughts although they might have slightly changed over the
course of time. However, this method has been adopted to interpret only the
identical passages, not the passages that have been added and considerably revised
in later translations to avoid misinterpretation.

Fourth, since the emphasis of the thesis is on the Mahayana development of the
concept of the Buddha and the sources utilized are mainly Mahayana siitras, the
Nikaya and the Agama sources are taken as the earliest Buddhist literature without

delving into detailed analysis of the substrata of these sitras. However, the Pali




Nikayas are always used as the prime source in the discussions of early Buddhism.
The Chinese Agamas are only used as supporting evidence because they have been
revised and changed over the course of time by the early Indian Buddhist schools
and even the early Mahayanists. This point will be further discussed in detail in
chapter two. Thus, the Pali Nikdya sources are always mentioned first as evidence
and then followed by the Chinese Agama sources.

One may think that the Pali Nikayas also belong to a patticular school namely
the Theravada and as such they may not be representative of the earliest strata in the
Buddhist literature. Although this may be true, yet when compared with the Chinese
Agamas, the Pali Nikayas are still less corrupted. Moreover, the latter is in its
original language while the former is in a translated form. The Chinese Agamas,
according to scholars, were translated from Sanskrit not Pali. Gautama Buddha very
explicitly told his disciples that they should learn his teaching in their own
languages, not to translate it into the refined Sanskrit.!" Therefore, the original
Sanskrit Agamas from which the Chinese translations were made were initially
translated texts, while the Pali Nikdyas are in its original language notwithstanding
controversies concerning whether the Pali was the language of the original
proto-canon. Thus, it is justified to use the Pali Nikayas as a prime source for the
study of early Buddhism.

Since both the Pali Nikayas and the Chinese Agamas are used in the present
thesis as primary sources, Pali terminologies are used when Pali sources are
consulted. Otherwise, Sanskrit terminologies are used throughout the entire
dissertation because the main sources are Mahayana siitras in Chinese translations
of the Sanskrit originals. Almost alf the English translations of passages taken from

the Chinese sources and used as evidence for discussion are mine unless stated.

" Louis de La Vallée Poussin (1906), ‘Studies in Buddhist Dogma: The Three
Bodies of the Buddha (Trikaya)’. Journal of the Royal Asiatic Society of Great
Britain and Ireland for 1906, pp. 943-977. Chizen Akanuma (1922), ‘The Triple
Body of the Buddha’. Eastern Buddhist, vol. 2, pp.1-29.

* Nagao Gadjin (1973), ‘On the Theory of Buddha-body (Buddhakaya)’. Eastern




Buddhist, vol. 6, No. 1. pp.25-53.

3 Nalinaksha Dutt (1978), Mahayana Buddhism, Delhi: Motilal Banarsidass.

* Takeuchi Shiyoukou, (1983), ‘Buddhakan no hensen’. In Akira Hirakawa, ed.,
Daijo Bukkyo, Vol. 1, Tokyo: Shunjusha, pp.166-170.

> John Makransky (1997) Buddhahood Embodied: Sources of Controversy in India
and Tibet. New York: State University of New York Press.

6 Nagarjuna is traditionally considered the founder of Mahayana Buddhism. Thus,
Mahayana arose in the second century CE according to tradition.

7 Edward Conze (1960a), 9. Masao Shizutani, basing himself chiefly on
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® See Kenneth Ch’en (1972), 60.

' 155, 73c.

"' T24. 822a; 232b-c; T22. 955a; 174b; T23. 274a; Pali Vinaya, I1. 139.




Chapter One
The Dual Identity of the Buddha in Early Buddhism'

In the earliest Buddhist literature, namely the Pali Nikayas and the Chinese
Agamas, the Buddha is portrayed in two aspects: the human identity and the
superhuman, supernormal character. Through the first aspect the Buddha is seen to
have constantly interacted with his disciples as well as other religious groups of his
time. Through the second aspect, the Buddha is seen as an object of religious worship
for his followers, a saviour of the world.?2 These two aspects intermingle to an extent
that it is extremely difficult to separate one from the other without doing injustice to
the concept as a whole. More rationalist Buddhist scholars attempt to minimize the
“irrational” by claiming that the occurrence of miracles in Buddhist literature was due
to apocryphal accretion and interpolation. At the same time, some early Western
Buddhist scholars may have overstated the superhuman character of the Buddha,
asserting that it was simply a solar myth.® After vigorous research into both literary
and archaeological sources, most Buddhist scholars today accept the historicity of
Gautama Buddha. However, the superhuman and supernormal elements of the
Buddha may have co-existed from the very beginning of Buddhist literature or even
during Gautama’s lifetime. It is problematic thus to simply dismiss any of those
outright, because all the miracles performed by Gautama as mentioned in the safras
are within six modes of higher knowledge which, according to early Buddhism, can
be attained through meditation. According to the sitras, Gautama confidently
believed this to be so. One may even find modern scholars such as Gokhale asserting
that such miracles are possible when the mind becomes concentrated and clear
through the practice of meditation. These two aspects of the Buddha may have
existed side by side from the inception of Buddhism, and have served as a foundation
for the later development of the concept of the Buddha. In this chapter, these two

aspects form the subject of inquiry.
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1. The Human Buddha

The human identity of the Buddha is manifested in the difficulties that he
encountered during his lifetime, although they are deeply embedded in legends and
mythology. Such examples are his illnesses, his emotions, the troubles within his own
community of monks, and his being assaulted and slandered by his enemies. These
accounts clearly point to a vivid historical personage who walked on Indian soil as

leader of a religious tradition.

1. Human and Physiological Elements

The Buddha was physically like any other human being, subject to the law of
nature that made him vulnerable to fatigue, illness, aging, decay and death as
described in the samras. Instances of the Buddha’s iflnesses are not rare in the sitras,
which describe him as suffering constantly from back pain and stomach troubles.’
Both the Pali and the Chinese versions of the Mahaparinirvanasitra mention two
typical examples of the Buddha’s illness which eventually led to his death.® The Pali
commentaries explain that the Buddha suffered backache in old age owing to the
severe austerities practised during the six years preceding his enligh’[enment,7 and the
unsuitable meals taken during that period were responsible for dyspepsia that
persisted throughout his life, culminating in his last serious iliness of dysentery.® It is
because of all these physical troubles that the Buddha had to consult Jivaka, the royal
physician of king Bimbisara.” This also is referred to in the Milindapariha."

The Buddha, like any other human being, also slept during the night and ate food
in the daytime. This is mentioned in many places in the canon. In order to illustrate
this point, we shall cite one example from the Udana.'' A bhikkhu named Sona, who
had never seen the Buddha, once came to visit him and spent a night in his company.
This monk witnessed what the Buddha had done during that night. The Buddha is

described as having spent much of the night in the open meditating and was known to
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wash his feet before retiring. At dawn the following morning, he got up and meditated
again.'? This sort of ablution, as a very common practice in the life of an ordinary
human being in those times shows the human side of Gautama Buddha.

The Samyuttanikdaya mentions that when the Buddha was old, Ananda noticed a
great change in his physiology. His limbs had become slack and wrinkled, his body
bent forward, and a change was to be seen in his sense-faculties too."” In the
Mahaparinibbanasutta, the Buddha told Ananda: “I too, Ananda, am now old, and
full of years, my journey is drawing to its close, [ have reached my sum of days, I am
turning eighty years of age; and just as a worn-out cart, Ananda, can be kept going
only with the help of thongs, so methinks, the body of the Tathagata can only be kept
going by repairs.” So the body of the Buddha, just as that of any other human being,
became weak when he grew old. It was due to all these factors that during his old age
Gautama Buddha had to ask Ananda to become his permanent attendant, the duties of
which Ananda performed with a loving heart and strong faith for twenty-five years."
In his last days, the Buddha’s strength quickly ebbed away after his last meal, and
according to the Pali commentary, he had to stop at twenty-five places while
travelling three gavutas (approximately eight to twelve miles) from Pava to Kusinara

where he finally passed away.'®

2. Troubles Confironted by the Buddha

No matter how great a religious founder and teacher Gautama Buddha had been
as described in Buddhist literature, he was not able to completely influence every
single individual he had conversed with. He had opponents within his own
community of monks such as the well-known Devadatta, who even challenged his
authority as the leader of the Samgha and plotted against his life."”

The vinaya frequently mentions a group of monks called Chabbaggiyas'® as
being guilty of various vinaya offences. They were known to have attempted to

exploit loopholes in the community regulations.” They had led the Buddha to
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institutionalise many rules concerning the life of a recluse. Assaji, Punabbasu,
Panduka, Lohitaka, Mettiya and Bhummaja were the leaders of the Chabbaggiyas, and
are sometimes referred to in scriptures as ‘the six groups’ notorious for their
misconduct. There were also nuns among their followers, such as Mettiya,” who
likewise had violated the vinaya rules in various ways.2' A serious dispute on vinaya
rules among the Kau§ambi (Pali: Kosambi) monks is also found, an incident that
could not even be solved by the Buddha, who could only go away.”* Therefore,
during the Buddha’s old age, Kasyapa complained that it was difficult to speak to the
monks for they were intractable and heedless of instructions.” He told the Buddha
that “formerly there were both fewer precepts and more bhikkhus established as arhats
(Pali: arahat), but now there are more precepts and fewer bhikkhus established as
arhats.”® Even the Buddha could not do anything to prevent it but said that his
teaching would disappear from the world one day in the future.

Some of the Buddha’s disciples were dissatisfied with either his teaching or the
Buddha himself and left his Order, with some returning to lay life and others joining
other §ramana groups.” Phagguna Bhikkhu was one who was dissatisfied when the
Buddha admonished him for misconduct. On another occasion, he put a series of
questions to the Buddha who rejected them as wrongly formulated.?® Later it was
reported that Phagguna returned to lay life.?” In a similar case, Arittha was reported
to have held a pernicious view and the Buddha rebuked him. As he did not want to
give up his view, he returned to lay life when an act of suspension was brought
against him.”® Sunakkhatta, who once was a personal attendant of the Buddha,
became dissatisfied and left the Order because the Buddha did not perform any
miracles for him or explain the beginning of the world to him.?’

Some people were attracted by Gautama Buddha and had interesting
conversations with him, yet they were not converted because they were suspicious of
his claim to enlightenment. On his way to Benares right after his enlightenment,

Gautama Buddha met the Ajivaka Upaka, who inquired about his teacher and his
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Dharma. Gautama Buddha then told him that he had no teacher and he himself was
the supreme teacher, the Fully Enlightened One. However, Upaka, the very first
person the Buddha met after his enlightenment, shaking his head, went away without
being converted.”® Dona, the Brahmin, conversed with Gautama on his identity as to
whether he was a deva, a gandharva, a yaksa, or a human being. Gautama declared
that he was none other than the Buddha because he destroyed the klesas, the causes to
be born as all these kinds of beings. Dona, however, was not convinced and went
away.3 ' This shows that both Upaka and Dona exhibited a thoroughly skeptical
attitude towards Gautama’s claim to full enlightenment as they both went off without
being converted. Just as Naughton states, this reaction seems a very natural one.*?
The fact that the Pali suttas portray Gautama Buddha directly after his enlightenment
in such an uncomplimentary way is probably good evidence for the authenticity of
such an attitude. No later redactor would be likely to fabricate such a story. Similar
incidents are also mentioned in the Majjhimanikaya where it is said that although the
wanderer Udayin had conversed with Gautama Buddha on several occasions, he was
still not converted.*? Dandapani, a Sakya who met the Buddha at Kapilavastu, was
also not converted despite the fact that they had an interesting conversation.>
According to the Majjhimanikaya commentary, Dandapani sided with Devadatta, the
Buddha’s arch foe, and his manner of asking questions was therefore arrogant and
deliberately provocative.*®

According to the Samyuttanikaya, Gautama Buddha encountered other troubles
in addition to the incidents mentioned above. He was once refused alms food and had
to return with an empty bowl when he went to the Brahmin village, Paficasala.*® The
Dhammapada commentary explains that he actually starved for one day at this village,
because none of the inhabitants was willing to offer him alms.>” The Vinaya mentions
that Gautama was even criticised by the people of Radjagrha for making women
childless and widows because a lot of people went forth and renounced the world.*®

Most of the discourses delivered by the Buddha were received by the audience with




15

delight. Evidence is found at the end of many sifras with the statement that “the
bhiksus are delighted at and accept the Buddha’s discourse.” However, not all the
discourses delivered by Gautama Buddha were happily accepted by his disciples, one
example of which is the Pali Milapariyayasutta. When Gautama Buddha delivered
this discourse, “the Bhikkhus did not delight in the Blessed One’s words.”’ All these
incidents show that the Buddha was not divine but a human being that had to face all

the possible troubles of a leader.

3. The Emotions of the Buddha

It is on rare occasions in the canon that Gautama Buddha showed emotions. But
a few cases in the canon suggest that Gautama Buddha felt uneasy and reproached his
disciples when they misunderstood and wrongly interpreted his teachings. As the
Dharma was his great discovery, his life’s work and his message to the suffering
world, he would not tolerate his own monks who misrepresented it through
carelessness or ill-will. This was the case particularly when their task was to pass this
message down to future generations. Sati, a fisherman’s son, is a good example. He
wrongly understood the master’s teaching that consciousness survived the body and
took another form in the new life. Upon hearing this, Gautama cried out: “Foolish
man, to whom have you ever known me to teach the Dhamma in that way? Foolish
man, in many discourses have I not stated consciousness to be dependently arisen,
since without a condition there is no origination of consciousness? But you, foolish
man, have misrepresented us by your wrong grasp and injured yourself and stored up
much demerit.”*® Arittha, a former vulture-trainer, was another monk who was
reproached by the Buddha in a similar manner for his misunderstanding of the
Dharma. The Buddha blamed him for being a foolish and misguided man.*' The
commentary explains that while reflecting in seclusion, Arittha came to the
conclusion that there would be no harm for bhiksus to engage in sexual relations with

women, and he therefore maintained that this should not be prohibited by the
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monastic rules.** In both cases the monks were of humble origins and probably did
not have any education at all, so they had difficulty in understanding the Buddha’s
teaching in its philosophical dimensions. But the two topics concerning a fundamental
doctrine and a fundamental practice are crucial in the understanding of the Buddha’s
teachings. It therefore appears that the Buddha reproached them with a personal
feeling.

In these two cases, it may perhaps be argued that the Buddha was not angry, but
what he said concerning Devadatta suggests that he was angry at least in the literal
sense of the word. Devadatta intrigued for the leadership of the Samgha and asked the
Buddha to hand over it to him. The Buddha said: “Not even to Sariputta and
Moggallana would I hand over the Order, and would I to thee, vile one, to be vomited
like spittle?”®® In the Arnguttaranikaya, we find the following saying of Gautama
Buddha when Ananda made enquiries on Devadatta: “And so long as, Ananda, 1 saw
a bright spot in Devadatta, even the prick-end of a horse-hair in size, I declared not:
‘Devadatta is wayward gone, hell-bound for a kalpa, unpardonable’ — but it was when
I saw none, that I declared thus...”** The same comment is also found in the Chinese
counterpatt, the *Ekottaragama.”® This statement is not unlike a curse, and arguably
motivated by anger. The Devadatta incident was a bitter experience in the life of
Gautama Buddha because as a monk and disciple in his own community, Devadatta
had tried with a certain success to split the Order he had established with much effort.
Therefore, whenever Devadatta was mentioned, Gautama Buddha would speak of him
as a bad person of evil intention.

The Samgha was the disseminator of the Buddha’s message to the world.
Gautama was very concerned about the split of the Samgha for he had seen what had
happened to Jaina monks in the last few years of his life.*® The *Mahavibhasasastra,
with reference to Devadatta, mentions that the bad karma entailed by the destruction
of the Samgha is graver or heavier than that of shedding the blood of the Buddha. The

split of the Samgha was explained as the destruction of the dharmakaya while
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shedding the blood of the Buddha harms the ripakaya.”’

Apart from these, there are at least two cases in the Mahaparinibbanasuita that
illustrate the Buddha displaying emotions. These consisted in feeling appreciation
towards beautiful things. The first incident was when the Licchavis of Vesal (Skt:
Vaisali), wearing clothes of different colours and adorned with various kinds of
ornaments, approached the Buddha in carriages. Gautama said to his disciples: “O
brethren, let those of the brethren who have never seen the Tavatimsa gods, gaze upon
this company of the Licchavis, behold this company of the Licchavis, compare this
company of the Licchavis, for they are even as a company of Tavatimsa gods.”*® The
second incident occurred after the Buddha and Ananda had returned from a begging
tour in Vesdll. The Buddha addressed Ananda: “How delightful a spot, Ananda, is
Vesali, and how charming the Udena Shrine, and the Gotamaka Shrine...”” These
two incidents are also mentioned in the Chinese translations of the
Mahaparinirvanasiitra.™ These pieces of literature suggest that the Buddha had
emotions which he manifested in different ways. If a sense of appreciation shows the
compassion of Gautama Buddha, then anger definitely shows the human side of him
because a Buddha, at least by definition, is a person who has eliminated the three evils:

greed, hatred and ignorance. These incidents reveal the human aspect of the Buddha.

4. Slander and Assaults from Enemies

There are two incidents concerning the Buddha being slandered by his opponents
in early Buddhist literature and they are referred to in the Pubbakammapiloti of the
Apadana as the remaining effects of the bad karma done by the Buddha in his
previous lives.”! First, Cificimanavika, a beautiful female ascetic (parivr@iaka) from
another Order, was persuaded by her fellow ascetics to discredit the Buddha because
they found that their gains had diminished due to the popularity of the Buddha. She
pretended to have become pregnant by the Buddha by tying a wooden disc around her

body and came to where the latter was addressing a large congregation. Her
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. . 2
accusation was soon found out to be false and she was chased out by the audience.’

The second story is recorded in the Udana about Sundard, also a female ascetic from
another Order, who was persuaded by her fellow ascetics to insult the Buddha and his
disciples. She visited Jetavana where the Buddha was residing and pretended to have
stayed in the evenings and left in the mornings. After some days, the heretic ascetics
hired some villains to kill SundarT and hide her body under a heap of rubbish near
Jetavana. When this was reported to the king, a search was carried out and her body
was found. Her fellow ascetics then went about the streets of the city crying: “Behold
the deeds of the Sakya monks.”>

This analysis of the Buddha’s physical illness, troubles in life, emotions and
assaults from enemies suggests that he was a human teacher and guide who had
suffered all the possible difficulties of a great man within his own community, as well
as from his opponents. It is from this human aspect of the great teacher as described in

early Buddhist literature, that the Sarvastivada and other Hinayana schools formulated

their concept of a human Buddha.

2. The Superhuman Buddha

In the descriptions of the same early Buddhist literature, Gautama Buddha is also
associated with various kinds of miracles, either performed by him or which occurred
naturally to mark special events in his life. Apart from miracles, his physical body is
described as having the thirty-two marks of a great man. This superhuman character
plays a special and important role in the life of Gautama Buddha as a religious leader
and founder. Tt is possibly due to the tendency to idealize the Buddha that this

phenomenon emerged, probably as early as during the lifetime of Gautama.

1. The Physical Marks
The Lakkhanasutta of the Dighanikaya and the Brahmayusutia of the

Majjhimanikaya mention that the Buddha had thirty-two physical marks of a great
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man (mahapurisa), and this is also confirmed by the Chinese Agamas.>* But scholars
are of the opinion that the concept of a great man is pre-Buddhistic and the tradition
was adapted from Brahmanical tradition and applied to the Buddha when the latter
was idealized.”® There are two reasons for this assertion. Firstly, the Buddhist concept
of a great man is in a spiritual rather than physical sense because the Buddha
reinterpreted the concept of the mahdapurisa and gave it a new meaning as he had
done with other concepts such as karma. Scholars have collected the passages
concerning the term mahapurisa in the Pali canon and pointed out that it was used in
an ethical way for one who possessed an emancipated mind (vimuttacitta), and one
who had destroyed all defilements.”® Tn the Anguttaranikaya, the definition of a
mahdapurisa is as follows: one who has concerned oneself with the welfare of the great
mass of people, having the mastery of thought, the ability to enter the four ecstasies
that are beyond thought yet pertaining to the present life, and one that discarded
intoxication arising from lust, as well as becomings from speculation and ignorance.57
In this sense, an arhat could also be called a M'm:'mpurisa.58 However, the faithful
followers seemed to have forgotten or rather ignored this fact, and attributed to the
Buddha a list of thirty~two physical marks.> Secondly, the Brahmayusutta of the
Majjhimanikaya mentions that it was the Brahmin Brahmayu, learned in the three
Vedas and versed in the marks of a great man, who sent his pupil Uttara to examine
the Buddha about his physical marks.®® The Selasutta of the Suttanipdta states that
the tradition of the marks of a great man had been handed down in the Brahmin
hymns.®’ This is a direct reference to the concept of a great man in the Brahmanical
tradition.

In addition to the thirty-two marks, Gautama Buddha is also described as having
an attractive and penetrative voice of eight qualities: distinct, intelligible, melodious,
audible, ringing, euphonious, deep, and sonorous.® It is perhaps on this basis that the
Mahasamghikas further interpreted that the Buddha only spoke in one voice but

63

sentient beings understood it according to their inclinations. In the
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Mahaparinibbanasutta, the hue of the Buddha’s skin is described as exceedingly
bright the night before he passed away, as even the burnished cloth of gold had lost its
splendour when he wore the robe.’* This has been taken up by the Mahayanists as an
important topic and developed as the physical light of the Buddha.

Although it is stated in the sifras that the Buddha had all these distinguishing
bodily features, he was not necessarily recognised by ordinary people when he walked
about on the road.”® The Dhatuvibhargasutta of the Majjhimanikaya mentions that
Pukkusati renounced the world under the name of the Buddha but he had never seen
him before. He could not recognise the Buddha when they met in a potter’s hut and
apologised for calling him ‘avuso’ (Skt: dvusa, brother) which is a term used for
addressing equals.®® Walpola Rahula says that in early Buddhism, a disciple
addressed his master usually by the term bhante, which approximately means ‘Sir’ or
‘Lord>.%" The Upakkilesasutta of the same Nikaya mentions another example of the
Buddha being indistinguishable from other monks in physical appearance. Gautama
Buddha, after having left the Kosambl monks, came to the park where venerable
Anuruddha and two other fellow monks were staying. The park keeper did not
recognise the Buddha by his physical appearance and asked him not to enter the park
because there were three mendicants practising seriously.® The same incident is also
found in the Chinese *Ekottardagama.® In these two instances, had the Buddha
possessed the thirty-two bodily marks of a great man, they would certainly have
recognised him at a glance. His long arms that could reach to his knees without
bending, for instance, constitute visible signs. This suggests that the faithful followers
must have added these physical attributes to the Buddha in the course of time in order
to glorify him. But as W. Pachow indicates, these marks do not actually enhance the

real importance of the Buddha as an enlightened teacher.”

2. Miracles

The miracles associated with Gautama Buddha are traditionally reckoned as
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belonging to the adbhuta-dharma of the nine or twelve divisions (navarnga or
dvadasanga) of the Buddhist scripturo:-z.71 They are found in various occurrences in
early scriptures. (1) The Anguttaranikaya mentions an immense light that manifested
on four occasions in the life of the Buddha: at the time of his descent from Tusita
Heaven, his birth, his enlightenment and his first public preaching. & (2) The
Acchariyabbhiitasutta of the Majjhimanikaya is an account of twenty miracles of the
Buddha at his birth as extolled by Ananda, such as an earthquake; two streams of
water, one cool and one warm, pouring down from heaven to bathe him; and infinite
light.” (3) Both the Anguttaranikiya and the Chinese Madhyamagama mention an
earthquake before the Buddha’s passing away which is also mentioned in all the
versions of the Mahaparinirvanasitra.™ (4) The Iddhipada-Samyutta mentions six
modes of supernatural power (abhijiiad) of the Buddha which he gained through
meditation.”

The fact that the miracles of the Buddha are reckoned as adbhuta-dharma by the
early compilers of Buddhist scriptures suggests that from the very beginning these
wondrous things were looked upon as special events. These miracles can be divided
into two groups: (1) the supernormal events that occurred naturally to mark the
special occasions in the life of the Buddha such as his birth, enlightenment and death,
and (2) the supernormal acts performed by Gautama Buddha himself.

The first group of supernatural events occurred on many important occasions in
the life of Gautama Buddha, namely his birth, his enlightenment, his first sermon and
his death. The Acchariyabbhiitasutta of the Majjhimanikaya describes a series of
miracles that happened to mark the birth of the Buddha. It is perhaps for the faithful
devotees that the birth of the Buddha on earth was the most marvellous event to be
remembered. Other supernatural events fall primarily into two categories: those
pertaining to light and those pertaining to earthquakes. Gokhale remarks that these
events are explained as the result of dharmata, the nature of things, implying that they

were not causally connected with the Buddha, but had occurred because of the nature
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of things.”® The special events in the life of Gautama Buddha were certainly
extraordinary occasions for his faithful followers or even his immediate disciples, and
most likely they were persuaded that these should be marked by extraordinary
occurrences in nature. However, these events do not affect the attainments and
achievements of the Buddha but only suggest that he was not an ordinary being.

The second kind of miracle is important in our study. It falls within the power of
the six modes of higher knowledge (abhijfia) that not only the Buddha, but anyone
who had attained the higher concentration or the four dhyanas could perform them
such as an arhat.”’ This is described in detail in the SamafiAaphalasutta as the fruit of
the samana’s life.”® The six modes of higher knowledge are (1) supernatural power
(iddhi-vidha), (2) the divine ear (dibba-sota), (3) penetration of the minds of others
(ceto-pariya-iidna), (4) memory of former existences (pubbe-nivasanussati), (5) the
divine eye (dibba-cakkhu), and (6) extinction of all cankers (@savakkhaya). According
to the Samaiifiaphalasutta, these six modes of knowledge are in an ascending order
and the knowledge of the extinction of all cankers is the highest which can be attained
only by a Buddha, a pratyekabuddha and an arhat. The first five are mundane and the
last is supramundane, thus it is only through acquiring the sixth knowledge that one
becomes emancipated.

The Buddha, according to the Mahasaccakasutta, had attained three kinds of
knowledge on the night of his enlightenment: he perceived his own past lives, he saw
the past lives of other beings, and he knew that his cankers were destroyed.” These
three knowledges correspond to the fourth, the fifth and the sixth of the six modes of
higher knowledge.

Most of the miracles performed by the Buddha as mentioned in the sifras and
vinaya belong to the first category, that of supernatural power (rddhi).®° The vinaya
describes many miracles performed by the Buddha right after his enlightenment: the
miracle of hiding Yasa so that his father could not see him, and the series of miracles

to convert the three Kagyapa brothers.®! The Mahaparinirvanasitra mentions three
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miracles performed by Gautama Buddha through the use of his supernatural power
(rddhi): the crossing of the Ganges River as fast as a strong man would stretch forth
his arm;¥* extending his life-span to a kalpa or to the end of the kalpa if desired;*
and making turbid water clear.** The Majjhimanikaya also mentions three miracles of
the Buddha: vanishing without a trace in front of Brahma,®® walking at his normal
pace while Angulimala could not catch up even at full speed,*® and showing his male
organ with a supernatural feat.” There are more examples in the canon but it is
unnecessary to mention them all. According to the Sampasadaniyasutta of the
Dighanikaya, supernatural power is ignoble if it is used for worldly aims and purposes,
but it is noble if it is used for a higher and virtuous aim.®® These powers had little or
nothing to do with the realisation of the highest goal of nirvana, and it is for this very
reason that Gautama implemented monastic rules to prohibit any display of miracles.
He considered such displays to be similar to a respectable woman flaunting her
womanly tokens in public.¥ When converting individuals, Gautama Buddha always
enjoyed using rational persuasion, which is called anusasani pratiharya, the miracle
of education or instruction. The instance of converting the three Kasyapa brothers is
perhaps the only example recorded in the entire Pali canon when Gautama used
supernatural power. This happened at the very beginning of his public ministry when
he had no influence at all in religious circles. Hence, it might have been for pragmatic
reasons that Gautama had to resort to the power of rddhi, if he possessed any, to
convert these three renowned hair-matted ascetics.

The genuine belief that Gautama Buddha possessed those six modes of higher
knowledge most probably existed during his lifetime, and all his arhat disciples were
also believed to have such knowledge. Maudgalyayana, who was renowned for his
rddhi power, is a good example. Gokhale also says: “There is reason to believe that
Gotama, in the context of his times, accepted without demur, the validity of
knowledge gained by extrasensory perception and the ability of a human being to

exercise supernatural and supernormal powers by the strength of his will cultivated to
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an extraordinary extent.”®® Although this may be difficult to accept from a modern
academic perspective, it is not simply refutable. More acceptable and relevant is that
these six modes of higher knowledge distinguish Gautama Buddha from others.
However, he did not claim a monopoly of them, but stated rather that anyone could
achieve them by means of earnest practise. This suggests that the superhuman
character of the Buddha had existed side by side with his human aspect in early
Buddhism.

In addition to the six modes of higher knowledge, both the Nikayas and the
Agamas mention that the Buddha had ten powers (bala) and four kinds of intrepidity
(vais’cinf:ra’yar).91 The Sarvastivadins asserted that these are the exclusive qualities of
the Buddha not shared with arhats although they are all equal in terms of liberation.
However, as the term ‘exclusive’ is not mentioned in the relevant siifras, the compiler
of the *Mahdaprajiiaparamitasastra states that these qualities are in fact shared with
arhats. We will return to this topic in the second chapter. Therefore, in the process of
idealisation of the Buddha, these qualities along with great compassion (mahdkaruna)
and the three bases of mindfulness were termed ‘the eighteen exclusive qualities’ of
the Buddha. The ‘eighteen exclusive qualities’ are likely to have had an apocryphal
function to distinguish the Buddha from other liberated individuals although they are
found individually in the early scriptures.

It is clear from this analysis that the concept of the Buddha in early Buddhism
holds two aspects: the human identity and the superhuman character. It is more than
probable that on the basis of the human elements of the Buddha, the Sarvastivadins
formulated their concept of the Buddha as a human being. On the other hand, the
Mahasamghikas had conceived their transcendental Buddha on the basis of the
superhuman or divine powers, because they were the faithful and accepted whatever
was said in the safras as truth which will be discussed in chapter three. This does not
necessarily imply that the Sarvastivadins did not accept the superhuman aspects of the

Buddha, but that they considered it with increased caution. Vasumitra’s treatise
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mentions that they did not take every word of the Buddha as the teaching of Dharma.

' The term “Early Buddhism?” indicates the teachings of the Buddha as revealed in the
Pali Nikdyas and the Chinese Agamas which are considered by scholars as the earliest
form of Buddhist literature.

2 The Acchariyabbhiitasutta of the Majjhimanikaya mentions that soon after the
Buddha was born he said: “I am the highest in the world; I am the best in the world; I
am the foremost in the world. This is my last birth; now there is no renewal of being
for me.” (M. iii, 123) This clearly shows the superhuman aspect of the Buddha.

3 These scholars include M. Senart, Essai sur la legende du Buddha, Paris, 1875, and
also Hendrich Kern, A. Barth, R. Otto and Ananda Coomaraswamy.

* B. G. Gokhale (1994), 107-108.

3 The Sekhasutta of the Majihimanikaya (M i, 354.) records that the Buddha suffered
from back pain and asked Ananda to speak on higher training. Similarly, Moggallana
(S iv, 183-4. T2, 316b), Sariputta (D iii, 200; T1, 49¢; A v, 122; 125), and Anuruddha
(T1, 551¢-552b) were asked to preach on his behalf under similar circumstances.
Stomach troubles of the Buddha are mentioned in many places in the canon such as
Vinaya, ii, 210; Theragatha, 185; S i, 174-5. 1t is also found in the Dhammapada
commentary, iv, 232 and the Theragatha commentary, I, 311.

® The Pali version, D ii, 127-8, the four Chinese translations: T1, 18b, 164c, 180a,
197b.

7 The Mahjjimanikaya commentary, i, 465 and the Dighanikaya commentary, iii, 974.
8 The Samyuttanikaya commentary, i, 200.

o Vinaya, i, 279.

' Miln. 135.

"' The Udana, 165-67.

2 The Samyuttanika@ya mentions that the Buddha sometimes walked a great part of
the night and then washed his feet before going to bed. S i, 106.

B Sy, 217.

'Y D ii, 100. The English translation is adapted from Rhys Davids’s The Dialogues of
the Buddha, 11, p.107. This is also mentioned in three of the Chinese translations of
the Mahaparinirvanasiitra: T1, 15b, 164c, 180a.

1 T1, 472a. This siitra must belong to a late date since it contains praises of Ananda
as an attendant of the Buddha for twenty-five years. As an evidence, a similar account
of it in the Southern Tradition is found in the commentary on the Dhammapada.

'® The Dighanikaya commentary, i, 573. For an explanation of the term gavuta see
An Yang-Gyu (1998), 257, footnote 2.

' Vinaya, ii, 257-71. S i, 262.

18 According to the Samantapasadika (iii, 613f.), they were all from Savatthi and
were originally acquaintances. Finding a living hard to obtain, they entered the Order
under the two chief disciples. They decided among themselves that it was unwise for
them all to live in the same place, and they therefore divided themselves into three
groups. Each group had five hundred monks attached to it. Of the three groups, the
followers of Panduka and Lohitaka were the most virtuous. Unlike the others, they did
not transgress Vinaya rules, Cited from DPPN, 926.

"% The Pali Vinaya, Voli, 84f., 104, 106, 111, 113, 114, 138, 160, 170, 185, 189, 192,
194, 203f,, 216, 285, 306, 316; Vol. ii, 73, 105ff,, 1451ff,, 213ff.,, 241, 262, etc. The
Chinese Tripitaka: T1, 191, 217, 360; T3, 149; the Dhammapada commentary, iii,
48f., 330, 382. Cited from DPPN, 926.
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2012, 279¢. Cullavagga. iv, 4. 4-11. The nun Mettiya was persuaded by a group of
monks to accuse Dabba Mallaputta of having an affair with her. After an investigation,
it was found to be false.

21 Vinaya, ii, 262, 266, 269, 271, 276. Cited from DPPN, 926.

2 M iii, 153.

> i, 208. T2, 300¢-301a.

24§ i, 223-4. The translation is adapted from The Book of Kindred Sayings, 11, 151-2.
2> Mahavagga, i, 31.

%S, 13.

27§ ii, 50. There is another case of a monk returning to lay life in S iv, 102.

2 Cullavagga, i, 32-34. The story of Arittha is also found in M i, 130.

» His defection is given in the Patikasutta of the Dighanikaya and his return to lay
life is given in the Mahasthanadasutta of the Majjhimanikaya, M i. 68. The
Sunakkhattasutta (M. No.105) apparently expounded to him by the Buddha before he
J;o'med the Order.

O M i, 170-171. T1, 777b. During the time of the Buddha, people judged whether a
person was or was not an arhat by their serenity of countenance which is an
expression of the inner peace. For instance Sariputta took Assaji as an enlightened
person due to his appearance (Vinaya, i, 40).

' Aii, 36-37. T2, 28a-b.

2 A. Naughton (1991), 32.

» The discussions held between Gautama Buddha and the wanderer Udayin are
found in the Mahasakuludayisutta and the Cilasakuludayisutta, numbers 77 and 79 of
the Majjhimanikaya. There are several Udayins mentioned in the Nikayas. According
to Mrs Rhys Davids, (Psalms of Brethren, PTS, 288, footnote 2) there are three

Udayins who are the disciples of the Buddha: Kaludayin, Udayin the great, and a
Brahmin Udayin. The person in our discussion is a wanderer Sakuludayin.
¥ M i, 108. T1, 603b; T2, 743a.

* Cited from The Middle Length Discourse of the Buddha, endnote 226,

81, 112. T2, 772a-b.

T The Dhammapada commentary, iii, 257.

3% Vinaya, i, 39-44.

¥ Mi, 6.

0 M, 258.

1M, 132.

2 This is referred to in The Middle Length Discourse of the Buddha, endnote 249.

¥ Vinaya, ii, 188, “Sariputtamoggallananam pi kho aham Devadatta
bhikkhusamgham na nissajjeyyam, kim pana tuyham chavassakhelapakassa’ti”. It is

also mentioned in the *Dharmaguptakavinaya (122, 592b, I LUE( &3 E
3 PR AR 2 B ] {<E), the * Dasabhanavaravinaya, (T23, 258b, <&F]#
HEA REEGE - AN DUREN « » DOATEREAZEA - TE ), the
*Milasarvastivadavinaya (123, 701c, Y2 A » WEFFREE SR oLo%g
T AT - PodBe A » B AR » TAR(IVE), the *Malasarvastivadavinaya
Samghabhedavastu (T24, 169b, UIF-aFHE A EHEE » g8 chHREHEEE > 54T
STRTEE + B B USSR » 2 PR A QI ),
This incident is also referred to in the Abhayarajakumarasutta (M i, 393). The sense

and meaning of the quotation are basically the same in the Vinaya of all these schools
and traditions although the wording and expression are slightly different. This
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suggests that it is probably historical in nature.
A iii, 401. The translation is adapted from The Book of the Gradual Sayings, 111,
287.
¥ T2, 567a-c.
% According to the Samagamasutta (M ii, 243-244), in his last few years, the Buddha
observed that Jain monks split after the death of their Master because of different
views and understandings on the teachings of their Master.
7 T27, 601¢c-602a.
D i, 96. The translation is adapted from The Dialogues of the Buddha, 11, 103.
% D ii, 102. The translation is adapted from The Dialogues of the Buddha, 11, 110. It
is also mentioned in the Samyuttanikaya, v, 258.
O The praise of the Licchavis is mentioned in all the four Chinese versions: T1, 13c,
164a, 179b, 194b, but the praise of the city of Vesali is only found in two: T1, 165a,
180b.
Y Apadana, i, 299-301.
32 Apadana, 299-301, verse: 7-9; Jataka, iv, 187f.; Dhammapada commentary, iii,
178f.; Itivuttaka commentary, 69.
33 The Udana, iv, 8; the Udana commentary, 256ff.; the Dhammapada commentary,
iii, 474f.; the Samyutta commentary, ii, 528f.; the Jataka, ii, 415f.; and the Apadana,
299-301, verse: 4-6. According to the commentary of the Majjhimanikaya, this is also
referred to in the Bahitikasutta of the Majjhimanikaya that King Pasenadi inquired
Ananda about it.
> The thirty-two marks of a great man are mentioned in many early sisras: the Pali
suttas such as the Mahapadanasutta, D ii, 17-19; the Lakkhanasutta, D iii, 143-144,
the Brahmayusutta, M ii, 136-137; the Chinese translations such as the *Dirghdgama,
T1, 5a-b; the *Madhyamagama, T1, 686; 883c-884a; the *Samghabhedavastu of the
*Milasarvastivadavinaya, T24, 108c-109a and the Mahavastu, i, 226; ii, 29.

They are also found in many biographies of the Buddha in Chinese translations:
the *Lalitavistara ( {ZIEFE) ), T3, 496a-b; the Fangguangdazhuangyejing ( { 5
KEERHRD ), T3, 557a; the *Kumarakusalaphalanidanasitra ( { AXT-HRIEAEERE) ),
T3, 474a; the *Atitapratyutpannahetuphalasiitra ( (GREIRAFEREAR) ), T3, 627a-b;
the *Abhiniskramanasitra ( {fHATTERL) ), T3, 692c-693a (S. Beal’s English
translation, ~The  Romantic — Legend of Sakya  Buddha, 55); the
*Samadattamahardjasitra ( { RETEESTEAZ) ), T3, 940b-c.

They are found in many Mahayana safras  such  as:  the
* Paficavim$atiprajiaparamitasiira ( { KRG IR EEERR ) ), T6, 967b-968a; the
*Mahaprajiiaparamitasitra  ( { 58 5 % 25 % B & & ) ), T8, 395b; the
Abhisamayalamkara, viii, st.13-20; the Mahavyutpatti, 1n0.236-267; the
Dharmasamgraha, ed. Muller, ch.83, 18-19; the *Dharmasamgrahanamasankhya-
sittra ( {FREEALZBERD) ), T17, 661b.

In the commentaries, they are found in the MPPS ( (REEEEN) ), T25, 90a-91a;
the *Yogacarabhumi ({E{IET#EER )), the Bodhisattvabhiimi, ed. Wogihara, 375-376;
the Uttaratantra, tr. Obermiller, 263-264; and the Abhisamayalamkaraloka, ed.
Wogihara, 918-919.
%% Hajime Nakamura, for instance, Gotama Buddha — Shakuson no Shogai (Gotama
Buddha — The Life of Sakyamuni), 513.
6 T. W. Rhys Davids, The Dialogues of the Buddha, iii, 134-135. T. Endo (1997),
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139-140. The passages concerning the mahapurisa are found in the Samyuttanikaya, v,
158, the Suttanipata, verse No. 1040-1042, and the Dhammapada, verse No. 352.

7 A, 35.

>8 Dhammapada, verse 352.

% H. Nakamura is of the opinion that it is the Buddhists who first formulated the list
of the thirty-two marks. Cited from T. Endo (1997), 139.

5 M ii, 133-134.

The Suttanipdta, 106.

2 Dii, 211, M ii, 140. This is also referred to at M ii, 166f,

% T49, 15b.

D ii, 133-134. This is also mentioned in all the four Chinese translations: T1, 19c,
168b-c, 184a, and 198b-c.

% Some prominent features in the thirty-two marks of the Buddha stipulate that one
can immediately recognize him when one meets him. The Buddha, for instance, had
long arms so that his palms of both hands could touch and rub against his knees
without stooping. He had wheels with a thousand spokes and ribs and complete hubs
on the soles of his feet. See the Lakkhanasutta of the Dighanikdya, iii, 142-144.,

56 M iii, 238-247. Sutta No. 140.

57 W. Rahula (1985), 7, footnote 2.

8 M iii, 155.

% T2, 629b.

™ W. Pachow (1986), 31.

The adbhuta-dharma includes three kinds of miracles or wonderful things: the
miracles associated with the Buddha, the miracles of the Dharma and the miracles of
the drya Samgha. But, according to the Vibhasa (T27, 660b), the term
adbhuta-dharma originally meant the miracles of the Buddha. “What is
adbhuta-dharma? 1t is the accounts in the scriptures of the miracles associated with
the Triple Gem (friratna). But other teachers say that it is the accounts of disciples in
praise of the Buddha’s marvellous deeds or miracles such as Sariputra who praises the
Buddha for his great merit and Ananda who praises the wonderful things about the
Buddha.” Here what ‘the other teachers say’ solely concerns the miracles of the
Buddha. It is also said in the Chinese translation of the Lalitavistara: “The
adbhuta-dharma is such as Ananda who praises the Buddha for his wonderful things.”
(T4, 643c) But, according to the MPPS, “The Buddha manifested various kinds of
wonderful things and sentient beings were amazed and thought it was marvellous
(adbhuta). This is adbhuta-dharma.” (T25, 308a) So adbhuta-dharma originally only
included the miracles of the Buddha.

7 Aji, 130-135.

™ M iii, 118-124. The Sanskrit counterpart of this sutfa is found in the Chinese
*Madhyamagama (T1, 469c-471c), but it is slightly longer than the Pali one which
narrates the miracles from the appearance of the Bodhisattva in the Tusita Heaven to
his birth on earth. The Chinese version includes another ten miracles different from
the ones mentioned in the Pali version,

™ The Bhiamicalasutta of the Anguttaranikaya iv. 307. The same sitra is also found
in T1, 477b—478b. An earthquake is also mentioned in the Chinese *Ekottaragama,
T2, 753c-754a.

7 S v, 288-290.

76 B. G. Gokhale (1994), 98.
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" The Iddhipada-Samyutta mentions that both samanas and Brahmins could gain the
first five modes of higher knowledge. (S v, 275ff) It is only the Buddhist recluses who
could achieve the sixth, the knowledge of dsravas being destroyed.

" The Dighanikaya, sutta No. 2, the * Dirghdgama, siitra No. 27.

? M i, 247-249.

8 The stereotype text of iddhi found in all the four Sutta collections (e.g. D i, 78) is
as follows: Now, O Bhikkhus, the monk enjoys the various magical powers
(iddhi-vidha), such as being one he becomes manifold, and having become manifold
he again becomes one. He appears and disappears. Without being obstructed he passes
through walls and mountains, just as if through the air. In the earth he dives and rises
up again, just as if in the water. He walks on water without sinking, just as if on the
earth. Cross-legged he floats through the air, just like a winged bird. With his hand he
touches the sun and moon, these so mighty ones, so powerful ones. Even up in the
Brahma-world he has mastery over his body.

8! Vinaya, Mahavagga, i, 15-34. The Book of Discipline, iv, 24-46.

2 D i, 89.

8 Dij, 103.

 Dii, 129.

M1, 330

8 M ii, 99.

7 Mii, 135.

8 Diii, 112-113.

% The monastic rules concerning the prohibition of performing miracles are found in
the Vinaya, ii, 112-113. See also the Cullavagga, v, 8; The Book of Discipline, v, 151.
% B. G. Gokhale (1994), 107.

' The list of the ten powers are found in M i, 69-72; A. v, 33-36; the *Dirghdgama,
T2, 41b-c; the *Samyuktagama, T2, 186¢-187a; the *Ekottaragama, T2, 776b-c; 859a.
The list of the four kinds of intrepidity is found in M i, 71-72. But both the powers
and the four kinds of intrepidity are mentioned in numerous places in the Nikayas and
the Agamas.




Chapter Two
The Concept of the Buddha in the Early Indian Buddhist Schools (I)

~-- the Sarvastivada

The concept of the Buddha was significantly advanced at the time of the early
Indian Buddhist schools, especially the Sarvastivida and the Mahasamghika.! The
Sarvastivadins were more empirical in their approach. They summarized and
synthesized the attributes and qualities of the Buddha as described in the early sitras
before formulating for the first time the two-body theory: that of the riapakaya and the
dharmakaya* The ripakaya, according to the Sarvastivadins, although impure, is
endowed with thirty-two major and eighty minor marks as well as a one-fathom halo.
The dharmakaya is endowed with the eighteen exclusive attributes: the ten powers,
the four kinds of intrepidity, the three foundations of mindfulness and great
compassion. None of the constituents of both the rapakaya and the dharmakaya are
innovative, rather they consist of the qualities of the Buddha which were already
present in early Buddhism. Some of them were simply adopted from the Nikayas and
the Agamas with further explanations, such as the ten powers and the thirty-two major
marks. Other qualities were adopted after careful synthesis. For instance, the eighty
minor marks and the one-fathom halo. This will become clear as we proceed to

analyse the Sarvastivada concept of the Buddha step by step.

1. The Two-Body Theory

Scholars such as Yinshun postulate that the two-body theory, the ripakaya and
the dharmakaya of the Buddha, was formulated for the first time by Nagarjuna in his
*Mahaprajaaparamitasastra (MPPS) in order to solve the complex problem
concerning the ripakaya of the Buddha, which was the issue of his superhuman
attributes, a subject of debate between the Sarvastivadins and the Mahasamghikas for

several centuries.’ However, early Buddhist schools such as the Sarvistivada had
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already formulated this theory to explain their concept of the Buddha in the Vibhasa.
The latter predates the composition of the MPPS.® There are three Chinese
translations of the Vibhasa, and the two-body theory is found in all of them.

In order to have a clear understanding of this two-body theory, let us first
examine the three different Chinese translations of the Vibhasa. The earliest
translation by Sanghabhati in 383 CE is entitled the *Vibhasasastra and is comprised
of fourteen fascicules. According to the preface written by Daoan (GE%ZZ 312-385 CE),
a contemporary of Sanghabhiiti, the treatise was originally much larger, but the oral
transmitter of the text forgot parts of it so that only forty discussions had been
translated.> The second translation by Buddhavarma in 437-439 CE is entitled
*Abhidharmavibhasdsastra. Tt was originally in one hundred fascicules, but due to
unrest in the area where the translation was being conducted, forty fascicules were
lost and only sixty are extant. The longest and latest recension is the
*Mahavibhasasastra (Vibhasa) in two hundred fascicules, translated by Xuanzang in
656-659 CE. According to Yinshun’s study on the Sarvastivada teachers and treatises,
the Vibhasa has been rearranged, revised and enlarged over the course of time ever
since its first compilation. Even the earliest Chinese translation of Sanghabhuti was
not rendered from the first original version, but from the medium length and revised
version. Buddhavarma’s is a revised and also enlarged version while Xuanzang’s is
the longest and latest.®

Let us now return to the discussion of the two-body theory in the three versions.
The Vibhasa mentions the two-body theory when it discusses the purity of the
Buddha’s riipakaya. The Mahasamghikas asserted that the ripakaya is pure due to the
following statement found in the siifras: “The Tathdgata was born in the world, abided
in the world, and yet was not defiled by the worldly dharmas.”’ But the
Sarvastivadins differed with the Mahasamghikas by using the two-body theory to
reinterpret the same quotation.

According to the earliest translation of the Vibhasa, the Sarvastivadins stated: “It
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is on account of the dharmakdaya that the siitra states thus. However, it also refers to
the ripakaya when it says: ‘the Tathagata was born in the world and abided in the
world.” While the sittra refers to the dharmakaya when it says: ‘yet he was not defiled
by (lit. attached to) the worldly dharmas and attached to nothing (because he) attained
sambodhi so he transcended the world’.”®

The second translation contains a similar statement. “The sitra refers to the
riipakaya when it says: ‘the Tathdgata was born in the world and abided in the world’,
but it refers to the dharmakaya when it says: ‘appearing in the world but was not
defiled by the worldly dharmas’

The third translation of the Vibhdsa concurs thus by stating: “The siifra speaks
secretly concerning the dharmakaya. It refers to the Buddha’s rijpakaya appearing in
the world when it says: ‘the Tathagata was born in the world and abided in the world’,
but it refers to the dharmakaya when it says: ‘yet it was not defiled by the worldly
dharmas’ '

It is evident here that the concept of the Buddha of the Sarvastivida School
includes two bodies: the physical body and the spiritual body. There exists evidence
that strongly supports the assertion that the two-body theory was formulated earlier
than the MPPS. Firstly, the original version of the Vibhasa, according to Yinshun,
may have been composed in the second century CE after King Kaniska’s rule and
before the composition of the MPPS.!" This follows that the MPPS mentions the title
of the Vibhasa ten times: five times as Apitanpiposa (Abhidharmavibhasa), and five
times just as piposa (Vibhasa) or piposalun (Vibhcigds’cmtm).12 Apart from this, it also
mentions ‘the disciples of Katyayaniputra’ or simply ‘Katydyaniputra’ seven times,
twice in association with the Abhidharmavibhasa and three times in association with
the Abhidharma."” The author even quoted the Vibhasa many times, mostly in the
context of criticism. The following are three places in which the title of the Vibhasa is

mentioned in the MPPS, two times in association with Katyayaniputra:'*

“The disciples of Katyayaniputra said: ‘although in the Tripitaka the Buddha did
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not say it, logically, it should be so. It is said so in the chapter on the bodhisattva in
the Abhidharmavibhasa’ "

“It is stated in the Abhidharmavibhasa of Katyayaniputra thus: ‘it is not
mentioned in the Ziipitaka’ '

When discussing the bad karma of the Buddha, it is stated in the MPPS: “The
Buddha did not say so, it is said by the Abhidharmavibhasasastra teachers. Answer:
the Abhidharma was preached by the Buddha, and you, §ravakas, composed the
Vibhdasd on the basis of the Abhidharma, and thus this should not be wrong. Again,
Vakula did not fall into the evil realms for ninety-one kalpas as a result of offering to
the Sangha a haritakr (Pali: haritaka) fruit. How could the Bodhisattva fall into hell
on account of some insignificant karma since he had obtained much merit by making
offerings with his own body in numerous lives? Thus the Vibhasda could not be wrong.
The Hinayanists, therefore, do not understand the wupdyvakausalya of the
Bodhisattva.”'”

These quotations show that the author of the MPPS not only knew the Vibhasa
itself, but was also well acquainted with the background of its composition. He knew
that the great Sarvastivada teacher Katyayaniputra and his disciples were closely
related to the Vibhasa. Lamotte is of the opinion that the author of the MPPS was an
expert on the Abhidharma of the Sarvastivada and might even have taught the six
Abhidharmas and the Vibhasa in either Kashmir or Gandhara before he was converted
to the Mahayana.'® The author frequently quotes from the Abhidharma works of the
Sarvastivada School both to support his opinion and to provide critical remarks.
Lamotte suggests that the author may even have had a copy of the Vibhasa at hand
when he composed the MPPS. It is fairly certain that the two-body theory had already
been formulated and used by different schools, in particular the Sarvastivada, prior to
the composition of the MPPS. The author of the MPPS simply adopted the two-body

theory from the Vibhasa to explain the complex problem concerning the ripakaya of

the Buddha since it was the most sophisticated theory concerning the concept of the




34

Buddha at the time.

One may suspect that although the date of composition of the earliest version of
the Vibhasa is attributed to a time earlier than that of the MPPS, the former text may
still have been influenced by or have actually adopted the two-body theory from the
latter. The Vibhasa had been revised and enlarged time and again in the course of
transmission before it was translated. However, this argument does not stand since the
two-body theory is found in all three Chinese translations as discussed above.
Moreover, the date of the earliest translation of the Vibhdasa is certainly earlier than
the translation of the MPPS by Kumarajiva in 402-406 CE. This does not however
absolutely guarantee that the MPPS was drafted later.

Thus we can see that the ripakaya and the dharmakaya were already formulated
as a theory by the Sarvastivadins prior to the composition or translation of the MPPS.
The date of its first appearance can be assigned at the latest to the second century
when the Vibhasa was composed.

Reynolds has shown that there are descriptions of several bodies of the Buddha
found in early Buddhism, namely the dhammakaya, the ripakaya, and the
manomayakaya."”® Tt seems however that these terms encapsulate only simplistic ideas
and concepts which cannot be considered as a theory when compared to the
Abhidharma works of the Sarvastivada School. There are four passages in the Pali
Nikayas that refer directly to the term dhammakdya, and have been collected and
analysed by N. Dutt.”® In these passages, the term dhammakaya simply denotes the
teaching of the Buddha and has no philosophical contents whatsoever. We will return
to this topic in the fourth chapter. The only instance where both the physical body
(pittikaya) and the dhammakaya are mentioned is in the Samyuttanikaya where
Vakkali wished to see the Buddha in person. The explicit emphasis of the siitra is that
the Buddha advised Vakkali to learn and practise the Dharma rather than to see his
physical body. It was the Sarvastivadins who first formulated the two-body theory to

explain the concept of the Buddha.
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2. The Riipakaya

The concept of the riapakdya of the Sarvastivada school can be divided into two
aspects: its nature and its physical attributes. According to the Sarvastivadins, the
nature of the ripakaya is impure (asrava) while the physical attributes are best
described in a stock passage which frequently appears in the Vibhasa: “The Buddha
has thirty-two major marks as physical adornment and eighty minor marks as
ornaments, his body is golden in colour with a one-fathom halo radiating from it.”!
Thus, apart from the thirty-two major marks and the golden complexion found in
carly Buddhist sitras, the Sarvastivadins formulated another two sets of qualities and

added them to the ripakdya of the Buddha: the eighty minor marks and one-fathom

long rays.

1. On the Nature of the Riapakaya

The Sarvastivadins asserted the impurity of the Buddha’s ripakaya although they
attributed him a lot of physical qualities. According to the Vibhdsa, they affirmed it
for two reasons. “The ripakaya of the Buddha was born from dasrava, it is therefore
said to be impure, and as it can also cause @srava to rise in others, it is not pure.”*? In
order to support their assertion, the Sarvastivadins argued: “It is against the sitras that
the ripakaya is considered to be pure (andsrava). It is stated in the sitras that ‘the
fool as well as the wise one obtains the physical body with consciousness due to
ignorance and attachment’.” The Buddha was considered as one of the wise so his
body was a result of ignorance and attachment. Consequently his body was not pure.
If the physical body of the Buddha was pure without defilement, then women would
not love, Angulimalya would not hate, the Uruvilva Kasyapa brothers would not be
ignorant of, and the proud Brahman would not look down upon the Buddha. The
»24

rigpakdya must be impure since it causes greed, hatred, illusion and pride.

It is clear from this argument that the two reasons given by the Sarvastivadins in
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support of their concept of the impure ripakaya are: (1) it is born of dsrava, the result
of ignorance and attachment, and (2) it causes asrava to rise in others. In the context
of the first reason, the following problem arises. If the ripakdaya of the Buddha was
not pure and was the result of ignorance and attachment, then was the consciousness
of the Bodhisattva not pure when he descended from the Tusita heaven and entered
the womb of his mother? In the same Vibhdsd, however, it is said that the Bodhisattva
entered his mother’s womb during his last birth with correct thought, without
inverting thought and he likewise abided in the womb and was born.> The
Sarvastivadins put forward the following explanation to reconcile this contradiction.
They stated, “Right thought only means without inverted (viparita) thought and
without inverted recognition (adhimoksa), not the absence of ignorance. The
Bodhisattva also had love towards both his body and his parents when he took birth.
Question: if so, what is the difference between a Buddha and a sentient being?
Answer: an ordinary sentient being, when he obtains birth, does not think of father as
father and mother as mother. Therefore, the male hates his father while he breeds love
towards his mother. In other words, there arises inverted thought in the male to meet
the mother and in the female to meet the father. The Bodhisattva was different in that
he thought of father as father and mother as mother. (The Bodhisattva thought thus:)
‘depending on them I will get a body, will obtain the superior reward in Jambudvipa
and then attain anuttara-samyak-sambodhi by which I will benefit sentient beings.’
When this thought arose, he bred love towards his parents and thus was born.
Therefore, right thought means without inverted thought, not the absence of klesa.”?®
Thus the Sarvastivadins solved the problem in a logical manner.

With regard to the second reasoning that the riipakdya of the Buddha could cause
asrava in others to arise since it was not pure, the other schools inquired just how the
Tathagata had eliminated all the klesas and habitual forces (vasand) whilst still
impure.”” The Sarvastivadins explained that though the Buddha had eliminated all

asravas in himself, he could still cause dsravas in others.%® Although the Buddha
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could abide in non-quarrelling (arana), for the sake of sentient beings he did not
perpetually abide in it. He either consoled or praised or even scolded his disciples
according to their temperaments in order to guide them in the Dharma. They might
breed hatred, pride or greed as a result of the rebuke or praise, but they would have
planted the good seed within.*’ The argument put forward by the Sarvastivadins is
that out of compassion the Buddha “quarrelled” with others in order to save them. As
discussed in the first chapter, the Buddha probably had shown some kind of
indignation and appreciation during his lifetime. If this were to be the case, the

Sarvistivada argument would indeed be forceful.

2. Physical Attributes of the Ripakdaya

The physical attributes of the Buddha, as mentioned above, consist of four
categories: (1) the thirty-two major marks, (2) the eighty minor marks, (3) a golden
complexion and (4) a one-fathom halo. These four categories are also mentioned with
some variation in both the Milindapariha and its counterpart, the Chinese translation
of the *Nagasena Bhiksu Sitra®® The latter is very short when compared to the
former and corresponds only to the first part of the Milindapafiha from pp. 1 -- 89.3!
Scholars are of the opinion that the original First Part was first compiled in the first
century CE.** This would indicate that these physical attributes of the Buddha were
already formulated by the first century CE.

In order to trace the development of these four categories of physical attributes
of the Buddha, we must analyse the avadana literature which forms a special group of
texts narrating the past lives of the Buddha and his disciples. The Chinese translation
of the avadana texts can be divided into the following three groups according to the
categories of the Buddha attributes mentioned above. The first group includes the
satras that mention only the first two categories, namely the thirty-two major and
eighty minor marks. They are the *Madhyametyuktasiitra, the Dafangbianfobaoenjing,

the *Afitapratyutpannahetuphalasiitra, the *Mahalankarasitrasastra attributed to
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Asvaghosa, and the *4bhiniskramanasitra.™ Amongst these five texts, the first two
were translated between the end of the second and the beginning of the third century
CE.** The second group includes sifras that mention three categories of the Buddha
attributes: the first two plus the fourth, that of the light. They are the
*Caryanidanasitra, the * Parnamukhavadanasataka, the * Dharmapadavadanasiitra,
the *Karunapundarikasitra, the *Miilajatahrdayabhiimidhyanasitra, and the
*Samadattamaharajasitra.® The first two were translated between the end of the
second and the end of the third century CE. The only sifra that mentions the first two
and the golden complexion is the *Samantaprabhasasiitra, a version of the
Lalitavistara, which was translated by Dharmaraksa in 308.*® The third group
includes siifras that mention all four categories of the Buddha attributes. There are ten
such texts in all. The *Nidanacaryasiitra was the first to be translated at the end of the
second century CE. The majority of the pertinent texts were translated between the
third and the fourth century.”’

This brief survey suggests that the development of these four categories of the
physical attributes of the Buddha can be divided into at least three stages. The first
stage is the appearance of the thirty-two marks in the late strata of the Nikayas and the
Agamas. The second stage is the addition of the eighty minor marks to the list of the
Buddha’s physical attributes when the avaddina literature began to develop. The Palj
Apadana, which belongs to the Khuddakanikaya, the latest in its formation amongst
the five Nikayas, already mentions the term ‘eighty minor marks’.*® It is during the
third and last stage that the golden complexion and one-fathom halo were added to the
list, by the first century CE at the latest. The appearance of the Milindapaitha marks
the completion of the formulation of the four categories of the physical attributes of
the Buddha.

The four categories of the physical attributes of the Buddha were likely to have
originated in or at least have been closely associated with the Sarvastivada school.

After all the *Nagasena Bhiksu Siitra is closely related to, if not directly belonging to
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this school. There are several points in support of this assertion. First, the birthplace
of Nagasena was Kashmir, where the chief centre of the Sarvastivada was located
according to the Chinese translation mentioned above.* Second, according to N. Dutt,
Nagasena is referred to in the *Abhidharmakosavyakhya as piarvaka sthavira, a

1,49 Third, Dutt thinks that the original text was most

teacher of the Sarvastivada schoo
probably in Sanskrit. Other scholars such as Rhys Davids are also of a similar opinion
that the Milindapaiiha was a translation either from Sanskrit or some North Indian
Prakrit®" The Sarvastivadins were known to have used Sanskrit as their literary
language. Fourth, the names of places mentioned in the *Nagasena Bhiksu Siitra
suggest that the original text was probably compiled in Northwest India, the
stronghold of the Sarvastivada school. For instance, Sagala, or Se-jian in Chinese, is
identified as Sialkot in West India.® Fifth, King Milinda/Menander, the main
interlocutor of the dialogues, flourished in Northwest India. One may thus conclude
that it was the Sarvastivadins who first formulated these four categories of attributes
as the physical marks of the Buddha. These four categories have become a codified
list, formulated in stock phrases to describe the physical qualities of the Buddha in

many later works such as the Vibhasa. Even the Maha@yanists adopted them in their

literature. The following is an analysis of these physical attributes of the Buddha.

(1) The Thirty-two Major Marks

On the basis of the thirty-two marks in early Buddhism, the Sarvastivadins
developed the idea further, making the ripakdya physically perfect in every aspect.
For instance, the complexion of the Buddha’s body, which is explained as having the
colour of gold in the Dighanikdya, is not in itself novel. But the Sarvastivadins
interpreted it as a superhuman quality. For them the glory of the Buddha’s bodily
golden rays exceeded all worldly golden light and surpassed even the light of the
Paranirmitavasavartin, the highest heaven in the world of desire. The skin of the

Buddha is said to be so delicately smooth that no dust cleaves to his body. This is
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further interpreted to imply that even if the Buddha walks on a dust mountain with a
strong wind blowing, no dust would cleave to his body or feet. The Sarvastivadins
explained that the Buddha’s superior and supremely keen taste was a result of the
purity of his tongue so that all kinds of food became delicious when they came into
contact with it. The mark of Brahma’s voice, which is described in the sifras as
corresponding to the voice of the karavinka bird, is explained as the result of a
wonderful element in the throat of the Buddha that makes him speak with a pleasant,
elegant and harmonious voice.* These examples show that the Sarvastivadins
developed the thirty-two major marks and attributed superhuman qualities to the
Buddha that are not found in early Buddhist literature although they insisted on the
impurity of the riapakaya.

The Sarvastivadins, according to the Vibhasa, even attempted to explain the
merits required for the achievement of the thirty-two major marks, but they had
different opinions among themselves.* Some said that they are caused by one
thought but have to be completed with many thoughts. Others said that they are
caused by thirty-two respective thoughts such as one causing flat soles and another
providing for the appearance of a protuberance on top of the head. Thus the thirty-two
major marks are caused by thirty-two respective thoughts and the completion of each
mark requires a substantial accumulation of virtuous karma. There are different
opinions with regard to which one of the thirty-two major marks was first manifested
on Sakyamuni. Some were of the opinion that the mark of the flat soles was caused
first in order for other marks to follow. Still others thought that the mark of blue eyes
was the first because the Buddha observed the world with such eyes. As we have
already noticed the lists of thirty-two marks in most sifras begin with ‘the flat soles’,
and it is only in a few biographical sitras such as the *Kumarakusalaphalanidina-
siitra, the * Vaipulyamahavyithasiitra, and the Chinese translation of the Lalitavistara
that the list starts with the crown protuberance. The first theory was likely to have

been based on the early siitras that usually begin with the mark of the flat soles.
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The Sarvastivadins further explained that each of the thirty-two major marks is
the outcome of one hundred merits, which is the same as one hundred thoughts.** The
Bodhisattva would initially have fifty thoughts to make the physical body pure,
providing the conditions for a mahapurusa mark to rise. Then he would need one
thought to initiate the process and a further fifty thoughts to complete one mark. The
same process is tepeated for the other thirty-one marks. Thus each of the Buddha’s
bodily marks was endowed with one hundred merits.

With regard to the fifty thoughts, opinions were divided again amongst the
Sarvastivadins. Some explained that there are five thoughts for each of the ten
kusalakarmas: (1) the thought not to kill, (2) the thought of exhortation, (3) the
thought of praise, (4) the thought of enjoyment of other people’s good deeds and (5)
the thought of one’s good deeds for bodhi. But others interpreted the five thoughts for
each of the ten kusalakarmas differently as lower, medium, upper, superior and
highest thoughts. Still others interpreted it in the following way: (1) the thought of
purity by prayoga, (2) the thought of fundamental purity, (3) the thought of purity
arising subsequently, (4) the thought not harmed by investigation (vitarka) and (5) the
thought associated with mindfulness.

With regard to the quantity of one’s merit the authors of the Vibhasa, after a
review of various opinions, explain that the merit of the Buddha is immeasurable.
This is due to the fact as a bodhisattva he practiced the paramitas for three
asamkhyeyakalpas. 1t is only Buddhas who acquire such great quantities of merit that
comprise the one hundred merits required for gaining one mahapurusa mark. Thus
each of the thirty-two major marks is endowed with one hundred merits.

It is interesting to note that in their commentaries, the Theravadins maintain that
the Buddha’s mark of one hundred merits (satapuiifialakkhana) was a separate issue.*®
It is explained in the commentary to the Buddhavamsa:

“The mark of a hundred merits means that if all beings in the endless Cakkavalas

were each to perform one meritorious deed a hundred times, the Bodhisatta was born,
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having by himself performed a hundredfold all the deeds done by all these beings.
Therefore, he is referred to as having the mark of a hundred merits. But ‘some’ say
that each mark is produced for every hundred meritorious deeds. Considering that
‘anyone may become a Buddha® [this interpretation] is rejected in the
commentaries.”"’

Here, the mark of a hundred merits means countless merits performed by the
Buddha in the past as a Bodhisattva. However, the sentence “ ‘some’ say that each
mark is produced for every hundred meritorious deeds” coincides with the
Sarvastivada explanation with which the Theravadins appear to disagree. Comparing
the two explanations given by the two schools on the one hundred merits, that of the
Theravada is not clear because it is ambiguous as to whether the mark of a hundred
merits refers to all the merits done by the Buddha as a Bodhisattva or only a part of
them. The Sarvastivada explanation appears more logical and intuitive, since for each
mark the Buddha performed one hundred merits. It may be possible that the
Theravadins have been heavily influenced by the Sarvastivada interpretation.

The merits required for these marks, according to the Sarvastivada, are
completed in the last hundred mahakalpas. 1t is stated in the Vibhasa: “How long does
it take to complete the maturation of the marks? Answer: it usually takes one hundred
mahdkalpas, but Sakyamuni bodhisattva took only ninety-one due to his industrious
work.”® These one hundred mahakalpas came after the completion of the third
asamkhyeyakalpa, when the bodhisattva was destined to become a Buddha, and
during this period of time, the bodhisattva practiced only for the purpose of the
completion of the marks.*

According to tradition, the cakravartin king also has the thirty-two major marks
on his body. Then what is the difference between the Buddha’s marks and those of the
cakravartin? The Sarvastivadins explained that the marks of the Buddha are superior
in six ways: (1) magnificent, (2) distinct, (3) complete, (4) in the proper place, (5) in

accordance with superior wisdom, (6) in accordance with the destruction of klesa.>°
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(2) The Eighty Minor Marks

The eighty minor marks (asiti-anuvyafijanani) of the Buddha, which are not
found in early Buddhism, are probably another development of the Sarvastivadins. A
careful analysis of the eighty items shows that they are not new creations, but a much
more detailed physical description of the Buddha on the basis of the thirty-two major
marks. The following table is a comparison of the similarities between the
Mahapurusalaksana and the astti-anuvyarijanani.

Table I, Comparison of the Mahapurusalaksana and the asiti-anuvyaiijanani *'

Mahapurisalakkhana asiti-anuvyaijanani
1. he has well-planted feet 10. even feet,
(suppatitthipada),

2. his palms and soles are marked with  [43. fine hand lines, 44. deep hand lines, 45.
wheels (hetthapadatalesu cakkani jatani), |long hand lines, 80. the palms and soles
marked with §1Tvatsa, svastika, nadyavarta,
and lalita symbols

3. he has projecting heels (dyatapanhi),
4. he has long fingers and toes 1. finger-nails of copper colour, 2. smooth
(dighangulf), finger-nails, 3. prominent finger-nails, 4.
rounded finger-nails, 5. slender fingers, 6.
well developed fingers,

5. he has soft and tender hands and feet |42, delicate hands like cotton,
(mudutalunahatthapada),

6. he has webbed hands and feet
(jalahatthapada),

7. he has prominent ankles (ussanpada), |7. concealed veins, 8. unknotted veins,
9. concealed ankles,

8. his legs are like an antelope’s
(enijangha),

9. standing and without bending he can
touch his knees with either hand
(thatakova anonamanto ubhohi hattehi
jannukani parimasati),

10. his male organ is concealed in a 24. sex organ complete,
sheath (kosohitavatthaguhya),

11. his complexion is like the colour of
gold (suvannavanna),

12. his skin is so delicately smooth that
no dust cleaves to  his body
(sukhumachavi),

13. the hairs of his body grow singly, one
to each pore (ekekaloma),
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14. the hairs of his body turn upwards,
curling to the right (uddhaggaloma),

15. his body grows straight
(brahmujjugatta),

18. rounded body, 19. smooth body, 20.
regular body, 21. pure body, 22. tender
body, 23. stainless body,

16. he has seven protuberances
(sattussada),

41. body free from freckles and black
spots,

17. the upper part of his body is like that
of a lion (sthapubbaddhakaya),

27. youthful body, 28. energetic body, 29.
lofty body, 30. well-composed body,

18. there is no indentation between his
shoulders (citantaramsa),

25. body has broad and graceful limbs,

19. his proportions have the symmetry of]
the banyan tree (nigrodhaparimandala),

31. well-proportioned limbs and their parts,

20. his bust is equally rounded
(samavattakkhandha),

33. rounded sides of the body, 34. smooth
sides of the body, 35. not bulging sides of
the body,

21. his taste is supremely acute
(rasagghasaggi),

22. his jaw is like a lion’s (sthahanu),

23. he has forty teeth (cattalisadanta),

24. his teeth are equal (samadanta),

53.rounded canine teeth, 54. sharp canine
teeth, 57. regular canine teeth,

25. his teeth are closely set|56. even canine teeth,
(avivaradanta),

26. his white teeth are lustrous 55. white canine teeth,
(susukkadatha),

27. his tongue is long and slender
(pahiita-jivha),

46. not too enlongated mouth, 47. the
mouth resembling the bimba (fruit), 48.
pliable tongue, 49. slender tongue, 50. red
tongue,

28. he has a divine voice like the
karavinka bird (brahmasvara),

51. voice of a roaring elephant or
thundering clouds, 52. articulate, attractive
and gentle speech,

29. his eyes are blue-black

(abhinilanetta),

32. clear and pure sight,

30. he has the eye-lashes like those of a
cow {gopakhuma),

60. clear eyes, 61.large eyes, 62. thick
eyelashes, 63. (the white and dark section
of) the eyes beautifully (contrast) like the
petals of a white and dark lotus, 64. long
eyebrows, 65. soft eyebrows, 66, even
eyebrows, 67. smooth eyebrows,

31. between the eyebrows is a hairy mole,
white and like soft cotton down (unna),

32. there is a protuberance on his head
(unhisasisa).

11. gait of a lion, 12. gait of an elephant,
13. gait of swan, 14. gait of a bull, 15. gait
of swaying towards the right, 16. pleasing
gait, 17, steady gait,
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36. slim abdomen, 37. deep navel, 38.
clockwise coiled navel,

58. prominent nose, 59. Neat nose,

68. thick and long ears, 69. even ears,
70.unimpaired hearing,

71. well-formed forehead, 72. broad
forehead, 73. well-developed head, 77.
undishevelled/untousled head,

74. black hair like that of the black bee, 75.
thick hair, 76. soft hair, 78. pliable hair, 79.
fragrant hair,

26. even pace, 39. agreeable in all respects,
40. pure conduct,

From the above table, it is clear that most of the items in the list of the eighty
minor marks are related to the thirty-two major marks. So the eighty minor marks are
nothing but a detailed description of the Buddha’s bodily features. A question is put
forward in the Vibhasa as to where the eighty minor marks are to be found.* The
Sarvastivadins explained that they are amongst the major marks, but not mixed with
them, just as the flowers in the forest make the trees distinctive. This argument also
suggests that other schools did not agree with the Sarvastivadins with regard to the
eighty minor marks. However, these attributes became significant at a later period and
were accepted by the remaining Buddhist traditions such as Mahayana and Theravada.

The list of the eighty minor marks is found neither in the Nikayas nor in the
Agamas. However, the term “eighty minor marks” is mentioned in the Chinese
translation of the Mahaparinirvanasiitra of the * Dirghdgama, and the *Asokasiitra of
the *Samyuktagama.> Tt is clear that the term ‘eighty minor marks’ is a later
interpolation in the Mahaparinirvanasiitra in the *Dirghdagama, because it is not
mentioned in either the Pali version or in the other three independent Chinese
translations of the sitra>® The *Asokasitra was obviously later inserted into the
*Samyuktagama because, first, the entire sitra talks about King Asoka, and secondly,
there are two similar independent works in the Taisho Tripitaka which are later works:
the *Asokasiitra and the Biography of Asoka. Therefore, the eighty minor marks were

not originally in both the *Dirghagama and the *Samyuktagama, but had been added
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later in the course of transmission. There is no mention of the term in the
*Madhyamagama. Amongst the four Agamas, only the Ekottara contains the term
‘eighty minor marks’ thirteen times but without enumerating the eighty items.> In
some places, the Ekottara also mentions the golden complexion and the light apart
from the terms ‘thirty-two major’ and ‘eighty minor marks’.>® This text had been
revised by the early schools and, according to some scholars such as Yinshun, was
even influenced by Mah#yana teachings.”’ Yinshun provides us with two pieces of
textual evidence. First, in the Introductory Chapter of the Chinese *Ekottaragama, it
says, “The Bhagavan delivered the Dharma in various ways, while the bodhisattvas
made up their minds to learn the Mahayana.”>® Second, it is said in Chapter XVIII:
“Sariputra, the Tathdgata says that there are four unfathomable things which the
Hinayanists do not understand.””® The term ‘cighty minor marks’, therefore, was
probably interpolated into the original version of the Ekottara by the transmitters
according to the teaching of their own school after the split of Buddhism into different
schools. This is because the term ‘eighty minor marks’ is not found in the four Pali
Nikayas.

The earliest presence of the term °‘eighty minor marks’ is found in the Pali
Apadana and the first part of the Milindapaiiha discussed above.”® The more frequent
appearance of the term is in biographical sifras of the Buddha as well as in the
Mahayana sifras and treatises. The first ever list fully listed the eighty minor marks is
found in two biographical sitras of the Buddha. They are the *Abhiniskramanasiitra,
which was translated into Chinese by Jianagupta in 587 CE, and the
*Vaipulyamahavyithasittra, which is a translation of the Lalitavistara made by
Divikara in 683 CE.®' Although the term “eighty minor marks” is mentioned once in
another early Chinese translation of the Lalitavistara, entitled the *Samantaprabhasa-
sitra, made by Dharmaraksa in 308 CE, the eighty items are not given.®* The list of
eighty items is also found in the Sanskrit version of the Lalitavistara. It is possible

that later the list had been inserted into both the *Vaipulyamahavyiihasiitra and the
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Sanskrit version of the Lalitavistara, which had perhaps been revised by the
Mahayanists since the title uses the word vaipulya.

The *Abhiniskramanasiitra is the most comprehensive biography of the Buddha
available to us. H. Nakamura is of the opinion that this work was transmitted by the
Dharmaguptaka School.> However, at the end of the text it is said that the
Mahasamghikas named it the Great Matter (Mahavastu); the Sarvastivadins called it
the Great Adornment (Mahdvyitha or Lalitavistara); the Kasyapiyas entitled it the
Buddha’s Former Nidana or Avadana; the Dharmaguptakas called it Sakyamuni’s
Former Practice (Buddhacarita) and the Mahidasakas named it the Root of
Vinayapitaka (Vinayapitakamila).®* The text itself also mentions the opinions of
different schools on certain issues. So it seems that this work did not belong to any
patticular school mentioned in the sitra, but was shared by all with some variations
on minor points. Apart from this, the *Abhiniskramanasitra displays many
Mahayanistic elements. First, it mentions Vairocana Buddha at the beginning.®® It
further mentions skilful means (upayakausalya) as a method by which one teaches
sentient beings by manifesting in various respect-inspiring images according to the
inclinations of different beings and by which one achieves the dharma of all
Buddhas.®® We are inclined to think that this work was shared by most early Indian
Buddhist schools and later revised by the Mahayanists or the Mahasamghika-
Mahayanists.

In the Theravada tradition, the list of eighty items is only found in the
sub-commentaries such as the Milindapaiihatikd and the Jinalankaratika (or
Jinalarkaravanpana).®” T. Endo, who has made a study of the concept of the Buddha
in the Pali commentaries, is of the opinion that the Theravadins adopted the concept
of astti-anuvyaiijanani from another early Buddhist school and later adopted the list in
its entirety.’® This Buddhist school is perhaps none other than the Sarvastivada.

From the above investigation of the eighty minor marks, it seems that the term

appears in the Buddhist literature quite early, but the list of eighty items is frequently
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mentioned in biographical sitras of the Buddha, which display certain Mahayana
elements. It is mentioned in the MPPS that the Sarvastivadins believed in the eighty
minor marks.® If the eighty minor marks had been originated by the Mahayanists,
then the Sarvastivadins would probably not have accepted them as they completely
repudiated the Mahayana teachings.” The eighty minor marks must closely be
related to the Sarvastivada school. This is also supported by our analysis of the
*Nagasena Bhiksu Sitra as discussed above. It was probably the Sarvastiviadins who
created the eighty minor marks on the basis of the thirty-two major marks, and
subsequently they became very significant. It was then the Mahéayénists as well as the

Theravadins who adopted and incorporated them into their attributes of the Buddha.

(3) The Golden Complexion

The golden complexion is one of the thirty-two major marks. From our
examination of the siifras and commentaries, we have no clue why this one is taken
out and listed independently as one of the four categories of the physical attributes of
the Buddha. Perhaps we may surmise that this is singled out from the thirty-two
marks as a most easily visible sign. As we have seen, much importance was
attached to it, and the golden rays radiating from the complexion exceeded all golden

lights and the skin of the Buddha was so smooth that no dust cleaved to his body.

(4) The One-Fathom Halo

The earliest appearance of the term ‘one-fathom halo’ is found in the
Buddhavamsa and the Vimanavatthu of the Khuddakanikaya."' However, the term is
considered post-canonical.”? According to the Vibhasa, the Sarvastivadins named the
one-fathom halo ‘superior light’.”® The reasons are given in the Vibhasa as follows.
First, the Buddha has a perpetually radiating light from his body. Unlike other kinds
of light that are not steadfast, this light is always there so it is named ‘superior light’.

Second, there is a one-fathom halo around the body of the Buddha so no dust and
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insects can approach him. Third, the Buddha has three kinds of light that outshine all
other kinds of light. They are: (1) the bodily golden light which outshines mountains
of gold, (2) the white light of the Buddha’s teeth which outshines mountains of snow
and (3) the all-pervading pure light of the Buddha’s wisdom which destroys all
heretical theories. All other kinds of light disappear when they encounter these three
kinds of light. Thus it is named superior light.”

This attribute originally is not found in the list of the thirty-two marks in the
Nikayas and the Agamas, but later it appears as one of them in the biographical sitras
such as the *Atitapratyutpannahetuphalasitra, and the *Samadattamahardjasitra.”
It is also found in the list in the *Sarighabhedavastu of the *Miilasarvastivada Vinaya
and many Mahdyana sitras such as the *Prajaaparamita.” However, according to
the Vibhasa, the Sarvastivada considered this attribute as a separate quality of the
Buddha. The compilers of the Fibhasa commented on this issue and said that although
it does not belong to the thirty-two marks, all the Buddhas have a superior light with a
one-fathom halo that radiates from their bodies at all times.””

Apart from the one-fathom halo, the Buddhavamsa also mentions that the
Buddha had a hundred rays (Satarasmi) of six colours radiating from his body.”® The
commentaries such as the Saratthappakasint further explain the rays of the Buddha in
detail, saying that they emanate from six parts of the Buddha’s body: the front, the
back, the right and left hands, the hairs of the head, and the flat part of his soles.”
However, this attribute is not included in the list of the thirty-two major marks in the
Theravada tradition.

It is significant that along the same line of thought, the authors of the
* Prajiiaparamitasiitras further developed it as a supreme attribute of the Buddha. It is
said in the *Prajiiaparamitasitras that before the Buddha started to preach, he first
emitted rays from all parts of his body, including the pores of his hairs, the supreme
light, which illuminated three thousand great world systems. Those who encounter

such light would attain full enlightenment.*® Then the Mahayénists made the supreme
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light as a special attribute of the Buddha. This will be discussed in the seventh

chapter.

(5) Other Physical Attributes

Adorned with all these attributes and qualities, the physical body of the Buddha
is perfect according to the Sarvastivadins. No one could have meditated upon the
uncleanness of the human body when observing the physical body of the Buddha,
because the external appearance of the ripakdya of the Buddha was so clear, bright
and subtle that one could not become disgusted.®' There was no scar on the ripakaya
even after Devadatta injured the Buddha’s feet, because of the merit accumulated in
numerous kalpas of the pas’c.82

The Sarvastivadins also maintained that the Buddha had immeasurable physical
strength like Nardyana, the hero of divine power, in spite of their view that the
Buddha was a human being.® Regarding the strength of Nérdlyana, it is stated in the
Vibhasa after quoting contending opinions that in fact it is limitless like mental
strength. However, the physical strength of the Buddha reached its height at the age of
twenty-five and remained so until the age of fifty, after which it gradually declined. In
the Agamas we find an independent siitra entitled the Siitra oﬁ the Wrestlers Who
Were Trying to Move a Mountain, which describes the immeasurable physical strength
of the Buddha in the same way as it is described in the Vibhasa.®* Though this satra
may have been compiled quite late, it nevertheless suggests that the Sarvastivadins
had made their statement on the basis of the sitras. However, other schools such as
the Mahasamghikas maintained that the physical strength of the Buddha had never
decreased, not unlike his mental strength. The Sarvastivadins maintained that it is
only the strength of the dharmakaya that does not decrease, while the physical
strength of the rapakdaya decreases because the heterogeneous effects produced by
heterogeneous causes (vipaka-phala) of karma decrease. The rapakaya will come to

an end when the vipdka-phala is exhausted.® Therefore, the Sarvastividins
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considered that harming the physical body of the Buddha is only the second among
the five grave sins while splitting the Samgha is counted as the first because all
Buddhas respect the dharmakaya. Shedding the blood of the Buddha is only harming
the ripakaya while causing a schism within the Samgha is seen as the destruction of

the dharmakaya.t®

3. The Dharmakaya

The notion of the dharmakdya, which in early Buddhism means the teaching of
the Buddha in general, was interpreted by the Sarvastivada as consisting of the
eighteen exclusive dharmas (avenika). They are the ten powers, the four kinds of
intrepidity, the three foundations of mindfulness, and great compassion, which are the
fruits of the immeasurable merit accumulated during three asamkhyeyakalpas. These
qualities are explained in detail in the Fibhasa as being the mental strength of the
Buddha.*” The origins of these qualities of the Buddha are quite early and are traced
in both the Pali Mahdasihanadasutta and the Chinese Agamas.

The earliest development of the concept of the dharmakaya is perhaps revealed
in the first Chinese translation of the three Vibhasds as discussed at the beginning of
this chapter. It is stated in the Vibhdsa, “The siitras delivered by the Buddha state that
there are eighty thousand dharmakayas. Question: what quantifies the dharmakaya?
According to one theory, one siifra is considered a dharmakdya and such a kaya is
counted as the measurement (of a dharmakdya). Thus, the same measurement should
apply to all the eighty thousand. According to another theory, the sitras state that
mental concentration is a form of measure of a dharmakaya. For instance, the sitras
speak of the prahanani, rddhipdadas, indriyas, balas, bodhyanganis and margas. Each
of these is considered as a form of measurement of a dharmakaya. Thus it adds up to
eighty thousand. But the counters (of words) say that eight words make a sentence

and thirty-two syllables consist of a sloka.

Five hundred thousand, again five thousand (slokas).
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Five hundred thousand and five thousand (slokas) are the quantity of a
dharmakaya.”™

This account suggests that in the earliest stage, probably before Sarvastivada
development, there existed many different theories concerning the concept of the
dharmakaya. In the Nikdyas and the Agamas, it is only stated that he who sees the
dharmakdya sees the Buddha. It is likely that the immediate disciples of the Buddha
understood the precise meaning of the term .dharmakdya as the teachings of the
Buddha. However, later followers took it literally as the scripture that contains his
teachings and disputed the quantification of the dharmakaya. On this matter, the
Sarvastivadins differed and stated that the eighty thousand dharmakayas mentioned in
the sitras are all in the five skandhas of sia, samadhi, prajid, vimukti and
vimukti-jiiana-darsana. They were thus held to constitute the five divisions of the
dharmakiya.® Sometimes the Sarvastivadins also explained the dharmakaya as
consisting of three divisions: §tla, samddhi, and pmjﬁd.go This is perhaps the early
phase of the Sarvastivada concept of the dharmakdya, and based on this, they finally
developed the eighteen exclusive dharmas.

The question of the eighteen exclusive dharmas of the Buddha is a complicated
issue because there are two lists, one pertaining to the Hinayana (mainly the
Sarvastivada) and the other to the Mahayana. The Sarvastivada list is a collection of
attributes of the Buddha taken from the early sitras. The ten powers and the four
kinds of intrepidity are found in the Mahdasthanddasutta of the Majjhimanikaya as
well as in the Chinese translations of the Dirgha, Samyukta and *Ekottaragamas.”
The three foundations of mindfulness are mentioned in the Salayatanavibharigasuita
of the Majjhimanikaya as well as in the corresponding Chinese translation in the
*Madhyamagama,® while compassion is mentioned in numerous places. The
Mahayana list of the eighteen exclusive dharmas is completely different from the
93

above.

Let us first clarify the term “eighteen exclusive dharmas” before proceeding to a
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detailed discussion of its contents. The term is never mentioned in the Nikdyas and the
Agamas. It is only found in an independent translation of the *Brahmayuhsitra of the
*Madhyamagama. °* A comparison of the independent translation of the
*Brahmayuhsiitra and its counterpart in the *Madhyamdgama shows that the term
was interpolated into the sifra later because there is no mention of such a term in the
original version of the Agama. The independent siifra contains two stock passages
which are not found in its counterpart: “the thirty-two major marks and the eighty
minor marks of the Buddha” and “the ten powers, the four kinds of intrepidity and the
eighteen exclusive dharmas®,

We can see that firstly, these stock passages often appear in the post canonical
literature, but never in the early sitras. Secondly, apart from the term “eighteen
exclusive dharmas”, the term “eighty minor marks” is never mentioned in the Nikayas
and the Agamas, but is often found in later works as we have already seen. Thirdly,
apart from the above evidence, the independent translation also mentions that a
five-coloured light comes out from the mouth of the Buddha, circles his body three
times and then returns into his mouth. This attribute of the Buddha is also not
mentioned in its counterpart in the *Madhyamagama. Therefore, it is probable that the
term “eighteen exclusive dharmas™ was interpolated into the independent siizra when
the sitra was taken out from the *Madhyamagama and independently transmitted.
However, the transmitters of the *Madhyamagama were faithful to their tradition and
had kept it relatively uncorrupted even though the *Madhyamagama was translated
into Chinese a century after the independent siitra. Therefore, the *Brahmayuhsitra
in the *Madhyamagama mentions neither the term “eighteen exclusive dharmas” nor
the term “eighty minor marks”. It is only in the independent translation of it that the
term “eighteen exclusive dharmas™ is mentioned.

The term “eighteen exclusive dharmas” is also mentioned in three of the
biographical siitras of the Buddha, but scholars are unsure as to which list it refers to

although an analysis suggests that these three siitras are either influenced by or belong
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to the Mahayana. These three biographical sifras are the Dafangbianfobaoenjing
(Siatra of the Great Skilful Means [mahad-upaya] by Which the Buddha Recompenses
the Favour [of his parents]), the *Mahayanamahakarunapundarikasiitra and the
*Vaipulyamahavyihasitra. Judging from the titles, they are all Mahayana sifras since
the terms such as maha-upaya and vaipulya are Mahayanistic. They further mention
names of Mahayana bodhisattvas such as Avalokitesvara and Mafijusri.”® Since they
are Mahdyana sifras, it can be inferred that the eighteen exclusive dharmas
mentioned are those of the Mahayana tradition.

T. Endo is of the opinion that the Theravadins were the first to formulate the
eighteen exclusive dharmas, which roughly correspond to the Mahayana list.”® The
date of the first appearance of the term was between the end of the first and second
centuries CE, as the term atthadasabuddhadhamma is mentioned twice for the first
time in the second part of the Milindapariha. According to K. Mizuno, the second part
of the Milindapariha from page 89 to the end was composed in Sri Lanka after the end
of the first century CE.”” But T. Endo thinks the so-called Mahayana list came into
being first.

There are two problems concerning the term afthadasabuddhadhamma in the
Milindapaiiha. First, it is not clear whether the term refers to the Hinayana list or to
that of the Mahayana. Second, the date of the composition of the second portion of the
Milindapaiiha is controversial, and some scholars such as H. Nakamura are of the
opinion that it was completed between 250 CE and the time of Buddhaghosa, as T.
Endo also indicates.”® The earliest list of the eighteen dharmas of the Theravada is
found only in Buddhaghosa’s commentary on the Dighanikdya, but this list never
became the standard.” It is the list found in Dhammapala’s sub-commentary of the
Dighanikaya, a work of the sixth or seventh century CE, that became standard.

We think that the Hinayana list of the Sarvastivadins may have come into being
first. There are some pieces of evidence to support this assertion. Firstly, the

Sarvastivada list of the eighteen exclusive dharmas is mentioned in all three versions
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of the Chinese translation of the Vibhasa as discussed above. The original version of
the Vibhasa, according to Yinshun, may have been composed in the second century
CE, after king Kaniska and before the composition of the MPPS.'® This brings the
date of the Sarvastivada list closer to that of the Theravada school if we accept Endo’s
assertion. Secondly, neither the term “eighteen exclusive dharmas” nor the Mahayana
list is mentioned in the early Chinese translations of the * Prajiiaparamitasiitras such
as the *Astasahasrika, and two versions of the *Paficavimsatisahasrika: the
Fangguang and the Guangzan. The full Mahayana list is mentioned in both
translations of Kumarajiva and Xuanzang of the * Prajiaparamitasitras.’” Therefore,
the Mahayana list must have been introduced into the *Prajiaparamitasiitras later.
The Mahayana list must have come into being probably in the third or the fourth
century CE as the *Astasahasrika was translated in the second century CE and
Kumarajiva made his translation at the beginning of the fifth century. Thirdly, the
Sarvastivada list of the eighteen exclusive dharmas, as discussed above, was not a
new creation, but only a collection taken from early siifras. This was a natural
development that occurred when the Sarvastivadins analysed the teachings of the
Buddha in the early sitras, while the items in the Mahayana list represent a further
development. The author of the MPPS argues that while the eighteen dharmas of the
Sarvastivadins are not exclusive to the Buddha, but are shared with pratyekabuddhas
and arhants, the Mahayana list of the dharmas is exclusive to the Buddha.'®?
Therefore, it was most probably the Sarvastivadins who first collected the eighteen
items from the early si@fras and named the collection as the “eighteen exclusive
dharmas”. The term atthdadasabuddhadhamma in the Milindapaiiha may not refer to
the Mahayana list but to the Sarvastivada list. The Mahayanists created another list of
cighteen exclusive dharmas of the Buddha because they did not agree with the
Sarvastivadins. They argued that the eighteen dharmas of the Sarvastivadins are not

exclusive to the Buddhas but shared with other liberated beings. According to Har

Dayal, this occurred in the third century CE.'®
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Now let us examine the four categories of the eighteen exclusive dharmas as

discussed in the Vibhasa.'™

1. The Ten Powers

The essence of the ten powers is explained as wisdom because the mental power
of the Buddha is wisdom.'® They are called powers because they are
non-succumbing, non-yielding, indestructible, non-destroying, unchangeable,
non-submissive, but are all enlightening, endurable, strong, superior, and can
overpower others. Therefore, though the pratyekabuddhas and the sravakas also have
the eighth and the ninth knowledges, these are not named powers because they do not
have the above characteristics. Twenty different aspects of the ten powers are
explained in detail in the Vibhasa.'® This explanation suggests that probably by the
third century CE, the Sarvastivada Abhidharmikas had already become extremely

meticulous.

2. The Four Kinds of Intrepidity

The four kinds of intrepidity also have wisdom as their essence because the first
intrepidity corresponds to the first power, the second to the tenth power, the third to
the second power, and the fourth to the seventh power.'”” They are named intrepidity
because they are non-timid, non-terrified, non-collapsible, but brave, stable, purified
and white in the sense of being pure. The twenty-one aspects are explained again in
detail in the Vibhasa in relation to the four kinds of intrepidity.'*®

If the ten powers and the four kinds of intrepidity all have wisdom as their
essence, then what is the difference between them? The Sarvastividins explained that
each intrepidity has ten powers and each power also has the four kinds of intrepidity
so that it makes forty powers and forty kinds of intrepidity. However, they are

different in that the qualities such as strength, stability, wisdom, invincibility are

powers, while the qualities such as bravery, eloquence, fearlessness, or their effects
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are intrepidity.'?

3. The Three Foundations of Mindfulness

The three foundations of mindfulness are (1) when his disciples listen, accept,
and practise his teaching unanimously and respectfully, the Tathdgata experiences
neither joy nor satisfaction, but remains indifferent instead, in full mindfulness and
awareness. (2) When his disciples do not respect, do not hear, do not accept, and do
not practice his teaching unanimously, the Tathagata does not experience displeasure
nor impatience, but remains indifferent, in full mindfulness and awareness. (3) When
some of his disciples hear, accept, and practise his teaching respectfully, while others
do not hear, do not accept and do not practise his teaching, the Buddha does not
experience joy or displeasure but remains indifferent, in full mindfulness and
awareness. These three foundations of mindfulness are also included in the first of the
ten powers because the Buddha understands the inclinations of beings, has eliminated

hatred and attachment, and has achieved the practice of emptiness (sanyata).''®

4. The Great Compassion

The term “great compassion” (mahakaruna) was most probably first introduced
by the Sarvastivadins so that the compassion of the Buddha could be distinguished
from ordinary compassion. The *Abhidharmakosabhasya (Kosa) of Vasubandhu
speaks of five reasons as to why the compassion of the Buddha is termed “great
compassion”, but both the *Abhidharma(pitaka)prakaranasasanasastra and the
*Abhidharmanydayanusarasastra of Sanghabhadra list four more reasons in addition
to the five standard reasons given in the former text by other Sarvastivada teachers.'"!
However, Sanghabhiiti’s translation of the Vibhdsa, which is the earliest, gives seven
reasons, while Buddhavarma’s translation, which is the second, and Xuanzang’s
translation, which is the latest and longest, give nine similar reasons.''? The

following is a comparative table of the reasons given in the above texts.
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Table II, Comparison of the reasons for the establishment of Mahakaruna

Kosa of Two treatises of | The Vibhasa of The Vibhdsa of Xuanzang
Vasubandhu |Sanghabhadra |Sanghabhiti

1) By reason|1) The same as |1) By reason of its 4) By reason of its cultivation,
of its factor |left column. cultivation, it is the it is achieved through the
(sambhara); Buddha who makes  |practice of making offerings,
it is Others: It is offerings with his most |the practice of observing
produced in |produced by the [precious things, not  [precepts, the practice of

fact by a great treasure ofllike a §ravaka who tolerance, the practice of
great merit. It is makes one offering to |energy, the practice of

provision of |obtained one person or a meditation, and the practice of
meritand  |through great |pratyekabuddha who |wisdom. It is not like the
knowledge. |endeavour makes several sravakas and pratyekabuddhas
(prayoga). offerings. who achieved small fruit by
3) By reason of its practising offering once or by
great skill in means, it |observing precepts for a night
is achieved through or by meditating on a verse of
practising hundreds four lines.
and thousands of 5) By reason of its earnest
austerities in three endeavour (prayoga), it is
asamkhyeya kalpas,  |achieved through practising
not like the sravakas  |[hundreds and thousands of
such as Saripiitra, who |austerities in three asamkhyeya
achieved bodhi by kalpas, not like the sravakas
practising earnestly for |who achieved bodhi by
sixty kalpas only and  |practising earnestly for only
the pratyekabuddhas  |sixty kalpas and the
who achieved bodhi by |pratyekabuddhas who achieved
practising earnestly for |bodhi by practising earnestly
a hundred kalpas. for a hundred kalpas.'*®
2) By reason|2) The same as |5) By reason of its 1) By reason of its eliminating
of its left column. saving beings from the |grievous suffering, it eliminates

aspects, of
the modality
under which
it grasps
things: it
considers
things as
painful by
reason of
the threefold
suffering.

Others: It can
eliminate the
grievous
suffering of
sentient beings.

chasm, the Buddha, for
example, saves beings
from the parica gataya.

suffering of the beings in hell,
hungry ghosts and animals by
taking them out of hell and
giving them the happiness of
human beings and gods.

2) By reason of its eliminating
kleSa, it takes sentient beings
out of the mire of klesa and
leads them to the path of the
fruit of the saint.

7) By reason of its abandoning
great happiness and saving
people from suffering, it is by
great compassion that the
Tathagata abandons the
unlimited, superior happiness
and saves beings from

suffering through wandering in
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the ten cardinal directions.

3) By reason
of the
object, for it
has for its
object all
beings in the
Three

3) The same as
left column.

4) By reason of its
superior benefit, it can
bring people to the path
of Buddha,
pratyekabuddha,
Sravaka and other
worldly benefits, such

3) By reason of its superior
benefit, it teaches sentient
beings to destroy the three evil
deeds and to cultivate the three
wholesome deeds so that they
may earn various benefits,
from obtaining wealth to

dhatus. as wealth and birth in  |becoming Mahabrahma and
heaven. even attaining the final bodhi.

4) By reason|4) The same as |7) By reason of its 8) By reason of its skill in

of its left column. excellence, it saves means, it saves sentient beings

equality, for
it is equally
concerned
with the
happiness
and benefit
of all

sentient beings with
various skills and
means through
manifesting in different
forms.

with various skills and means
by manifesting in different
forms. Though the Buddha was
in a superior position he helps
them all find liberation.

beings.

5) By reason|5) The same as {2) By reason of its 6) By reason of its dependence,
of its left column. dependence, it arises  |it arises only in the body of a
excellence, only in the body of a  |mahapurusa who has the

for no other |Others: It is mahapurusa who has  |thirty-two major marks, the
compassion |achieved the thirty-two major  |eighty minor marks, and the
which has  |through the marks, the eighty one fathom long rays radiating
arisen body of a minor marks, and the [from the body, the usnisa, and
surpasses it. (mahdpurusa.  |one-fathom rays whose body is golden in

radiating from his
body. His body is
golden in colour, and
he has the voice like
that of the karavinka
bird.

6) By reason of it being
a motivation of great
equanimity (upeksa), it
benefits sentient beings
by motivating the
Buddha to help liberate
them when he is in a
state of the great
equanimity. In such a
state the Buddha is
indifferent to
everything and nothing
can motivate him
except great

compassion.

colour, not like the sravakas
and pratyekabuddhas.

9) By reason of it being a
motivation of great equanimity
(upeksa), it benefits sentient
beings by motivating the
Buddha to help liberate them
when he is in a state of great
equanimity. In such a state the
Buddha is indifferent to
everything and nothing can
motivate him except great
compassion.
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The above comparison shows clearly that the reasons given in the two Vibhadsa texts
are not given in an orderly fashion or with sound reasoning. In fact, the lists show an
increase in the number of reasons from seven found in Sanghabhiiti’s translation to
nine of Xuanzang’s translation. By contrast, the five reasons given in the Kosa are
highly condensed and synthesized. It seems that after the creation of the term “great
compassion” of the Buddha, the Sarvastivadins continued to develop it but finally the
reasons were condensed into five. This concurs perfectly with the Buddhist traditional
view that Vasubandhu wrote the Kosa after he had summarized the six commentaries
and the Vibhasa of the Sarvastivada School.''*

Compassion (karund) is amply present in many places in the early siafras, and the
Buddha is described as one who is fully accomplished in both wisdom and
compassion. However, the Sarvastivadins distinguished the compassion of the Buddha
from ordinary compassion and named it ‘great compassion’. They further explained
that the great compassion differs from ordinary compassion in eight ways. Since there
are some discrepancies in the English translation of the *Abhidharmakosabhasya
made by Leo M. Pruden, I reproduce here a summary from the Fibhasa.'"® (1) With
respect to its nature, ordinary compassion is absence of hatred, whereas great
compassion is absence of ignorance. (2) With respect to its scope, ordinary
compassion takes the form of ordinary suffering, whereas great compassion takes on
the form of a threefold suffering. (3) With respect to its object, ordinary compassion is
concerned with the beings of the kamadhdtu only, whereas great compassion is
concerned with beings of the three dhatus. (4) With respect to its level (bhiimi),
ordinary compassion is on the level of the ten dhydnas: the four dhyanas, the four
stages above the four dhyanas, antaradhyana and the kamabhimi, whereas great
compassion is of the level of the fourth dhydna only. (5) With respect to its support,
ordinary compassion arises in sravakas, pratyekabuddhas, Buddhas as well as

ordinary people (prthagjana), whereas great compassion arises only in Buddhas. (6)
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With respect to its acquisition, ordinary compassion is obtained through detachment
from the kamadhatu and the third dhyana, whereas great compassion is obtained
through detachment from the bhavagra only. (7) With respect to saving (others),
ordinary compassion arouses only sympathy for the act of liberating (others), whereas
great compassion not only gives rise to sympathy but also accomplishes the act of
liberating. (8) With respect to compassion, ordinary compassion is a partial of
compassion, for it sympathizes only with beings who are suffering, whereas great
compassion is turned toward all beings equally.''®

According to the Vibhasa, great compassion is found in the fourth dhyana in the
ripadhatu and arises depending on the body of a great man (mahapurusa). While still
in Jambudvipa and thus in the kamadhatu, it is not conjoined with samdadhi. Tt
accounts for all dharmas of the past, present, future; the good, the bad, and the neutral
as well as all sentient beings in the three dhdatus. 1t does not include however the
sixteen aspects of the four noble truths. It is neither Saiksa nor asaiksa and accounts
for neither saiksa nor asaiksa. Rather it is of the path of contemplation of the Dharma
and of the samvrtijigna. 1t is obtained either by prayoga or when the klesas are
eradicated.”

A question arises in the Vibhdsa as to why it only speaks of great compassion,
and not of great benevolence (mahamaitri), great joy (mahamudita) and great
equanimity (mahopeksa). The Sarvastivadins explain that all the four should be
spoken of as ‘great’ because (1) the merit of the Buddha is great, (2) it arises for the
benefit and protection of sentient beings, (3) it arises out of his compassion towards
sentient beings, and (4) it operates with a pure mind, equally and continuously
directed towards sentient beings.''®

These eighteen exclusive dharmas, except for the three foundations of
mindfulness, were important factors for the Buddha when he preached the Dharma.
On account of the ten powers, the Buddha established his own position. On account of

the four kinds of intrepidity, the Buddha destroyed the arguments of the heretics and
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on account of great compassion the Buddha’s desire to preach was stimulated.
Therefore by virtue of these fifteen factors the Buddha accomplished the act of
preaching the Dharma. However, the three foundations of mindfulness are not like the
powers, they are included in the list of the eighteen exclusive dharmas because they
are conducive to the Buddha’s abiding in equanimity.“g Here the emphasis of the
Sarvastivadins is placed on the Buddha’s quality as a teacher, which is in conformity
with the teaching found in early Buddhist literature, the Nikdyas and the Agamas.

Apart from these, the Sarvastivadins also attributed to the Buddha other qualities
such as the seven wonderful dharmas and the five holy wisdom samadhis which are
also described as mental powers.'™ The seven wonderful dharmas are that the
Buddha (1) knows the Dharma, (2) knows the meaning (of the Dharma), (3) knows
the time (when to preach it), (4) knows the quantity (to preach), (5) knows it by
himself (through experience), (6) knows the audience and (7) knows the difference
between superiority and inferiority of the pudgala. These seven wonderful dharmas
are all under the first of the ten powers and belong to conventional knowledge.

The five holy wisdom samdadhis are (1) the wisdom that arises from the inner
attainment, knows that the samadhi is holy and without defilement. (2) The wisdom
that arises from the inner attainment knows that the samadhi is not attained by the
foolish, but is praised by the wise. (3) The wisdom that arises from the inner
attainment knows that the samadhi is enduring happiness. (4) The wisdom that arises
from the inner attainment knows that the samadhi is tranquil, wonderful, the way to
calm, and can bring the mind to one-pointedness. (5) The wisdom that arises from
inner attainment perceives that samddhi is attained through right mindfulness. The
five wisdom samadhis are included in the first of the ten powers and all pertain to

conventional knowledge.

4. Other Attributes of the Buddha

There are other attributes of the Buddha that are discussed in the Vibhasa, but




cannot be classified as belonging to either the ripakaya or the dharmakaya. First,
according to the Sarvastivadins, the smallest unit of time is ksana, the smallest unit of
matter (riipa) is an atom (paramdanu) and the smallest unit of name (ndma) is one
character.'”! The Buddha was omniscient in the sense that he knew the range of the
names'” as well as the quantity of one ksana.'? In other words, the Buddha knew
even the smallest things in the world.

Second, the Buddha did not have any dreams. Since dreams are caused by
illusions and the Buddha had eliminated all illusions and habitual force, he was
dreamless.'* Kuiji, the eminent disciple of Xuanzang who translated the Vibhasa,
further commented that undefiled ignorance is the cause of dreams. The Buddha had
eliminated all the undefiled ignorance, 125 50 he has no dreams. ' However,
according to the Sarvastivadins, the Buddha did sleep because it was necessary for
maintaining a good health of his physical body. That is why the siitras say that the
Buddha slept after meals, especially when the day was hot.'”” The Sarvastivadins
distinguished two kinds of sleep, namely defiled and undefiled. The sleep of the
Buddhas, pratyekabuddhas and arhats is without defilement because they have
eliminated klesas. However, stream winners to pratyekabuddhas and even
bodhisattvas have dreams. For instance, Gautama had five dreams before he left the
palace, but his dreams were not illusions.'

Third, the Buddha could make wealth and Dharma offerings to all, but nobody
can make a Dharma offering to the Buddha because no one can preach the Dharma to
him."” Pratyekabuddhas can make both Dharma and wealth offerings to all, but not
Dharma offerings to the Buddha. Sariputra could make wealth offerings to all, but not
Dharma offerings to the Buddhas and pratyekabuddhas. Maudgalydyana could make
wealth offerings to all, but not Dharma offerings to Buddhas, pratyekabuddhas and
Sariputra. Those who are not intelligent can make wealth offerings to all, but not
Dharma offerings to the intelligent.

Fourth, the Buddha could utter one sound in one ksana of mind and could utter
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one word in one ksana of sound because he was swift in verbal response, superior in

10 While pratyekabuddhas and sravakas can also

speech, and had no voice defect.
make one sound in one ksana of mind, they cannot speak one word in one ksana of
sound and they need more ksanas to utter a word. However, according to Vasumitra,
the Sarvastivadins held that the Buddha could not expound all doctrines with a single
utterance, and not all his speeches were the act of preaching the Dharma, as he also

uttered words that did not refer to the truth.'’!

5. The Duration of Becoming a Buddha

N. Dutt is of the opinion that the Sarvastivadins did cherish Buddhahood as the
goal of religious life because it is said in the Divyavadana that after a discourse, some
aspired to sravakabodhi, some to pratyekabodhi and some to samyaksambodhi.'** So
it seems that the Mahasamghikas were not alone in holding this position.

In early Buddhism, there was no mention of any definite time period or duration
for one to become liberated as everything depended on individual effort. One can
achieve liberation even during this lifetime if one follows the correct path and strives
with zeal. But, this period of time has been prolonged or lengthened when the idea of
Buddhahood was elevated to a position almost impossible to reach. The causes for
such a development are both faith and reasoning based on the sayings and passages
found in the early siifras. As discussed in the first chapter, the birth of Gautama
Buddha on earth was already seen in early Buddhism as an extraordinary event
marked with supernatural occurrences. Faith together with the bodhisattva practices
described in the Jataka provided the foundation for future developments, Thus, the
Kosa states that supreme bodhi is extremely difficult to obtain and achieved only by
making great vows and long term practices.133 In the Vibhasa, the duration for one to
become a Buddha from the time of his initial resolution to his enlightenment is
described as three mahasamkhyeyakalpas plus another extra one hundred kalpas.

During this immeasurable period of time, the bodhisattva practises the four paramitas
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instead of six in order to acquire the great accumulation of knowledge and merit
through innumerable heroic deeds.”*

The Vibhasa states that in these three asamkhyeyakalpas, “Upon the completion
of the first asamkhyeyakalpa, the bodhisattva is not certain whether he is going to
become a Buddha though he has practised various austerities. Upon the completion of
the second asamkhyeyakalpa, he is not brave enough to make the announcement ‘I
will become a Buddha’ though he knows that he is certain to become a Buddha. Upon
the completion of the third asamkhyeyakalpa while practising for the wonderful
marks (laksana), he is certain to become a Buddha and also makes the lion’s roar: ‘I
will become a Buddha’*."'*®

The duration of three asamkhyeyakalpas is probably a creation of the
Sarvastivadins because the Mahayanists criticized it. It is said in the MPPS: “You said
that during the first asamkhyeyakalpa, (the bodhisattva) did not know whether he
would become a Buddha or not. ... Where did the Buddha say this, in what sitra? Is it
in the Tripitaka of the S$ravakas or in the Mahayana sitras? The disciples of
Katyayanipitra said: ‘Although the Buddha did not say it as recorded in the Tripitaka,
yet logically, it should be so. The chapter on the bodhisattva in the
Abhidharmavibhasa says so.” Answer: the Mahayana siitras state that the bodhisattva
knows ‘I will become a Buddha’ in the first place when he makes a resolution.”!®
Again in the same treatise, the Mahayanists criticized the Sarvastivadins: “The
Buddha said that (he) had accumulated merit in numerous asamkhyeyakaipas in order
to save sentient beings. Why do you say three asamkhyeyakalpas?’'*’ We can see
that in the beginning, the Mahayanists did not agree with the Sarvastiviadins
concerning this theory, but later they accepted and adopted it.

How long is the period of three asamkhyeyakalpas? There is a long discussion in
the Vibhdsa in which nine different opinions are recorded, but there is no general
agreement. According to both the Kosa and the *Abhidharmanyayanusarasastra,

three asamkhyeyakalpas is in fact infinite.'8




66

In the case of the present Sakyamuni Buddha, according to both the Vibhdsa and
the Mahavastu, the Buddha as a bodhisattva made the vow in front of the ancient
Sakyamuni Buddha that he would also become a Buddha in exactly the same way as
the ancient Sakyamuni Buddha did. This would occur at the time when the life span of
people was around a hundred years and when people suffered from birth, old age,
illness and death in the world of the five defilements (ayuhkasaya, kalpakasaya,
klesakasaya, drstikasaya, and sattvakasaya). ' In the course of the first
asamkhyeyakalpa, he met seventy five thousand Buddhas, the first was the ancient
Sakyamuni and the last was Ratnasikhin. In the second asamkhyeyakalpa, he met
seventy six thousand Buddhas, Ratnasikhin was the first and the last was Diparhkara.
In the third asamkhyeyakalpa, he met seventy seven thousand Buddhas, Diparnkara
was the first and Vipasyin was the last. Then in the extra one hundred kalpas, which
was the final period, the present Sakyamuni worked extremely hard so that he
completed the merit required in ninety-one kalpas only. During this period, he met six
Buddhas, the first was Vipadyin and the last was Kasyapa.

In this connection, the last six Buddhas are mentioned in the Dighanikaya,
Diparhkara is also mentioned in the biographical sitras of the Buddha, but the names
of the ancient Sakyamuni and Ratnasikhin Buddhas are not mentioned anywhere in
the early sitras. However, the *Abhiniskramanasiitra mentions both Diparnkara and
the ancient Sakyamuni amongst many other Buddhas to whom Gautama made
offerings. But this sitra mentions fifteen Buddhas before Gautama Buddha. They are
Diparmkara, Incomparable in the World, Superior Lotus, Superior Conduct, Superior
Virtue, Sﬁkyamuni, Tissa, Pussa(?), Seeing-all-Benefit and then the last six Buddhas.
Here we can see that another nine Buddhas are added to the list of the six past
Buddhas, though many other Buddhas are mentioned, there is no specific order. The
number of Buddhas became more systematized in the Vibhasa, where the theory of
requiring three mahasamkhyeyakalpas for one to become a Buddha is found.

With the gradual lengthening of the period to reach Buddhahood, the merit of the
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Buddha also increased. In early Buddhism, the merit of the Buddha was considered to
be manifested as the thirty-two major marks of the Great Man, which were thought to
be the result of the practice of the paramitas in many lives as described in the Jataka
and the Avadéana literatures. But according to the Vibhasa, the Sarvastivadins asserted
that it was only during the extra one hundred kalpas that the Buddha practised
diligently and acquired the thirty-two major marks, for each of which he completed
one hundred merits.'"*® The greater merit of the Buddha was the merit of the
dharmakaya, which constituted of the eighteen exclusive dharmas, and which was the
result of practising the paramitas for three mahdasamkhyeyakalpas. The merit of the
dharmakdaya, according to the Sarvastivadins, is greater than the merit of the ripakaya,
since the latter is impure.

During these three mahasamkhyeyakalpas, according to the Vibhasa, the
bodhisattva practises four paramitas instead of six: generosity (dana), discipline (sfa),
energy (virya) and wisdom (pmjﬁ&).Ml The Vibhasa explains: “Foreign teachers hold
that there are six paramitas by adding patience (ksanti) and meditation (dhyana). But
the teachers of Kasmira say that the last two are included in the first four. Patience is
included in discipline and meditation in intuitive knowledge; they are accomplished

upon completion of discipline and wisdom.”'*?

6. Universal Virtues Common to all Buddhas and Their Differences

According to the Sarvastivadins all Buddhas are equal in three respects: '** (1)
All Buddhas are equal in their cultivation. They have completed the practice of the six
paramitas in three infinite asamkhyeyakalpas and attained supreme and perfect
enlightenment (Samyaksambodhi). (2) All Buddhas are equal in the dharmakaya in
that they have immeasurable merit (punya) of the ecighteen exclusive dharmas which
are in turn the ten powers (bala), the four kinds of intrepidity (vaisaradya), the great
compassion  (mahdkaruna), and the three foundations of mindfulness

(smrti-upasthana). (3) All Buddhas are equal in their service to beings in that they
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save hundreds and thousands of nayutas of sentient beings and assist them to attain
parinirvana when they appear in the world. Apart from these, the Vibhdsa mentions
three more aspects in which Buddhas are equal. (4) All Buddhas are equal in
intelligence (lit. faculty) in that they abide in its superior grade. (5) All Buddhas are
equal in morality in that they have achieved the highest morality. (6) All Buddhas are
equal in attainment in that they have attained supreme enlightenment
(Samyaksambodhi) through the fourth dhyana. These last three aspects, in fact, can be
included in the first of the above three. This is justified since these three are obtained
through cultivation. This is why the later works such as the Kosa do not take the last
three aspects into account when they explain the universal virtues of the Buddhas.'*
The Sarvastivadins also stated that Buddhas are different: (1) in duration of life,
(2) in caste, (3) in gotra, (4) in stature, and (5) in the duration of their Dharma.
Depending on the period during which they appear, their lives are either long or short,
they are Ksatriyas or Brahmins, they belong to the Gautamagotra or Kadyapagotra,
and their bodies are great or small. Whether their Dharma lasts a long or short period
of time depends on the conditions of the beings to be converted at the moment of their
appearance in that particular world. Since the conditions of the beings to be converted

are different, so is the duration of their Dharma.

7. Taking Refuge in the Buddha

The Sarvastivadins took refuge in the dharmakaya of the Buddha and not in the
ripakaya because they considered the latter impure as discussed above. It is stated in
the Vibhasa:

“Some people say that to take refuge in the Buddha is to take refuge in the body
of the Tathagata, which comprises head, neck, stomach, back, hands and feet. It is
explained that the body, born of father and mother, is composed of the defiled
dharmas, and therefore, is not a source of refuge. The refuge is the Buddha’s fully

accomplished qualities (asaiksadharmah) which comprise bodhi, and the
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dharmakaya.

The Kosa further explains that the Buddha’s fully accomplished qualities
(asaiksadharmal) are the knowledge that all the klesas and their related aspects have
been destroyed (ksaya-jiana). '** But other schools, perhaps precisely the
Mahasamghikas, questioned: “If the fully accomplished qualities which comprise
bodhi constitute the real Buddha, then how do you explain what is said in the siitras?
For instance: ‘Elders, what is called the Buddha? There is a son from the Sakya clan
who left the household with good faith after shaving his head and beard, clad in robes,
he who is all-knowing (sarvajiia) is called the Buddha.” Answer: since the Dharma
manifestation depends on the physical body, it is not in contradiction with
reasoning.”' "’

The emphasis of the Sarvastivada is on the attainment of Buddhahood, the
dharmakaya, while the physical body is considered secondary. The dharmakaya of all
Buddhas is the same, therefore, according to the Sarvastivada, taking refuge in the
Buddha is to take refuge in all Buddhas because the term “Buddha” includes all the
Tathagatas since they are of the same kind.'*® Thus another question arises, namely
since the dharmakaya or the Dharma is so important to the Sarvastivadins, why do
they first take refuge in the Buddha and not the Dharma? The Sarvastivadins
explained that the Buddha was the founder. If the founder did not teach, then the
Dharma would not have been manifested. Thus the Buddha is seen as the first refuge,
just as a patient first seeks a good doctor before asking him for medicine. The patient
then seeks a nurse to prepare the medicine. The Buddha is like the doctor, the Dharma
like the medicine, and the Samgha is the nurse. Such is the order of the three

refuges.'*

8. The Ditferences between Buddhas, Pratyekabuddhas and Srivakas
The Sarvastivadins distinguished Buddhas from pratyekabuddhas and sravakas

in seven ways in accordance with the Vibhasa: (1) With regard to their aspects, there
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are twenty-one propositions concerning the differences between Buddhas,
pratyekabuddhas and Sravakas, but these can be summarized as follows."™ The
enlightenment of the Buddhas is thorough and faultless in that they have eliminated
all habitual forces, doubt, defiled and undefiled ignorance, and they understand
thoroughly the mechanism of dependent origination, but pratyekabuddhas and
Sravakas do not. The Buddhas have completed the achievement of both the physical
bodies of a mahapurusa and supreme enlightenment, and they have achieved
fulfilment of colour, race, eloquence, vows, fruits and analytical inquiry, but
pratyekabuddhas and Sravakas have not. The Buddhas also possess the eighteen
exclusive dharmas, a result of the accumulation of merit in three mahasamkhyeya-
kalpas. They know the threefold suffering, they work for the sake of living beings of
the three dharus, and regard relatives as well as enemies with total impartiality, whilst
pratyekabuddhas and sravakas do not. The Buddhas are not defiled by the eight
worldly dharmas, can liberate beings from difficulties in its entirety, and their merit is
incomparable because they have the four kinds of knowledge. These consist of
knowledge that is unhindered, faultless, unattached and non-retrogressive, while
pratyekabuddhas and sravakas again do not,

(2) With regard to the three kinds of retrogression, they consist of (a) that which
is acquired, (b) that which has not yet been acquired, and (c) the enjoyment of the
merit. Buddhas have only the retrogression of enjoyment because at times Buddhas
are known to suspend their enjoyment of the bliss of merit acquired.””' Buddhas do
not have the other two forms of retrogression because they abide in superior faculties
and are not retrogressive. Pratyekabuddhas have (b) and (c) types of retrogression as
they have not attained the superior faculties of the Buddha, and sometimes suspend
their enjoyment of the bliss of merit. They do not however possess the first
retrogression because they are also not retrogressive. Sravakas are divided into two
groups, (1) those who are delivered independently of circumstances

(asamaya-vimukta) and (2) those whose liberation is occasional and circumstantial
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(samaya-vimukta). The first type of sravaka is equal to pratyekabuddhas. The second
type of §ravaka has all the three kinds of retrogression as indeed they are retrogressive
and have not attained the non-retrogressive faculties of the three vehicles (triyana)
and sometimes they suspend the enjoyment of the bliss of their merit.

(3) With regard to the knowledge that the cankers have been destroyed
(asravaksayajiiana), Buddhas have four kinds of special merit, namely, absence of
hindrance, knowledge, power, and guiding by example, while pratyekabuddhas and

o P : : 152
asaiksa $ravakas have three, excluding the merit of power. "

Regarding the
knowledge of one’s own past lives and the knowledge of other people’s past lives,
Buddhas have three kinds of special merit: knowledge, power, and the absence of
hindrance. Pratyekabuddhas and dhyana Sravakas have two merits: knowledge and
absence of hindrance, and Saiksa $ravakas have the single absence of hindrance.

(4) With regard to the klesas, Buddhas have completely eradicated them without
any trace or residual effect because the wisdom of Buddhas is sharp and powerful,
like the fire at the end of the kalpa, blazing all things without remains. In the case of
pratyekabuddhas and sSravakas, .although they have eliminated klesas the residual
effect is still there because their wisdom is not as sharp as that of Buddhas, and it is
likened to the worldly fire, burning everything but leaving behind ashes.!>

(5) With regard to the knowledge of the minds of all other beings
(paracitiajiiana), Buddhas are able to know the mind of fifteen ksanas,
pratyekabuddhas are able to know three ksanas and sravakas are able to know two
ksanas only."* Tt is so because Buddhas are able to exert paracittajiigna without any
earnest endeavour (prayoga) while pratyekabuddhas require a weak endeavour, and
sravakas need to make an intermediate or strenuous effort.

(6) With regard to the four unhindered powers of interpretation (pratisamvid),
Buddhas obtain them when they have attained the knowledge of the cankers being
destroyed while pratyekabuddhas and sravakas obtain them by earnest endeavour

(prayoga)."”® Then a question may be asked, if the pratyekabuddhas also have this
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power, why do they not preach? The Sarvastivadins argued that pratyekabuddhas not
only delight in quietude and cherish solitude, but they also abhor noise and dislike
crowds. Besides, pratyekabuddhas focus their minds on nirvana when they proceed to
preach the Dharma, but once they do so, they enter into the peaceful and happy state
of moksa in the second ksana that renders them unable to preach. Buddhas are
different because though they delight in happy moksa, yet on account of their great
compassion (mahakaruna) and great equanimity (maha-upeksa), they preach the
Dharma.

(7) With regard to the heat (usma), summit (mirdhan) and patience (ksanti), the
heat of Buddhas does not change while the heat of both s$rdavakas and
pratyekabuddhas can c;har.lge.156 This equally applies to the summit. The patience of
Sravakas can change into that of pratyekabuddhas but the patience of both sravakas
and pratyekabuddhas cannot change into that of Buddhas because patience is not
compatible with bad realms. The patience of pratyekabuddhas also cannot change into

that of sravakas because patience does not retrogress.

In conclusion, the Sarvastivadins were rational and developed their concept of
the Buddha more on the basis of reason than on faith, because their attitude towards
the teachings of the Buddha is that not every word of the Tathdgata is the preaching of
the Dharma."”’ Therefore, they were careful in dealing with the sitras and formulated
their concept of the Buddha on the basis of the human identity as revealed in early
Buddhism by summarising and synthesising the teachings concerning the Buddha.
They considered the Buddha as a human being and thus bodhi made Gautama a
Buddha. The Sarvastivadins explicitly portrayed two aspects of the Buddha: the
physical being endowed with attributes and the spiritual attainments. Based on these
two aspects they formulated the two-body theory for the first time to explain their
concept of the Buddha. The nature of the ripakaya is impure though physically

perfect while the dharmakaya is the embodiment of the Buddha’s mental attainments.
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With regard to the concept of the ripakaya, they formulated the four categories of the
Buddha attributes by adding to the thirty-two major marks, the eighty minor marks,
the golden complexion, and the one-fathom halo. With regard to the dharmakaya, the
Sarvastivada School was perhaps the first to explain it through the eighteen special

qualities of the Buddha.

' The term “early Indian Buddhist Schools” refers to the eighteen or twenty schools
mentioned in Vasumitra’s treatise *Samayabhedavyihacakra.

> “Barly sitras” refers to the sitras in the Nikayas and the Agamas, which are
common to both the Theravada and the Mahayana and which are considered by
scholars to be the earliest Buddhist literature.

3 Yinshun, (1994), 167. This scholar believes that the author of the MPPS is
Nagérjuna. He puts forward eight points in support of his assertion: (1) As the text
was translated by a committee, even if additions were made, they were not necessarily
the work of Kumarajiva. Further, the phrases in the text such as “in Chinese we
say...” were provided by the translators for the convenience of the Chinese audience,
and were not “fabrications™ on the part of Kumarajiva. (2) The tradition that claims
the existence of a version of the text in one thousand fascicles is unfounded. Evidence
suggests that the original text contained one hundred and thirty-six fascicles. (3)
Kumarajiva may have learned the Mahayina tradition of Kashmir and the work of the
scribe Shengyu on the project contains errors. (4) The MPPS selects from a number of
divergent views, affirming the interpretations of various schools, and is not
necessarily biased in favour of the Sarvastivada. (5) The Sarvastivadins did not have a
Ksudrakapitaka and made little use of stanzas and legends. But the MPPS makes
extensive use of these materials as a legitimate vehicle for Buddhist doctrine. The
Jataka and avaddna materials are taken from throughout India, and are not limited to
Northern India. In fact, the author is intimately connected with Southern India. (6)
Nagarjuna lived to an old age and may have quoted from works of his disciple
Aryadeva. Further, Nagarjuna’s early and later works may differ stylistically. Hence,
stylistic differences alone are insufficient evidence to support the claim that the MPPS
and the *Madhyamakasastra are the works of different authors. (7) The fact that the
MPPS is not mentioned in late Indian and Tibetan Madhyamaka works may have
resulted from the temporary discontinuity of Nagarjuna’s learning in the history of
Buddhism. (8) The MPPS and the *Dasabhiimikavibhdsa are consistent, they are not
the works of two different authors. This abstract is cited from his article ‘The author
and translation of the MPPS’ in Dongfang Zongjiao Yanjiu (3R 55352 Journal
of the Oriental Religions), ii, 9-70.

4 According to Yinshun himself, the Vibhasa was composed after King Kaniska and
before the composition of the MPPS, in the second century CE because in the treatise
itself, it is said that “in the past, the King Kaniska...” Yinshun, (1968), 209-214. For a
brief survey of the Vibhasa compendia, see Charles Willemen, Bart Dessein and
Collett Cox (1998), 229-239.

* T55, 73c¢. Yinshun is of the opinion that the real author of the Mahavibhasasastra is
neither Katyayaniptitra nor the five hundred great arhats, but was first compiled by
Pilouni (Vilani?), then was revised and enlarged by Sitapani and again was revised
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and supplemented by Daxi (Dasa?). Thus, it became three versions: the small, the
medium and the large. The compilers collected their material from various sources
and consulted and also commented on the opinions of the different abhidharmika
teachers. Therefore, it is not wrong to say that the authors of the treatise are the five
hundred great arhats.
S Yinshun, (1968), 228.
7 T27, 871c-872a, 229a and 391c-392a. This quotation of the Mahasamghikas is
found in the *Samyuktagama, T2, 28b and the Ariguttaranikaya, ii, 37.
5 T28, 463b.
? T28, 176b.
' 727, 229a; 392a; 871c.
" Yinshun, (1968), 212.
2725, 92a, 104b, 273a, 341c, 343a, 579¢ and 756c.
13125, 86¢, 91c, 92a, 154c¢, 155a, 255b, and 273a.
14 Lamotte has traced many quotations of the Vibhdasa in the MPPS. See the Chinese
translation of his article, Lamotte, E. (1990), 125.
15 T25, 92a, line 26-28. The translation is mine.
16 123, 273a, line 15-16. The translation is mine.
T25, 341b-c. The translation is mine.
Lamotte, (1990), this is cited from a Chinese translation, 125-126.
Y F.E. Reynolds, (1977).
20 N. Dutt, (1930), 138-140.
This stock passage is found in many places in the three versions of the Vibhasa,
T27, 159c¢, 361b, 428c, 590b, 698a, 730a, and 891c; the *Abhidharmavibhasasastra,
T28, 267b-c, 271c, 322a, 590b; and the *Vibhasasastra, 440b, 496b, 517¢c. The
translation is mine.
2 T27, 392b. The translation is mine.
> This quotation is found in the *Samyuktagama (T2, 83c-84a), but the expression is
slightly different. The Chinese is as follows: “BfHy » &S SELE T © BUBRIERA Lk »
JHEOATE - BRI - BILEE - WEILERE - S EE ) I TRIGAER - HABA
FITfi - RREER MRS ~ G258 [RELTERE - RN YIRMARE - B8 F -
5 BiRAR - BEEE - SE > B SIS - IRNERE > /64
0 PETREAE ANIHARR o ANHRFTAE » B4R S48 RIFEAERE - S5 RN 2
R AR - B~ 85 5 BlAR - &k - B2 (N REsE - A
=R 77

A similar phrase is found in the Pali Samyuttanikaya: “The wise man (compare)
with the fool. For the fool (wise man), brethren, cloaked by ignorance and tied to
craving, this body is wrought (worked) on this fool (wise): there is just this body and
names-and-shapes without (outside): thus this pair. Because of the pair (there is)
contact, just six spheres of sense. Touched by these, or one of them, the fool (wise)
experiences pleasure and pain.” S ii, 23-25. The translation is adapted from The Book
of Kindred Sayings, 11, 19.
2 T27, 392a, 871c. The translation is mine.
 T27,863b. "84 » EAIASHE > (EHIAET » “BIUARHRRE R -
T27, 863c-964a. The translation is mine.
*7 T27, 872a.
25127, 872a.
» 127, 899¢.
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3% The Milindapafiha, vol.l, 75, the *Nagasena Bhiksu Sitra, T32, 700c, 716a.

3 At the end of page 89 of the Milindapaiiha, the text states: “Concluded are the
questions and answers to Milinda’s questions.” The same is also mentioned in the
Chinese translations of the *Nagasena Bhiksu Sitra. So it is clear that the part from
page 1 to 89 of the Milindapariha is the original. The Theravadins added the latter part
according to scholars such as Kogen Mitsuno.

* The date of the composition of the Milindapaiiha itself is a problematic issue. See
[.B. Horner’s introduction to her translation Milinda’s Questions. For a detailed
argument brought forward by scholars, see Guang Xing (1994).

33 The Chinese Avadanas in which only the thirty-two major and eighty minor marks
are mentioned are as follows.

Table 11I. The thirty-two major and eighty minor marks.

T ZSEEAR T4, 159¢, 301b, 334a | =-F—4H/\+FE¥

AAFEHRERERR T3, 152b =+ TN EREE T

WEEIAEEISEA T3, 645b = A\ AT

KHEBRmAE T4, 3352, 301b =\ AT

AT T3, 871a, 697b,| =45/ \FEi¥

697a, 695¢, 695a, 693¢ DZ+TRAZHE - HBRES - BRE/\+HEF

3 The *Madhyametyuktasitra (T4, No.196) was translated by Dharmaphala together
with Kang Meng-xiang in 207. The Dafangbianfobaoenjing (T3, No.156) was
translated under the Eastern Han dynasty 25-220 CE, but the name of the translator is
lost. The *Atitapratyutpannahetuphalasiitra (T3, No.189) was translated by
Gunabhadra about 420-479.

% The Chinese Avaddnas in which the first two and the fourth categories of the
Buddha attributes are mentioned are as follows.

Table IV. Thirty-two major and eighty minor marks and the light

PRES i AK T4, 237a, 256¢, 256a =\ ATELT SERARERE A0S T H
BAEIRRE T04, 587c¢ =P DRI R M
JEHERK T3, 182b, 198b, 203a, 188a,|=-F—4H/\H@&IF  |Bg—= 174c
186b, 222a EiiEsEs 4 174¢

RERALLHIIHAR T3, 329¢ =M |AOEBEIEE AR
B FTHES 75 4% T3, 971a, 969 SN DR

The date of translation of these siitras are as follows: the *Piarnamukhavadanasataka,
223-253; the *Dharmapadavadanasitra, 290-306; the *Karundpundarikasitra,
397-439;  the *Milajatahrdayabhiimidhyanasiatra,  785-810;  and  the
*Samadattamahardjasiitra, 982-1001.

% T3, 532b. Apart from the *Samantaprabhdasasiitra, translated by Dharmaraksa in
308, there is another version of the Lalitavistara in Chinese translation, the
*Vaipulyamahavyithasitra, translated by Divakara in 683.

" The Chinese Avadanas in which all the four categories of the Buddha attributes are
mentioned are as follows.

Table V. Four categories of the attributes of the Buddha

HAIERR T4, 675¢, 659b,| = —#H/\+FEIT [R5 ELEER
621a
EREAITR T3, 1092 |=+ 1/ \HEF | HEsE
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111b =+ /\+iEF SEHHSLIE

TR FE P FRE T3,|=+ Ak AZHE/\

239c¢, 248b, 234c, 268a,-FEIF

248a,

242a AR R AR RS | B EDE

Bl e =

EYRIE T4, 371b, 443b | =40\ T |B8&0 SEIEAH

433a ey e = PANG o e SRR

431a =R\ -HEL

418¢c =N TEr | BESE

FPERELEH TR T4, 173a| =+ 48/ +FEiT | BEand A #Yea e
A

FEAHERRARE T3, 616¢|=-1—4H/\FEIF

612¢ =T AE R |E BTN RS

601c A A ELF BB H 40
H

584a = ZAH/\ T8 B —&

{BTAERE T3, 464b | = A8/ \TEIF (B USRI EHE

461a =\ A-TELF S BE 5 IR = i
R

EREERIAR T3, 457c | =+ —#H/\HFELT |EfE S 6 B

HiF A A £ 88 13| =+ Z/HA-HEF | BRea 5308 Bt nE s

444a (L

EREALEER T3, 343a| =148\ LT (b B S S |[EEEH

342¢ =TT (RS S EHH

AT T3, 100c = ZAENTELF JEL it S S AN T 7
i

87b =)\ HELF [BEEAS SRR H

® dpadana, 1, 156.
¥ T32, 704a,
YO N. Dutt (1978b), 135.

4l Questions of King Milinda, Part 1, Introduction, p.XI. Winternitz (1988), II. p. 142,
n.i, Pelliot, Demiéville and J.Rahder are also of the same opinion.
2 For instance, Alasanda in Pali, A-li-san in Chinese which is identified as Alexandra
Island, is an island town in West India. Yavana in Pali, Daging in Chinese is a
Bactrian country in West India. Again Kashmir, Ji-bin in Chinese is in Northwest
India; Sagala, or Se-jian in Chinese is identified as Sialkot in West India. Most of the
rivers in the Chinese version: Heng, Xin-ta, Si-ta, Pa-cha and Shipi-i-r which are
identified by Dr. Kogen Mizuno (On the Recensions of Milindapafiha, Summary of
the Research Studies of University of Komazawa, 17, 1959) as Gangda, Sindhu, Sita,
Vaksu and Sarasvatf, are in Northwest India except for the Gariga. All these names of
Elaces suggest Northwest India as the place of compilation for the original.

> T27, 888a-889a.
4 T27, 887¢-888a.
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727, 889¢-890b.

46 T. Endo, (1997), 156-163.

1 The Buddhavamsa-atthakatha, 32. The translation is adopted from T. Endo (1997),
159.

#8127, 890b. The translation is mine.

¥ 127, 886¢.

%0127, 889b.

5! The list of the thirty-two marks is taken from the Mahapadanasutta (D ii, 16-18)
while the eighty minor marks are taken from the *Mahaprajiiaparamitasiitra, T6,
968a-969a. Therefore, in the description of the thirty-two marks, Pali terminology is
used while in the description of the eighty minor marks, Sanskrit terminology is used
since these two sitras are in Pali and Sanskrit respectively. The reason for the choice
of these siitras is to show how many items have been added in the eighty marks when
compared with the earliest list of the thirty-two marks.

%2127, 889a.

3 The Mahaparinirvanasitra, T1, 12b, the *ASokasitra, T2, 166¢c. The
Buddhavamsa refers to the term anubyaiijana (xxi.v.27) while the Apadana talks of
eighty minor marks (i, 156). However, Endo is of the opinion that the Theravada Pali
tradition borrowed the notion from the Sanskrit tradition. See Endo (1997), 47.

> The three other translations are: the *Buddhaparinirvanasitra, T1 (5), translated
by Sramana Bai Fazhu (E1%57iH) during the Western Jin Dynasty of 265-317 CE; the
*Parinirvanasitra, T1 (6), translator lost, but listed under Eastern Jin Dynasty
(317-420 CE) and the *Mahaparinirvapasiitra, T1 (7), translated by Faxian in
399-414 CE.

> T2, 599a, 615c¢, 623b, 664a, 664b, 678b, 686a, 686b, 754b, 758a, 769b, 788b, and
799¢.

T2, 615¢, 664a, 788b.

7 Yinshun, (1991), 764-774.

8 T2, 550a.

%% T2, 640a.

The Apadana, i, 156. The Buddhavamsa, XX1 v 27, only mentions ‘minor marks’
(anubyaiijana), but does not specify the number eighty. The Milindapariha, 75,
mentions the term ‘eighty minor marks’ (astti-anubyaiijana) together with the
thirty-two major marks and a fathom halo.

81 The *Abhiniskramanasiitra, T3, 696a-697a and the * Vaipulyamahavyihasiitra, T3,
557b-c.

62 T3, 532b.

83 Y, Nakamura (1996), 132.

* T3, 932a. JEESIETRAN, AN, HESN, RILCBATR: MIELT, 25
(BN, EMREN, RRENLEMHARTT; EIWZERN,2R BIemiRA -

%5 T3, 655a,

573, 682a.

57 The Milindapaithattka, 17-18, the Jinalankaratika, 198. Cited from T. Endo,
(1997), 144.

% T. Endo, (1997), 144-5.

69 T25, 255¢. The MPPS mentions “such as the eighty minor marks you believe are
not found in the Tripitaka” when the author discusses the eighteen exclusive dharmas
with the Sarvastivadins.

w
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" T25, 255¢. The MPPS states that “You do not believe in the Mahayana, so you
cannot quote from it (the Mahay&na sitras) as evidence. You should quote from the
§ravaka teaching as support” when the author discusses the eighteen exclusive
dharmas with the Sarvastivadins.

" The Buddhavamsa, i, v, 45, the Vimanavatthu, 213.

2 The Encyclopedia of Buddhism, vol. ii, fascicule, 3, 380.

™ The Chinese phrase is “/£3”. Here the Chinese word “Z=” which literally means
left standing for superior or better.

™ T27, 506a.

» The *Atitapratyutpannahetuphalasiitra, translated by Gunabhadra in 420-468 CE,
T3, 627b. The *Samadattamaharajasiitra, T3, 940b20, tr. Faxian () in 982-1001.
6 T24, 109a; T6, 967c; T8, 395¢ and T25, 90c.

" T27, 506a-b. The author of the MPPS (T25, 311c) also explains that Sakyamuni
possesses a one-fathom halo while Maitreya has the bodily halo of ten /i, equal to five
thousand meters.

" The Buddhavammsa, i, v, 15; vii, v, 24; xiii, v, 2 etc. The commentaries:
Dighanikaya commentary, iii 918, 972; Majjhimanikaya commentary, ii 167,
Samyuttanikdya commentary, iii 48; Arguttaranikdya commentary, 1 10;
Buddhavamsa commentary, 41, 87. It explains that these rays are usually said to
consist of six colours: blue, yellow, red, white, crimson and combination of the five
colours. The Saratthappakasini mentions that the length of rays is eighty hands.

" Samyuttanikaya commentary, iii, 47.

50°T8, 1b; 147b-c; 217b.

81727, 207b.

82 T27, 620c-621a. The sitra states that the Buddha helped sentient beings to attain
perfection when he saw they had any defect. He also restored the dilapidated
monasteries and stupas and renovated statues of Buddhas and bodhisattvas. Due to
such good karma, the Buddha had a glorious body without any defect.

5 T27, 154b-156b.

% T2, 857c-859a. It was translated by Dharmaraksa in Western Jin dynasty CE
265-316.

85 According to the Vibhasa, (T27, 657b) there are two theories regarding the
Buddha’s deliberately giving up his life: a one-third theory and a one-fifth theory.
According to the one-third theory, the Buddha had the life span of one hundred and
twenty years, but he gave up forty years of his life. While according to the one-fifth
theory, the Buddha had the life span of one hundred years, but he gave up twenty
years of his life.

% T27, 601c-602b. The Vibhasa mentions two other similar explanations. First,
harming the body of the Buddha is only harming the master while the split of the
Samgha is the destruction of what the master respects, the Dharma. Second, harming
the Buddha is counted only as the sin of proyoga while to split the Samgha one needs
to plan for a long time, one to four months. The Buddha is not distressed mentally
when one harms him physically, but to split the Samgha would result in the suffering
of many beings.

8 The full description of the eighteen exclusive dharmas of the Hinayana are found
in the Vibhasa (T27, 156¢-160c), the *Abhidharmakosabhasya (T29, 140a-141b), the
*Nyayanusarasastra (T29, 746a-750a) and the *Abhidharma(pitaka)prakarana-
Sasanasastra (129, 955¢-958a). But the description given in the Vibhdsa is much
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more comprehensive and great compassion is explained again in 428a-430c, the three
foundations of mindfulness are also explained again in 942b-943a.
% T28,45%-b. (HHERER) (B 6). HHBLRSER/ LS - MIE  IRGHEAE
FREL ? B—RA — Bk s 8 Bl —BEIREC e A\HE -
BEME » KRR B — RS EIRE - 1S 38R Bl e - R -
711 B EE - B EEEIRED EE-YA\E - BER \F—a =
TEFR—EREC BAET  MEAT > HELT  —EBE - RE/NE -
The translation is mine.
% T28, 459b. (BB ) .
0 T28, 472¢c. (WREEDH) 0 “HE - LR ESEE IS EE B - FrE—Y)
REBRBE - BN RBMMTRBRERES - e EEEEEERERS 1=
B = RN 7
9 The list of the ten powers is found in M i, 69-72; A v, 33-36; the *Dirghdagama, T2,
41b-c; the *Samyuktagama, T2, 186¢c-187a; the *Ekottardgama, T2, 776b-c; 859a.
The list of the four kinds of intrepidity is found in M i, 71-72. But both the powers
and the intrepidity are mentioned in numerous places in the Nikdyas and the Agamas.
%2 The Salayatanavibhargasutta, M iii, 221-222. There is a sifra in Chinese
translation having the same title and contents as the Pali one, T1, 693¢-694a.
% The eighteen exclusive dharmas of the Mahdyana are (1) the Tathdgata has no
bodily defects. (2) He has no speech defects. (3) He has no faintness of memory. (4)
He has no notion of diversity. (5) He has no thoughts which are not composed. (6) His
equanimity is not affected by any non-knowledge. (7) He has no loss of zest. (8) He
has no loss of energy. (9) He has no loss of memory. (10) He has no loss of wisdom.
(11) He has no loss of deliverance. (12) He has no loss of knowledge and vision of
deliverance. (13) All bodily actions of the Tathagata are preceded and accompanied
by knowledge. (14) All vocal actions of the Tathagata are preceded and accompanied
by knowledge. (15) All mental actions of the Tathdgata are preceded and
accompanied by knowledge. (16) With regard to the past he has knowledge and vision
that are free of attachment or obstacles. (17) With regard to the future he has
knowledge and vision that are free of attachment or obstacles. (18) With regard to the
present he has knowledge and vision that are free of attachment or obstacles. This is
found in the Prajiiaparamitasitras, T6, 967a-b; T8, 255¢-256a; T8, 395b; the MPPS,
T25, 247b.
% T1, 885a-b. This independent *Brahmayuhsiitra was translated by Zi Qian in the
Wu dynasty, 222-280 CE. But the *Madhyamagama, in which the counterpart of the
* Brahmayuhsiitra is found, was translated by Gautama Sanghadeva in 397-398 CE. A
comparison of the independent * Brahmdyuhsiitra and its counterpart shows that there
are many interpolations in Zi Qian’s translation regarding the attributes of the Buddha
such as the term “eighteen exclusive dharmas”, the term “eighty minor marks”, and
the five colour light from the mouth of the Buddha. However, there is no mention of
these terms in Sanghadeva’s translation at all. This suggests that the transmitters of
the *Madhyamagama were very faithful to their tradition. Though the
*Madhyamagama was translated more than a hundred years later than the
independent *Brahmayuhsiitra, it still keeps its pure tradition. This makes the study
of Buddhist literature, especially the Chinese translations, more difficult.

The term “eighteen exclusive dharmas” is mentioned twice in the
Dafangbianfobaoenjing (T3, 136¢c, 161a), once in the *Mahaydanamahakaruna-
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gztndarfkasﬁn‘a (T3, 288b) and once in the * Vaipulyamahavyithasitra (13, 611b).

% 'T. Endo, (1997), 130-131.

" The date of the composition of the Milindapafiha itself is a problematic issue. The
two Chinese translations entitled *Nagasena Bhiksu Sitra (T32, nos.1670a and b)
correspond only to the pages 1-89 of the PTS edition of the Milindapaiiha edited by
Trenckner. The second portion from pages 90 to the end of the text was composed in
Sri Lanka. The term atthadasabuddhadhamma is mentioned twice on pages 105 and
285. See T. Endo, (1997), 115. For detailed arguments, see Guang Xing (1994).

* T. Endo, (1997), 115.

* Cited from T. Endo (1997), 119. Dighanikaya commentary, iii, 994.

"% Yinshun, (1968), 212.

191 T8, 395b, T6, 967a-b.

12 125, 255¢.

19 1. Dayal, (1932), 23.

1% 127, 156¢-157c.

19 The ten powers are as follows: 1. The Tathagata truly knows the possible as the
possible and the impossible as the impossible. 2. The Tathagata truly knows the
function of karma in the past, present and future with regard to place, cause, object,
and maturation. 3. The Tathagata truly knows the impurity, purification, categories,
and purity of meditations, liberations, concentrations and attainments. 4. The
Tathagata truly knows the world endowed with diversifications and multiple
dispositions. 5. The Tathagata truly knows the different aspirations of other living
beings and individuals. 6. The Tathagata truly knows the degree of the moral faculties
of other living beings and individuals. 7. The Tathagata truly knows the path that
leads to different destinies. 8. The Tathagata recollects his previous existences over a
period of many worlds that evolve and dissolve. 9. The Tathdgata sees with his divine
and pure eye the appearance and passing away of living beings. 10. The Tathagata
truly knows that the cankers have been destroyed in him.

1% The twenty aspects of the ten powers are as follows: (1) With regard to the dhdtus,
the eighth and ninth powers are in the rijpadhatu, those which are defiled (klesa) in
the rest powers are in the three dharus and those which are pure are not in any dhdtu.

(2) With regard to the bhiimis, the eighth and ninth powers are in the four
fundamental dhyanas because they are of the same essence. Those powers which are
defiled are in the eleven bhiamis, the four dhyanas in the kamadhatu, the four
aripyadhdatus, anagamya-dhyana, antara-dhyana and those which are pure are in nine
bhiimis.

(3) With regard to support, it depends on the great male body in Jambudvipa in
the kamadhatu that one becomes a Buddha.

(4) With regard to the sixteen aspects of the four noble truths, the first and the
seventh powers account for the sixteen aspects or other aspects. The second power
accounts for the eight aspects of the duhkha and the samudaya or other aspects. The
third, the fourth, the fifth and the sixth powers account for the twelve aspects of the
duhkha, the samudaya and the marga or other aspects. The eighth and ninth powers
account for the other aspects but not the sixteen. The tenth power accounts for the
four aspects of the nirodha or other aspects if it Jays hold of the undefiled objects, it
accounts for the sixteen aspects if it depends on the undefiled body.

(5) With regard to the objects, the first power accounts for all dharmas, the
second power accounts for only the duhikha and the samudaya. The third, the fourth,
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the fifth and the sixth powers account for three truths except nirodha. The seventh
power accounts for the four truths. The eighth power accounts for the five aggregates
in the kamadhdtu and riapadhatu. The ninth power accounts for the ripa-ayatana. The
tenth power accounts for the nirodha if it lays hold of the undefiled objects, it
accounts for all dharmas if it depends on the undefiled body.

(6) With regard to the fourfold contemplation, the fifth and the eighth powers
account for only the dharma contemplation. The ninth power accounts for only the
contemplation of body. The tenth power accounts for the dharma contemplation if it
lays hold of the undefiled objects but it accounts for the fourfold contemplation if it
depends on the undefiled body. Other powers all account for the fourfold
contemplation.

(7) With regard to the ten wisdoms, the first and the seventh powers are of all the
ten wisdoms. The third, the fourth, the fifth and the sixth powers are of nine wisdoms
except the nirodhajiiana. The eighth and the ninth are of only samvrtijfiana. The tenth
power is of the six wisdoms which are dharma, anavaya, nirodha, ksaya, anuipada
and samvrti if it lays hold of the undefiled objects but it is of the ten wisdoms if it
depends on the undefiled body.

(8) With regard to the three samadhis of emptiness, no-marks and
non-contrivance, the first and the seventh powers are of the three samadhis together or
not. The second power accounts for the dupkha, samudaya, Sinyata, and
non-confrivance together or not. The third, the fourth, the fifth and the sixth powers
are of duhkha, samudaya, marga, sinyatda, and non-contrivance together or not. The
eighth and the ninth powers are not under the three samadhis. The tenth power is of
the samdadhi of no-marks together or not if it lays hold of the undefiled objects but it is
of the three samadhis together or not if it depends on the undefiled body.

(9) With regard to the faculty (indriya-samuita), all the ten powers have the three
faculties: happiness, joy and equanimity.

(10) With regard to the past, future and present, all the ten powers are of the
three times. Others explain that the first and the seventh powers account for the past,
the present, the future and also apart from it. The second, the third, the fourth, the fifth
and the sixth powers account for all the three. The eighth power of the past and the
present accounts for the past, and of the future accounts for the three. The ninth power
of the past accounts for the past, of the present accounts for the present and of the
future accounts for the future, it also accounts for the three if the dharma does not
arise. The tenth power accounts for other than the three if it lays hold of the undefiled
objects but it accounts for the three and also apart from the three if it depends on the
undefiled body.

(11) With regard to good (kusala), bad (akusala) and neutral (avyakria), all the
ten powers are good.

(12) With regard to good (kusala), bad (akusala) and neutral (avyakrta) as
objects, the tenth power reasons the good if it lays hold of the undefiled objects but it
reasons the three if it depends on the undefiled body. The other nine powers reason
the three.

(13) With regard to dhdatus as object, the eighth and the ninth powers account for
the kamadhatu and the ripadhdatu, the second power accounts for the three dhatus.
The tenth power accounts for none if it lays hold of the undefiled objects but it
accounts for the three dhatus or none if it depends on the undefiled body. All the other
powers account for the three dhatus or none.

(14) With regard to Saiksa, asaiksa and neither Saiksa nor asaiksa, the eighth and
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the ninth powers are of neither Saiksa nor asaiksa, all other eight powers, those of
which are without klesa are asaiksa and those of which are with klesa are neither
$aiksa nor asaiksa.

(15) With regard to Saiksa, asaiksa and neither Saiksa nor asaiksa as object, the
second, the eighth and the ninth powers account for only neither Saiksa nor asaiksa.
The tenth power accounts for only neither Saiksa nor asaiksa if it lays hold of the
undefiled objects but it accounts for the three if it depends on the undefiled body. All
the other powers account for the three.

(16) With regard to the klesa of those removed in the path of seeing
(darsana-heya) and of those removed in the path of cultivation (bhdavand-heya) and of
those not removed (akeya), the eighth and the ninth powers are of the darsana-heya
only, all the other eight powers of those which are not pure are of bhavana-heya, of
those which are pure are of aheya.

(17) With regard to the klesa of those removed in the path of seeing
(darsana-heya) and of those removed in the path of cultivation (bhavana-heya) and of
those not removed (aheya) as object, the second and the eighth powers account for the
dar§anaheya. The ninth power accounts for the bhavanaheya. The tenth power
accounts for only aheya if it lays hold of the undefiled objects but it accounts for the
three if it depends on the undefiled body. All the other powers account for the three.

(18) With regard to name (nama) and meaning (artha) as object, the fifth, the
sixth and the ninth powers account for only the meaning. The tenth power accounts
for only the meaning if it lays hold of the undefiled objects but it accounts for both if
it depends on the undefiled body. All the other powers account for both.

(19) With regard to self-continuity, continuity by others and non-continuity as
objects, the first and the seventh account for the three. The tenth power accounts for
non-continuity if it lays hold of the undefiled objects but it accounts for the three if it
depends on the undefiled body. All the other powers account for self-continuity and
continuity by others.

(20) With regard to the ways of obtaining the ten powers, by prayoga or when
klesa is eliminated, all the ten powers are obtained either by prayoga because they
have been attained through endeavour of three asamkhyeyakalpas or when klesa is
eliminated.

"7 The four kinds of intrepidity are that the Buddha has: (1) the intrepidity in
asserting that he has attained perfect enlightenment; (2) the intrepidity in asserting
that he has destroyed all defilements; (3) the intrepidity in explaining to people those
elements which hinder the realization of the Dharma and (4) the intrepidity in
expounding the method of liberation.

"% The twenty-one aspects of the four kinds of intrepidity are as follows: (1) with
regard to dhdatu, the four kinds of intrepidity of those which are not pure (klesa) are of
the three dhatus and those which are pure are not in the three dhatus. (2) With regard
to bhimi, the four kinds of intrepidity of those which are not pure (klesa) are of the
eleven dhydnas and those which are pure are in the nine dhyanas. (3) With regard to
support, it depends on the great male body in Jambudvipa in the kamadhatu that one
becomes a Buddha. (4) With regard to the sixteen aspects of the four noble truths, the
first is of the sixteen aspects or other aspects. In the second, that which accounts for
the pure objects is of the four aspects of the nirodha or other aspects and that which
lays hold of the body without klesa is of the sixteen aspects or other aspects. The third
is of the eight aspects of the duhkha and samudaya or other aspects. The fourth is of
the sixteen aspects or other aspects. (5) With regard to the objects, the first accounts
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for all dharmas. In the second, that which accounts for the pure objects accounts for
nirodha and that which lays hold of the body without klesa accounts for all the
dharmas. The third accounts for the dufikha and samudaya. The fourth accounts for
the four truths. (6) With regard to the fourfold contemplation, concerning the second,
that which accounts for the pure objects is of the contemplation of dharma and that
which lays hold of the body without klesa is of all fourfold contemplation. All other
three are of the fourfold contemplation. (7) With regard to the ten wisdoms, the first
and the fourth are of the ten wisdoms. Concerning the second, that which accounts for
the pure objects is of six wisdoms which are dharma, anavaya, nirodha, ksaya,
anutpada and samvrti and that which lays hold of the body without £lesa is of the ten
wisdoms. The third is of eight wisdoms except nirodha and marga. (8) With regard to
the three samadhis of emptiness, no-marks and non-contrivance, the first and the
fourth are of the three samddhis whether grouped together or not. Concerning the
second, that which accounts for pure objects is of the samadhi of no-marks together or
not and that which lays hold of the body without klesa is of the three samadhis
together or not. The third accounts for the duhkha, samudaya, emptiness,
non-contrivance together or not. (9) With regard to the faculties (indriya-samutta) of
happiness, joy and equanimity, all the four are of three faculties. (10) With regard to
the past, the future and the present, all the four are of the three times. (11) With regard
to the past, the future and the present as objects, the first and the fourth account for
the three times and not time. Concerning the second, that which accounts for the pure
objects is of no time and that which lays hold of the body without 4lesa is of the three
times and no time. The third accounts for only the three times. (12) With regard to
good (kusala), bad and neutral, all the four kinds of intrepidity are good. (13) With
regard to good (kusala), bad and neutral as objects. Concerning the second, that which
accounts for the pure objects accounts for the good only and that which lays hold of
the body without klesa accounts for the three. The other three account for the three.
(14) With regard to dhatu as object, the first and the fourth account for the three
dhatus or not. Concerning the second, that which accounts for the pure objects
accounts for none and that which lays hold of the body without klesa accounts for the
three dhatus or not. The third accounts for the three dhatus. (15) With regard to saiksa
aSaiksa and neither Saiksa nor asaiksa, the four kinds of intrepidity of those which are
not pure (klesa) are of the asaiksa and those which are pure are of neither Saiksa nor
asaiksa. (16) With regard to saiksa, asaiksa and neither Saiksa nor asaiksa as objects,
the first and the fourth account for the three. Concerning the second, that which
accounts for the pure objects accounts for neither Saiksa nor asaiksa and that which
lays hold of the body without klesa accounts for the three. The third accounts for
neither Saiksa nor asaiksa. (17) With regard to the klesa of those removed in the path
of seeing (darsana-heya) and of those removed in the path of cultivation
(bhavana-heya) and of those not removed (aheya), the four kinds of intrepidity of
those which are not pure (klesa) are of the bhavana-heya and those which are pure are
of the aheya. (18) With regard to the klesa of those removed in the path of seeing
(darsana-heya) and of those removed in the path of cultivation (bhavanda-heya) and of
those not removed (aheya) as objects, the first and the fourth account for the three.
Concerning the second, that which accounts for the pure objects accounts for akeya
and that which lays hold of the body without klesa accounts for the three. The third
accounts for the darsana-heya. (19) With regard to name and meaning as objects, the
second of that which accounts for the pure objects accounts for meaning only and of

>
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that which lays hold of the body without klesa accounts for both name and meaning.
The other three account for both name and meaning. (20) With regard to
self-continuity, continuity by others and non-continuity as objects, the first and the
fourth account for the three. Concerning the second, that which accounts for the pure
objects accounts for non-continuity and that which lays hold of the body without klesa
accounts for the three. The third accounts for the self-continuity and continuity by
others. (21) With regard to the ways of obtaining the four kinds of intrepidity, by
prayoga or when klesa is eliminated, all the four are obtained either by prayoga
because they have been attained through endeavour of three asamkhyeyakalpas or
when klesa is eliminated.

19 The full explanation given in the Vibhdsa is that strong is power and brave is
intrepidity, stable is power and non-timid is intrepidity; benefiting oneself is power
and benefiting others is intrepidity, taking care of oneself is power and attracting
others is intrepidity, undefeatable is power and conquering others is intrepidity, not to
submit is power and to subjugate others is intrepidity, wisdom as one’s own character
is power and wisdom as the common character is intrepidity, wisdom is power and
eloquence is intrepidity, cause is power and effect is intrepidity, grasping (the teaching)
by oneself is power and able to preach it to others is intrepidity, understanding the
meaning is power and understanding the context is intrepidity, understanding the
meaning of the dharma without obstacle is power and understanding the words
without obstacle is intrepidity, comprehending well the meaning of the dharma
without obstacle is power and comprehending well the words without obstacle is
intrepidity, accumulation is power and enjoyment is intrepidity, to acquire wealth for
oneself is power and to share the wealth with others is intrepidity, understanding the
prescription of medicine is power and curing the disease is intrepidity, and intelligent
understanding is power and not afraid of difficulties is intrepidity.

10 T27, 942b-943a.

"' The Kosa, T29, 0141a; another translation of the KoSa-bhasya, T29, 292a; the
* Abhidharma(pitaka)prakaranasasanasastra, T29, 957b; and the
*Abhidharmanydyanusarasastra, T29, 749Db.

"2 Sanghabhiiti’s translation of the Vibhasa (SE24236), T28, 496b-c; Xuanzang’s
translation of the Vibhasa, T27, 159b-160a. The reasons given in Buddhavarma’s
translation are very much the same as that of Xuanzang’s translation.

'3 This explanation seems to be influenced by the Mahayana doctrine.

" Yinshun, (1968), 650-654.

"5 The English translation of the *Abhidharmakosabhasya by Leo M. Pruden is
made from the French translation of the Chinese translation that was produced by
Xuanzang from its original Sanskrit version. Therefore, Pruden’s translation is the
third so there may be some alterations.

16 127, 160b.

"7 T27, 159b-160b.

"8 727, 428a.

9727, 160c.

20 T27, 160c-161a.

21 T27, 701a-b. HEFEASAE > BSOS > BZBOE—FH a5
—HEH B B ER—5F - Here, Name (nama) means concepts or non-physical
phenomena as contrasted with the dharmas contained in the category of form (riipa).
It refers to those existences categorized under feeling, apperception, volition and
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consciousness.

22 127, T4a.

123 127 201c.

124 727, 194a.

125 There are two kinds of ignorance: the defiled and the undefiled. The defiled
ignorance includes all the klesas and it has avidyd as its essence. The undefiled
ignorance has inferior wisdom as its essence. The Buddha has eliminated both, but the
pratyekabuddhas and the Sravakas have eliminated only the defiled ignorance.

126 Yao Zhihua, (1996), 163. Kuiji helped Xuanzang in all his translation works, such
as the Vibhdsd. Therefore he was particularly well versed in the teachings of the
Sarvastivada. So his commentary on Vasumitra’s treatise on the doctrine of Buddhist
schools is based on the knowledge which he acquired and learned from Xuanzang. So
his comments on different schools are always in agreement with the Vibhasa.
According to Kuiji, some schools assert that the Buddha also had dreams but we do
not know according to which schools he based this claim upon.

127 There is frequent mention in the siiras that the Buddha slept when he was tired,
but there is no mention of the dreams of the Buddha. For instance, the Sekhasutia
mentions that the Buddha went to sleep when he got back pains after a day’s
preaching. M i. 354. Again, the *Samyuktanikdya iv mentions that the Buddha slept
on a similar occasion. S iv. 183-184.

128 According to the Vibhasa, Vasumitra says that there are five causes for dreams. (1)
They are caused by others such as gods, ghosts, medicine, relatives’ thought etc. (2)
They are caused by previous sight or hearing of something or one’s learning and
practice of something. (3) They are omens for either good or bad to happen. (4) They
are caused by thought, doubt, and desire. (5) They are caused by illness. The text also
gives seven causes for dreams in the Vedas. They are caused by previous sight,
hearing, experience, desire, thought, illness or as an omen. T27, 193¢c-194a.

% 127, 153b.

%9127, 72b.

13 Masuda, (1922), 52.

B2 N. Dutt, (1930), 26. Divya. 226, 271.

3 T29, 63c. #E L FHEEMEE  FELRETIRAERK -

¥ Leo M. Pruden, (1990), 3, 480. According to the Vibhdasa T27, 892b, the foreign
teachers say that there are six paramitas, but the Kashmir teachers say that Patience
(ksantiy is included in Discipline and Meditation in Wisdom.

135 T27, 886¢. The translation is mine.

136 T25, 92a. The translation is mine.

137 T25, 92b. The translation is mine.

' The Kosa, T29, 63b-c, the *Abhidharmanydydanusarasastra, T29, 523c.

139 127, 890a-893a. The Mahavastu, i, 1. In the Pali sources, (Cariyapitaka, i, 1.1
etc.), the career of the Bodhisattva is four asamkheyyas in length plus a hundred
thousand kappas.

0 T27, 887c-891b.

141 127 892a.

2 127, 892b.

143 There are three places in the Vibhasa discussing it: T27, 85a-b; 131b and 624a-b,
also T28, 104a. However, the full discussion is found in the following three works:
the Kosa-bhasya, T29, 141b-c; the ¥*Abhidharma(pitaka)prakaranasasanasastra, T29,
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957¢-8a; and the *4bhidharmanyayanusarasastra, T29, 749¢-750a.

" In another place of the Vibhasa (T27, 479¢), it states that Buddhas are similar in
five ways: (1) Regarding dhyana, all Buddhas attained dodhi through the fourth
dhyana. (2) Regarding prayoga, all Buddhas completed the practice of six paramitas
in three mahasamkhyeya kalpas. (3) Regarding the object, all Buddhas attained bodhi
through observation of the four noble truths. (4) Regarding the aspect, all Buddhas
practiced the path according to the sixteen characteristics. (5) Regarding work, all
Buddhas eliminated klesa by the power of the way of purity (anasravamarga) and
liberated numerous sentient beings to parinirvana.

145727, 177a. The translation is mine.

46 729, 76b. A FEMEY: ? FITGRAMGT  FOSE - RIS
147 T29, 177b. The translation is mine.

5 T29, 177c.

9 T29, 178c.

%0 T27, 735b-c.

BT27, 315b-c.

%2 127, 530c.

'3 T27, 77a.

' T27, 515b-c.

155 127, 904a-905a. The four unhindered powers of interpretation are dharma or the
letter of the law, artha or its meaning, nirukti or the form of expression and
pratibhana or in eloquence.

1% 727, 33b.

157 J. Masuda (1925), 52. At the beginning of Vasumitra’s work, there are five verses,
the last one reads as follows: “when the teachings of the Buddha are closely examined,
the fundamentals are the aryan truths. Like (one) who gathers gold from (heaps of)
sand, (out of untruths) one should pick up the truths.” (see Masuda (1925), 13) This
reflects the attitude of the Sarvastivada concerning the teachings of the Buddha.




Chapter Three
The Concept of the Buddha in Early Indian Buddhist Schools (II)

-- the Mahasamghika and Other Schools

1. The Mahasamghikas

The Mahasamghikas’ religious philosophy was based more on faith than reason
and accepted whatever was said by the Buddha, or more precisely, whatever was
taught in the Nikayas and the Agamas." As a result, they developed the concept of a
transcendental (lokottara) Buddha based on the superhuman qualities of the Buddha
as discussed in the first chapter. Two aspects of the concept of the Buddha of the
Mahasamghikas can be identified: the true Buddha who is omniscient and omnipotent,
and the manifested forms through which he liberates sentient beings with skilful
means. Sakyamuni was considered but one of these forms. The true Buddha supports
the manifested forms that can appear in the worlds of the ten directions. In Mahayéina
Buddhism, the former aspect was developed and divided into the concept of the
dharmakaya and the concept of the sambhogakaya while the latter aspect was
developed into the concept of wirmdnakaya. Thus, the Mahasamghikas are the
originators of the idea of the nirmanakdaya, and the manifested forms can have many
embodiments. Furthermore, they also introduced the theory of numerous Buddhas

existing in other worlds.

1. The Origin of Mahasamghika Buddhology

In the case of the Mahasamghikas, unlike the Sarvastivadins, there is not many
literature left for us to make a comprehensive study of their concept of the Buddha.
There are only three texts available, namely the Mahavastu, the * Lokanuvartanasiitra
and Vasumitra’s treatise on the doctrines of early Indian Buddhist schools. Scholars
have already confirmed the first two works as belonging to the Mahasamghika or its

sub-sect, the Lokottaravada.” The concept of the Buddha of the Mahasamghikas as
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presented in these three works is of notable significance. The Buddha is thoroughly
idealized to the extent that the historical Buddha is looked upon only as a
manifestation, and it is the omnipotent and omniscient aspects of the Buddha that is
meaningful to them.

The transcendental concept of the Buddha of the Mahasamghikas in all
probability originated from the development of superhuman identity for the Buddha
as discussed in the first chapter. As the Mahasamghikas were faithful followers, they
believed in every word of the Buddha and interpreted the passages associated with
miracles in the early sifras in an idealistic way. There is a good example in the
Vibhésa that shows clearly how the Mahasamghikas interpreted such passages in the
early sitras. In both the *Samyuktdgama and the Anguttaranikaya, there is a passage
that asserts that although the Tathagata was born in the world and abided in the world,
he was not defiled by the worldly dharmas.® The Mahasamghikas understood and
interpreted this passage idealistically, claiming that the Buddha is pure without any
asrava dharmas, and this includes his ripakaya, the physical body.* However, the
Sarvastivadins interpreted the same passage differently. According to them, the phrase
‘the Tathagata was born in the world and abided in the world’ meant that the
ripakdya appearing in the world was impure, while ‘he was not defiled by the world’
referred to the pure dharmakiya.® Reading this passage in context, we can understand
that the Buddha proclaimed this since he had eradicated asravas, the causes for rebirth
in this world.® Hence, that the Tathdgata was pure purported to an ethical sense, not a
physical sense. In the Vibhasa one finds this very same passage three times, and the
idea conjoined with the Mahasidimghika argument. This is a typical specimen of the
Mahasamghika exegesis of the early sitras.” There are many pieces of evidence
found in the early sifras to support the assertion that the Mahasamghikas interpreted
the canonical passages in an idealistic way.

The most prominent evidence for the origin of Mahasamghika Buddhology is the

Acchariyabbhitasutta of the Majjhimanikaya which is also found in the Chinese

.
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*Madhyamagama with a similar title, but with additional descriptions of miracles.
The Pali sutta provides exclusively the description of twenty miracles that occurred
between the Bodhisattva’s descent from Tusita heaven and the time of his birth on
earth, while its Chinese counterpart mentions twenty-three miracles, only ten of them
occurring after the Buddha’s birth.® The terms used to describe the Buddha in these
two versions are also different. The Pali sutfa uses the term Bodhisattva implying that
he was not yet enlightened, while the Chinese version uses the term ‘World Honoured
One’ (Bhagavat), probably indicating that his appearance on earth was only a
manifestation. These descriptions concerning the birth of the Buddha are congruent in
both versions although the sifra was transmitted in two different traditions, namely
the Theravada and the Mahdyana. This fact in itself suggests the antiquity of such
depiction.

The story of the Buddha’s birth in the above sifra is as follows. The Buddha
descended into his mother’s womb from Tusita heaven and resided there for exactly
ten months without being sullied and smeared by impurities. Right after his birth, he
took seven steps and declared that he was the foremost in the world and that this was
his last birth. A great immeasurable light illuminated the world, lighting up the
darkest place where the sun and moon cannot penetrate. The ten thousandfold world
system shook, quaked and trembled. The last two natural events occurred twice, at the
time of the Buddha’s descent from the Tusita heaven and at the time of his birth. In
the entire process, the Buddha is described as fully aware and mindful of what was
taking place. This account of the story shows clearly that the Buddha was considered
a transcendental being.

The first half of the Nalakasutta of the Suttanipata is perhaps a forerunner of this
story and serves as a basis for the ideas developed in the Acchariyabbhiitasutta, for
most scholars think that the Suttanipata contains some of the earliest suttas.’ In the
beginning, the Nalakasutta mentions that at the birth of the Buddha, gods were

delighted and danced happily in heaven.'® Upon perceiving this, the seer Asita
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inquired about the reason for their happiness, and the gods replied that an
incomparable being, the best among all, was born in the country of the Sikyas in
Lumbini garden. He would cause the wheel of the Dhamma to turn for the benefit and
happiness of beings. This simple description of the birth of the Buddha contains the
fundamental ideas found in the Acchariyabbhiitasutta that the birth of the Buddha on
earth was a wondrous event with the definite purpose of liberating sentient beings.
The Acchariyabbhiitasutta represents an advanced form of depiction of the Buddha’s
birth with detailed descriptions of it as a wondrous event. This depiction is further
applied to all the other six past Buddhas in the Mahapadanasutta of the Dighanikaya
for all the miracles about Gautama’s birth in the Acchariyabbhiitasutta are found in
this sutta in exactly the same format and style. The story of the Buddha’s descent into
his mother’s womb from Tusita heaven has become a formula in the
Mahapadanasutta. This sutta explains that it is in the nature of things (dhammata)
that all Buddhas in their last birth descend into the wombs of their mothers from the
Tusita heaven.'' All the other miracles accompanying the birth of a Buddha are also
said to be in the nature of things.

In the Nalakasutta, there is an important statement saying that the Buddha’s birth
on earth was for the definite purpose of liberating sentient beings. If we trace further
the sources of the above statement, it can be found in both the Chinese translation of
the *Samyuktagama and the Pali Anguttaranikaya. In one passage, the Buddha
instructed thus: “Monks, were not three states found existing in the world, the
Tathagata would not arise in the world, an arahant rightly enlightened; nor would the
dhamma-discipline proclaimed by the Tathagata be shown in the world. What are the
three states? Birth, decay and death... But since these three states are found, therefore,
the Tathagata does arise in the world, an arahant rightly enlightened, and the
dhamma-discipline proclaimed by the Tathagata is shown in the world.”'? This
passage suggests that the advent of the Buddha in the world is not accidental like that

of the ordinary sentient beings driven by karma, but possesses a clear aim to benefit
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suffering beings. This is significant because the assertion is put in the mouth of the
Buddha himself, whereas in both the Nalakasutta and the Acchariyibbhiitasutta, the
statement is said to have been spoken by the gods and Ananda respectively. The
Nalakasutta may have drawn its notion concerning the birth of the Buddha from this
passage in the Anguttaranikaya or the *Samyuktagama.

This analysis concerning the Buddha’s birth suggests that there are at least four
stages for its development. The passage quoted above from the Samyuktagama and
the Anguttaranikdya does not suggest anything mysterious about the rise of the
Tathagata in the world, but it does provide a source of ideas for later developments.
This is the first stage of the birth depiction. The Nalakasutta represents perhaps the
second stage of the birth depiction. The birth of the Buddha is already considered as a
wonderful event here. This form of depiction is fully developed in the
Acchariyabbhiitasutta which contains the entire episode of Gautama’s birth replete
with all miracles. This I would suggest to be considered the third stage. At the fourth
stage, the story of the Buddha’s birth finally became a theory in the Mahapadanasutia,
subsequently applied to all Buddhas. All Buddhist traditions transmitted this theory in
their literature, and up to the present time, both the Mahayana and the Theravada
traditions concur on it. Thus, these developments of the theory concerning the
Buddha’s birth must have taken place before the split of Buddhism into different
schools. It is thus evident that in early Buddhism, the faithful had already idealised the
Buddha and considered the birth of the Buddha on earth not as an ordinary event, but
as an atypical event (adbhuta). The purpose of his birth is clear, that is to become
enlightened “for the benefit and happiness of all sentient beings”. However, before the
enlightenment, the aspirant was deemed a Bodhisattva.

Thus from such ideas and theories found in early scriptures the Mahasamghikas
asserted that all Buddhas are supramundane (lol('/omnrjr‘cz).13 The Acchariyabbhiitasutta
provides some vital statements that served as repositories of the transcendental

Buddha of the Mahasamghikas.
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First, the Bodhisattva was fully aware and mindful of all events taking place at
his birth. Second, the bodhisattva was not sullied and smeared by impurities when he
was born. Third, his mother could see him in her womb just as seeing a gem in her
hand. The *Lokanuvartanasiitra states that the Bodhisattva was not born from the
sexual union of father and mother and his body was magically produced, like an
illusion." Fourth, the Bodhisattva’s mother gave birth while standing. According to
Vasumitra, the Mahasamghikas asserted that all Bodhisattvas are born from the right
side when they come out from their mothers’ wombs. Fifth, the Bodhisattva took
seven steps and spoke right after his birth. The *Lokanuvartanasiitra explicitly states
that it is in conformity with the ways of the world that the Buddha made such a show
when he was born and uttered the words: “In the whole world no-one surpasses me! I

shall deliver men of the ten directions!”'

This suggests that adherents held that these
events could not happen for an ordinary man, but only to a person who was
enlightened and who displayed them purposely. It is more than probable that from
these ideas the compilers of both the Mahavastu and the *Lokanuvartanasiitra
explained that every act of the Buddha on earth was similarly to a display for the
welfare and happiness of men.'® The Buddha followed the ways of the world just as
much as he followed the transcendental ways. He made a show of standing, walking,
sitting and lying down, but he was never tired. He washed his feet and body, though
there was no dirt; he cleansed his mouth, though it smelled like a lotus. He ate though
he was not hungry, and so forth. These things, the compilers explain, are all due to his
being an embodiment of the effects of good actions. Thus, foundations have been set
in early Buddhism, and it was the Mahasamghikas who thoroughly idealised the
Buddha and asserted that he had become enlightened eons ago.

Apart from the above major evidence, there are another six passages supporting
the above theory of Mahasamghikas’ Buddhology. First, the Lokanuvartanasiitra
states that “even if the thunderbolts of the ten directions are combined together to

make one sound, it cannot shake one hair of the Buddha because he makes a show of
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entering into the samadhi of no sound.”'” A similar story is found in the
Mahaparinirvanasitra. The Buddha told the visitor Pukkusa that once, while he was
in meditation, the falling rain began to beat and splash, and the lightning flashed forth,
and the thunderbolts crashed; and two peasant brothers and four oxen were killed, but
he did not hear a sound.'® There are some striking similarities in the two descriptions
of the Buddha’s samadhi: first, the Buddha is in samadhi, second, the thunderbolts,
and third, the Buddha heard no sound at all. It seems obvious that the description in
the * Lokanuvartanasitra is based on the passage in the Mahaparinirvanasiira.

Second, the Mahasamghikas asserted that the length of the life of the Buddha is
limitless.' In fact, the long life span of the Buddha seems to have been considered by
the early compilers of the Nikayas and the Agamas. In all versions of the
Mahaparinirvanasiitra, it is stated that the Buddha deliberately gave up the remainder
of his life at the request of Mara, but if he so wished, he could have lived for a kalpa
or to the end of a kalpa.”® Since a kalpa is an extremely long time, the
Mahasimghikas naturally held that the life span of the Buddha is limitless.?’ This
also supports the assertion that the transcendental conception of the Buddha took root
in the minds of the Buddhists at a very early date.

Third, according to Vasumitra, the Mahasamghikas asserted that in all that has
been expounded by the World-honoured One, there is nothing which is not in
conformity with the truth (ayaz‘hcirthar).22 In the Anguttara, Bhikkhu Uttara said to
Sakka, “Even so, O King, whatsoever be well spoken, all that is the word of the
Exalted One, Arahant, the fully Awakened One, wholly based thereon is both what we
and others say.”*® Thus according to this statement, whatever is well spoken are the
words of the Buddha and whatever the Buddha spoke must have been well spoken.
The early Buddhists already thought that all the statements of the Buddha were well
spoken. The Mahasamghikas would naturally interpret this passage as meaning that
all the words of the Buddha represent the exposition of the Dharma. This is very

important to the Mahasamghikas because it is based on such statements in the early
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siitras that they held every single word of the Buddha as being the truth. The
Mahasamghikas’ attitude regarding the words of the Buddha was thus one of the main
reasons for their concept of a transcendental Buddha.

Fourth, according to the *Lokanuvartanasitra, the body of the Buddha being
like gold, could not get dirty, and being like a diamond, was also supremely pure. His
feet were like lotuses to which dust would not cleave, and the Buddha had the mark of
supreme taste.”* All such things remind us of three of the thirty-two major marks of
the Buddha described in the early siatras. (1) The complexion of the Buddha’s body
resembles the colour of gold, (2) his skin is so smooth that no dust cleaves to his body
and (3) the Buddha’s taste is supremely keen. The links between the description of the
*Lokanuvartanasiitra and three of the thirty-two major marks are clear: gold, purity
and taste. The various attributes of the Buddha found in the *Lokanuvartanasiitra are
perhaps developed along the line of the thirty-two major marks.

Fifth, the *Lokanuvartanasiitra states that the Buddha knew the dharmas of
innumerable other Buddhas in other Buddha-lands (Buddhaksetra) of the ten
directions.”> In the Saimyutta, it is said that the Buddha knew much more than what he
taught to his disciples, and he compared what he had actually taught to the leaves held
in his hand in comparison to the leaves in the forest”® The Samyutta already suggests
that the knowledge of the Buddha is immeasurable. The Mahasamghikas, on this basis,
interpreted the knowledge of the Buddha as being omniscient.

Sixth, according to Vasumitra, the Maha@samghikas asserted that the power of the
Tathagata is also limitless.”” This is perhaps a general statement based on the
miracles of the Buddha described in the early sifras such as the miracles through
which he converted the three Kasyapa brothers right after his enlightenment, and the
bandit Angulimalya.?®

All these pieces of evidence suggest that the Mah@samghikas were a group of
followers with resolute faith. As Vasumitra’s treatise attributes to the Mahasamghikas

the assertion that every word of the Buddha is the preaching of the Dharma, this
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seems to be a clear indication that the Mahasamghikas accepted every word in the
Nikayas and the Agamas as the true sayings of the Buddha himself. With such belief,
they had developed a transcendental concept of the Buddha on the basis of the

superhuman qualities of the Buddha described in the early sisras.

2. The Pure Riapakaya

Contrary to the Sarvastivadins, the Mahasamghikas believed in a pure ripakaya
of the Buddha. They were the faithful followers of the Buddha and believed in his
every word. So they interpreted the relevant passages in the sifras in an idealistic way.
The reasons for their belief are found in two texts.

Firstly, it is stated in the Vibhasa: “The Vibhajyavadins and the Mahasamghikas
regard the ripakdya of the Buddha as pure. Why do they say so? It is because the
siitras say: ‘The Tathagata was born in the world and abided in the world, yet was not
defiled by the worldly dharmas.” They again state that the Buddha had eliminated all
the klesas and habitual force (vasana), and thus the ripakaya was pure.”29

Secondly, in his *A4bhidharmanydyanusarasastra, Sanghabhadra also states:
“The Mahasamghikas again said thus: all the dharmas in the body of the Tathataga are
pure and thus it is a place for refuge because the sitras say that the body (of the
Buddha) is trained or cultivated (bhavana). The siitras say: ‘the body and the mind
are trained or cultivated (bhavand)’. If the mind (of the Buddha) is pure after training
or cultivation, so is his body.”>°

There are three reasons put forward by the Mahasamghikas for their belief in the
pure ripakdya as described in these two texts: (1) though the Tathagata was born and
lived in the world, he was not defiled by the world because he was transcendental. It
was only a manifestation. (2) Since the Buddha had eliminated all the klesas and
habitual force, he was pure both mentally and physically. (3) The Buddha had

cultivated both his mind and body, and if the mind was pure, logically so would his

physical body be pure. Apparently, the Mahasamghikas interpreted literally or
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idealistically the two passages in the sitras upon which they established their concept
of the ripakaya. This was due to their attitude towards the words of the Buddha that
every word that the Tathagata preached was the truth, as stated in Vasumitra’s
treatise.”’ This led them to conclude that the ripakaya of the Buddha should be
conceived as pure and transcendental, and as a result of their belief, the emphasis of
the concept of the Buddha shifted from the historical Buddha to a transcendental one.
As this is entirely in contrast with the Sarvastivada concept of the impure riapakaya of
the Buddha, the two schools debated this point, an issue which will be discussed in
fifth chapter.

The Mahasamghikas attributed to the ripakdya of the Buddha the following
qualities as described in the three works available. First, according to Vasumitra, they
asserted that the ripakaya of the Buddha is limitless.*®> This perhaps refers to the idea
of the nirmanakdaya that can manifest in numerous forms and numbers, because the
Mahasamghikas considered Sakyamuni as one of the transformation bodies. They had
already conceived the idea of the nirmanakaya although they did not use the term.
This is justified where the *Lokanuvartanasiitra states that the Buddha can appear in
numerous forms in countless Buddha-lands at the same time.*

Second, according to both the *Lokanuvartanasiitra and the Mahdvastu, the
body of the Buddha was diamond like, and hence he was not really subject to decay,
old age, tiredness, iliness, hunger, thirst, and human waste, to name but a few. Such
things as recorded in the early siitras were only a display for the sake and good of the
worldly people.*

Third, the physical strength of the Buddha was so great that he could shake the
Buddha-lands of the ten directions with one finger, and dry up the water in the sea by
simply blowing it.*> The text does not say whether the physical strength of the
Buddha declined after a certain age as it was only the Sarvastivadins who asserted that
it declined after the age of fifty-five. But as the Mahasamghika concept of the Buddha

is transcendental, it must be deemed as a permanent attribute that would not decline.
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The *Lokanuvartanasitra also mentions that the Buddha had a special light that
could illuminate the worlds of the ten directions, but he made a show of having a light
of seven chi just to be in conformity with the ways of the world.*® As discussed in
chapter two, the Sarvastivadins attributed to the Buddha a one-fathom halo radiating
from his body. It seems that the Mahasamghikas are in agreement with the
Sarvastivadins in saying that the Buddha was endowed with special attributes such as
light. This however, was still considered a display.

With regard to the physical body of the Buddha, the Mahasamghikas postulated a
kind of Buddha who is over and above the sentient beings and who comes into the
world with a definite purpose to save the suffering people through manifestation. For
them the Buddha is omniscient and omnipotent, but not as yet omnipresent. This is
the first aspect of the concept of the Buddha that the Mahasamghikas laid their
emphasis on. On the other hand, §ﬁkyamuni was considered a transformation body,
nirmanakaya. Although the term has not been used, the connotations and implications
are self-evident. Here we see the emergence of the idea of the mirmanakaya which
originated in the Mahasamghikas. This is the second aspect of their concept of the
Buddha, namely that the Tathagata makes a display in the world for the sake of
sentient beings. However, in all three texts, the Mahasamghikas did not use the terms
dharmakdaya and ripakaya as a pair, nor did they formulate a theory on these two
bodies as the Sarvistivadins did. Contrarily, they had one Buddha body in mind. This
difference between these two schools became distinct in the MPPS where the concept
of the Buddha, although based on the idea of the Mahasamghikas, was actually

developed on the basis of the two-body theory of the Sarvastivada School.

3. Aspects of the Buddha
According to the Mahasamghikas, the Buddha is always in the state of samadhi.
Therefore, (1) he experiences neither sleep nor dreams because sleep is caused by the

ignorant or unsettled mind (viprakrta) which is not in the state of samdadhi, while
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dreams are caused by phenomena lodged in the mind. The Buddha was held to
possess neither of these.”” (2) The Buddha can preach the Dharma without making
any arrangement of words and sentences, his speech just flows of its own accord. All
the words of the Buddha preach the Dharma and there is nothing which is not in
conformity with the truth.*® (3) The Buddha can understand things with his mind in
one ksana because the Buddha has trained his mind for numerous kalpas.*

The Mahasamghikas asserted that many thousand myriad kotis of
asamkhyeyakalpas ago the Buddha accomplished the practice of prajiiaparamita. In
other words, the Buddha attained enlightenment not in this life and in this world, but
aeons ago. His appearance in this world was out of compassion for suffering people.
In order to save them, he made a display of being born as a man and followed the
conventions of the world such as karma. In the ultimate sense, the Buddha is
unaffected by anything.*

According to the *Lokdnuvartanasiitra, the Buddha is omniscient in the sense
that he knows the dharmas of all Buddhas of the ten directions as well as of the past,
present and future. He understands the essence of the dharmas that is emptiness and
the nature of the dharmas that is formless, he also knows that there is no being in the
past, present or future.’’ But he preaches numerous dharmas to the people in
conformity with the ways of the world by one of the numerous created forms
(nirmanakaya).

The Buddha is fundamentally empty (si#nya), but out of compassion for the
world, he made a display of wearing clothes, staying in a place, appearing and
disappearing according to the likes and dislikes of the world. In reality, there is no
coming and going for the Buddha.** This was a new development that had never been
discussed in early Buddhism, but influenced by the *Prajiiaparamitasiitras, in which
the concept of Siinyata is the central theme. Here we have a clue as to how the
Mahasamghikas reached the view that the riipakdaya of the Buddha was limitless, for

they identify the Buddha with §@nyata. Since Siinyata is limitless in space and ageless
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in time, so is the ripakaya of the Buddha.

4, The Origin of Contemporary Buddhas

The belief in the simultaneous existence of many Buddhas but in different
Buddha-lands (buddhaksetra) was a subject of contention amongst the early Buddhist
schools because it is said in the early sitras that there are no two Buddhas arising
concurrently in one world-system.*® Tt is most probably the Mahasamghikas who first
thought that other Buddhas also exist apart from Sakyamuni at the present era, since
they believed that the Buddha could manifest himself in numerous forms and worlds
in the ten directions.

Some Japanese scholars have already studied this question in an attempt to
establish from which school the ideas about ‘contemporary Buddhas’ originated.
Mochizuki Shinko and others assert that this idea is Mahayanistic, and therefore
should have come into being along with Mahayana Buddhism.* But Nishio Kyoyu
suggests that the idea of ‘contemporary Buddhas® originated with the
Mahasamghikas.*® Studying the question of ‘contemporary Buddhas’ as mentioned in
both the *Samyuktagama of the KiSyapiyas and in the *Fkottaragama of the
Mahasamghikas, he argues that the concept of the Buddha in the *FEkottaragama is
different from what is found in early Buddhism, and thus it leaves room for the idea
of ‘contemporary Buddhas’ to develop. However, there are many strata of
development in the *Ekottardgama, which embraces even Mahdyina ideas, as we
have already discussed in chapter two. This Agama also mentions a Tathagata named
Qiguang (special light) who Nishio Kyoyu thinks was apocryphal and inserted into
the text accidentally. Hence, there is every possibility that even in the * Ekottaragama,
the idea of ‘contemporary Buddhas’ may have been inserted by the Mahayanists.
After a comparative study of the relevant sirras in the Chinese Agamas and the Pali
Nikayas concerning the issue in question, Kotatsu Fujita maintains that there is no

mention of ‘contemporary Buddhas® in the early sitras, but only some remote
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implications.46 All the above studies were made more than forty years ago, and with
the advancement of Buddhist studies, there is new evidence that has been brought to
light in support of Nishio Kyoyu’s suggestion.

The question of ‘contemporary Buddhas’ is a controversial issue which has been
discussed in at least eight ancient texts, amongst which the MPPS is the carliest one.
It is stated: “The Buddha did not say whether there are or not other present Buddhas
in the ten directions, in the sravaka Dharma.”*’ Here, the term “srdavaka Dharma” is
used in contrast with the terms such as “bodhisattva Dharma” and “Mahayana
Dharma” by the author of the MPPS, an indication of the early Buddhist teachings
contained in the sifras of the Nikayas and the ffgamas.48 So according to this
statement, there is no mention of ‘contemporary Buddhas’ in the early siitras, and
even in the present Pali Nikayas there is no mention of them at all. However,
‘contemporary Buddhas’ are mentioned in many places in the extant Chinese
translations of the Agamas such as the Dirgha, the Samyukta and the Ekottara.® The
only explanation for this inconsistency is that it has probably been inserted into the
Agamas by the transmitters according to the teachings of the schools they belonged to.
Scholars have already made attempts to ascertain the schools to which the Agamas
belong, but they are far from reaching a consensus. Therefore, it is difficult to decide
from which school the idea of ‘contemporary Buddhas’ originated.>

The author of the MPPS argued for the existence of ‘contemporary Buddhas’ in
two places.”’ In the summary of his arguments, he gave two main reasons. First, he
quoted a verse from the *Dirghdgama in which Vaisravana praised the Buddha saying
“Homage to the Buddhas of the past, present and future, and I also take refuge in
Buddha Sakyamuni as long as my life endures.” Thus the author argued that there
should be many Buddhas at present since Vai§ravana paid homage to the Buddhas of
the present era. Second, although the sifras state that there are no two Buddhas in one
great frisahasra universe, yet there are many great frisahasra universes, and so there

should be many Buddhas at any given time. With regard to the first reason, Lamotte
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located the verse in the *Arandtikasitra.> However, this sitra is not found in the
Chinese translation of the * Dirghdgama. There is however an independent translation
of it made by Fatian in 960-1127.>* This siitra is also found in the Pali Dighanikaya,
entitled the Atanatiyasuttanta, but there is no verse in it which is recited by
Vaisravana in praise of the Buddha. Lamotte thinks that the sifra, from which the
author of the MPPS quoted the above verse, belonged to the Sarvistivada school. He
has given two reasons for his assertion. (1) The Sarvastivada had “eighteen great
sitras” and according to the *Dasadhyayavinaya of this school, one of them is
entitled 4 zha na jian (Lamotte: A tch’a na kien) meaning “Satra of Conciliation of
the Spirits and Demons”.>® Lamotte thinks that this refers to the *Atanatikasiitra. (2)
Four of the “eighteen great siitras” have been found in Chotscho in central Asia and
published by Waldschmidt. Therefore, the sitra, from which the author of the MPPS
quoted the verse, must belong to the Sarvastivada.

This inference made by Lamotte may not be correct for, according to the MPPS,
the Sarvastivadins state: “There are no (contemporary) Buddhas of the ten directions
in our Dharma. There are one hundred past Buddhas such as Sakyamuni and Ju chen
ruo (Krakucchanda?) and five hundred future Buddhas such as Maitreya.”*® Thus, the
Sarvastivadins would not have a siafra which contains a contradictory teaching by
stating that there are many ‘contemporary Buddhas’. This is because they advocated
that there is only one Buddha, Sﬁkyamuni, in the present era, even though he had
already attained parinirvana. So there is no existence of contemporary Buddhas at
present. The author of the MPPS, therefore, probably quoted the above verse from
another version of the *Atanatikasiitra transmitted by another school. Those who
might have inserted the verse into the sitra, probably did it in support of their
teaching about contemporary Buddhas. This is highly possible because as discussed
above, the Theravada also has an Atanatiyasuttanta, but it does not contain the verse
that praises the Buddha. The school that had the version of the *Atandtikasitra

containing the above verse was probably the Mahasamghika, because according to
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their teaching, the Buddha can manifest himself in numerous bodies in numerous
worlds at the same time.>’

In the second reason given in the MPPS in support of ‘contemporary Buddhas’,
the author made an inference on the basis of a passage found in the *Samyuktagama.
He argued that there are conditions and causes for Buddhas to arise in the worlds in
the ten directions because in the *Samyuktagama, it is said that there are numerous
worlds in the ten directions in which there are numerous suffering sentient beings.
The Buddha has also said that the Tathagata does arise in the world where there is old
age, sickness and death.’® So there must be other contemporary Buddhas in the
worlds in the ten directions since there are suffering beings in them.>

The passage quoted by the author of the MPPS is found in both the Chinese
translations of the *Samyuktagama. The first translation was made by Gunabhadra,
and the translator of the second is unknown. Gunabhadra’s translation runs thus: “Just
as the heavy rain that leaves no empty place in the east, in the west, in the south and
in the north, in the same way, there are numerous worlds in the east, in the west, in the
south and in the north. (Some of them are) in the £alpa of formation while (others are)
in the kalpa of dissolution... Thus, the living beings who are subject to birth and
death from beginningless time and abide in the samsdra as dark as a long night, know
no origin of suffering.”®

The second translation reads thus: “When it rains heavily there is no empty space
in the east, in the west, in the south, in the north and in the four corners. Living beings
in the numerous worlds in the east live happily, while other numerous worlds with
countless beings are in (the kalpa of) dissolution, still other numerous worlds are
empty with no living beings in them, It is the same with regard to the south, the west,
the north, the four corners, above and beneath, (where living beings) are in the cycles
of birth and death from beginningless time.”®!

Comparing these two passages, Gunabhadra’s translation mentions the worlds of

the four cardinal directions while the second translation mentions that of the fen

.




103

directions. So the author of the MPPS probably quoted the passage from the Sanskrit
version that is closer to or is actually the original from which the second translation
was made. However, there is no consensus amongst the scholars regarding which
school the *Samyuktagama belonged. Gunabhadra’s translation is generally attributed
to the Sarvastivada and the second translation to the Milasarvastivada.” So this
suggests that the idea of the worlds of the ten directions may have originated from the
Miilasarvastivada, a sub-sect of the Sarvastivada school. This provides a basis for the
idea of the existence of ‘contemporary Buddhas’ of the ten directions.

With the advancement of Buddhist studies, we can perhaps be more confident in
saying that the idea of ‘contemporary Buddhas® originated in the Mahasamghika
school. This seems to be the case because scholars have come to a general agreement
that the *Lokanuvartanasiitra belongs to the Mahasamghika school, and this sitra
mentions the Buddhas of the ten directions in several places. For instance, it states:
“The strength of the Buddha cannot be resisted and he can shake with one finger the
Buddha-lands of the ten directions.”® “The Buddha knows all the dharmas of the
countless Buddhas of the ten directions.” “The Buddha can manifest himself in
numerous bodies (nirmanakdya) and appear in countless Buddha-lands, but the body
of the Buddha neither increases nor decreases.”® “All Buddhas have one body, the
body of the Dharma.”®® Thus it is evident that the Mahasamghikas already had the
notion of the Buddhas in the worlds in the ten directions, and they probably regarded
them as the manifested bodies of the Buddha.

There are seven other works in which the idea of ‘contemporary Buddhas’ is
discussed. They are the *Yogacarabhamisastra, Mahayanasamgraha and its bhasya,
Kosa, * Bodhisattvabhimidharasiitra, *Abhidharmanydyanusarasastra of
Sanghabhadra and *Mahayanavatarakasastra of Sthiramati.%” All seven works argue
in support of the existence of ‘contemporary Buddhas® for two reasons. First, just as
stated in the MPPS, they also hold that there are other contemporary Buddhas in the

other great irisahasra universes and that there are numerous worlds in the ten






































































































































































































































































