The Rise of Mahayana Buddhism

And Its Relationship to the Worship of Stupas

By Akira HIRAKAWA

The beginnings of Mahayana Buddhism are shrouded in the nebulous past,
hidden forever in lost literary and archacological records. Many Buddhist
scholars maintain the theory that the Mahayana originated {rom the Mahasarh-
ghika School K#e#E. It is true that on doctrinal matters a number of strong
similarities exists between thé two, but on the other hand several important
ideas of Mahayana Buddhism are based upon the doctrines of the Sarvastivadin
School #H—4I/&%8. This is evident even from an examination of the basic
teachings contained in Nagarjuna’s Mahaprajiiaparamita-sastra (MPP-$astra) K&

%%, many of which are derived from this school. It is a well-known fact, also,
that the Yogacdra School FkinfFilt borrowed many Sarvastivadin concepts.
Thus, the Mahiyana and the Sarvastivadin clearly have an intimate historical
connection on doctrinal matters.

This relationship between Mah#yana Buddhism and Nikaya Buddhism #BiE
#p%% is complicated, and it would be premature to conclude that the Mahayana
is a development from the Mahasarhghika, simply because the latter advocated
a number of progressive ideas. In this paper I propose to analyze the doctrinal
relationship between Mahayana and Nikdya Buddhism and examine the insti-
tutional aspect of the early Mahayana Sarhgha as possible clues to the rise of
Mahayana Buddhism. As a preliminary I wish to point out a number of
significant ideas commion to both the Mahiyana and the Mahasarhghika.

The Samayabhedoparacanacakra-$astra® Bipsinih introduces several Maha-
sathghika ideas which show a distinct similarity to the Mahayana doctrines.
First, the Mahasarhghika held advanced ideas on the concept of Buddhahood.
They advocated that the Buddhas are free of sasravadharma #¥gy: and are
eternal in body and life. This approaches the concept of Sambhoga-kdya #5
fi5 in the Mahayana. Second, they believed that the Buddha preached a single
message with one voice —&, an idea inherited by such Mahayana texts as the

1. Samayabhedoparacanacakra-$asira, T. 49, p. 15bc B¥#s2iGEy; p- 18bc + /(& ; p. 20bc
s e ; The Tibetan Tripitaka, Peking Edition, ed. by D.T. Suzuki (Tokyo-Kyoto,
1960), no. 5639, vol. 127, p. 250-3 (170b. f).
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Vimalakirtinirdesa® j{EERE, which became influential in later Chinese Buddhist
thought. Third, they developed the ideal of Bodhisattva who, desiring to save
humanity, is born of free will into the lower realm of durgati Zg#k In early
Buddhist and Sarvastivadin literature the Bodhisattva referred to the previous
lives of the Buddha, énd, in its narrower usage, to the life of Sak;}amuni prior
to his enlightenment. The Sarvastivadin also taught that the Bodhisattva was
subject to the law of karma. If one attained arhathood, he was free of the
karmic law; and once the arhat died, he entered nirvana never to return to the
world of sarhsira. But living in the cycle of sarhsira, the Bodhisattva was
bound to the law of karma. In contrast to this school the Mahasarhghika held
that the Bodhisattva has already sundered karmic bondage and, therefore, is
born in durgati out of his own free will, his.deep vow (pranidhana) of salva-
tion. The Bodhisattva already possesses the merits to attain Buddhahood, but
in order to save sentient beings he purposefully declines perfection and remains
a Buddha-to-be. This is close to the Mah#yana ideal of the Bodhisattva. The
term is not limited in use to the previous lives of the Buddha, for all men who
establish the vow to achieve enlightenment and practice austerities are called
Bodhisattvas. This ideal culminates in the “Bodhisattvas with great powers?,
such as Mafijusri, Samantabhadra, and Maitreya, whose powers of salvation
are identical with the Buddha. Fourth, the concept of dasabhiimi i in the
Mahavastu® of the Lokottaravadin #gH{##E, a branch of the Mahasarhghika,
foreshadows the parallel concept in the Dasabhiimika-satra* + ik, although the
names of the ten stages differ. It must be noted that the Mahdvastu incorporated
ideas from various traditions, and the dasabhimi may also be a borrowing®.
There is no textual evidence to show that the concept originated with the
Lokottaravadin, but if it did, then the influence upon the Dasabhiimika-siitra
is very great, since the Mahavastu is the oldest extant source which describes
the stages of practice in this way.

I have briefly discussed the similarities between the Mahasarnghika and the
Mahayana, but this alone is inadequate to conclude that the latter developed
from the former. It is necessary to document the gradual shift in both ideas
and institutions from the Mahasarhghika to the Mahayana. But this is almost
impossible with the existing sources. If we speak of doctrinal similarities, we

cannot merely stress the similarities existing between the two as historical evidence

2. MEEEELETERAS T. 14, no. 475, p. 538a, and no. 476, p. 558c. The Sarvastivadin opposed
the idea of the single message of one voice. Mahavibhdsa-sasira KB 2ybey 79, T. 27,
no. 1545, p. 410a.

Mahgvastu, vol. 1, p. 63f.

cf. footnote 68.

Jones states that the dasabhlimi theory was a borrowing interpolated in the Mahazastu.
Cf. J. J. Jones, The Mahavastu, vol 1, (London, 1949), p. xiii.
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for the rise of Mahayana Buddhism, for the influence of such schools as the

Sarvastivadin has been in some cases undeniably great.

Sarvastivadin Doctrines and Mahayana Buddhism

My purpose is not to compare the doctrines of the Sarvastivadin and the
Mahayana, but we must understand a few important relationships between the
two.

TririTaAKA =jf. Nagarjuna utilized a number of Sarvastivadin doctrines;
one of these, the concept of Tripitaka, is a transmission of the Sarvastivadin.
He lists under the sttra-pitaka® #i% : Ekottara, Madhyama, Dirgha, and Sarmyukta-
agama. ‘The Ksudrakapijaka (Khuddaka-nikaya) #Ef% is not listed which is
characteristic of the Sarvastivadin and the Milasarvastivadin?. In contrast to
this the council record of the Mahasarhghika School’s Mahasamghika-vinaya® B
&% lists Dirgha, Madhyama, Samyukta, Ekottara, and Kgudmkapi_taka. Thus,
the Tripitaka studied by Nagarjuna was that of the Sarvastividin and not the
Mahasamghika.

The vinaya system® included in the MPP-$asira, also, coincides with the
Sarvastivadin DaSabhdnavira-vinaya 354, but it differs completely from the
Mahasamghika-v. Nagarjuna must have consulted the vinaya of the Sarvastivadin
rather than the Mahasarhghika. As for the abhidharma-pitakal® the MPP-{dstra
lists the Astagranthdbhidharma JUREWBE, Sapadibhidharma oW B2,
Sariputrabhidharma 4F) 385 B&, and Petaka't (Pheld) W% (g55%). The first two
are Sarvastivadin transmissions,” and the third, according to Nagarjuna, is a

Vatsiputriya transmission, but no traces of Vitsiputriya doctrine can be found

6. Mahaprajiiaparamita-sastra (MPP-sistra) 2, T. 25, no. 1509, p. 69c. E. Lamotte, Le traité
grande vertu de sagesse, Tome I (Louvain, 1944), p. 103.

7.  Dasabhanavdra-vinaya 5Bk 60, T. 23, no. 1435, p. 449a; Milasarvastivida-ksudrakavastu
RAR A B ASERHEE 39, T. 24, no. 1451, p. 407be.

8. Mahasarhghika-vinaya BEE(@TRAE 32, T. 22, no. 1425, p. 491c; J. Przyluski, Le comile
de Rajagrha (Paris, 1927), p. 211.

9. MPP-$astra 2, T. 25, no. 1509, p. 69c.; Lamotte, op. cit., p 104f ; Matsumoto Bunza-
buro AL Z=HE, BB (Kyoto, 1941).

10. MPP-$asira 2, T. 25, p. 70a. Lamotte, ibid, p. 106.

1. Wogihara Unrai IRRZZZ showed that #i#} is an error for %) (pheld), and inferred
its connection with Pelakopadesa; FKIFER L, p. 392. However, there is only a partial
agreement between the organization of J}#) in the MPP-fastra and that of the Petako-
padesa and no real, intimate connection between the two can be found. Cf. Mizuno
Kogen ;KEF5LIE ¢ Petakopadesa (Z-D\~C °, Journal of Indian and Buddhist Studies ( JIBS,
Indogaku-Bukkyogaku Kenkyu E[If5EB(h3kEETHZE), vol. VII, no. 2, p. 56f.



60 The Memoirs of the Toyo Bunko

in the present Sariputrgbhidharma. Some Japancse scholars'? consider this to be
a Sarvastivadin abhidharma, because of the similarity in doctrine, while others
point out the likeness to the Mahasarhghika. The consensus opinion's, however,
is that its affiliation is impossible to determine. The only thing clear is that
it has a system common with the Pali transmissions, Vibhariga and Puggalapad-
fiaiti, and is one of the older abhidharmas. The Petaka is thought to have
some connections with the Theravadin Pefakopadesa, but in terms of the contents
this is unlikely. We may thus conclude that although Nagarjuna was familiar
with a variety of abhidharmas, the doctrines utilized in the MPP-fdstra are
taken mainly from the Sarvastivadin.

The main doctrinal principle in the MPP-§dstra is the 37 bodhipaksika-
dharma =+4-+ifH, found in the agama, but there are also many ideas of
Sarvastivadin origin: such as, the four aryasatya 16 anupasyanal4 Juzy-+><4735 ;
the stages'® of practice called usmagata ¥, miirdhan I8, ksanti 3, laukikagrad-
harma {l:8—%; the stages of sundering klesa, such as, the 8 ksanti ;1% 8
jilana /%7, 9 dnantaryamarga J1,#HEH, 9 vimuktimargal® 71 &8 the classifica-
tion of klesa into the 88 bandhanal” /4%, and 98 anusaya!® Ji-}-/\f#; the
enumeration of the 6 hetu'® X[ besides the 4 pratyaya puigk; the listing of 10
Jjhana®; and the adding of avijiaptiriipa® @3¢ to 5 indriya 74 and 5 visaya
7L to count 11 ripa. This proves beyond doubt that the author of the MPP-

Sastra was conversant in Sarvastivadin doctrine.

12. There are various theories concerning the Sariputrabhidharma EF I EE. Nagarjuna
considers it to be part of Vatsiputriya g -2 ; and i1, author of the preface to its
Chinese translation, states that it belongs to the Sarvasitvadin, T. 928, p. 925b.; ZEIE,
according to the MPP-fastra, states that it belongs to the Vatsiputriya in =ghws%. T.
45, p. 9c.; AL states that it is a transmission of the Sammatiya [FE¥ in jy&f@iﬁiﬁ}ﬁ

X 1, T. 34, no. 1723, p. 657a; JBJE, following %, also ascribes it to the Sam-
matiya, Bukkyo Taikei (BEARH, THEZZH¥3%, p. 252.; Kimura Taiken KT
discussed the intimate connections of this work with the Pali Vibhariga and Puggalapaiifiatti
and showed concepts common with the Vatsiputriya, Mahasarhghika, Sarvastivadin, and
Vaibhadyavadin, but did not reach any conclusion concerning its affiliation. Cf. AKff#
%, FIESEEROWIE (Tokyo, 1920), p. 671,

13. Modern Japanese scholars agree that the afﬁliation of this work cannot be readily deter-
mined. Shiio Benkyo HERHIE, “ARBHOEE in 5=F, vol. 10 (Tokyo, 1914),
p- 628f.; Watanabe Baiyu jEudiiif, <S5 j’[{.}flﬂ BLREmRE " in Kokuyaku-issaikyo B2
i, SRS 19 (Tokyo, 1934); Nishi Yoshio 73, * SFI300 R A B SR
B SEIGMAL ” in BAEGHIHRBOAEIE B HEEHE (Tokyo, 1954), p. 218f.

14, MPP-$asira 11, T. 25, p. 138a. Lamotte, op. cit., Tome II, p. 641.

15. Ibid., 18, T. 25, p. 191a, 72la. Lamotte, ibid., Tome 1I, p. 1067.
16. Ibid., 18, T. 25, p. 191a. Lamotte, ibid., Tome II, p- 1068.

17.  Ibid., 40, T. 25, p. 349c.

18. Ibid., 21, T. 25, p. 218b.

19. Ibid., 32, T. 25, p. 296bc.

20. Ibid., 23, T. 25, p. 232cf.

21. Ibid., 36, T. 25, p. 324b.
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DV ADASANGA-DHARMAPRAVAGANA® - —#Fke. The dvadasanga in the MPP-
Sastra follows that of the Sarvastivadin. Whether the teachings, Buddha-vacana,
should be organized into the Navanga-buddhavacana #43%t or Dvadasanga-
buddhasésana differs with the Nikdya schools. The Theravadin® FEEER and
the Mahasamghika (in the Mahdsamghika-v)* use the navanga with a slight
variation in the sequence. In contrast to this the dvadasanga is employed by
the Sarvastivadin, Mahisasaka [#i%5 (in the Paficavargika-v.28  F43#E), Dhar-
maguptaka FEFHE (in the Caturvargika-v.?' pusy4E), and the Mialasarvistivadin®.
The sequence in the dvadasanga differs with the schools ; therefore, the lineage of
a particular text can be inferred by studying the type of navanga or dvadasanga
used.

The majority of the Mahayana texts utilize the dvadasanga and very few
the navanga. And many texts carry the Sarvastivadin sequence of the dvada-
Sanga. In the Mahavibhasa-sastra® REBEIE, a representative work of the
Sarvastivadin, the dvadasanga is listed, as follows: 1. siitra, 2. geya, 3. vyakarana,
4. gatha, 5. udana, 6. nidana, 7. avadana, 8. itivrttaka, 9, jataka, 10. vaipulya,
11. adbhiitadharma, 12. upadesa. The characteristic feature of this sequence is
that the avadana is seventh. The Chinese translation of the Samyuktagama® 3k
74 has the same order and is thought to be of identical transmission. The
following Mahayana sitras also have the same sequence : the Chinese translation®
of the Paficavimiati-sahasrika-prajiia-paramita-satra (Chinese PPP) REf%7,

22. Concerning the navanga and the dvadasanga, see the excellent article by Professor Mizuno
Kogen, “ AFEREHL DR " in Miyamoto, ed., ATRHB00 Bz AL (Tokyo, 1954),
p- 284f. This paper is indebted to his ideas, but there are some points of disagreement
also.

23. The Pali Agama lists the navanga in various places. 1. sutta, 2. geyya, 3. veyyakarana,
4. gathd, 5. udana, 6. itivuttaka, 7. jataka, 8. abbhitadhamma, 9. vedalla. E.g.
Majjhima-N. vol. 1, p. 133 ; Anguttara-N., vol. 11, pp- 103, 178 1III, pp. 86, 87, 177, 361,
362.

24. pEEgMEWCEE 1, T. 22, no. 1425, p. 227b. Cf. footnote 51.

25. The Sarvastividin treatises, e.g., BREMEH 14, T. 26, no. 1536, p. 427c; KERLEWNH
126, T. 27, no. 1545, p. 659c; MIREEZEWE 1, T. 28, no. 1546, p. 2b; EEMER
44, T. 29, no. 1562, p. 595a. :

26. FEA4E 1, T. 22, no. 1421, p. lc. 27. m4o#E 1, T. 22, no. 1428, p. 569b.

28. BAR—YIELESTEEE 38, T. 24, no. 1451, p- 398c. However, the Sanskrit and
Tibetan translation, published by E. Waldschmidt, differs from the Chinese order, and
lists the dvada$éinga in the same order as the Sarvastivadin. Waldschmidt, Das Maha-
parinirvénasiitra, Teil 11T (Berlin, 1951), pp. 386, 387.; Tibetan, no. 1085, wvol. 44,
p- 231, 2, lines 1-2.

29. REZE 33, T. 25, no. 1509, p. 306ct.

30. #kfer 41, T. 2, no. 99, p. 300c.

31, EEREHEER (KEME) 5, T. 8, no. 223, p- 256a. However, the Sanskrit Pafi-
cavisatisahasrikd  Prajadparamitd, Calcutta Oriental Series 28, (London, 1934), p. 31,
gives the dvadasanga order different from the Chinese translation.

I oy
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Samdhinirmocana-satra® (BEFERS, Mahayina-mahdparinirvana-sitra® KIIEIRES,
Mahﬁsamnipdta-sﬁtma‘* RERS, Mahakarund-sitra® K3E8E, KuSalamilasarmgraha®
R, MPP-Sdstra®, Yogdcarabhami-$astra® ¥linifs, Prakarandryavdca-$astra®
BRI, Mahdyanabhidharma-samuccaya-vyakhyd®® KIEW BiZpE&ss, and Mo-
hayyutpatti*t, The Satyasiddhi-idstra*® pz'BEk, while not a Sarvastivadin text, is
influenced by it and contains the same order of the dvadasanga. In the
Paficavargika-v.%® of the Mahi$asaka the dvadasanga is listed, as follows: 1. siitra,
2. geya, 3. vyakarana, 4. gathd, 5. udana, 6. nidana, 7. itivrttaka, 8. jataka,
9. vaipulya, 10. adbhiitadharma, 11. avadana, 12. upadesa. The Milasarvastivada-
ksudrakavastu* 1R —E)AH B ZSHMEE maintains the same order, showing
that the Mulasarvastivadin and the Mahisasaka belong to the same tradition.
It contains many ideas common to the Sarvéstivﬁdfn, but the dvada$anga
sequence is different. Among the Mahayana texts the Maha-prajiiaparamita-
sttra®s (MPP-sitra) KB EWRBEE %R contains the same dvadasanga in the first
section 4%, volumes 3 and 127; second section, volume 402; and third section,
volume 479. The fact that the Chinese PPP belongs to the Sarvastivadin

32. fREEERR 3, T. 16, no. 676, p. 698a; no. 675, p. 674b.; Tibetan BEIJLEIHARHE,
vol. 29, p. 13 (28b, lines 2-4).
33. KBS 15, T. 12, no. 374, p. 451b, and T. 12, no. 375, p. 693b.
34. KFLAER 16, T. 13, no. 397, p. 109c.
35. KdEgE 5, T. 12, no. 380, p. 968b.
36. ZEPRE 2, T. 16, no. 657, p. 137a.
37. MPP-sastra 33, T. 25, no. 1509, p. 306cf.
38, IfinEmi#iss 81, T. 30, no. 1579, p. 753af.
39. EBEBEEZEG 6, T. 31, no. 1602, p. 508cf.
40, KIEM REEEEEES 6, T. 31, no. 1605, p. 686af.
41, Mahdvyutpatti, (R. Sakaki, ed.), no. 62 p. 97.
42. piEs 1, T. 32, no. 1646, p. 244c.
43. IofE 1, T. 22, no. 1421, p. lc. Although the original form of the dvadasanga may
have been formed by adding nidana, avadana, and upadesa to the navanga (cf. footnote
51) found in BEZ{ZJEEE, there is no text which indicates this order. In the T4y
nidana is place between udana and itivrttaka. The reason is that probably the order
of udina-nidana may have aided the memory of the dvidasanga. We may consider
the order in the 7 4yf% as being the oldest, extant form. The Sarvastivadin shifted
avadina to seventh, as follows: .., ,ud&na, nidana, avadina, itivrttaka, etc. This was
also done probably to facilitate memory. Thus the order of the Sarvastivadin dvadasanga
may be considered to be later than the Mahi§isaka order. However, Maeda Egaku §f
B sces the order of the dvadasdnga in Chinese Dirgha-Agama, as follows: .. ..
udéna, itivuttaka, nidana, jataka, etc., and considers it to be the oldest form. Cf.
Maeda, FiHEE 45D itivuttaka OFEE " in B HFERE 7, (1962), p. 321. But
I cannot agree to his identification of the order of the dvadasanga in the Dirgha-Agama,
cf. footnote 47.
44, BAFR—IATBELEREEE 38, T. 24, no. 1451, p. 398c. Cf. footnote 28.
45, AWEWRESLE, 14y 3, 127, T. 5, no. 220, pp. 15b, 699a: %24 402, T. 7, p.
9c; %34 479, T.7, p. 48lc. Tibetan, vol. 12, p- 16, 61b, lines 5ff,; vol. 14, p. 147,
264b, lines 5ff.
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tradition, whereas the MPP-satra belongs to the Mahisasaka and the Miilasar-
vastivadin is worthy of notice. The Buddhavatamsakat® RS also enumerates
the same dvadasanga; the only difference being that nidana is fifth and udana
is sixth in order. Since all the dvadasdnga sources list uddna in fifth place,
some confusion must have entered to invert the order of udana and nidana.

In the Dharmaguptaka Caturvargika-v4" and Chinese Dirgha-agama®® the
sequence is, as follows: 1. siitra, 2. geya, 3. vyakarana, 4. gathi, 5. udana,
6. nidana, 7. jataka, 8. itivrttaka, 9. vaipulya, 10. adbhitadharma, 11. avadina,
12. upadesa. This is similar to the Mahi¢asaka order, except for the seventh,
jataka, and eighth, itivrttaka. The inverted order is characteristic of the
Dharmaguptaka dvadasanga. Another Mahayana siitra in the same tradition is
the Chinese Y27, which is identical in contents with the Chineses PPP
and the MPP-sitra, =% . =4, but the sequence differs. This reflects the
varied backgrounds of Buddhist knowledge held by the peoples responsible in
transmitting the prajiidparamita literature. The dvadaganga in the Sanskrit
Paficavim$atisahasrika-PP edited by N. Dutt, is identical with the Chinese PPP
and belongs to the Mahisasaka tradition.

The preceding examination leads us to the conclusion that there are several
different types of dvadasanga sequence, but it is the Sarvistividin which is
predominant in Mahayana siitras and $astras. It is proof that the authors of
the Mahéyéna texts were versed in Sarvastivadin doctrine.

NAVANGA-BUDDHAVACANA N8 The Mahasamghika-v.5 lists the navang-
a in the following order: 1. siitra, 2. geya, 3. vyakarana, 4. gathi, 5. udana,
6. ityuktaka (or itivrttaka), 7. jataka, 8. vaipulya, 9. adbhiitadharma. It is
well-known  that the Theravadin® describes the Buddha-vacana by the
navanga, but the sequence differs slightly with numbers 8 and 9 being ab-
bhiitadhamma and vedalla, respectively. In contrast to the Mahasarghika use
of navanga the Mahayana uses the dvadasanga generally; from this viewpoint
the Mahasarhghika has little to do with the Mahayana. Some scholars consider
the Chinese Ekottara-Ggama H—Pa 4 to be a Mahasarmghika transmission, but

46, KFEEMHERHR 12, T. 9, no. 278, p. 478a; and 21, T. 10, no. 279, p. 114af.

47. mayE 1, T. 22, no. 1428, p. 569b.

48. ER& 8, 12, T. 1, no. 1, pp. 16¢c, 74h.

49. EEE#R 1, T. 8, no. 222, p. 150cf. However, in the same work, 7, p.197a an entirely
different order of the dvadasanga is given. This order connot be found in any other
stra.

50. Dutt, op. cit., p. 31.

51. pEEE@iRAE 1, T. 22, no. 1425, p. lc. The order of the navanga in the Mahasamghika-v.
is identical with that of the Makdyana-mahaparinirvana-sitra, and even in the case of
dvadasanga many contain the vaipulya-adbhiitadharma order ; therefore, the Mahisamghika-
v. navanga may be thought to be older than the Pali. Cf. footnote, 43.

52. Cf. footnote 23. '
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this is doubtful, because it lists the dvadasanga®® rather than the navanga; in
fact, the dvadasanga occurs in five places, but the sequence is varied and none
is identical with those in the Mahayana texts.

Among Mah#yéana works which contain the navanga, there are the Saddharma-
pundarika-siitra®® R, Mahayana-mahéparinirvana-sitra®* H5ei22245, and Dasa-
bhamika-vibhasa®s —+f: B W, The navanga in the Mahaparinirvana-sitra is
identical with the one in the Mahdsamghika-v., but it is cited for the purpose
of criticism. The navanga® represents Hinayana Buddhism and is belittled as
the incomplete teaching, ardha-vacana 4p77 ; the dvadasdnga on the other hand
fully expresses the complete teachings of the Buddha. The author was aware
that the navanga belonged to a different tradition from that of his own Maha-
yana, and interestingly this navanga is the one found in the Mahasamghika-v.

The navanga-§asana J,#3% in the Saddharma-pundarika® is famous, but it
differs in both contents and order from the one in the Pali, Mahasamghika-v.,
etc. It is formed by eliminating vyakarana, udana, and vaipulya from the
dvadasanga, and by replacing avadina by aupamya. This also is given to
describe the Hinayana. The navanga in the DaSabhiimika-vibhasas again differs
from the Pali version; it eliminates jataka and interpolates nididna. The
author probably explained the navanga, while fully acquainted with the dva-
dasanga. This sequence is not found elsewhere and its lineage is difficult to
determine. This work, however, teaches the Vatsiputriya theory of pafica-
dharmakosa 57 FH:# in five places, so it must have had some connections with
the Vatsiputriya. The MPP-siira® also teaches the paficadharma-koga. It is
interesting to note that while the MPP-§istra, Abhidharmakosa-bhasya, Satyasiddhi,
etc,, treat the Vatsiputriya theory negatively, the Dasabhiamika-vibhisd and MPP-
sdtra treat it positively., The Dasabhaimika-vibhasa divides klesa into 10 and'
further teaches the 98 anufaya® i+ /\f#. This coincides with Sarviastivadin
doctrine, but others do mnot; such as, the 14 types of paryavasthana®® &, ana-
lyzed into tri-dhatu, darfanamarga, and bhavanamirga, and listing 198 par-
yavasthana #BJ5. Another is the 298 klesa JEIE, combining 98 anu$aya and

53. #H—Ry& 17, 21, 33, 46, 48, T. 2, no. 125, pp. 635a, 657a, 728c, 794b, 813a.

54, KigESRE 3, T. 12,n0. 374, p. 383c, and no. 375, p. 623b.

55, wEFEME 1, T. 9, no. 262, p. 7c; and no 264, p. 140c. However, the EEER T. 9,
no. 263, p. 70a, does not carry the navanga. It exists in the Sanskrit and the Tibetan
translation. Kern and Nanjio, Saddharmapundarika-sitra, p. 45, and Tibetan, no. 781,
vol. 30, p. 11, 2, lines 3-4.

56. tERZEMEs 9, T. 26, no. 1521, p. 69a.

57. Ibid., 9, 10, 26, T. 26, no. 1521, pp. 69b, 73b, 73c, 75b, 107c. Cf. Hirakawa Akira
TN CHERBEHDOEZIZOWT” in JIBS, vol. V., no. 2, p. 176f.

58. REAERFEELRE 491, T. 7, no. 220, p. 494a.

59. +ERZEWEH 16, T. 26, no. 1521, p. 108c.

60. Ibid., 16, T. 26, p. 108c.
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198 paryavasthana, which is similar to the 294 klesa® =% discussed in the
Sammitiya FE# work &+~ T The Sammitiya and Vétsiputriya
are closely related schools. Still another is the 700 asamprayuktadharma®s TNAE
[E#: and 65 types® of dhyéna' ji#8. It is important to note* that while the author
of MPP-$astra utilizes the Sarvastivadin doctrines only, the same author refers
to doctrines of other schools in his Dasabhimika-vibhasa.

Dasasuatmr® +#i. The dasabhiimi theory first appears in the Mahavastu,
which leads us to believe that it is closely connected with the Mahasarhghika.
But this does not mean that the theory was not taught in other schools, because
it is found in such sfitras® as the following: B4, BEFERRE, A Tr
JEAEERE, and KH B R, These contain the biography of the Buddha, and
although the names of the dasabhiimi are not given, proper emphasis is made
upon the necessity of progressing through the ten stages in order to attain
ekajatipratibaddha —4=7#Ep8. The Mahdavastu shows an advanced stage in the
dasabhiimi theory, since it is discussed not only in reference to Sékya—bodhisattva
but also to Bodhisattvas in general. Therefore, we may interpret the Mahdvastu
dasabhimi as inheriting the theory developed in the biographical sditras. There
is a considerable difference in the names of the dasabhiimi between the Dasa-
bhumika-sitra and Mahdastu, and in the Buddhdvatarsaka the dasa-vyavasthina
4, rather than dasabhiimi, correspond closely to the Mahdvastu dasabhiimi,
The comparative table of the ten stages found in the three texts, are, as follows:

61. Ihid., 1, T. 26, p. 25a.

62. -+ BATE, T. 24, no. 1461, p. 665b.

63. +ERZEWEH 11, T. 26, p. 80b.

64. Ihd., 12, T. 26, p. 85b.

*  There is a difference between the MPP-fastra and the Daabhiimika-vibhasa which should
be noted. I have pointed them out and advocated their importance in determining the
author of the respective works. Cf. footnote 100. Prof. Hikata states that the MPP-
Sastra is composed of three parts: the part that existed in the original text by Nagérjuna,
the part added by the translator Kumarajiva, and the part that Kumarajiva extracted
from other works and interpolated in the translation. Cf. Hikata, REEROVERIZ -
WwC JIBS VII, 1, pp. If. Cf. also footnote 99. .

65. The following articles are excellent studies on the dasabhiimi theory : Kuno Horyu X &
Tk EETHEEOKFRBERVORNEA” in KEAZESH, nos. 6-7, (Tokyo, 1930),
p. 63f; Miyamoto Shoson HAIEE, AFer gk (Tokyo, 1944), pp. 568-583 ; Mizuno
Kogen /KEFALTE “* - OEBE " in Miyamoto, od., ATRMBLO R HETHZ (Tokyo,
1954), pp. 276-284; Kajiyoshi Koun 275568 “ EE-+HEEIZOW T BAFEHE
BB AE BRI (Tokyo, 1954), pp. 245-256; Yamada Ryujo LFBEH;, A
TABEL LR FRR (Tokyo, 1959) pp. 223-310. I am especially indebted to Professor
Mizuno’s studies, but I have gathered new materials and attempted a new interpretation.

66. Mahavastu, vol. I, p. 63f. J.]. Jones, The Mahdvastu, vol. I, p- 53f.

67. {BITA¥ERE 1, T. 3, no. 184, p. 463a; BEIERER 1, T. 3, no. 189, p. 623a; &
FEREAKEAZ 1, T. 3, no. 185, p. 473b. FEEANTEHE 2, T. 3, no. 187, p. 550b.
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Dasabhtimi®® Dasa-vyavasthanas® Mahdavastu™

i pramudita 1. prathamacittotpadika 1. duréroha

2. vimala 2. adikarmika 2. baddhamina

3. pravakari 3. yogacara 3. puspamandita

4. arcismati 4. janmaja 4. rucira

5. sudurjaya 3. purvayogasampanna S, cittavistarad

6. abhimukhi 6. éuﬁdhédhyééaya 6. rapavati

7. dGrangami 7. avivarta 7. durjaya

8. acald 8. kumarabhiita 8. janmanidesa

9. sadhumati 9. yauvarajya 9. yauvardjyata
- 10. dharmamegha  10. 10.  abhisekata

abhisikta

Among the ten stages of the types listed, some are found in other sitras. The
MPP-satra™ establishes four progressive stages in the Bodhisattva’s practice :
namely, #EEEERE prathamacittopadika-bodhisattva, TSRS, TNEERE
avinivartaniya-bodhisattva, and — i@ ekajatipratibaddha-bodhisattva or
abhisikta. Some of these names match those in the dasa-vyavasthana. The same
can be said of the stages found in g =pkgr namely, % & kumarabhiita, T4
yauvarajya?, and [ {zH abhisikta. Scholars advocate that the dasa-vyavasthana -
is older than the dasabhiimi. Even if the Muahdvastu dasabhiimi is the oldest,

68. J. Rahder, Dasabhimikasiitra (Paris, 1926), p. 5. KRFEBEMBERSE 22, T. 9, no. 278,
p. 54Zc; and 34, T. 10, no. 279, p. 179b; Efg—EmEE 1, T. 10, no. 285, p. 458¢;
T8 1, T. 10, no. 286, p. 498bc; +#i4E 1, T. 10, no. 287, p. 536b.

69. The Sanskrit of da$a-vyavasthina is quoted in the Gandavygha., Cf. D.T. Suzuki and
H. Idzmi, ed., The Gandavyitha Siira (Kyoto, 1934), p. 94. The doctrinal explanation
of the da$a-vyavasthiana, however, is found in the following texts: AFEE{HZERLT 8,
T. 8, no. 278, pp. 444c-5a; and 16, T. 10, no. 279, p. 84a; EREAZE®, T. 10, no.
281, p. 449%; EFEHEITES, T. 10, no. 283, p. 454c; RIGTERRIE YRR 1, T. 10,
no. 299, p. 886b; BMEITETERIEEHEIE 1-3, T. 10, no. 309, pp- 967-988.

70.  Mahdvastu, vol. I, p. 76.

71 RS 8, T. 8, no. 227, p. 575b; EIT4REAE 8, T. 8, no. 224, p. 465ac; KBH
B 5, T. 8, no. 225, p. 501a; KIEEWEBEESE, B 5@ 564, T.7, no. 22, p. 9l4c;
BOUCERR 15, T. 8, no. 221, p. 10lc; EEZMEEWEERR 15, T. 8, no. 223, p. 358c;
RGCEWREESE, W& 34, T. 6, no. 220, pp. 752¢-3a; 2@ 456, T. 7, p. 302a.
The following are not prajfiz-paramit texts, but they contain explanations on the four
types of bodhisattva: XEEFIFIZEMR, T. 14, no. 458, p. 435b; SCERETRIRNEE R,
T. 14, no. 464, p. 482b; MIERLTERE, T. 14, no. 465, p. 485a; KIEMER L TER, T.
14, no. 467, p. 490c; HIEREHE, T. 14, no. 466, p. 487c; RFLERER 10, T. 13,
no. 397, p. 67a; Yamada Ryujo ILIFHBER, op. cit. pp. 212, 215, 244 ; Mizuno Kogen,
op. cit., p. 283. Dr. Hikata Ryusho believes that these four types of bodhisattva were
formulated by receiving the influence of the four stages of hodhisattva practice in the
Mahavastu (vol. 1, p. 3); namely, praktircarya, pranidhanacarya, anulomacarya, anivar-
tanacaryd. Cf. Hikata, Fi88ER, A4TUHOBIEHEHZE (4 Historical Study of the
Thoughts in Jatakas and Similar Stories), (Tokyo, 1954), p. 94.

72, H¥ZER, T. 15, no. 622, p. 345a; IREREEE =R, T. 15, no. 622, p. 347b.
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the Buddhdvatarnsaka dasa-vyavasthana, while influenced by the Mahdovasiu, was
developed by unifying the idea of the four types of bodbhisattva in the MPP-
siitra and other theories. The dasa-vyavasthana is not a simple copy of the
Mahdvastu, and the dasabhtmi of the Dafabhamika-sitra must have developed
from this at a later date. The dasa-vyavasthana describes the stages of bodhi-
sattva practice beginning with prathamacittotpada and concluding with abhisikta ;
but the dasabhimi begins with the gaining of faith in pramudita BZEH,
progresses to mastering the precepts in vimala #i¥E#, and so on through the
ten stages. The organization of the ten stages differ radically from each other.
Consequently, although the three above have the common characteristic of the
ten stages, it alone would not warrant a mechanical transformation from the
Mahavastu to the DaSabhimika-sitra.

Tue GeNEraL DasapuUmr 3to-t#i. The dasabhiimi and the dasa-
vyavasthana described above apply to the bodhisattva and have nothing to do
with the érivaka, but there is another theory of the dasabhiimi which includes
the stages of the $ravaka. This appears in the MPP-sgira. The two types of
dasabhiimi are discussed in the Chinese PPP XiLf%%, ¥, The first type™
is exposited in terms of first stage, second stage, etc., without the descriptive
names for each stage. The MPP-fastra™ interprets this dasabhiimi to be identical
with the one in the DaSabhamika-s, but actually it is closer to the dasa-vyavas-
thana theory. It is probable that this was taught with the da$a-vyavasthina
in mind, but as the dasabhfimi theory gained a higher status this was interpreted
by the dasabhfmi, rather than the dada-vyayasthana. The MPP-sitra,”® which
is a compilation of a later date, also contains a dasabhtmi identical to the one
in thé Dasabhamika-s.

In contrast to the first type, described traditionally as the special dasabhtimi
FRik-+H#i, the second type is known as the general dasabhtimi gt o>+, This™
contains the following stages: 1. $uklavidarSana-bh. 2734, 2. gotra-bh. &,
3. astamaka-bh. /A, 4. darSana-bh. B, 5. tant-bh. {##, 6. vitardga-bh. %
A#h, 7. krtavi-bh. E4EHi, 8. pratyekabuddha-bh. pEzzffis, 9. bodhisattva-bh.
2Eped, 10. Buddha-bh. {##1. This dasabhiimi type must have been formulated

78. EESMYEMTEERE 6, T. 8, no. 223, pp. 256c-257c; BUOEAAEE 4, T. 8, no. 221, p.
27a; YR 7, T. 8, no. 222, pp. 196b-197a; KFEHBEE LR 415-416, T. 7, no.
290, p. 82cf; and 490-491, T. 7, p. 490bf. Satasahasriki-prajiaparamita, p. 1454f.

74. MPP-sastra 49, T. 25, p. 41laf.

75. KBFEREESFE 3, T. 5, no. 220, p. 14a: and 442 and 483, T. 7, pp. 230c, 454b.

76. Dutt, Paficavim$atifalasahasrika Prajidparamitd, p. 225, line 16f. In this Sanskrit text,
however, the first, $uklavidar§ana, is eliminated and $ravakbhiimi is inserted in the
seventh place. BEFfZZEEEER 6, T. 8, no. 223, p. 259c; MILfirERe 4, T. 8, no.
221, p. 29b; YeEEW 7, T. 8, no. 222, p. 199a; KIXEREESE, £2¢ T. 7, no.
220, p. 88c; Pratapa Candra Ghosa, Satasahasriki-prajiaparamita, p. 1473; Yamada
Ryujo, op. cit., p. 271,
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by Mahayana Buddhists, but the materials which form its basis are found in
the treatises of Nikaya Buddhists, since they pursued the stages of practice in a
similar way. For example, in the Mahavibhasa-sastra,” we find that Ghosaka
#F taught the four stages of tanii-bh., vitardga-bh., a$aiksa-bh. &, and
bhiimi-phala #5. The first three correspond to stages 5, 6, and 7, respectively,
of the above, and bhiimi-phala refers to nirvana. The Mahdvibhasa™ reports
also that Katyayaniputra #1%#3/2F taught six stages, as follows: bhavana-bh?
B1TH#, darfana-bh. R, tant-bh., vitaraga-bh., asaiksa-bh, and bhiimi-phala.
The bhavana-bh. seems to be the stage prior to the division into stages 1, 2, and
3 above; darfana-bh. to asaiksa-bh, correspond to stages 4, 5, 6, and 7, re-
spectively.  These seven stages cover the steps in $ravaka-yana; and the addition
of pratyekabuddha-bh., bodhisattva-bh., and Buddha-bh. leads to the formation
of ten stages.

In the Vinayamatrka-sastra® BJEf#€ the following are found as gotra-bh.
TEMEH . astamaka-bh. PO[FPUES \#, darsana-bh. FffHh, tand-bh., vitariga-bh.,
and krtavi-bh. Besides these the pratyekabuddha-bh. is also given. The same
work®® lists the following as a separate theory: aSubhasarhjfia-bh. g S ¥4,
astamaka-bh. /X A#f, tani-bh., vitaraga-bh., and krtavi-bh. This $astra is con-
sidered by some scholars to be of Haimavata transmission, but this is not possible ;
since the contents of the Vinayamdirkd matches that of the Caturvargika-v. on
many points, many Japanese scholars see this as a Dharmaguptaka transmission.

The Sarvastivadin Dasabhanavara-v.8 enumerates the types of enlightenment,
some of which are identical with the names of the dagabhiimi: usmagata BRiEE
mirdhan  TE¥:#, keanti EEEEE, tand =FE, vitaraga #AE, laukika-
gradharma {if[f55—3, srotapanna ZAFEIER, sakridagamin P& R, anagamin
FIF &R, Sravakayana BERSSE, pratyekabuddha-yana Bes7{#3E, and Buddha-yana
IR,

It is not possible to state definitively that the sources of Nikdya Buddhism
discussed above are all older than the MPP-sitra, but they may be so considered,
because if the Nikaya Buddhists had known the dasabhiimi of the completed
prajfid-paramita literature, they would probably have formulated a more well-
organized dasa-bhiimi theory of their own. The authors of the prajiia-paramita
texts most likely organized the general dasabhiimi theory, referring to these
incomplete bhiimi ideas. In this case, also, both the Mahdvibhisé and the
Dasabhanavara-v. are Sarvastivadin literature, and if the Vinayamatrka belongs

77. REZWH 28, T. 27, no 1545, p. 147he.
78. Identical to footnote 77.

79. BESRK 1, T. 24, no. 1463, p. 801b.

80. Ibid., 8, T. 24, p- 850b.

81. +#m#E 36, T. 23, no 1434, p. 263a.
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to the Dharmaguptaka, we cannot imagine the Mahasarhghika influencing the
formation of the Mahayana theory of the general dasabhfimi.

Srx PARAMITA <XyEFEZE. We will next consider the six paramitd, which
also appears in the Mahdvibhdsa. In contrast to the orthodox Sarvastivadin®
of Ka$mir, which taught four paramiti; namely, dana f#, $ila 7%, virya $%,
and prajia %%, the Bahirdesika® #\Eigi added ksanti % and dhyana ji## to
advocate the six paramitad. Bahirdegika refers to the progressive Gandhara
Sarvastivadin, who taught the six paramiti in conjunction with the practices
leading to the enlightenment of Sakya-bodhisattva himself, In the prajia-
paramita literature this was elevated into the universal practice of all bodhisat-
tvas which is clearly a leap in the development of thought. Since the six
paramitd is also found in the Mahdvastu,®* it is difficult to determine the
chronological relationship between it and the Mahdvibhdsa.

When we compare the Vijfiaptimatrata-siddhi vz =-13% and the Abkidhar-
makosa-bhasya [ BEEEE{E4%, we notice a close similarity between the classifi-
cation of elements into citta .(», caitasika (W, cittaviprayukta .\ RAE[EST, ripa
#, and asarhskrta 4%f5, in the former and the classification of riipa, citta,
caitasika, citta-viprayukta, asarhskrta in the latter. It is to be noted that the
general outline of the Abhidharmakosa was already formulated in the Mahdvibhasa.

In the preceding discussion I have shown that although the Mahasarhghika
shares a number of ideas with the Mahayana, the Sarvastivadin doctrines have
been equally influential. Since other schools also have connections with the
‘Mahayana, it would be premature to draw the conclusion, based only on-
similarity of doctrines, that it had its beginning in a particular school. Since
such a treatment of the subject can only be inadequate, I propose to inquire
into the institutional aspect of the early Mahayana Sarhgha and, coupled with
an analysis of doctrinal history, shed light upon the origin of Mahayana
Buddhism.

Kulaputra and Kuladuhitr as Supporters of Mahiyina Buddhism

We now turn our attention to another type of Mahayana follower besides
the Bodhisattva known as kulaputra #5 % and kuladuhitr 34 A. Whén the
authers of the Mahayana texts address the audience, they use these terms. For

example, the MPP-sitra®> which discusses the four types of Bodhisattva states:

“O Bhagavan, if the kulaputra or the kuladuhita rejoices at the virtues

82. KEZbE 178, T. 27, no. 1545, p. 892a.
83. Ibid., 178, T. 27, p. 892b.

84. Muahavastu, vol. TI, p. 226, lines 2f.

85. Identical to footnote 71.
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(punya) of the prathamacittotpada-bodhisattva #/E2ZEE, how great
would be the blessings to be gained.”

In some cases those who uphold and read the MPP-saira® are regarded as

kulaputra and kuladuhitr:

“If there is a kulaputra or a kuladuhita who worships and recites the
prajfid-paramita and practices according to the teaching, then he will
be protected from mara, maradeva JER, amanusya JEA, et.el, and he

will not meet a tragic death.”

In the Sukhavaii-vyiha-satra® FIRERERE the object of the sermon is again the
kulaputra and the kuladuhitr:

«O Sariputra, if there is a kulaputra or a kuladuhita who shall hear
the name of the blessed Amitayus, the Tathagata, and having heard it,
shall keep it in mind, and with thoughts undisturbed shall keep it in
mind for one, two,b three, four, five, six, or seven nights when that
kulaputra or kuladuhita comes to die, then that Amitayus, the Tathagata,
surrounded by $ravakasarhgha and followed by bodhisattvagana will
stand before them at their hour of death.”

Again in the Saddharma-pundarika® the worshippers of the siitra are known as

kulaputra and kuladuhitr:

“O Bhaisajyardja, if there be a kulaputra or a kuladuhita who worships
this teaching, even unto one verse, and rejoices O Bhaisajyaraja, I pro-
mise them all that they will attain anuttara sarhyaksambodhi.”

86.

87.

88.

TR PR RS 2, T. 8, no. 227, p. 54lc; EITHRZER 2, T. 8, no. 224, p. 433c;
RS (Prajfiaparamitd-hydayasiitra) states :
¢¢ yah kaScic chariputra kulaputro va kuladuhiti va gambhirayarh prajfia-paramitayarh
caryarh cartukdmas tenaivamh vyavalokayitavyarh.’’
Cf. Max Miller and B. Nanjio, The Ancient Palm-leaves Containing the Prajiia-paramita-
Hridaya-sitra and the Ushnisha-Vijaya-Dharani, (Oxford, 1884), p. 52. The opening
sentences of the Vajracchedika also states: )
‘“tat katham Bhagavan bodhisattvayana-samprasthitena kulaputrena va kuladuhitra
va sthatavyarh katharh pratipattavyarn katharh cittarh pragrahitavyar.”’
Cf. E. Conze, ed., (1957), p. 28; REHFEE % K, T. 8, no. 253, p. 849¢; no. 254,
p. 850a; no. 255, p. 850c; &RMIrEREEER, T. 8, no. 235, p. 748c; no. 236, p..
757b; and mno. 237, p. 762a.
FIFRFERS, T. 12, no. 366, p. 347b; and no. 367, p. 350a. Max Miiller and B. Nanjio,
Sukhdvati-vyiiha, Description of Sukhdvaii the Land of Bliss (Oxford, 1883), p. 92.
Kern and Nanjio, Saddharmapundarika-sitra, p. 225 ; {pyEEEZERK, T. 9, no. 262, p. 30c;.
no. 264, p. 165b. Many instances of kulaputra and kuladuhitr are found throughout
this siitra; for example, pp. 260, 338, 339, 345, 354, 366, etc. Kumarajiva translates.
EETF, &4 A but Dharmaraksa translates this as f&iEF, k4. T. 9, nos. 262,
263, 264, pp. 30c, 3lc, 35a, 45b, 45¢c, 46b, 46c, 47c, 48b, 49b, 49¢, 50a; 100c, 105c,.
117a, 118a, 119ab, 120a, 121b, 12lc, 122a; 165b, 166b, 169b, 179¢, 180ac, 18lc,.
182ab, 183a, 184a, etc.
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Since the Mahdyana siitras are compiled as the sermons of Sakyamuni, the
opening line states the composition of the audience, such as, the four classes of
bhiksu tefr, bhiksuni f:f B, upasaka fE¥ZE, upasika U, the eight groups
of deva and naga FEE/\#E, and various bodhisattvas. As a historical fact, the
sermons of Sakyamuni were heard by the bhiksu, bhiksuni, upisaka, and
upasika; therefore, they could not be excluded in listing the congregation of
the Mahayana shtras. It would be wrong, however, to think that the authors
. of these sitras wrote for the bhiksu and bhiksuni, because the actual audience
was the bodhisattva, people who were called kulaputra and kuladuhitr. This
has been illustrated by the quotations cited above, but a study of the scriptural
contents would make this even clearer.

The kulaputra and kuladuhitr who have such important roles in the Ma-
hayana works are not regarded highly in the Agama and completely neglected
in the abhidharma writings. In the early Sarhgha the lay followers were called
- upasaka and upiasika, and the priesthood included the bhiksu and bhiksuni, as
well as giksam@na, §ramanera, and $ramanerikd. Upasaka means “those who
serve” and bhiksu means “those who beg?”, especially, “those who beg for
food.” Thus, updsaka and upasikd are householders who not only follow the
teachings of the Buddha, but who have as their duty the service to the bhiksu
and bhiksuni. Service means to offer the four items necessary for existence:
clothing, shelter, food, and medicine. In the double structure of the upasaka
and upasika, those who serve, and bhiksu and bhiksuni, those who beg, the
early Buddhist Sarngha was formed, and this structure remained without any
significant change among the Nikdya Buddhists who inherited the traditions of
the early Sarhgha. It was only natural that among these people the terms,
kulaputra and kuladuhitr, which fail to distinguish between the prlesthood and
the lay followere, were not used.

Kulaputra and kuladuhitr simply mean the children of good families.
Originally, it had no special Buddhist connotation; for example, as it was used
in the Agama®:

“The Brahmana youth, Ambattha, is a kulaputta. The youth Ambattha
is of good birth (sujati).” 4

“In Baranasi there is a kulaputta, son of a wealthy man, (setthiputta),
called Yasa. His body is soft and supple.”®®

Tu the former quotation the kulaputta refers to a non-Buddhist youth, and in
the latter, it describes the youth Yasa before he was converted by the Buddha

89. DN 3, vol. 1, pp. 93, 94; Efj&# 13, T. 1, no. 1, p. 82c.
90. Vinayapitaka, vol. 1, p. 15; M54 32, T. 22, no. 1428, p. 789b. Translated as FEfEF-.
This word is lacking in H4y# 15, T. 22, no. 1421, p. 105a.
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at mrgadava. They have no Buddhist connotation, but a gradual transformation
occurs in the following passage® :

“The reason that the kulaputra shaves the beard and hair, wears the
kasaya robe, abandons the householder’s life based upon right faith,
and practices austerities is to pursue the unsurpassed brahmacarya and
gain enlightenment.”

In this quotation nothing more is said than that young men of good families
entered the Sarhgha, but as this pattern became stable due to repetition
in the Agama, the term kulaputra began to be used as a synonym for Bud-
dhist. But it was still not clear whether it referred to a householder Buddhist
(laymen) or a renunciant Buddhist (bhiksu). For this reason the Agama does
not contain too many references to kulaputra and kuladuhitr. Compared to the
Pali Nikaya, the Chinese Agama contains more examples of kulaputra, and the
use of kuladuhitr in the Pali®® is especially rare.
As shown above the terms kulaputra and kuladuhitr did not develop in the
Agama to mean explicitly a Buddhist. In the abhidharma texts it is not even
" considered. But these very terms were used by Mahayana writers to describe
their followers. This means that the Mahayana adherents were composed of an
entirely different group of people from the Nikaya Buddhists. If they were
drawn from the same following, the Mahayznists would have used the traditional

terms, whether bhiksu, bhiksuni, upasaka, upasika, etc. In fact this would have

9]. This expression is found frequently in the Chinese Agamas; for example, MRS, 2,
4, 6, 10, 15, 34, etc., T. 2, no. 99, pp. 12a, 25c, 40b. 72a, 73abc, 106a, 250a, etc.
Parallel expression in Pali would be as follows:

“ye hi keci bhikkhave atitam addhanam kulaputtd samm& agirasma anagariyam
pabbajirhsu, sabbe te catunnam ariyasaccinam yathabhiitam abhisamayaya.”
Cf. SN, vol. V, p. 415. Cf. SN, vol. III, pp. 93, 179, 180; Vinayapitaka, vol. I, p. 9.
Examples of calling upasaka and upasika as B and 4 A are found in the follow-
ing: ZERIERE 32, 37, 38, T. 2, no. 99, pp. 233a, 271b, 278¢c; @B &R 16; 21,
24, 34, 37, 38, T. 2, no. 125, pp. 625ac, 656b, 674b, 74lc, 755b, 756c.
The translations, JEgEF, kS, and FiE+4 are found frequently in Hfij4#&, T. no.
26 and HE—&8E T. no. 125. E.g., T. 1, pp. 428a, 457b, 458a, 474c, etc.
The ues of kulaputra and kuladuhitr occur frequently in the Chinese Agama compared
to the Pali, but the number is insignificantly small when compared to the Mahayana
texts.
When the upasarhpada ordination was given, questions were directed to the renunciant
who was addressed as kulaputra. Cf. pu4p# 35, T. 22, no. 1248, pp. 814c, 815a;
EEST{@EAEE 23, 30, T. 22, no. 1245, pp. 418b, 472c; +FEfE 21, T. 23, no. 1435,
p. 156a. But this term is not used in the upasarhpada ceremony found in the Pali vinaya
and the Paficavargika-vinaya. Cf. Vinayapitaka, vol. I, p. 94f; FH4y#E 17, T. 22, no.
1421, p. 119cf. Even in cases of kulaputra usage in the Dharmaguptaka, Sarvastivadin,
and Mahisarhghika, this term is not used in the Theravade and the Mahisasaka.

92. The usage of kuladhita in Pali is very rare. Vinayapitaka, vol. II, p. 10, and vol. III,

p. 180.
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been more convenient. Yet the point is that the new Sarhgha utilized the
terms, bodhisattva and kulaputra, which had never been fully developed in the
Agama, suggesting that a different historical development took place besides the
orthodox Sarhgha. The characteristic of such terms as bodhisattva and kulaputra
is that they make no distinction between the lay and priesthood which is also
one of the significiant features of Mahayana Buddhism.

Dasakusalakarmapathah as the Sila of Early Mahayana Buddhists

According to I-ching’s FEUEEFERFAEE it states:

“The Buddhists of North India follow Hinayana Buddhism exclusively,
but in other parts of India the distinction between Mahdyana and
Hinayana is not clear. Both the people of Mahayana and Hinayéna
observe the pratimoksa according to the vinaya. And they also practice
the Four Aryasatya PUZEZ¥. The only thing is that those who worship
the bodhisattvas and recite the Mahdyana sitras are called Mahayana,
and those who do not are called Hinayana.”

This lack of distinction between Mahayana and Hinayana must have been the
general situation of the Sarhgha when I-ching #&J® (635-713) visited India in
the latter part of the seventh century. IHowever, this practice of Mahayana
Boddhists receiving the upasarhpada according to the vinaya and observing the
pratimoksa is already mentioned in the Yogacarabhimi-sdstra, Bodhisattvabhami,
L.

The Bodhisattvabhami®* teaches the trividhani $uddhasarhvarani (trividhah
gilaskandhah) =3, which must be upheld by the bodhisattva. The first of
these is sarhvaraSila &7, which is said to be identical with the §ravaka §ila.
‘When the Yogacarabhimi-$astra was compiled, therefore, even the bodhisattva
was ordained by the rules of the vinaya, receiving upasarhpada and observing
pratimoksa (250 $iksapadani®®) together with the $ravakayana bhiksu. But the
bodhisattva also upheld the kuSaladharmasarhgrahakadila ¥gEER and the
sattvarthakriya-$ila EEZATER, distinguishing him from the bhiksu.

At any rate if the bodhisattva observed the pratimoksa of the vinaya-pitaka,

93. FEI¥EEEMNEE 1, T. 54, no. 2125, p. 205c.

94. Wogihara, Bodhisattvabhami (Tokyo, 1930), p. 138. wefithss 40, T. 30, no. 1579,
p. 511; EEEMISR 4, T. 30, no. 1581, p. 910b; EEEZIR 4, T. 30, no. 1582, p.
982c.

95. Although the number of $iksapada in the Vinayapiiaka is referred to as being 250 in
China and Japan and also occurs in various $astras, accurately speaking the exact number
differs with the various schools. Cf. Hirakawa Akira, #EOHF2E (Tokyo, 1960), pp.
434, 493.
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his daily routine did not differ basically from that of the $ravakayana bhiksu.
This is verified in the MPP-$dstra, which is a earlier than the Yogdcarabhiami-
astra of the fourth century. The MPP-idstra® states that even in the case of
the bodhisattva the renunciant bodhisattva is superior to the householder bodhi-
sattva, and it describes” the four types of sarmvara of the renunciant (pravrajita),
as follows: 1. éramanera, $ramanerika (dasa-siksapadani), 2. siksamina (sad-
dharma), 3. bhiksu (approximately 250 $iksapadani), 4. bhiksuni (approximately
500 siksapadani), and then proceeds to explain initiation (pravrajya) and ordina-
tion (upasarhpada). Although the passage does not explicitly say so, this may
be interpreted as the process by which the bodhisattva renounces the worldly
life. The passage occurs in “The section which praises the meaning of the
§ila-paramita in the first chapter”, but there is another, “ The section comment-
ing upon the Mahayana,” which discusses thoroughly the six paramiti of the
Chinese PPP, and here ila is explained®® as the dasakusalakarmapathah 33
i#. Consequently, there is a contradiction between these two theories of §ila-
paramita in this work, but since the §ila-paramita is explained as dasakusala in
the Chinese PPP, an interpretation along this line would be orthodox.

It is believed that additions®® have been made to the MPP-sasira by the
translator Kumarjiva, and the first interpretation may be his. Although the
Dasabhamika-vibhasa and the MPP-$dstra are considered to be by the same
author, contradictions in ideas exist between the two, for this reason it is
doubtful'® whether the translation was faithful to the orginial. A certain
scholar believes that the MPP-$astra was compiled in China by Kumarajiva,
but this is an extreme view, since it is difficult to imagine that such a volu-
minous text, rich with citations from various sdtras and doctrines, could have
been written in fourth century China with the rather poor selection of Buddhist
literature available at the time.

If we accept the MPP-§astra as an authentic work of Nagarjuna (150-250),
then we know that the Mahayana Buddhists of his time had already utilized
the vinaya-pitaka and upheld the $ravaka &ila, since it teaches the upasarhpada
ordination. This, however, is doubtful as discussed above as far as available
sources are concerned, and, as I shall demonstrate below, it is wrong to assume
they followed the vinaya-pitaka from the earliest beginnings of the Mahayana
Sarhgha.

96. MPP-gastra, 13, T. 25, no. 1509, pp. 160c-161a; Lamotte, op. cit., Tome II, p. 839f.

97. Ibid., T. 25, p. 161bc; Lamotte, ibid., p. 846f.

98. [Ibid., 46, T. 25, pp. 393b, 395b.

99. Hikata, Suvikrantavikrami-pariprecha-prajiaparamita-sitra, An Introductory Essay on Prajiapara-
mitd Literature (Fukuoka, Japan, 1958), p. LII, f.

100. I have demonstrated that the two works are by different authors; cf. Hirakawa, ‘-
BEWEROEHEIZOWT” in JIBS, vol. V, no. 2 (1957), p. 176f.
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In order to determine the nature of discipline ##& of the early Mahayanists,
it is important to clarify the contents of §ila-paramita, the second of six paramita,
and vimala-bhtmi, the second of dasabhfimi. In the dasabhiimi the first stage
is called pramuditd =4, which describes its essential nature, because the
practitioner gains joy in acquiring true faith (sraddha) in Mahayana teachings.
After this unshakable faith is established, he then proceeds to vimald-bhiimi in
which he practices the austerities based upon resolute faith. Vimald means to
depart from the impurities within self, and the central concern is §ila, since the
austerities are based upon the commitment to $ila. In explaining §ila in both
vimala-bhimi and $ila-paramita the dasakusala is used.

The discussion of six paramitd in the prajiid-paramita literature is the most
important, and in the Astasahasrika-PPt /)5 g3 is taught in the Avinwartaniya-
varga TSEIEE (PUHERESE). Its first Chinese translation BT, being an
old rendition, is inadequately translated and da$akusala is rendered +7K.
Errors also seem to have entered the translation of the explanation of this term,
but it is clear that the original is dasakusala in comparing this work with other
translations of the Astasihasrikd. In the Chinese texts belonging to the same
lineage the six paramita is always explained in the Abvinirvartaniya-varga where
fila is interpreted by means of dasakusala. In the PPP lineage the chapter
treating the six paramitd is not uniform; for example, HMEES, in the H¥%
HBEE, A in the JUHEARE', SRS in the KFBEY, ZEMF in the Kk
BEFRESFE ', but in every case $ila-paramita is explained by dasa-
kusala and all versions agree in the contents.

The dasakugala is taught in the Agama'® in a generally fixed order, as
follows: panatipata vermani R4, adinnidini veramani gk, kamesu
micchdcard veramani ZRJR#E, pisundya vaciya veramani RERE, pharusaya
vacaya vermani ZREEM, musavadd vermani REIE, samphappaldpa vermani -}
#5358, anabhijjha &%k, avyapada FEEsE, and sammadhitthi FIHE. In the
MPP-siitras the dasakusala is discussed in the following manner:

“The bodhisattvas teach sentient beings and gives them dasakusalakar-

101. BT 6, T. 8, no. 224, p. 454bc; KEAAEEE 4, T. 8, no. 225, p. 494c; BE
HPR 4, T. 8, no. 226, p. 526c; NFAFEWFELZ 6, T. 8, no. 227, p. 564a; B
i =SB BB S 16, T. 8, no. 228, p. 641b; KFERBELR, & 4¢ 549,
T. 7, no. 220, p. 826a.; R. Mitra, Ashtasahasrika, p. 324, Calcutta, 1888.

102, BoefgER 3, T. 8, no. 221, p. 21b.

103. St 6, T. 8, no. 222, p. 186a.

104. PEESIAREJEFEERE 5, T. 8, no. 223, pp. 248a, 250a.

105. RBFEFEELR, £2¢ 413, T. 7, no. 220, p. 72c.

106. Foa example, DN. vol. III, pp. 269, 290, 291; SN. XIV, 27, vol. II, p. 168; AN. X.
176, vol. V, pp. 263-268; Em&i&% 9, T. 1, no. 1, p. 57a; Fifa] & 3, T. 1, no. 26,
p. 440a; HEFEFK 37, T. 2, no. 99, p. 272a-273a; #H—FEIK 43, 44, T. 2, no. 125,
pp. 78la, 785c.
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mapathan; they themselves practice the dasakuSalakarmapathan and
make others practice them. They themselves practice panatinata

vermani and make others practice it, etc.”

Each of the ten items are repeated in the same way, and the characteristic feature
of Mahdyana Buddhism is expressed in encouraging others, as well as self, to
practice the dasakusala.

The MPP-sutras from the oldest to the newest translations agree in explain-
ing $ila-paramitd by the da$aku$ala; we can therefore conclude that this was a
constant practice since the earliest prajiid-paramita siitra.

Next, the DasSabhamika-s. states that the §ila to be upheld by the bodhisattva
of vimala-bhiimi is the da$akusala, a point on which all sources!®” of the text
are in agreement. In the vimald-bhiimi, also, dasakusala is the only $ila taught.
It begins with presenting sarhvarasila f{#n;, and then goes on to explaine the
virtuous functions of daSakufala in the kusaladharmasarngrihaka-sila $5%vER,
and finally it states that those who do not observe the dasakusala will fall into
the durgati of naraka #j, preta 5%, and tiryagyoni %4k, and thence even if
reborn into human life will undergo sufferings. Therefore, if one wishes to be
freed from sarhsara and gain nirvana, one must observe the dasakuéala. This
is sattvarthakriya-§ila $g 7%,  Although these three explanations of dasakusala
exist in the vimala-bhiimi of the Dafabhiimika-s., they are not described under
the preceding names. It was the Dasabhimi-vyakhydnal® +ypisss, the com-
mentary to the siitra, .that first. clarified these three forms as the trividhani
$uddhasarivarani. The Dasabhiimika-vibhasa*® also explains the vimala-bhiimi
which contains a detailed explanation of the dasakusala. And in the Buddhava-
tamsaka Dasa-parinamana™® +3BF S the term, trividhani $uddhasarvarini, is
used, reflecting the acquaintance with this word in the Avatamsaka.

The dasakusala is an important doctrine found in various parts of the Agama,
but it is also seen in the Mdnava Dharmasastra't and the Mahabhdrata® The
dasakusala which was so highly regarded by the early Mahayanists was never
held to be important by the Nikaya followers. The latter gave the parica $ilani

107. Rahder, Dasabhiimikasiitra, pp. 23-25; Hiff—t0&ERE 1, T. 10, no. 285, p- 465¢c; -+
& I, T. 10, no. 286, p. 504bc; AHEEMZERFE 24, T. 9, no. 278, p. 548c; and
35, T. 10, no. 279, p. 185ab; +#ifE 2, T. 10, no. 287, p. 543a. In the Buddhzva-
tarhsaka the daSakufala is taught in various places: 41, 12, T. 9, no. 278, pp. 660a,
475ab; and 21, 58, T. 10, no. 279, pp. 1llc, 305a. EE{HEE 5, T. 10, no. 292,
p. 645a.

108. +#i#ZE 4, T. 26, no. 1522, p. 145c.

109. +{xRZEWEs 14-16, T. 26, no. 1521, pp. 95-108.

10. ARFZEMHERT 18, T. 9, no. 278, p. 513ab; and 27, T. 9, no. 279, p. 149bc. Tibetan
vol. 25, p. 197, ““sdom pa gsum rnam par dag pa.”’

111, Mamsmyti, XI1, 3-7. Cf. G. Bihler, The Law of Manu, S.B.E., vol. XXV, p. 483,

112, Mahabharata, XIIL, Anu$dsanaparvan, 13.
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FA% and the atthangika uposatha S to the upésaka and upasika; the dasa-
Siksdpadani to the §ramanera and $ramanerika; the sad-dharma to the Siksamana ;
and.the upasarhpada to the bhiksu and bhiksuni; therefore, there was no room
for the dasakusala to enter the $ravakayana sila. It is not clear why the Nikidya
Buddhists neglected the dasakusala, but the reason probably is that it was a
Sila common to both the laity and priesthood. The characteristic of Nikaya
Buddhism is the sharp distinction between the two; therefore, such a $ila would
not have been welcomed.

The dasakusala was originally a §ila for the laymen. The third datakusala
is kamesu micchacara veramani THRHE, prohibiting unethical sexual relationships,
and is identical in contents with the third of the pafica §ilani. - The renunciant
bodhisattva, however, changed this to brahmacarya %47, transforming the daga-
kugala into a $ila for the priesthood. It includes every ethical conduct important
for human existence ; consequently, it is an ideal Sila to be observed by the
priesthood and laity alike. The fact that the early Mahayanists utilized this
leads us to conclude that a distinction was not made between the two. If a
distinction had existed, a separate $ila would have been established for each
group. This lack of distinction is evident in the sculptures of the bhodhisattvas
who are invariably clothed in lay garh. Mahayana Buddhism arose from the
laity without doubt, but this is not to exclude the existence of renunciant
bodhisattvas among them. Bodhisattvas who were called bhiksus were known,
such as, Dharmakara-bhiksu 35 of the Sukhdvativyiha-s. and many such
bodhisattvas who had renounced the worldly life are mentioned in various
Mahdyana sitras. They must have devoted their life to the mastering of the
§ila, but it is believed that there did not exist a distinction between the house-
holder and renunciant bodhisattva. If the renunciant bodhisattva were con-
sidered superior to the lay bodhisattva, sdtras such as the Vimalakirtinirdesa
MEEERE, which advocates the excellence of a lay Buddhist, grhapati, over
Mafijuéri bodhisattva, would not have been compiled.

In later ages, however, the gap between the renunciant bodhisattva and lay
bodhisattva increased with the former showing distinct signs of superiority to
the latter, and finally reaching the point of the renunciant bodhisatta receiving
upasarhpada identically with the Sravakayana bhiksu. But it was not that an
opposing tendency did not exist. In Santideva’s Stksasamuccaya there are ten
quotations. from the Bodhisattvapratimoksa® and also quotations from the
Bodhisattvavinaya'** which lead us to believe that in Mahayana Buddhism a
pratimoksa distinctly of bodhisattva origin had been made. Since the quotations

113. Santideva, Sikgdmmuocaya. ed. by C. Bendall, (St. Petersburg, 1902), pp. 11, 17, 18, 20,
34, 36, 55, 125, 144, 188.
114. Bendall, ibid., p. 190.
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in the Siksdsamuccaya ave brief, it is difficult to assess the contents of the
Bodhisattvapratimoksa. Another work, the Bodhicarydvatira,'s frequently makes
comment upon the bodhisattva §iksd. In examining the Bodhisattvapratimoksa-
satra,''® edited by N. Dutt, the words, “iti bodhisattvapratimoksah 17, are
found; therefore, a Bodhisattvapratimoksa must have existed, but only the title,
nothing of the contents, is found in Dutt’s publication. As Dutt!*® himself points
out, corresponding passages of the work can'be found in the Chinese Vinaya-
viniScaya''® g B JeAS and Mahdratnakitadharmaparydya, KBRS Upalipariprecha-
parivarta EykEEE. In these siitras the difference between the vinaya of the
bodhisattva and the $ravaka is emphasized. The object (prayoga) and the
direction (adhya$aya) of the pratimoksa of the §rivakayzna and the bodhisattva-
yana differ; therefore, what is considered the observance for the éravakayana
of ¢ila and pariSuddha-§ilata &A% is for the bodhisattvayana a breaking of
§1la and an apariSuddha-§ilatdi. The opposite also holds true. Not to have
attachment for existence is pariSuddha-§ilata for the §révaka, but this is a viola-
tion of the §ila (dauhsilya) for the bodhisattva, because the bodhisattva saves
humanity by his attachment to the cycle of existence. The bodhisattva upholds
the sanuraksam $iksarh 7, but the §ravaka upholds the niranuraksarh $iksarh
AFEM ; the former upholds saparihdram $iksarh BEigy, but the latter upholds
nihparihzrarh Siksarn R B ; the former upholds duranupravistarh §iksamiZE A,
but the latter upholds savadanarh Siksarh 7.

The Dasabhiimika-vibhdsa'®® teaches emphatically the difference between the

two §ilas:

“If one falls into $ravaka-bhiimi and pratyekabuddha-bhimi, this is
called the death of the bodhisattva. That is, all benefits will be lost.
Even if one falls into hell, one will not have such great fears.”

The idea of this difference in §ila was transmitted for a long time in the Ma-
hayana Sarhgha, and this school of thought must have compiled the Bodhisat-
toapratimoksa-satra. The Yogdcarabhami-sastra'®* teaches the pratimoksa of the
bodhisattva as the 47 $ilas: namely, the 4 pardjayikasthiniya % and the 43

apatti 3#J. This is a compilation of $iksa found in various Mahayana works,

115. - Bodhicaryavatara, 1L 64; IIL. 22, etc.; IV. 1, 25, 48; V. 1, 42, 46, 99fT, etc.

116.  Dutt, Bodhisattvapratimoksasatram (1931).

117. Dutt, ibid., p. 27, line 8.

118. Dutt, zbid., p. 20.

119. pEBER, T. 12, no. 325, pp. 39c-40c. AFEHEICE IS 90, T. 11, no. 310, pp.
516¢-517c.

120. +{EREZWEH 5, T. 26, no. 1521, p. 4la.

121, Wogihara, Bodhisattvabhimi, pp. 158-180; w{ngf#iss 40, 41, T. 10, no. 1579, pp. 515b-
52la; FErE#FHE 5, T. 80, no. 1581, pp. 913a-917a; ERE2EREE, T. 30, no. 1583,
pp. 1015a-1017c.
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organized by the author of the Bodhisattva-bhiimi. Another work, the Bodhicary-
dvatara, also encourages the reader to study the &ksas in the various texts.
There are Chinese translations also which stress the bodhisattva §iksa: such as,
EREPTAE?, BB ERFE, and HHERE*.  The first belongs to the Buddhdvatarm-
saka lineage and teaches 47 $iksa; the second explains the 6 pardjayikasthiniya
and the 28 apatti 2c%5E; and the third explains the 10 parijika # and 48
apatti #8455, This last work was most influential in the development of Ma-
hayana §ila in Chinese Buddhism, but according to the research of modern
scholarship,'?® it is considered to be of Chinese origin.

The first half of the Bodhisattvapratimoksa, published by Dutt, contains in-
formations on the granting of the bodhisattva $iksd, and many passages coincide
with the Bodhisattvabhimil?® There are two Chinese translations of Bodhisat-
tvapratimoksa'® EFERA and a Bodhisattva-karmavdcand'®® FEpggmEsr, which
reveal the method of ordination into the bodhisattva §ila. They are believed to be
compilations of selected passages from the Bodhisattvabhami. We will forgo a
lengthy discussion, but the ordination discussed in these works differ vastly from
the upasarnpada method of the Vinayapitaka. ‘

In conclusion we may say that in the period of the Yogdcarabhami-édstra
the renunciant bodhisattva received the upasarhpada and became a bhiksu like
the éravaka by the vinayapitaka, but there also existed a bodhisattva §iksa with
its own method of ordination and there were people who undertook it. But
we must not conclude that a similar situation existed in the early Mahayana
Sarhgha based upon this fact. The bodhisattvas in the early period observed
the dasakusala which was held in common by the renunciant and the house-
holder. It is from this viewpoint that we must examine the beginnings of
Mahayana Buddhism.

Sravakasarngha and Bodhisattvagana

The formal structure of the Mahayana texts like the Agama begins with
“evari maya $rutarh ¥ and assumes the contents to be the sermons of Sakyamuni.,
Invariably the members of the congregation, such as the bhiksu and bhiksuni,

are enumerated, but the Mahéyéna texts almost always add a group of bodhisat-

122. #EpERERRE, T. 24, no. 1487, pp. 1029bc.

123. ERERK 3, T. 24, no. 1488, pp. 1049a-1050b.

124, HiBEESHMRERE LIRS, T. 24, no. 1484, pp. 1004c~1009b.

125. A detailed discussion of this problem is found in Mochizuki Shinko BA(S=, HER
BRI ER po 4411, (Kyoto, 1947).

126. Wogihara, Bodhisattvabhiimi, p. 152f ; wgimemisfize 40, T. 30, no. 1579, p. 514bf; HgE
HiiF® 5, T. 30, no. 1581, p. 912bf; EFEEFRIK, T. 30, no. 1583, p. 1014af.

127. EfgmA, T. 24, no. 1500, p. 1107f, and no. 1501, p. 1110f.
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tvas, setting itself off from the Agama. However, the bhiksus and bodhisattvas
are never mixed; the former is always listed first and then the latter is men-
tioned. There are various types of enumeration in Mahayana works; such as,
a bhiksusarhgha numbering 1,250, another counting 12,000 bhiksus, still another
speaking of an infinite number. It is the same with the bodhisattvas; there is
no set number. Besides these those listed include bhiksuni, upisaka, upasika,
and various devas, but the distinguishing feature of the Mahayina is the in-
clusion of the bodhisattva.

There are exceptions and some works mention only the bhiksus and not
the bodhisattvas. The Sanskrit Vajracchedika'®® lists 1,250 bhiksus and many
bodhisattvas, but the various Chinese translations do not mention the latter. The
Chinese Astasahasrikd /58375130 mentions only the 1,250 bhiksus in its Kumi-
rajiva, Dharmaraksa #%:%%, and Hsuan-tsang translations and the Sanskrit text.
The other Chinese translations,’®! however, give both the bhiksusarhgha and the
bodhisattvas. Although there are such Mahayana texts which do not mention
the bodhisattva, the contents presuppose them and the teachings are directed to
their group. There are also texts which list only the bodhisattva and not the
bhiksu. . An example is the Buddhdvatarmsaka,®® which is considered to be
Sakyamuni’s sermon immediately after his enlightenment. A possible reason
for this is that at this earliest period the bhiksu had not yet become the dis-
ciple of the Buddha. The Dasabhamika-s.1%® states:

“Once the Bhagavat resided in the devabhuvana EH of Paranirmita-
vaSavartin. It was about two weeks following his attainment of
enlightenment, and he resided with a huge bodhisattvagana in the
palace of the deva king where the mani-treasures of Vasavartin shone
brilliantly.”

The bodhisattvagana refers to an organization different from the §ravakasarhgha.

In this way most Mahayzna texts enumerate the §ravakas and the bodhisat-

128. =ERE¥EEE, T. 24, no. 1499, no, 1104.

129.  Conze, Vajracchedika Prajfiaparamitd, p. 27 5 &BIfE % BEE, T. 8, no. 235, p. 748c;
no. 236, pp. 752c, 757a; no. 237, p. 762a; 4RIAEEHSEEEER, T. 8, no. 238, p.
766c; HEEISAMCERBESE, T. 8, no. 239, p. 77lc; ABRERELSE, 59 4
4®ilsr 577, T. 7, no. 220, p. 980a.

130, NEAREWFEERE 1, T. 8, no. 227, p. 537a; EESTARESLER 1, T. 8, no. 226, p- 508b;
KAME W RRELTE, B 4gr 538, T. 7, no. 220, p- 763b. R. Mitra, Asiasihasrika Pra-
Jhaparamité (Galcutta, 1888), p. 3; Conze, tr. (Calcutta, 1958), p. 1.

131, EfT#FERE 1, T. 8, no. 224, p. 425¢; KBAREKE 1, T. 8, no. 225, p- 478b; KHEE T
ELHE, 5@ 556, T. 7, no. 220, p. 865c.

132. Suzuki and Idzumi, Gandayyiaha-satra, p. 2. Cf. footnote 133.

133. Rahder, Dasabhiimikasitra, p. 1; RGEEBERR 23, T. 9, no. 278, p. 542a; and 34,
T. 10, no. 279, p. 178¢c; #ifl—40%5Ei@ 1, T. 10, no. 285, p. 458a; +FER 1, T. 10,
no. 286, p. 497c; +-#if® 1, T: 10, no. 287, p. 535b.
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tvas separately as parts of the congregation, and this is thought to reflect the
actual situation .of the early Mahayana Sarhgha. The bhiksu and bodhisattva
must have lived independent of each other, because if the two had led a com-
munal life in the same vihara, they probably would not be mentioned separately.
This fact is strengthened by other examples of separate enumeration. For
example, in the Saddharmapundarika, Punyaparydya-pis it states:

“yad uta Grdhrakiitaparvatagatarth marn dharmarh nirdesayantarh

draksayati bodhisattvaganaparivrtarm bodhisattvaganapuraskrtarh  $rdvaka-
sammghamadhyagatam.”

Here Sakyamuni preaches the teachings in the midst of the éravakasarhgha which
is surrounded by the bodhisattvagana. The author of the text must have
actually seen two such groups and expressed this seating arrangement in writing.
A similar example is found in the Vydkarana-p % #2385, There are many
other instances'® which reveal the two orders existing separately.

In the Sukhavihara-p.}®" #5475 of the same sdtra the daily reminder of
the bodhisattva states that he must not reside with the bhi ksu, bhiksuni, upasaka,
and upésika who seek the Sravakayana; the bodhisattva must not associate with
them or accompany them; the bodhisattva must not become intimate with them
in any way; and the bodhisattva must not be within reaching distance of them
in the cankrama 1752 and vihara ¥4 If, however, they come to visit on
their own initiative, the bodhisattva must meet them and teach them the
Mahayana ideal.

The Smaller Sukhdvativyiha-s.}% [ARHFELS states that those who believe in
Amitayus Tathagata at the hour of death will be welcomed by Amitayus, who
is surrounded by a host of §ravakas and accompanied by bodhisattvas (sravaka-
sarhghaparivrto bodhisattvaganapuraskrtah). The author of this siitra must have
envisioned the two groups in sukhavati based upon the situation in the actual
world of two separate orders. The Sukhdvativyiha-s.1% FIRERERE also states that
when Ananda was about to worship Amitayus, Amitayus appeared before him,

134. XKern and Nanjio, Saddharmapundarikasitra, p- 337; EEZER 8, T. 9, no. 263, p. 117a.
But not found in #p¥EE=E 5, T. 9, no. 262, p. 45b.

135, Ibid., p. 221; pbyESE2ER 4, T. 9, no. 262, p. 30b; EyEZER 5, T. 9, no. 263, pp-
98c-99a; IRAEWPIEERR 4, T. 9, no. 264, p. 164c.

136. Ibid., examples of bodhisattvagana usage: pp. 298, 311, 315, 316, 387, 457, and 487;
examples of bodhisattvarasi usage: pp. 311, 316.

137. Ibid., p. 226; phyisgsEl 5, T. 9, no. 262, p. 37ab; IEiEEER 7, T. 9, no. 263, P
107be ; MR EEE#ER 5, T. 9, no. 264, p. 171c.

138. Miiller and Nanjio, The Smaller Sukhdvativyitha, p. 96 ; TBIEGE+ TR, T. 12, no.
367, p. 350a; [EEHEERR T. 12, no. 366, p. 347b.

139. Miller and Nanjio, The Sukhavativyiha-sitra, pp. 63—4. This is not translated directly
into the Chinese; T. 12, nos. 360, 361, 362, 363, 364, pp. 2782, 298¢, 316¢c, 3252, 3384 ;
and 18, T. 11, no. 310, p. 99c.
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surrounded by the bodhisattvagana and the $ravakasarngha. The two types of
sathgha in sukhavati are referred to in the MPP-sastra*® and the Dasabhiamika-
vibhdsa.

‘The Dasabhimika-v. explains the method of the bodhisattva discipline and
shows that it is unlike that of the §ravaka. For example, in expanding upon
the ti-sarapa it states that the bodhisattva pays homage to the Buddha, Dharma,
and Sarhgha, because he desires to achieve enlightenment and not because he
vows to practice the Sravakayana. It goes on to show the methods of homage
and when it comes to the sarhgha it states:'t!

“If you should meet people, secking the §ravakayana, who have not
yet attained enlightenment, you must awaken in him the determination
to become a Buddha and encourage him to acquire the dasabala + 3}
of the Buddha. In order to do so one must first make material offer-
ings and catch his heart, and then teach Mahayana Buddhism to him.
One must respect the saints who have reached the understanding of the
srotdpanna, sakrdagdmin, andgimin, and arhat, but one must not seek
the phala T of the sravakayina himself and think of acquiring the
enlightenment of the §ravakaysna.”

According to this passage, the bodhisattva’s homage to the sarhgha is for the
purpose of converting the followers of the éravakayana to the Mahdyana, and
though the bodhisattva pays respect to the §ravaka saint, he himself must not
adhere to its teachings. The bodhisattva pays homage to the bodhisattvagana.
The same idea is found in the Ugradattapariprecha-s. 42 #imEs4€. In another
section of the Dasabhami-v.1*3 it states:

“When one sees the $ravakasarhgha, one must awaken bodhicitta and

think of the bodhisattvagana. This is the bodhisattva’s homage to the
sarhgha.”

The bodhisattvagana in this case, however, is not the sarhgha of ordinary bod-
hisattvas, but the “bodhisattvaganal# of the dagabhiimi,” that is, the saintly
bodhisattvas. Again, at the beginning of the work's the author writes that as
he composes, he meditates upon many things and thinks of the tri-ratna and
the bodhisattvagana. Here the order of bodhisattva is considered completely

140. XEER 34, T. 25, no. 1509, p. 3llc; TERZEWE 8, T. 26, no. 1521, p. 64c.

141, ERZEWEH 7, T. 26, no. 1521, p. 55a.

142. =R, T. 12, no. 322, p. 16a; ERMABRARIEREITIR, T. 12, no. 323, p. 23¢; KE®E
R E 82, T. 11, no. 310, p. 473a.

143, EEREWEH 7, T. 26, no. 1521, pp. 55b.

144. Ibid., 1, T. 26, no. 1521, p. 20a.

145. Iéid., 1, T. 26, no. 1521, p. 22b.
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apart from the tri-ratna.
The fact of the two sarthgha is further clarified in the MPP-fdstra in the
section which comments upon the following paragraph in the Chinese MPP:14¢

“When I gained anuttararn sarhyaksambodhirh, the countless $ravakas
became my sarhgha, and with one sermon I made them all arhats....
I will also have the countless bodhisattvas become my sarhgha, and I
wish to make the countless bodhisattvas attain avaivartikatva with one
sermon and make them possess infinite life and light.”

This quotation tells us that the Buddha had a érévakasamgha' after he had
attained enlightenment and that he will have a bodhisattvasarngha in the future.
Commenting upon this passage, the MPP-§astra'*" states that the various
Buddhas have three types of sarhgha: first, there is only the §ravakasarhgha and
no bodhisattva sarhgha. For example, since the Sikya-buddha did not have a
separate bodhisattvasarhgha, Maitreya, Mafijusri, and other bodhisattvas sat
within the $rdvakasarhgha. Second, some Buddhas preach only the Ekayana
teachings and therefore have only a bodhisattvasarhgha. And third, some
Buddhas have both types of sathgha; such as, Buddha Amitayus in whose land
are many bodhisattvas but only a few $ravakas. As for as the MPP-sitra is
concerned, there is a desire to from a bodhisattvasarhgha for this reason.

The statement that the Sakya-Buddha did not have an independent bod-
hisattvasarhgha reflects the actual situation at the time of Sakyamuni’s enlighten-
ment. The bodhisattvayana appeared much later together with the circulation
of the Mahayana siitras; therefore, the formation of the bodhisattvasarhgha is
predicted in terms of the future. Other sections*® in the work also distinguish
the two sarhghas.

In the oldest translation of the Astasahasrikd E{TiEZE" the opening sen-
tences describes the gathering of bodhisattvas:

“The Buddha resided at Grdhrakiita of Rajagrha. He was together
with his disciples, the innumerable Mahébhikéusarhgha, such as Sariputra,
Subhiiti, and others, as well as the innumerable bodhisattva mahasattvas,
such as Maitreya, Maijuéri, and others. The day was the 15th, the day
of uposatha. The Buddha said to Subhiiti: “Today is the great assembly

of the bodhisattvas, so I shall teach the prajiia-pdramita to the various

146, EEEIRE R FEER 1, T. 8, no. 223, p. 22la.

147. KeEfsw 34, T. 25, no. 1509, p. 3llbec.

148. For example, K& 3, T. 25, no. 1509, p. 80a: * Within this the real éravaka-
sarhgha numbers 6,500 members and the bodhisattva sarhgha consists of two types, hrimat

sarhgha (@) and bhita-sarhgha (@)’ Lamotte’s translation lacks this sentence, op.
cit., Tome 1, p. 203.

149. EFFEE 1, T. 8, no. 224, p. 425c.
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bodhisattvas’.”

This shows that the prajiia-paramita was taught at the bodhisattva gatherings.
Among the PP literature this work translated by Lokaksema 378 (A.D.
179) is the oldest, and the next is the KBRS, translated by %8k (222-228).
The other translations in the same PP lineage include BESTRR S W B SEE, tr.
by Dharmaraksa ZEFESY (265), NEARE, tr. by Kumarajiva /gEEgE (408),
ABERRESENE, tr. by Hsuan-tsang, (660-663) &% ¢, tr. by Hsuan-tsang
(660-663), and {#i: HHAE = AR e B S, tr. by Danapala f2 (982). In this
series of Astasdhasrika translations only the two oldest record that a great
assembly of bodhisattvas was held. In the succeeding versions this fact is elimi-
nated, probably in order to interpret prajfia-paramita from a broader perspective.
In such a case we must value the oldest translations as revealing the original
circumstance in which the prajid-paramita was taught. In the newer transla-
tions the primitive forms are sometimes lost.

Thus far I have shown through the examination of the relatively older
Mahayana texts that the bodhisattva formed an organization separate from the
Sravakasarhgha. The gana” of bodhisattvagana is synonymous with sarhgha
and means an organized body. In the Agama®s it is used in the sense of sarbgha
and in Jainism it refers to its religious order. The bodhisattvagana, therefore,
is not merely a random gathering of followers, but an organized order parallel
to the Sravakasarhgha. They did not completely disconnect themselves from
the $ravakayina followers, because relationships were maintained in order to
convert them to the Mahayana. This is clear from the preceding discussions of
the Saddharma-pundarika and Dasabhiami-v. Consequently, it would not be wrong
to imagine that in the bodhisattvagana there were many $ravakas or Nikiya
Buddhists who had been converted. For this reason, although the doctrines held
by the two groups differed, they were not necessarily antagonistic to each other.
Since the Abhidharma texts do not contain criticism of the Mahayana, it is
impossible to tell how the bodhisattvagana was regarded by the $ravakayana
bhiksu, although probably with disdain. On the other hand the bodhisattva
paid respect to the saints of the Sravakayana, but they dared not leave their
religious problems to be solved by them.

150. Taisho Tripitaka ascribes the translation of this siitra to EEEE and {4, but this
is erronecus. The translation is by . Cf. Kajiyoshi Koun, FisRERDOHSE,
p. 77f.

151. DN., vol. 1, pp. 47f, 189f. Jaina also uses sarhghin, ganin. Cf. Uttaradhyayana 26.

SBE., vol. XLV, p. 149, ganadhara; Acaranga, SBE. vol. XXII, p. 113, etc.
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The Stupa as the Origin of Bodhisattva Buddhism

In the preceding sections I have attempted to shed light upon the differences
in character of Mahayana Buddhism and Nikaya Buddhism. The origin of the
Mahayzna was shown to be radically different from the historical origin of the
Nikaya sarngha. What, then, constituted the institutional basis from which
Mahayana Buddhism arose?

As I have stated, there were both renunciants and householders among the
bodhisattvas, and the former lived by the offerings made by the faithful
‘worshippers. The question arises as to the place and method by which the
renunciant bodhisattva received the offerings of the faithful. From my studies
-of this problem I have reached the conclusion that it was the stipa which was
the religious center for the renunciant bodhisattvas. Apart from the stlipa, there
also existed the aranyayatana'®? as centers of meditation and austerities. The
Stapa was mainly a place to care for illness and to study the sitras. Since the
limitation in space precludes a detailed analysis of all pertinent siitras, only two
cor three important ones will be taken up to demonstrate my conclusion. The
-older Chinese translations, completed in the second and third centuries with
almost no emendations since, will be used as sources, since they maintain the
«old form of the siitras and when used with care reveal much not found in the
newer versions.

First, I wish to discuss the Saddharmapundarika as a work based upon the
institution of the stipa. This sfitra has several extant editions: 1. EEEERE tr.
by Dharmaraksa #:3% (A.D. 286); 2. fy:3EZELE tr, by Kumarajiva (406); 3.
INRIPIEEEEE tr. by Jhanagupta BEEESUE% and Dharmagupta EEEE%S (601);
4. a Tibetan translation; and 5. a Sanskrit text.

The Saddharmapundarika begins with the Nidana-parivarta f£&,. The Buddha
reveals'® to the congregation the 18,000 Eastern worlds, illuminating by the
light from the @rpakosa of his brow. His rays clearly reveal everything in
‘these worlds, but most conspicuously the seven-jewelled stiipas which enshrine
‘the relics, dhatu, of the Buddhas in these worlds. This is the prelude, and the
marrative unfolds as Maitreya Bodhisattva questions these supernatural phenomena.
He carries the doubt to Mafijusri and asks him for clarification. In gathat!s

152. In the second-century Chinese Translation of the 'Ugmdattapariprcchd-saL‘m stipa and
aranydyatana are listed and explained as the places of the bodhisattva's daily activities.
EHIE (tr. 167-189), T. 12, no. 322, p. 20a; APRMMEEMITTEREITR (. 265-308), T. 12,
no. 323, p. 28a; KEMCAMIEEE 82 (tr. 5th cent.), T. 11, no. 310, p. 477c.

153. Kern and Nanjio, Saddharmapundarika-siitra, p. 6 pbykiEZERE 1, T. 9, no. 262, p. 2bf;
EEER 1, T. 9, no. 263, p. 63cf; RFMETERER, T. 9, no. 264, p. 135bf.

154, Ibid., p. 15, verse 45f ; pikBEER 1, T. 9, no. 262, p. 3b; IEEEZER 1, T. 9, no. 263,
p. 61b; ERBAPIEEERE 1, T. 9, no. 264, p. 135b.
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form the question includes the facts that after the death of the Buddha the
bodhisattva worshipped the $arira and made 100 billion stlipas, and that the
stipas- were made of seven jewels, decorated with flags and bells, presented with
flowers and incense and saluted with music. Mafijusri answers that the super-
natural events were manifested to preach a great teaching; and that to his
memory when the Buddhas of the same name, such as Candrasiiryapradipa g
R 1A, appeared one after another and then passed away, he saw that!ss their
Sariras were divided and 100 billion stipas were built. Now Sakyamuni
reveals the Eastern Buddhist countries to preach the Saddharmapupdarika. In
this way the stiipa is an important theme from the opening Nidana-p.

‘The Upayakausalya-p. 585, introduces the merits of stipa worship. The
wisdom of the Buddhas is profound and difficult to fathom, but the Buddhas
preach by means of upaya and parables; and by thus teaching the Ekayana
dharma they guide the sentient beings to enter the path of truth. And'*® when
the Buddhas pass away, the sentient beings worship the remains of the Buddhas,
erect 800 billion stiipas, decorate them with seven Jjewels, or erect stone stiipas,
or erect stipas of candana wood, and worship them. The immeasurable merit
of erecting and worshipping stiipas is emphasized. Even!® a youth, aimlessly
building a stipa by gathering sand, attained enlightenment by the merit gained ;
and a deranged man,'®® entering a stiipa unknowingly, could attain enlighten-
ment, if he would repeat Namo Buddaya Fé&ff just once.

In the Vydkarana-p!® {$50 5 there appears the same thought. Mahakatya-
yana and Mahamaudgalyayana have already attained arhatship in the $ravaka-
yana, but they awaken to Mahayana and undertake its disiplines. The Buddha
prophesized that they would worship 800 billion Buddha, build stlipas towering
1,000 yojanas, adorn them with seven jewels, make offerings and worship them,
and by this merit (punya) attain enlightenment.

The Punyaparydya-p.'*® 5 FIThiE 5, states that caityas of the Tathagata should
be built wherever the kulaputra and kuladhitr who worship the Saddharmapun-

darika stand, sit, or walk; and the peoples of the world should revere them as

155, Ibid., p. 26, verse 84f ; ibihiE#Efe 1, T. 9, no. 262, p. 5a; FEyEEEm® 1, T. 9, no.
263, p. 67b; REMETEER 1, T. 9, no. 264, p. 138a.

156. Ibid., p. 50, verse 78f; fhyEiE#ERE 1, T. 9, no. 262, p. 8c; EEZER1, T. 9, no. 263,
p- 7la; REMEESER, T. 9, no. 264, p. 14lc.

157.  Ibid., p. 50, verse 82; fhykTEHER 1, T. 9, ho. 262, p. 8c; EEEER 1, T. 9, no. 263,
p- 71b; REPEEZER 1, T. 9, no. 264, p. 14lc.

158. Ibid., p. 53, verse 94f; #by3E#ERR 1, T. 9, no. 262, p- 9a; IFFEER 1, T. 9, no. 263,
p- 7lc; FREMEEZER 1, T. 9, no. 264, p. 142a.

159. Ibid., pp. 150-155; =820 3, T. 9, no. 262, pp. 21b-22a; IEy:EER 3, T. 9, no.
263, pp. 87b-88a; FRIELYHETEER 3, T. 9, no. 264, p. 156ac.

160. Ibid., p. 340; #hiEEZEM® 5, T. 9, no. 262, p. 46a; [FiEzER 8, T. 9, no. 263, p. 117a,
lacks this section ; FRELZHEEZER 5, T. 9; no. 264, p. 180a.
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the stiipas of the Tathagata. Here the believer of the siitra and homage to the
stipa become intimately connected. Due to overemphasizing the merit of
worshipping and reciting the siitra, some passages'! state that it is unnecessary
to erect stlipas or vihdras, or make offerings to the Sarhgha; but this is in the
prose section and in the geya'®® which restates this idea in verse it clearly says
that although the faith in Saddharmapundarika is of infinite merit, the faithful
must also erect a stiipa, enshrine the $arira, adorn it with seven jewels, perform
profound music, and worship it. The simultaneous worship of both the siitra
is most important. The ensuing verse!®® states that whenever the bodhisattva
preaches the siitra, even if it is one verse, whether walking, standing, sitting, or
sleeping, a stipa dedicated to the Buddha should be erected. This verse section
is probably older than the prose passage. - The worshippers of the Saddharmapun-
darika arose from among the worshippers of the stipa, but!®* their extreme
emphasis on the faith in the sfitra led to their expulsion from the vihara.

In the Bhaisajyardjapirvayogo-p. SEFEFEARZE L, it relates how Candrasiirya-
vimalaprabhasasriya-buddha B F#34EMs appeared long ago and taught the
dharma, and how he handed the transmission of the dharma to his disciple,
Sarvasattvapriyadarsana-bodhisattva —&J#4 3= R and then entered nirvana.
At the time'® this Buddha also entrusted his disciples, the world, and especially
the relic (dhatu) after his decease to the bodhisattva. And when this Buddha
passed away during the night, Sarvasattvapriyadaréana worshipped and cremated
the Buddha’s body, placed the relic into 84,000 reliquaries which he made and
erected 84,000 stGpas. Such is.the way in which the siitra frequently repeats
the division of relics and erection of stipas, and this is modelled after the events!®¢
following Sakyamuni’s decease when his body was cremated, the remains divided
and deposited in stdpas.

This emphasis upon relics and stplias reaches its climax in the Stipadarsana-p.

161, Ibid., p. 339; fhykiEZER 5, T. 9, no. 262, p. 45b; IFJEZERE 8, T. 9, no. 263, p.
117a; REEPFEFEER 5, T. 9, no. 264, p. 179c.

162. pp. 340-344; iEE=ERE 5, T. 9, no. 262, p. 46ab; FyE#ER 8, T. 9, no. 263, p.
117be; REHEBEZER 5, T. 9, no. 264, p. 180ab.
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263, p. 117c; RADEEELER 5, T. 9, no. 264, p. 180b.

164. Ibid., p. 274, verse, 17; {yh3EHER 4, T. 9, no. 262, p. 36c; FEEER 6, T. 9, no.
263, p. 1072a; FRALSEEZER 4, T. 9, no. 264, p. 171b.

165. Ibid., p. 410f ; #pi:iEEEAR 6, T. 9, no. 262, p. 53¢; FEEZER 9, T. 9, no. 263, pp.
125c-126a; JREH1ETBZERS 6, T. 9, no. 264, p. 188bc.

166. Concerning the funeral of Sakyamuni, cf. Mahiparinibbanasuttanta, DN., vol. 1, p. 159f;
E. Waldschmidt, Das Mahaparinirvanasitra, Teill TIT (Berlin, 1951), p. 404f; Efj4 3,
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REZEES. According to this section,'8” when Sékyamuni preaches the Saddhar-
mapundarika a seven-jewelled tower, 500 yojanas in height, rises from the earth
and appears in the sky before the Buddha. When he opens the door to the
stipa with his right hand, inside there appears the Buddha Prabhiitaratna %=
Lizk.  Prabhiitaratna attained enlightenment in the timeless past, and he made
a vow, pranidhéna, that his stiipa would appear wherever this siitra was taught,
and he would verify the truth of this dharmparyaya. Then Prabhiitaratna
inside the seven-jewelled stiipa gives up half of his seat and invites Sakyamuni
into the stiipa. He enters and thus in the seven-jewelled stiipa sit two Buddhas
in the lotus position. Here the Buddha of the past and the Buddha of the
present become one as testimonials to, the timeless truth of the dharma.

This truth is symbolized in the stiipa, for it enshrines the relics of the
Buddha and manifests his personality. The Tathagatiyuspramana-ples =& 5,
states that the Buddha’s life is timeless and that his dharmakaya is eternally
present. The Buddha’s eternal presence is contained in the stipa, and although
enshrining relics, the worshipper sees it as the eternal Buddha. If one does not
believe in the existence of the Buddha, since his human form disappeared at the
age of 80, the worship of the stiipa is meaningless'®®; those who believe that
the Buddha entered anupadhiSesanirvana at the moment of parinirvana do not
worship the stiipa. Even if such a worship were performed,'™ it would be
merely in memory of the Buddha now gone. :

In contrast the faithfuls who believe that the Buddha is eternal and exists
in the ever-present now worship the stiipas as a means of worshipping the
Buddha. They construct huge stiipas, adorn them with seven-jewels, present
canopies, keyiiras, flags, banners, bells, burn incense, adorn with flowers, perform
musical instruments, light oil lamps, beautify the stiipas and worship them. The

167. Kern and Nanjio, Saddharmapundarika-sitra, p. 239f; PiEEER 4, T. 9, no. 262, p.
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kosakarika of Vasubandhu,” IV, v, 120a, Tt Journal of the Bombay Branch, Royal Asiatic
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REEEHEEE 13, T. 29, no. 1559, p. 251h.

170.  According to the Samayabhedoparacanacakra, the Mahi$asaka taught that there is no great
merit in offerings made to the Buddha stiipa. The schools of the Mahasarhghika lineage,
such as the Caitika, Aparasaila, and Uttarasaila, also faught that the offerings to stlpa
were of little value. Cf. BR#s2i43, T. 49, no. 2031, pp. 162, 17a; -/\#2, T. 49,
no. 2032, pp. 18c, 19b; #EAESS, T. 49, no. 2033, pp. 2la, 22b; André Bareau, Les
sects Bouddhiques du petit véhicule (Saigon, 1955), p. 270. In the Sarvastivadin Mahavibhasa-
$astra it teaches that there is greater merit in offerings made to the Sarthgha than to the
Buddha. Cf. XEZWa 130, T. 27, no. 1545, p. 678b.
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concept of the eternal Buddha is based upon the eternal truth of the dharma.
For this reason, throughout the sitra the truth of the Saddharmapundarika is
reiterated. And the union of the eternal nature of the dharma (Prabhiitaratna
Buddha) and the eternal nature of the Buddha (Sakyamuni Buddha) is
symbolized in the two Buddhas seated together inside the stiipa. Therefore, this
sitra, containing the Tathdagatayuspramana-p. and Stapasamdariana-p., is deeply
connected with stiipa worship from inherent necessity.

Thus far we have seen that stiipa worship formed the basis for the Saddhar-
mapundarika, and now we turn our attention to the study of stipa and its
Chinese translations. Words which are used with stiipa include dhitu and $arira,
both referring to the relics of the Buddha, and caitya, which is a synonym for
this term. All these words are found in the Saddharmapundarika, but we will
forgo a detailed discussion on their meanings and examine only stiipa, the most
frequently used term. Stipa (Tibetan, mchod rten) is transliterated into the
Chinese variously: %, B, @i, G, EEHyE, goekug, Bl R, and
sometimes it is rendered fffE and ¥2E. Being transliterations, they fail to ex-
" press the original connotation. In comparing the Sanskrit and Chinese versions
of the Saddharmapundarika the following translations, other than the common ¥,
are found: 8, <%, GiE, B, . The study of these terms will aid our
research on stiipa in the Chinese texts lacking the Sanskrit original.

Since there are numerous examples of stipa being rendered as %, there is
no special significance dwelling on this word. As for 3£, there are more
than ten instances in Kumarajiva’s translation,!” and it can also be found in
the Dharmaraksa translation, TE}E#EERK2 This term expresses the original
sound of stlipa by # and its meaning by B§. The Chinese &j is a shrine which
holds the ancestral spirits. It is not a mere cemetary, but a sacred hall which
one is able to enter. Similar translations are ™ and FE. Thus both
Dharmaraksa and Kumarajiva must have known that a sacred hall was part
of the stiipa.

The next translation #%5 is found three times in the Kumirajiva’s trans-

lation.™ In the Sanskrit the original is stipa at one place,”® vihara at

171, k3EZER, T. 9, no. 262, p. 3b, lines 21, 23, 26, (SKT, Kern and Nanjio, Saddhar-
mapundarika-sitra, p. 14, verse 44); p. 9a, lines 10, 24 (SKT, p. 51, verse 89; p. 52,
verse 95); p. 192, line 1; p. 21b, lines 19, 22 (SKT, p. 150, line 10; p. 151, line 2);
p. 2lc, line 17 (SKT, p. 153, line 3); p. 22a, line 6 (SKT, p. 154, verse 33); p. 32c,
line 12 (SKT, p. 241, line 8), p. 46a, line 29 (SKT, p. 343, verse 54 caitya).

172, E#E#ER, T. 9, no. 263, p. 87c, line 4, and p. 88a, lines 4, 6, 26, etc.

173, iR 1, T. 9, no. 262, p. 8¢, line 23 B (SKT, p. 50, verse 82), and p. 8¢, line
21 AE (SKT, p. 50, verse 80).

174, =R 4, 15, T. 9, no. 262, p. 36¢c, line 23; p. 45b, line 26; p. 45¢c, line 13.

175, #hyEfEZER 5, T. 9, no. 262, p. 45b, line 26. (SKT, p. 338, line 5); IFH:2E/R 8, T. 9,
no. 263, p. 117a, line 11; Tibetan, vol. 30, p. 60, 2, 2-3.
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another,' and the third lacks the corresponding term. Dharmaraksa translates
it ¥5B in the first instance, but the second and third are lacking. In certain
cases it is a dangerous practice to determine by the extant Sanskrit text the
original terms for Kumarajiva’s translations, because the original used by him
and the text we have today need not necessarily coincide. However, in the
first instance the Sanskrit is stlipa, TF3:#4€ has #58), the Tibetan version has
mchod rten; therefore, we may conclude that Kumarjiva translated stlipa as #£3.
In the third instance we cannot determine whether or not Kumarajiva translated
vihara #£3%, because althought the Sanskrit text is vihira, the Tibetan is gtsug
lag khan and the corresponding word is lacking in IFj:3E4e. Kumarajiva trans-
lates!™ vihara as {845, so it is believed that the Sanskrit text used by him and
the one available today are different, because it is unthinkable that he would
have translated vihara as f&%5 at one time and =% at another.

Nevertheless, we know' from the first instance above that Kumarajiva trans-
lated stlipa as #<. Dharmaraksa made the same translation for stiipa, and it
can be found more frequently in the FEZES.  When we compare the
original term for these instances, in very case it is stipa. Dharmaraksa also
translated stapa as simply %,

That the translators interpreted stiipa as # or % has a great significance.
The original meaning of the Chinese = is not clear, but according to Professor
Kojun Fukui'® it is a transformation of g, based upon &HEE= by 4.
The term I is said to have been a libation ceremony for the Heaven. In the
REEERE and BELM are found the terms RET, and in HEELMN= it
states:

“King Chu #=F reads the subtle words of Hﬁang-lao ##, and re-
spects the benevolent offerings to the Buddha B> (~7.”

Professor Fukui thinks that the temple % was called 77 in ancient times. This
18 the reason that there is a common element in the meanings of i and &,
and forms the basis for inferring that i changed to . Thus, the original

176. fpPE#ER 4, T. 9, no. 262, p. 36c, line 23; (SKT, p. 274, verse 17). Tibetan, vol.
30, p. 49-3-7.

177, #iEEEEERS, T. 9, no. 262, p. 45b, line 26; p. 45¢c, line 6; p. 46¢, line 1; p. 47h,
line 23, etc. (SKT, p. 338, line 6; p. 339, line 1; p. 352, verse 14); [Ey:zERg, T. 9,
no. 263, p. 117a, lines 11 and 23; p. 118a, line 9; p. 119, line 6.

178. Ex:#ER, T. 9, no. 263, p. 71a, lines 24, 285 p. 102b, line 25; p. 102c, lines 10, 11,
13, 22; p. 104a, line 26; p. 117a, line 15; p. 126a, line 6; p. 128a lines 2, 3, etc.
(SKT, p. 48, verses 78, 79; p. 240, lines 2, 5, 11; p- 241, lines 6, 7; p. 250, line 4;
p. 338, line 8; p. 412, line 93 p. 430, line 2.)

179. E#:#E, T. 9, no. 263, p. 103c, line 28; p- 104a, line 11, etc. (SKT, p. 248, line
145 p. 250, line 2)

180. Fukui Kojun JEHEENE, “H50xz%" in TE B EZE, (Tokyo, 1960), p. 194.
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meaning of % is [, 2 hall to enshrine the Buddha, and in this sense it is correct
to translate stipa as #5F or %. In later periods, however, 2 is the translation
for vihdra or avasa and refers of the sanctuary of the Buddhist monks. Such
a change must have occurred, because the monks lived on the compounds of a
hall enshrining the Buddha. It is not clear when this happened, but already in
the Gaturoargika-v.'®' (tr. 410-412) avisa is translated as <%, and the same term
is found in Kumdrajiva’s translation of Dafabhanavira-v.,®2 which may be in-
terpreted as referring to the monks’ residence. Thus in Kumérajiva’s time we
can regard < as possessing the meaning of the residence of monks, and there-
fore 3555 included both the hall enshrining the Buddha and a building within

the compound housing people. In Fa-hsien’s translation of the Mahasamghika-v.1%3
{tr. 416-418) the following passage is found:

“Animals should not enter and dirty the $&=>

“Be careful that animals do not enter the #%% and break statues and
destroy the flowers and plants.”

The term £ refers not only to a stGpa of the mound-type alone, but also to
a compound with the stGipa at the center. Within the compound there must
have existed a hall enshrining the Buddha, rows of plants and- trees, and a
building housing people. In the Kharosthi inscriptions one passage'®* states
that a well was dug in the Vajrastipa and donated. This must mean that a
~well. was dug in the stipa compound which was called Vajrastipa. We may
conclude and say that there are two meanings to stipa: in the narrow sense it
refers to the mound-type in which the $arira was deposited, and in the. broad
sense to a compound, centered around the mound stiipa, including caitya, lakes,
bodhi-trees, wells and lodgings.

Th Stupa as a Model of Sukhavati

"There is no doubt that the sukhavati in the Smaller Sukhavativyiha-sitra 5
TREEAS is modelled after the stlipa of the Buddha. When the method of erecting

a stipa as found'™ in the Caturvargika-v., Paficavargika-v., Mahdsamghika-v., and

181. pusyfE 54, T. 22, no. 1428, p. 968c, line 21. f2fY (avasakappa, Vinaya-pitaka, vol.
2, p. 294).

182. gAfE 41, T. 23, no. 1435, REEA %, HEEAS, p. 296b, lines 26, 28.

183. EEFN{EIRAE 14, 18, T. 22, no. 1425, p. 343b, line 16; p. 376a, line 22; p. 376b, line
21.

184. S. Konow, Kharosthi Inscriptions (Calcutta, 1929), pp. 55-57, XIX Mount Banj Inscrip-
tion of the year 102 (A.D. 18-19, cf,: p. xci.)

185. pusysk 52, T. 22, no. 1428, p. 956c; FA4y# 26, T. 22, no. 1421, p. 173a; EESi/@7R
33, T. 22, no. 1425, p. 497¢-499%; RAR LA ELSEREEE 18, T. 24, no. 1451,
p. 291c. Diyyavadana, p. 350.
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Milasarvstivada-vinaya-ksudrakavastu i compared with the description of
sukhavati in this siitra, there is a striking resemblance.

First, according to the sitra,'® the sukhivati is adorned with seven terraces,
vedika fj#E. The various vinayas'® tell us that the vedikd was built on the
stipa, and this is verified by the vedika found on the stiipas at Barhut, Sasichi,
and Buddhagaya. In the main stiipa at Safichi the vedika is twofold, found on
the inner and outer side of the pradaksinapatha #&58. If the pradaksinapatha is
increased, so would the number of vediki. The sukhivati must have been.
imagined from a huge stiipa with a sevenfold vedika. Next, in the sukhavati
there are seven rows of tala-tree.!®® The Paficavargika-v1® mentions the plant-
ing of trees on both sides of a stiipa, and the Mahasamghika-0. instructs the
planting of trees, such as the &mra tree, jambu tree, etc. The worshippers
passed these rows of tree and proceeded to the stipa. In the sukhivati the
sevenfold rows of tree have nets of bells kinkinijala hanging, and when the
breeze blows they play sweet music.

The sukhavati also has a lotus pond®! made of seven kinds of jewels and
strewn with golden sand. The Mahasamghika-0.92 speaks of ponds found with
the stipa: ponds are to be built on four sides of the stiipa and in them are
to be planted the flowers of utpala, padma, kumuda, pundarika, etc. The
sukhavati ponds have padmas with circumference as large as chariot wheels.

Heavenly musical instruments,'®3 divyani tairyani, are always being played in
the sukhavati. The vinayas'® speak of the offering, piija, of music made before
the Buddha stlipa: songs, dances, and music. Various types of clothing, banners,
canopies, flowers, incense, and foods are also offerings made to the stiipa. This is
idealized in the sukhavati: heavenly music is played and the chorus of birds,
such as harhsa, kuraufica, mayila, etc. rings throughout the land. And from the
heaven rains the celestial mandara flowers, divyamandirava-puspa.

The preceding comparisons suggest that the sukhavati is the idealized image

186. The Smaller Sukhdvativyiha 3; FIFERERE, T. 12, no. 366, p. 346c; FEEE T R,
T. 12, no. 367, p. 348.

187. Identical to footnote 185.

188. Identical to footnote 186.

189. FH4yfE, T. 22, no. 1421, p. 173a, line 11.

190. pEzmfEmEeE 33, T. 22, no. 1425, p. 498D, lines 1-3.

191, The Smaller Sukhdvativyiha 4 ; The Chinese translation is identical to footnote 186.

192, EEEMERCE 33, T. 22, no. 1425, p. 498b, line 10f.

193, The Smaller Sukhdvativyiha 5 ; FIFERERE, T. 12, nn. 366, p. 347a, line 7f; EBEZiE (i
B, T. 12, no. 367, p. 349a, line 11f.

194. DUy 52, T. 22, no. 1428, p. 957a, line 6f; ZH4H: 26, T. 22, no. 1421, p. 173a,

line 14fF ; EEEAETRAE 83, T. 22, no. 1425, p. 498c, line 3f ; 574k 56, T. 23, no. 1435,

p- 415¢c, line 12f; TIEAR—YIG4 REEREEE 18, T. 24, no. 1451, p. 292a, line 1f.
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of a huge Buddha stipa.!®. According to the vinaya, a shrine #Z%1% was
made on the four sides, garbha, of the stlpa, and also an image ZE#Y7 was
carved. This means, that a shrine was made in the garbha of the stipa and
an image of Buddha place within it. This probably arose as a religious necessity
to meet the demands of the faithful who believed in an eternal Buddha through
the medium of the stipa. The process by which the Buddha statue developed
is not clear, but when the Buddhist artist first learned of the sculpturing technique
and carved statues, he must have first thought of enshrining it in the garbha
of the stipa. The Buddha image so conceived would symbolize the fact that
the stipa was regarded as the Buddha. Such a statue would require that a
front view be carved in detail but the back would not have to be made in such
detail.

The sukhavati and the stipa thus have striking resemblances, but the
Smaller Sukhavativyiha does not mention the worship of stGpas. The reason is
that the center of worship is Amitayus, who must have replaced the stiipa as
the object of devotion. This transformation of worship from stipa to Amitayus
climinated the need for stiipa worship. Amitayus, also, is the possessor of
eternal Iife and does not become extinct in parinirvana; therefore, a $arira would
not exist and there would be no reason for a stipa in sukhavati.

The mEZ#, a Chinese translation of the Sukhdvativyiiha-sitra, also
makes no reference to the stipa. This work,"®® however, has 48 vows of
Amitayus and is a relatively new compilation. Five translations into Chinese
exist, and in the older translations'® the vows number 24, one of which com-
ments upon stlipa worship. In the translation by 33 made between A.D. 999
and 253, FITREE=HEEEREMEMAE AGEE2Y, the sixth of the 24 vows states that the
kulaputra and kuladuhity, wishing to be born in paradise, perform various
meritorious acts; they practice dana, worship the stiipa, circumambulate the stlipa,
burn incense, sprinkle flowers, illuminate the lights, erect stiipas, build viharas,

and sunder blind desires. Amitayus vows that unless these people are able to

195. Prof. Nakamura Hajime has also discussed the similarities between the sukhavati and the
stipa, but he denied the connection between the two, because of the lack of stiipa in
the Sukhdvativyiha-sitra and the Smaller Sukhdvativyiha-sitra. And for the reason that
the bodhi tree is discussed in the Sukhdvativyiiha he inferred that the transmitters of this
stitra were either worshippers of the bodhi tree or of huge Buddha images. Nakumura,
“BERLOBED 1 v VBB L F .y b EBA > in JIBS, vol, 11, no. 2, p. 134.

196. EEZM@TRAEE 33, T. 22, no. 1425, p. 498a, line 18f; TEER 56, T. 23, no. 1435, p.

' 415¢, line 5f.

197. H4H# 26, T. 22, no. 1421, p. 173a, line 9.

198. " dmEEm, T. 12, no. 360, SKT. Sukhavativyiha.

199, [ISEFE =HF = (BRI (M EBAL AGBHE, T. 12, no. 362, pp. 301a-302b; ERRETEER,
T. 12, no. 361, pp. 28la—c.

200. PRI HRE ZHE = MR SR, T. 12, no. 362, p. 301b, line 22f.
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realize their wish by performing these meritorious deeds, he will not attain
Buddhahood. Here, the erecting and worshipping of st@ipas are considered to be
causes for birth in sukhavatli. This vow, however, is lost in the later transla-
tions.?o!

The erecting and worshipping of sttipas are mentioned in other sections of
the sttra. In the FFFE=IS(bEEEBRE AGER,22 there are listed the three
types of people who will be born in sukhavati: the first type includes those
who, wishing to be born in sukhavati, renounce the worldly life, become
§ramanas, and practice the six paramitds. At the moment of death Amitayus
himself will come to welcome this type of worshipper to sukhavati. The second
type refers to those who, while desiring to be born in Amitiyus’ land, are unable
to renounce the worldly attachments to wife and children, Therefore, while
leading the householder’s life, they believe in the Buddhist teachings, make
offerings to the §ramana, construct temples, erect stGpas, adorn them with ban-
ners and canopies, sprinkle flowers, offer incense, illuminate lights, and worship
them. - Such people will be welcomed by the Nirmana-Kaya {¢fk of Amitiyus
at the hour of death. The third type embraces those who lack the resources to
build temples or erect stiipas. We can see from this that the erection of stiipas
and faith in stGpas are considered to be important causes for birth in the
sukhavati.

These three types of Pure Land followers are also listed in the EEFEHP
54208, translated by BE in 256-259. The second type is described exactly
in the same way: those who build temples, erect stiipas, and worship them are
born in sukhavati. These three types of people are not found in the later
translations, and the Sukhavatiyyiha departs from the practice of worshipping
stipas. In the older versions, however, we have shown how closely this sitra
was connected with st@ipa worship.

Ugradattapariprecha-Sutra and the Buddhavatarnsaka

Gocaraparisuddha-Parivarta

There are many other Mahayana texts which contain reference to the worship

of stiipas. I will limit myself to discussing two interesting works. The first is

201, mEFESTEER, T. 12, no. 361, also contains 24 vows, but a vow identical to this
cannot be found; MBI, T. no. 360, has 48 vows; Sukhdvativyiha has 48 vows; &
BEriCeERZangkd 17, T. no. 310, has 48 vows; AFRMmEEZIENK, T. no. 363, has
36 vows. In all of these siitras the section on the stfipa is eliminated.

202. [HISHPE=ER = (BEROVEEAE GERS, T. 12, no. 362, p. 310a, line 15f.

203. EEEESFEEEK 3, T. 12, no. 361, p. 292a, line 5f. The Taisho Tripitaka ascribes
the translation of this sitra to 37 E:ifuéE, based upon the BETTEES($% 1, T. 55, no. 2154,
p- 478c, line 4. This is incorrect.
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the Ugradattapariprecha-s., which has three Chinese and one Tibetan translations.
‘The Chinese translations are #:4%#€2%4 translated between A.D. 167-189; #RfingE
AR EITHE® tr. by Dharmaraksa between 265-308; and Maharatnakiita-dhar-
maparydya Ugradattapariprecha-parivarta AEEBH M RE 22, around 424. This
work is quoted almost fully in Kumdirajiva’s translation of the Dasabhamika-
vibhasa. 2o .

This siitra explains in detail the disciplines of the renunciant bodhisattva
and the householder bodhisattva. In the section discussing the practices of the
householder bodhisattva the :45#52% states:

“If one thinks of entering the B, first one must worship by prostrating
his body before the front of the gate of [, and then enter the B

From the preceding study we know that the original term for B is stipa. In
Kumarajiva’s translation of the Dasabhamika-vibhasa®® this passage occurs, as
follows:

“If the householder bodhisattva wishes to enter this #<%, he must

worship by prostrating his body in front of the gate of = and think
in the following manner.”

The original Sanskrti term for f#<% was probably also stipa. In this work %%
is the translation for stiipa, as in the passage®® which reads:

“When this householder bodhisattva, desiring to renounce the world,

enters the #¥5F and worships the Buddha, he thinks of the following
three things.”

We have already shown that Kumarajiva translated stipa as #£, and in these

quotations we can see that the place of worship of the householder bodhisattva
was a stiipa in the broad sense of the term.

In Dharmaraksa’s translation, A FE AR B 174, this passage®!! is rendered :

“If the householder bodhisattva thinks of entering the @%EE2, then

204.  #EgERS, T. 12, no. 322, p. 15bf.

205.  RMnFEAFEEREITRS, T. 12, no. 323, p. 23af.

206. AEREHmMELZE 82, T. 11, no. 310, p. 472bf. The Taisho Tripitaka ascribes the
translation of this siitra to FEf@$4 (entered China between 249-253), but this is incorrect.
The translator was REEZR% ; of. Hirakawa, “%ﬂ%ﬁkiﬁﬁ@&:kﬁé%ﬁ@ﬁ%” in
Shukyo Kenkyn no. 153, (1957), p. 26.

207. Rz, T. no. 1521, This is quoted in the following scctions: frAEs, FIR
S A, AR, and FREEFES.

208.  dEgERE, T. 12, no. 322, p. 19a, lines 15, 16.

209. +EREWEH 8, T. 26, no. 1521, p. 6lc, lines 3-4.

210. Ibid., 8, T. 26, no. 1521, p. 62, lines 21-23.

211 ARinFEMRTEREITRS, T. 12, no. 323, p. 27a, lines 5-6.
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he must worship before the gate with singleness of heart, and after that
enter the §54.”

As judged from the examples found in [FyE#EL, the term fidz is a translation
from stipa. The only difference is that here #i4, the translation for vihara,
is added. The two terms, however, again tell us that the householder bodhisattva
worshipped in the stipa in the broad sense. This is evident from the title of
this section, “Chapter Six on Worshipping the Stiipa,”? iz = s,

The preceding translations clearly reveal that the stipa was the place of
worship for the householder bodhisattva, but the situation is changed in the
Maharatnakata-dharmaparyiya Ugradattapariprecha-p21* In this work the same
passage is translated, as follows:

“If the householder bodhisattva wishes to enter the {@15, he must enter
after he has- worshipped in prostration before the gate.”

The term {84} cannot be considered to have been stipa, so it must have been
vihara, This is true in ths Tibetan translation,?¢ also.

“khyim bdag byan cub sems dpah khyim de gtsug lag khan du hjug
par hdod na....”

Gtsug lag khan is a translation for vihzra.

The Ugradatiaparipyccha-p. in Ratnakita is a fifth century translation, and
the Tibetan is a 9th century translation. In the old second century Chinese
version the place of worship of the householder bodhisattva is called the stiipa,
but in the newer texts of the 5th and 9th centuries, this is changed into vihéra.
The same transformation occurs in the living quarters of the renunciant
bodhisattva. In the JEgEE215 the living quarters are referred to as aranyayatana
B and stGpa Bi. The renunciant bodhisattva practices austerities in the
aranyayatana, but when he becomes ill or when he studies the siitra, he goes to
the stipa. In the Dasabhamika-vibhasa®® the two are rendered P B R
(aranyayatana) and %%, respectively; and in the #finEEstRaEEmETLeT they
are rendered R FEEAL arafifia and & BEE, vihara or kuti. The original
Sanskrit in this case is already vihara. In the B nEE €28 they are translated
as [ 57 araiifia and 4, kutl

This study shows that the quarters of the renunciant bodhisattva were
originally called stipa, but it was changed into vihira. Mahayana Buddhism

212. Ibid., T. 12, no. 323, p. 27a, line 4.

213, KEMEE 82, T. 11, no. 310, p. 476a, lines 18-19.

214. Tibetan Tripitaka, vol. 23, p. 265-3-2,

215, yEFHE, T. 12, no. 322, p- 20a, lines 22-23.

216. xRz 16, T. 26, no. 1521, p- 112a, lines 5-10.
217, BRinEMRTEEITRS, T. 12, no. 323, p- 28a, lines 25-26.
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arose, centered on the stlipa, but as the compounds expanded to include lodgings
and quarters, it came to be called vihira, even though the stipa remained within
the compounds. At the same time the doctrines of Mahayana Buddhism
developed in many directions and there may have been followers who gradually
drifted away from stiipa worship. The change from stipa to vihara is also
evident in the second work to be considered, the Buddhavatamsaka Gocaraparisud-
dha-p.

"The oldest Chinese translation of Gocaraparisuddha-p. is EREAER tr. by
Sk between 222-253. The next is SHEEpEsk i g ige20 tr. by ZEiEE between
280-313. The third is Buddhabhadra’s tr. k7 B RE 15/T H,2% between
418-421. The fourth is Siksananda’s translation of the same siitra KFEER
FEE+—131T 5,222, between 695-699. The fifth is the Tibetan translation,??® Spyod
yul yoi su dag pahi lehu beu drug pa.

‘The Gocaraparisuddha-p. discusses the practices of both the householder and
renunciant bodhisattva., It strongly encourages the householder hodhisattva to
renounce the worldly life and concentrate on the disciplines. The lodging for
the householder bodhisattva who renounces the Worldly life is called the stiipa.
In the oldest translation by % it states that®* “when you enter the 52Ej of
the Buddha, awaken the following vow.” The living quarter of the renunciant
bodhisattva is rendered ffi5zE] which is a translation of stipa. In the ZEE
translation® it is rendered as ffi%. He was contemporaneous with Dharmaraksa
and aided the latter’s translation of IEJ:EERS ; therefore, there are many translated
terms common to the two. The original for {#3% is undoubtedly stipa. Bud-
«dhabhadra translates this sentence?®® as, “when one enters the f&45,” indicating
the original to be vihdra. In Siksananda’s translation?” it is {& e, whose
original is clearly sarhgharama. This is true for the Tibetan rendtion :2%

“khyim nas khyim med par hbyun bahi tshe....dge hdun gyi ra bahi
mtshams hdah bahi tshe....”

‘The translation for sarhgharama here is dge hdun gyi ra ba. The Tibetan is
identical with Siksananda’s version of the latter 7th century.

218. KEFER 82, T. 11, no. 310, p. 477c, lines 19-22.
219. FEEAZER, T. 10, no. 281, p. 446bf.

220. EEERERMEAZR, T. 10, no. 282, p. 451af.

221. ﬁﬁﬁﬁﬂﬁ%ﬁ@{éﬁﬁ&,’%—b 6, T. 9, no. 278, p. 430af.
222. REEMZERESTEET— 14, T. 10, no. 279, p. 69bf.
223. Tibetan Tripitaka, vol. 25, p. 93f.

224. FEREARZER, T. 10, no. 281, p. 447c, line 11.

225, HBEREREAZE, T. 10, no. 282, p. 45lc, line 13.
226. KBERRMPZEFRE 6, T. 9, no. 278, p. 430c, line 18.
227. RFEEMERRR 14, T. 10, no. 279, p. 70a, line 20.
228. Tibetan Tripitaka, vol. 25, p. 94-3-3, 5.
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In conclusion the comparative study of the various versions reveals the
transformations in the name of the renunciant bodhisattva’s living quarters:
from stipa of the 3rd century translation to vihara of the 5th and sarngharima
of the 7th and 9th century translations. The denotation, however, remained the
same; they referred to the living quarters in the compound centered around the
stipa. The renunciant bodhisattva read the sitra in his own living quarters,
and worshipped the Buddha and the stipa. The worshipping of the Buddha
referred to paying homage to the Buddha image in the garbha of the stiipa;
and the worshipping of the stipa meant walking around the stiipa three times,

reciting the sfitra and praising the virtues of the Buddha. This is taught in all
five translations.229

The Nikiya Safngha and the Buddha Stipa

The worship of the Buddha stipa is taught not only in Mahayana Buddhist
texts but also in the vinaya of Nikaya Buddhism. Although stiipa worship is
not mentioned in the Pali vinaya, it is found®® in the Caturvargika-v. of the
Dharmaguptika, Paficavargika-v. of the Mahisasaka, Dasabhanavara-v. of the
Sarvastivadin, the Milasarvastivida-v., and the Mahdsamghika-v. This leads us
to consider the possibility of stiipa worship developing from Nikaya Buddhism.
But this is unlikely for reasons which I shall now discuss. Since the only
sources we have for the study of pre-Mahayana conditions, the Mahayana texts
themselves, give only an inadequate picture, the following arguments will remain
within the bounds of inference. '

First, the fact that stiipa worship did not exist in Nikzaya Buddhism originally
is logical from the doctrinal standpoint of the three treasures, .tri-ratna, which
distinguishes sharply the Buddha, Dharma, and Sarhgha. If the Buddha should
be included in the Sarhgha, the basic doctrine of Buddhism falls apart. Since
the stiipa represents the Buddha, it would be included in the first of the tri-ratna.
From this standpoint it is unthinkable that stiipa worship was part of Sarhgha
Buddhism. For this reason even in cases of the existence of stlipa worship, the
properties of the stiipa and that of the sarhgha were considered separately. The
Mahdasamghika-v.?* for example, states that the land of the sarhgha and the

land of the stiipa must not encroach upon each other, and the Sarvdstivada-vinaya-

229. EEEARZEK, T. 10, no. 281, p. 449b, lines 7-15; SEERESR AR, T. 10, no. 282,
p- 453c, lines 16-27; K FRR{HZERER 6, T. 9, no. 278, p. 432b, line 26~p. 432c, line
105 RFBEMEERRE 14, T. 9, no. 279, p. 7lc, line 29-p. 72a, line 12; Tibetan, vol.
25, p. 97-2-1.

230. Identical to footnote 185,

231. EEF{EHRAE 33, T. 22, no. 1425, p. 498a, line 191
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vibhasa®®® pEM S BRREEY states that a stipa must not be erected on the land
of the caturdiSa-sarhgha, with the exception that it be permitted upon the ap-
proval of the whole membership of sarhgha.

In the Caturvargika-v. and the Paficavargika-v. the distinction between the
real estates of the sarigha and the stiipa is not made, probably because the
Dharmaguptaka and the Mahi¢asaka exposited the view?®® that the Buddha
exists in the sarigha. The material properties, however, are differentiated in
every case. The Mahasamghika-v.2** warns that if the karmadana 47, because
of hardships in the sarhgha, sells goods belonging to the stipa and offers it to
the sarhgha, he has committed the offense of stealing and is guilty of parajika.
The sathgha was not permitted to consume or use the property owned by the
stpa, and at the same time the stlipas could not be renovated or fixed by using
materials owned by the sarhgha. The Dasabhanavira-v.?% makes it clear that
the properties belonging to the sarhgha and that belonging to the stiipa should
not be mixed or diverted for each others use. The stiipa property must not be
given to or divided among the caturdi§a-sarhgha. The Sarvastivada-vinaya-
vibhdsa®® points out that the offerings made to the tri-ratna should be equally
divided among the three.. The Milasarvastivada-vinaya-ksudrakavastu®' states
that the offerings to the Sariputra st@pa (stiipa of the $rivaka) must be divided
among the sarngha, but the offerings to the Buddha stiipa may be used only
for the needs of that stiipa. The Paficavargika-v.2*® also makes the point that
offerings made to stapas other than that of the Buddha or the pratyekabuddha
may be consumed by the caturdiSa-sathgha, but the goods offered to the two
types of stiipa may not be used by the sarhgha. The same rule is found in the
Caturvargika-v.:*° the offerings made to the §ravaka stiipa may be used by the
bhiksu and bhiksuni, but this is prohibited in the case of the Buddha stiipa.

If the sarhgha was not permitted access to the offerings made to the Buddha
stipa, it was only natural that they oppose the worship and offering to the
stipa. In Nikiya Buddhism there was a theory that offerings made to the
sarhgha would bring great merit, punya, but that made to the stiipa would
have little merit. This idea could be advocated from the standpoint of the
concept of Buddhahood, but also from the economic viewpoint. The Dharma-

232. BEZELBEEZEY 3, T. 23, no. 1440, p. 521b, lines 10 and 12.

233. REEfE, T. 49, no. 2032, p. 17a, lines 12, 23; 4~ AiFs%, T. 49 no. 2033, p. 19b,
lines 24, and 19c, line 3; #F#NEa, T. 49, no. 2034, p. 22b, lines 1, 13; Tibetan
Tripitaka, no. 5639, vol. 127, pp. 252-4-3, 252-5-1.

234. EEE{@fRAE 3, T. 22, no. 1425, p. 25lc, lines 22-27.

235. +ERfE 48, T. 23, no. 1435, p. 352b, lines 21-25.

236. GE% RERZY 5, T. 23, no. 1440, p. 534b, line 29-p. 534c, line 3.

287, IRAFR—GIEESEIRERGES 18, T. 24, no. 1451, p. 292a, lines 7, 8.

238. FH4yHEE 26, T. 22, no. 1421, p. 176a, lines 9-11.

239. [moyfE 52, T. 22, no. 1426, p. 957a, line 3; p. 957c, lines 17, 18.
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guptaka®® alone takes the opposite standpoint that there is a greater merit in
offering to the stipa. In the Saiksadharma of the Dharmaguptaka Pratimoksa,?4t
there are 26 articles concerned with the Buddha stiipa; in fact, the Caturvargika-v.
of this school is the only one that contains reference to the stiipa in the prati-
moksa. Although we can infer a strong connection between the Dharmaguptaka
and stipa worship, there is no special reason to believe that this school had
intimate relationship with the rise of Mahayana Buddhism.

The vinayas®? further explain that dance and music were parts of the
offerings made to the stipa. It is a well known fact the bhiksus are forbidden
to perform or watch dances or musical entertainment, and they are not permitted
to touch silver, gold, or other treasures. These commandments are found in the
dasa-siksapada®® 5% of the $ramanera. Consequently, the dance and musical
entertainments and the handling of silver, gold and jewelled ornaments were
duties of the householder. It is clear that the bhiksu could not have had a
leading role in such a stipa worship, and it is difficult to conceive of stiipa
worship arising from such a situation.

At the beginning of the Christian era, it it thought that stiipas which did not
belong to Nikiaya Buddhism existed. This can be shown by the Kharosthi
inscriptions. The Kharosthi letters were prevalent in North India primarily,
and were used in a definite period and arca. Therefore, although the discovered
inscription is incomplete, we can reach some kind of scientific conclusion, There
are 96 varieties of Kharosthi inscriptions collected and published by Sten
Konow.2#  According to his chronology,®3 the oldest inscription among these is
said to be older than the first half of the first century B.C. and the latest to be
300 or 315 AD. However, those belonging to the 8rd or 4th century are very
few, and the great majority is prior to these dates.

"There are a total of 17 inscriptions among them which are connected with
the erection of stiipas. The number is very small compared to the total, but
from point of the amount the percentage is fairly great, because there are many
long prose inscriptions, The 17 are numbers 1, 2, 13, 15, 16, 17, 27, 31, 32, 61,
62, 72, 76, 79, 80, 82, 86. Of these 4 are connected to the Nikidya sarngha:

240.  E¥m=iGE, T. 49, no. 2032, p. 17a, line 245 /\#F3%, T. 49, no. 2033, p. 19, lines
3, 4; HBE, T. 49, no. 2034, p. 22b, lines 14, 15. Tibetan, no. 5639, vol. 127,
p. 252-3-1.

241, mEAy@AA, T. 22, no. 1430, p. 1029b, line 4-1029¢, line 1; and no. 1429, p. 1021b,
line '27-1021c, line 29.

242. pusyeE 52, T. 22, no. 1428, p. 957a, line 6; I 26, T. 22, no. 1421, p. 173a,
line 14; EEF@KME 33, T. 22, no. 1425, p. 498c, line 3f; RAR— P FN RS
18, T. 24, no. 1451, p. 29%a, line 2. ‘

243. For example, Vinayapitaka, vol. 1, pp. 83, 84.

244. 8. Konow, Kharogthi Inscriptions with the Ezception of those of Asoka (Calcutta, 1929).

245. 8. Konow, ibid., p. 2, line If, pp. xdi, xciv.
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numbers 15, 72, and 80 are dedicated to the Sarvastivadin, and number 86 is
dedicated to the Mahasarhghika. The remaining 13 mention no particular
affiliation. 'The following are also obviously related to the Nikaya: number 92,
indicating the construction of a water hall, prap3, and donated to the Sarvasti-
vadin; numbers 33, 34, 55B, and 56, indicating the dedication of copper ladles,
vases, etc. to the Kasyapiya and Bahusrutiya; and two fragments, numbers,
22 and 55A, which mention the caturdiSa-sarhgha but no particular Nikaya
affiliation. Thus, altogether 11 inscriptions mention the name of a Nikzya
school.

When we compare the four inscriptions related to Nikéya Buddhism with
the 13 which are not, there is a formal difference between the two sets, But
there are also a number of common elements and the most important is the
constant mention of the erection of stipa and the enshrining of the relic. The
term, pratithavita, is always used; for example, no. 1, “....pratithavid(r)a ime

>

Sarira....”; no. 2, “....thubo pra(ti)stavito....”; no. 13, “....sariram {(pra)titha-

7, etc.  The inscriptions addressed to the Nikdya, however, add another

veti...
‘word, parigraha, signifying the receipt; for example, no. 15 “....sarvastivat(r)ana
‘parigrahe.”; no. 72, “....sarvastivatina(na) pratigrahe.”; no. 80, ... .sarvastivadana
pari(graham)mi thubammi....”; and no. 86, “....mahasarhghigana parigraha.”
In each case the ownership of the stiipa is clearly indicated. The same holds
true also for ladles, vases, etc. Number 34 is the only one that does not mention
parigraha among the offerings made to the Nikaya sarhgha.

In contrast to the preceding inscriptions containing parigraha, the 13 that
do not mention the Nikaya sarhgha lack this word. This cannot be said with
«certainty for no. 14, which is very short, “sastakhadhatu,” and for numbers 61
and 62, which are partially damaged, although they mention the establishment
of stiipa or $arira. The other 10 inscriptions have little damage, so it is clear
that parigraha did not exist; this shows that these stipas were not donated to
the Nikdya sarhgha. But we also know by another word, danamukha (donated
thing), in no. 17 that the stiipa was a donation, that it left the hands of the
«erecter. The question arises: who then accepted and administered the stiipas
‘which were not offered to the Nikdya sarigha? We know that there was a
group of people besides the Nikdya Buddhists who received and took care of
the stapas.

One problem is that the term, Mahayana, does not appear in any of these
inscriptions, although bodhisattvagrha is mentioned in no. 27, L. 8 and bodhisat-
‘tvasarira in no. 82, [.2. This term, however, does not seem to be very old in
-usage, and prior to it bodhisattvayana was used. It is not clear whether or not
‘the followers of bodhisattvayana formed a definite organization at the beginning
«of the Christian era, but since Mahayana Buddhism did not distinguish between
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the renunciant and the housholder, such an organization was unlikely. There-~
fore, even though the term, Mahayana, does not appear in the inscriptions, this
does not mean that Mahayana Buddhists were non-existent at the time. At any
rate the Kharosthi inscriptions tell us that the stiipas ascribed to the Nikaya
sathgha were less in number than those not ascribed to them, and this fact is

not entirely irrelevant to the institutional background of the rise of Mahayana
Buddhism.

The Tradition of Stupas and its Relation

to the Mahayana Samgha

In the Mahaparinibbanasuttanta®® of the Dighanikaya Ananda asks the Buddha,,
“How should we handle the Tathagata’s sarira?”. to which the Buddha replies,.
“O Ananda, be not concerned with the worship of the Tathagata’s sarira. You
must strive for the highest good (sadattha).” And the Buddha continues,
“There are wise men (pandita) among the khattiya, brihmana, and gahapati
who have faith in the Tathagata, and they will take care of the Tathagata’s
sarira.” This passage expresses the idea that the Sarirapfija, the worship of
relics, is the concern of the laity and not the bhiksusarhgha. We have no
evidence that the Buddha actually made this statement, but it would not be
wrong to say that the bhiksus of the early sarhgha who transmitted this suttanta
approved of this idea. Mahaparinibbanasuttanta was compiled, based upon the
traditions of the early sarhgha, and transmitted by the Nikaya Buddhists.

It is difficult to believe that the bhiksus who revered this suttanta would
actively participate in the worship of the stiipas. According to the Mahapa~
rinibbana-suttanta®’, those who actually worshipped the relics and performed the.
funeral were the people of the Malla. At the funeral of the Buddha his relics
were worshipped, and perfume and flowers, music and dance were offered.
This form of religious service was inherited by the stiipa worshippers of the
later ages. After the Buddha’s death his remains were cremated, and the relics
were divided into eight parts which were distributed to the eight kingdoms of
middle India. They built a total of eight sarira-thiipa,® and two more were
erected by those who received the remaining ashes and the vase containing the
remains, making 10 stGpas in middle India. It is believed that the $arira vase
excavated in Piprahwa is the relic of the $arira stiipa worshipped by the Sakya.
peoples of this period.

246. DN., Mahaparinibbana-sutianta, vol. II, p. 141; Rhys Davids, Dialogues of the Buddha,,
Part II, (London, 1910), p. 154.

247. DN., ibid., p. 159f ; Rhys Davids, ibid., p. 179f.

248. DN., ibid., pp. 166, 167 ; Rhys Davids, ibid., pp. 190, 191.
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The contents of the Pali Mahdparinibbanasuttanta generally agree with that®
of the Sanskrit and the five Chinese translations. Therefore, it would not be
wrong to conclude that those who cremated the Buddha’s body and erected
stiipas were followers among the laity. If this is accepted, then we must also
accept the fact that those who administered and maintained the traditions of
stupa worship were also lay followers.

The development of stiipa worship is unclear from the erection of the
original ten to the time of King Asoka. In Afoka’s rock edict of Nigarisagar??®
it states that repairs were made upon the stipa of Buddha Konigamana
(Konakamana, Kanakamuni). Hsuan-tsang reports®! of seeing this rock edict
in the southeast of Kapilavastu and notes that the stipa of Kanakamuni Buddha
existed nearby. He also saw the stipa of the Buddha Krakucchanda?s
(Kakusandha) in the southwest of the stiipa of Kanakamuni Buddha and reports
the existence of another rock edict erected by Asoka. These have not been
discovered as yet, but in studying Hsuan-tsang’s record we may say that Asoka’s"
rock edict existed here also. Kanakamuni is the fifth, and Krakucchanda is
the fourth of the seven past Buddhas. From this we know that already at the
time of Afoka stlipas for the past Buddhas had been erected and worshipped.
The past Buddhas are mythical figures, so their stiipas could not have contained
relics; they probably used replacements of some sort. This is a change in the
faith of the stipa.

A stiipa built upon relics is a type of cemetary and signifies a memorial.
This type of sthpa is also built at the deaths of high priests and great rulers,
and cemetaries are built for ordinary people. Stiipas of such type hold no
special religious significance, but in the case of the Buddha many stiipas were
erected from the very beginning, and gradually the stiipa came to be worshipped,
apart from the relics. At this stage the stiipa was no longer a cemetary or a
memorial for the dead, but carried a definite religious connotation; thus, there
arose the faith in the Buddha through the medium of the stipa. Such a

249. RM&EEETE,) T. 1, no. 1, p. 20a, line 22f; p. 20b, lines 13f; p. 27c, lines 17f;
p- 30a, lines 13f. RM& adds I, HR3Z, 8285 and enumerates a total of 11 stipas;
EREEE, T. 1, no. 5, p. 169a, lines 29f; p. 173a, line 5f; p. 175¢c, lines 15, }{#E,
JR¥E, 7K¥5, are added to the 8 stipas to make a total of 11 stipas; f3JBRERS, T. 1,
no. 6, p. 186¢, lines 16f; p. 189a, lines 9f; p. 190c, lines 3f. The same as above, 11
stipas; RIREHEE, T. 1, no. 7, p. 199¢, lines 21f; p. 206a, lines 7f; p. 207c, lines 4f.
Y5, and ZKZ#%#E, are added to the 8 stGpas to make 10 stGpas, matching the number
in the Pali. E. Waldschmidt, Das Mahaparinirvansatra, Teil TII, ss. 358, 406f, 446f.
Kumbbhastiipa and Angarastipa are discussed besides the 8 stipas; AR —IEHLES
Higk®E 37-39, T. 24, no. 1451, p. 394c, lines 19f; p. 400b, lines 10f; p. 402b, lines
24. Ten stipas are mentioned, identical with the Sanskrit text.

250. E. Hultzsch, Inscriptions of Aoka (Oxford, 1925), p. 165.

251, KEETEIED 6, T. 51, no. 2087, p. 901b, lines 17-22.

252, Ibid., 6, T. 51, p. 901b, lines 11-16.
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faith ultimately developed into a religion that taught the eternal existence of
the Buddha.

Mahayana Buddhism is a religion centered around the Buddha, regardless
of whether he is Sakyamuni, Amitayus, or Mahivairocana Buddha. Nikzaya
Buddhism in contrast is centered around the sathgha, This obvious fact is
evident from the examination of the respective doctrines. Although present-day
Southern Buddhism practices pagoda-worship, the doctrines and organization of
the Theravada are still sarhgha-centered. When we consider this fact, also, it is
difficult to see how Mahayana Buddhism could have developed from Nikaya
Buddhism ; it is more natural to see the beginnings of the Mahiyana in the
faith and worship of the stipas.

According to the legends®® of King AsSoka, he opened the eight stipas
erected at the time of Buddha’s decease and, dividing the relics, erected 84,000
stlpas. Although this may be an exaggeration and therefore unreliable, it
cannot be denied that Asoka did erect many stipas. Hsuan-tsang reports that
he saw many stiipas built by Asoka. The faith in stipas must have made a huge
advance with the conversion of Agoka as the pivot point. Along with the
‘popularity of stipa worship among the laity, the Nikaya sarhgha probably was
forced to adopt the practice in order to keep the followers tied to the sarhgha.
At the same time the bhiksu?* who felt the need to ekpress adoration of the
Buddha must have participated in the worship of stlipas. At any rate it is
thought that stiipa worship was adopted by the sarhgha in the Nikaya period.
“The reason is that stiipa worship is not mentioned in the Pal; vinaya, and in
the other vinayas the account relating the reason for adopting this practice is
varied. In the Pacfiavargika-v.25 and the Mahdsamghika-v. it relates how when
‘the Buddha passed the Toyika ERRZE PN of Kosala, he said that the complete
relics (atmabhava vigraha-stiipa) of the Buddha Kagyapa were buried here and
that he himself erected the stipa in Kasyapa’s honor. With this incident as
the turning point the Buddha permitted the bhiksus to erect stiipas. Hsuan-
tsang®® had heard of the stiipa erected in honor of Buddha Kasyapa and speaks of
it as having been built by Asoka. The same story occurs in the Caturvargika-v. 2"

253. MEZEE 1, T. 50, no. 2042, p. 102a, lines 8f; WIEERE 1, T. 50, no. 2043, p. 135a,
lines 3f; gEFT4RE 23, T. 2, no. 99, p. 165a, lines 13f.

254, Bihler, Epigraphia Indica, vol. II, pp- 91-92. Cunninghanm and Bithler collected and
published the inscriptions at Safichi of the Maurya dynasty, and among the donors there
are many bhiksus and bhiksunis included. Prof. Nakamura examined their number and
analyzed its signficance. Nakamura, * - 7)) ?Eﬁﬁﬁ}ﬁ&ii&ﬁé@ﬁﬁ@ﬁ@ﬁ’g%ﬁ ”
EREEEIBBITEM L, (Tokyo, 1954), p. 200.

255. FsyfE 26, T. 22, no. 1421, p. 172a, lines 3f; EEFETEAE 33, T. 22, no. 1425, p. 497b,
lines 18f.

256, REEFEBIET 6, T. 51, no. 2087, p. 900c, lines 16, 21..

1257, mEAaEE 52, T. 22, no. 1428, p. 958a, lines 25f; p. 956¢, lines If.
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but here it states that the Buddha permitted the erection of the stiipa when
Sariputra and Maudgalyayana had entered parinirvana. This incident is also
found in the Malasarvastivida-vinaya-ksudrakavastu.®® The Dafabhanavira-v.2®
states that at Sudatta’s request the Buddha permitted the worship of stapas for
his hair and nails.

As it is clear from the preceding, the vinayas disagree as to the reason for
the origin of stGpa worship; therefore, it must have been after the Nikaya
period that the sarhgha undertook stipa worship. However, since the stiipa
worship existed prior to this, we are forced to believe that the sarngha had
adopted this practice.

With the development of stGpa worship as an institution there gradually
arose a distinction in rank and duties between the worshipper and the admini-
strator of the stiipa. This meant that as the worshipper made his offerings, the
duty of the caretaker or the administrator increased and soon turned him into
a professional who devoted his whole time to his task. They must have take
~care of the worshippers and in some cases acted as their guides. As means of
increasing the number of worshippers, they must have also stressed the merits
of stlipa worship and the greatness of the Buddha as a saviour. There is 2 deep
appeal in preaching the saving powers of the Buddha to people who are unable
to undertake the orthodox disciplines. When such a development occurred over
a number of centuries, it was only natural that a new doctrine of salvation be
developed. There is a great possibility that the original form of such Mahayana
sttras as the Saddharmapundarika, Sukhdvativyitha, and Buddhavatamsaka tock
shape in such a religious atmosphere. Stipa worship itself cannot be called
Mahdyana Buddhism, but the first step in this direction was taken in the
transformation from stGpa worship to bodhisattvayana. The renunciant bodhi-
sattvas who based their religious activities on the institution of the stiipa could
concentrate on the disciplines and the creation of a new doctrine, supported by
the offerings made to the stipa and without worry for the material needs of
life.

It is important to note that the stiipas developed a doctrine different from
that of the Agama. The Buddha spent a missionary life of over 45 years (or
50 years) throughout central India, and the great majority of the followers
belonged to the laity. Thus, he left a teaching for the laity, as well as for the
bhiksus. In the extant Agama there is very little teaching for the laity, because
the transmitters of the Agama were the renunciants who were concerned with

the proper preservation of the teachings at the time when they were passed on

258. IRAR—YIEH RIS 18, T. 24, no. 1451, p. 291a, line 17f.
259. 5 56, T. 23, no. 1435, p. 415b, line 27f; P4y 52, T. 22, no. 1428, p. 957b,

line 10f; BESUETAME 29, T. 22, no. 1425, p. 461b, line 29f.
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by memory and oral repitition. It was only natural that the teachings given
to the laity should become gradually lost, for the houscholders’ life did not
permit them the time and the organization of the sarhgha to concentrate on the
preservation of the teaching. But from the ecarliest beginnings the stipa,
administered by the lay followers, existed continuously, and they must have
also kept the Buddha’s teachings addressed to them. It is possible to conceive
of such a teaching transmitted among the administrators of the stipa and having
an entirely different historical development from the doctrines of the Agama.
When we remember that the Mahayana texts begin with “evarh maya $rutarh ”
and claim to be the direct words of the Buddha, we cannot neglect this pos-
sibility. The Mahayana sfitras as we have them today are not the words of the
Buddha, but there must have been a reason for them to uniformly begin,
“evarh maya Srutarh.” I believe that the institution of the stipa provides an
tentative answer to this question.

We must pursue a many-angled approach to the study of the rise of Maha-
yana Buddhism, and this paper which attempts to show the importance of stiipa
worship is merely a preliminary chapter. This, however, T believe will help to
place Mahayana Buddhism in a better perspective in the historical evolution of
Buddhism.

(Translated from the Japanese by Taitetsu Unno)
Note: References to the texts in the Taisho Tripitaka will be made in the following manner

(1) name of text, (2) 48 number when necessary, (3) abbrevation T. for Taisho,
followed by the volume number, (4) text number, and (5) page number.



