Chapter 1V
‘Person’ in Sautrantika School of Buddhist Philosophy



4.1 Historical Development of Sautrantika

Sautrantika, a Hinayana Buddhist school, belongs to Sarvastivada. They are called
Sautrantika as adherence to the Sutta Pitaka and take their stand on the Sitras. Madhava
in Sarvadarsanasangrah wrote on the origin of the term Sautrantika “The name
Sautrantika arose from the fact that the venerated Buddha said to some of his disciples,
who asked what was the ultimate purport (anta) of the aphorism (sitra), be Sautrantikas”
(SDS p.332). Vasumitra wrote the following about Sautrantika “At the beginning of the
fourth century one school, named the Sautrantika, otherwise called Samkrantivada issued
again from the Sarvastivada. (The founder of this school declares himself: I take Ananda
as my preceptor.”! In Kathavatthu two names are found, ‘Suttavadin® and ‘Sankantikas’,
Vasumitra used them synonymously and explained that Suttavadins (Sautrantikas)

believe in the theory santana (continuity of skandhas).

According to Da La Vallee Poussin, “The Sautrantika, who considers the seven
Abhidharma simply as treatise (Sastra) of human inspiration and therefore liable to error,
who maintained that Buddha had not composed treatise dealing with Abhidharma or
given indication for the composition of such treatise under authority, but had taught
abhidharma doctrines in certain Sitras (or Sitrantas). According to them, the Sutras, the
Arthavini$chaya, etc., constitute ‘the Basket of Abhidharma’. Hence, their name
Sattrantiakas, the philosophers who recognize the authority of the Siitrantikas alone
(Sautrantika 214).”? However, Sautrantikas admits that Vinaya, like Siitra, is the word of

the Buddha.
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According to N. H. Samtani, “Sautrantika did not deny the authority of the Abhidharma
per se but they said that they accepted only abhidharma (extended explanation of the
dharma), which was available in the abhidharma type of Sitras like- Arthaviniscaya
sitra.”” He also mentioned two other sitras in pali cannons: Dasuttare Sutta and
Sangitisutta, that contain an enumeration and explanation of Buddhist categories, which

is the precise function of the Abhidharmic treatises.

Vasumitra mentioned five important characteristics of Sautrantika in his treatise “A

’)4

treatise (called) the wheel of the doctrines of different schools.”” He wrote, the original

doctrines held in common (by all the members) of the Sautrantika School:

1. The skandhas transmigrate from one world to the other (lit. from the former
world to the later): here the name “Sankrantivada” (or “the school which
maintains the transference of the skandhas™)

2. Apart from the aryan paths there is no eternal destruction of the skandhas.

3. There are the malantikaskandha and also the ekrasaskandha.

4. An average man (prthagjana) also possesses the potentiality of becoming a
Buddha (lit. in the state of an average man there are also divine things,
aryadharma).

5. There are the Paramarthapudgalas.
The remaining views are mostly the same as (those of) the Savastivada school.

Thus, according to Vasumitra, Sautrantikas admit the transmigration of skandhas. But

what are the skandhas that transmigrate? Shu-Chi interprets them as ‘real-dharma-
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atman’, which coincides with ekarasaskandha. This transmigration is also described by

the Sautrantika with their theory of Bijas (seed theory).

Sautrantika postulated two kinds of skandhas: Milantikaskandha and Ekarasaskandha.
Masuda, with reference to Shu-Chi, explained these two kinds of skandhas: “....... The
ekarasaskandha (or the skandha of one taste) continues to exist (lit. turns) from time
immemorial without changing its nature (lit. in one taste): it is the “subtle consciousness”
which is unintermittent and which possesses the four skandhas....... The mila (or
original) (of the malantikaskandha) means the aforementioned subtle consciousness.
(This) is the origin (of a sentient being who) transmigrates (lit. abides) in the samsara.
Therefore it is called mila. From this origin there arise the five skandhas, which are also
spoken of by (other) schools. Now the ekarasaskandha being the origin is not called
antika (or end). The other five skandhas which are intermittent spring out of this origin:

hence the name miilantikaskandha.”

Sautrantikas believed that the common people also have the anasrva-bija, that potential
elements of becoming a Buddha, before Mahayana. Sautrantika postulated the
Paramarthapudgal, which is the “real arman that is extremely subtle and cannot be

comprehended. It is same with the ekarasaskandha.”®

Masuda referring to K’wei-chi (the commentator of the Vijiiaptimatrasiddhi-Sastra)
wrote that Kumaralabdha was the original teacher of the Sautrantika School. He
appeared a hundred years after the death of Buddha and was the author of the
Drstantamala-sastra or the treatise called the Garland of Similes.” Masuda also

mentioned the Srilabdha, who was born four hundred years after the death of the
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Buddha, was well known exponent of this school, and who composed the Vibhasa of
Sautrantika. “Dharmottara, the logician, the Yasomitra, the author of Abhidharmakos
Vyakhya, the commentary on Abhidharmakosa are the followers of the school.”
Vasubandhu, formerly a Vaibhasika philosopher is also regarded as a Sautrantika.
“Vasubandhu wrote a commentary of his own work Abidharmakosa by the name
Abhidharmakosabhasyam, in which he pointed out some of the defects of the Vaibhasika

from the Sautrantika point of view.”

As Sarvastivadins, Vaibhasika and Sautrantika admit similar views albeit in different
contexts, and with some differences. About Sautrantika Motilal Pandit writes “The
Sautrantika, while being an offshoot of the Sarvastivada School, began its career by
examining critically the realism as propounded by Sarvastivadins. The Sautrantikas
attempted to rectify such shortcoming in the realism of the Sarvastivada, that they found
to be too glaring and self-evident. It is their critical approach that paved the way for the
emergence of Mahayana idealism and accordingly came to be considered as forming a
kind of bridge between the realism of early Buddhism and subjectivism of Mahayana.”*
Critically examining the view of Sarvastivada, Sautrantika reduced the number of
elements (dharmas) to forty three from the seventy five of Sarvastivada. They also

applied their critical approach in the theory of epistemology and presented the

reprentationalism in contrast to the Vaibhasika theory of presentationalism.

Regarding the philosophy of Sautrantika, referring Gunaratna’s Tarkarahasyadipika,
Dasgupta writes: “The Sautrantika, according to Gunaratna held that there is no soul but
only the five skandhas. These skandhas transmigrated. The past, the future, annihilation,
depends on cause, akasa and pudgala are but names (samjriamatram), mere assertions
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(pratijnamatrama), mere limitations (samvrtamatrama) and mere phenomena
(vyvavaharamatrama). By pudgala they mean that which other people called eternal and
all pervasive soul. External objects are never directly perceived but are only inferred as
existing for explaining the diversity of knowledge. Definite cognitions are valid; all
compound things are momentary (ksanikah sarvasamskarah). The atoms of colour, taste,
smell and touch, and cognition are being destroyed every moment. The meaning of the
words always imply the negation of all other things, excepting that which is intended to
be signified by that word (anyapohah). Salvation (moksa) comes as the result of the
destruction of the process of knowledge through continual meditation that there is no

SOUI .”11

To explain karmic continuity Sautrantika advocated the theory of karmic seed (bija).
Vaibhasika maintains the continuity of karma as the actualization of an existent but
previously latent cause, but Sautrantika conceives it as the transformation of the stream
of consciousness (citta-samtana). Actions produce karmic seeds within specific stream
of consciousness that bear fruits (phala) at a later time. “Differentiation between
individuals, therefore, was possible on the basis of the different seeds implanted within
the various streams of consciousness. Sentient experience on this view is a continuity of
transformation (parinama) of consciousness caused by the fruition of the seeds of
previous action.”? Sautrantika believes that a person cannot perceive an external object
directly but rather experience mental image (akara) of them. They admit the real
existence of external objects and believe they are the cause of our experience. However,
what we encounter in perception is a mental image of an object and not the object in

itself.
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4.2 Concept of Person

According to Sautrantika, person is a combination of Skandhas, Ayatans and Dhatus.
There is no permanent entity, or self that exists in a person; that person is constituted by
physical matter and mental states only. Sautrantika admits 43 dharmas (elements),

including 10 physical matters and 33 mental states and these dharmas constitute person.
4.2.1 Refutation of Vatsiputriyas Pudgala Theory

Like other schools of Buddhism Sautrantika also developed the theory of person by
denying the existence of a permanent entity, or self. For it first they reject Vatsiputriyas™
theory of pudgala and the Brahmanical theory of self as a permanent entity and
substratum of consciousness, it is basically Nyaya-Vaisesika theory. Here | present
Sautrantika’s position on the self and the refutation of Vatsiputriyas and Nyaya-Vasesika

theory on the basis of Vasubandhu’s Abhidharmakosabhdasyam.

Sautrantika, like Vaibhasika, admits that Nirvana is possible through true knowledge
about soul, as taught by Buddha, and that other doctrines are corrupted by false
conceptions of soul. “By the power of their belief in this soul as a substantial entity, there
arises clinging to the soul, the defilements are generated, and liberation is impossible.”*

Direct perception and inference cannot prove the soul to be a separate entity, so self does

not exist.

Vatsiputriyas admits the existence of pudgala (self) which is neither identical nor
different from the Skandhas. But what is self? Is it a separate entity, like physical matter,

or a designation, only a collection, like milk?™

If the self is a separate entity, then it
would be different from the skandhas, and must be caused. And if it is mere designation,
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as a collection of aggregates, then Sautrantikas said that it is the same with their doctrine

and Vatsiputriyas abandon their doctrine.

But for Vatsiputriyas pudgala is not an entity or a mere designation of skandhas. The
designation of pudgala necessarily occurs in relationship to present internal skandhas
(skandhaupadaya) (AKB p.1314). In response, Vasubandhu argues that if
skandhaupadaya means skandhanam laksate (characterized by the skandhas) or
skandhan pratity (conditioned by the skandhas), then it is the same as the designation.
Milk is formed by the constituents of milk, colour etc; the cause of the designation is the

constituent elements.

Vatsiputriyas objected that it is not like the relation between milk and its constituents; it
is like the relationship of fire and fuel, where fire is neither identical nor different from
fuel (AKB p.1315). Pudgala is neither different nor identical with skandhas.
“Vatsiputriyas explains the term ‘fire and fuel’ like, the fuel (i.e. wood) the thing to be
burned, the combustible matter, the consumed. And the fire is the thing that exercises the
action of burning, bright, and very hot, in flames, the consumer. The series that
constitutes the fuel is ignited by the fire, and it is reduced to ashes. Thus fire exists in
relation to fuel. By means of fire, each moment of existence of the series of fuel is made

different from the preceding moments.”

Vasubandhu said that if this is the case, then fire is different from fuel, as their time

periods are different. Also, it is transitory as it is produced by reason of the fuel.
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Vatsiputriyas said, fire in relation means that fire has fuel as its basis, or that fire coexists
with fuel. Thus, pudgala co-exists with the skandhas, or that it depends on it, but is also

different from the skandhas.

But logic demands, according to Vasubandhu, that because pudgala depends on
skandha, so it does not exist without skandhas. Thus, Vasubandhu disputes the theory by
saying that “the thesis of Vatsiputriyas that the pudgala exists in relation to the skandhas

as fire exists in relation to fuel, cannot be rationally established in any hypothesis.”’

Now the question is by which of the six consciousnesses, eye, ear, nose, tongue, body
and mental consciousness, is the pudgala perceived? Vatsiputriyas replied that by all six
consciousnesses the pudgala is perceived. When the eye recognizes physical matter, it
indirectly discerns the pudgala; that is to say that the pudgala is known by eye
consciousness. But the relationship of the pudgala with physical matter, be it identical or

different, is inexpressible. It is same for the other consciousnesses (AKB p.1319).

If this is the case, then according to Vasubandhu pudgala exists as a designation, exactly
like milk. When the eye consciousness knows the colour of milk it indirectly discerns the
milk. But we do not know if the milk is same thing or different from its colour. So for
Sautrantika pudgala is mere metaphorical designation; it has no real existence. Another
debate is, “if in the perception of physical matter, whether the physical matter is the
cause of the perception of the pudgala, or that the perception of physical matter and the

pudgala takes place symoltenously.”®

Vatsiputriyas replied by saying that claiming physical matter is the cause of the pudgala

implies it is not different from physical matter. Therefore, the conditions in the
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perception of physical matter, such as the eye, light etc. are not understood to be different
from physical matter. Here Vasubandhu raises another question: whether the pudgala is
or is not perceived by the same operation as physical matter. If pudgala and physical
matter are perceived by two different perceptions, it follows that pudgala is different
from colour, shape etc., which unproved the separate existence of pudgala (AKB

p.1320).

Vatsiputriyas maintained that pudgala is known by eye consciousness. According to
Vasubandhu, this contradicts the Sitra (Samuktya) which says that in eye consciousness
two things are involved: physical matter and shape. If pudgala is the cause of eye
consciousness then it will be impermanent. As the Sitra says, “All causes and conditions

that produce consciousness are impermanent.”**

In the Sitra of man (Ajita-sermon), Buddha explained that the word pudgala designate
the skandhas. He said “Supported by the eye, having physical matter for its object and
condition, the visual consciousness arises; the reason of the coming together of these
three, contact arises; at the same time there arises sensation, thought, the act of attention
etc.” (Version of Paramartha). Man has given various names to refer, like sattva, nara,
manuja, pudgala etc. Buddha said these are only manners of speaking words;
expressions conforming to the usages of the world, because there are only impermanent
things in the pudgala, conditional things, born of cause and conditions, and created

through deeds (AKB p.1324).

If pudgala is the mere designation of the five skandhas, Vatsiputriyas says that it cannot

be the bearer of the burden. “But Blessed One (Buddha) himself said about burden, the
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taking up of the burden, the laying down of burden and the bearer of the burden”

(Bharaharasutra, Sutralamkara, xviii.102) 20

Vasubandhu replied that as a bearer of burden it is not required to accept the pudgala as
an ineffable because no one has ascertained the existence as ineffable thing. Sitra says
that thirst (desire), is the taking up of the burden, which is a skandha. Laying down the
burden is the abandoning of thirst. The skandhas are designated by Blessed One as
pudgala, the bearer of the burden. For this one should not understand pudgala as an
eternal, ineffable and real entity, it is, infact effable, impermanent and without a unique

nature (AKB p.1329).

Vatsiputriyas asks what wanders in sarmsara if pudgla does not exist? As Buddha said by
ignorance one is bound by thirst and wanders here and there among beings in hell,

animal, peats, human or the gods and he suffers for a long time.

Vasubandhu said pudgala does not wander in samsara. Wandering does not mean
abandon old skandhas and taking up new skandhas. This is explained by the following
analogy: one says that when a flame burns a field, it travels, because it constitutes a
series. In the same way the harmony of the skandhas, which is constantly repeated,
receives, metaphorically, the name of being, supported by thirst, the series of skandhas

travel in samsara (AKB p.1337).

Again Vatsiputriyas says if only the skandhas exist, we cannot explain past experience
that ‘I was the teacher Sunetra’. As past skandhas are not the same as the present
skandhas. Thus, for existence of individual the sakandhas are metaphorically termed as

‘soul’.
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But is the ‘soul’ called by Blessed one as pudgala permanent? Is the past soul identical
with present soul? In fact when Buddha said “I was the teacher Sunetra”, he teaches us
that the skandhas that constitute his present ‘soul” formed part of the same series as the
skandhas that constituted Sunetra. In the same way one says “this fire has been burning

here.”?!

Without accepting some absolute existence, how is memory possible? How is it able to

recognize an object similar to what it has formerly perceived?

Memory and recognition are generated immediately, through a certain type of mind
called Citta-visesa. In this mind previous ideas are stored. To recognize/remember an
object, the idea related to the thing, which is stored in the mind resembles that thing, and

recognized it (AKB p.1339).

But Vatsiputriyas asked how one mind can see while another mind remembers, if every
moment mind is changing? There are not two minds; Vasubandhu said: “Indeed we do
not say that one mind sees an object and that another mind remembers this object,
because these two minds belong to the same series. We say that one past mind, bearing a
certain object, brings about the existence of another mind, the present mind capable of
remembering this object.”” Mind’s memory is generated from a mind seeing and

memory is generated after recognition.

Walking is an action which depends on some individual, Devadatta. Likewise,
consciousness (vijiiana) and all action depend on a ‘base of support’ (@srya), ‘one who

knows’ (vijiiator), the agent. But VVasubandhu asks who Devadatta is? Devadatta is not a
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real individual; it is only the name that one gives to the series of Samskaras. As

Devadatta walks, likewise Devadatta knows.

Vijiiana is simply produced resembling the object as fruits produced resemble to the
seeds. “This resemblance of the vijiana consists in that it has the appearance of the
object. By reason of this appearance one says that vijiiana knows the object which is

only one of its cause; the organ is also a cause of the vijiana.”*

4.2.2 Refutation of Sankhya-Vaisesika

Sankhya asks if consciousness is not produced from soul, and present consciousness
(vijiiana) is produced from past consciousness, why is the later consciousness not similar
to the previous consciousness? Why do consciousnesses not succeed themselves in a

determined order, as shoots, stems, leaves etc.??*

Vasubandhu replied that everything is produced through causes. Transformation
(sthityanyathatva) is characteristic of conditioned things; in this series the latter always

differs from the former.

His second point is that consciousness follows a certain order; a certain mind produces a
certain mind. And certain consciousness presents a partial similarity that obliges them to
produce one another by reason of the particular character of their gotra (AKB p.1345). In
the process of producing idea the most important is the ‘numerous’ idea formed in the
past. Alive and nearest ideas have strong position as these ideas most strongly

impregnated the mental series.
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VaiSesika maintains that consciousness is produced from a soul, which is possible by the
conjunction (saryoga) of the soul with mind. Vasubandhu replied that no conjunction is
proved here between soul and mind. Another reason is that for the conjunction of two
things, they should be delaminated, i.e. localized in a distinct place. Their definition of
conjunction, ‘possession succeeding upon non-possession’ admits that the soul is

delaminated, localized, and that the soul is not omnipresent (AKB p.1346).

As manas moves from part to part of the body, the soul should also move to make a
place for it. It results that the soul is not niskriya and nitya (eternal). At the same time it

cannot be said that the soul has partial conjunction, as it is without parts.?®

Vaisesika holds that the self is the support of the thought-samskara just as earth supports
smell, colour, taste, and touch. However, Vasubandhu replied that this establishes the
non-existence of the soul, because earth cannot be perceived independently of smell etc.;
it is the mere designation of the smell etc. Likewise there is no soul apart from the

thought-samskaras.

Vaisesika asks, if there is no soul, who has suffering and pleasure? Vasubandhu replied
“The asraya within which suffering and pleasure is produced, in the same way that a tree
to have flower, a forest has fruits. And suffering and pleasure belong to the six internal

ayatanas” (AKB p.1350).

Vaisesikas again asks if there is no soul, who does a deed and tastes the result? Here
Vaisesika is referring to an agent, who is one, who possesses independent power with
regard to certain action. According to Vasubandhu, if an individual, Devadatta, is

understood to be a soul, it is unproved. “If one understands a certain coming together or
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complex of sakandhas, then Devadatta is indeed an agent, but he is not an independent

agent and creator of the deeds.”?®

Every action produced depends on some cause. There is no single entity or ‘producer’ of
any action, which is independent. Action is three folds: body, speech and mind. And
every type of action produced depends on some other action. There is no agent among

the causes.

The process of bodily action is explained by Vasubandhu as follows: “Memory causes a
wish or a desire for action to surge up; from desire there proceeds imagination, from
imagination there proceeds effort, which gives rise to a vapor which sets in motion
bodily action” In this process there is no place for soul. Vocal and mental action can

be explained in the same way.

Soul does not enjoy the result as it has no role in discerning the result, and in the process

of producing consciousness.

Vaisesika admits that past action produces its result; it is generated from merit or demerit
(dharma, adharma), inherent attributes (guna) of the soul, and is supported by the soul.
Vasubandhu regards this as irrational as he criticizes the idea of a substratum. He also
maintains that “future result is not generated from destroyed action; results are generated
from the last moment in the evolution of a series that has its origin in action” (AKB

p.1352).

How does fruit proceed from the seed? Fruit is not generated from the destroyed seed
and at the same time fruit does not arise immediately after the seed (dying seed). “In fact
the fruit is generated from the last moment in the evolution of a series that has its origin
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in the seed. The seed successively produces a sprout, a stalk, a leaf and finally the flower,
that bring the fruit into existence” (AKB p.1353). Thus, the fruit is produced from the
seed through a series of intermediate stages that project into the flower the efficacy of
producing the fruit. The flower has its origin in the seed; so flower produces the fruit
which also has beginning with the seed. “In the same way, one says that although a result
is generated from an action, it is not generated from destroyed action, nor is it generated
immediately after the action; it is generated from an ultimate moment in the evolution of

a series issuing from the action.”?®

Series (samtana) is succeeding moments, without interruption, in a row of material and
mental skandhas, which has an action for its original cause. These successive moments
have different evolutions and transformations throughout the series. The last moment of
this evolution has the special ability to produce the result, it is termed as visesa, which is

different from other moments (AKB p.1353).

Two kinds of results are produced, according to Sautrantika, by actions: retributive result
and an out-flowing result. In the retributive result the force (action) is abolished after
producing the result. “But the force that produces an ‘out-flowing result’, a force
projected by a ‘cause similar to its effect’ (sabhagahetu), does not perish by the
production of the result; when it is defiled, this force perishes by the force of its
opposition; when it is not defile, it perishes through Nirvana, which involves the

abolition of the series, both physical and mental.”*
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Lastly, Vasubandhu summarized that heeding to the teaching of the Buddha regarding
the non-existence of the soul is the only way to achieve Nirvana. It is followed by

thousands of saints, but it cannot be seen by a person of weak insight (AKB p.1355).

4.3 Constituents of Person

In the formation of person the dharma theory of Buddhism plays an important role.
Sautrantika develops their dharma theory according to their philosophy. In dharma we
find three basic divisions, Ayatana, Dhatu and Skandha, which constitute the structure of
a person. In the following passages my intention is to give a detailed description of the
dharma theory in the three divisions of Sautrantika School in order to understand the

concept of the person.

4.3.1 Dharma Theory

Dharma is very important notion for Sutrantika, like Vaibhasika. Dharma is that which
bears (dharana) self characteristics. Poussin explains the meaning of Abhidharma as
follows: “The Abhidharma is called abhidharma because it envisions (abhimukha) the
dharma which is the object of supreme knowledge, or the supreme dharma, Nirvana, or
rather it is called because it envisions the characteristics of the dharmas, both their self-
characteristics and their common (or general) characteristics” (AKB p.57). Thus, dharma
is the means to achieve prajiia (supreme knowledge) and Nirvana, the supreme dharma.
But at the same time, extinguishing of the defilements is possible through the

discernment of the dharmas.

Sautrantika does not admit the substantial-existence of dharma and rejects the permanent
existence of dharma in three phases of time. “Dharma such as ‘shape’ (samsthana) were
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not substantial-existence (dravya-sat) nor do dharma-categories such as prapti
(possession) refer to anything other than the state of possessing and not possessing
certain qualities.”® Dharmas exist for as long as they manifest themselves, they have no
past and future existence. Dharmas manifest when they have causal efficacy (kriya) and
cease to exist when they do not. “This account of dharmas focused upon the immediacy
of what is presented to consciousness and explicitly repudiated the Vaibhasika analysis

which distinguished the existence of dharmas from their causal efficacy.”™

A critical examination of Sarvastivada demonstrates that Sautrantika reduced the number
of elements (dharmas) to forty three from seventy five of Sarvastivada. First avijiiapti is
omitted from Ripaskandha. They also reject the existence of ten Parittaklesas, Middha
(torpor), Vitarka (discussion), Vicara (judgment), from the list of 49 mental states which
come under the Citta Samprayukta Dharma of Samskaraskandha. Sautrantika also
eliminate 14 Cittaviprayuktasamskaras from the Samskaraskandha and rejected three
kinds of Pure (asamskrta) dharmas: space, pratisamkhyanirodha and

apratisamkhyanirodha.

Dharmas are of two kinds: Pure (asamskrta) and Impure (samskrta). Samskrta dharmas
are impure because the defilements adhere to them (AKB | 4c-d), with the exception of
the path of the defiled. They are “that which have been created (krta) by causes in union
and combination”. There is no dharma which is engendered by a single cause (AKB

p.61).

“Conditioned things are the paths, foundations of discourse, ‘possessed of leaving’ and

‘possessed of causes’. Conditioned things are called paths (advan) because they are
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devoured (adyante) by impermanence. Discourse (katha) has either names or words
(nama) for its foundation. One should depart from conditioned things; one qualifies them
as ‘endowed with leaving’. These things are dependent on causes; they are thus qualified

as Savastuka.”*

Conditioned things have four characteristics- arising (jati), old age (jara), duration
(sthiti) and impermanence (anityata) (Takb Il 45 c-d). But Sautrantika admits only three-
production (utpada), disappearance  (vyaya) and  duration-modification

(sthityanyathatva)
4.3.2 Ayatana

Ayatana signifies the ‘gate of entry’ or arising of the mind and of the mental states
(ciatta). Etymologically, ayatana is that which extends (tanvanti) the entry (aya) of the
mind and of the mental states (AKB-I 20ab ii). Twelve ayatans are also admitted by
Sautrantika. They are the five sense organs (eye, ear etc.) and their corresponding objects
(matter etc), mana-ayatana (mind) and Dharmayatana. Dharmayata or dharmadhatu
includes vedana, samjiia and samskara skandha, avijfiapti and three unconditioned

things.
4.3.3 Dhatu

Dhatu signifies gotra, race or lineage. Just as in a mountain there are many ‘families’ of
gems, iron, copper, silver, gold etc. when we say ‘to have numerous dhatus’, is a similar
human complex or series; there are eighteen types of ‘families’ which are called the
eighteen dhatus (AKB-I1 20a-b iii). The five sense organs and their corresponding objects
are ten dhatus included in the Ripaskandha. The eleventh one is dharmadhatu. The other
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seven kinds of dhatus are the six classes of consciousness (caksurvijiianadhatu etc.) and

the manadhatu (mind).
4.3.4 Skandhas

In the Siutra (Samyukta) Skandha signifies ‘heap’. “Whatever ripa there is, past present
or future, internal or external, gross or subtle, inferior or excellent, far or near, if one puts
together all this ripa, that which is past etc., one has that which is called ripaskandha”

(AKB-1 20a-b i).**

Sautrantika objected by saying that if skhandha signifies ‘heap’ then it has only nominal
existence, not a real existence. A collection is not real thing, like a pile of wheat, so is the
pudgala (AKB-I 20a-b iv). “The order of the skandhas is justified by their grossness,
their defilement, the characteristic of the jug, etc., and also from the point of view of

their spheres of influence” (AKB-1 22b-d).
4.3.4.1 Rapaskanda

Ripa, in Buddhist philosophy, “signifies that which has resistiveness or the capacity to
obstruct the sense organs.”® Sautrantika admits only ten riipas and excluded the eleventh
one, Avijiiapti. These ten categories are: the five sense organs: the organ of sight,
hearing, smell, taste and touch and five objects of sense organs: matter, sound, odor, taste

and tangibles.

The five sense organs point of support for the consciousness of visible matter, sound

odor, taste and touch; they are consisted of supersensible subtle material elements (AKB-
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I 9 c-d). In fact, the eye (organ of sight) is the subtle matter which serves as the support

of the consciousness of sight (AKB 64).

4.3.4.1.1 Objects of Sense Organs

Visible matter is twofold: colour and shape (AKB-I 10a). However, Sautrantika denies
that shape is anything other than colour. Colour is fourfold: blue, red, yellow, white,
while another eight colours proceed from these colours. They are: cloud, smoke, dust,
mist, shade, hot light, light, darkness. Shape is eight folds-long, short, square, round,
height, low, even and uneven. Thus Sautrantika like Vaibhasika admits twenty folds of

visible matters.

Vaibhasika maintains that visible matter can be colour without being shape (e.g. blue,
red etc.) and shape without there being colour (long, short), which constitutes bodily
action (kayavijiiapti). Sautratikas asks how a single thing could be twofold because
colour and shape are perceived in a single substance. Sautrantika argued “it should be

admitted that bodily action is at one and the same time colour and shape.”

Sound is eightfold (AKB 1-10a). It is in four categories, each of which contains agreeable
or disagreeable elements. These four categories are- (a) sound caused by the hand or by
voice, (b) sound of the wind of the trees, of water, (c) sound of the vocal action and (d)

every other sound.

Taste is of six types: sweet, sour, salty, pungent, bitter and astringent. Odor is fourfold:
good odor is either excessive or non-excessive. The tangible is of eleven types: the four
primary elements, earth, water, fire and wind and seven others: softness, hardness,
weight, lightness, cold, hunger and thirst (AKB 1-10b-d).
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The four primary elements, earth, water, fire and wind are unique and the point of
support for all derived matter (AKB | 12 a-b). Existence of these elements is proved by
their action of support. Solidity, humidity, heat and motion are the special characteristics
of earth, water, fire and wind respectively. Earth is different from earth elements, as
earth is seen with colour and shape. It is same with the fire and water, whereas the wind

element is simply called wind (AKB I 13 a-b).

These eleven dharmas are called ripadharma, according to Buddha, and are incessantly
broken; they can be damaged. Their damage is possible by deteriorating, by being
transformed. Other masters say that they are called ripa, that which is impenetrable; that

which occupies a place.*’

Sautrantika objected that if this is so the riapa which is composed of atom, which is
indestructible, cannot be ripa. Vaibhasika said that an atom is not ripa, atom cannot

exist in isolated state, and therefore, its deterioration occurs (AKB 70).

Sautrantika said that avijfiapti is not ripa as it is devoid of resistance. According to
Vaibhasika, avijiiapti is that which is produced from the vijiapti, bodily and vocal
action. Thus avijiiapti is ripa. Avijiiapti is not subject to modification, and it should
perish as vijiiapti perishes. Vaibhasika said avijfiapti is ripa and is the constituent point
of support in the primary elements. According to this principle, Sautrantika remarked,

the five consciousnesses would be ripa, for their point of support is riipa.®
4.3.4.2 Vedanaskandha

Vedana, or sensation, is that which arises from the contact of senses with an object.
According to Sautantika, contact arises from the coming together of an organ, its object
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and consciousness. It is six kinds. As the Satra says “The coming together, the
encounter, the meeting of these dharmas is contact” (Samyukta TD 2 p 18a 16) (AKB
424). There are six kinds of sensations that arise from the contact of five sense organs
and the manas. “The five sensations that arise from the contact of the eye and from other
bodily organs for support (asraya) the bodily organs are bodily. The sixth sensation
arises from the contact with the manas; its support is the mind, so it is mental or caitasi”

(AKB 111 32a-b).*

Vaibhasika regards sensation and contact as simultaneous, being sahabhiithetu ‘reciprocal
causes’. But Sautrantika objected Vaibhasika’s position and said that cause and effect
cannot be simultaneous. They do not arise together, but sensation arises later than

contact.

Vedanaskandha is a threefold mode of feeling or sensation, composite of painful,
pleasant and neither painful nor pleasant. Sensations are of six kinds arising from five
sense organs and mind (AKB | 14c). Sensation in relation to the five sense
consciousnesses and which does harm is called Du/khendriya. Pleasant sensations that

do good, comfort and benefit are termed Sukhendriya (AKB 1l 7a-c).

In the third Dhyana the agreeable mental sensation is also the pleasant sensation, which
is called ‘pleasure’ (AKB Il 7d). Here the agreeable mental sensation is calm and
tranquil, because the ascetic is detached from joy, hence it is pleasure. Below the Third
Dhyana the agreeable mental sensation is gross and agitated, the ascetic is not detached
from joy, and hence it is called ‘satisfaction’.”® Disagreeable mental sensation is

dissatisfaction (AKB Il 8b). Intermediate bodily or mental sensation is equanimity that
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neither comforts nor harms. Bodily sensation is produced from an external object
independently of psychological states. The agreeable and disagreeable mental sensations
are produced from a concept, but the sensation of equanimity is free from vikalpana, any

intellectual operation.

4.3.4.3 Samjiaskandha

Samyjria is the later stage of Vedana. When one grasps the characteristics of an object, it
is the idea or samyjiia (AKB | 14c-d). The grasping of diverse natures: perceiving that this
is blue, yellow. long, short, male, female, friend, enemy, agreeable, disagreeable etc. is
Samjriaskandha (AKB p.72). Just as there are six kinds of sensation, dependent upon six

organs, sarjnia is also six types.

4.3.4.4 Samskaraskandha

Samskaras are those conditioned things which are not included in other four skandhas,
ripa, vedana, samyjna, and vijiana (AKB | 15 a-b). The Buddha said in a Sitra
(Samyukta) “The Samskaraskandha is the six classes of volition”. This definition

excluded all Viprayukta and Samprayukta Samskaras.

From the definition provided in this Sitra we find that the mental dharmas, all of the
dharmas of the Viprayukta class, with the exception of volition, do not form part of any
skandha. Thus the collection of mental states and Viprayuktas is included within the
Samskaraskandha. But Sautrantikas do not admit Viprayuktas as dharma. According to
them, 33 mental states constitute the Samskaraskandha. These 33 mental states can be

discussed in five headings.
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(a) Mahabhumika Citta (basic mind state): Like Vaibhasika, Sautrantika admits ten
Mahabhimikas and gives almost the same explanation. These are the generally
permeating mental states that are universally present and indispensible for every
possible Mind-state composition. The basic mind consists of cognitive, emotive
and conative states of consciousness. Basic mind states combine with other
Caitta dharmas and form various other mind states. These ten Mahabhiimikas
are: Vedana (feeling), Cetana (volition), Saryjiia (identification or perception),
Chanda (desire), Sparsa (contact), Mati (cognizance), Smyti (memory),

Manasikara (attention), Adhimukti (approbation), and Samadhi (concentration).

(b) Kusala Mahabhiimika Citta (morally wholesome mind state): Sautrantika admits
nine kinds of Kusala Mahabhiimika Cittas and omits Upeksa (equanimity) from
the Vaibhasika list. These dharmas are always found in all good minds. It
includes Sraddha (faith), Apramada (vigilance), Prasrabdhih (tranquility), Hri
(modesty or shame in an internal sense), Apatrapa (shame in external sense),
Alobha (absence of greed), Advesa (non-hatred), Avihimsa (nonviolence) and

Virya (energy).

(c) Akusala Mahabhiamika Citta (morally unwholesome mind state): These are the
mental states which are always defiling and bad. They are of two kinds: Ahrikya

(shamelessness) and Anapatrapya (disregard).

(d) Klesa Mahabhumika Citta (impure mind state): These are mental states that exist
in all defiled minds. Sautrantika admits ten Klesamahabhiimikas and omits styana

(indolence) from its enumeration. They are asradedya (disbelief), kausidya
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(idleness), musitasmytita (default of memory), viksepa (distraction), avidya
(ignorance), asamprajanya (non-observation), ayonisomanaskara (wrong
judgment), mithyadhimoksa (wrong resolution), auddatya (dissipation), and

pramada (diligence) (AKB p.194).

(e) Akusalamahabhiumika: Disrespect (ahrikya) and absence of fear (anapatrapya).

These two mental states are always found in bad minds.

(f) Aniyata Citta (irregular or neutral mind state): These are the mental operations
that are indeterminate, aniyata, which are sometimes present in a good mind and
sometime with a bad or neutral mind. Sautrantika acknowledges two types of
aniyata citta: kaukrtya (regret) and middha (apathy) and omits Vitarka
(discussion), Vicara (judgment), Raga (affection), Pratigha (anger), Mana

(pride), and Vicikizsa (doubt) from the Vaibhasika list (AKB p.196).

4.3.4.5 Vijiianaskandha

Vijiianaskandha is the impression relative to each object, the ‘raw grasping’ of each
object (AKB 1 16a). It is of six types: visual, auditory, olfactory, taste, touch and mental
consciousness. Consciousness is produced through sensation and idea where the mind
implements its past impressions. In all consciousness manas passes away continuously;
for each consciousness manas is important. There is no manas distinct from

consciousness (AKB p.74).

“Consciousness (vijiiana) apprehends only the things itself (vastumatra); the mental
states (caitasika) or dharmas associated with the consciousness. Visual consciousness

apprehends colour and shape; it is associated with a certain mental states called samyjnia
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and idea which apprehends a certain characteristics of colour and shape under

consideration” (AKB p.139).
4.3.4.5.1 Sautrantika Theory of Knowledge

Knowledge is produced by the contact of a sense organ with an object in the appropriate
condition having reference previous ideas. According to Sautrantika, “Knowledge arises
on the basis of four conditions, which are: (1) data or alambana, (2) suggestion or
samanantra, (3) medium or sahakari, and (4) dominant organ or adhipatiripa.”*" In the
knowledge of red rose, the red rose is data. Here the suggestion is the revival of old
knowledge relating to the red rose. To apprehend this, an object needs sufficient
medium, light etc. as conditions and then this is grasped by dominant organ, eye. This is

the Savikalpaka or determinate knowledge.

But in indeterminate knowledge, the suggestion is that the revival of old knowledge is
not present; it is a mere awareness. “Dharmakirti, in his Nyayabindu, defines perception
as a presentation determined exclusively by the object and free from all mental
impositions (kalpana)”. This is Nirvikalpa or indeterminate knowledge. “This pure
perception, free from all traces of conceptual activity, is said to give us the object in its
own nature (svalaksana).” “Dharmakirti is of the opinion that names and relations are
imposed by the mind, while the senses reveal the objects accurately unless they are
themselves perverted by organic or extraneous causes.”** Thus, indeterminate knowledge
reveals the true nature of the object, where the mind imposes the revival of old

knowledge, it is determinate knowledge.
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4.3.4.5.2 Sakarajianavada

Sarvastivadins maintain that external objects can be directly perceived. Rejecting
Sarvastivadins theory of cognition Sautrantika argues that external objects cannot be
perceived directly because of its momentary nature. They are perceived indirectly. “An
object that is momentary can never be reached during the moment it is being perceived.

The object ceases to be the moment perception of the object occurs.”?

As everything is momentary the object that is perceived is of the past moment rather than
of the present one. The object which is perceived now is really the successor member of
the series, which become the cause of perception. The member of the series that has
ceased leaves impression on the mind, what we cognized in perception exists actually,

but the perception of the object does not take place at the time of its actual existing.

The Sautrantika theory of knowledge is known as Sakarajiianavada, as it holds “that
cognition has forms and it is the forms of cognitions that are directly apprehended in our
perception. Cognition is both perception (grahaka) as well as the percept (grahya).”**
But for Sautrantika, we cannot perceive objects directly, what is perceived is only our
own idea having the form of object (Sakarajiiana). But we see the diversity of objects,
then how is the diversity of form in our ideas produced? It is because of the external
object. Since, they are the cause of the diversity of forms in our ideas, Sautrantika
inferred the external object. Sarvadarsanasasigraha describes “An object coming in
contact with a sense produces a cognition to which the object transferred to the cognition

that the existence of the object is inferred” (SDS 36). So this theory maintains that we

cannot know the external object directly, that the external object is only inferred, thus it
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is called Nityanumeyabahyarthavada. The Sautrantika theory of knowledge is called
representationaism. “Representation of idea is a theory of perception that upholds that
object is not perceived directly, but indirectly. It is the object that transferred the form of
cognition, and the cognition, upon acquiring the form of the object, becomes the
representative of the object. In other words the theory tells us that the objects are inferred

from cognition to which have been transferred the form of object.”*

4.3.4.5.3 Dinnaga’s Theory of Knowledge

According to D. N. Shastri, Dinnaga belongs to Sautrantika-Yogacara school. However,
most other thinkers believe him to be a Sautrantika. Dinanaga divides reality into two
types. “The one kind of reality is transcendental, thing-in-itself (paramarthasat), ultimate
particular (svalaksara), the point-instant (ksana), the direct (pratyaksa); and the other is
empirical, or phenomenal (samvrtisat), constructed by imagination (savikalpaka) and
generalized (samanyalaksana), the indirect (paroksa).”**Thus, for him the scope of
knowledge is of two kinds: perception (pratyaksa) and inference (anumana). Perception
cognizes the direct reality, the ultimate particular (svalaksana); thus, it is called pure
sensation (nirvikalpaka). In this knowledge there is no single element of imagination or
inference. On the other hand, the inference cognizes only the indirect (paroksa) reality,
the constructed and generalized (samanyalaksana). Thus, external objects are only
inferred, we have no pure cognition of them, only determinate perception cognizes them.
“It will now be seen that the world of our experience, which we call phenomenal or
empirical world, consisting of external objects as they are presented in our experience is,
according to Dinnaga beyond the purview of genuine perception by which only a pure

sensation is meant.”*’ Determinate perception is pseudo-perception as objects presented
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in it are mere constructions of imagination. The cognition characterized by
generalization, for Buddhist logic, belongs to the sphere of inference, what they
specifically call ‘Savikalpaka’ (constructed by imagination). This savikalpaka cognition

is erroneous, and is outside the purview of pure sensation.

Dinnaga used inference in a broad sense. It is described by Stcherbatsky as “Every
synthetic process of thought is constructed with the direct cognition by the senses, as
indirect cognition or inference. Dinanaga’s inference thus embraces, besides our
inference, all that we could call judgment, intellection, ideation, thought, reason etc.,

every cognitive process, except pure passive sensation” (Nirvana footnote 1, p. 141-42).

Thus, for Dinnaga our empirical world consisting of external objects is cognized by the
determinate perception, which is constructed by our imagination, implying inference in
the wider sense. For this reason “Sautrantika School to which Dinanaga and Dharmakirti
were supposed to belong was regarded as holding the view that external objects are not
directly perceived but only inferred (Bahyarthanumeyatvavada).”*®In this theory the
external object is not known by direct perception; it is only known by imagination or
idea. Therefore, it is known as representationism. But according to D. N. Shastri, the
represntationism of Sautrantika is quite different from the Western repersentationism of

Locke; it is similar with Transcendental ldealism of Kant.
4.4 Person as Moral and Social Being

In Buddhism morality is very important in relation to the cessation of suffering and
attainment of Nirvana. Laymen and monks have a followed strict moral code in their

way of life. Sautrantika and Vaibhasika advocates almost the same moral theory based
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on three fold discipline (sila, samadhi and prajiia). In previous chapter | have discussed
the Hinayanist moral philosophy. In this chapter I intend to discuss the nature of
morality, different kinds of disciplines, purifications, actions and practices as discussed
in Abhidharmakosabhasyam by Vasubandhu from the Vaibhasika and Sautrantika

standpoint.

Explaining the nature of morality Vasubandhu says bad ripa is called immorality and the
renouncing of immortality is morality. Renouncing is of two types: vijiiapti the action by
which one renounces, and avijfiapti, the fact of abstaining (AKB 1V-122a-b). Morality is
renouncing of that which is prohibited by Buddha. When one commits to observe the

rules preached by Buddha and violets them, they commit immorality.

Morality is pure and impure in nature. Morality is pure when it is endowed with the four
pure qualities and impure in the contrary case. They are (1) Not troubled by the
immorality, (2) Not troubled by causes of immorality, by the klesas and upaklesas, (3) It
takes its support from the opposites of immorality, because it relies on the four
smrtyupasthana and (4) 1t relies on peace, not on rebirth in celestial realms, because it is

directed to Nirvana (AKB IV 123 a-b).

According to another opinion, five causes make morality pure: “(1) the purity of the deed
itself (the renouncing of the bad deeds), (2) the purity of their attendants (renouncing of
the preparation or the means of killing etc.), (3) the absence of disturbance from the
Vitaraks (kama, vyapada, and vihimsavitraka) (4) its supervision through mindfulness
(Buddha, Dharma, Sanghanusmyti- which includes the renouncing of undefiled actions)

and (5) its application to Nirvana.”*®
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Buddhist morality places importance on grasping good qualities and eradicates bad
qualities. Good absorption is called bhavana because it impregnates the mind to an
extreme degree; it grasps the quality of good, in the same way sesame seeds are

impregnated by flowers in their grasping the odor of these flowers (AKB 1V-123 c-d).

Cultivation of good dharmas is necessary to lead a moral life. To practice the ten mental
states, which are found in all good minds, Kusalmahabhimikas (AKB 11, 25) are very

important regarding the moral life of a person. They are-

(@) Sraddha (faith): Faith is the clarification of mind. It is the faculty of belief in
retribution, the purity of mind, the reverse of passion. Mind is troubled by the
klesas and the upakilesas and becomes clear by faith. It is adherence to the result
of actions, to the Three Precious Ones and to the Truths.

(b) Apramada (diligence): It is bhavana, the taking possession and the cultivation of
good dharmas. Diligence is the application to good dharmas. It is the cause of
bhavana.

(c) Prasrabdhi (mental dexterity): It is the dharma through which the mind is
clearer, light and apt.

(d) Upeksa (equanimity): It is mental indifference. Because of this dharma the mind
remain equal, even free from modification.

(e) Hri (respect): Respect is veneration. Shyness, modesty, humility, being ashamed
with reference to oneself (gauravam). Respect with regards to masters, to a

person endowed with qualities, respect for humanity.
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(F) Apatrapa (fear): Fear of the consequence of transgression. Aversion to things
objectionable, feeling disgust with reference to other peoples, objectionable
action.

(9) Alobha (absence of desire): It is the control of desire for external objects.

(h) Advesa (absence of hatred): It is abstention from hatred to any being.

(1) Ahimsa (non violence): Abstention from inflicting any kind of injury to any
creature.

(1) Virya (energy): Energy is endurance of the mind. It is the faculty of courage in

good actions.

Leading a disciplined life is important for a moral life. Discipline is called samvara
because it contains the flux of immorality; it destroys or arrests the flux of immorality.

There are three types of disciplines (AKB 1V-13a-b).

(1) Pratimoksa discipline: This is the morality of being of this world in the sphere
kamadhatu. Pratimoksa is morality, good conduct, action and discipline. Eight
types of persons: bhiksu, bhiksuni, siksamana, sramancra (novice), sramanerika,
upasaka, upasika and upavasastha (faster), possess Pratimoksa discipline. But to
become an Updasaka, an Upavdsastha, a Sramanera or a Bhiksu has to follow
some definite disciplines (AKB 1V-14-16).%°
Q) One becomes Upasaka by undertaking the renouncing of five items

(precepts): murder, stealing, illicit sexuality, lying and intoxicating
liquors.
(i) By undertaking the renouncing the eight items, five precepts and (6)

scents, garlands, and unguents, dance, songs, music, (7) high beds, broad
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beds and (8) meals at forbidden times, one places himself in the discipline
of an Upavasastha.

(i) By undertaking the renouncing of the ten items, the eight items of
Upavasastha and gold and silver, one becomes Sramanera.

(iv) By undertaking the renouncing of all the actions of the body and the voice
which should be avoided, one is a Bhiksu.

(2) Dhyana discipline: The discipline through dhyana is morality of the sphere of
Riipadhatu. It is arisen not only from four principles (mula) Dhyanas, but also the
absorption of that which are close to them (AKB 1V-17D).

(3) Pure discipline: That which arises from the path is pure morality. The Aryans, the

Saiksas and Asaiksas possess pure discipline (AKB IV 17c¢).

Morality leads to purification. Sutra (Madyama TD | p454) says there are three
purifications: purification of body, voice and mind (AKB IV-64c-d). All good practices
of the body, pure and impure are purification of the body, because they efface the
impurity of the defilements and bad practices. Purification of voice and mind are subject

to the same points.

To lead an ethical life an ascetic has to avoid some bad practices and cultivate some good
practices. Sutra (Samyukta TD 2 p94b 16) mentions three bad practices, bad action of
body, speech and mind. Bad actions of body and speech are regarded as bad practice of
body and speech. Greed, wickedness or harm, anger and false views are regarded as bad
practice of mind (AKB 1V 65a-d). The opposite of bad practices, good action of body,

speech and mind, non-greed, non-wickedness and right views are good practices.
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Bad actions arise from the three bad roots: desire, hatred and ignorance. There are three
types of killing: killing arising from desire, hatred and ignorance. In the same way three
types of stealing and illicit sexuality also arise. Lying, malicious words and false
discourses of the Vedas etc. arise from ignorance and these are provoked through false
views. Greed, wickedness and false views also arise from the three bad roots, desire etc.

(AKB 1V 64-69).

Bad courses of actions are not indifferently achieved by the three roots. They are
achieved by different bad roots respectively. Killing, wickedness and injurious words are
achieved through hate. Adultery, greed and stealing are achieved through desire (AKB
IV 70a-b). False views are achieved through ignorance and lying malicious words and

inconsiderate words are achieved either through desire, hatred or ignorance.

Good courses of actions, with their preparatory and consecutive actions, arise from non-
desire, non-hatred and non-ignorance (AKB IV-69c-d). “The renouncing of a preparation
of bad course of action is a preparation of good course of action; the renouncing of the
action proper which constitutes a bad course of action is itself a good course of action;
the renouncing of a consecutive action of a bad course of action is a consecutive action

of a good course of action.”*

Thus to cultivate good actions and eradicate bad actions one has to strictly refrain from
the three bad roots: desire, hatred and ignorance. Furthermore, one has to develop non-
desire and non-hatred for all beings and acquire Prajiia (True Knowledge) by the

teachings of Buddha and meditations.
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4.5 The Supreme End of Life of a Person (NVirvana)

Buddha worried about the suffering of people and presented a way to overcome this
suffering. Thus, for Buddhism Nirvana or liberation means freedom from suffering.
Accordingly, that they have suggested some paths by which one can get rid of suffering
and attain Nirvana. Suffering is produced from the wrong view of body, mind, sensation
and dharmas, which produce klesas and bind individuals to samsara. To abandon the

klesas one needs a right view that can be cultivated through mindfulness and meditation.

According to Sautrantika, Nirvana is abhava (absence of passion etc.), and is a result
produced by the marga. Pratisamkhyanirodha is really the destruction of anusayas
(desires) already produced and the non-origination of any further anusayas. It is achieved
by means of knowledge (pratismkhya), hence it is called Pratisamkhyanirodha. “The
Apratismkhya-nirodha is the absence or non-origination of dharma on account of the
complete absence of causes independent of the force of knowledge.”? Sthavira Srilabdha
maintains that Pratisamkhya is the future non-origination of passions due to knowledge
and Apratisamkhya is the future non-origination of duzkha due to the disappearance of
passions. But rejecting this distinction of Srilabdha Sautrantika argues that the future
non-origin of dukikha implies pratisamhya; infact, apratisamhya is included in the
pratisamhya. By this, Sautrantika tries to convince that pratisamhya-nirodha implies an
antecedent viz. pratisamhya, hence it cannot be eternal (nitya) because if the antecedent

is wanting, the consequence will also become wanting.*
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4.5.1 The Process of Nirvana

Nirvana is possible only when the ascetic makes his mind pure and follows the actual
path. Regarding the nature of Nirvana, though Vaibhasika and Sautrantika hold different
views, to achieve the Nirvana almost same process is admitted by both schools.
Vasubandhu presented the process of Nirvana in detail in his Abhidharmakosabhydsyam
from the Vaibhasika and Sautrantika standpoint. By acquisition of the roots of good
(moksabhagiya), the aspirant produces deliverance through thoughts or actions and
prepares the path for Nirvana (AKB VI- 24d). To enter into the path he has to develop
certain qualities, like aryavamsas, and asubhabhana, which make him a perfect monk.
Aryavamsas are those who are non-desirous in nature and from which Aryans arise (VI -
7). There are fourfold desires: desires arising by reason of clothing, food, bed and seat

and by attachment (V1 -8b). The Aryan makes himself detached from all desires.

Then the ascetic has “to cultivate contemplation or visualization of loathsome things
(asubhabhana) and practice mindfulness of breathing, through which one can overcome
desire and distraction and become capable of entering into bhavana or samdadhi,

absorption.”*

Two types of separation are essential for meditation: separation of body and mind from
bad thoughts. “When the ascetic is withdrawn with regard to his body and his mind by

separating himself from promiscuity and bad thoughts, he succeeds” (VI 6a).”

When an ascetic attains absorption (samadhi) by mindfulness, acquires the foundation of
mindfulness (smrtyupasthanas). In this stage the ascetic understands the unique

characteristics (svalaksana) and the general characteristics (samanyalaksana) of the
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body, sensation, the mind, and the dharmas (VI 14c-d). Unique characteristic refers to its
self nature (svabhava) and general characteristics indicate four general Truths. That
ascetic understands the svabhava of body, mind, sensation and dharmas and sees them

under the fourfold aspect of truth impermanence, suffering, emptyness and no-self.*®

The foundation of mindfulness is called Prajia and proceeds from hearing, from
reflection and from meditation. From the foundation of mindfulness the ascetic acquires
the four roots of good (kusalamiila): Heat (usmagata), Summits (mirdhan), Patience

(ksanti), and the Supreme Worldly Dharmas (Laukikagradharmas).

Usmagata is the first indication, or the anticipation, of the Noble Path; it is a fire which
burns the fuel which are the defilements (AKB VI -17a). The Usmagata acquires the
Four Truths for its object. They are suffering, arising or origination, extinction and the
Path. These four truths have sixteen aspects: “The seeing of suffering as suffering,
impermanent, empty, and not-self; seeing arising or origin as arising, appearance, cause,
and condition; seeing extinction as extinction, calm, excellent, and definitive salvation;

and the seeing of the Path as Path, truth, obtaining, and definitive release.”’

The Heat develops by weak, medium and strong states, and there finally arises the
Summits (mardhan). They are called summits, because they are the most elevated or the
head of the unfixed roots of good (VI- 17d) (AKB 931). Like Heat, the Summits also

acquires Four Truths for their objects and include the sixteen aspects.

The Summits by passing through weak, medium, and strong states give way to the
Patience. In this stage, the Truths please (ksamate) extremely much, whereas, in the Heat

they please weakly, and in the Summits, medium (AKB V1 18c¢).
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Then develop the Supreme Worldly Dharmas. They are worldly, impure, supreme
dharmas among the worldly dharmas. “They are Supreme Worldly Dharmas because in
the absence of any similar cause (sabhdagahetu), by their own power, they manifest the

path of seeing the Truth” (AKB VI 19c).®

These four roots of good are the foundation of mindfulness, and they are called
Nirvedhabhagiyas (parts pertaining to the path) (AKB VI 20-a-b). “The first two being
non-fixed since one can fall way from them, are weak nirvedhabhdagiyas; the Patience is
medium  nirvedhabhagiyas and  Supreme Worldly Dharmas are strong

nirvedhabho?giyas’’.59

By obtaining the first two roots of good, heat and summits the ascetic remains connected
to the roots of good, so he is not free from the painful realm of rebirth and commits
mortal transgression. But when the ascetic obtains Patience, he does not go into the

painful realm of rebirth (AKB V1 -23a-b).

Cultivating different nirvedhabhagiyas, the ascetic attains a different family or gotras:
Sravakas, Pratyekabuddhas and Buddhas. When he attains the first two nirvedhbhagiyas,
Heat and the Summits he enters into Srdavaka family. Here a person can become a
Buddha. “But once Patience is acquired, this is not possible, because future painful
rebirths are destroyed by the possession of the Patience”. A person who had acquired the

first three nirvedhabhagiyas can become a Pratyekkabuddha (AKB VI -23d).

Nirvedhabhdagiyas are the preparatory path; the ascetic does not come to the path of the

abandoning of the Klesas or defilements.
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Then the saint enters into the stage of abhisamya, or satyabhisamya, the comprehension
of the truth. This is a pure prajiia, free from any error (viparyasa) and any defilement
(raga etc.), which grasps the general characteristics of the Truths (suffering, origin,

extinction and path).

Abhisamaya is made up of sixteen moments of thought. In the first moment the ascetic
sees the Truth of Suffering relating to kamadhatu. This consists of two moments. The
first one is duhkha dharmajiiana ksanti, here the ascetic destroys any doubt relating to
the suffering of kamadhatu. This moment is ‘patience’ (Ksanti), and expels a certain
category of klesa. This is the path of abandoning (prahanamarga), or an irrestible path
(anantaryamarga). This first moment is called samayktvaniyamavakranti and makes the
ascetic an Aryan, a candidate for the first result. The second moment is called duikha
dharmajiiana; here all doubt disappeared relating to suffering of kamadhatu. This is

perfect knowledge.®

In the second moment the ascetic takes possession of the ‘destruction’ relating to the
klesas. This moment is called a path of deliverance (Vimuktimarga); the ascetic is

delivered from these klesas (V1 28).

“In the third and fourth moments the ascetic sees the Truth of suffering relating to
Suffering of the two higher spheres.” The same four moments for each four Truths
makes sixteen moments. Among them, eight moments are Ksanti and eight moments are
Jiiana. “The four jaanas relating to kamadhatu are called dharmajiiana, the four

moments relating to the higher sphere are anvayajﬁdna.”61
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The path of meditation, bhavana, is by nature the repeated contemplation, or meditation
of Truth. “Through this contemplation, the ascetic will abandon in sequence the nine
categories (strong-strong, strong-medium etc.) of the klesas related to kamadhatu, each
of the four Dhyanas, four existences (upapatti) of the so-called formless or non-material
absorptions which make up Arupyadhau.®® In this stage the monk abandons all nine
categories and makes up two moments: a moment of abandoning or of relinquishment
(prahana or anantryamarga) and a moment of deliverance (vimuktimarga). These two
moments are moments of ‘knowledge,’ jiiana; there is no patience (ksanti), in the path of

meditation (AKB V-65d).

In the process of Nirvana the monk has to detach (vairagya) from kamadhatu, from
Ripadhatu and from the first three stages of Ariapyadhatu. These are not possible
without having seen Truth through pure Prajiia, uproots the wrong views, completely
remaining a Prthagjana. In addition he has to follow the pure (anasarva) or transworldly
(lokattana) or Aryan path, which includes: Seeing the Truth (darsanamarga), repeated
seeing, meditating on the Truth (bhavanamarga) and worldly path of meditation (laokika
bhavanamarga). “In this path the ascetic becomes disgusted with kamadhatu, detests
(vidusana) kamadhatu, which is coarse, painful and obstacle; he considers the First
Dhyana as excellent etc.”® He obtains two successive moments abandoning and

deliverance.

A person born in kamadhatu, who is consequently defiled through birth by all the klesas
of the sphere of existence, cannot overcome from kamadhatu by means of thoughts
pertaining to the sphere of kamadhatu. To become disgusted (vairagya) with kamadhatu

the ascetic should raise himself above his natural state. Through disgust of kamadhatu
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the ascetic enters into a state of absorption which is called Anagmya and is the
‘threshold’, or the frontier (samantaka) of the First Dhyana. He is delivered from the
klesas of kamadhatu. Then he rises above the First Dhyana and becomes free from the

klesas of the First Dhyana and enters into Second Dhyana, and so on (AKB Viii.21d).
4.5.2 Three Resultant States of Nirvana

In the process of Nirvana the monk achieves three resultant states and finally acquires

the Arhat stage.

Srotagpanna: This is the first resultant state in the order of acquisition. The
Sarddhanusarin (pursuit by reason of faith) and Dharmanusarin (pursuit by means of
dharma) (AKB VI-29a-b) by abandoning the defilement through meditation enters the
state of Srotaapanna and they enter the path of seeing. Through the worldly path they

abandon first five categories of the defilement of kamadhatu through meditation.

Sakrdagamin: By abandoning the sixth, seventh and eighth categories of defilement,

through meditation, the ascetic become a candidate for second state, Sakrdagamin.

Andagamin: There are two ways a person can enter into the third state, 4nagamin. (1)
Detached from Kamadhatu through the abandoning of the ninth category of defilement
through meditation. (2) They may also become detached with respect to the higher

sphere, up to an Akincanyayatana.®*

Arhat: By following the “Path of Deliverance”, in which the ascetic takes possession of
the destruction of all k/esas, the saint is endowed with the highest praj7iia and become an

Arhat. He becomes immovable (anutpadajiiana). He acquires the knowledge of
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destruction (ksayajriana), and there arises the consciousness of the future non-arising of

the vices or asravas (anutpadajiiana) (AKB VI 50a-b).

*kkkhkkkkikkkik
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