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The Sarvastivada Conception of Nirvana
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1. Introduction

The Sarvastivada defines nirvana or pratisamkhya-nirodha as a disjunction
(visamyoga) from the impure (sasrava ‘with outflow’) dharma acquired
through the process of discrimination (pratisamkhyana) which is a specific
pure prajfia.' Sthiramati explains that this specific prajfia refers to that in the
anantarya-marga (see below) when the acquisition (prapti) of defilement is
abandoned, subsequent to which pratisamkhya-nirodha is realized (saksat-
krta)? or acquired (prapyte). MVS (163a—164b) enumerates as many as 14
synonyms for pratisamkhya-nirodha, the first and foremost of which is
nirvana, explained in 4 senses: (i) the absolute exit (nir) from all gati (vana);
(ii) the absolute absence (nir) of karma of and defilements — the bad smell
(durgandha = vana) and impurities; (iii) the absolute exit (nir) from all the
forests (vana) of skandha with their three fires and three characteristics; (iv)
the non- (nir-) weaving (vana) of the fabric — vipaka-phala — of samsaric
existence. Thus, Nirvana as the summum bonum of Buddhism is THE
pratisamkhya-nirodha which is acquired at the final moment of
Enlightenment as a result of which all defilements—and hence all duhkha—
pertaining to the three spheres of existence are ceased absolutely, and
samsaric existence is totally transcended. MVS (322a-b) also speaks of this
specifically in terms of the abandonment of defilement, the correponding
jhana arisen and the path-structure as follows: “When [the practitioner] is
dissociated from the nineth [- final -] grade of bond, the Vajropama-samadhi
(in which whatever defilements remaining are eradicated without any trace)
having ceased and the anutpada-jfiana having first arisen, that abandonment
[of defilement] acquired is called ‘abandonment’ (prahana), ‘disjunction’
(visamyoga), ‘cessation’ (nirodha), ‘truth’ (satya), ‘complete knowledge’
(parijfiay—i.e. the complete knowledge which [refers to] the destruction of

1 AKB, 3f.
2 T4(U J), 11,231
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all bonds—fruit of the spiritual life’ (sramanya-phala)—i.e. the arhat-phala
—and ‘the Sphere of Nirvana with a remnant of substratum’ (sopadhi-sesa-
nirvana-dhatu) ... When the skandha, ayatana and dhatu of an arhat cease
and continue no more, [he enters] into the Sphere of Nirvana without a
remnant of substratum (nirupadhi-sesa-nirvana-dhatu).

It appears that at the early stages, however, the Sarvastivada did not
elaborate on the ontological status of the asamskrta dharma. It is to be noted

that in the JPS, one finds only the mention of pratisamkhya-nirodha and

apratisamkhya-nirodha, but not akasa. In MVS, the various acarya opine
differently as regards the asamskrta. Thus, Buddhadeva accepts the realities
of all the three?; Dharmatrata denies the reality of @kasa; the Darstantika
denies the ontological status of all the three*. Probably in responsc.a.to the
denial by the Darstantika and the Sautrantika (4KB, 93), in the post AKB
period there had consistently been an additional requirement in the definition
of ‘Sarvastivada’: A Sarvastivadin must accept not only the tri-temporal
existence of dharma, but also the reality of all the three asamskrta.’
Samghabhadra repeatedly accuses the Sautrantika of siding with the
followers of the ‘sky-flower Z2{¥ (akasa-puspa)’ doctrine — apparently

referring to the Stinyata-vada prevailing at the time — in obstinately denying -

the svabhava of all dharma, including the asamskrta.’

2. Nature of the Pratisamkhya-nirodha as Asamskrta

AKB (4f) defines “samskrta” as follows: “Conditioned — because they are ‘

made (krta) by conditions co-existing in assemblage—there is nothing which
is produced by a single condition”. What is conditioned is what is depen-
dently originated (pratitya-samutpanna), and characterized by the 4 charac-
teristics of the conditioned. These 4 — jati, sthiti, jara/ anyathatva, anityata/
vyaya — are real entities which together cause a so-called conditioned
dharma to be impermanent — nay, momentary. Samghabhadra (T no.1563,
810a-b) explains: “The four characteristics exercise their activities at
different stages (avastha): At the time when a dharma is arising, the jati-
laksana exercises its activity. When [this dharma] has reached the stage of
having arisen , the three — sthiti, jara and vyaya — exercise their respective

MVS, 662a

Cf. Entrance, 16, 33, 59. 161f
Cf. Entrance, 261

E.g.: Ny, 432b
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activities at the same time.”

In its aspect of being a dependently co-produced existent, a conditioned
dharma is called a “samskrta” — ‘compounded’, ‘co-produced’, ‘condi-
tioned’. In its other aspect of being a causally productive force, it is also
called a “samskara” — ‘conditioning’ or ‘conditioning force’. In direct cont-
rast, the asamskrta are neither produced by causes and conditions, nor are
they causally productive of other dharma. Samghabhadra argues, however,
that their reality cannot be denied simply on the ground that they are neither
causes nor effects — The Sautrantika accept causality of past and future
dharma but not their reality.” (see also below §§3.2, 3.9)

AKB (14) states that the asamskrta are not subsumable under the
skandha taxonomy, since “skandha” means a heap (rasi); and unlike riipa
etc., the asamskrta do not form separate heaps of “past asamskrta,” “present
asamskrta,” etc.® In Sthiramati’s *tattvartha, a question is raised: “If the
asamskrta are not real entities, it is reasonable that they do not form skandha.
Since they are asserted [by the Sarvastivada] to be existents, why is it not
conceded that a plurality of them agglomerate as a heap — an ‘asamskrta-
skandha’ 7”° Sthiramati explains:

“There are two signification of a heap: (i) When what exist separately
in various locations are gathered together in one place, one calls it a
heap. (ii) When tri-temporal dharma are grouped together through our
faculty of understanding (prajfia) into groups each pertaining to one
temporal period, one calls these [groups] heaps. Now, the asamskrta
dharma have neither of these two signification, how can they be called
heaps.”!?

Thus, the essential characteristic of the asamskrta dharma is that they
are neither temporalized nor spatialized. Nevertheless, this does not mean
that they are not distinctly individuated; rather, they exist as a plurality of real
entities (dravya). Indeed, the Sarvastivada maintain that there are as many
pratisamkhya-nirodha as there are impure (sasrava—with outflow) dharma.!!

Being beyond the space-time dimension, they can neither arise nor cease,
and accordingly are not directly involved in any causal process. Nevertheless in
conformity with the sttra tradition which speaks of $ramanya-phala and
conventional usage, it is permissible to call the pratisamkhya-nirodha a

7 Ny, 433b
8 AKB, 14; cf. AsB, 17
9 ZY,188
10 ZY, 188
11 MVS, 162a; AKB, 4
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“fruit of disjunction” (visamyoga-phala) without implying that it is causally
produced; and also consider them as a “condition qua object” (@lambana-
pratyaya) — e.g. as an object of thought of a yogi, and adhipati-pratyaya —
making an indirect contribution by merely not obstructing.'?

However, it is only the past and present samskrta dharma which have the
functions of ‘grasping a fruit’ (phala-grahana/phala-aksepa) and ‘giving a
fruit’ (phala-dana). The former function determines the causal efficacy of a
given dharma as the cause for the dharma to be produced subsequently
(simultaneously in the case of the sahabhii-hetu) as its effect. The latter is the
actual producing of the corresponding effect. These two functions are lacking
among the future samskrta dharma as well as the asamskrta dharma. Hence
nirvana as asamskra cannot be said to have fruits (sa-phala). Conclusion:
“The way of establishing causes and effects among the samskrta is not appli-
cable to the case of the asamskrta. Accordingly, a pratisamkhya-nirodha is a
cause which is without an effect, and an effect which is without a cause.”!?

MVS quotes JPS to distinguish pratisamkhya-nirodha from aprati-

samkhya-nirodha and anityata-nirodha'®. The former is not only a nirodha;
it entails the disjunction from a defilement and the acquiring of the
corresponding acquisition of the disjunction.!® It is also the liberation
(vimukti) from, and the subduing (damana, viskambhana), abandoning
(prahana) and transcending (samatikrama) of defilements. It is acquired with
respect to the impure dharma of the three periods of time. Its further
characterization are as follows: It is kusala and so is its prapti; it is anasrava
and its prapti is either sasrava or anasrava; it is not bound to any sphere of
existence (apratisamyukta) and its prapti may be bound to ripa-dhatu or
arupya-dhatu or unbound; it is naiva-saiksa-nasaiksa and its prapti may be
Saiksa, asaiksa or naiva-$aiksa-nasaiksa; it is not to be abandoned (aheya)
and its prapti is either to be abandoned through cultivation (bhavana-heya)
or not to be abandoned; it is non-defiled (aklista), and so is its prapti
(likewise for the characterization of savadyatva/anavadyatva and parihani/
aparihani); it is without retribution (avipaka) and its prapti is either with or
without retribution; it is a marga-phala and its prapti may be either marga
and marga-phala or neither marga nor marga-phala; it is subsumed under
nirodha-satya and its prapti is subsumed under the other three satya.'¢

12 Ny, 428¢
13 MVS 429a
14 According to Sthiramati T4 (U.J, I, 283), acarya Aryadasa arguing that Nirvana signifies

cessation, goes so far as to include both apratisamkhya-nirodha and anityata-nirodha as nirvana
15 MVS, 161a

16 MVS, 161b-c
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3. Proof of the Reality of Nirvana

For the Sarvastivada nirvana or pratisamkhya-nirodha is a distinct positive
entity (dravyantara) — an ontologically real force that is acquired by the
practitioner when a given defilement is completely abandoned.!” In fact, this
real force acts to ensure that the prapti of the defilement so abandoned will
absolutely not be able to arise any more'®. Skandhila’s definition clearly brings
out this dynamic function: “The cessation through discrimination is that which
causes the non-production of duhkha — [A real entity which is a positive
presence:] like a dike holding back the water or a screen blocking the wind.”"®
The following are the main Vaibhasika arguments for its reality (N, 430a—434b):

1. The sttra says, “Among all dharma — those which are samskrta or
those which are asamskrta — detachment is supreme.”?° Here the asamskrta
are mentioned — in the plural — as among the dharma, and therefore cannot
be non-existent. What are non-existent do not have the nature of dharma.
“How can a non-existent be said to be supreme among the non-existents? It
is empirically observed that among dharma which have their self-
characteristics (svalaksana), some are said to be superior, others inferior.
Thus nirvana definitely exist as distinct entities, which sustain their self-
characteristics and hence called dharma” (cf.: svalaksana-dharanad
dharmah | AKB, 2).

2. The essences and functions of riipa, vedana, etc. which exist as a series,
are empirically observable. Those of nirvana which do not exist as a series,
are subtle and difficult to perceive. Nevertheless, when as a result of diligent
contemplative practices the bhavana-mayi prajfia arises in the practitioner,
“the true essential nature and functions of nirvana are realized by him. Indeed,
at the moment when he comes out from the contemplation, he exclaims:
“Wonderful is nirvana, it is cessation (nirodha), calmed (Santa), excellent
(pranita) and exit (nihsarana).” These specific characteristics of i?irvar,za
which are experientially verifiable by the practitioner prove their very
existence as real entities. In fact, characteristic and essential nature are one
and the same thing. We may also note here the MV'S doctrine that what pertain

17 MVS, 432¢

18 Cf. T4 (UJ), 1, 219

19 Entrance, 146

20 Cf. Anguttara-nikaya 11, 34; etc.
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to the Absolute Truth (paramartha) are the universal principles directly
cognized (abhi-sam-+/i) by the arya.

3. There are certain sutra which explicitly say that nirvana exists. Thus, a
stitra says: “O monks! there is definitely the unborn. If this were not, there
would not be an end to birth-death and duhkha. As there is the unborn ...” (cf.
Itivuttaka, 43). Also: “There is an abode (sthana), an exit ”; “I see that there
truly is the real category (padartha) of asamskrta, namely Nirvana”; “It is
called nirodha on account of the nirodha of the five aggregates of grasping”;
“There are three dhatu — nirvana-dhatu, samskrta-dhatu, asamskrta-dhatu™;
“There is a nirodha-dhatu”; “There is the born (jata), there is the unborn
(ajata)”; “There is the aryasatya of duhkha-nirodha”; “1 know directly the
abode of security (ksemayatana, ksema-gati)”; etc.

The Sautrantika and others, of course, deny that these siitra statements
constitute proof of nirvana as a real entity. Thus, “There is the unborn” refers
not to a real entity, but simply the discontinuity of the birth (janmapravrtti)
of existents; it means simply: “there is the cutting off of the series of the
born”. Samghabhadra replies that it is only when the unborn is conceded to
be a distinct real entity that it is meaningful to say “there is.” Besides, if there
were no such entity, the Buddha should have simply said “there is the
discontinuity of the born.” Moreover before the path is arisen, there is no
‘cutting off of the series’; when the path is arisen, there is; again there is not,
when an arya retrogresses in giving rise to defilements — thus the cutting off
of a series should not be asamskrta. To show its unreality, the Sautrantika also

cites the simile in the stutra which likens nirvana to the extinction of the flame

of a lamp. The Vaibhasika, however argues that this simile does not
contradict their view-point: The extinction referred hereto is the anityata-
laksana which exists as a real viprayukta-samskara dharma, distinct from the
flame. Besides, this simile is made with reference to the time of entering into
the nirupadhisesa-nirvana when all remaining upadhi are completely cut off.

4.  Some abhidharma masters concede that nirvana exists, but only as a
relatively real (prajfiaptisat). The Sarvastivada argues that if it is conceded to
exist, it must be accepted to exist as an absolutely real (dravya-sat,
paramartha-sat); for a real supporting basis — on which nirvana is
designated as a relatively real — cannot be found. The samskara cannot serve
as this basis for designating nirvana as their cessation. For in this case
nirvana, like its basis, would have to be a thing whose nature is to be
abandoned, defiled, with outflow and impermanent — completely
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contradictory to the nature of nirvana. Moreover, logically speaking, the
samskara being opposed in nature to nirvana, cannot be the basis of the latter:
There has never been a relatively real dharma which is opposed in nature to
its very supporting basis; as in the case of light and darkness. Furthermore,
since nirvana is conceded to be the cessation of the samskara, the latt'er
cannot servé as the basis — it is not observed that light has darkness (its
extinction) as the basis. Besides, it is also illogical in view of the fa.ct that
when the samskara are existing, there is no cessation: A person who is non-
detached, so long as he is still having defilements like greed etc., cannot be
said to have the cessation of these defilements. It is only whefn the
defilements no more exist in him that he realizes nirvana. Conchfsmn:. If
nirvana has any reality, it must be a real entity in itself, not a mere fleSlgnatlon
derived from any basis. (Cf. the last argument to that emplt?yed in {Vy (§24c
ff.) in establishing that the past and future dharma are not just designations
on the basis of the real present dharma. Also cf. ADV, 278)

5. Some assert that nirvana is unreal because a knowleflge (]:iit-li'la)
necessarily has an object, and for them “the prajiia whic.h perceives nirvana
(nirvanalambana prajfia) has name (n@man) as its object. Samghal::hadra'
refutes this, pointing out that it would lead to the consequence of mthya—d,rs,tz
and samyak-drsti being mutually accomplishing: “A samya(c—d_r,s_tz compre-
hending nirvana as being $anta and nitya would becor'ne a fi,r,s_.ty—upada{m,
since all names are impermanent. A mithya-drsti vilifyu}g nirvana as being
impermanent in nature would become a samyak-drsti, smce‘ it :Nmfld be an
understanding in conformity to reality. Those who hold that.mrvar,la is c!evou%
of any essential reality would never concede that name is a non-existent;
those who hold that Nirvana has an essential nature would never concede that
name itself is nirvana.”

6. If nirvana were not a real entity, how can the receptive beings giYe ris.e
to delight in Nirvana and disgust towards samsara — t.here can.not be inferi-
ority or superiority among non-existents. (The implication here. is clealzly that
nirvana, as much as the conditioned dharma, are real forces which can impact
on thé mental streams of sentient beings.) Moreover, it would mean that the
Buddha had been deluding the receptive beings; for he would have been
speaking of the non-existents in the same manner that hfe spoke of the
existents. A further implication would be that a view that denies the reality of
nirvana would be a samyak-drsti. (Cf. preceding argument.)
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7. The opponents argue: The Buddha in the stitra explicitly states that “all”
dharma are comprised in the twelve ayatana (Samyutta, IV, 13), and also that
these twelve ayatana are sa-prapafica and anitya. Now, if nirvana is a real
existent and is permanent, the Buddha would have distinguished it from the
twelve ayatana. Samghabhadra answers: In the same context, the Buddha
further speaks of all the twelve @yatana as being with-burning (sa-daha) —
i.e. having the heat of defilement. Now, surely the @rya-marga is included in
the twelve ayatana and yet it is certainly devoid of the burning of greed etc.
Why then does the Buddha not distinguish it from the other dharma? Thus, it
must be understood that the Buddha in this context refers to the twelve
ayatana which are with outflow. Hence the opponents, by quoting the above
sttra cannot establish the unreality of nirvana.

8. When duhkha is ceased, a pratisamkhya-nirodha—distinct from duhkha
and marga — is acquired. It is this that is called nirvana (432¢ 12-3). If there
were no nirodha which exists as a real entity, then an arhat ought to have
defilements and one at the Saiksa stage ought to have been freed from
defilements, since the moment (known as vimukti marga) following that at
which the prapti of the defilement is abandoned (known as anantarya-
marga) would not be different. In fact, it is this real entity arising at the
following moment that functions as a force absolutely preventing the prapti
of the defilement so abandoned from linking up the defilement with the
individual series (samtati). That is, pratisamkhya-nirodha is not a mere

concept; it is a real force that absolutely prevents the re-arising of the
defilement.

9.  Nirvana, if unreal, could not have been subsumed as one of the Noble
Truths — the nirodha-satya — a non-existent cannot be predicated as ‘true’
or ‘false’. An arya, in his abhisamaya, sees truly all the four Truths. Now
since prajfia cannot arise with regard to a non-existent object (this is the
articulated position of the Vaibhasika?!), it would be topsy-turvy to say that
an arya sees a non-existent object. Moreover, with regard to a non-existent
which absolutely defies all verbal qualifications, how can the @rya, in his
spiritual realization say “This is cessation of duhkha™? It is observed in the
world that the demonstratives ‘this’ and ‘that’ are applicable only to existent
things. Furthermore, all this will amount to the denial of the existence of the

21 Samghabhadra defines an existent (saf) as that which can serve as an object for the arisi
1 f
buddhi (Ny, 621c-622a) ! e o
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Third Truth. Besides, if duhkha-nirodha signifies the mere absence of
duhkha, there need only be the mention of duhkha-nirodha-gamini-pratipat
(the Fourth Truth) — the mention of marga-satya suffices to indicate the
absence of duhkha that it counteracts — if it does not result in the absence of
duhkha, why is it said to be a counteractive path?

4. Pfatisamkhyd-nirodha, Prapti, and Spiritual Liberation

The proposition that there are as many pratisamkhya-nirodha as there are
objects of junction (samyogavastu)* — i.e. attachment on account of our
defilement — is consistent with the Sarvastivada view that spiritual libera-
tion is a gradual process dependent on the gradual abandoning of defilements.
It is argued: If there is only one single pratisamkhya-nirodha or nirvana, then
at the time when the practitioner first gains insight into duhkha-satya and
thereby realizes the pratisamkhya-nirodha of the corresponding defilement,
he would have at the same time realized the cessation of all defilements.
Consequently it would be futile for him to further cultivate the counteraction
of the remaining defilements.??

The same proposition also entails that all sentient beings realize a
common nirodha corresponding to the particular defilement. But this raises
important questions as recorded in MVS: When sentient beings realize
pratisamkhya-nirodha, do they together realize a common one or do they
individually realize a different (i.e. identical but distinct) one in each case? In
the former case why is Nirvana said to be the unique (asadharana) Dharma?
Moreover, when one sentient being realizes Nirvana all beings should also
acquire it at the same time — which entails that liberation comes about auto-
matically without any effort! On the other hand, if sentient beings each real-
izes a different nirodha, why is Nirvana said to be non-similar (asabhaga).
Furthermore, how is one to understand the siitra statement that liberation of
the tathagata and that of the others are not different?** The MVS compilers
answer is that “when sentient beings realize pratisamkhya-nirodha, they
realize a common one. However, though the Nirvana is in actual fact
common as an entity, it is said to non-common in respect of its prapti since
the visamyoga-prapti arises separately in the series of each individual.” It is

22 Cf. AKB (4): yavanti hi samyogadravyani tavanti visamyogadravyani/

23 AKB (4): anyatha hi duhkhadarianaheyaklesanirodha-saksatkaranat sarvaklesanirodhasaks
atkriya prasajyeta [; cf. MVS (161c-162a)

24 MVS, 162a-b
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only when the prapti of Nirvana arises in a particular individual that he is said
to have acquired/attained Nirvana.*

The above explanation given by the Sarvastivada spells out the impor-
tant role that prapti plays in spiritual attainments. Any religion or philosophy
which posits a transcendental absolute needs account for the way in which the
empirical is related to the transcendental. In the Sarvastivada perspective, the
relationship is effected by prapti, a real force existing in its own right, which
connects a dharma to a given series. The dharma then is one possessed by that
particular individual. In abandoning a defilement, two final moments are

“involved: In the first moment known as anantarya-marga, the prapti of the
defilement is severed. In the second moment known as vimukti marga, the
prapti of the corresponding pratisamkhya-nirodha arises, and the practitioner
is said to have realized the nirodha.

The notion of prapti is also invoked to explain away the apparent
contradiction involved in stating that the nirvana is a phala — visamyoga-
phala — though it is not causally produced by the spiritual path. Samgha-
bhadra explains:

“Worldlings collectively sanction the name ‘phala’ with regard to the

accomplishment through effort of what has been longed for. Death is

most distressful for men; accordingly it is Deathlessness (amrta =

Nirvana) that men most long for. What is so longed for, when realized

- through the efficacy of the path, is called a phala. 1t is said to be without

a cause (ahetuka) since the path is not any of the six causes for the

asamskrta pratisamkhya-nirodha to be acquired. Pratisamkhya-nirodha

is not a phala [causally] produced by the path (the anantarya-marga); it
is a phala realized by virtue of it. The path is not a generating cause for
the pratisamkhya-nirodha; it is a cause of realization. Hence, between

the two — the path and the nirodha — one cannot definitely speak of a

cause-effect relationship or otherwise. ... [As a matter of fact, the prapti

of the nirodha could be considered the phala of the path], since the path
is the homogeneous cause (sabhaga-hetu) — or also said to be the co-
existent cause (sahabhii-hetu) — for the prapti of the nirodha. Never-
theless, this is not the phala directly sought after by the arya. It is with
the nirodha to be acquired in mind that the arya practises the arya-
marga. Accordingly, the specific phala of the path is none other than the
acquired nirodha; not the prapti of nirodha, since it is not for the sake of
the samskrta that an arya practises the arya-marga.”?® (Cf. MVS. 341a)

25 MVS, 162b
26 MVS, 428c; cf. AKB, 91f
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The Sautrantika in this connection raises a question (Ny, 432c): What cause
is there to ensure that a specific prapti is linked to a specific nirodha? —
What ensures that one acquires a particular pratisamkhya-nirodha and not
another one? Samghabhadra replies that there is in fact no need for a
specifying cause: By the power of one marga, the defilements are ceased en
bloc and the disjunction is acquired en bloc. Or, it is the very nature of things
(dharmata) that that which acquires (i.e. the marga) and that which is
acquired (i.e. the visamyoga) are specifically related. Or, it is the path through
which the defilement is abandoned (prahana-marga) that is the specifying
cause; for it is by virtue of the path that the arising of the acquisition of
disjunction is induced — the nirodha of the defilements to be abandoned
through a specific path cannot be acquired through a different path. A further
question: “There is a plurality of pratisamkhya-nirodha acquired through one
and the same prahana-marga — what specifying cause is there to enable us
to say this is [the pratisamkhyanirodha] of raga, this of dvesa, etc.?” To this,
Samghabhadra answers similarily: “All the [defilements] to be ceased, con-
stituting a given category, are abandoned through a single path; the disjunc-
tions acquired having the same prapti, what need is there for a specifying
cause? Or, as mentioned before, by virtue of the nature of things, the relation
is not confused: From the beginning, there exists between raga etc. and the
[corresponding] nirodha, a specific, non-confused relation by virtue of the
nature of things. Since at the time when the prahana-marga arises, the [prati-
samkhya-nirodha] are acquired en bloc, there is nothing wrong even if there
is no specifying cause.”

5. The Sautrantika Conception of Nirvana

By way of contrast, we may here outline the Sautrantika conception which
Samghabhadra vehemently repudiates. The Sautrantika (and others) maintain
that nirvana is a mere concept referring to the absence of duhkha on account
of the absolute non-arising or abandoning of defilements due to the absence
of the defilement-seeds (klesa-bija).?’ For them, pratisamkhya-nirodha is
“the non-arising — by virtue of the force of pratisamkhya — of [any] other
proclivity at the time of the cessation of the arisen proclivities and of
birth.”?® The acquisition of nirvana is explained as the acquisition of a

27 Ny, 430b ‘
28 AKB (P.92) utpannanusaya-janma-nirodhe pratisamkhyabalenanyasyanutpadah pratisamkh-
yanirodhah/

345



Buddhist and Indian Studies

personal basis (aSraya = skandha-samtati) absolutely opposed (atyanta-
viruddha) to the defilements which would arise and to future existence.?’
In AKB, it is in a similar manner that the Sautrantika explains prapti as
a mere concept. There the Vaibhasika argues that prapti must be a real entity
without which one would not be able to differentiate an @rya from a
prthagjana: An arya, even when he possesses worldly thoughts at times, is
different from a prthagjana because he has the prapti of the arya dharma.
The Sautrantika, however, argues that the validity of the distinction does not
require such an ontological entity called prapti. The distinction is made in
terms of the difference in the personal basis: The whole personal basis of an
arya, as a result of his spiritual attainment, is totally transformed (paravrita)
to be pure, fully purged of all potencies (bija) for defilements. As such, there
will absolutely be no more arising of any defilement for him. Such an arya is
said to have abandoned the defilements.3°
Samghabhadra refutes the Sautrantika conception (Ny, 430a ff.): (i)
The pratisamkhya-nirodha so-defined does not differ from the non-arising
owing to the deficiency in conditions. (ii) Spiritual cultivation would be in
vain, since there can also be non-arising without the @rya-marga. (iii) The
dharma destined not to arise are like those which have become past, unable
to rearise — even when their seeds have not been abandoned — why then the
need to cultivate the path? In the Sarvastivada system which holds that
pratisamkhya-nirodha are realized separately through the gradual abandon-
ing of the defilement and duhkha pertaining to the three periods of time,
dharma which cannot arise — owing to apratisamkhya-nirodha having been
acquired — still need to be abandoned through further cultivation, as their
‘prapti obstruct nirvana. (iv) If nirvana is merely a non-arising, how can one
speak of acquiring it? It is not logical to answer that through the acquisition
of the counteraction (pratipaksa) there is the realization of a transformed
personal basis as described above. For then, at the very moment when one
first acquires the arya-marga, one ought to have acquired nirvana of the
defilements counteracted by the path, since at this very moment one would
have acquired such a personal basis. The practitioner abiding subsequently in
the Saiksa-marga would have already become an asaiksa. This would render
any further cultivation futile. The Sautrantika tries in vain to avoid this
consequence by saying that such a personal basis is not acquired until one has

29 Ny, 431a

30 AKB, 63: asraya-visesad etat sidhyati/ asrayo hi sa aryanam darsanabhavanamargasamarthyat
tatha paravrtto bhavati yatha na punas tatpraheyanam klesanam prarohasamartho bhavati/ ato’
gnidagdhavrihivad abijibhiite GSraye klesanam prahinaklesa ityucyate /
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absolutely abandoned the seeds of defilements, and that this occurs only after
the arising of the anantarya-marga. For in that case, the seeds of deﬁl'emer'lts
not being opposed to the aryamarga of the first moment, o'ught to be likewise
unopposed to those of the subsequent moments — which means that an
asaiksa would have defilements! This fallacy cannot be avoided by the
Sautr.?mtika which teaches that the seeds of defilements are merely Fhe
transformation of the series (samtati-parinama) serving as the supportmg
basis of the defilement, and that Nirvana is merely the non-arisng of
defilement. Given this teaching, what distinct dharma are there which are
opposed to what dharma and which are unopposed to what dharm_a? .The
Sarvastivada doctrine is free from this fallacy, for it teaches that prapti are
distinct entities in themselves. They are unopposed to the ksanti at wh¥ch
moment the defilement is abandoned, and opposed to jiiana 'at which
subsequent moment the prapti of disjunction arises: The jiiana arlse§ at the
same time as the prapti of disjunction which is opposed to the pr-aptl of the
defilements. Furthermore, when the arya-marga of the moment is about to
arise, the body of the worldling (prthagjana-kaya) is about to perish; when
the former arises the latter is relinquished. What distinct seeds of defilements
apart from this body are there which are said to be unopposed to the f¥rst
arya-marga but become opposed to the subsequent ones — the paths being

not different?’!

6. Conclusion

In the Sarvastivada perspective, there are as many nirv&m{ or pra{isc.zmkhya-
nirodha as there are impure dharma. These are ontologically distinct real
entities. Their reality is not even dependent on the criterion of cfausal efficacy
in the space-time dimension; but on the fact that they can impact on the
mental streams of beings. Each nirvana — via prapti — acts to ensure the
absolute rion-arising of the defilement counteracted by the .&rya-mc.zrga' by
virtue of which the prapti of the nirvana is induced; and each is experiencible
by the a@rya as having distinct characteristics (§§2, .3..2, 3,6, 3.?). .

‘Nirvana’ in the sense of the ultimate spiritual realization of the
Buddhist pr.actitioner refers to the pratisamkhya-nirodha realized when all

3] Similar definitions of prahana and nirvapa — with Mahayana overtones — in Abhidl?a;{r’i;-
samuccaya (Pradhan P, ed., 62), Abhidharmasamuccaya-bhasya (N. Tatia, ed., 42), Trimsika-
vijiiapti-sastra (S. Levi, ed., comment on last 2 stanzas), etc.
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the klesa and duhkha pertaining to the three periods of time are completely

abandoned .(Ny, 430b). Though all practitioners acquire the same nirvana
cQHEspopdmg to a given impure dharma, each individual’s experience ;)f
nirvana is unique by virtue of the prapti that links the nirvana to him. Prapti
— though conditioned in itself but neither mental nor material in nature — in
fact plays the important role of relating the unconditioned to the conditioned
1t is the sine qua non for man’s experience of Nirvana. .
' It is not difficult to understand why San_lghabh.":ldra’s arguments for the
reality of nirvana — totally transcending the space-time dimension as it does
— are not always cogent. Some obviously are contingent upon the Sarv
astfvﬁda postulates and presuppositions. Ultimately, apart from some
scrlptu:ral passages in their favour, the Sarvastivadins cannot but appeal to the
authorlt_y of spiritual insight: “Its self-nature can only be personally realized
by the arya. This much, though, can be said: There exists a distinct entity

which is permanent and wholesome. That is called a disjunction and a
pratisamkhya-nirodha.”*?
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The Structure of the Mahavastu-avadana

Satoshi HIRAOKA

I

Although there is no doubt that the Mahavastu-avadana (Mv., edited by
Emile SENART, 1882-1897, 3 vols.) occupies an important position in the
study of Indian Buddhism, as yet it has not received sufficient attention.!
There are some factors that have delayed the study of the Mv.: Its massive
volume, diverse contents, philological difficulty,? knotty structure to mention
but a few. Moreover, the formation process of this text remains unknown. The
My. itself tells us that it belongs to the Lokottaravains of the Mahasamghikas
and it has been regarded as a crucial text for the study of the origin of Maha-
yana Buddhism because of its developed notion of the Buddha.> However,
just because it is a product of Sectarian Buddhism does not necessarily mean
that the M. itself predates the rise of Mahayana Buddhism. It is not hard to
imagine that such a voluminous text had been compiled over a long period of
time, and some parts of this text may even predate the emergence of Mahayana
Buddhism.# Furthermore, one story explicitly leaves traces of the influence

1 Cf BYODO, Tstisho 238, Indo bukkyi bungaku no kenkyi FNEELBCCEDOBIF, Yokohama:
Indogaku kenkyiisho FIBEZERFZRT, 1973, vol. 2, pp. 38-39; MizuNo, Kogen 7KEF3ATE, Mizuno
Kogen chosakushii: Bukkyo bunken kenkyii KEFEATCEMEER: (AECTRETE, Tokyo: Shunjisha,
1996, vol. 1, p. 296, n. 1. '

2 Philological issues are discussed in detail in YUYAMA, Akira ¥31L84, “Mahavastu-avadana —
Genten hihanteki kenkyii ni mukete __Mahavastu-avadana— BER{EHHHRICET T
[Mahavastu-avadana —Towards a New Critical Edition—1,” Skadaigaku kokusai bukkyogaku
koto kenkyiisho nenpo SR ER A B B ST SAT R [4nnual Report of The International
Research Institute for Advanced Buddhology at Soka University for the Academic Year 1998],
1999, pp. 21-38.

3 See for example FUIITA, Kotatsu EHZE, Genshi jodoshisa no kenkyii B+ BEOWR [4
Study of Early Pure Land Buddhism}, Tokyo: Iwanami Shoten, 1970, pp. 365-375 and 411-414;
SHIZUTANI, Masao 87 IEKE, Shoki daijo bukkyd no seiritsu katei FIHIARFABR D BALEE, Kyoto:
Hyakkaen, 1974, pp. 35-36; HIRAKAWA, Akira /1%, Hirakawa Akira Chosakushii: Shoki daijo
bukkyé no kenkyii I, I #EEE: BRIATLBZ O 1, Tokyo: Shunjusha, 1989, vol. 3, pp.
293-296; KAIIYAMA, Yiichi ##ili—, Buddakan no hensen {ABEELDZE [Development of the
Concept of the Buddha], Bukkyodaigaku sogo kenkyiisho kiyo BRI BATIEFTCE [Bulletin
of the research Institute of ‘Bukkyo University] 3, 1996, pp. 5-46, esp. p. 24.

4 BYODO points out that the compilation of this text began after the 2nd century B.C. and ended
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