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A STUDY ON THE I-PU-TSUNG-LUN-LUN
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26頁
INTRODUCTION
1. Restoration of the Sanskrit titles
[1]
　　early Indian Buddhism.  The original text was written in Sanskrit by Vasumitra, but the Sanskrit text is lost, and only three Chinese versions and one Tibetan version are preserved.  It is impossible for us to know the original title of this text whether from the Chinese or Tibetan translations.  Fortunately, however, in the beginning of the Tibetanversion the transliteration of the Sanskrit title was givenm from which we can know that it is the equivalent of the Sanskrit title Samayabhedo-vyūhacakre according to the Sde-dge edition, or Samayabhedopara-canacakra according to the Peiking edition.  While in Tibetan the literal translation of this title is Gshun lugs kyi brag bkodpahihkhor lo, and Wassiljew has translated it as The Wheel of Statements (lit. arrangement) of the Dissension of Doctrines.
[2]  Tāranātha’s History of Indian Buddhism
[3]  also mentioned this text as Sde (pa) bcu brgyad kyi gshun (lungs) bye brag bkod pahihkhor lo (Treatise on the Wheel of Propositions of Eighteen Different Schools).  The three different Chinese versions bear their respective titles:

　　1) The Ch’in version
[4]  bears the title Shi-pa-pu-lun (treatise on Eighteen Schools).  It is supposed that this title is only the abbreviation of the Tibetan title which was mentioned in Tāranātha’s History of Indian Buddhism.
[5]  In Nanjio’s catalogue
[6]  under the Shi-pa-pu-lun he also gave the Sanskrit title Ashitādasanikāya-Śāstra, but we do not know from what origin this title was derived.
[7]
　　2) The Ch’en version
[8]  was entitled Pu-chi-I-lun (Treatise on the holdings (of views) of different schools).

　　3) The T’ang version was entitled I-pu-tsung-lun-lun (Treatise on the wheel of propositions of different schools).
[9]  According to the Chi-yuan-fa-po-k’an-t’ung-lu (至元法寶勘同錄)
[10]  under the title of the T’ang version also gives the transliteration of the Sanskrit title in Chinese characters, and I made a hazardous attempt to restore it into Sanskrit as Prati-yamati-pada-śāstre.  If my inference is correct, then it may be translated as Treatise on Against Holding up Divisions.  This title seems not quite congruent with the I-pu-tsung-lun-lun.  But it seems much more in conformity with the Pu-chih-I-lun.  Anyhow the Tibetan transliteration of the title in the Peiking edition is undoubtedly the accurate original Sanskrit title of our I-pu-tsung-lun-lun.

2. On the author
　　The authorship of our text is unanimously, both in the Chinese and Tibetan sources, ascribed to Vasumitra.  On this point it is positively impossible for us to raise any doubt, but the point which is to be investigated is the date of the author.  According to Fa-jen
[11]  there are, so far as the Chinese Buddhist literature is concerned, five Vasumitras:

　　1) The Vasumitra who appeared at the beginning of the third century after the nirvāna of the Buddha and who is the author of the Parakarana pāda and Dhātu kāya pāda sāstra.
[12]
　　2) The Vasumitra in the fourth century after the Buddha.  He was one of the four great Sthaviras at the time of the compilation of the Mahāvibhāsā in the reign of King Kaniska.
[13]
　　3) The Vaumitra of the Sautrāntika school who taught a theory that even in the abstract meditation which is called extinetion (nirodhasamāpatti) there is a subtle mind.
[14]
　　4) The Vasumitra who appeared a thousand years after the Buddha and whose name was given in the Abhidharmakosa sāstra.
[15]
　　5) The Vasumitra from whom Hsuan-chuang learned the doctrine of the Sarvāstivāda school in Kashmir.
[16]
　　Minayeff based on Tāranātha’s History of Indian Buddhism also enumerated five Vasumitras:
[17]
　　1) The Vasumitra who lived at the time of Kaniska.

　　2) The Vasumitra who emigrated to a country neighbouring to Tokhara accompanied by Gosaka.

　　3) The famous scholar of the Vaibhāsika school.

　　4) The author of the Abhidharma sāstra prakarana.

　　5) The author of the commentary on the Abhidharmakosa and also of the work called Wheel showing the differences of the Eighteen Schools.
　　Most Chinese scholars are convinced that the author of our text is the Vasumitra whose comments frequently appear in the Abhidharma mahāvibhāsa sāstra.  But Tāranātha deemed that the author of the Abhidharma prakarana sāstra should not be confused with the author of the Wheel Showing the Differences of the Eighteen Schools.
[18]  And he said that the author of our text is the Vasumitra who wrote the commentary on Vasubandhu’s Abhidharma kosa sāstra
[19]  We know that the first translation of our text by Kumarajiva, appeared in the fourth century A. D., and yet Kumarajiva was the contemporary of Vasubandhu, how could the author of our text become the commentator of Vasubandhu’s work?  According to Rev. Yin-shun’s comment that the doctrine of Sarvāstivāda dealt with in our text is in conformity with that of Abhidharma jnāna prasthāna sāstra and Abhidharma prakaranapāda sāstra, and the doctrine of Sautrāntika is still the doctrine of the early Samkrāntivāda, which is different from the later Sautrān-tika.  All these internal evidences betray that the doctrinal features of our text can not be later than the Abhidharma ma-hāvibhāsā sāstra.
[20]
　　Concerning the life of Vasumitra there are only fragments which are found in several books: In the Buddhist Records of the Western World Hsuan-chuang has twice related Vasumitra:

　　1) In book Two,
[21]  “To the east of the city Puskarāvati there is a stupa built by Aska-rāja, this is the place where the four former Buddhas delivered the law (preached).  Among former saints and sages many have come (descended spiritually) from Mid-India to this place to instruct all sentient beings.  For example, Vasumitra, doctor of sāstras, who composed the Chung Sze fen opitamo (Abhidharma prakarana pada sastra) was in this place”.

　　2) In Bookb Three:
[22]  “At this time the venerable Vasumitra was putting on
[23]  his robes outside the door when the Arhats addressed him and said, If the bonds of sin (the klesas) are not loosed, then all discussion is contradictory and useless.
[24]  You had better go, and not dwell here.”

　　On this Vasumitra answered, “The wise without doubt regard the law in the place of Buddha, appointed for the conversion of the world, and therefore you reasonably desire to compile true (orthodox) sāstras.  As for myself, though not quick, yet in my poor way I have investigated the meaning of words.  I have also studied with earnestness the obscure literature of the three pitakas and the recondite meaning of the five vidyas; and I have succeeded in penetrating, their teaching dull as I am.”
[25]
　　The Arhats answered, “It is impossible, but if it is as you say, you can stand by a little and presently get the condition of ‘past learning’.  Then you can enter the assembly; at present your presence is not possible.”
[26]
　　Vasumitra, “I care for the condition of ‘past learning’ as little as for a drop of spittle; my mind seeks only the fruit of Buddha; I do not run after little quests.  I will throw this ball
[27]  up into the air, and before it comes to earth I shall have got the holy condition (fruit) of ‘past-leatning’.

　　Then all the Arhats roundly scolded him, saying, “intolerably arrogant is your right title.  The fruit of ‘past learning’ is the condition praised by all the Buddhas.  You are bound to acquire this condition and scatter the doubts of the assembly.”

　　Then Vasumitra cast the ball into the air; it was arrested by the Devas, who, before it fell, asked him this question: ‘In consequence of obtaining the fruit of Buddha, you shall succeed Maitreya in his place (in the Tusita heaven); the three worlds shall honour you, and the four kinds of creatures (all flesh) shall look up to you with awe.
[28]  Why then do you seek for this little fruit?”

　　Then the Arhats, having witnessed all this, confessed their fault, and with reverence asked him to become their president.  All difficulties that occurred in their discussion were referred to him for settlement.

　　In this story thed escription of 
Va(a+ֹ)sumitra’s in participationin the assembly of compiling the Mahāvibhasa sāstra is quite unbelievable, as in the Mahāvibhasa there is strong evidence, which can prove the fallacy of this story.  In the 45th fascicle it says: “As the Abhidharma jnānaprasthāna sāstra has already spoken of the nature of Prthagjana, therefore the Prakarana sāstra need not repeat it again.”  It is thus proven that the Prakarana was composed later than the former.  Some other people have a reverse view as they say that because the Prakarana has spoken of the dharma of Prthagjana, therefore the Jnāna prasthāna will not repeat it again.  Thus it proves that the Prakarana sāstrawas written earlier than the Jnāna prasthāna.
[29]  Those compilers of the Mahāvibhāsā couldn’t even distinguish whether Katyayaniputra or Vasumitra was earlier.  Because those compilers of the Vibhāsā were much later than both katyayaniputra and Vasumitra, therefore they could make such a confused supposition.

　　The preface of the Ārya Vasumitra Bodhisattva Sangiti sāstra has another story about Vasumitra:
[30]  “Vasumitra bodhisattva, the great master shall become the successive Buddha after Maitreya, and his appellation shall be called the Simhatathāgata, who had followed Sākyamuni and were born together in the same country called ‘Pi-ti’.  During that time he was the son of a brahman, and his name was Uttara.  Once his father sent him to see the Buddha, and also told him to stay and serve the Buddha for four months, after thoroughly see the marks, minor characteristics, and postures of the Buddha at various occasions, then come back and tell what he has seen.  But he never returned to his father, because he had became a monk and changed his name to Vasumitra.  After the Buddha entered into nirvāna he wandered in ‘Chou-tu’ and ‘P’ an-nai’ to teach people.  He was a person of supreme talent with a free and undefiled mind.  He compiled this sūtra.
[31]  The former seven sections (of this sūtra) are divided into thirteen chapters,
[32]  which were compiled by himself; while the latter four sections are collected into one chapter, which explain the Buddha’s gāthas.  Thus there are altogather eleven sections in fourteen chapters.  It broadly embraces all profound doctrines, and is popular even in foreign countries as parallel in importance with the Abhidharma sātras.  It is related to the Mahāyāna though its peculiarity is in the revealing of the Āsravasaya (the exhaustion of transmigration).  It deals vastly with the ten dharmas,
[33]  and exharstively describes miscellaneous practices.

　　“To seek it, it is vast and boundless as the ocean; how can one say it is not spacious?  To climb it, it is as hign and unreachable as the peak of Mount M’un-lun;
[34]  How can one say it is not lofty? To look far away at the treasure isle, it is just like the light emitting pearl which shines in the night.
[35]  To raise eyes at the cave on the cliff, it is just like the jade of heavenly wisdom.
[36]  It is exceedingly rich, what can surpass this ṣūtra (sāstra)?  Having climbed on a high seat, he has never fallen to the ground.  After having compiled this sūtra (sāstra) he entered into samādhi, and in a ksana his spirit ascended the Tusita Heaven, where he met Maitreya, Mitrasri and Sangharaksa in the heavenly palace.  Those three superior men are all bodhisattvas of the last stage.  Mitrasri shall be the ‘Flame-light-tathāgatā, and Sangharaksa shall be the ‘Buddha of Gentle-kindness’.  Now, the four great bodhisattvas are gathering together in one hall and discussing the upāyajnāna,
[37]  and the other holy sages are listening to their eloquent talks with silence.  How happy they are!”

　　This story was written by Tao-an (道安312-385 A.D.), who, of course, learned the whole story from the translator Sanghabhūti.  Though the story is a legend, yet it still reveals a part of the truth about the founder of Sautrāntika (also called Samkrāntivāda).  As it is said in the Shi pa pu lun (or Treatise on the Eighteen Schools): “In the fourth century A. B. from the Sarvāstivāda again seceded another school; for the great master Uttara’s sake, this school was named Samkrāntivāda and also called Sautrāntika.”
[38]  And in the Kathāvathu this school was directly called Uttarāpathakas.  This evidence is strong enough to support our decision that this story is not in conformity with the author of our text.

　　Another story about Vasumitra appears in the Sutra on Several Difficult Questions of Wei-zih:
[39] “Bodhisattva Vasumitra served his master for a short time, then he left and studied the four agamas for three times.  (Afterwards he came back) to scatter flowers on his master and said: ‘I have studied the four Agamas’.  But the master had already forgotten him and could not even recognize who he was.  Thus Vasumitra thought to himself: “I want to collect those important words from the four Agamas and to make a Sūtra, then I will preach it among the four varga.”
[40]  All those practisers who came to listen to the sūtra, were very much pleased.  Soon the audience increased, and they engaged themselves in studying and discussing the sūtra, but they could not concentrate their minds in the practise of meditation.  Then they said to each other: “We came to listen the sūtra only for the purpose of using it to help with our meditation, now we should not study it any more, let us abandon it and resume our practice.”  In the men-time Vasumitra knew their thoughts, then he put his hand in the fire, but was not burnt.  Then he asked his audience saying: “Is this not fortitude?” Then he sat on a big stone as if on a soft seat, to show that he was also good at practicing meditation.  Meanwhile he said to those people: “I will throw this stone in the air, before it falls on the ground I can attain arhatship.”  Then he threw the stone in the air, but it did not fall, because a deva caught it in the air and said: “You are seeking for the way of a bodhisattva, and after twenty kalpas you shall attain Buddhahood; Then all devas shall get emancipation through your help, please do not give up your good desire!”  There are some vulgar monks who said: “This evil person, we should not allow him stay in our country.”  Then they wrote some scandalous words and went to make it known to others.  Vasumitra also sent some people to seek for that letter and added some opposite words to it: “This good person, who has taught and enlightened people’s minds, yet he will not be proud, only lest those evil people shall fall into wickedness.”
[41]
　　The legend about Vasumitra is quite old.  And the Sūtra on speaking of the Various Difficulties of a Bodhisattva (惟曰雜難經) is said to have been translated by Chi-ch’ien (支謙A. D. 240).  The legend in this Sutra is quite suitable to the situation of the Dārstāntika master Vasumitra.  The story says: “Then Vasumitra thought: I want to collect those important words from the four Agamas and make a Sūtra is actually a sāstra, which is supposed to be the Ārya Vasumitra bodhisattva sangiti sāstra.  Most of the topics in this sāstra are really based on the teachings of sūtras, and discuss and broably explain those gāthas which were taught by the Buddha.
[42]
　　In the Buddhabhāshite simhacandra Buddha jataka sūtra it says: “There is a bodhisattva-bhiksu called Vasumitra, who wanders in the bamboo grove, and climbs up and down trees, and his voice is just like that of a monkey.  Sometimes playing with three bells, he dances and sings.  When elders and passersby gather to watch him, then he climbs up to the tree-top and jumps from one tree to another and makes sounds imitating monkeys……. In his last birth after Maitreya Buddha he shall accomplish the supreme way of a Buddha, and his appellation shall be the Simhacandra-tathāgata.”
[43]
　　The preface of the Ārya Vasumitra bodhisattva sangiti sāstra said that Vasumitra was the son of a Erahman, and he was born in the same age and in the same country as the Buddha.  Formerly his name was called Uttara, but after he became a mnk he changed his name as Vasumitra.

　　The above two stories both describe that in the future after the Maitreya Buddha he shall attain Buddhahood, and his appellation shall be the Simhacandra-tathāgata.  This is the same person as described in the Sūtra Speaking of the Various Difficulties of a Bodhisattva, and it has already been identified with the Dārstāntika master Vasumitra.

　　Again we find that in the Dharmatrāta dhyāna sūtra
[44]  Vasumitra’s name was placed between Upagupta and Samgharaksa.  While in the Record of Sarvāstivāda
[45]  Vasumitra was placed between Kātyāyaniputra and Krsna.  According to both Taoan
[46]  and Sen-jui
[47]  this Vasumitra is the author of the Ārya Vasumitra bodhisattva Sangiti sāstra.

　　To sum up, in old legends all descriptions about Vasumitra bodhisattva are suitable to the Dārstāntika master Vasumitra, but later on people get it confused with the great Abhidharma master Vasumitra.

3. Works of Vasumitra
　　In Chinese translations of the Abhidharma-pitaka there are four works which are ascribed to Vasumitra, Viz:

　　1) Abhidharma prakarana pāfs sāstra, 18 fasciculi; 8 chapters.  Translated by Hsuan-chuang in A. D. 659, of the T’an dynasty.

　　2) Abhidharma dhātukaya pāda sāstra, 2 fasciculi; 2 chapters.  Translated by Hsuan Chuang, A. D. 663, of the T’an dynasty.

　　3) Ārya Vasumitra bodhisattva sangiti sāstra, translated by Sanghabhūti and others, A. D. 384, of the former Ch’in dynasty. 15 fasciculi; 14 khandas.

　　4) Samayabhedoparacanacakra sāstra, translated by Hsuan-chuang, A. D. 662, of the T’an dynasty.

　　According to ‘Fa-jen’ the author of the first two words is not the author of the Samayabhedoparacanacakra sāstra, while in Yasomitra’s Abhidharma-kosa-vyākhyā, the author of the second work is Pūrna.  Nāgārjuna in his Mahāpra-jnāpāramita-sāstra said: “Among eight chapters of the Avhidharma-prakarana-pāda-sāstra there are four chapters which were written by Vasumitra, and another four chapters were written by the Arhat of Kubhāna.”
[48]  Lu-chen presumed that the four chapters which were written by Vasu mitra are:

　　a) Discussion on all spheres.

　　b) discussion on seven items.

　　c) Discussion on the anusāyas.

　　d) Discussion on the ascription of all dharmas.
[49]
　　But Rev.  Yin-shun said that he has found that the eight chapters of the Abhidharma prakarna aāda sāstra are really separated into two groups: the first group are inherited from the old treatises and through rewriting.  The second group are a rearrangemet of the old treatises, but with some new additions.  In each group there are four chapters:
[50]
　　In the first group there are four chapters:

　　　a) Discussion on seven items.

　　　b) Discussion on the ascription of all dharmas.

　　　c) Discussion on one thousand questions.

　　　d) Discussion on discrimination of correctness.

　　In the second group there are also four chapters:

　　　a) Discussion on five items.

　　　b) Discussion on all wisdom.

　　　c) Discussion on all spheres.

　　　d) Discussion of the anuśāyas.

　　According to Rev. Yin-shun, the four cur chapters in the second group were written by Vasumitra.
[51]
　　In regard to the third work, the Ārya Vasumitra bodhisattva sangiti-sāstra many Buddhist scholars deemed that its author is the same Vasumitra who wrote the Abhidharmaprakarna pāda sāstra, and regard it as an Abhidharma work; but they did not perceive that it is a treatise which is ascribed to the Dārstāntika master Vasumitra.  Rev. Yin-shun  has pointed out
[52]  that the Mahāvibhāsā-sāstra mentioned this sāstra as ‘The Sastra of Questions’.
[53]  And Vasubandhu’s Mahāyāna karmasiddha sāstra also mentiones this sāstra as ‘The Sāstra of Questions’
[54], and he quotes the discussion about the subtle mind in abstract meditation (nirodhasamāpatti).

　　The fourth work is the I-pu-tsung-lun-lun or ‘Treatise on the Wheel of Propositions of Different Schools’, it was translated by Hsuan-chuang in the T’an dynasy A. D. 662, and it is also called the T’an-lun.  As I have already mentioned the three different versions of this text in the beginning of this introduction, it is needless to repeat them here again.

4. COMMENTARIES
　　The earliest commentary on this text should be Paramartha’s commentary on the “Treatise on the differences of the views of the schools”.  According to the “Record of transmiting the lamp in the east” (東域傳燈錄)
[55]  this commentary has two editions: the edition in ten fasciculi and the edition in four fasciculi.  But unfortunately, both editions are lost, and we can only see some fragments quoted in the “San-lun-hsuan-i-chien-yu-chao” (三論玄義檢幽鈔).
[56]
　　The next one is K’wei-chi’s learned commentary on the “I-pu-tsung-lun-lun” in two fasciculi.

　　There are also twelve other commentaries which were written by Japanese scholars:

　　1) “Shu-chi-chian-lu” (述記講錄), in one fascicle, by Ki-ben (基弁A. D. 1718-1791)

　　2) “Shu-chi-mu-lun” (述記目論), in five fasciculi, by E-ten (榮天A. D. 1737-1801)

　　3) “Shu-chi-pi-lu” (述記別錄), 3 fasciculi, by Shin-e (信慧).

　　4) “Shu-chi-wen-lu (述記聞錄), in one fascicle,by Ryu-san (隆山A. D. 1801).

　　5) “Shu-chi-sze-chi” (述記私記), 3 fasciculi, by Kai-o （海應A. D. 1771-1833）.

　　6) “Shu-chi-sze-chi” (述記私記), 3 fasciculi, by Shin-Kai (信海A. D. 1783-1856).

　　7) “Shu-chi-chian-lu” (述記講錄), 2 fasciculi, by Ho-wu (賓雲A. D. 1791-1847).

　　8) “Shu-chi-chian-lu” (述記講錄), 2 fasciculi, by Shin-shoku (神職A. D. ?).

　　9) “Shu-chi mu-ch’uan” (述記目纂), in one fāscicle, by SO-en (宗丹)

　 10) “Shu-chi-fa-jen” (述記發軔), 3 fasciculi, by Ken-e (憲榮A. D. ?-1903).

　 11) “Shu-chi-chian-i” (述記講義), one fascicle, by Koho-Terashima (寺島光法).

　 12) “Shu-chi-chian-i” (異部宗輪論講義), one fascicle, by Funabashi (舟橋水哉).

5. OTHER TRANSLATIONS
　　1) Wassiljew’s translation in German “Der Buddhismus, Seine Dogmen, Geschichteund Literatur” (1860 St. Petersburg).

　　2) Jiryo Masuda’s translation in English “Origin and Doctrine of Early Indian Buddhist Schools”.

　　3) “Kuo-i-i-pu-tsung-lun-lun” (國譯異部宗輪論) by Kimura (木村泰賢)

　　4) “Kuo-i-i-pu-tsung-lun-lun-shu-chi” (國譯異部宗輪論述記), by Shio-bun Fukaura (深浦正文).
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