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T'his extraordinary book is the only au-
thentic document of its kind. Beginning
with a detailed and lucid exposition of the
political background of India from
Ajatasatru to Mahapadma Nanda, it goes
on to trace the sources of the Second
Buddhist Council, to locate with unerring
exactitude the disruptive forces in the
Sangha and, in the fourth chapter, to clas-
sify the Sects. In the chapters that follow,
the learned author deals with the
Mahasanghikas, doctrines of Group II-V
Schools. In every chapter, if not on every
page, current but ill-founded assumptions
are rejected and theirillogicalities exposed
to the reader’s view. The eager student is
given a panoramic view of the doctrinal
developments that took place during the
period concerned by this book. With irre-
futable arguments and considerable ratio-
cinative skill does the writer conclude that
the Mahasanghikas were evidently the ear-
liest school of the Hinayanists to show a
tendency towards conceiving Buddha
docetically.
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INTRODUCTION

It is striking that as far back as 1859, i.e., over a century
ago, the attention of European scholars was drawn to the
appearance of Buddhist sects in India, mentioning their names
without, however, any comment. The earliest article was
written by St. Julien, ‘Listes diverses des noms des dix-huit
sectes du bouddhisme’ in the Journal Asiatique, 1859. This was
followed by M.V. Vassilief in 1860, Drs. Rhys Davids and

Oldenberg in 1881, H. Kern in 1884 and I. P. Minayeff 1n 1884
(vide for details, pages 11-13) of this book.

It was after the publication of the translation of the Chinese
version of Vasumitra’s treatise on eighteen sects of Buddhism
in India by Prof. J. Masuda, who happened to be a Lecturer
in the Calcutta University and also a colleague of the present
writer, in the Asia Major, vol. 11 (1925) supplemented by the
Tibetan texts on the eighteen schools by Bhavya and Vinitadeva
entitled Nikaya-bhedavibhanga and Samayabhedoparacanacakra
respectively.

It should be noted that Vasumitra’s treatise had three Chinese
translations:

(i) ‘Shi-pa’ pu’ -lun, ascribed either to Kumarajiva(401-13) or

to Paramartha (546-69).
(ii) Pu’-chi-i-lun, ascribed to Paramartha. This translation,
according to Masuda, appears to be more accurate.
(iii) I-pu’-tsung-lun, ascribed to Hiuen Tsang (662), is regarded
, by Masuda as the best of the translations.
There were four scholars, bearing the name of Vasumitra:

(i) Vasumitra of Kaniska’s Council and one of the authors
of the Mahavibhasa.
(11) Vasumitra of the Sautrantika school.
(111) Vasumitra, who appeared a thousand years after Buddha's
parinibbana, and
(1v) Vasumitra of the Sarvastivada school, from whom Hiuen
Tsang learnt the Sarvastivada doctrines.
It 1s curious that none of the books and articles mentioned
on pp. 11-13 refers to such an important Pali Abhidhamma text
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as the Kathavatthu published in 1897 and its commentary in
1889 and the former work’s English translation by Mrs. C.A.F.
Rhys Davids entitled Points of Controversy (1915).

The antiquity of the Kathavatthu traditionally goes back to the
days of Emperor ASoka, under whose auspices the Third Bud-
dhist Council was held with Moggaliputta Tissa as its president.
The special features of this book are that

(i) it presents the doctrines of the opponents, i.e., an exposition

of the doctrines of a particular non-Theravada school;

(i) it allows him to state his arguments as well as

(iii) to quote in their support the statements of Buddha, occur-

ring in the Nikdyas or elsewhere in any Pitakan text.

After giving full scope to the opponents for the grounds of
their views, Moggaliputta Tissa, the president, refuted them from
the standpoint of Theravada by counter-arguments as well as
with the help of quotations from the Buddhavacanas.

The contribution of the present author lies not only in making
an analytical study of the treatises of Vasumitra, Bhavya and
Vinitadeva but also the Kathavarthu and its commentary by
Buddhaghosa as well as the Abhidharamakosa-vyakhya, an excel-
lent edition of which has been published by Prof. Wogihara of
Japan and the Sammitiya-nikaya sastra translated from Chinese
by Prof. Venkataraman of the Visvabharati and The Gilgit
Manuscripts, 111, edited and published by the present writer, con-
taining the original Miulasarvastivida Vinaya, and also the
Jiidnaprasthina Siitra partially restored from Chinese by Santi
Bhiksu also of the Vi§vabharati.

This book ends with an Epilogue, in which an attempt has
been made to show how Mahayanism developed as a natural
consequence of the views of the Mahasanghikas and as a deve-
lopment of the nebulous conception of Bodhisattva and Buddha-
kayas in the Divyavadana and Avadana-sataka, ascribed to the
Sarvastivadins and also as a reaction to the realism of the Sarva-
stivadins, and how gradually Mahayanism surpassed Hinayan-
ism both in popularity and propagation.

To this book has been added an Appendix containing a synop-
sis of the ancient geography of India as described by Hiuen
Tsang; it also throws light on the dispersal of Buddhist seats in
India along with a brief account of the Buddhist sects as
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given by I-tsing and the localities where these were existing at
his time, 1. e., half a century after Hiuen Tsang’s visit to India.

In fine, I should like to thank my learned friend, Sri K. L.
Mukhopadhyay, M.A. for suggesting the appropriate title of
the book, which helped me to confine my attention exclusively
to the Buddhist Sects in India. I should mention that I have
derived much benefit from the Histoire du Bouddhisme indien
(Louvain, 1956) of Prof. E. Lamotte, who has also published
many other valuable works on Mahiayana Buddhism, utilising
exhaustively the Chinese versions of the lost Sanskrit texts.
I also thank my student Dr. Miss Ksanika Saha, Ph. D. for
preparing the Indexes.

NALINAKSHA DuTT
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POLITICAL BACKGROUND
FROM AJATASATTU TO MAHAPADMA NANDA

The session of the First Buddhist Council took place soon
after the mahaparinirvana of Buddha (486 B.c.) in the eighth
year of the reign of king Ajatasattu, who ruled for 32 years from
493 B.c. Ajatasattu extended his father’s dominion beyond
Magadha and ruled over Anga, Kasi and the states of the Vajjian
confederacies.! The Buddhist traditions are unanimous in stating
that Ajatasattu in his early days was not very well-disposed to-
wards Buddha and his religion, but later on, his mind changed
and he became a patron of the religion, supporting whole-heart-
edly the session of the First Council.

In the Mahavamsa commentary? and the Maidajusrimiilakalpa®
(henceforth abbreviated as Mmk.), Ajatasattu’s enthusiasm
for rendering service to the new religion, is referred to but
there is no evidence to show his interest in the propagation of
the religion.

UDAYIBHADDA (461-445 B.C.)

According to the Buddhist and Jaina traditions, though not
according to the Purdnas,® Ajatasattu was succeeded by his son
Udayibhadda. He ruled for 16 years 461 B.c.> The Mmk. says
that like his father he was not only enthusiastic about the

1. See Buddhist India, ch. 1;: H.C. Raychaudhuri, Political History of
Ancient India, 3rd ed., p. 140. Marijusrimilakalpa, p. 604.

2. In the Vamsatthappakasini, (p. 145), it is pointed out that Ajatasattu
repaired the 18 great monasteries of Rajagaha.

3. Mmk., p. 603.

o g1 g1t dr<faeatq wudr:
mErerASTafaEaTar ArngAn aufaT
4. Raychaudhuri, op. cit., p. 143.

5. 20 years according to the Mmk., p. 704. Prof. Chattopadhyaya
assigns to him a reigning period of 25 years.
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religion but also had the sayings of Buddha coilected.? In the
same text2 again, it is stated that the religion would decline after
Buddha’s death, the kings would be fighting with one another,
and the monks would busy themselves with various secular
matters, find fault with one another, and lack in self-restraint. The
monks and men would be demoralised, indulge 1n false disputa-
tions, and become jealous of one another. The non-Buddhists
would gain the upper hand and the people would revert to
Brahmanism and take to animal killing and similar other evil
practices. If these mutually contradictory statements of the
Mmk. be considered along with the discreet silence of the Cey-
lonese chronicles about the acvtivities of Udayibhadda, it seems
that the cause of Buddhism found little favour with the king.
The text adds that there would, however, be some good men,
gods and beings other than human, who would continue to
worship the relics, and though the religion would be on the
wane, there would be at least eight distinguished monks3 with
Rahula as the chief to protect it.

Bu-ston? writes that the guardianship of Buddhism was entrust-
ed by the Teacher to (Maha) Kasyapa, who in turn assigned it

e

Kecently Prof. K. Chattopadhyaya has re-examined the question of
succession of the kings of Magadha and arrived at the conclusion that
Darsaka was an alternative name of Udayi as Srenika was of Bimbisara and
Kunika of Ajatasatru. (See Proc. of the Indian History Congress, Lahore,

1940, pp. 140-7). Prof. Bhandarkar identifies Dar§aka with Nigadasaka. Cf.
Divydavadana, p. 369.
1. Mmk., p. 604.

T gar AT IHTUqRT: IFIaa: |
wiasafa qzr fay ammamd = Iaa:
Jaq g9+ wreq faemfasafa fawaoy |

ST Agal Fean few quearq dfgcafa
2. Mmk., pp. 597-98.
3. The list of monks given in Mmk., p. 64 : is as follows :—
Sariputra, Maudgalyayana, Mahakasyapa, Subhiti, Riahula, Nanda,
Bhadrika, Kaphina.
Ibid., p. 111 : Sariputra, Maudgalyayana, Gavampati, Pindola Bhara-
dvaja, Pilindavatsa, Rahula, Mahakasyapa, Ananda.

4. Obermiller’s Translation of Bu-ston’s History of Buddhism (hence-
forth abbreviated as Bu-ston), II, p. 88.
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to Ananda. Both Kasyapa and Ananda passed away during the
life-time of Ajatasattu, Ananda charged his disciple Sanavasika
to protect the religion after his demise and to ordain, in course
of time, Upagupta of Mathura. He foretold that, according
to the prophecy of the Teacher, Upagupta would become
a Buddha but not with all the characteristics of a Sambuddha.

Just before his demise, Ananda also ordained 500 Brahmani-
cal anchorites with Madhyantika at their head, commissioning
to him the propagation of the religion in Kashmir. The episode
of Madhyantika and his activities in Kashmir do not however,
find any mention in the Ceylonese chronicles.

ANURUDDHA’S SON MUNDA (445-437 B.c.)

Udayibhadda, after a reign of 16 years (461-445 B.c.), was
succeeded by his son Anuruddha, whose period of reign as well
as that of his son Munda was very short, being only 8 years in
all, 445-437 s.c. In the Divyavadana® king Munda is described
as the son of Udayibhadda, and no mention is made of Anuru-
ddha. In the Angurtara Nikaya,? king Munda is mentioned as
approaching-bhikkhu Narada on the death of his queen Bhadda.
He listened to a discourse of bhikkhu Narada delivered at
Pataliputta on the impermanence of worldly beings and objects.
In the Jaina tradition preserved in the Parisistaparvan (ch. vi),
it is stated that a prince in the guise of a Jaina novice
killed Udayin. Prof. Chattopadhyaya surmises that this novice
might be king Munda.3

NAGADASAKA (437-413 B.C.)

King Munda was succeeded by his son Nagadasaka, who
ruled for 24 years. With Nagadasaka ended the rule of the line
of kings that commenced with Bimbisara.t In the Ceylonese

. Divyavadana, p. 369.

2. Anguttara, 111, pp. 57f.

3. K. Chattopadhyaya, op. cit.

4. The Divydvadana (p. 369) says that Munda’s son was Kakavarni, In
the Asokdvadana and Divyavaddana, the line of kings ts given as follows :(—

Bimbisidra-Ajitasatru-Udayibhadra-Munda-Kakavarni-Sahali - Tulakuci-
Mahamandala-Prasenajit-Nanda-Bindusara-Susima-Asoka.
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chronicles, all the successors of Bimbisara are described as patri-
cidal (pitughatakavamsa); how far this statement is rehable re-
mains to be examined, but it seems that the Buddhists were not
in much favour of these kings, and evidently, as the Mmk. says
Buddhism was on the wane all along this period of about half
a century. Madhyantika’s departure to Kashmir and his attempt
to propagate Buddhism far away from Magadha is also an 1n-
direct hint at the unpopularity of the religion in the province of

1ts origin.
SISUNAGA DYNASTY

The throne of Nagadasaka was usurped by his minister, Sisu-
naga, who according to the tradition preserved in the Utrara-
vihara-atthakatha, was the son of a Licchavt prince of Vaisali by
a courtezan.! As he was adopted by a minister, he came to be
known as a minister’s son. According to a late tradition preserv-
ed in the Malalankara-vatthu, Sisunaga had his residence at
Vaisali, to which place he later transferred his capital from
Rajagaha. He ruled for 18 years (413-395 B.c.) and is said to
have humbled the Pradyota dynasty of Avanti.? As far as
the testimony of the Buddhist texts 1s concerned, no incident
of note ever occurred in the history of Buddhism during his

reign.

Sisunaga was succeeded by his son Kalasoka (395-367 B.c.)
of the Ceylonese chronicles or Kakavarnin of the Puranas.
Many scholars are of the opinion that the two names are of the
same person. The Asokavadana places Kakavarnin after
Munda and makes no mention of Kalasoka while the Manjusri-
mitlakalpa speaks of ViSoka as the successor of Si$unaga. Tara-
natha has confused the Emperor Asoka with Kalasoka and made
Visoka a son of the former. In the Kathavatthu-atthakatha (p. 2)
Kalasoka is called simply AsSoka. The outstanding event that
took place in the history of Buddhism during his reign is the
sesston of the Second Buddhist Council (see infira).

1. Vamsatthappakasini 1, p. 155.
2. Raychaudhury, Political History of Ancient India (henceforth
abbreviated as PHAL) (1932), p. 147.
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According to the Mahabodhivamsa, Kalasoka was succeeded by
his ten sons: Bhadrasena, Korandavarna, Mangura, Sabbaiijaha,
Jalaka, Ubhaka, Saijaya, Koravya, Nandivardhana, and Paiica-
maka, who ruled simultaneously for 22 years (367-345 B.c.) but
in the Puranas only one is mentioned, viz., Nandi-vardhana. This
tradition, however, is not corroborated by other Buddhist sour-
ces, according to which, Kalasoka or ViSoka was succeeded by
his son Siirasena, who reigned for 17 years.?

Stirasena supported the bhiksus of the four quarters for three
years and offered a hundred kinds of requisites to all caityas
existing on the face of the earth.> Taranatha makes Arhat
Sanavasika and Arhat Yasa contemporaries of Siirasena and
refers to the appearance of Mahadeva and his five propositions
during his reign.

Siirasena was succeeded by Nanda, who, according to Tara-
natha,® was Siirasena’s son. The Mmk.* says that king Nanda
was very powerful, maintained a large army and made Puspa-
pura his capital. He, it is said, acquired wealth through magical
means. On the basis of the following stanza in the Mmk.:

T=AgEaauIEar qaar % wiaeafd |
g TIST gea<aT | qrigadar @ 1

Jayaswal® remarks that Nanda was at first a minister of the
previous king and that he belonged to a low family but was the
leading man of the community. Through unexpected acquisition
of wealth he became the king of the country. He entertained the

-— P ————

1. Also called Ugrasena in the Mahabodhi-vamsa. Cf. Mmk., p. 611,
TEITITIL ST AWEA: THEAT |

2. Schiefner, Tarandtha’s Geschichte des Buddhismus, p. 50-51. The
restoration from Tibetan may well be Strasena instead of Virasena. Cf. Mmk.

p. 611.
aaTfa FHTRAT WIEq: FIAU GHgAT aaT |

TAAFAT AT FHEFAT  agea<T |
3. Schiefner, op. cit., p. 52. King Nanda came of the Licchavi tribe,
4. Mmk., pp. 611-12.
>. Imperial History of India, p. 14.
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bhiksus in Ka$i for many years.! King Nanda was surrounded
by Brihmana ministers, on whom also he bestowed wealth. At
the instance of his spiritual teacher (Kalydnamitra), he offered
several gifts to the caityas built on Buddha’s relics.? King
Nanda ruled for 20 years and died as a true Buddhist at the
age of sixty-six.3

During the reign of king Nanda. Bhiksu Naga spoke highly
of the five propositions of Mahadeva, which led to the appear-
ance of four sects.t In this connection, reference may be made to
the statement of Taranatha to the effect that during the reign
of ASoka (i.e. Kalasoka) there appeared a Brahmana Vatsa 1n
Kashmir, who was learned but very wicked. He took pleasure
in preaching the Atmaka theory, travelled all over the country
and made the simple people accept his teaching and caused a
dissension in the Sangha.® It is a well-known fact that the
Vitsiputriyas® were one of the four sects, and probably this
school came into existence at an earlier date but was recognized
as a separate school at the time of king Nanda.

Taranatha as well as Bu-ston speak of the successor of
Nanda as his son Mahapadma, who, they state, was devoted
to Buddhism and furnished the monks.at Kusumapura with all
the necessaries of life.” They further state that Vararuci and
Panini, who were his father’s ministers, continued to be his
ministers, but Vararuci was hated and ultimately killed by him.
As an atonement for the sin of killing a Brahmana, 24 monas-
teries were erected by him. During his reign, Taranatha states,
Sthiramati, a disciple of Naga,® caused further divisions in the
Sangha by propagating his teacher’s propositions.

Raichaudhury and other scholars place king Nanda after the
reign of the sons of Kalasoka. Jayaswal, on the basis of the

Schiefner, op. cit., p. 53.
Mmk., pp. 6]11-12.
Mmk., p. 612,
Schiefner, op. cit.
Ibid.
The propounders of the Atmaka theory rhaintained that a sou! passes
from one existence to another. This theory was rejected by Buddha.
7. Schiefner, op. cit., p. 55.
8. See above, p. 3.

Rarbh b=
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Mmk., places Strasena after Kalasoka. It may be that Siirasena
was another name of Bhadrasena, the first son of Kalasoka. In
the history of Buddhism we know that, after the session of the
Second Council during the reign of Kalasoka, dissensions arose
in the Buddhist Sangha. Mahadeva’s five propositions were
regarded by Vasumitra and Bhavya as the main cause of the
dissensions. Mahadeva was followed by Naga, who, in his turn,
was followed by Sthiramati in the propagation of the five propo-
sitions. In view of this succession of teachers, it is quite probable
that Kalasoka was succeeded by Sirasena, and Siirasena by
Nanda. Bu-ston! writes that troubles arose in the Buddhist
Sangha 137 years after Buddha’s parinibbana. This date coin-
cides with the reign of Nanda and therefore his information as
also of Taranatha that Siirasena intervened between Kalasoka
and Nanda, appears to be authentic. 1t is quite likely that the
Tibetan historians mistook the name Mahdpadma Nanda for the
names of two personages, Nanda and Mahapadma, and made
the latter a son of the former. It may be that king Nanda took
the appellation Mahapadma sometime after the commencement
of his reign.

The Mmk. and the Tibetan historians furnish us with interest-
ing information regarding the time and activities of the famous
grammarians Panini and Vararuci. Regarding Panini, the texts
mention that he was born at Bhirukavana in the west (probably
north-west) and that though he was a Brahmana, he was strongly
inclined to the Buddhist faith, and that he attained proficiency
in grammar (Sabdasastra) through the grace of Avalokitesvara.
He composed the well-known Panini-vyakarana and ultimately
attained Sravakabodhi. The date of Panini is placed by Weber,
Maxmiiller, Keith, and several other scholars between 350 and
300 B.c., and this is precisely the period during which king
Nanda reigned, hence the contemporaneity of Nanda and Panini,
as stated by Buddhist writers, seems to be correct.

Regarding Vararuci, our information is that he was an erudite
scholar and started writing explanatory Sastras on Buddha’s
words. Prof. Belvalkar® has collected ample evidence to show

1. Bu-ston, II, p. 76.
2. Svstems of Sanskrit Grammay, pp. 11, 27, 85.
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that Vararuci was another name of Katyayana of the Aindra
School of grammarians, which school, Taranatha says, was
believed to be earlier than the Paninian school. To this school
also belongs Kaccayana’s Pali grammar. Vararuci’s interest In
writing exegetical literature is also referred to by Belvalkar.! In
view of all these references, it may be stated that Vararuci was
also a contemporary of king Nanda and Panini and that he, like
his famous namesake Mahadkacciyana, specialised In writing
commentaries on Buddha’s enigmatic expressions. From the
above account, it may be concluded that dissensions in the
Buddhist Sangha commenced in the reign of Kalasoka and

multiplied during the reigns of Sirasena and Mahiapadma
Nanda.

Principal Centres of Buddhism

The names of monks and the geographical information furnish-
ed by the accounts of the Second Council throw some light on
the extent of the area which came under the influence of the
Buddhist Church. The leading monks of the time were
counted as eight, viz., Sabbakami, Salha, Revata, Khujjasobhita,
Yasa, Sambhiuta Sanavasi, Vasabhagiamika and Sumana.?
The first six were disciples of Ananda, while the remaining
two of Anuruddha. Ananda died during the later part of the
reign of Ajatasattu, and so his disciples at the time of the
Second Council were well advanced in age. Sabbakami was then
the Sanghatthera but Revata was the recognized leader. In the
Sanskrit tradition, Sambhiita Sapavasi is given prominence as
he, according to this tradition, was selected by Ananda as the
monk to take charge of the religion after him. In the Chinese
traditions, he is shown as taking the leading part in the delibe-
rations of the Council. The Vaisdlians were monks of the
eastern countries (pdcinaka), so also were Sabbakami, Salha of

1. Ibid., p. 84.

2. Bu-ston (II, p. 93) gives a slightly different list : Yasas. Sadha,
Dhanika, Kubjita, Ajita, Sambhiita, Revata.
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Sahajati,! Khujjasobhita and Vasabhagimika.? In Bu-ston’s
account, Sabbakami is said to have been residing at Vaisali.
Hiuen Tsang states that Khujjasobhita belonged to Pataliputra
while Salha hailed from Vaisali. It will be observed that Salha
of Sahajati or Vaisali was at first in an indecisive mood. King
Kalasoka, also like Salha, was at first in favour of the Vaisa-
lians, but later on, at the intervention of his sister Bhikkhuni
Nanda, he became inclined towards the Westerners. In the early
historv of Buddhism, Vaisali is described as a town seething
with non-Buddhistic thinkers and as a centre of the followers of
Nigantha Nataputta. Hence it is quite in keeping with the
traditions of the country that non-orthodox Buddhists should
find a footing there.

Yasa, the most active figure in the account and the one who
started the commotion, hailed, according to Hiuen Tsang, from
Kosala. He leff Vaisili for Kosambi, where he organised a
party with sixty monks of Pava (Paveyyaka)?® and eighty monks
of Avanti, all of the Western countries.* He proceeded with
them first to Sambhiita Sanavasi of Mathura and met him at
Ahoganga.® Accompanied by him they went to meet Revata,
another Westerner, belonging to Kanauj and met him at Soreyya.
The fourth Western monk was Sumana. Thus we see that there

1. Sonaka, according to Bu-ston, II, p. 93. Sahajati is identified with
Bhita, 9 miles, S.S.W. from Allahabad. Sir John Marshall identifies
Sahajati with Bhita on the basis of the inscription : ‘Magadhi Sahajatiye
migamasa’. See N. N. Ghosh, Early His. of Kausambi, p. 89.

2. Bu-ston (p. 93) gives the following geographical information :(—
(1) Sarvakamin of Vaisali
(1) Yasas of Dhanika
(iit) Sadha of Sonaka
(iv) Dhanika of Samkasya (in Magadha, see Przyluski, Le Concile de
Rajagaha. p. 286)
(v) Kubjita of Pataliputra
(vi) Ajita of Srughna
(vit) Sambhiita of Mahismati
(viii) Revata of Sahajati
3. Patheyyaka is another reading.
4. Vamsarthappakasini p. 166 : Pacchimika yeva Paveyyaka.

5. Ahoganga is a mountain near the sources of the Ganges, Moggali-
putta Tissa resided there just before the Third Council, see B.C. Law,
Geog. of Early Buddhism, p. 40.
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was a clear geographical division among the monks. The
opposition to the Vaisdlian practices was started by Yasa of
Kosala, and sypported by Revata of Soreyya (Kanauj), Sambhuta
Sanavasi of Mathura, and Sumana, whose native place is not
mentioned anywhere. This testifies to the fact that the monks
of the western countries, viz. Kau$ambi,! Avanti, Mathura were
more orthodox in their observance of the Vinaya rules as adopt-
ed by the Theravadins. In the deliberations of the Council,
Sabbakami, though the Sanghatthera, was not given the lead,
and this also proves the lack of his whole-hearted support to
the agitation started by Yasa. Silha’s attitude, as mentioned
above, was at first indecisive and similar probably was also the
view of Khujjasobhita of Pataliputra.

Prof. Przyluski also has noted the geographical division of
monks in his Concile de Rajagrha (pp. 308-09) and remarked that
there were definitely three centres, viz., Vai$ali,2 Kausambi and
Mathura. Kau$ambi and all south-western countries became
later on the seat of the Theravadins, while Mathura and the
north-western countries of the Sarvastivadins. The Westerners of
this Council were therefore the group of monks who came to be
later on known as the Sthavirds and Sarvastivddins, while the
Easterners, who had their seat at Vai$ali, were the Mahasang-
hikas and their offshoots. Whatever might have been the
differences between the Easterners and the Westerners, it is
apparent that Buddhism was prevalent at the time all over the
central belt of India from Avanti?® to Vai$ali and from Mathura
to Kausambi. The c¢hief centre of Buddhism, it seems, was.
shifted at that time from Rajagrha to Pataliputra, which also

became the seat of the rulers. The Mahasanghikas also made
Pataliputra their chief centre.4

1. Kausimbiis identified with the ruins at Kosam, 38 miles from:
Allahabad above the Yamuna. Watters, 11, p. 75.

In the Sarvastivida Vinaya account of the Kausambi dispute, one party
1s described as Vaisilian and the other Kausimbian.

2. Vaisdli is identified with Besarh in the Muzaffarpur district of Behar.

3. Avantiin ancieat times was divided into two parts, the northern part
with its capital at Ujjeni is identified with Malwa.

4. See Infra.



CHAPTER Il

SOURCES OF THE SECOND BUDDHIST COUNCIL

Pili : Cullavagga XII ; Mahdvamsa IV, Dipavamsa IV & V;
Samantapasadika, Mahabodhivamsa, Sdsanavamsa.

Sanskrit : Manjusri-mula-kalpa, p. 5971

Sinhalese : Nikaya-sangraha

Tibetan ; Dul-va (XI, 323-330 ; Maulasarvastivida Vinaya,
translated by W. W. Rockhill ; Bu-ston’s History of
Buddhism translated by E. Obermiller ; Taranatha’s
History of Buddhism translated into German by A.
Schiefner.

Chinese : (i) Mahasanghika Vinaya found at Pataliputra by
Fa-hien and translated into Chinese by Buddhadatta and
Fa-hien in 416 A.n. It does not mention all the ten
defections but only the most important ones.

(i) Milasarvastivada Vinaya (Ksudrakavastu) translated by
I-tsing in 710 A.p. It mainly preserves the tradition.

(iti) Recitation in four parts : School of the Dharmaguptakas.
translated into Chinese by Buddhayasas and Tchou-fu-
nien in the 5th century A.p.

(iv) Recitation of the¢ Mahidasaka Vinaya translated by
Buddhajiva, a Kashmirian monk, in 424 A.n. Fa-hien
came across a copy of the original Vinaya in Sanskrit in
Ceylon. It was probably in Pali, as it closely followed
the Cullavagga XII.

. qoredi 9 qaF AW FX T AN |
QIFHFHT AT NGAF T TG ||

fegagtfen facd g gy |
foera) graaarea qfaeed @ it
qfaar erongia wrae stfa ¥ agr
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(v) Recitation of Che-song-liu (Vinaya in ten sections Dasadh-
yaya) of the Sarvistivida school, translated by
Punyatrata, Kumarajiva, and Vimalaksa.

It may be mentioned that the Vinaya texts of Sarvasti-
vada and Milasarvastivada are very close to each other,
as far as the account of the Second Council is concerned.

It is definite that Ken-pen-chou-yi-tsie-yeou 1is older
than the Dasadhyaya Vinaya. The latter reveals a
sectarian spirit, already developed, and the spirit of the
expansion of Buddhism when it was far advanced in
propagation.

(vi) The account of the Vinaya-matrka-sutra (Tassho ed.
1463 k. 4, p. 819). This work appertains to the Haimavata
sect and is preserved only in Chinese translation of
about the end of the fourth and beginning of the fifth
century A.p.

(vit) Vasumitra, Bhavya and Vinitadeva K translated by J.
Masuda in Asia Major, vol. lI. Vasumitra’s treatise has
one Tibetan and three Chinese translations of Kumarajiva
(402-412), Paramartha (557-569) and Hiuen Tsang (662).
Koue-ki, a disciple of Hiuen Tsang, wrote a commentary
on Paramartha’s treatise. Paramartha was the most
learned Indian missionary, who went to China to propa-
gate the religion. He was as intelligent as Kumarajiva.

Ki-tsang, a monk of Parthian origin, being the son of
a Parthian merchant settled in China, and the Chinese
mother of Nan-kin’s. He traced the origin of sects from
the beginning to the end. He worte a commentary on

aramartha’s treatise on Vasumitra.

Modern Works on the Second Council :

W. Wassilief, Der Buddhismus (1860) ; T. W. Rhys Davids and
H. Oldenberg, Vinaya Pitaka (S. B. E.) (1881); H. Kern, Manual
of Buddhism (1884, 1891); 1. P. Minayeff, Buddizmu (1884); H.
Oldenberg, Buddhistische Studien in Z2.D.M.G., LI (1898); S.
Beal, Vinaya of the Dharmaguptakas, Louis de la Vallée Poussin
(1905) in E.R.E.. 1V, 179-84, and in Le Muséon, vi, 30-37 ;
Francke, J.P.T.S. (1908). W. Geiger, Introduction to
Mahavamsa; R. C. Majumdar in B. C. Law Buddhistic Studies
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Volume; Paul Demiéville, The Origin of Buddhist Sects in
Mélanges chinois bouddhiques vol. 1; M. Hofinger, Etude sur le
Concile de Vaisali in Le Muséon, vol. XX (1946); A Bareau,
Les sectes bouddhiques du Petit Vehicule (1955).

TRADITIONAL ACCOUNT OF THE SECOND
BUDDHIST COUNCIL

In the account of the Vinaya texts, the deviations in the dis-
ciplinary rules have been discussed, but apart from these
deviations, there were a few doctrinal disputes, which are as
follows :—

The dissidents challenged the Sthaviravadins’ claims that
Arhats were perfectly pure in physical and mental activities as
well as in the knowledge of the highest Truth, i.e. they were fully
emancipated. They asserted that the Arhats had four imper-
fections with an additional item about the realization of the
Truth by an exclamation ‘““Aho’”. These are known as the
five points of Mahadeva. Hence, the reasons for holding
the session of the Second Council were two, disciplinary and
doctrinal. Both of them are being taken up for consideration in
this chapter. The account of Cullavagga runs as follows :—

Some of the Vajjian monks of Vaisali allowed as lawful certain
rules, which were not in conformity with the rules of the
Patimokkha-sutta. Yasa of Kosambi, while at Vaisali, happened
to notice the deviations and strongly protested against them. At
this attitude of Yasa, the Vajjian monks excluded him from the
Sangha by ukkhepaniya-kamma (act of excommunication). Yasa
then made an appeal to the laity, but it was of no avail and
he had to flee from the country to his native place. From there
he attempted to form a group of monks, who supported his
views. He sent messengerstothe monks of Patheyya and Avanti,
and he himself went to Ahoganga, the residence of Sambhuta
Sanavasi. There he was joined by sixty theras of Patheyya and
eighty theras of Avanti, and gradually by several others. They
all decided to meet Sthavira Revata of Soreyya, who was then
the chief of the Sangha. Before they could reach Soreyya,
Revata became aware of Yasa’s mission and started for Vaisali
and the meeting of Revata with other monks took place at
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Sahajati. The Vaisalian monks, in order to forestall Yasa’s
plans, approached Revata at Sahajati with robes and other gifts
but failed to win him over to their side. Salha of Sahajati was
at first wavering between the two parties, but ultimately he
sided with Yasa. The Vajjian monks, being unsuccessful in this
attempt of theirs, approached king Kalasoka at Pupphapura,
and persuaded him to believe that the monks of the western
countries were making a sinister move to get possession of the
Teacher’s Gandhakiuti in the Mahavanavihara at Vaisali. The
king at first took up their cause but later on changed his mind,
it is said, at the intervention of his sister who was a bhikkhuni.
‘The session of the Council was held at Vaisali with 700 mem-
bers, but as there was great uproar during the deliberations it
was decided to refer the matter to a body of referees consisting
of eight members, four from the western and four from the east-
ern countries. This was done by ubbahika (voting) as described
in the Patimokkha. The findings of the referees, which were all
against the Vaisalian monks, were placed before the larger body
constituting the Council and were confirmed.

The Ceylonese chronicles continue the story and write that the
findings were not accepted by all the Vaisalian monks, some
of whom held another Council and included in it all monks,
arhats and non-arhats, and decided matters according to
their own light. This assembly was called Mahasangha or
Mahasangiti.

Time and Site of the Council

All the traditions state that a Council was held about a cen-
tury (110 or 137 years) after Buddha’s death to suppress certain
un-VYinayic acts practised by a group of monks of Vaisili. The
Council was held at Vaisali, but the traditions differ about the
name of the monastery where the scene of the session was laid.
In Pahi the name of the monastery is given as Valukarama, and
this 1s corroborated by the Mahasanghika Vinaya.! According
to Bu-ston, the name of the monastery was Kusumapura?® but

1. Watters, op. cit., 11, p. 73.
2. Bu-ston, 11, p. 96.
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it is not corroborated by any other text. Bu-ston probably
-confused the capital of the province with that of the seat of the
‘Council, or it may be that the Mahasanghikas, after their defeat
in the Vaisdlian Council, held another Council at Pataliputra.

No President

A remarkable feature of the Council is that it did not elect
any President. By the ubbahika process a body of referees con-
sisting of eight monks was formed to go into the questions of
dispute, and each tradition gave prominence to its favoured
monk. Thus, we see that though Sabbakami is recognized as
the Sanghatthera, the Pali tradition accords to Revata, a Wes-
terner, the leadership of the Council,! Bu-ston gives prominence
to Sabbakami and Khujjasobhita (Kubjita). In view of these
-differences regarding the leading monk, we have to conclude
‘that there was no elected President and the business was carried
on by a Committee, with four monks of the western countries
and four monks of the eastern regions. Hence,- Venerables
Sabbakami, Salha, Khujjasobhita and Vasabhagimika were
Easterners, while Venerables Revata, Sambhiita Sanavasi, Yasa
and Sumana Westerners.

The ten un-Vinayic acts

All the earlier sources agree in stating that the main business
-of the Council was to examine the validity of the ten un-Vinayic
acts performed by a section of the Vaisilian monks, but there
exists a wide divergence of opinion in their interpretations, but
it is difficult to decide which of those accessible to us should be

accepted. Those that appear more plausible are mentioned
here.

The ten un-Vinayic acts with their interpretations, as found
in the Pali texts, are as follows:—

(i) Singilona kappa or the practice of carrying salt ina horn
for use when needed, which contravened, according to the

1. The Dharmaguptakas, Mahisasakas, Sarvastividins follow the Pali
¢radition.
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Theravada view, the rule against storing of articles of food
(¢f. Pacittiya 38). |

(ii) Dvangula kappa or the practice of taking food after
midday, lit. when the shadow (on the sun-dial) is two digits wide
(cf. Pac. 37).

(iii) Gamantara kappa or the practice of going to a neighbour-
ing village and taking a second meal there the same day, com-
mitting thereby the offence of over-eating (¢f. Pac. 35).

(iv) Avasa kappa or the practice of observance of uposathas
in different places within the same parish (sima) (prohibited in
the Mahavagga, 11, 8. 3).

(v) Anumati kappa or the practice of performing an ecclesias-
tical act and obtaining its sanction afterwards (contrast Mala-
vagga 1X, 3.95).

(vi) Acinna kappa or the practice of using precedents as
authority.

(vii) Amathita kappa or the practice of drinking milk-whey
after meal (against Pac. 3)J).

(viii) Jalogim pdatum or the practice of drinking palm-juice,
which is fermenting but is not yet toddy (against Pac. 51).1

(ix) Adasakam nisidanam or the practice of using a borderless
sheel to sit on (contrary to Pac. 89).

(x) Jararuparajatam or the practice of accepting gold and silver
(prohibited in Nissagg. 18).2

Bu-ston, on the basis of the tradition preserved in the Mila-
Sarvastivada Vinava, enumerates the undermentioned ten acts.
Prof. L. de la Vallée Poussin translated the same from the Dulva.

. Cf. Milasarvistivada Vinaya (Gilgit ms.), Civaravastu p. 142.
A gezgaE gferca AY fra@eay | wEaed  afwud afoiieasan o
oYk @Ay g eRfagsay | w1 faesa: marefeafgaans-
HAgH: FATHQIT )

2. For a discussion on the interpretations of the terms, see Minayef,
Recherches etc., 1, pp. 44-50.

The first threc rules are relaxations made by Buddha of the more stringent
rules, regarding the storage of food and eating to suit the conditions created
by famine in Vesali. The people of Vesali continued to observe the relaxed
rules though they were abrogated later by the Theravadins in their Vinaya.

The orderof enumeration has been changed for the convenience of
comparison with the Pali list.
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Both the translations of Obzrmiller and L. de la Vallée Poussin
are reproduced here:—

(i) Using the sacred salt: (Obermiller) Mixing the salt that
is to be kept for life-time with that which is used 1n general
makes it thus an object of use.!

(L. V. P.) Mixing salt consecrated for life-time with food
appropriate to the moment.?

The Dharmaguptas and the Mahisasakas offer quite a diffe-
rent interpretation. According to them, the word singi 1s srnga
(vera) = ginger and lona =salt. Their interpretation is to “mix the
food with salt and ginger.”?

(ii) Taking food with two fingers: (Obermiller) The food that
has been left (from a previous meal) they eat, taking it with
two fingers.

(L. V. P.) Eating food of both kinds, not being a remainder,
with two fingers.4 |

(iii) Eating on the way: (Obermiller) The monks, having
gone a yojana or a half, assemble and eat on the pretext that
they are travelling.

(L. V. P.) Having gone a yojana or ahalf-yojana, and having
eaten food in troop, rendered the meal in troop legal by reason
of the journey.

(iv) Admission of a mixture: (Obermiller) The monks mix a
drona measure of milk with as much sour milk and drink it
at undue time.

(L. V. P.) After agitating a full measure (drona) of milk
with a full measure of curd, and then eating the preparation
out of time.®

. Cf. Gilgit Ms. Vol. 111, pt. i, p. xiii : q&amgmgq"r YIFTIE T
arassiaafufssay | of. My. vi. 3. 1.
2. [Indian Antiguary. 1908, pp. 91, 104.

3. Ibid., p. 91.

4. Dharmaguptas : ‘““derogation from sobriety as if, for example, a monk
after an ample repast, forgetting the rule of good conduct, began to take
food with two fingers and to eat the food remaining.”

The Mahisasakas, say, “‘to eat a second time after having risen before
taking a sufficient meal.”

5. The Dharmaguptas and Mahisasakas say : ‘“to drink, beyond the time
allowed, a mixture of cream, butter, honey and sugar.”
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(v) Taking intoxicating drink: (Obermiller) The monks take
wine in the manner of a leech that sucks blood and having drunk,
excuse it on the ground of illness.

(L. V. P.) Drinking fermented liquor with a sucking action
like leeches, rendering it legal by reason of illness.!

(vi) Making a new rug: (Obermiller) Taking a new rug
without stitching it by a patch of the so-called Sugata span
taken from the old one.

(L. V. P.) Not having patched their new mats with a border,
a Sugata’s cubit broad, from the old mat.?

(vii) Begging gold and silver: (Obermiller) The monks anoint
an alms-bowl with fragrant spices, put it on the head of a Sra-
mana, on a table or a seat, or in a narrow passage at the four
cross-roads, and proclaim: “This is a sublime vessel, if you
deposit your gifts in it and fill it, you are to reap great merit.”

(L. V. P.) Taking alms-bowls such as were round, pure and
suitable for ritual, anointing them with perfumes, fumigating
them with incense, adorning them with various fragrant flowers,
placed on the head of a monk over a cushion went about the
highways, streets and cross-roads, crying as follows:—¢Here, ye
people, who have come from various towns and countries, and
ye wise people of Vaisali ! this pdrra is a lucky one, to give in it
is to give much, or whoever shall fill it will obtain a great
fruit, a great advantage, a great activity, a great development.”

[As far as the seven un-Vinayic acts, mentioned above, are con-
cerned, all the Vinaya texts, including those of the Mahifasakas
and the Dharmaguptas agree, though they have differed in inter-
pretations, which have all been pointed out.]3

(viii) Digging ground: (Obermiller) It is considered admis-
sible for monks to live by agriculture. (L. V. P.) They may live
by turning up the soil with their own hands.

On this un-Vinayic act, the comment of the Sarvastivadins
stands alone, and this seems to be due to careless Sanskritization

1. According to the Mahisisakas, it is a question of intoxicating liguor,
which had become fermented.

2. According to the Mahisasakas, to make for oneself a mat of undeter-
mined dimensions; there is no question of fringe.

3 According to the Dharmaguptas, the Vajjiputtakas think their con-
duct may be justiied by declaring that ‘this has been done from time
immemorial.”
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of acinna by achinna, unconsciously changing the root car to chid.
Hence the interpretation offered by the Sarvastivadins should
be left out of account.

(ix) Approving: (Obermiller) The dissidents pesrform religious
functions, and at the same time persuade the monks in attend-
ance to approve the same.(L. V. P.). The Venerable Ones (absent
monks) having approved, do ye count it as approved, caused the
resolutions of the incomplete Sangha to be approved by the
monks of the parish.l

Bu-ston or Obermiller was misled by the Tibetan rendering
of the Sanskrit word anumodana, which, though derived from
the root mud, does not carry the meaning of ‘rejoice’. Anumo-
danda in Pali means ‘acquiescence to an act done by the Sangha
in one’s absence’. This is also an instance of the anomaly of
converting a Prakrit word into Sanskrit. It is not known what
the original Prakrit word was, but evidently the Pailists made it
anumati. In any case, the interpretations offered by the different
Vinaya texts are similar,i.e., getting an ecclesiastical act perform-
ed in an incomplete assembly and approved later by the absen-
tee members. |

The Mahisasakas and the Sarvastiviadins have both omitted
avasakappa of the Pali list. It seems that these schools included
all the irregularities committed by the Vajjian monks relating to
the performance of ecclesiastical acts in a regular or irregular
assembly within anumodana kappa, while the Theravadins (Pali)
and the Dharmaguptas have split it up into two: anumati and
avasa. The Dharmaguptas, it will be noted, interpreted avasa-
kappa slightly differently. They state that ““in the avasa, besides
the regular acts, the innovators accomplished others.”

(x) Exclamation of astonishment: (Obermiller) The monks of
Vaisali perform religious observances and at the same time
admit such exclamations as aho.

1. The Dharmaguptas support the Pali interpretation while the
Mabhisasakas say, “In the accomplishment of an ecclesiastical act to call
others one by one afterwards to hear the same.”
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Perhaps in order to keep the number of deviations at ten,
the Mahiéasakas and the Sarvastivadins borrowed one point
from Mahadeva’s five and made it the first of their list, viz..
“‘Exclamation of aho.”

(L. V. P.) The monks of Vai$ali having rendered legal the
exclamation aho performed an ecclesiastical act illegally 1n
an incomplete or complete Sangha or legally in an incomplete
Sangha.

The interpretation given in the Vinaya of the Sarvastivadins is
a laboured one and appears more or less a repetition of the pre-
vious un-Vinayic act of the Vajjiputtakas.

The exclamation of a6 has been discussed in the Kathavatthu
(xi. 4) under the heading: ‘Idam dukkhan ti’ vacam bhasato ‘idam
dukkhan ti’ fiGnam pavattati ti.l

A comparison of the two lists (Pali and Sanskrit) shows that
both the traditions have worked on a common original list,
which was probably in Prakrit and definitely neither in Pali
nor in Sanskrit., This is stated on the basis of the change noticed
in the words: singilona, acinna and anumati. The anomaly of
avdasa cannot be explained. As regards the remaining six items,
the interpretations of both the schools are acceptable.

In connection with the ten deviations in the disciplinary rules,
it is necessary to recount the tradition preserved in the Maha-
sanghika Vinaya,? translated by M. Hofinger from Chinese into
French. It runs as follows:—

The Pitakas of Buddha’s teachings were rehearsed by 700
monks, at Valuka Sangharama in Vai$ali. The monks of
Vaisali used to address the donors (danapati) in these words:
“Respected brothers, at the time when Bhagavin Buddha was
living, we received two meals in a day, robes, service and adora-
tion. After his parinirvana, who will take care of us, we have

1. See Infra.

2. Mahavasty (ed. of Senart, p. 2) opens with the words that it is the
first book of the Vinaya of the Lokottaravadins, a sub-sect of the Mahi-
sanghikas.

~ Fa-hien (414 A.p.) procured a transcript of the original Mahasanghika
Vinaya and translated it into Chinese two years later. Vide Takakusu, Records
of the Buddhist Religion by I-tsing, p. xx.
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become orphans, and so we request you to give silver to the
Sangha. As we are Buddhist friars, you should give to the Sangha
one, two, up to ten Karsapanas.”

On the day of Uposatha, donors put large sums into the basin
placed at the crossing of roads. The monks collected the cen-
tents, and after dividing them according to the number of bhik-
sus, distributed the same among the monks present. In this way
came the turn of the Vinayadhara Yasa, and he was offered his
share. Yasa enquired, “Wherefrom was this money coming?”
They replied, “We received money as well as medicines.”” Yasa
retorted that it was wrong; it was not permissible. They replied
““You are slandering the Sangha by these words. You should
therefore be excommunicated by utksepaniva karman (act of
excommunication).”

After this was done, Yasa went to the Venerable Dasabala,
who was then residing in Mathura and told him that he had
been excommunicated by utksepaniya-karman. Dasabala said,
“Why did you submit to it? There was no reason for your sub-
mission.” Yasa said, “The Vinaya Pitaka must be rehearsed,
Buddha’s law must not be aliowed to be .destroyed.” To the
question where the Council should be held, Yasa replied
that it should be held at the place where the deviations had
occurred.

Then the Sangha of 700 monks assembled from the regions
of Mathura, Samkasya, Kanyakubja, Sravasti, Saketa and other
places of Madhyade$a. The Sangha was composed of those who
received directly from the mouth of the Teacher one or two
sections of the Vinaya Pitaka as also those who heard it from
the mouth of his direct disciples, the Sravakas. There were also
common men (prthagjanas), Saiksas asaiksas? traividyas® and
sadbhajiias* balaprdptas and vasibhiitas — in all 700 members.
They assembled at Valuka Sanghirama in Vaisali. At this time

2. Lit. completed training. i.e., who have become arhats.

3. Lit. possessing the three kinds of knowledge viz. (a) Knowledge of
dulikha, anitya and anatman, (b) Knowledge of former births, (¢) Knowledge
of the destruction of one’s own impurities.

4. Lit, Six higher knowledge, or power, viz., divyacaksu, divyasrotra,
paracittajiidana, ptrvenivasanusmrti, rddhi, cittaparyaya-jiiana.
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The next two points, that an arhat may have ignorance (1.e.
aiinanaand not avijjd) and doubt (kankha or vimati), are also
vehemently opposed by the Theravadins on the ground that one
cannot be an arhat unless he has got rid of avijja and vicikiccha
and developed perfect vision free from impurities (virajam vita-
malam dhammacakkhum) after having dispersed all his doubts
(kankha vapayanti sabba).

The opponents, as presented in the Kvu., in this case also
draw a distinction between a Sadhammakusala-arhat and a
Paradhammakusala-arhat, saying that both the classes ofarhats
may not have avijja in regard to the truths, the theory of causa-
tion, etc., or vicikiccha about Buddha, Dharma and Sangha or
the absence of soul, but the former may have aefiiana and kankha,
say, as regards the name and family of an unknown man or
woman or of a tree. It should be noted here that the opponents
do not mean sabbarifiutaridna (omniscience) but just paradham-
mainana — an intellectual power attained by the Ubhatobhaga-
vimutta-arhats, by which power they can know many things out-
side themseclves. Arguing in this way the opponents maintain
that a section of the arhats, i.e., the Pafifidvimuttas or Sadham-
makusala-arhats have ignorance (afifiana) relating to things or
~qualities other than those belonging to himself.

The same arguments and counter-arguments are adduced in the
next discussion relating to atthi arahato paravitarana ? The word
Dparavitarana perplexed our translator Mr. Shwe Zan Aung!
The discussion in the Kvu. reveals that the word means that an
arhat develops faith in the Triratna or acquires knowledge of the
truths, etc., not by himself but through the instruction of his
preceptor, in whom he has firm faith. The Theravadins oppose
the contention of the opponents, saying that an arhat is vita-
moha and is possessed of dhammacakkhu and so he does not
require paravitarana. The opponents contend as before that a

Sadhammakusala-arhat requires paravitarana while a Para-dham-
makusala-arhat does not.

l. *“Excelled by others.” See Points of the Controversy, p. 119. Buddha-
ghosa writes : yasma yesam tini vatthuni pare vitaranti pakasenti acikkhanti
tasm3 tesam atthi paravitirana ti.

Cf, Masuda p. 24 : “‘gain spiritual perception by the help of others (lit.
enlightenment through others)”. |
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Another statement of Vasumitra relating to the Arhats, namely,
““one who is krtakrtyah (=Pali: katakaraniyo) does not take
any dharma to himself i.e. has no attachment for worldly
things” is echoed, I think, in the Kvu. (XVII, 1 & XXI. 2) in
these terms: arthi arahato punifiopacayo ti? and araha kusalacitto
parinibbayati ti. The Theravadins agreeing with the Mahasanghi-
kas contend that the citta of Arhats goes beyond papa and
punya, kusala and akusala, kriya and vipaka, hence, to speak of
them as acquiring merits or demerits is absurd. The opponents,
the Andhakas, however, contend that the Arhats perform many
good deeds, e.g., make gifts, worship caityas and so forth, and
remain always self-possessed (sato sampajano) even at the time of
his parinibbana, and so he does collect merits and passes away
with kusalacitta.

Neither the above discussions in the Kathavarthu nor the terse
statements of Vasumitra help us much in finding out the real
difference between the Andhakas and the Theraviddins about the
positionof an Arhat. The Mahayana Works point out the distin-
ction thus: Arhats, who are perfect Srivakas, get rid of only
klesavarana, i.e., the veil of impurities consisting of raga, dosa,
moha, silabbataparamasa, and vicikiccha but not of jiieyavarana,
i.e., the veil which conceals the Truth — the veil which can
only be removed by realizing the Dharmasiinyata or Tathata.l
It 13 the Buddha alone, who is perfectly emancipated and who
has both klesavarana and jfieyavarana removed. That the Maha-
sanghikas appear to be groping to get at this clear distinction
will be evident from two other topics discussed in the Kvu. but
not referred to in Vasumitra’s treatise. The topics are,— atthi
kirici safinojanam appahaya parinibbanan ti? (XXII. 1) or arahatr-
tappattiti? (XXI. 3). To these the Mahasanghikas reply in the
affirmative, saying that an arhat is nikkileso (free from impuri-
ties) and does attain parinibbana or arhatta but as he is not
cognizant of all that is Buddhavisaya (domain of Buddha’s know-
ledge), 1t must be admitted that some saiifiojanas are left in him.
This opinion may be taken as a hint that the arhats do not
remove the jieydvarana.

1. For details, see Aspects, pp. 35fT.
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‘There are a few subsidiary discussions in the Kathavatthu
relating to Arhats. These are given here briefly :—

IV. 1. Householders cannot become Arhats — Theravadins.

But householders like Yasa, Uttiya, Setu became
Arhats — Uttarapathakas.
IV 2. No one is born as Arhat — Therav.
But there are Upahacca-(uppajja)-parinibbayi Arhats
— Uttarap.

IV 3. All dharmas of Arhats are not anasava, e.g. their
physical body etc. — Therav.
But Arhats are anasava ({ree from asavas) — Uttarap.

IV 4. In the Arhat stage, only arhattaphala 1s acquired

—Therav.
But all the phalas are possessed by the Arhats
—- Uttarap.
IV. 5. An Arhat is chalupekkho (see App.) — 7herav.
Rather, Araha chahi upekkhahi samannagato
— Uttarap.

IV. 10. All safifiojanas are gradually destroyed and not by
Arhattamagga alone — Therav.
But by the destruction of all safifiojanas one becomes
an Arhat — Andhakas.

XVII 2. Arhats may have untimely death as arahatghataka is

mentioned in the Buddhavacanas — Therav.

But as one cannot become an Arhat before the karmic
effects are exhausted, an Arhat cannot have untimely
death — Rajagirikas and Siddhatthikas.

XVII 3. Arhats do not die when in imperturbable meditation

and devoid of kriyacitta — Therav.
But did not Gautama Buddha pass away immediately
after arising from the 4th jhana — Urtarap.

Dr. Bareau (Les Sectes etc. p. 64) after studying the Chinese
commentary Kouie-ki has commented on the five propositions
thus:—

(a) Seduction of Arhats: An Arhat may discharge semen in
sleep on account of dreams caused perhaps by spirits; for such
mental weakness for which the Arhat is not responsible, may be
treated in the same manner as one treats physical excretio=
like urine, saliva, etc. In the Kathavatthu (11. 1) 1t is stated
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arahato sukkavisatthi ti’’ The Saila schools, according to
Buddhaghosa, contend that there are bhikkhus, who claimed
arhatship in the belief that they had attained that stage, but
actually they had not attained it. Again, there are bhikkhus who
claim arhatship falsely.

(b) Ignorance: Ignorance attributed to an Arhat i_s not
(c) Doubt: nescience (avidvd), the first term in the

formula of causation (paticca-samuppdaa). The doubts of an
Arhat do not relate to the teachings of Buddha. An Arhat’s
ignorance or doubt relates to his inability to tell the name and
family of a person, or of a tree, orherb and so forth, because he
Is not cmniscient like Buddha (Kvu. XX. 3).1

(d) Requiring other’s help: This point is also explained in the
above manner, i.e., an Arhat may get himself acquainted
with the name of a person, or family, or a tree, or a herb from
another person.

(€) Exclamation “Aho’’: This is explained as that it 1s not
unusual for a meditator while developing the first meditation
(jhana = dhyana), which is associated with reasoning (vitakka)
and reflection (vicara) to make an exclamation when he realizes
that life is misery (dukkha). But, it should be noted that since
an Arhat is not in the first stage of meditation, thisexplanation
1s far-fetched.

I. Kvu. Atthakatha, p. 189: Araha sabbam Buddhavisayam
na janati. Arahato sabbaniiuta-nanabhavena patisedho kato na
avijja-vicikicchanam appahanena. |

Watters! collected some information about the life of Maha-
deva from the Abhidharma-vibhasa-sastra (ch. 99).! According
to this work, Mahadeva was the son of a Brahmin merchant of
Mathura. He had his ordination at Kukkutdrama in Pataliputra.
By his zeal and abilities, he soon became the head of the
Buddhist establishment there. The ruling king was a patron and
friend of Mahadeva. With his help he was able to oust the
senior orthodox monks and establish his five dogmas as men-
tioned above. Yuan Chwang records that at the instance of the
reizning king, an assembly of monks was summoned. In this
.ssembly the senior brethern, who were Arhats, voted against

e ——_

| For IS:op. cit., 1, pp. 267-68.

e
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the five dogmas, which, however, were supported by a large
number of non-Arhat bhikkhus.

The Chinese pilgrim, it will be observed, mentioned both the
five dogmas and the few un-Vinayic acts of the Vaisdlian monks
as the cause of the Council and cleavage of the Sangha. The
compiler of the Kathavatthu was aware of the five dogmas,
which were attributed by Buddhaghosa to the Mahasanghikas.
There can be no doubt therefore that the statements of
Vasumitra and others were authentic. The Dipavamsa also
states that the seceders introduced alterations in the doctrines
as well.

M. Hofinger,! after studying all the Chinese sources dealing
with the Second Buddhist Council, arrived at the following
conclusion:—

The Council of Vaisili is not a fiction. The sources that we
have at present are revised and amplified versions of a very old
tradition. It may be held that the session of the Council took
place at an epoch about a century after Buddha’s parinirvana,
1.e., about 386 B.c., in the tenth year of Kalasoka’s reign. A
conflict arose about the disciplinary rules between the religicux
residing at Vaisali, the Vajjiputtakas; and the rest of the com-
munity of Buddhisi India. The account of the controversy is iden-
tical in all the Vinaya texts and it assumes the existence of a pre-
canonical or proto-canonicai account very close to the time of
occurrence. The exaggerated age of a few Theras and the super-
natural events do not discredit the authenticity of the Council.
Some accounts created a'chronological anomaly by not disting-
uishing Kalasoka from Dharmasoka.

The progressive growth of the tradition may well be divided
into two courses, which were independent of each other. The
first is represented by the account of the Mahasanghika Vinaya
--and the second by the accounts in all the other Vinaya texts. The
singular original is eastern and the others manifest a common de-
velopment, i.e., a secession between the easterners and the west-
erners. The later version, Sthavira-Sarvastivada introduces new
divergences in their traditions. The agreement of the later versions
may be indicated thus:—

1. Etude sur le concile de Vaisali, p. 249.
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Cullavagga XII and Mahisasaka Vinaya have direct afhnity,
stmilarly have Dharmagupta and Haimavata Vinaya but a little
less the Sarvastivada Vinaya. It appears strange that the Maula-
sarvastivada version is less close to the Sarvastivada version. It
seems that the former is older than the latter. Chronologically,
the traditions may be arranged thus:—

Earliest — Mahasanghika and Milasarvastivada
Earlier — Dharmagupta

Next — Sthavira and MahisSasaka

Latest — Sarvastivada and Haimavata.

In this connection, it i1s worth while to recount the countries
included in the peregrinations of Buddha. Buddha travelled
northwards up to Mathura, and his missionary work was confin-
ed mainly to the large territory of the Ganges basin. The Sar-
vastivadins preferred Mathura while the Sthaviras and Mahi-
sasakas the south western area. In between these two regions
was the habitat of the Dharmaguptas.

M. Hofinger has adduced evidences and arguments to estab-
lish the authenticity of the session of the Second Buddhist
Council. The only addition that can be made to it 1s that a caro-
nical text like the Kathavarthu discussed the doctrines of the

different sects. Still stronger are the evidences furnished by the
inscriptions so far discovered.

The question that should be discussed next is whether the
schism was due to the divergences in Vinaya rules only or to the
five dogmas of Mahadeva or to both. It seems that both the
causes were responsible for the schism, because both of them in-
dicate the advent of the broad division of Buddhism into Hina-
yana and Mahayana, the latter favouring the Bodhisattva prac-
tices even at the sacrifice of Vinaya rules, e.g. fulfilling the wishes
of an individual even by sacrificing the Vinaya prohibitions. The
Mahasanghikas were the forerunners of the advent of Maha-
yanism. In the Mahavastu, the first book of the Vinaya of the
Lokottaravadins, a branch of the Mahasanghikas, contains

many Mahayanic traces, to which reference will be made in due
course 1n another chapter.

Now the question that can be raised is: To which of the two
causes 1s the schism mainly due? The secoad alternative is
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preferable, as it indicated the advent of Mahayanic conceptions.
The two traditions may be explained thus:

The division of monks began with the differences of opinion
regarding the interpretation of the ten Vinaya rules during the
reign of Kalasoka, i.e., some time before the appearance of
Mahadeva (or Naga),! i.e. it was about half a century later,
Mahadeva or Naga, propounded the five dogmas during the
reign of King Nanda. His disciple Sthiramati propagated it
further. As regards the fact that the tradition of the breach of
ten rules appears in the Vinaya texts and the Ceylonese chro-
nicles the tradition about Mahadeva’s five dogmas appears 1n the
Tibetan and Chinese versions of the treatises of Vasumitra,
Paramartha and other writers on the doctrines of sects. It may
therefore be stated that the Vinaya texts, being concerned only
with the disciplinary aspect of the religion, passed over the doc-
trinal differences, while Vasumitra and other writers, being more
concerned with doctrinal differences than with disciplinary rules,
considered it unnecessary to repeat the ten un-Vinayic acts? of
the Vaisalian monks. The sources of information for the Ceylo-
nese chronicles, being the Vinaya texts, passed over the doctri-
nal differences. Yuan Chwang, being an annalist, was interested
in both doctrines and disciplinary rules, and so he recorded the
divergences in regard to both. It is quite probable that the
schism began with disciplinary rules and, in course of time, in-
corporated matters of doctrines.

[t is apparent from the tenor of the ten un-Vinayic rules and
the five dogmas of Mahadeva, that the Vaisidlians wanted a
certain amount of latitude and freedom in the interpretation and
observance of the rules and to introduce into their corganization
and general governance a democratic spirit, which was gradually
disappearing from the Sangha. The exclusive power and privileges,
which the Arhats claimed for themselves, were looked upon

1. In Taranatha (Schiefner) Naga is described asa disciple of Mahadeva,
and Sthiramati as a disciple of Naga.

2. The Vaisalian monks were called Vajjiputtakas in the Pali texts. In
the Aviguttara Nikaya (I, p. 230) it is noticed that a Vajjiputtaka monk
approached Buddha telling him that it would be difficult for him to observe
the 250 rules of the Patimokkha.
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with distrust and disfavour by the Vaisalians, (who preferred a
democratic rule to a monarchical government). The claim of the
Arhats to become the exclusive members of the important
Councils and to arrive at decisions, which were binding on the non-
Arhats could not appeal to the Vajjians — a clan imbued with a
democratic spirit. The five dogmas of Mahadeva also indicated
that the Arhats were not all fully perfect persons as was the vie:-L
of the orthodox Theravadins, and that the Arhats had a few
limitations. The Vaisalians refused to be bound down by the de-
cision of the Arhats, and so they convened a Council of both
Arhats and non-Arhats, calling it a Mahasangiti and agreed to
abide by the decisions of the enlarged assembly. This new body
believed sincerely that the decisions taken by them were in
conformity with the instructions of the Teacher.

Effect on the Sargha

Some of the Vaisalian monks separated themselves from the
Sanigha of the Elders or the Orthodox, the Theras or Sthaviras,
and organized a new one of their own, calling it a Mahasangha,
from which they came to be known as Mahasanghikas. From
this time the cleavage in the Sangha became wider and wider,
ultimately giving rise to as many as eighteen or more sub-sects.
The Thera or Sthaviravadins were split up into eleven sects and
remained as Hinayanic throughout their existence while the
Mahasanghikas became divided into seven sub-sects, gradually
gave up their Hinayanic doctrines and paved the way for the
appearance of Mahayanism. Once the disruptive forces were set
in motion, the Sangha could not remain a single whole. Sect after
sect came into existence on slight differences of opinion con-
cerning doctrines, disciplinary rules and even cutting, dyeing and
wearing of robes (Cl. Watters, Yuan Chwang, i. p. 151).

In view of the general mutual agreement of the different
traditions, the session of the Second Council should be taken as
authentic.

The only point which requires further evidences is the date of
the Council and the name of the king under whose auspices the
Synod was held. The Ceylonese chronicles give Kalasoka as the
name of the king. Kalasoka succeeded Sisunaga and is identified
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with Kakavarnin of the Puranas. In view of the fact that Si$u-
naga transferred his capital to Vaisali it is not unlikely that his
son should continue to make Vaisali his royal seat and take
interest in the affairs of the Sangha existing in his capital. If
Kalasoka be accepted as the royal patron of the Synod, the date
of the session should be put about a century after Buddha’s
demise. Kern has questioned the statement of the Ceylonese chro-
nicles about the age of the monks who took a leading part in
the deliberations of the Synod, and has pointed out that the
names do not include any of the list of teachers given in the
fifth chapter of the Mahavamsa. Since Kern’s apprehensions are
not baseless, we should take the statement of the Mahavamsa
‘that some of the monks lived at the time of the Buddha’ with a
certain amount of caution. As far as the line of teachers is con-
cerned, Kern overlooks the fact that it is a list of succession of
the spiritual teachers of Moggaliputta Tissa and not a list of the
succession of the Sanghattheras. Kern’s conclusion that the
Second Council “preceded the schism but had no connection
with the Mahasanghikas” seems to be his personal conviction
and not based on any evidence, and so is his remark that Asoka
was first designated as Kalasoka, and then with his changed at-
titude towards Buddhism, he was designated Dharmasoka. Vasu-
mitra places the session of the Council during the reign of
Mahapadma Nanda. This statement is probably due to the
confusion made by Vasumitra that Mahadeva’s five propositions
were the main and actual cause of the schism.



CHAPTER 111
DISRUPTIVE FORCES IN THE SANGHA
I

Though the Order of monks (Sangha) was organised on a
democratic basis, Buddha feit that after his demise there might
be discord among the monks. In the Mahaparinibbanasuttanta
(76-77) Buddha told his disciples that as long as the monks
adhered to . the practices mentioned below, the Sangha would
thrive and not decline. These were—

(1) Avold fruitless talks.

(2) Hold assemblies as frequently as possible.

(3) Perform all ecclesiastical acts in concord (samagga).

(4) Listen and be respectful to the senior monks, ‘particularly

to the head of the Sangha.

These four instructions implied his anxiety about the well-
being of the Sangha in future. During his life-time there were
two occasions when a split in the Sangha became imminent, but
he did not regard them as actual dissensions. The first took
place when he was at Kosambi on account of a minor difference
of opinion between the Dhammadharas and the Vinayadharas,
and the other was the one initiated by Devadatta that the monks
should lead a more austere life.?

In the Nikayas and other early texts also, there appear a few
references to the possibility of discord in the Sangha and the
condemnation of sanghabheda as one of the five extreme offences
like patricide, matricide, and so forth. In the Vinaya, there are
directions as to when a dissension among the monks should be
regarded as a regular or an irregular sanghabheda. In the account
of the First Council also, a rift is noticeable in the lute in the

1. Mahavagga, X; Majjhima, Kosambisutta; Dhammapadatthakatha,
Kosambivatthu. In the Gilgit ms. of the Mailasarvastivida Vinaya, the
story remains substantially the same with slight variations in geographical
details.

2. Cullavagga, vii. 3. 14; Jarakas, 1, p. 34.
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refusal of Thera Purana of Dakkhinagiri to accept in roto the
texts adopted by Mahakassapa and his followers as Buddhavacana.
His insistence on the introduction of a few disciplinary rules

clearly shows a lack of unanimity among the monks immediately
after Buddha’s death (see infra, p. 39 n.).

The Tradition of Kcsambi

At Kosambi, there were two teachers, one a Dhammadhara
and the other a Vinayadhara, both imparting instructions in
their respective subjects to two different groups of students. One
day the Dhammadhara teacher committed a very light offence
through inadvertence and when pointed out, he expressed regret
for it, but this was talked about by the Vinayadhara teacher
among his students and lay devotees. The students and lay
admirers of the Dhammadhara teacher became offended at this
provocative attitude of the Vinayadhara teacher and his follo-
wers, and there was a sharp cleavage not only between the two
groups but also between their respective lay devotees. Buddha
intervened, and at first failed to make up the difference, and it
was out of sheer disgust that he preferred to retire to the forest
to be served by an elephant than by the quarrelling people of
the world. At this attitude of the Teacher, the quarrelling
teachers, students and lay public came to their senses and settled
their dispute. This episode cannot strictly be called a sangha-

bheda, but 1t shows . the possibility of dissension in the
Sangha.

The episode of Devadatta

The episode of Devadatta 1s almost a sanghabheda though it
1S not recognized as such in the Vinaya.l! Devadatta was an

* il_

1. Yuan Chwang writes that he saw three Buddhist monasteries in
Karnasuvarna, where, in accordance with the teaching of Devadatta, milk-
products were not taken as food. Watters, II, pp. 191, 192, I-tsing states
that milk 1s an unlawful food. See Takakusu, I-tsing, p. 43 : Milk was not
included in Devadatta’s menu.
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advocate of more austere discipline and requested the Teacher to
make the following five rules compulsory for all monks. : —

That the monks

(i) should live in the forest;

(i1) subsist solely on doles collected from door to door;

(iii) dress themselves in rags picked up from dust-heaps;

(iv) dwell always under a tree and never under a roof;

(v) never eat fish or flesh.

Buddha could not agree to Devadatta’s proposals. He believed
more in person’s own initiative than in obligatory rules, and so
he left to the monks the option of observing the restrictions.
There were the provisions of dhiitangas (rigorous practices), but
these were not made compulsory for all monks. There were
among Buddha’s direct disciples some dhiitavadins (practisers of
dhatangas). This was too much for Devadatta, who departed
to Gayasisa with a number of disciples, who supported him. It
is said that at the instance of Buddha, Sariputta and Moggallina
later won them over to Buddha’s side.

Apprehensive statements in the Nikayas

Once Cunda and Ananda approached Buddha with the news
of the death of Nigantha Nataputta and apprised him of the
quarrels that immediately followed his death among his disciples.
Buddha assured them that among his disciples there was no
disagreement as far as his fundamental teaching, consisting of
the 37 Bodhipakkhiya dhammas! was concerned. There might
be after his death, he said, some differences of opinion relating
to abhidhamma (atireka-diamma = subsidiary points of doctrine),?
ajjhajiva (subsidiary rules of livelthood) and adhi-patimokkiha
(extra rules of discipline) but these should be treated as unim-
portant (appamatraka), but should there be any differences
celating to the fruits (phala), path (magga, patipada) or the

R - - i nileveisieiiinier

1. Viz., (i) four satipatthanas; (ii) four sammappadhanas; (iii) four
iddhipadas; (1v) five indriyas; (v) five balas; (vi) seven bojjhangas; (vit)
eightfold path. See Digha, xvi, 50; Majjhima, 11, pp. 77, 103, 104; Lalita-
vistara (Bibl. Ind.), pp. 34-37; Saiigiti-paryaya in JPTS., 1904-05, pp. 71, 75.
Mahavyutpatti, sv.

2. Atthasalini, p. 2.
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congregation (sangha), it would be a matter of regret and might
harm the people.! In differences concerning minor matters such
as those mentioned above, his instruction was that the erring
monks should be politely pointed out that they were putting a
different interpretation on a text, and that in the interest of the
Sangha, they should give it up for practical purposes. He
suggested that a sane and reasonable member among the erring
monks should be selected for the purpose.2 In the Sanghadisesa
section of the Patimokkha® appear  similar instructions
(vide rules 10-11) with the addition that if the erring monk or
monks do not change their views, he or they should be treated
as guilty of the Sanghadisesa offence. In the Asnguttara® there is
a reference to Ananda complaining to Buddha that Anuruddha’s
disciple Bihiyo was in the habit of picking quarrels among the
monks and causing dissension in the Sangha while his teacher
would not say a word to him. Buddha pacified Ananda by
saying that Anuruddha had never interfered in Sangha matters,
and that all such disputes had so far been settled by himself or
Sariputta and Moggallana.

Failing to make up differences by polite persuasion Buddha’s
instruction was to take resort to the seven methods of settlement
(adhikaranasamathas), defined in the Majjhima Nikaya and the
Patimokkha. Buddha attributed all quarrels to the selfish motives
of the monks or their possession of certain wicked qualities. He
held out the prospect of a happy and glorious life like that of
the god Brahma to a monk in his after-life as the result of any
act of his that would serve to re-unite the groups of monks
separated from one another, while he declared that the monk
sowing dissension among his brethren, was doomed to perdition
for an aeon.®

Definition of Sanghabheda

Every quarrel or difference of opinions among the bhikkhus
was not characterized by Buddha as a sanghabheda. It is

Majjhima, 11, p. 245; cf. Digha, 111, p. 117f.
Majihima, 11, pp. 238-39.

Anguttara, 11, p. 239.

Sce the chapter on Patimokha. ~
Anguttara, V, pp. 73, 75, 78: Cullavagga, vii. 5.

Ln-hw!q‘—
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described in the Vinaya thus : “For not only is a formal
putting forward and voting on the false doctrine essential to
schism as distinct from mere disagreement, but the offending
bhikkhus must also be quite aware that the doctrine so put forth
was wrong, or at least doubtful, and also that the schism result-
ing from his action would be or probably be disastrous to the
Dhamma. In other words, the schism must be brought about
deliberately by putting forward a doctrine known to be false, or
at least doubtful, or with the express intention or object of
injuring thereby the Dhamma.”' This definition obviously
represents the opinion of the conservative school, the Thera-
viadins, who usually looked upon all those who differed from
them with suspicion and ascribed an evil motive to the holding
of dissentient views. It is very likely that the dissenters held an
honest opinion that their views were devoid of any evil motive
of injuring the Dhamma. It will, therefore, be apparent from a
neutral standpoint that evil intention is not an essential factor in
sanghabheda. The essentials are :— (1) belief in a dissentient
religious view regarding either one or more points of faith or
discipline; (2) acceptance of the dissenting view by eight or more
fully ordained monks; (3) the division taken among the afore-
said eight or more monks must show a majority on the side of
the dissenters. When the disunion is confined to eight monks,
it 1s called Sangharaji. This restriction as to the number form-
ing the essential of sangharaji shows that it might at any
moment develop into a sanghabheda, by drawing an additional
monk into the difference. Of course, bonafide belief and the
presence of regular monks are necessary requisites.?

Differences in the First Council Proceedings

In the proceedings of the First Council it will be observed that
Mahakassapa was keen on securing the approval of all the

1. Mahavagga, ch. x; Vinaya Texts (S.B.E.), pt. ni, p. 271 n.

2. Cullavagga, vii, 5,1; Milindapanha, p. 108 : *“No layman can create
a schism, nor a sister of the order, no one under preparatory instruction,
nor a novice of either sex. It must be a bhikkhu under no disability, who is
in full communion and co-resident” (S8.B.E., vol. xxxv, p. 163).
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senior monks, particularly of Gavampati and Puranpa, for the
texts settled by his Council as Buddhavacana.® Gavampati
remained neutral, i.e., he did not wholeheartedly accept the
proceedings of the Council as final, while Purana expressed his
inability to accept the same as the words of the Teacher.2 He
further insisted on the incorporation into the Vinaya of the
eight rules relating to food.® The Mahisasaka Vinaya not only
upheld these eight rules as pointed out by Prof. Przyluski* but
also gave special recognition to Purana as one of the foremost
teachers of the time.

All these testimonies clearly indicate that the seeds of dissen-
stons had already been sown in the Sangha during Buddha’s
life-time and that these sprouted forth in full vigourin the second
century after Buddha’s demise.®

1§

PROBABLE CAUSES FOR DISSENSIONS IN THE SANGHA

In the preceding chapter, it has been shown that disruptive
forces were already at work within the Sangha during and
immediately after Buddha’s life-time. On scrutinizing these and
the state of the Buddhist Church as presented in the Nikayas
and the Vinaya, we may regard the following facts as the prob-
able causes for dissension in the Sangha :—

Absence of the Supreme-head of the Churcl

Buddha thought that the prescription of heavy punishment
for schisms in the Church would check them effectively and that
his Dhamma and Vinaya were comprehensive enough to keep

1. See EMB, 1, ch. xxii.

2. Cullavagga, xi, 1.11.

3. The eight rules (as translated by Suzuki from Chinese) are :—

(i) cooking food indoors; (ii) cooking indoors; (iii) cooking food of
one’s own accord; (iv) taking food of one’s own accord; (v) receiving food
when rising early in the morning; (vi) carrying food home in compliance
with the wish of the giver; (vii) having miscellaneous fruits; and (viii)
eating things grown in a pond.

4. Przyluski, Le Concile de Rdjagiha

5. See Infra, Ch. VII.
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intact the religion established by him, obviating thereby the
appointment of the supreme religious head. He relied on the
unaided strength of dhamma and vinaya, and directed that his
teachings would be the Teacher after his death.! Vassakara
asked Ananda whether any bhikkhu had been specified by
Buddha as one who would after his death become the leader of
men under whom everybody would seek shelter. Ananda ans-
wered in the negative. He asked again whether any bhikkhu had
been selected by the Sangha as would become their leader, etc.
To this also Ananda answered in the negative. Vassakara was
curious to know the cause of the concord prevailing in the
Church in spite of there being no leader (lit. refuge). Ananda
replied, “We are not without a refuge (appatisarana), dhamma
is our refuge. There is a treatise called Patimokkha which has
been formulated by the omniscient Teacher and which all the
monks living in the same parish (gamakkhetta) have to recite 1n
a monastery where they assemble on the uposaria days. Should
there occur any difference or doubt in the recitation, the bhik-
khus present explain them in accordance with the dhamma
(hence they have dhamma as their refuge).”’* In answer to another
question put by Vassakara, Ananda explained that though there
was no supreme head of the fraternity, yet there was in each
parish a qualified head who was respected by the monks under
his charge and whose guidance was strong enough to keep the
great many parishes remain together in religious concord. This
conversation makes 1t clear that each parish was under the
control of the seniormost and the best qualified monk that the
parish could afford.?

In the Patimokkha assemblies, the monks interpreted the
subtle expressions of the Teacher in different ways and intro-
duced additional materials 1n the interpretations, and passed
them in the name of Buddha. This happened in most of the
parishes scattered over the whole of northern India. There was
none at that time in the whole of the Buddhist community who
could resolve the numberless divergences into one uniform
whole and convert the threatening centrifugal forces then at

1. Digha, 11, p. 154 : Yo maya dhamma ca vinayo ca desito pafiriatto so
vo mam’ accayena Satrha.
2. Majjhima, 111, pp. 1.
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work into centripetal tendencies, conducive to the well-being of
the whole Sangha. |

Mahakassapa made an attempt to remedy this defect of the
Sangha as a whole by conveninga Council, but, as we have
shown above, (p. 39n.) he, too, was not fully successful.

System of specialization in different branches of
Buddhist literature

The Pali literature is replete with terms like (i) Swttantikas
or masters of Suttanta (or the Sutta-pitaka); (11) Vinayadharas
or repositories of the rules of discipline (Vinaya-pitaka), (1)
Matikadharas or those versed in matika (=abhidhamma); (1v)
Dhammakathikas or the preachers of the Buddhist doctrine.! In
the Atthakatha again, appear further terms like Dighabhanaka
and Majihima-bhanaka (reciters of the Digha and Majjhima
Nikayas).?

In those days, when writing was hardly used for recording the
sayings and discourses of Buddha, the means for preserving and
handing them down to posterity was recitation and memorization.
This was akin to the method that had been in vogue in India
from the earliest Vedic period. Among the Buddhists we find
that the memorizing of different portions of the Pitaka was
entrusted to different sets of bodies separated from one another
in course of time and bearing names descriptive of their
acquisttions.3

In the account of the First Council it will be observed that
Ananda was requested to recite the Surtas while Upali the

1. 1n the Mahdaparinibbana Suttanta (Digha, 11, p. 77) it is enjoined
upon the bhikkhus that they should offer due respect to the Sarnghapitara or
Sangha parindyaka (the head of the parish), who should be a bhikkhu of
long standing and experience for the well-being of this Sangha. See also
Angutrara, 1V, p. 21; V, p. 353.

2. Childers in his Pali Dictionary (s.v. sangha) says that a Sarighatthera
1s usually selected as the President of an assembly. He cites, for instance,
Kassapa, the then Sanghatthera as the President of the First Council. He
also points out that a Sanghatthera is not always the one who is the longest
ordained for Sabbakamin, who was the longest upasampanna bhikkhu, was
not the President of the Second Council.

3. Digha, 11, p. 125; Anguttara, 1, p. 117.
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Vinaya. This would not have been the case if Ananda or Upali
was not generally famed for proficiency in the particular bran-
ches of the Pitaka. Elements of such specialization can be
noticed in the quarrel that took place between the dhammaka-
thikas and the vinayadharas.! Colleagueship in studies gave rise
to unity among the dhammakathikas on the one side and the
vinayadharas on the other in such a significant method that each
group made the cause of one individual member its common
cause and took sides in the dispute.

It is interesting that arrangements of beds and seats were
made for the residence of the bhikkhus.2 Dabba Mallaputta,
it is said, made such an arrangement that the bhikkhus, adopting
the same course of study (sabhaga), resided at the same place In
order that the Sutrantikas could recite suttantas among them-
selves while the Vinayadharas could discuss the rules of discip-
line with one another, and the Dhammakathikas could deal with
the matters of doctrine. Instances are not rare of a feeling of
rivalry among these bodies, each member of which wished and
was pleased to see the body, to which he belonged, take prece-
dence over other bodies in occupying a seat or in taking food,
in assemblies or in thanksgiving after a meal.

These separate bodies, which existed for a particular function
necessary for the whole Buddhist community, e.g.,the preserv-
ation of a particular portion of the Pitaka by regular recitations,
imbibed, in course of time, doctrines which could be looked
upon as peculiar to the body holding them and in this way, the
body developed into a separate religious school of Buddhism.
Such instances are found among the Theravadins, who had
developed into such a school from the Vinayadharas, the

1. SumVil., 1,p. 15; Paparnicasadani, p. 19.

2. Vinaya,1V. 15. 4. (S.B.E. xiii, p. 339). “On the Paviarana day the
greater part of the night has passed away while the bhikkhus were in con-
fusion : the bhikkhus were reciting the Dhamma, those versed in Suttantas
were propounding the Suttantas, those versed in Vinaya were discussing the
Vinaya, the Dhamma preachers were talking about the Dhamma’.

In the Sum. Vil., L. p. 15, it is stated that the memorization of the
Majjhima-nikdya, Samyutta-nikdya and Arguttara-nikaya was entrusted to
Sariputta, Mahakassapa and Anuruddha respectively and their respective
disciples.
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Sautrantikas from the Surtantas, the Sarvastiviadins from the
Abhidhammikas and the Vaibhasikas from the Vibhasas.

Grouping around noied teachers

The crystallization of bodies happened not only for the
preservation of literature but also for the grouping of monks
around a noted teacher. Buddha gave prominence to some of
his disciples by extolling them for their attainment of proficiency
in certain- branches of the Buddhist dhamma.! Of them the
following may be mentioned :— (i) Sariputta, the foremost of
the highly wise (mahapariiianam); (ii) Mahamoggallana, the fore-
most of the possessors of miraculous powers (iddhimantanam),
(111) Anuruddha, the foremost of the possessors of divine eyes
(dibba-cakkhukdanam); (iv) Mahakassapa, the foremost of the
followers of dhiita precepts (dhiitavadanam),; (v) Punna Mahtani-
putta, the foremost of the preachers of dhamma (dhammakathi-
kanam); (vi) Mahakaccayana, the foremost of the expositors
(sankhittena bhasitassa vittharena attham vibhajantanam); (vii)
Rahula, the foremost of the students (‘sikkhakamanam’); (viii)
Revata Khadiravaniya, the foremost of the forest-recluses
(Grafifiikanam); (ix) Ananda, the foremost of the vastly learned
(bahussutanam); and (x) Upali, the foremost of the masters of
Vinaya (vinayadhardnam).

Buddha indirectly pointed out to his new disciples the precep-
tor most suited to each in view of his particular mental leanings.
This practice led to the grouping of students around a teacher or
his direct disciples, hence the remark dhatuso satta samsandanti
samenti? on the principle that like draws like. In the Samyutta
Nikdya,* we read of ten chief theras, viz., Sariputta, Moggallana,
Mahakotthita, etc.. each having ten to forty disciples under his
tutelage. Buddha on a certain occasion pointed out that the
group of bhikkhus formed around each of these theras was
possessed of the same special qualifications as those that
characterised the thera himself. Thus the bhikkhus under
Sariputta’s tutelage were mahdapannavanta, those under Maha-

1. Vinaya, 11, pp. 75, 76.
2. Samyutta, 11, p. 157.
3 Samyutta, 11, pp. 155, 156.
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moggallana’s were mahiddhika, those under Mahakassapa’s were
dhiitavadd, the founders of the Kasyapiya sect.

Yuan Chwang noticed about a thousand years later that on
auspicious days the Abhidhammikas worshipped Sariputra, the
Vinayists Upali, the Sramaneras Rahula, the Sitraists Pirna
Maitrayaniputra, the Samadhists Mahamoggallana, the
bhikkhunis Ananda, the Mahayanists Maijusri and other
Bodhisattvas.?

In the first four classes of bhikkhus, the aforesaid affinity bet-
ween them and their leaders is obvious. In the next three
classes, the affinity existed all the same, though it may not be
apparent on the face of it. For the Samadhists followed Maha-
moggallana because he was the master of iddhi par excellence,
which could be obtained only through samadhi, and the
bhikkhunis followed Ananda because to him the order of nuns
owed its origin,

The principal points of resemblance between the followers and
their preceptors were the ties that bound them together, but
these were the points which constituted the features by which the
chief qualities of the preceptors were distinguished. These
distinctions among them did not lie in any differences of
doctrines, which they professed but in the degrees of proficiency
attained by each, in particular aspects of Buddhistic sadhana. But
the divisions, though not proceeding from radical differences in
doctrine, grew stereotyped in course of time, and fusion between
them later became an impossibility due to the centrifugal tenden-
cies they naturally developed as separate bodies. Thus the
division which had originated without any doctrinal differences

gradually gave rise to the latter and grew into full-fledged
schools.

Latitude allowed in Discipline

It has already been mentioned in connection with the episode
of Devadatta? that Buddha allowed a certain amount of latitude
to his disciples in the observance of Vinaya rules. He laid more

1. Watters, Yuan Chwang, 1, p. 302.
2. See above, p. 35-36.
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emphasis on mental than on physical discipline. In his discussion
with Upali, a lay disciple of Nigantha Nataputta, he pointed out
that he considered manodanda as more important than kayvadanda
in spiritual culture.! In the Mahdaparinibbanasutta, his direction
regarding the abrogation of minor disciplinary rules clearly
revealed his viewpoint in regard to external discipline.? In short,
in his estimation, pa#ifia and citta practices were far more impor-
tant than sila observances.® He realized the value of the latter
for the new adepts, but that was not the be-all and the end-all
of his scheme of culture. From the history of the growth
of the Vinaya codet it will be observed how he made
concession after concession for the physical comforts of his
disciples. His code was not a hard-and-fast one. He made
exceptions 1n favour of the bhikkhus, who were placed at a
disadvantage by reason of the locality in which they resided. In
the border countries (paccantima janapada) such as Avanti, the
converts were few and intractable, hence, Buddha at the request
of Kacciyana and Punna Mantaniputta made some exceptions in
their favour in regard to the rules for formation of an assembly
for ordaining monks and the use of leather-made shoes and
other articles prohibited to the bhikkhus dwelling in the Middle
country.®

Particularly noticeable is his reply to the Vajjiputtaka monk
who expressed his difficulty in observing all the 250 rules of the
Patimokiha. Buddha said that he would be satisfied if the
bhikkhu would practise the three Siksas ® viz., adhisila, adhicitta
and adhipariia, by which he meant the minute observance of the
discipline envisaged in the afthangikamagga.

Austerities made optional

From his personal experiences Buddha recommended to his
disciples the middle path which eschewed austerities as a means

o e A — - w— s

\. Majjhima,l, p. 372f.

2. Digha, 11, p. 154.

3. Sece, EMB., ch. VL.

4. EMB., 1, ch. XVI.

5. For boundarics, see B.C. Law, Geograpliy of Early Buddhism; Vinayva
I, pp. 197-98: Djvyavaddna, p. 21. _ o )

6. Majjhima, tl, p. 8, p,9. Cf. DhA., 1, p. 334 Sc!<h0 ti a&lhnsulaglkk.h_a
adhicittasikkha adhipainasikkha ti ima tisso sikkha sikkhanato sotapatti-
maggattham adim katva yava arahattamaggattha sattavidho sekho . ..
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of attaining the goal. Buddha, who himself led a life of severe
austerity was convinced that austerities alone could never fulfil
his mission.! For this reason, austere practices do not figure In
his disciplinary code? but there is ample evidence to show that
Buddha praised those ascetics who took to the dhiuta precepts.®
He yielded to the strong tendency of those disciples, who believ-
ed in the efficacy of austerities and could not be satisfied with
a religion barren of such practices. Mahakassapa, one of his
most favourite disciples, was an advocate of austerities, and it
was difficult for the Teacher not to comply with the wishes of
disciples like him. The system of living a forest-life, therefore,
came into vogue in the early days of Buddhism, and so there are
in the Vinaya special rules for the araiifiakas who were required
to attend the fortnightly Patimokkha assemblies, though at the
same time they were exempted from many formalities.

Faith instead of moral observances

It cannot be exactly determined when firm faith in Buddha,
Dhamma and Sangha came to be recognized as a means to the
attainment of Nirvana. In the Varthapamasutta, so much empha-
sis is laid on it that a monk, having firm faith in the Triratna,
1s exempted from observing even the rules of food. This sutta
further shows that a monk, taking to faith, needs not practise
the silas as recommended for the generality of monks.4

In view of what has been stated above, we may conclude that
strict observance of the Vinaya rules was not in the Teacher’s
mind, though after his demise his disciples made the most of the
same. In fact, they became more and more ritualistic and failed
to use common discretion. A slight deviation from the Vinaya
laws made them sinners, though such violations of the law

1. Majjhima, 1, p. 17.

2. Vinaya, V, 131, 193.
3. Anguttara, 111, p. 344f.
4. Majjhima, 1, p. 36.

See also Buddhistic Studies (p. 329) for detailed treatment by Dr. B.M.
Barua.
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mattered little in spiritual advancement. The protest raised
by the Mahasanghikas had nothing untoward 1n 1it, and
the Theravadins, we may say, magnified 1t. We do not mean to
justify laxity in discipline, but when discipline ends in literal and
superficial observance of a set of rules, one has the right to
examine them on merit.



CHAPTER 1V
SOURCES AND CLASSIFICATION OF SECTS

Dr. Bareau?! has dealt with the different traditions of thought
concerning the origin of sects chronologically, thus :—

I.  The first epoch — Sinhalese traditions in the Dipavanisa (4th
century A.p.). Buddhaghosa in his introduction to the commen-
tary on the Kathavarthu added six sects to the list of Dipavamsa.
viz., Rajagirikas,  Siddhatthikas, Pubbasehyas, Aparaseliyas,
Haimavata, and Vajnya, grouping the first four under the
Andhakas. He attributed a number of views to the Uttarapatha-
kas, Hetuvadins and the Vetullakas. Perhaps the Hammavatas
and Vijriyas were included in the Uttarapathakas. In the tradi-
tion are mentioned Ekabboharikas, Pannattivadins, and Bahus-
sutiyas of the northern branch of the Cetiyavadins, who belonged
to the southern branch of the Mahasanghikas.

[I. The second epoch—The Sammitiya tradition of Bhavyva
placed the Haimavatas under the Sthavira group, and identified
Hetuvadins with Sarvastivadins, 1t tollowed the Sinhalese tradi-
tton 1n 1ts conception of the sub-sects of the Mahasanghikas.

I1l.  The third epoch — Kashmrian tradition:—

(a) Sariputra-pariprccha-sitra of the Mahasanghikas. ne
original text 1s not available. Its Chinese translation was
made between 327 and 420 A.p.

(b) Samaya-bhedoparacana-cakia of Vasumitra of the Sarvas-
tivada school. It has one Tibetan translation and three
Chinese translations of about 400 a.p. In this tradition
Haimmavata 1s included in the Sthavira group.

(¢) Maiijusri-pariprccha-siitra available only in Chinese trans-
latton made in 518 aA.v. by Sanghapala. In this text the
Haimavatas appear as an offshoot of Sarvastivada. This
text seems to have many errors if its list be compared
with that in the AMahavyutparri. In this tradition_ the
sub-divisions ot the Mahasanghikas are enlarged by the

L. Bareau, Les Sceeres du Petit Vihicule (BEFEQ., 1956), pp. 16f.



SOURCES AND CLASSIFICATION OF SECTS 49

addition of Lokottaravada, Aparasaila, Parvasaila and
Uttarasaila.?

Vinitadeva and the author of the Bhiksuvarsagraprccha divided
the eighteen sects into five groups, thus:

[. & II. Mahasanghikas comprising Puarvasaila, Aparasaila,
Haimavata, Lokottaravada and Prajnaptivada.

[I1. Sarvastivadins comprising Mulasarvastivada, Kasyapiya,
Mahisasaka, Dharmagupta, Bahusrutiya, Tamrasitiya and a
section of the Vibhajyavada.

[V. Sammitiyas comprising Kaurukullaka, Avantaka and
Vatsiputriya.

V. Sthaviras comprising Jetavaniya, Abhayagirivasin, and
Mahaviharavasin.

Vinitadeva’s information and classification evidently point to
a posterior date. He includes some of the later schools in his
enumeration and omits some of the older schools, which were
probably extinct by his time, e.g., the Ekavyavaharika, Gokulika,
Dharmottariya. and Bhadrayanika. Particularly noticeable is
his inclusion of the Ceylonese sects like Jetavaniya? (1.e. Sagalika
of the Mahavamsa, v. 13) Abhayagirivasin® (1.e. Dhammarucika of
the Mahdvamsa, v. 13) and the Mahaviharavasin. The Jetavaniya,
it will be noted, come into existence as late as the reign of
Mahasena (5th century A.n.).

Taranatha in his 42nd chapter (Kurze Betrachtung des Sinnes
der vier Schulen)' furnishes us with very important identifications
of the different names of schools appearing in the lists of Bhavya,
Vasumitra, Vinitadeva and others. After reproducing the several
lists, he gives the following identifications :

(1) Kasyapiya = Suvarsaka.

(11) Samkrantivadin — Uttariya = Tamrasatiya.

(1) Caityaka =Purvasaila = Schools of Mahadeva.

(iv) Lokottaravada = Kaukkutika.

(v) Ekavyavaharika is a general name of the Mahasanghikas.

l. Bareau, op. cit., p. 16f.

2. Vamsatthappakasini, p. 175; Sagalhkd nama Mahasenaraifio
Jetavanavasino bhikkhu.

3. Ibid. Tt was founded in Ceylon during the reign of Vattagamani.

4. Schiefner, op. cit., pp. 270-74.
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(vi) Kaurukullaka, Vatsiputriya, Dharmottariya, Bhadra-
yaniya and Channagarika held almost similar views.!

These identifications help us to trace the Uttarapathakas of
the Kathavarthu. This school should be identithed with the
Uttariyas of Bhavya and the Samkrantivadins of Vasumitra or
Samkrantikas of the Pali texts. The Samkrantividins were also
known as the Tamrasatiyas probably on account of their copper-
coloured robes. Out of these Tamrasauyas or Uttarapathakas
or Samkrantivadins or Darstantikas arose the Sautrantikas, who
arc often mentioned in the Samkarabhasya, Sarvadarsanasangraha
and similar other works of the Brahmanic schools of philosophy.

A comparison of the different lists of Schools shows that their
groupings quite agree with one another. The Mahasanghika
branches may be sub-divided into two groups. The earhier (or
the first) group comprised the original Mahasanghikas, Ekavya-
vaharikas and Caityakas or Lokottaravadins. According to
Taranatha, Ekavyavaharikas and the Mahasanghikas were almost
identical. The chief centre of this group was at Patatiputra. The
later (or the second) group of Schools came 1nto existence long
after the Mahasanghikas. They became widely known as the
Saila Schools or the Andhakas,> and made their chief centre at
Amariavati and Nagarjunikonda. With them may be classed the
Bahusrutiya and Pragnaptivadins, as in  doctrinal matters the
former agrced more with the Saila Schools than with the Maha-
sanghikas. while the latter had its origin as a protest against the
doctrines of the Bahusrutiyas.

The third group of Schools 1stformed by the carlier Mahisa-
sakas, and Sarvastivadins with the later Mahisasakas. Dharma-

I Tarandtha tells us further that during the reign of the Pala Kking,

scven schools only were known. These were
(1) Saimmitiya comprising Vatsiputriya and Kaurukullaka.

(11) Mahasamghika comprising Prajnaptivida and Lokottaravada.

(in) Sarvastivida comprising Tamrasativa and Sarvastivada. The former
became known as  Dirstantika, out of which developed the Sautrintika
School. This corroborates Masuda’s remark as against that of Louis de la
Valléce Poussin that the Darstantikas preceded the Sautrantikas., See Agia
Major, p. 67fn.

2 To the Andhakasshould beadded the Vetulyakas and the Hetuvadins
according to the Kathdavarthu.
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guptakas, Kasyapiyas, Samkrantikas or Uttarapathakas,! or
Tamrasatiyas.

The fourth group comprised the Vajjiputtakas or Vatsiputriyas
with Dharmottariyas, Bhadrayanikas, Channagarikas, and
Sammitiyas, and also Kaurukullakas. Inthis group, practically
all the schools merged in one, viz., the Vatsiputriyas, otherwise
known as the Sammitiyas.

The last, the fifth group but the ecarliest in origin, was the
Theravada which, as Vinitadeva says, formed a group with
the Ceylonese sects, viz., Jetavaniya, Abhayagirivasins and
Mahaviharavasins.

Prof. Lamotte in his Histoire du Bouddhisme Indien (p. 578)
has furnished us with a tabular statement of the geographical
distribution of the several schools on the basis of inscriptions
discovered so far. According to this statement, the schools,
divided into several groups inour scheme, are reproduced here.

Groups [ & 11

Comprising Mahasanghikas and its sub-sects Purvasaila and
Aparasaila (also known as Caityika), Haimavata, Lokottaravada
and Prajiiaptivada. The Saila schools are collectively known as the
Andhakas, which included Rajagirikas and Siddhatthikas.

I & Il Mahasanghika

. Mahasaghiya (Konow, p. 48): Lion Capital of
Mathura (1st cen. A.p.).

2. Mahasamghiga (Konow, p. 170): Wardak Vase, year 351
of Kaniska.(ca. 179 a.n.).

3. Mahasaghiya (Liiders, 1105) : Karle Cave of the year 18
of Gautamiputra Satakarni (circa 106-130 A.p.).

4. Mahasaghiya (Luders, 1106): Karle Cave of the year 24
of Vasistiputra Puloma (ca. 130-159 A.p.).

5. Ayirahamgha (E/. XX, p. 17): Pillar of Nagarjunikonda
of the year 6 of Mathariputra Virapurusadatta of the
Iksvaku dynasty (ca. 250-275 A.p.).

I Vasumitra mentions Sautrintika as an alternative name for
Samkrantikas or Samkrantivada. See Masuda, Asia Major, 11, p. 67 fn. The
Sautrantikas are called Uttarapathakas in the Karhavatthu. See Infra.
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6. Ayirahagha (EI, XX. p. 20) Pillar of Nagarjunikonda
(ca. 250-275 A.pn.).

Purvasaila and Aparasaila

. Puva(s)eliya (EI, XXIV, p. 259): Pillar with Dharmacakra
of Dharanikota : probable date of Vasisthiputra
Puloma (ca. 130-159).

2. Puvaseliya (An. Rep. ASI, 1923-24, p. 93) : Alluru
(Kistna dist.).

3. Aparamahavinaseliya (EI, XX, p. 17): Nagarjunikonda
Pillar of the year 6 of Mathariputra Virapurusadatta
(ca. 250-275).

4. Aparamahavinaseliya (E/, p. 19): Pillar of Nagarjuni-
konda of the year 6 of the same king.

>. Aparamahavinaseliya (EI, XX, p. 21): Temple of Naga-
rjuntkonda of the year i8 of the same king.

6. (Apa) raseliya (EI, XXVII, p.4): Slab of Ghantasala,
formerly, Ukhasirivadhamana = Bardamana of Ptolemy
(VII, 1, 93).

7. Aparisela (Liders, 1020 with the -correction in  /HQ,
XVIII, 1942, p. 60): Kanheri Cave, date as above.

8. Rajagiriivasika (Liiders 1250); Amaravati sculpture, date
as above.

Caitvika or Sailas

. Cetikiya (Luders, 1248): Inscribed stone of Amaravati of

the reign of Vasisthiputra Pulomi (ca. 130-159)
2. Cetika (Murti, No. 33, p. 278):

slab  of Amaravati (date as above)
3. Cetiyavamdaka (Liiders, 1223) :

sculpture of Amaravati (do)
4. Cetiavamdaka (Liiders. 1263) :

sculpture of Amaravati (do)
5. Cetika of Rajagiri (Liiders, 1250}

sculpture of Amaravati (do)

6. Jadhikiya (Luders, 1244) : Pillar of Amaravati (do)
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7. Cetika (Liiders, 1130) : Nasik cave (do)

8. Cetiya (Liiders, 1171) : Junnar Cave (do)

9. Seliya (Liiders, 1270) : Pillar of Amaravati (do)

10. Mahavanaseliya (Liiders, 1230) : do (do)
11. Mahavanasela (Liiders, 1272) :

sculpture of Amaravati (do)
Haimavatat

. Hemavata (Liiders, 156) : Crystal casket of Sonari stupa
of Sunga epoch, (2nd cent. B.Cc)

2. Hemavata (Luders, 158) : Steatite casket of Sonari stipa
2 of Sunga epoch (2nd cent. B.C.)

3. Hemavata (Liiders, 655); Majumdar, 3 : Steatite casket
of Saiici stiipa. Sunga epoch (2nd, cent. B.C.)

Group [Il Sarvastivada

Comprising Mailasarvastivada, Kasyapiya, Dharmagupta.
Bahusrutiya, Tamrasatiya and a section of Vibhajyavada.

Sarvastivada

| & 2. Sarvastivatra (Konow, p. 48) : Mathura Lion Capital
(1st cent. A.D.).

3. Sarvastivatin (Konow, p. 137) : Shah ji-ki- Dhert (Shrine
of Kaniska) (ca. 128-151).

4. Sa[rvasti)vadati (Konow, p. 145) : Zeda Pillar of Kaniska
(circa 128-151).

5. Sarvastivada (Konow, p. [55) : Copper stupa of Kurram
(ca. 128-151).

6. Sarvastivadin (Konow, p. 176) : Inscribed potsherd of
Dheri without date.

1 Re. Haimavatas : scholars who have dealt with these sccts differ in their
opinions. While some place the Haimavatas as a sub-sect of the Mahasarighi-
kas, others include them among the sub-sects of the Sarvastivadins.
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7. Sarvastivadin (Liiders, 918-19) : Buddhist statue of Kaman
(no date).

8. Sarvastivadin (Liiders, 929) : Buddhist balustrade of
Sarnath.

9. Savasthidiya (Liiders, 125) : Buddhist statue of Mathura
without date.

Kasyapiya

. Ka ... (Konow, p. 63) : Inscribed pottery of Takht-1-Bahi
(no date).

2. Kasavia (Konow, p. 88) : Ladle of copper of Taxila, gift
of Isparakka probably Aspavarma, vassal of Azes 1l
(ca. 5-19 A.D.).

3. Kasyaviya (Konow, p. 89) : Copper ladle of Bedadi 1n the
kingdom of Urasa (no date).

4. Kas(y)aviya (Konow, p. 122) : A jug of Palatu Dheri
(no date).

5. Kassapiya (Luders, 904) : Buddhist cave of Pabhosa of
the year 10: probably the fifth Sunga.

6. Sovasaka (Liders, 1106) : Karle Cave of the year 24 of
Vasisthiputra, Puloma (ca. 130-159).

Bahusruliya

. Bah (usuti) aka (Konow, p. 122) : Jar of Palatu Dheri
(no date).

2. Bahusutiya (E/. XX, p. 24 : Pillar of Nagarjunikonda of
the reign of Mathariputra  Virapurusadatta (ca.
250-275).

3. Bahusutiya (E7, XXI, p. 62) : Pillar of Nagarjunikonda
of the year 2 of Ehuvula Santamaila 1l of the Iksvaku
dynasty (end of the 3rd century).

Vatsiputriyua

. Vatsiputrika (Luders, 923) : Buddhist Pillar of Sarnath of
the Gupta epoch (4th cen.)
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Mahisasaka

. Mahi (sa) saka (£1, XX, p. 24) : Pillar of Nagarjunikonda
of the year 1l of Enuvula Santamila [I of the
Iksvaku dynasty (end of the 3rd cent.).

2. Mahisasaka (£/, 1, p. 238) : Pillar of Kura at Salt Range
(Panjab) of the reign of Toramana Shah Jauvia
(end of the 5th cent.).

Sautrantika

I. Sutamtika (Luders, 797): Pillar of Bharhut of the Sunga
epoch (2nd cent. A.p.).

2. Sutatika (Liders, 635) : Saici of the Sunga epoch.

3. Sutatikini, Satatikimi (Luders, 352, 319) : Sanci of the
Sunga epoch.

Dharmottariya

I. Dhamutariya (Liiders, 1094-95) : Gift of two pillars to
the Dharmottariya school of Surparaka (without
date).

2. Dhammuttariya (Liders, 1152) : Junnar Cave (no date).

Bhadrayaniya

I. (Bhadaya)niya (Liiders, 987) : Kanher1 Cave of the reign
of Yajiiasri Satakarni (ca. 174-203).

2. Bhadrajanipa (Liders, 1018) : Kanheri Cave (without
date).

3. Bhadavaniya (Liiders, 1123) : Nasik Cave of the year 10
of Vasisthiputra Puloma (ca. 130-159).
Bhadayaniya (Liiders, 1124): Nasik Cave ot the years 19
and 22 of Vasisthiputra Puloma (ca. 130-159).
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Sammatiya

. Sammitiya (Liiders, 923) : Buddhist Pillar of Sarnath of
the Gupta epoch (4th cent.).

Sinhalese Theravada

. Tambapa(m)naka (FEI, XX, p.22) : Temple of Naga
‘rjunikonda of the year 14 of Mathariputra Vira-
purusadatta of the lksvaku dynasty (ca. 250-275).



CHAPTER V

THE MAHASANGHIKAS
History of Schools of Groups I & 11

The first two groups in our scheme included the Maha-
sanghikas and their sub-sects. Scanning the various traditions
about the appearance of the sub-sects, it is found that Vasu-
mitra and Bhavya agree with the Kathavatthu as far as the
three sub-divisions are concerned if the name Cetiya be regarded
as alternative to Lokottaravada. In the Mahavastu which is an
avowed text of Lokottaravada, a branch of the Mahasanghi-
kas, worship of Caityas is given prominence. It will not,
therefore, be wrong to say that the Lokottaravadins were also
called Caityakas.

Sometime after the appearance of these three sub-sects,
there came into existence two more sub-sects, viz., Bahusru-
tiva and Prajnaptivada. According to Vasumitra and Bhavya,
these issued out of the Mahasanghikas direct, while in the
Kathavatthu and the Ceylonese traditions, they are made sub-
divisions of the Gokulikas, though the latter did not appear
to have been an important sect at any time. The doctrines of
these two later sub-sects are allied to those of the Maha-
sanghikas and of the Sarvastivadins.

The Mahasanghikas have gained in importance and popularity
not so much by the sub-sects mentioned above but by the sects
which came into existence at a later period, 1.e., the Saila
schools of Vasumitra and Bhavya and the Andhakas of the Pali
tradition. The two writers mentioned above speak of three Saila
schools, viz., Caitya, Uttara and Apara while in the Pal tradition
appear five names; Hemavatika, Rajagirika, Siddhatthika,
Pubbaseliya and Aparaseliya. Though the Pali tradition is parti-
ally corroborated by Vinitadeva’s list, it has been fully borne
out by the inscriptions discovered at Nagarjunikonda and
Amaravati (Dhanakataka)?

1 See i1nfra.
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The Saila schools of later days threw the Mahasanghikas into
the shade. It seems that the earlier Mahasanghikas were not
concentrated in one centre as were the Sailas. The former were
scattered all over N. W. India, Bihar and Western India, while
the latter were concentrated at Sriparvata and Dhanakataka (in
Guntur district). The inscriptions indicate that a magnificent
Caitya was erected here and its grandeur and sanctity attracted
devotees from places all over India and Ceylon. According to
the inscriptions, mentioning the names of the ruling kings, the
date of erection of the Caitya should be placed about the 3rd or
4th century A.D.

The first group of sects, viz., the Mahasanghikas, Ekavyava-
harikas and the Caityakas (or Lokottaravadins) had generally
common doctrines with minor differences, which have not been
minutely distinguished by Vasumitra. As regards the second
group of sects, viz., the Sailas or the Andhakas, the Bahusrutiyas
and Prajnaptivadins, Vasumitra has equally been silent. 1t 1s n
the Kathavarthu that we find that a large number of doctrines
have been attributed to this group, and after analysing the doc-
trines, 1t appears that this group accepted some of the doctrines
of Sarvastivada. It is proposed to discuss the doctrines of the
first and second groups separately.

Literature

In the Dipavamsa?® 1t 1s stated that the Mahasanghikas not
only introduced the ten new Vinaya rules but also propounded
new doctrines contrary to the established ones. At the Maha-
sangiti held by them at Pataliputra they made alterations in the
Sutra and Vinaya Pitakas, as also 1n their arrangement and
interpretation. They did not include, in the Pitaka collection,?
Parivara, Abhidhammappakarana, Patisambhidamagga, Niddesa
and the Jatakas. The importance and accuracy of their decision
are supported by the modern critical writers.? The Parivara
(patha), intended as a manual for the bhikkhus, was no doubt a

| Dipavamsa, ch. iv.
2 Ilbid., v. 32-38.

3 Rhys Davids, Hibbert Lectures, p. 42, Oldenberg’s Intro. to the
Vinaya Texts, 1, p. XXXIv.
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composition of a much later date. The Abhidhamma texts also
developed after the council of Vesali and obtained their final shape
in the third Synod held during Asoka’s reign.! Lastly, the three
works, the Patisambhidammaga, Niddesa and the Jdatakas, were
added to the Canon long after its close. In view of the contents
of the Patisambhidamagga, it should have been included in the
Abhidhamma Pitaka, while the Niddesa which is an old com-
mentary on the Sutta-nipata along with the Jatakas, which is
also a commentary on the canonical Jataka book, were excluded
from the Pitaka collection.

From all these testimonies, as mentioned above, it is apparent
that like the Theravadins and the Sarvastivadins, the Maha-
sanghikas had a complete canon of their own in its three divi-
stons. References to the canon of the Mahasanghikas are found
in the inscriptions discovered at Amaravati and Nagarjunikonda.
On the pillar of an outer railing of the Amaravati stupa there
are two inscriptions, one of which speaks of certain nuns as
Vinayadhara* and the other of the monks of Mahavanaseliya as
Mahavinayadhara.® These distinctly imply the existence, about
the beginning of the Christian era, of a Vinaya Pitaka in that
region.

There are similar references to the Sittra Pitaka also, and 1n
greater details. In an inscription® on one of the slabs found near
the central stupa of Amaravati  there i1s a reference to a monk
of Mahavanasala as Samyuta-bhanaka (not Samyuta-bhatuka, as
read by Burgess). In Nagarjunikonda appear the following 1n-
scriptions in the Ayaka pillars C, and C,: Digha-Majhima-pani-
camdatuk a-osaka-vacakanam, Digha-Majhima-nikayadharena, Di-
gha-Majhima-pamda-matuka-desakavacakanam and  Digha-Ma-
nigaya-dharena. These leave no room for doubt about the
existence of a Sutta-Pitaka 1n at least three Nikayas : Digha,
Majjhima and Samyutta.

There also occurs the expression Parica-matuka, which 1s an
irregular form of Parica-matrika (Pali : matika). The term

I Oldenberg, op. cit., p. xxxiv.

2  Burgess, Buddhist Stapas of Amaravati and Jaggayyapeta (Arch. Sur.
of S. India). p. 37.

3 Ibid., p. 102

4 [bid., p. 9! (Plate xlviit, 35) see also p. 105.
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“matika” denotes the detailed contents of an Abhidhamma text.
It is used also to indicate a complete Abhidhamma text. Hence,
it may be surmised that the term <“Pamcamatuka” refers to five
and not seven, of the Abhidhamma texts. Perhaps the two texts
omitted are the Patthana and the Kathavatthu, which were later
added to the Abhidhamma texts. Among the Vinaya texts enlisted
in Nanjio’s Catalogue there are four works with marrka as a part
of their titles, though none of them belong to the Mahasanghi-
kas.l Prof. Przyluski writes? that the Mahasanghikas had a parti-
cular fancy for the number “five”’, especially in connection with
the Vinaya texts. Matrka was used by the ancient compilers to
denote the Vinaya Pitaka as much as the Abhidhamma Pitaka,
hence the word ‘“Pamca-matuka” of the inscriptions may well
mean the Vinaya Pitaka of the Mahasanghikas, whose text also
had five divisions like that of the other schools.

Fa-hien (414 A.p.) came across a complete transcript of the
Mahasanghika Vinaya at Pataliputra and translated it into
Chinese two years later.® In Nanjio’s Catalogue are mentioned
two Vinaya texts of this school, viz., Mahasanghika-vinaya and
Mahasangha-bhiksuni-vinaya (No. 543). Fortunately there is the
original Mahavastu * which 1s the first volume of the Vinaya
Pitaka of the Lokottaravadins, a branch of the Mahasanghikas.
It corresponds to that part of the Pali Vinaya Pitaka which gives
an account of Buddha’s life and his formation of the first Sangha.
By Buddha’s life the compiler of the Mahavastu meant not
merely his present life but also the events of his past lives, by
recounting which he showed that a particular event in this life
was only a repetition or result of the past. The account is divid-
ed into three sections like the Nidana-katha of the Jatakas, the
first dealing with his existences at the time of Dipankara and
other Buddhas, the second with his life in Tusita heaven, and
the third with his present life, agreeing mostly with the contents

1 Przyluski, Le Concile de Rajagrha, p. 212.

2 Ibid., pp. 353, 357 359.

3 M. Hohinger in his Etude sur le concile de Vaisali, chapter 1V, pp. 145-
48 hastranslated the Mahasanghika Vinaya into French, reproduced in English
by me in the account of the Second Buddhist Council. See above. Takakusu,
Records of the Buddhist Religion by I-tsing p. xx.

4 Senart’s edition, p. 2.
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of the Pali Mahdvagga. Apart from a few rules relating to ordi-
nation, it has nothing to do with the disciplinary matters. It
contains a few Prakrit versions of the suatras of the Nikayas,
Sutta-nipata, Dhammapada and a few other texts. It1s more a
collection of Jatakas than a text on Vinaya. Winternitz thinks
that its date of composition should be placed between the 2nd
century B.c. and the 4th century A.p.l

Language of the Mahasanghika-Pitaka

Bu-ston? tells us that the Mahasanghikas claimed Mahaka-
Syapa as their founder, and that the language of their Pitaka was
Prakrit. The language of the Mahavastu,® especially of its poetry
portion, is mixed Sanskrit and which may well be called Prakrit
or quasi-Sanskrit and pure Sanskrit, and the Sutra-pitaka was
divided into Agamas instead of Nikayas. The southern group
preferred to divide the Sutra-pitaka into Nikayas and adopted
the Prakrit language instead of Pali.

Principal seats of the Schools

Yuan Chwang? states that the majority of inferior brethren
at Pataliputra established the Mahasanghika school. Fa-hien, as
stated above, found the Vinaya of this school at Pataliputra,
so it may be concluded that the chief centre of this school was
at Pataliputra. I-tsing (671-695 A.p.) tells us that the Maha-
sanghikas were found in his time mostly in Magadha  and a few
in Lata and Sindhu (Western India) and some 1n a few
places in Northern, Southern and Eastern India.® Before I-tsing,
both Fa-hien and Yuan Chwang had in these localities come

| See Winternitz, History of Indian Literature, 11, p. 239; B. C. Law, A
Study of the Mahavastu, 1930.

2 Besides their own language, Bu-ston adds, their robes had 23 to 27
fringes, and their badge was a conch-shell. Bu-ston, II, p. 100. Cf. Csoma
Korosi, JASB., 1838, p. 134; Wassiljew, Der Buddhismus, p. 294-95; Eitel's
Handbook of Chinese Buddhism, p. 88.

3 See Keith, Foreword to B. C. Law’s Study of the Mahavastu.

4 Watters, op. cit., 1, pp. 267, 269.

5 Takakusu, op. cit., p. xxxiii.
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across the adherents of this school though not so frequently as
those of the others. The earliest epigraphical notice of this
school is found in the inscription on the Mathura Lion Capital
(about 120 B.c.),! mentioning that it had a very strong oppo-
nent in Buddhila, an adherent of the Sarvastivada school.

At Andarab in Afghanistan and its neighbouring places there
were also some followers of this school. During the reign of
Huviska, one Kamagulya deposited some relics of Buddha in
the Wardak vase and presented the same to the teachers of the
Mahasanghika school. The vault which contained the relic-vase
was built by the father of Kamagulya.2 At Andarab, which was
three days journey trom the country of the Wardaks, Yuan
Chwang found the adherents of this school in three monasteries.

There was another centre of the school at Karle, in the
Bombay Presidency, famous for the largest and finest cave-
temple, which still stands as a memorial of its past glory.? In
this cave-temple there are two inscriptions, on¢ recording the
gift of the village Karajaka by Gautamiputra Satakarni to the
monks of the Valuraka caves for the support of the monks of
the Mahasanghika sect,® and the other of the time of Vasisti-
putra Sirt Pulumayi recording the gift of a nine-celled Hall to
the same sect by an inhabitant of Abdlama.> Though the
Mahasanghtkas did not receive much attention from the
Buddhist  writers and donors, the Karle caves show that the
sect won a great popularity in that part of the Bombay Presi-
dency where the caves exist; for otherwise, the cave-temples
could not have been so richly decorated with such fine specimens
of sculptural and architectural beauty. Its richness and existence
prove that there was a series of donors through centuries
anxious to express their religious zeal and devotion to the
Mahasanghikas in the best way that their resources could
provide.®

I £ 10X, pp. 139, 141, 146.
2 L1, X1, p. 211.
3 Sce forits description Fergusson'’s Indian and Eastern Architectyre,
pp. 1171 Fergusson and Burgess, Cave Temples of India, pp 232f.
4 Lp. Ind., VII, pp. 64f.
S Ihid., pp. 71f.

O Burgess, Buddhist Stipas of Amardvati and Jaggayapeta (Arch. Sur.
of S. India), p. 112-13. |
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The above inscriptional evidences relate to the Mauahasan-
ghikas alone, who, it appears from the evidences, were scaltered
probably in small groups in a few localities of North-western
and Eastern India, and had their main centre at Pataliputra or
Kusumapura.

Just as Bodh-Gaya grew up on the bank of the Neranjard as
an early centre of Theravada and a place of pilgrimage for the
Buddhists, so also did Amaravati (extending to Jaggayapeta)
and Nagarjunikonda on the bank of the Krsna (including its
tributary Paler) become a flourishing centre of the off-shoots of
the Mahasanghikas in the first century B.c. or A.n. and turned
into a place of pilgrimage for the Buddhists of later days.

On the basis of the style of sculptures and paleographic data,
Burgess agreeing with Fergusson held that the construction of
the Amaravati stipa was commenced in the 2nd century n.c.
and later enlarged and decorated with additional sculptures, the
latest of which was the great railing erected a little before 200
A.D.1 It was some time after the completion of the Amargvati
stiipa that the stupas at Jaggayapeta and Nagarjunikonda came
Into existence, their dates being, according to Burgess and Vogel,
the 3rd or 4th century A.p.? respectively. This estimate of date
and the mention of the king called Madhariputa Sir1 Virapurisa-
data (=Sri Mathari-putra Sri Virapurusa-datta) of the lksvaku
dynasty? are based on paleographic evidences. The inscriptions
on the Ayaka-pillars at Nagarjunikonda contain not only the
name of the king but also of his father Vasethiputa Siri Ehuvula
Camtamula.® It appears from the inscription that the principal
donor of the subsidiary structures of the stupa was Camtasiri,
sister of king Camtamiula, and the paternal aunt (piruchay, later
on, probably mother-in-law, of the king Siri Virapurisadata.®
Hence, the time of the inscriptions, mentioning the name of the
kings Camtasirt and Virapurisadata, 1s 3rd or 4th century a.n.

| E. I,XX,p.?2

2 Bihler assigns 3rd century A. n. to the reign of king Purisadata, EI.,

XX. p. 2 quoting Ind. Ant., X1 (1882), pp. 256f
3 LI XX, p. 3
4 Ihid.
5 Asia Major, 11. pp. 18-34,
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It should be remembered that the period mentioned here relates
to the subsidiary structures of the main stipa, and not to the
stupa itself — the Mahacaitya, which must be assigned to an
earlier period.

It 15 evident therefore that the off-shoots of the Mahasanghikas
viz., the Caitya and Saila schools, migrated to the Guntur
district from Pataliputra through Orissa and made their settle-
ment in that region in the 2nd century 8. c. During the course
of four or five centuries of their residence there, they gradually
extended their monasteries to the neighbouring hills.

The offshoots of this school, the Lokottaravadins and Caitya-
kas, in other words, the Saila schools, as we know from the
inscriptions of Amaravati and Nagarjunikonda, established
themselves along the banks of the Krsnia with several monas-
teries located on the different hills all around.

In short, the earlier schools (i.e. the first group) were located
at Pataliputra with adherents scattered all over Northern and
North-western India, while the later schools (1.e. the second
group) were concentrated in the south, having their chief centre
in the Guntur district on the banks of the Krsna.

Two branches of the Mahasanghikas

The Mahasanghikas migrated from Magadha in two streams,
one towards the north and the other towards the south. The
northern, rather, the north-western section later became sub-
divided nto five. wviz., Ekavyavaharikas, Kaukulikas or Kau-
rukullukas, Bahusrutiyas, Prajnaptivadins and Lokottaravadins,
on account of minor doctrinal differences among them. Their
offshoot, the Lokottaravadins, developed leanings towards
Mahayanism, and in fact prepared the ground for the advent
of the Mahayana school. Buddhaghosa, in his commentary on
the Kathavarthu, distinguished Mahasanghikas by the words
“ckacce Mahasanghika” implying thereby that all Mahasanghikas
did not subscribe to the same doctrines, or it might be that he
referred by ‘ckacce” either to the north-western or to the
southern branch of the Mahasanghikas. In the Kathavatthu,
the views discussed are mostly of the Mahasanghikas, who
migrated to the south, settled down in the Andhra Pradesh
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around Amaravati and Dhanyakataka. Their sub-branches
concentrated at Nagarjunikonda, dwelling on the mountains
around. These were the Pubbaseliyas or Uttaraseliyas, Apara-
seliyas, Siddhatthikas, Rajagirikas, and Caityikas, collectively
designated as the Andhakas by Buddhaghosa in the introduction
to his commentary on the Kathavatrthu. Of the northern Maha-
sanghikas he mentioned the names of Ekabboharikas, Gokulikas,
Pannattivadins and Bahussutika, but in the Kathavarthu their
views have not been referred to specifically, perhaps they origi-
nated after the composition of the Kathavatthu.

In the Kathavatthu there is a discussion of the views of the
Vetulyakas, who were in favour of the Mahayanic doctrines.
Of the two branches of the Mahasanghikas, the north-western
branch deified and universalised Buddha and held that the
Absolute (Reality) was indescribable (anirvacaniya). It neither
exists nor non-exists. It is devoid of all attributes (surisiata). Itis
without origin and decay. The Andhra group was more
Hinayanic in its views with a slight trace of Mahayanism. This
distinction of the two groups will be apparent from their
doctrinal views as well as from their geographical locatton,
discussed hereafter.

GEOGRAPHICAL DISTRIBUTION OF THE TWO GROQOUPS OF
MAHASANGHIKAS

(@) North-western or the Earlier Group

Fa-hien (5th century A.D.)! found the Mahasanghikas at
Pataliputra. Hiuen Tsang (7th century A.p.)? remarks that “‘the
majority of inferior brethren at Pataliputra began the Maha-
sanghika school”. I-tsing (671-695 A.p.)? tells us that the
Mahasanghikas were found at his time mostly in Magadha, a
few in Lata and Sindhu (Western India) and some in a few
places in northern, eastern and southern India.? In these loca-
lities both Fa-hien and Hiuen Tsang came across the adherents

1 Legge, Fa-hein, in THQ., VII, p. 644-45
2 Watters, Yuan Chwang, I, p. 269
3 Takakusu, I-tsing, p. xxxiit
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of this school though not so frequently as those of others. In
the Sariputra-pariprccha-sitra (Chinese transl.) it is stated that
they resided at Uddiyana along with the Sarvastivadins, Mahis$a-
sakas, Dharmaguptas and Kasyapiyas (see Bareau, op. cit.).1

The earliest epigraphical notice of this school is found in
the inscriptions of the Mathura Lion Capital (about 120 B.c.),?
mentioning that it had a very strong opponent in Buddhila, an
adherent of the Sarvastivida school. At Andarab in Afghanistan
and its neibhouring places there were some followers of the
Mahasanghikas. During the reign of Huviska, one Kamagulya
deposited some relics of Buddha in the Wardak vase and
dedicated the same to the care of the teachers of this school.
The vault which contained the relic vase was built by the
father of Kamagulya.® At Andarab, which was three days’
journey from the country of Wardaks, Hiuen Tsang found the
adherents of this school in three monasteries.

Of the three writers, Vasumitra, Bhavya and Vinitadeva,
Vasumitra has been identified by Prof. Masuda® with the author
of the Mahavibhasa during the reign of Kaniska. Vasumitra has
devoted more attention to the doctrinal views of the northern
group of the Mahasanghikas than to those of the southern
group. He put together the views of the Mahasanghikas, Ekavya-
vaharikas, Lokottaravadins, and Kaukkutikas and attributed
to them as many as forty-eight views with additional nine as
later differentiated doctrines. The next two schools which receiy-
ed his attention were the Bahusrutiyas and Prajhaptivadins,
who also belonged to the northern group. attributing to them
nine doctrines while he dismissed the southern schools (Caitya,
Uttara and Aparasailas) with three views.

Just the reverse was the attitude taken by the compiler of the
Kathavarthu. In this text, sixteen doctrinal views are attributed

1 Bareau, op. cit.,, p. 56 auoting the opinion of Lin Li Kouang, who
writes that there were two sects of the Mahasanghikas: (i) The Mahasanghikas
proper unreformed representing the old liberal Mahayanic leanings, claiming
origin from the Sthaviras or Vatsiputriyas. But such clear cut division is not
approved by Bareau. E. /., IX, pp. 130, 141, 146

2 E. 1., Xl,p. 2t

3 Watters, op. cit., 11, pp. 267, 2069

4 Asia Major, 11, p. 7t.
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to the Mahasanghikas 1n general while forty-one views to the
Andhakas, comprising Pubbaseliya, Aparaseltya, Rajagirika,
Siddhatthika with additional thirty-three special doctrines of
Pubbaseliya and thirteen of other schools.

The career of the off-shoots of this school, however, took a
different course. They were mainly located 1n one country,
Andhra Pradesh, for which they were given the collective name
of the Andhakas in the Ceylonese chronicles. We have seen
above that their names appeared more than once in the Amara-
vati and Nagarjunikonda inscriptions.

In the Pali tradition appear five names : Hemavatika, Raja-
girtka, Siddhatthika, Pubbaseliya and Aparaseliya. Though the
Pali tradition is partially corroborated in Vinitadeva’s list it has
been fully borne out by the inscriptions unearthed at Nagarjuni-
konda and Amaravati (Dhanakataka), making exception of the
Mahisasaka, a branch of Sarvastivada.

Out of the twelve names of the Pali tradition, we come across
seven in the Nagarjunikonda inscription. This testimony con-
firms the authenticity of the Pali tradition. Vinitadeva replaced
Bahusrutiya by Prajfiaptivada; otherwise, he agreed with the
traditions preserved in the Pali texts and the inscriptions. The
Saila schools in later days surpassed the Mahasanghikas in
popularity. It appears that the earlier Mahasanghikas were not
concentrated at Sriparvata and Dhanakataka (in Guntur dis-
trict). In the inscriptions is mentioned that a magnificent Caitya
was erected here and its grandeur and sanctity attracted devotees
from places all over India and Ceylon. According to the inscrip-
tions, the Caitya was erected some time about the 3rd or 4th
century A.D.

| (b) Southern or Later Group

The southern group of the Mahasanghikas migrated from
Pataliputra to the Andhra country through Kalinga, where
Hiuen Tsang saw the monasteries of the Mahayanist Sthaviras.
Perhaps he refers by this nomenclature to a sect adhering to
the disciplinary rules of the Sthaviras but having Mahayanic
leanings — a characteristic which may be attributed to the Saila
schools. Unlike the northern group of the Mahasanghtkas, the
southern group was concentrated in the Guntur district around
Amaravati, Jaggayapeta and Nagarjunikonda. The 1nscriptions
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(3rd or 4th century A.p.) at Amaravati and Nagarjunikonda
furnish us with the names of the following sects :

(i) Hamghi (Burgess, op. cit., p. 105)
Ayira-haghana (EI., XX, pp. 17, 20)
(ii) Caityika (Burgess, op. cit., pp. 100, 102)
(ii)) Aparamahavanaseliya (EI., XX, p. 41)
Mahavanaseliyana (Burgess, op. cit., p. 105)
(iv) Puvasele (EL, XX, p. 22)
(v) Rajagiri-nivasika (Burgess, op. cit., p. 53)
Rajasaila (Ibid., p. 104)
(vi) Sidhathika (/bid., p. 110)
(vil) Bahusutiya (E/., XX, p. 24)
(viii) Mahisasaka (/bid.)

Except the last two, the rest are all sub-branches of the
Mahasanghika school.

All these evidences are obvious pointers to the cleavage
between the two groups of the Mahasanghikas, 1.e., (1) the
Mahasanghikas of the north being the earlier ones with liberal
disciplinary views and Mahayanic leanings and (ii) the Maha-
sanghikas of the south, 1.e., of Andhra, claiming their origin
from the Sthaviras and Vatsiputriyas. Lin Li Kouang is also of
this view though Dr. Bareau does not fully approve of the

Same.

Doctrines of the Northern Group of the Mahasanghikas

Vasumitra has put together all the common views of the Maha-
sanghikas, Lokottaravadins and Kaukkutikas. Paramartha (557-
569 A.p.),! a follower of the Vijiianavada school was one of the
most learned translators of Vasumitra’s treatise on sects viz.,
Samayabhedoparacana-cakra. The literal meanings of the names
of the sects, as given by Paramartha are :

(1) Mahasanghikas=Those who did not distinguish Arhats
from non-Arhats, i.e., Afaiksas from Saiksas in the delibera-
tions of an ecclesiastical assembly, the members of which, as a
matter of course, were large in number.

1 L'origine des sectes bouddhiques d’apres Paramartha by Paul Demiéville
in Mélanges chinois et bouddhiques, 1, 1931-32,
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(i) Ekavyavaharikas=All dharmas are conventional and,
hence, unreal  and the Absolute is one but rare and accidental.

(1) Lokottaravada= All worldly (laukika) dharmas are unreal;
the real dharmas are supra-mundane.

(iv) Kaukkutika=Doubt or suspicion about everything. The
name is derived from Kaukrtya=doubt. It believed that out of
the three Pitakas, only one was reliable. It was the Abhidhamma
as 1t contained the actual instructions of Buddha. Logic 1s the
only means for attaining the summium bonum. Observance of dis-
ciplinary rules is not obligatory as these do not fit in always
with the moral ideals of a Bodhisattva.

It has been stated above (vide p. 49) on the basis of the works
of Bhavya, Vinitadeva and Vasumitra, that Ekavyavaharika was
another name of the Mahasanghika and that Kaurukullika held
almost the same views as those of the Vatsiputriyas.

Paramartha states that the three sub-sects of the Mahasanghi-
kas, named below, held certain special views. These are as
follows :

The Ekavyavaharikas held that all composites were unreal and
fictitious while the absolute was contingent (i.e., dependent on
something else).

The Lokottaravadins held that while all mundane dharmas
were unreal, the supramundane dharmas were real. This point
was not in the ambit of Mahayana. Paramartha explains 1t as
the view that stands between Siinyata (the transcendental reality),
Tathata (thatness) and Amala-vijilana (pure knowledge). Prof.
Demiéville thinks that neither the text of Kitsang nor that of
Paramartha is quite clear on this point.

The Kaurukullikas held the view that of the Tripitaka the
Abhidharma alone contained the real teaching of Buddha; the
other two pitakas dealt only with the monastic rules. This school
did not consider that the attainment of the surmmum bonum along
with freedom from all disciplinary obligations was the sole object
of a Buddhist monk. This was in conformity with the practices
of a Bodhisattva. This school also denied the importance of
study and preaching as well as of the practice of meditation.

The Bahusrutiya school preferred a syncretism of Hinayana
and Mahayana. They affiliated themselves to the Satyasiddhi
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school! of Harivarman. One branch of this school established
distinction between real and unreal, absolute and conventional,
paramartha and samvrti. 1t recognized Katyayaniputra of the
Sarvastivada school as 1ts patron.

The Bahusrutiyas were in favour of syncretism of the views of
Hinayana and Mahayana like the Satyasiddhi school of Hari-
varman. It seems necessary, therefore, to state here briefly the
views of the Satyasiddhi school. Harivarman was the founder of
the school about 900 years after Buddha’s parinirvana. He was a
Sankhya teacher. He became a disciple of Acarya Kumara-
lubdha of Kashmir, the propounder of the Sautrantika school of
teachings of about the 4th/5th century aA.p. The Sarvastivadins
denied the real existence of soul (arman) and admitted the reality
of the dharmas (objects) in their noumenal state. Harivarman
modified this view of the Sarvastivadins as well as the extreme
Siinyata doctrine of Nagarjuna, the founder of the Madhyamika
school of thought, and arrived at the following conclusions:

The Sarvastivadins taught gnarman of a person, i.e., the doc-
trine of non-ego. They held that the five skandhas jointly or
severally had provisional existence, as they were the products of
causes and conditions (hetu-pratyaya) and on that account,
essentially unreal (sunya). He examined the noumenal state of
dharmas from three standpoints :

(a) provisional or noumenal existence;

(b) existence of dharmas in reality; and

(c) absolute unreality of dharmas with their following
corollaries :

(a) that only phenomenal existence of all objects, including
the ego of an individual, is unreal;

(b) noumenal existence of objects as they appear to our senses
1s unreal; and

(c) all dharmas, 1.e., four elements (earth, water, air, fire) have
noumenal existence as they are combined by colour, smell, taste
and touch.

Mind and mental properties (citta, caitta-dharmas) have only
provisional or noumenal existence.

1 Yamakami Sogen, System of Buddhist Thoughts, pp. 178-80.



THE MAHASANGHIKAS 71

Again, since atom and mind can be analysed, they are unreal
(Sianya). This is the transcendental truth of Harivarman.

Conception of Buddha

In the Arivapariyesana-suttal of the Theravadins is mentioned
that Buddha attained omniscience and that he did not seek Nib-
bana. He sought Samyak Sambuddhahood in order to propound,
preach and promulgate hitherto unknown religious and philoso-
phical views. He became a Seer and visualized the highest Truth
or the Reality — the Truth which was so deep and subtle that
he was at first hesitant to preach the same to the people at large,
as it would do more harm to them than good. He stated :

Sabbabhibhi sabbavidu’ham asmui,

sabbesu dhammesu anupalitto.

Aham bhi1 araha loke, aham sattha anuttaro,

eko’mhi sammasambuddho sitibhito ’smi nibbuto.
[I am the all-conqueror, I am omniscient, I am untouched by
all worldly objects. I am perfect in this world; I am a Teacher
incomparable; I am the only enlightened, tranquilized and have
extinguished everything].

Such utterances may well be the basis of the Mahasanghika
conception of Buddha.

Buddha, it is said, at the intervention of Brahma, decided to
preach his doctrines in a modified form for the benefit of the
mediocre searchers after Truth to enable them to achieve their
desired end. This modified teaching consists of the four Aryan
truths (Ariyasaccas), Eightfold path (Atthargika-magga), and the
Law of Causation (Paticcasamuppdda), the subject-matter of His
first discourse. The Mahayanists took the above decision of
Buddha to establish their thesis that only an omniscient Buddha
could realize the highest Truth and that his disciples, who heard
the first discourse (Dhammacakkappavattana-sutta). became
known as the Sravakas, who could attain perfection (arfathood)
only by observing the instructions contained in the discourse;
in other words, they could realize only absence of individual
soul (anatta =pudgalanairatmya) and not the non-existence

1 Majjhima Nikaya, 1, p. 171.
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(dharma-sunyata) or sameness (tathatva) of all phenomenal beings
and objects.

The Theravadins and Sarvastivadins along with their offshoots
conceived of Buddha as a human being, who attained perfec-
tion (Buddhahood) and became omniscient at Bodhgaya. Until
then he was subject to all human frailties common to a pious
and meritorious person. The Mahasanghikas did not subscribe to
this view as they contended that how could one who was the
best of all divine beings in merit and knowledge in his existence
just prior to his birth as Prince Siddhartha, become an ordi-
nary human being. Hence his appearance in the mortal world
was only fictitious in order to follow the ways of the world
(lokanuartana). He had achieved all the perfections in his pre-
vious existences as a Bodhisattva.

The Mahasanghikas, therefore, attributed to Gautama Buddha
not only supra-mundane existence but also all perfections and
omniscience from his so-called birth in the womb of Queen Maya,
and not from his attainment of Bodhi at Bodh Gaya. It should
be noted that the Mahasanghikas had in mind Buddha
Gautama of Saha lokadhatu, and not the countless Buddhas of
the innumerable lokadhatus as conceived by the Mahayanists.

The Mahasanghikas and their offshoots mention specifically
that

(1) Buddha’s body is entirely supra-mundane (lokottara). The
eighteen dhatus are bereft of impure dharmas. The vocal, physi-
cal and mental actions (karman) are dissociated from impurities
(asrava-visamyukta). The body has nothing wordly (laukika); 1t
Is purity only (anasrava-matra) and indestructible.

(2) His material body (Rupakaya or Nirmana-kaya) is ‘““‘un-
lmited” as a result of his unlimited past merits. Paramartha
explains “unlimited” as ‘‘immeasurable’ and ‘innumerable”.
It can be either large or small, and it can also be of any number.
In his created body (Nirmana-kaya) he can appear anywhere in
the universe.

The Kathavarthu (XVIL. 1 & 2) throws further light on the above.
It states that, according to the Vetulyakas, the doctrine that the
Buddha does not live in the world of men neither should he be
located anywhere and it is his created form (abhinimmito jino)
that delivered the religious discourses. The Theravadins account
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for this heresy by saying that it is due to the literal but wrong
interpretation of the passage : Bhagava loke jato loke sambuddho
lokam abhibhuyya viharati anupalitto lokena ti (Buddha, born and
enlightened in this world, overcame this world and remained
untouched by the things of the world (—Sam Nik., iii. 140). This
1s supplemented by further discussions in the Kvu., (XVIIL 1, 2 &
X XI. 6) relating to the heresies, also attributed to the Vetulyakas,
Viz., Na vattabbam, *Buddho Bhagava manussaloke atthasi ti (It
should not be said that Buddha lived in the world of men —
XVIIIL. 1); Satba disa Buddha titthanti ti* (Buddhas exist in all
corners of the world — XXI1. 6) and Abhinimmitena desito ti (the
discourses are delivered by created forms — XVIII. 2). These
show that according to the opponents of the Theravadins the
Buddha is omnipresent and, as such, beyond the possibility of
location in any particular direction or sphere and that all the
preachings of Buddhism have been done by the apparitional
1mages of Buddha.

With his usual naivety Buddhaghosa understood the Vetulyakas
as holding the opinion that Buddha remained always in the
Tusita heaven, where he was before he came to this world. The
discussions in the Kathavatthu as also the terse statement of Vasu-
mitra leave no room for doubt about the fact that the Maha-
sanghikas (especially their offshoots, — the Vetulyakas and the
Lokottaravadins regarded Buddha as transcendental. Masuda?
suggests that the sambhogakaya of Buddha is referred to in the
heresies but the time of emergence of the conception of sambhoga-
kaya is much later. From the discussion in the Kathavatthu (XXI. 5)
concernming “atthi Buddhanam Buddhehi hinatirekata ti”’ (whether
Buddhas mutually differ ?), it seems that the Andhakas (another
oftshoot of the Mahasanghikas) were still concerned with the
sambhogakaya and had not yet arrived at the conception of the
Dharmakaya. Buddhaghosa says that the Andhakas hold that
Buddhas differ from one another in some qualities other than

1 This is the opinion of the Mahasanghikas only, according to the
Kvu.

2 Masuda's opinion, however, can be supported by the fact that in the
Mahavastu (1, p. 169) Buddha's kdya is equated with nisyandakaya rendered
into Chinese by pao sheng which is also the rendering of sambhogakaya, see
my Aspects, pp. 117, 120.
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attainment like satipatthana sammappadhana, etc., the orthodox
school holding that Buddhas may differ in respect of sarira (body),
ayu, (length of life) and prabhdava (radiance) but not in regard
to the attainments mentioned above. The discussion in the Kvu.
(XXVII. 3) shows that the Uttarapathakas held the views that
Buddhas could have no karuna (compassion) and that Buddha’s
body was made of anasrava dharmas (pure elements).

(3) Buddha’s length of life (ayu) 1s unlimited on account of his
past accumulated merits. He lives as long as the sentient beings
live.

(4) Buddha’s divine power ((tejas, prabhava) is unlimited. He
can appear in one moment in all the worlds of the universe.!

(5) Buddha is never tired of enlightening sentient beings and
awakening pure faith (visuddha-sraddha) in them. The Chinese
compmentator explains that Buddha’s compassion (karuna) i1s
limitless and so inorder to enlighten beings interminably, he never
enters into Nirvana.

(6) As his mind 1s always in meditation, Buddha neither sleeps
nor dreams.

(7) Buddha can comprehend everything in one moment (eka-
ksanikacitta). His mind is like a mirror. He can answer any
question simultaneously without reflection. In the Kathavatthu
(v. 9) this doctrine is attributed to the Andhakas, who contend
that Buddha has knowledge of all present matters (sabbasmim
paccupanne nanam atthi ti).

(8) Buddha 1s always aware that he has no impurities (ksayi-
Jjhnana) and that he cannot be reborn (anutpadajnana).

What has been stated above finds corroboration in the Maha-
vastu in ornate language thus : The Bodhisattva in his last
existence as Siddhartha Gautama is self-born (upapaduka) and is
not born of parents; he sits cross-legged in the womb and
preaches therefrom to the gods, who act as his protectors; while
in the womb he remains untouched by phlegm and such other
matters of the womb, and he issues out of the womb by the
right side without piercing it.2 He has no lust (kama) and so
Rahula was also self-born.

"1 Mahavastu, 1, p. 168.
2 Ibid. p. 148.
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Buddha’s acquisitions are all supramundane (lokottara)' and
cannot be compared to anything worldly. His spiritual practices
are supramundane and so are his merits, even his bodily move-
ments such as walking, standing, sitting and lying are also
supramundane. His eating, his putting on robes and such other
acts are also supramundane. It is for following the ways of the
world (lokdnuvartana) that he shows his Iryapathas. His feet
are clean, still washes them. His mouth smells like the lotus,
still he cleanses his teeth. His body 1s not touched by the sun
or wind or rain, still he puts on garment and lives under a roof.
He cannot have any disease and stiil he takes medicine to cure
himself.?

In the Abhidharmakosa and its Vyakhya? it i1s said that,
according to the Mahasanghikas, Buddhas appear at the same
time in more than one world and that they are omniscient in the
sense that they know all dharmas at the same time. The former
statement appears also in the Kathavatthu (XXI, 6). In the Katha-
vatthu and the Kosa, no special doctrines about the Bodhisattva
conception are attributed to the Mahasanghikas.

Buddha follows the ways of the world justas much as he
follows the transcendental ways.* There is nothing common bet-
ween Him and the beings of the world. If the transcendence of
Buddha be admitted, then it follows that the length of his hfe
should be unlimited and that he need not be subject to slecp or
dream as he could have no fatigue. As he is ever awake how
can he have dreams ? In the Mahaparinibbanasutta it is stated by
Buddha himself that if he wished he could live for a kalpa.®> This
shows that even the early Buddhists be¢lieved that Buddha was
lokottara.

The lokottara conception appears only in the introductory

1 Ibid., 1, p. 159.
2 For the beautiful inspiring account, read the Mahavastu, 1, pp. 167-70.
3 Kosa, iii. 200; ix. 254
4 Mahavastu, 1, p. 168 :
Lokanuvartanam Buddha anuvartanti laukikim,
prajiiaptim anuvartanti yatha lokottaram pi. Cf,, I, p. 159.
5 Digha, 11, p. 103: yassa kassaci cattaro iddhipada bhavita sa akankha-
mano kappam va tijtheyya kappavasesam va
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portion of the Mahavastu, and so it is evident that the text was
originally Hinayanic and that, in course of time, the introductory
chapters were added by the Lokottaravadins. In the main text,
the doctrines mentioned are essentially Hinayanic, e.g., the four
truths, the eightfold path, the law of causation (pratityasamutpada),
impermanence of constituents of a being (skandhas), non-existence
of soul (anarman), theory of the effect of past deeds (karma), the
thirty seven dharmas leading to Bodhi (Bodhipaksiyadharmas,
bodhyangas) and so forth!. There is no mention of the non-exist-
ence of phenomenal objects (dharmasunyata), of the three bodies
of Buddha (srikaya) and the two veils (avaranas) regarding the
impurities and the Truth (klesa and jrieya). The only Mahayanic
doctrines, viz., the four stages of the practices of Bodhisattva
(caryas), the ten gradual spiritual stages (dasabhiimi), countless
Buddhas and their countless spheres (ksetras) appear more as
later additions than as integral parts of the text.?

Conception of Bodhisattva

The conception of Bodhisattva found in the Mahavastu has
been stated above. There are some additional materials in the
works of Vasumitra, Bhavya and Vinitadeva. These are stated
below.

At the outset 1t should be noted that the various sects of the
Mahasanghikas knew only of one Bodhisattva — the previous
existences of Siddhartha Gautama, who had to pass through
numerous existences in order to attain Buddhahood, a fact admit-
ted by the Theravadins also. Hence the views mentioned here
refer only to the Bodhisattva stages of Gautama Buddha.

(1) The Bodhisattva takes any form of lower existence (durgati)
for enhightening the beings of the world.?

(11) The Bodhisattva enters his mother’s womb as a white

._."-—

| Mahavastu, 111, p. 331-33
2 Ibid., p 44-49
3 Mahavastu, 1, p. 345
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elephant symbolical of his great physical strength combined with
softness. It is not an intermediate existence (antarabhava) but may
be regarded as a created (nirmita) form.! In the Kathavatthu
(hence-forth abbreviated as Kvu.) (XIV. 2) the view attributed to
the Sailas is that the Bodhisattva’s six organs appear simulta-
neously while he 1s in the womb. He does not pass through the
embryonic stages (kalala, arbuda, pesi and ghana).

(111) The Bodhisattva has in his mind no trace of desire, hatred
and malice (kama, vyapada and vihimsa samjiid).2

Are Bodhisattvas average beings?

If, according to the Mahasanghikas, Buddhas are lokotrara and
if the Buddha (Siddhartha Gautama) is only acreated form (Nir-
manakaya) of the real Buddha, the Bodhisattvas also cannot be
average beings — they must also be supramundane.? In Vasu-
mitra’s treatise (Bareau op. cit., p. 261) the following account of
the Bodhisattvas, attributed to the Mahasanghikas 1s given :

The Bodhisattvas do not pass through the embryonic stages.
They assume the form of white elephants when they enter their
mothers’ wombs and come out of the same by the right side.? The
above opinion is the natural outcome of the legendary belief
that came to be woven around Gautama Buddha about a cen-
tury after his demise. In the Lalitavistara® the Bodhisattva 1s
placed not only within a crystal casket in the womb but while
in that state he is said to have been preaching his dharma to
the heavenly beings that-flocked to him. The story of the white
elephant seen by Queen Maya in a dream at the time of her
conception and the birth of the Bodhisattva by bursting through
the right side of his mother’s womb is a pure legend and needs
no comment.

The only doctrine that can be described as Mahayanic is that
Bodhisattvas take birth out of their own free-will in any form

1 1Ibid., p. 335-37

2 Ibid., 11, p. 363; I1I, p. 65

3 Ibid, 1, p. 145, 153-54

4 Bareau, op. cit., pp. 58f., quoting the views found in the works of
Vasumitra and Vinitadeva with comments.

5 Lalitavistara (A. S. edition), p. 73.
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of existence for imparting his dharma to the sentient beings
according to the latter’s form of existence. This idea is well
developed in the Jarakas, Siksasamuccava and Bodhicaryavatara.
This topic has been taken up for discussion in the Kvu. (XXIII-3)

thus :

“ Bodhisatto issariyakamakarikahetu vinipatam gacchati ti.”
In this discussion the views of the Mahasanghikas are 1gnored;
Bodhisattva is treated as an everage human being, who through
personal exertions attained Bodhi.

In the Niyamokkantikatha (Kvu. 1V. 8; XII. 5, 6; XIl1. 4) also,
the views of the Mahasanghikas are ignored and only the
Theravida view 1s presented thus: There are two niyamas
(guides) : (1) sammattaniyama (right path or guide) and (i)
micchattaniyama (wrong path or guide). The first refers to the
practice of pure moral laws (brahmacariya) and to that of the
eightfold path (atthangikamagga) leading to sanctification
(nibbanay; 1t also implies the tulfilment of the six or ten perfec-
tions ( paramis or paramitas by the Bodhisattvas. The second,
i.e. micchattaniyama, means the commission of immoralities and
offences including the most hemous ones (anantariyakamma)
feading to existences in hells. Practices not -‘included in either of
the above two are called undetermined or unpredestined
(aniyata). In the sense expressed above, any Sravaka can be a
sammattaniyama though he may not be a Bodhisattva. The
Theravadins do not recognize the Bodhisattvas as superior in
attainment to the Sravakas. In the matter of brahmacariya and
practice of ariyainagga, they do not make any distinction
between a Sravaka and a Bodhisattva.

In the Lankavatara and Asanga’s Suatralankara and a few
other Mahayanic works, however, it is repeatedly stated that a
person by the development of Bodhicitta becomes a predestined
(niyata) Bodhisattva, who by fulfilment of the Paramitas and
practice of the various forms of asceticism, ultimately becomes
a Buddha. Siddhartha Gautama, in one of his previous existen-
ces as Jotipalamanava, did, as a matter of fact, develop Bodhicitta
at the time of Kassapa Buddha, and then through several exist-
ences he fulfilled the paramitas and had recourse to all possible
sadhanas (meditational practices) and attained perfection.
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The Andhakas took the opposite view and asserted on the
basis of the passage in the Majjhima Nikaya (11. p. 54) that he
became a Sravaka of Kassapa Buddha: Kassapo, aham

Ananda bhagavati brahmacariyam acarim sambodhaya ti etc.
(Kvu. p. 288).

Buddha’s Teachings

After dealing with the personality of Buddha, the Mahasan-
ghikas contend that the super-divine Buddha did not deliver any
discourses to his disciples. The views are as follows :
(1) Though Buddha is always in samadhi, sentient beings think
that they have heard discourses from him in well-constructed
sentences. The commentator explains that words flow from
Buddha’s mouth spontaneously, and these have been collected
as discourses.

In the Kvu. (XVIII. 2)this view is attributed to the Vetulyakas
and is explained in these words, “Buddhena Bhagavati na
desito.” In support of this contention they argue that Abhi-
dharma was preached to Maya in Tavatimsa heaven and the
gist was given to Sariputta to develop it. They further contend
that whatever Ananda heard was from the created body
(nirmanakaya or riapakaya) of Buddha. (2) By one utterance
or word ($abda) Buddha can expound all doctrines.

The two views mentioned above are, however, contradicted by
the next two views :

(3) All of Buddha’s preachings deal only with Dharmacakra
(Wheel of Law), his first discourse was delivered at Sarnath but
the commentator explains that his dharma referred only to the
eradication of desire, etc.; whatever may be stated by Him
expresses the truth only (yathartha).t All sutras of Buddha have
nitartha (definite or direct meaning) as opposed to neyartha
(indirect or implied meaning).

In the Kvu. (IL. 10) the discussion resting with the topic :

1 -EZF. M. Vr., p. 494 : vyavalmaram anasritya paramartho na desyate,
Paramartha-satya means the highest truth while samnvrti-satya means the so-
called truths as used in every-day usage by the people in general. For detailed
treatment see my Aspects, pp. 216 fi.
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‘“‘Buddhassa Bhagavato voharo lokuttaro ti” reveals that the
Andhakas, to whom the above opinion is ascribed, held that
Buddha’s actions (voharo) are lokuttara (supramundane), but
they are looked upon as /lokiya (mundane) or lokuttara (supra-
mundane). Mr. Shwe Zan Aung prefers to confine the sense of
the word voharo to speech, and we think that there 1s good
reason for 1t.

In Vasumitra’s treatise, an opinion of this nature is attributed
to the Mahasanghikas in contrast to the Sarvastivadins, viz.,
the sitras (or discourses) preached by Buddha are all perfect in
themselves (nitartha). Since Buddhas speak of nothing but
dharma (doctrines), their teaching is concerned only with para-
marthasatya ( paramatthasacca), 1.e., not with samvrtisatya
(sammutisacca). The paramarthasatya cannot be normally
expressed by words. It can be explained only by silence or at
the most by an exclamation — which idea, | think, 1s expressed
in Vasumitra’s treatise thus : “The Buddha can expound all the
doctrines with a single utterance and that there is ndthing which
is not in conformity with the truth in what has been preached
by the World-honoured one.”! In the Upayakausalyaparivarta
of the Saddharmapundarika it has been shown that for training
up deluded beings in his doctrines, Buddha did take recourse to
various expedients which were conventional, 1.e., unreal (samvrti
or sammuti), and that through such teachings he led the deluded
beings to the truth — paramartha. So 1t follows that all his teach-
ings collected 1in the Pitakas are merely samvrti or sammuti
(conventional), and they are therefore not his real teachings.?

Among the other attributes of this lokotrtara Buddha,
Vasumitra’s treatise speaks of his powers (balas)® as unlimited

|  Asia Major, 1, p. 19,
2  Aspects etc., p. 198.
3 The ten balas are :—
1 Thandthanam janati . . .
2 Sabbatthagaminipatipadam janati.
3 Anekadhatum nanadhatum lokam janati.
4 Sattanam nanadhimuttikanam janati.
> Parasattanam parapuggalanam indriya-paropariyattam yatha-
bhutam pajanati.
6 Atitanagatapaccuppannanam hetuso vipakam janati.
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while the Mahavastu of his five eyes (caksus)! as uncommon
(asadharana) and excelling those of Pratyekabuddhas, Arhats and
others. This particular topic—tathagatabalam savakasadharanan
ti has been taken up for discussion 1n the Kvu. (I11I. 1), but
strangely enough the position taken by the compiler of the Kvu.
1Is not that of a Theravadin but that of a Lokottaravadin
Mahasanghika but against the Andhakas, i.e., the Saila schools.
In Vasumitra’s treatise this topic appears in a slightly different
form.

The Theravadins do not regard Buddha as lokotrara but
attribute to him almost all the powers and qualities of a Joko-
ttara Buddha, and this discussion reveals one of such instances.
The ten special balas (powers) of a Tathagata appear not only
in the Mahavastu (i, pp. 159-60) but also in old Pali works like
the Majjhima Nikaya (i, pp. 69 fl.). The contention of the
Andhakas is that there is a certain degree of diflerence between
the Buddhas and the Arhats regarding the acquisition of the ten
balus, and, as such, Buddhas and Arhats are not on the same
level (asadhdaranam). In the Mahavastu and the Pali works this
view iIs accepted with this reservation that Buddhas are sarvaka-
rdjria, i1.e., they possess a complete and detailed knowledge of
everything, while an Arhat can at the most have sectional know-
ledge.2 The Palischool, 1.e., the Theravadins, holds that as far
as vimutti 1s concerned, there 1s no difference between a Buddha
and an Arhat, and that Buddhas are supecrior to the Arhats only
on account of the fact that the former is a promulgator of a new

religion and philosophy and the latter i1s only a follower of the
same.

1. jhanavimokkhasamadhisamapattinam sankilesam vodanam vottha-
nam yathabhitam pajanati.
8. anekavihitam pubbenivasam anussarati.
9. dibbena cakkhuna satte passati cavamadne upapajjamane etc,
10. asavanam khaya anasavam cetovimuttim ditthe va dhamme
sayam abhinna sacchikatva upasampajja viharali.
1 By eyes, the text means all the five, viz , mamsacak su divyac., prajiac,
dharmac, and buddhac. |
2. cf. Kvu. Cy., p 62.Thanathanadini hisavaka padesena jananti. Tatha-
gata nippadesena itt. Tani uddesato sadharanani; niddesato asadharanani ...
niddesato sabbakaravisayatam samdhaya patikkhipati. Cf. Mry., 1. p. 158 :
cf. Aspects, p. 106 fn. 1. See Samyurta, 111, p. 66.
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Conception of Arhats

In view of such opinion about the personality of Buddha, the
Mahasanghikas could not agree to the high spiritual status attri-
buted by the Theravadins to the Arhats for they argued that the
Arhats realised only half the Truth, viz., absence of 1ndividual
soul (pudgala-$tnyata) and not the absence of both the individual
soul and the worldly objects (dharma-suinyata) as held by the
Mahayanists. This is also described as omniscience.

The Arhat, according to the Theravadins_ is fully emancipated.
He is in possession of the excellent goal (sadartho), i1s {ree from
attachment, hatred and delusion (vitardgo vitadoso vitamoho),
free from all impurities (khindsavo), relieved of his burden of
khandhas (ohitabharo). He has done all that is to be done (kara-
karaniyo) and he will have no more existence (naparam itthattaya).
He has also acquired clear vision about origin and decay of
beings and objects. He has got rid of all doubts (karnkha) about
the Triratna, non-existence of soul and the law of causation. He
has visualized the Truth without the help of others (na paravira-
rand) and has attained perfect knowledge of the four stages of
sanctification (catumagga-nana) but not omniscience or Samyak

sambuddhatva (Kvu. cy. p. 67).

This point was first raised by an erudite monk Mahadeva at
the subsidiary Second Buddhist Synod held at Pataliputra. The
five propositions were accepted by the Mahasanghikas including
the Andhakas, Bahusrutiyas and the Haimavatas. The five propo-
sitions have already been discussed in Chapter II (Second

Buddhist Council).

In the Kathavatthu-arthakartha Buddhaghosa writes that a
section of the Mahasanghikas and their offshoots asserted on the
basis of the first four propositions of Mahadeva that the Arhats
or the ASaiksas have some 1mperfections. The Uttarapathakas
regarded some of the Arhats as impostors.

There is another attribute derogatory to the Arhats. The
Mahasanghikas and some sects of the orthodox group, like
the Sarvastividins and the Sammitiyas, hold that Arhats are
subject to retrogression (Parihdyati araha arahatta ti : Kvu. i . 2).
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The other section of the Mahasanghikas, who oppose the
above view, holds that Arhats have no chance of retrogression
(B. 37, V. 35%) and further asserts that one has done all that
1s to be done (krta-krtya, krta-karaniya) (B. 28; V. 26),1i.e., an
Arhat or Asaiksa, who has passed through all the stages of

spiritual progress, cannot have any attachment for an object
Or a person.

Hence all the adherents of the Mahasanghika, school were
not of the same view about the status of an Arhat.

The Kathavatthu (11. 1) discusses the question, “Atthi Arahato
asucisukkavisatthi ti 7 The opponents, i.e., the Mahasanghikas
state that the discharge of semen of an Arhatis a physical
natural discharge like urine, excreta, etc. The Sthaviravadins

consitder that such a statement amounts to a calumniation of
an Arhat.

Srota-apannakas

Besides Arhathood, the Mahasanghikas held particular views
about the status of the Srota-apannakas. The preparatory stage
of Srota-apannaka is called the Atthamaka. It is also
described as the Gotra-bhumi, for which the Mahayanists
also use the term ‘Gotrabhumirastamaka.”” The preparatory
stage leads to the comprehension of the four Truths for
which it is designated as Samyaktva-niyama. This stage
marks the crossing of the state of a common man (prthag-
jana = puthujjana).

The Mahasanghikas hold that

(1) a srota-apannaka has no retrogression as he gets rid of
the ten fetters (samyojanas) (B. 40). He comprehends mind and
its nature (B. 29). He can practise meditation. He regards
suffering (dukkha) as a means for acquiring knowledge (fiana)
leading to Nirvana (B. 33, 34). He can stay in the Srota-apanna
stage for a long time (B. 35). He cannot commit any of the
five deadly sins (anantaryas) (B. 40).

1. B=Bareau, Les sectes eic.
2. V=Vasumitra in Asia Major 1l
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The eight stages are

(1/2) Sotapatti-maggattha and phalattha

(3/4) Sakadagami-m. and ph. (as above)

(5/6) Anagami-m. and pha. do

(7/8) Arahatta-m. and pha. do

And the ten fetters are

(a) satkayadrsti, vicikitsa, Sila-vrata-paramarsa. kama-
raga and pratigha.

[Belief in the heresy of soul or individuality, lack of faith in
Triratna, grasping after rites and ceremonies, strong desire
for rebirth in the mortal world, and revengefulness. j

(b) ruparaga, ariipariga, mana, auddhatya, and avidya.

[Strong desire for rebirth in the heavens, or in the higher

heavens (artipa), pride, arrogance, and ignorance of Truth.]

The Mahasanghikas accept that a srota-apanna is niyato
sambodhiparayano and hence, 1s not subject to retrogression,
but a sakaddagdmi or an anadgami may retrogress but not fur-
ther than the sotapanna stage, for some of the adepts in the
two stages may have dormant passion (anusaya), which may
develop into actual (pariyutthana) passion and thus bring about
the fall.

Regarding the srota-apanna, Vasumitra further states :

If the sotapannas cannot commit the deadly sins (anantar-
yas), can they commit the sin of killing beings (pandatipata) in
these words : Ditthisampanno puggalo saficicca panam jivita
voropeyyd ti ? A sotapanna is a person with right view (ditthisam-
panno), hence, according to the Theravadins, he cannot com-
mit the sin of killing (panatipata) or such other offences, not
to speak of the five extreme offences like matricide or parricide.

Anusayas and Paryavasthanas of Srota-apatti maggattha

(dormant and pervading passion of a person in the eighth stage)
are now being dealt with.

1 Anusaya means that which lies in the mind in a latent state with the
possibility of its coming into appearance, if it receives an effective impulse,
while pariyutthana means its actual appearance in the mind without how-
ever a corresponding response in the outer world. For further details, see

infra.
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In the Kvu. (IIl. 5): Atthamakassa' puggalassa ditthipariyuttha-
nam pahinan ti ?

[Has a person in the eighth stage put an end to pervading
wrong views.]

According to the Andhakas, an adept, who is in the eighth
stage i.e., sotdpatti-maggattha and not yet sotapanna, gets rid of
the appearance of wrong views, belief in rites and ceremonies
and lack of faith in Triratna (ditthipariyutthana, silabbata-p.
and vicikiccha-p.) but not of the dormant passions (anusayas),
which may become active (uppajjissati) if they receive an im-
pulse. The Andhakas by drawing this distinction between
pariyutthana and anusaya hold that an Atthamaka may not
get rid of the three anusayas and consequently remain away
from the sotapanna stage for a long time.?

The Kathavatthu also discusses the following two allied views
attributed to the Pubbaseliyas and the Uttarapathakas :

(1) Ditthisampanno puggalo saiicicca panam jivita voropeyya
ti 7 (XIL.7 — Pubbaseliyas).

[Can a person, possessing the right view, commit the sin
of killing ?]
(ii) Ditthisampannassa puggalassa pahinad duggati ti 7 (XII.
8 — Uttarapathakas).
[[s a person, possessing the right view, free from birth in a
lower form of existence ? ]

By the first view the Pubbaseliyas mean that a person by
having sammadirthi does not get rid of hatred (dosa), hence
he can commit the sin of killing—a view asserted by the Uttara-
pathakas that a person with right view (sammaditthi) cannot
be reborn in g lower form of existence; the Theravadins point
out that it may be so, but he may have desire (tanha) for
objects and beings belonging to the lower forms of existence.

There are, in Vasumitra, two statements relating to anusaya

1. The atthamakas are those who have just stepped into the Sotapanna-
hood, which is the eighth or the lowest stage in the fruits of sanctification.
For the meaning of the term and its distinction from pariyutthdna see

above.
2. Atthamaka-puggalas have saddha but not saddhindriya— Andhaka.
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and paryavasthana which will clear up the above problem
further :

(i) Anusayas (dormant passions or latent bias) are neither
mind (citta) nor mental (caitasika) dharmas, and again they
never become the object of thought (analambana). (B. 45;
V. 2)

(ii) Anusaya is different from paryavasthana (pervading
passion) and vice versa. It must be said that anusaya does not
combine (samprayujati) with citta whereas paryavasthana does.

Relating to the above topics, the Kvu. has,

(1) Anusaya anarammana ti ? (1X. 4) and cittavippayutra.?

(Dormant passions are without any basis and are dissociated
from mind.)

(1) Anusaya avyakata ti (X1.1)

(Are dormant passions neutral, i.e., neither good nor bad?)

(1) Aririo kamaraganusayo anfiam kdamardgapariyutthanan ti ?
(XIV. 5)

(Is the dormant passion of attachment different from the
pervading passion of attachment ?)

(1v) Pariyutthanam cittavippayuttan ti? (XIV. 6)

(Is pervading passion dissociated from mind ?)

Masuda offers the following interpretation from the <Shuchi:
The anusayas are really bijas (germs inborn in the mind) of
raga and other passions. They remain dormant unless excited
by the corresponding impluse. They remain always in the mind
even 1n kufalacitta, so they are dissociated from the mind and
do not require any object (alambana) for support. When the
anusaya Is excited by a suitable impulse, 1t becomes paryava-
sthana (pariyutthana) and as such becomes a mental function
(caitasika), and then only it becomes an impurity and clogs the
way to spiritual growth. The interpretation, given above is
corroborated by the Kvu. A.! The Theravadins, however, do
not distinguish between kamaragianusaya and kamaragapariyutt-
hana and maintain that as the anusayas are included in the

1. Kvu. A., p. 117 : Tattha yesam anusaya nama cittavippayutta ahetuka
avyakata ten eva anarammanid ti laddhi seyyatha pi Andhakinan ¢’ eva
ekaccinaii ca Uttarapathakanam (Kvu. X. 1)
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samkharakkhandha_  they are all sarammana. But according
to the Andhakas some mental dispositions (samkharas) are
sirammana (with basis) and some are anarammana (without
basis),! but not so are the remaining four khandhas.

From the above discussion it is apparent that the anusayas,
according to the Andhakas, are avyakata,? i.e., neither good
nor bad, and consequently they are dissociated from mind (citta-
vippayutta), and also causeless (ahetuka). The Andhakas 1n
the third discussion assert that anusayas are different from
pariyutthanas, but in the fourth, the Kvu. makes the Andhakas
contend that pariyutthinas are also cittavippayuttas, which,
however, appear to be contradictory. Vasumitra says that the
pariyutthanas according to these schools are cittasamprayuttas,
so we must dismiss the statement of the Kvu. as unwarranted.

“The world in its variety originates out of actions (karma),
which accumulate on account of anusayas. In the absence
anuiayas, karma, is not capable of producing a new existence
(punarbhava). Consequently the root of bhava or rebirth 1s
karma, in other words, anusaya. With these words Vasubandhu
opens the fifth book of Kosa.” (See KoSa, V, p. 1).

The Sarvastivadins like the Theravadins regard anusaya, parya-
vasthana and klesa as same, the only distinction being that
anusaya is subtle, while paryavasthana is manifest, state of raga,
dosa, moha, etc.

The Kosa too deals with the problem under discussion, viz.,
whether or not anusava (e.g. kamaraganusaya) is a dharma
by itself dissociated from mind, the prapti of kamaraga, etc.?
The answer of the Sarvastivadins is in the negative like that of
the Theravadins. The former quote as their authority the Jiiana-
prasthana-siatra, in which anusaya is shown to be associated with
mind (cittasamprayukta). They assert that anusayas are klesas,
and hence they cannot but be citta-samprayuktas.

in this connection the Kosa refers to the opinion of the Sautran-
tikas, who hold that anusaya is different from klesa inasmuch as

1. Kvu.,, p. 407: Samkhirakkhandho ekadeso sirammano, ekadeso
anarammano.

2. The Andhakas, it seems, looked u>>a th2 anirsayas as acit
and treated the same as avyakata. Cf. Dhammasarigani.
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it is neither associated with  nor dissociated from, mind because
it is not a dravva apart; it i1s a Sakti left 1n certain individua's
by the previously existing klesas and has the power of reproduc-
ing further klesas. According to the Sautrantikas, klesa, when
non-manifest, is anusaya and when manifest, an act, it is
paryaqvasthana (Kosa, V. p. 7).1
The Atthamakas have Saddhindriya
(dominant faculty of faith)

Vasumitra does not mention this view among the doctrines
of the Mahasanghikas, but it is stated in the Kvu. that accord-
ing to the Andhakas, atthamakassa puggalassa natthi saddhin-
driyan ti (I11. 6), [Does a person in the eighth stage not possess
dominant faculty of faith 7, i. e., the atthamakas may develop
saddha, viriya, etc. but do not acquire saddhindriya, viriyindriya
etc., a distinction which the Theravadins are not prepared to
admit. The Andhakas mean that saddhindriya or viriyindriya,
etc. is a faculty forming a part of the mind while saddha or
virtya etc. is only a passing phase of the mind.

Abhisamaya or Realization of the Four Truths

Like the Theravadins the Mahasanghikas hold that the
realization of the four truths (ariyasaccas) takes place simul-
taneously in a moment (ekaksanika B. 23; V.21) and not gra-
dually, as held by the Sarvastivadins.? They argue that the
moment one realizes the nature of suffering (duhkha), one
comprehends also its origin and decay (samudaya, nirodha) as
also the path leading to suffering (marga). The four truths are
sub-divided into fifteen thus:

(i) duhkha (suffering), (ii) anitya (impermanence), (lii)
§unya (absence of phenomenal objects), (iv) anatmaka (non-
existence of soul), (v) samudaya (aggregated origin), (vi) pra-
bhava (origin), (vii) hetu (cause), (viii) pratyaya (conditior),
(ix) nirodha (cessation), (x) $anta (quietude), (x1) pranita
(excellent), (xii) nihsarana (liberation), (xiii) marga (path to

1. For exhaustive treatment of Anusayas, see Lal Vallée Poussin’s
Abhidharmakosa, V.

2. Asia Major, 11, p. 22 fn. (Masuda’s Origin and Doctrines of Early
Indian Buddhist Schools. See also Abhidharmakosa, Chap. VI. The Sarva-
stivadins have a different list of the sixteen aspects. See Infra.
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liberation), (xiv) nyaya (logical reason), (xv) pratipatti (proceed-
ing), (Xvi) nairyanika (final emancipation).

Realization of Dukkha leads to Abhisamaya

In the Kathavarthu (xi. 4) <“ldam dukkhan ti” vacam

bhasato

(1) ¢“Idam dukkhan ti” fianam pavattati ti and in Vasu-
mitra’s treatise the exclamation of “Aho vata duhkham
iti” is recognized by the Andhakas as a means to the
realization of the Four Truths. The exclamation of the
words “‘this 1s suffering” leads to the realization that
existence in this world is misery.

(2) Dukkhaharo maggangam maggapariyantan ti (Kvu. ii,
6). (Suffering is a food or a means leading to perfection
in the eightfold path).

(3) Samapannassa atthi vacibhedo ti (Kvu. ii. §) (Can a
meditator utter an exclamation ?).

(4) Samapanno saddam sunati ti (Does a meditator hear
sound 7).

All these four views are mentioned in Vasumitra’s treatise

{(B. 31-34=V. 29-32).
The Theravadins agree to (1)/(2) but oppose (3)/(4).

The four truths are based on the keyword ¢dukkha”, the
watchword of the Teacher. The three other truths refer to its
origin, decay and their causes. Buddha laid the utmost emphasis
on the realization that worldly existence, being evanescent and
substanceless, 1s misery, as it undergoes change every moment
and ends in death, hence one should seek exit from the cvcle of
births and attain Nirvana, the eternal reality. Without the
realization of the basic fact that existence in the mortal world,
even in heaven, is undesirable, one cannot but take resort to
renunciation of the worldly life in order to practise moral
precepts, meditational exercises and various other means leading
to the attainment of perfect knowledge (prajna). Hence the
above two views are acceptable to the Theravadins also.

The other two views raise the question whether a meditator,
practising any one of the four jhanas (dhyanas), particularly the
first, which is not free from discursive thoughts (virakka) and
determination (vicdra), can utter an exclamation like “Aho
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dukkham iti"’! or hear sound, say, of a lightning.? The Andha-
kas contend that meditators in the first dhydna do not reach the
stage when all the organs of sense become wholly inactive and
cannot perceive anything. The Theravadins do not intend to
make such a distinction.

Abhisamaya by magga-bhavana
(Realization of the Four Truths through spiritual
progress in the four stages of sanctification)

In the Buddhist texts Magga (=marga) bears two different
meanings. These are :

(1) Magga = eightfold path of the Dhammacakkappavat-
tana-sutta.

(2) Magga = Four stages of sanctification leading to
Nibbana, viz.,, Sotdpatti, Sakadagami, Ana-
gami and Arahatta.

In the present discussion of the Mahasanghika view, the

different kinds of maggas have been used indiscriminately,
because these were meant for monks highly advanced spiritually.

The Mahasanghikas and a few other sects state that matter
(rupa) is an associate of the magga (i.e. Sotapatti, etc.) (B. 55).

In the Kvu. (X.2) “Maggasamangissa rupam maggo” 1S ex-
plained thus:

Right speech, right action and right means of livelihood are
according to the above-mentioned sects, matter (rupa). Hence
ripa is also a basis for progress in a magga (i.e. Sotapatti etc.).

The Mahasanghikas also contend that observance of five or
ten moral precepts (sila) is also an aid to the spiritual progress.

1. cf. Kvu., IX, 9 : Opinion of tha Pubbaseliyas : Sabbaso vitakkayato
vicarayato vitakkavippharo saddo ti? The Cy. on it is: Yasma ‘vitakkavicira
vacisamkhard’ ti vutti tasma sabbaso vitakkayato vicirayato antamaso
manodhatuppavattikile pi vitakkavipphdro saddo yeva ti. Cf. Majjhima,
I, p. 301,

2. cf. Kvy., XVIII, 8: Samipanno saddam suniti ti. As it has been said
by Buddha that sound is a hindrance to the first jhana and that one rises
from the first Jhina by an external sound, the Pubbaseliyas inferred there-
from that one in meditation hears sound.
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In the Kvu. (X.6) it is stated that ‘“maggasamangi dvihi silehi
samannagato’ i.e., a monk spiritually advanced is associated
with moral observances, which may be distinguished as worldly
(lokiya) and supra-mundane or spiritual (lokottara).

Both the views are opposed by the Theravadins, who do not
recognize that the first three items of the eightfold path are
lokiya and not lokottara.

The Mahasanghikas further contend that an adept, 1n spite
of his five sense-perceptions, can progress along the spiritual
path (B. 24, 25). In the Kvu. this view has been discussed :

(1) Parficavifiianasamangissa arthi maggabhavana ti (X. 3).
(In spite of the five sense-perceptions, can a person progress
along the spiritual path ?).

B Ay Sy —

(i) Paricavifinana kusala ti akusala pi ti (X. 4), and

(iii) Paficavifiiana sabhoga (X. 5) (The five sense-perceptions
may be good or bad and are associated with mental enjoyment
(sabhoga).

The Mahasanghikas on the basis of the statement of Bha-
gavan, “Idha, bhikkhave, bhikkhu cakkihuna ripam disva nimitta-
ggahi hoti na nimittaggahi hoti ti sotena saddam sutva etc.,”’
contend that a person using the five sense-organs may undertake
spiritual practices (maggabhavana) by grasping or not grasping
the characteristics of the object seen or heard and directing his
mind towards nibbana. The Theravadins argue that, if through

& ) s

A At iy =i

the former is pre-sotipanna (lokiya) and the latter post-
sotapanna (lokuttara), the former has an object as basis (sava-
tthuka) and the latter is without any basis (avatthuka). 1In this
way, the Theravadins argue that on account of the function of
the five vififianas one does not attain nibbana.

The Mahasanghikas argue further that the five or six parcep-
tions (viiinanas) may be productive of either attachment (saraga)
or detachment (viraga) (B.24; V. 22). Mind (citta) by its nature
always remains pure and refulgent (pabhassara). It becomes
impure by the advent of impuritics (kilesas) (B. 44; V. 41]).

In the Kvu (1I1. 3), 1t is argued as against the Andhakas that
if an individual has a citta free from impurities (vitaraga), he
needs not exert further for attaining emancipation.
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There are two other views (B. 78, 79), which speak of root-
consciousness (mila-vijiiana) as the basis of the five or six
sense-organic vijiidnas (i.e. caksu, srotra, etc.). This mulavijiiana
corresponding to subliminal consciousness (bhavanga-citta)
before it becomes actual consciousness like desire, hatred, etc.,
is called pravrtti-vijiiana. It is to be distinguished from desires
(vasand) which pervade the mind. These two views anticipate
Yogacara doctrines.}

The Mahasanghikas also contend that a spiritually advanced
adept attaining the power of controlling thoughts (balapatto
vasibhiito) can also control the thoughts of others (B. 74). In
the Kathavatthu (XVI. 1), in its “Paro parassa cittam niggahati
11, 1t 1s pointed out that the interpretation is wrong. The
adept acquires the power of self-control and does not or cannot
control others’ thoughts. In support of this, the following state-
ment of Buddha is relied upon :

Attana va katam papam attana samkilissati,
attana akatam papam attana va visujjhati,

Suddhit asuddhi paccattam naiifio afifiam visodhaye ti.
(Evils committed by oneself cause suffering to one’s own self.
Evils not committed by oneself make one’s own self pure.
Purity and impurity are one’s own; none else can purify
another.)

The Mahasanghikas further hold that the five or six sense-
perceptions (vijiianas) exist together both in the material and
non-material spheres (Riipa and Ariipa dhatus) (B. 25; V.23).

Right view & Faculty of faith

In Vasumitra’s treatise it is stated that the Mahasanghikas
hold the views that

(1) There is neither laukika-samyagdrsti (right view) nor
laukikasraddhendriya (faculty of faith) in a common man.

The corresponding passages of the Kvu. are,
(1) Natthi puthujjanassa napan ti? (XX, 2),% and

1. cf, L. de la V. Poussin, Vijriapatimatrata-siddhi, pp. 178-79, 184n., 186.
2. Attributed to the Hetuvadins only.
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(11) Natthi lokiyam saddhindriyan ti? (XIX, 8).1

The argument of the Theravadins is that a layman may have
knowledge (pafifid) and faith (saddha) of a kind which may be
different from those of an arya, but pasifia and saddha, which
the common man possesses, are developed into parifiindriya and
saddhindriya by an arya. It may be that the common man’s
pannd or hanam is confined to gifts, precepts, sacrifice (dana,
sila, caga), etc., i.e., worldly affairs, and does not extend to the
comprehension of the higher (lokuttara) subjects like truths,
paths (maggas) and fruits (phalas), hence, according to the
Theravadins, there may be lokiya parifiindriya and saddhindriya.

Re. Indriyas (Organs of sense) :

Cakkhuna ripam passati ti (Kvu. XVIIIL. 9). (Sentient surfaces
of the eyes see).2

In the Kathavatthu (XVIII. 9), the Mahasanghikas are said
to have held the view that the organs of sense perceive directly
and not by their perceptive faculty (vijrigna). This i1s also the
view of the Vaibhasikas (vide Kosa, transl., i. p. 81-82). The
Saila schools and the Theravadins hold the opposite view
(see infra).

Re. Apratisamkhya-nirodha (Emancipation without knowledge) :

(KoSa, transl, i, p. 280).

The Buddhists admit that there are two kinds of nirodha: one
attained by means of knowledge (pratisamkhya) and the other
by complete removal of all impurities which cause rebirth, and
not by knowledge (apratisamkhya). The Mahasanghikas hold
that the latter is pascad abhava (subsequent absence) of dharmas.
One is not reborn by virtue of the spontaneous destruction of
dharmas.? '

Re. Klesa-bija (Germ of impurities) :

The Mahasanghikas state that klesa-bija is a dharma distinct
from klesa (Kosa, V, p. 7).

1. In the Cy. it is attributed to the Hetuvadins and Mahisasakas, and
they mean all the five indriyas : saddha, viriya, sati, samadhi and paiiia.

2. That the eyes see and not the caksu-vijiiana is also the opinion of the
Vaibhisikas (Ko$a. 1. 81-82).

3. Kosa (transl.), vi, p. 185 fn.



94 BUDDHIST SECTS IN INDIA

Re. Asti-vada

The Mahasanghikas maintain as against the Sarvastivadins
that the present exists but not the past and the future.
Re. Vijiapri (Signs of intimation) :

The Mahasanghikas hold that vijiiapti 1s also an act (Kosa,

iv, p. 3).
Other Doctrines

Some of the doctrines attributed to the Mahasan~hikas in the
Kathavatthu only are as follows :

(1) Restraint (samvara) or unrestraint (asamvara) of the
organs of sense should be treated as action (kammgqg).! The
Theravadins regard it as non-action; their contention is that an
action should be defined as actual functioning of the five organs
of sense inttiated by mind (cefana). Kvu XII. 1.

(i) All actions (sabbam kammam) are accompained by
results (savipaka). The Theravadins contend that as cetana is the
source of all actions,? and as there are avyakara (neither good
nor bad) and avipdka (unaccompained by any result) cirras,’
there must also be avyakata and avipaka kammas. Hence all
actions are not necessarily accompanied by results. Kvu. XII. 2.

(im) Sound and other ayatanas (spheres of the organs of
sense) are also results of actions (kammassa katatta uppannam).
In short, all non materials (aripadhamma) are products of
actions (kammasamutthand).—Kvu., XII.3 & 4.4

(iv) Acquisition of moral purity is not mental (silam
acetasikan ti; silam na cittanuparivatti ti). Kvu. X. 7, 8.

The Mahasanghikas imply by the above opinion that purity
In speech (samma vaca), in actions (samma kammanta) and in
means of livelihood (samma 3jiva) is a corporeal property and
as such, non-mental and requires no arammana (basis).®> The
M. mean that the observance of silas transforms the bodily

cf. Kosa, (tranl.), iv, p. 52.

Cetandham kammam vadami—Arthas., p. 135.
See Dhammasangani, pp. 87 ff.

cf. Kosa, (transl.), i. p. 69-70.

Kvu., 1, p. 422,

SR -
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constituents of a being in such a way that it can no longer
commit any wrong, 1.€., cannot be dussila.

(v) The collection of silas (moral observances) is not
associated with mind (cittavippayuttan silopacayam). Kvu. X. 9.

Buddhaghosa explains this as due to misapprehension of the
sense of the passage in the Sawmyutta Nikaya (I. p. 33): Arama-
ropd vanaropa ye jand, tesam sada puiriam pavaddhati (the merits
of those who plant parks and woods increase at all tumes).

(vi) Maggasamangissa ripam maggo ti.* Kvu. X. 2.

(In the person practising the eightfold path, the body 1is
included).

(vit) Maggasamangi dvihi silehi samannagato ti.* Kvu. X. 6.
(A person practising the eightfold path is endowed with
double morality (i.e. worldly and uaworldly).

(viit) Vindatti silan ti. Kvu. X. 10 (Acts of intimation are
virtues).

(ixX)  Avindatti dussilan ti. Kvu. X. 11. (Acts not intimating
a moral purpose are immoral).3

Since sila, according to the M., must be a positive action, and
not mere restraint (samvara), so any viifiatti (intimation) by
means of body or speech is sila. Salutation, rising to welcome,
folding hands, etc. are silas. The M., in view of their opinion
that there may be accumulation of demerits without the asso-
ciation of mind (cittavippayuttam apuriiopacayam), contend
“that acts not intimating a moral purpose are immoral.”

(x) Nanpam cittavippayuttam. Kvu. XI, 3. (Insight i1s disso-
ciated from mind).

(xi) Affiane vigate Aanavippayutte citte vattamane na vatta-
bbim ‘riani’ ti. Kvu. XI1. 2. (One should not be called ‘fdani’

1. Transl. “That the physical frame of one who is practising the eightfold
path and has attained one of the four maggas (1. e. Sotapatti, etc.) is includ-
ed in that path.” Points of Controversy, p. 244.

2. Transl. “That one who is engaged in the path is practising a double
morality.” ibid., p. 248. Vism., p. 6 : Silena sotapanna-sakadigimi-
bhiavassa kdranam pakasitam hoti. Sotadpanno hi silesu pariptrakari ti vutto,
tathi sakadagami.

3. See Dhammasangani, p. 60.
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(possessed of insight) though his afifiana (spiritual ignorance) is
gone but his thoughts are not conjoined with insight).

In this controversy #Aana means maggaiiana (insight of the
adepts, who are in one of the four maggas). The M. contend
that at the moment when an adept has cakkhuviiifiana, etc. he
cannot have maggafiana. In other words, they mean to say that it
is only when an adept develops maggaiiana and arrests his sense-
perceptions (vififidna) that he may be described as ‘fiani,
hence ﬁéna‘is not associated with mind (citta = viiinana).

(xii) Akusalamilam patisandahati kusalamulan ti.! Kvu.
XIV. 1 (A basis of impure thoughts is consecutive to a basis
that is pure, and conversely).l

The M. contend that as the same object may be the cause of
both rdga (attachment) and virdga (detachment) and as one
may follow the other immediately, it may be stated that kusala
is the anantarapaccaya (contiguous cause) of akusala and vice
versa. The Th. point out that cultivation of kusalam&la must be
made deliberately (yoniso manasikarato) while that of akusalamiila
does not require any such deliberation (ayoniso manasikarato),
and also that nekkhammasanna (renunciating thought) does
not always follow kamasarina (worldly thought) and vice versa,
and so kusalamiila cannot be regarded generally as the conti-
guous cause of akusalamula and vice versa.

(xit) Paccayata vavatthita ti. Kvu. XV. 1. (One pheno-
menon can be related to another in one way only).

The M. now enter into the problem of paccayas. There are
twenty-four kinds of paccayas, viz., hetu, d&rammapa, adhipati
sahajata, anantara. etc.? They raise the question whether one
object can be placed under two or more kinds of paccayas, or
whether one can be related to another by one relation only.
The Th. hold that one subject may be two kinds of paccayas,
e.g., viriya may be both adhipati and sahajata; vimamsa may be
both hetu and adhipati. The M. do not subscribe to this view.3

1. “That a basis of bad thought is consecutive to a basis of good thought
and conversely. Points of Controversy, p. 282.
2. cf. Tikapatthana, pp. 168 ff.

3. See Arthas., p. 9; Dukapatthana p. 3; Points of Controversy,
pp. 390-92; Buddhist Psychology, pp. 194 ff.
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(xiv) Avijj@ paccaya pi samkhara, na vattabbam ‘sam-
khara paccaya pi avijja ti’’.} Kvu. XV. 2.

This view of the M. is only a corollary to the previous one.
The M. hold that avijja is the hetu (cause) of samkhara and as
such there cannot be any other relation between the two. The
Th., however, argue that avijji and samkhara are related to
each other both as hetu (cause) and sahajata (co-existent) or
afifamafifia (reciprocal) cause. hence it may be stated that
samkhara are sahajatapaccaya of avijja, and vice versa.? In the
Vibhanga (pp. 156 fI.) the sampayutta (associated) and afina-
mafifia (reciprocal) relations between any two consecutive links
of the chain of causation have been exhaustively dealt with,
showing clearly the attitude of the Theravadins to the problem.

~ (xv) Lokuttaranam dhammdnam jaramarapam lokuttaram.
Kvu., XV. 6 (Decay and death of supramundane beings or
objects are also supramundane).

(xvi) Paro parassa cittam nigganhati. Kvu., XVI. 1.

The Mahasanghikas hold that the spiritually advanced monks
develop the power of controlling others’ thoughts.3

(xvii) Iddhibalena  samanndagato  kappam tittheyya.
Kvu., XI. 5.

On the basis of Buddha’s statement, those who have mastered
iddhipada (higher powers) may live for an aeon if they so wish.
The Mahasanghikas state that by means of higher attainments,
one can extend his life up to a kalpa.*

e —

1. “That whereas aggregates are conditioned by ignorance, it should not
be said that ignorance is conditioned by aggregates.”’ Points of Controversy,
p. 294.

2. cf. Majjhima Nikaya, 1. 54-55 : avijj)a samudaya asava, asavasamu-
daya avijja; also Digha Nikaya, 11, p. 56-57: viiiiidnapaccayad namaripam,
nimarQipapaccaya vinfianan ti.

3. cf. above, p. 99.
4. cf. Mahaparinibbanasutta, p. 117.




CuapPTER VI
DOCTRINES OF GROUP 11 SCHOOLS

THE $AILA SCHOOLS, PRAJNAPTIVADINS, BAHUSRUTIYAS
AND VETULYAKAS

In discussing the doctrines of the Saila and other schools,
Vasumitra has mixed them up with the Mahasanghikas, probably
with that section of the Mahasanghikas that is distinguished 1n
t he Kathavatthu-atthakatha as ekacce Mahasanghika. It is on the
basis of the Kathavatthu that we have distinguished the doctrines
of the later Mahasanghikas, whose views may be taken as identi-
cal with those of the Saila and other schools, and put them

together in the following pages.

I. Is Buddha human ?

In Vasumitra’s treatise, Buddhas are descrited as lokorrara
(supramundane), and as such they are made of anasrava dharmas!
(pure objects), and are without sleep or dream, which 1s a con-
comitant of sasrava dharmas. Buddhas have unlimited ripakayas
(material bodies), powers (balas), length of life (ayu), etc.

In the Kathavarthu (xvii. 1, 2) the above doctrines are attribut-
ed to the Vetulyakas, according to whom Buddha does not live
in the mortal world. Nor should he be located anywhere; it is
his created form (nirmana-kaya = rupa-kdaya i.e., abhinimmito jino)
that delivered the religious discourses. The Theravadins account
for this heresy by saying that it is due to the literal but incorrect
comprehension of the passage; Bhagava loke jato loke sambu-
‘ddho lokam abhibhuyya viharati anupalitto lokena ti (Buddha,

1. Masuda renders it as *‘no sasrava dharmas.” The rendering should
be *“anasrava dharmas,” i.e., Buddhas are embodiment of pure dharmas
viz., silaskandha, samadhisk., prajiiask., vimuktisk., and vimuktijiidnadarsa-
nask., not of rQipa, vedana, safifid., sankhara and viiiidna, which are sasrava
dharmas. See my Aspects of Mahayana Buddhism and its Relation to Hinavana
(henceforth indicated as Aspects), p. 108.
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born and enlightened in this world, overcomes this world and
remains untouched by the things of the world, Sam. Nik. iii. 140).
This i1s supplemented by further discussions in the Kathavatthu
(xvii. 1, 2; xxi. 6) relating to the heresies, which are also attri-
buted to the Vetulyakas, viz., ‘“na vattabbam Buddho Bhagava
manussaloke atthasi ti’ (it should not be said that Buddha lived
in the mortal world— Kvu., xviii. 1); sabba disa Buddha titthantI
¢! (Buddhas exist in all corners of the world—Kvu., xxi. 6) and
abhinimmittena desito ti (the discourses are delivered by created
forms—Kvu., xviii. 2). These show that, according to the oppo-
nents of the Theravadins, Buddha is omnipresent and beyond
the possibility of location in any particular corner or sphere, and

that all the discourses were delivered by the apparitional body
of Buddha.

Buddhaghosa with his usual naivety understood the Vetulya-
kas as holding the opinion that Buddha always remained in the
Tusita heaven, where he dwelt before he came to this world. The
discussions in the Kathavatthu as well as the terse statements of
Vasumitra leave no room for doubt about the fact that the
Mahasanghikas (especially their offshoots, the Vetulyakas and
the L okottaravadins) regarded Buddha as transcendental. Masuda
suggests that the refulgent body (sambhoga-kaya) of Buddha
is referred to in the heresies but the time of emergence of the
conception of sambhogakdya is a matter of controversy.? From
the discussion in the Kathavatthu (xxi. 5) <atthi Buddhanam
Buddhehi hinatirekata ti”’ (whether Buddhas mutually differ?),
it seems that the Andhakas were concerned with the Sambhoga-
kdya and had not then arrived at the conception of the Dharma-
kiaya. Buddhaghosa states that the Andhakas hold that
Buddhas differ from one another in certain qualities other than
the attainments like satipatthana (alert mindfulness), sammappa-
dhana (right exertion) etc., the orthodox holding that Buddhas

1. This is the opinion of the Mahasanghikas only, according to the
Kathavatthu.

2. Masuda’s opinion can be supported by the fact that in the Mahavastu
(i. p. 169) Buddha’s kaya is equated to nisyanda-kaya (resultant body) ren-
dered into Chinese by pao sheng, which is also the rendering of Sambhoga-
kaya, see my Aspects etc., p. 117, 120.
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may differ in respect of body, length of life and radiance (kaya,
ayu, pabhava) but not in regard to the attainments mentioned
above. The discussion in the Kathavatthu (xviii. 3) shows that
the Uttarapathakas hold the view that Buddhas can have no
compassion (karuna) and that Buddha’s body is made of pure
objects (andsrava-dharmas). In the Mahavastu (i. pp. 167-68) the
conception of supramundane (lokottara) Buddha appears
thus :

Transcendental are the practices of Bhagavan, and so are his
merits (kusala-mulas), his eating, drinking and other daily acti-
vities. He follows the ways of the world just as much as he
follows the transcendental ways.! He makes a show of standing,
walking, sitting and lying (iriyapathas), but he never gets tired.
He washes his feet or body, though there is no dirt; he cleanses
his mouth, though it smells like a lotus. He eats though he has
no hunger, and so forth. These are all due to his being an em-
bodiment of the effects of good actions.2 There is nothing in
common between Him and the beings of the world. Everything
of the great rsi 1s transcendental, including his advent into the
world.?

If the transcendence of Buddha be admitted, then it follows as
a matter of course that his length of life would be unlimited and
that he would not be subject to sleep or dream, as he would have
no fatigue, and one who is without sleep and ever awake has
nothing to do with dream. It is worth noting here that even in
the Pali sutras such as the Mahaparinibbanasutta, there are hints
to the effect that Buddha, if he wishes, can extend his life-limit
up to a kalpa or the end of a kalpa,® thus revealing that
the transcendental conception took roots in the minds of the
Buddhists at a very early date.

In the Kathavatthu,® the discussion of the topic Buddhassa
Bhagavato voharo lokuttaro ti reveals that the Andhakas, to

I. cf. Kvu., XVIII. 4; Buddhassa Bhagavato uccarapassavo ativiya aiife
gandhajate adhiganhati ti — opinion of some Andhakas and Uttarapathakas.

2. M, 1, p. 169. cf. Larka, pp. 28, 34.

3. M., 1, p. 159,

4. Digha, 11, p. 103: yassa kassacicattaro iddhipada — so akankhamano

kappam va titthcyya kappavasesam va.
5. Kvu., 11, 10.
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whom the above opinion is ascribed, hold that Buddha’s actions
(voharo) are lokottara and that they are treated as lokiya (mun-
dane) and lokotrara (supramundane) according as the object of
the action is lokiya or lokottara. Mr. Shwe Zen Aung prefers to
confine the sense of the word ‘voharo’® to “speech’, and we think
that it means ‘‘conventional teaching’.? In Vasumitra’s treatise
an opinion of this nature is attributed to the Mahasanghikas in
contrast to the Sarvastivadins, viz., the sitras (or discourses)
preached by Buddha are all perfect in themselves (nirartha).
Buddhas speak of nothing but dharma (doctrines); as such their
teaching is concerned only with paramartha-satya (paramattha-
sacca), i.e., not with samvrtisatya (sammutisacca).® The para-
marthasatya cannot be normally expressed by words. It can be
explained only by silence or at the most by an exclamation—
which idea, I think, is expressed in Vasumitra’s treatise thus:
Buddha can expound all the doctrines with a single utterance
and there is nothing which is not in conformity with the truth
in what has been preached by the World-honoured One.”’* In
the Upavakausalyaparivarta of the Saddharmapundarika it has
been shown that for training up deluded beings in his doctrines,
Buddha had recourse to various expedients which were false,
i.e., unreal (samvrti or sammuti), and that through such teach-
ings he led the deluded beings to the truth—paramartha. So 1t
follows that all his teachings collected in the Pitakas are merely
samvrti or sammuti (conventional) and that they are not therefore
his real teachings.®

According to the Mahasanghikas, Vasumitra says; Buddhas
have both ksayajiiana and anutpadajiiana® always present In

1. Sans. Vyavahara.

2. cf. M, Vr., p. 494.
3. Paramartha-satya means the highest truth while samvrti-satya means

the conventional truths as used in everyday usage by the people in general.
For detailed treatment see my Aspects, pp. 216 fi.
4. Asia Major, 11. p. 19.

5. See Aspects, p. 198.
6. (a) Ksayajiiana means cognizance of the fact that all the dsavas are

destroyed;
(b) Anutpadajiiana means cognizance of the fact that one will not be

reborn again. cf. Kosa, VI, 67; Atthasalini, p. 54. cf. Aspects,
p. 106 fn. 1.
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their minds, the Sarvastivadins holding that all Arhats may have
ksayajiiana, but a few only have anutpadajiiana; the Theravadins,
however, do not make any such distinction.

Among the other attributes of this lokottara Buddha, Vasu-
mitra’s treatise speaks of his powers (balas)! as unlimited while
the Mahavastu speaks of his five eyes (caksus)® as uncommon
(asadharana) and excelling those of Pratyekabuddhas, Arhats
and others. This particular topic — tathdgatabalam sdvakasa-
dharanan ti— has been taken up for discussionin the Kathavatthu
(iii. 1), but strangely enough the position taken by the /compiler
of the Kathavatthu is not that of a Theravadin but that of a
Lokottaravadin Mahasanghika as against the Andhakas, 1.,
the Saila schools. In Vasumitra’s treatise, this topic appears in
a slightly different form.

The Theravadins do not regard Buddha as lokottara but attri-
bute to him almost all the powers and qualities of a lokottara
Buddha, and this discussion reveals one of such instances. The
ten special balas (powers) of a Tathigata appear not only in the
Mahavastu (i. pp. 150-60) but also in old Pali works like the
Majjhima Nikaya (i. pp. 60 ff.). The contention of the Andha-
kas is that there is a certain degree of difference bétween Bud-
dhas and Arahats regarding the acquisition of the ten balas, and
that Buddhas and Arahats are not therefore on the same level

1. The ten balas are :
(Mahavastu, pp. 159-60; Kathavatthu and Majjhima Nikaya).
1. Thanathanam janati . . . .
2. Sabbatthagaminipatipadam janati.
3. Anekadhatum nanadhatum lokam janati.
4. Sattanam nanadhimuttikatam janati.
5. Parasattanam parapuggalanam indriya-paropariyattam yatha-
bhiitam pajanati.
6. Atitanagatapaccuppannanam hetuso vipakam janati.
7. Jhanavimokkhasamadhisamapattinam sankilesam vodanam vottha-
nam yathabhiitam pajanati.
8. Anekavihitam pubbenivasam anussarati.
9. Dibbena cakkhund satte passati cavamane upapajjamane etc
10. Asavanam khaya anasavam cetovimuttim panfavimuttim ditthe va
dhamme sayam abhififia sacchikatva upasampajja viharati.
2. By eyes, the text means all the five, viz., mamsacaksu, divyac., prajnac.,
dharmac., and buddhac.
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(asadharanam). In the Mahadvastu and the Pali works, this view
is accepted with this reservation that Buddhas are sarvdkarajfia,
1.e., they possess a complete and detailed knowledge of every-
thing, while an Arhat can at the most have sectional knowledge.!
The Pali school, i.e., the Theravadins hold that as far as vimutti
1s concerned there is no difference between a Buddha and an
Arhat, and that Buddhas are superior to the Arhats only on
account of the fact that the former are promulgators of a new
Dharma while the Arhats are only followers of the same.2

Il. Are Bodhisattvas average beings?

[f, according to the Mahasanghikas, Buddhas are lokottara,
and if the Buddhas that we puthujjunas know of are only
the created forms of the real Buddha, the Bodhisattvas also
cannot be average human beings — they must also be
supramundane. In Vasumitra’s treatise is given the following
account of the Bodhisattvas. The Bodhisattvas do not pass
through the embryonic stages. They assume the form of white
elephants when they enter their mothers’ wombs and come
out of the same by the right side. The above opinion is
the natural outcome of the lengendary belief that came to be
woven around the person of the great Teacher about a
century after his actual existence. In the Lalitavistara,® the
Bodhisattva is placed not only in a crystal casket put within the
womb but while in that state he is said to have been preaching
dharma to the heavenly beings that flocked around him. The
story of the white elephant seen by Maya in a dream at the
time of her conception and the birth of the Bodhisattva by
bursting through the right side of the mother’s womb is too
well known to nead any comment. The incorporation of these
legends in the doctrines of the Mahasanghikas and of their
offshoots shows that the Bodhisattva conception of the Maha-
yanists was yet in the process of development.

1. cf. Kvu. Cy., p. 62: Thanathinadini hi savaka padesena jananti.
Tathagata nippadesena iti. Tani uddesato sddharanani; niddesato asadha-
ranini — niddesato sabbdkaravisayatam sandhaya patikkhipati. cf. Mru., I,
p. 158: cf. Aspects, p. 106 fn. 1.

2. This argument is adduced in the Kvu. See also Sam. Nik., l11, p. 66.

3. Lalitavistara, Ch. VI, p. 73 (of A.S.B. edition).
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The only doctrine that can be described as Mahayanic 1s
that Bodhisattvas take birth out of their own free will in any
form of existence for imparting their teachings to the sentient
beings of that particular form of existence.! It is well illustrated
in the Jarakas and developed in later Mahayana works like the
Siksasamuccaqya and the Bodhicaryavatara. This topic has
been taken up for discussion in the Kathavatthu (xxiii. 3) :
Bodhisatto issariyakamakarika-hetu vinipatamgacchati ti — but the
arguments put forward completely ignore the standpoint of the
Mahasanghikas and attempt to show the untenability of the
opponent’s proposition by treating the Bodhisattva as nothing
but an average human adept, toiling along the path towards the
attainment of bodhi.

In the niyamokkantikatha® (Kvu., vi. 8; xii, 5, 6; xiii. 4) the same
attitude 1s revealed by the Theravadins. By niyama, the Thera-
vadins understand sammattaniyama and micchattaniyama, the
former being the practice of brahmacariya, (purity of conduct)
and ariyamagga (path of sanctification) including, for the
Bodhisattvas, the fulfilment of paramis, leading to emancipa-
tion (i.e. samyaktva or sammatta, and the latter the commission
of heinous crimes (anantariyakamma), leading to hell (1.e. mith-
yarva or nticchatta).® In the sense as expressed above any
Sravaka can be a sammattaniyama, and he need not be a Bodhi-
sattva. The Theravadins do not recognize the Bodhisattvas as
superior in attainments to the Sravakas, and in the matter of
brahmacariya and practice of ariyamagga, they do not want
to make any distinction between a Sravaka and a Bodhisattva.

In the Lankavatara and Asanga’s Siatralankara and similar
other Mahayana works, however, it is repeatedly stated that a
person by the development of bodhicitta becomes a niyata
Bodhisattva, i.e., through the fulfilment of paramis and practice
of the various forms of asceticism, he ultimately becomes
a Buddha. Siddhartha Gautama, in one of his previous births
as Jotipala-manava, did, as a matter of fact, develop bodhi-
cirta at the time of Kassapa Buddha and then through several

1. Masuda, p. 21.
2. Stepping into the path destined to reach Nibbana
3. Kvu., pp. 78, 143: Ime dve niyame thapetva arino niyamo nama natthi.
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existences, he fulfilled the paramis and had recourse to all possi-
ble sdadhanas, whether Buddhistic or non-Buddhistic and uiti-
mately attained perfection. He even became disciple of Alara
Kalama and Rudraka Ramaputra, whose doctrines are treated
as heresies in the Brahmajila and other suttas. In Mahayana
texts emphasis is laid more on bodhicitta than on brahma-
cariva and ariyamagga. In the Kathavatthu discussion, the
Mahayanic sense of niyata is ignored and the Theravada sense of
sammattaniyama is kept in view. In the Kathavatthu (xii. 4),
it is argued that to speak of a niyata sravaka or bodhisattva as
having become a sammatta is illogical.! The difference of
opinion rests really on the interpretation given to the word
niyata in Mahayana texts as against that given by the compiler
and commentator of the Karhavarthu. In spite of the above
interpretation of niyama and attitude of the Theravadins, the
Mahayanists contended that Gautama Buddha 1n his bodhisattva
existence did not become a disciple of Kassapa Buddha. In
support of their contention they cited the passage na me aca-
rivo atthi, sadiso me na vijjati etc. The Andhakas, strangely
enough, took the opposite view and asserted that he did be-
come a Sravaka of Kassapa Buddha, and cited the passage from
the Majjhima Nikaya (ii, p. 54): Kassapo, aham Ananda, bhaga-
vati brahmacariyam acarim sambodhaya ti etc.?

According to the Theravadins, the Bodhisattvas as aclass
of beings as envisaged in the Sutralankdara and Lankavatara,
do not exist. The individual, who happens to become Buddha,
is called a Bodhisattva in his previous existences just to distin-
guish him as a being superior to an average one; by calling him
a Bodhisattva the Theravadins do not attribute to him any
special virtues unattainable by a §ravaka. The Mahasanghikas
or the Andhakas do not subscribe to the above view. According
to them, an individual, from the moment he develops bodhi-
citta, becomes a Bodhisattva and i1s destined (nivata) to become
a Buddha and follow a career which is quite different from that
of a sravaka. The career of the former is marked more by love
and compassion for the suffering beings than by path-culture

1. Na niyatassa niyamokkamanam tasma asadhakan ti. Kvu. p. 143.
2. Kvu., p. 288. ]
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while that of the latter has more of path-culture and sadhana
than exercise of metta and karuna.

I1I. Are Arhats fully emancipated ?

According to Vasumitra, Bhavya and Vinitadeva, the seces-
sion of the Mahasanghikas from the Theravadins happened on
account of the five points of Mahadeva. Four of these points
relate to the qualities attainable by an Arhat. According to
the Theravadins only, one who is fully emancipated is called an
Arhat,— he is anupatto sadattho vitardago vitadoso vitamoho
khinasavo ohitabharo katakaraniyo naparam itthattaya ti (in
possession of the excellent goal, free from attachment, hatred
and delusion, in short all impurities, relieved of the burden of
khandhas, accomplished all that is to be done and freed from
further existence). He has also acquired clear vision of the
origin and destruction of beings, got rid of all doubts (kankha)
about the Buddha, Dhamma and Sangha, non-existence of soul
and the law of causation, and realized the truth without the
help of others (na paravitarana)* and attained bodhi which,
however, is catumagga-fiana®* and not sabbafnfiutariana — the
bodhi of the Buddhas.? The Theravadins do not admit the
failingst which are attributed to the Arhats by the Bahu srutiyas,
the Saila schools and the Haimavatas. The failings are thus
enumerated in Vasumitra’s treatise :

(1) Arhats can be tempted by others;

(2) They still have ignorance;

(3) They still have doubt;

(4) They gain knowledge with other’s (help).®

IV. Can there be retrogression of Arhats, Srotapannas
and other Phalasthas?

The following views regarding the possibility of retrogression
of Arhats, Srotapannas and other phalasthas are attributed in

1. See supra, p. 23.

2. The catumaggas are : sotdpatti, sakadigimi, anigimi and arahatta.

3. See Kvu., A., p. 76.

4. For the discussion “Parihayati araha arahatta t1”’ see supra, p. 27.

5. Masuda, pp. 24, 36, 38, 53; cf. JRAS., 1910, pp. 413-23. For expo-
sition and discussion of the four failings, see above, Ch. 11, pp. 24 fI.
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Vasumitra’s treatise! to a section of the Mahasanghikas and
some of their sub-sects :
(1) From the gotrabhiimidharma there is in all stages the:
possibility of retrogression. |
(11) A Srotapanna has a chance of retrogression while
an Arhat has not.

The above two views are discussed in the Kathavatthu under
the topic: Parihayati araha arahatta ti ? (1. 2).

It will be observed that the Kvu. does not attribute to the
Mahasanghikas the above views about the retrogression of’
Arhats and Srotipannas. According to the Mahasanghikas,
the Kvu. says an Arhat has retrogression while a Srotapanna
has not, while Vasumitra takes a contrary view, as above (ii).
Vasumitra says that the former opinionis held by the Sarvasti--
vadins and other schools. Buddhaghosa points out that this
opinion is held by one section of the Mahasanghikas and not
by all, and so Vasumitra may have referred to the views “of
that section, according to whom, the Arhats may retrogress but
not the Srotapannas.”?

All the schools advocating the view that arhats retrogress
hold, as stated in the Kvu., that the Sotapannas have no retro-
gression. This, however, contradicts the statement of Vasumitra.?
All these schools accept that a sotipanno is niyato sambodhi-
parayano and hence is not subject to retrogression, but a saka-
dagami or an anagami may retrogress but not further than the
sotapanna stage, for some of the adepts in these stages may
have anusaya, which may develop into pariyutthana* and there-
by bring about their fall —an argument which will be discussed
next in connection with the Atthamakas. In regard to these two
stages the Kvu corroborates Vasumitra’s statement (no. ii).

Regarding the srotipannas, Vasumitra® further states that,

(i) they are capable of knowing their own nature
(svabhava) through their citta and caitasika dharmas,

1. Masuda, p. 22.

2. Kvu. A, p. 35: Sammitiya Vajjiputtiyd Sabbatthivadino c¢’ekacce ca
Mahasanghika arahato parihanim icchati.

3. See Masuda, p. 27.

4. Seep.84fn.1

5. See above, pp. 85 1. _
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(ii) they can also attain perfection in the dhyanas;
(iii) they are liable to commit all sorts of offences except
the five anantarikas (1.e. matricide, parricide etc.)

In the Kvu. we do not come across any controversy relating
to the first two topics. This silence may be interpreted as accept-
ance of the two views by the Theravadins. As regards the
third topic, we may take into consideration the controversy:
Ditthisampanno puggalo sancicca panam jivita voropeyya ti ?
(see p. 18). A sotapanna is a person with right view (ditthisam-
panna), hence, according to the Theravadins, he cannot commit
killing (panatipata) or similar other offences, not to speak of
the five extreme offences like matricide or parricide. Vasumitra
perhaps speaks of the opinion of that section of the Maha-
sanghikas, 1.e., the Andhakas, which contemplates the retro-
gression of the Sotdpannas, while the Kvu. very likely speaks of
the other section, according to which the Sotapannas do not
retrogress.

There are in Vasumitra’s treatise two other statements, which
also relate to the Srotipannas. They are:

(1) When one enters into the samyaktva-nyama, one may
be said to destroy all samyojanas.?

(11) None of the dharmayatanas® can be known or under-
stood: they can be attained (only by those Arya
pudgalas above the darsanamirg a).

The Kvu. contributes no discussion on the above two points.
The Theravadins also cannot but subscribe to these views.

V. Are there worldly samyagdrsti and samyak-Sraddhendriya?

Along with the above we may discuss the allied topic word-
ed thus in Vasumitra’s treatise:
(1) There is neither laukika-samyagdrsti (worldly right
view) nor laukika-$raddhendriya (worldly faculty of faith).
The corresponding passages of the Kvu. are:
(1) Natthi puthujjanassa #ianan ti ? (XX, 2),? and

1. The three samyojanas are : silabbataparamasa, vicikiccha, and
micchaditthi.

2. The Dharmayatanas are vedana, samjria, and samskara. These are
spheres of mana. cf. Abhi. Kosa, p. 46. Also the field of objects of ideation.
Dhammasarigani, 58, 66 etc.

3. Attributed to the Hetuvadins only.
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- (1) Natthi lokiyam saddhindriyan ti? (XIX. 8).1

The argument of the Theravadins is that a layman may have
paiind and saddha of a kind which may be difterent from those
of an adept, but paidifia and rcaddha that he possesses develop
into panriindriya and saddhindriya. It may be that the layman’s
panfia or fignam is confined to dana, sila, caga, etc., i.e. lokiya
affairs and does not extend to the comprehension of lokuttara
subjects like truths, maggas and phalas. According to the

Theravadins, therefore, there may be lokiya paniindriya and
saddhindriya.

V1. Is utterance of dukkha possible in meditation
and does it help realization of truths?

To the two statements of Vasumitra, namely, (1) The path is
realized by utterances and (ii) Even in the state of samahita
one can utter words, corresponds ‘“‘samapannassa atthi vacibhedo
ti”’ of the Kathavatthu. 1t is explained by Buddhaghosa thus:
According to the Saila schools, an adept, while he is in the
first jhana (meditation) and on the point of attainiaent of the
Sotapattimagga, gives out in some cases an exclamation like
‘““aho dukkhan ti.”2 The adherents of the Saila schools account
for this by saying that in the first jhana, there 1s vitakkavicara,
and because of vitakkavicara there is vacisamkharap? 1.e., dis-
cursive and discriminating thoughts cause vocal activity, hence
there is the possibility of a meditator in the first jhana uttering
the word ‘dukkha’. The Theravadins contend that as all physical

activities of a meditator are set at complete rest, his giving out
an exclamation is an impossibility.4

Along with the above we should take into consideration the
other three doctrines of the Mahasanghikas presented thus in

1. Attributed in the Cy. to the Hetuvadins and Mahisisakas and they
mean all the five indriyas, saddh3, viriya, sati, samadhi and paiina.

2. cf. Vinaya. 1, p. 15, in Yasapabbajja, ‘upaddutam vata bho upassa-
ttham vata bho.’

3. cf. Kvu., IX, 9: Opinion of the Pubbaseliyas: See p. 90. fn. 1.
4, cf. Kvu., XVIII, 8 :"See p. 90. fn. 2.
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‘Vasumitra’s treatise:
(i) The words of suffering can help (the process of

realization of the path);

(ii) Suffering leads a man to the path;

(iii) Suffering also is (a kind of) food (@hara); and

(iv) Through prajiia suffering is destroyed and final
beatitude is attained.

The corresponding expressions in the Kathavatthu are as
follows:

(i) “Idam dukkhan ti’’ vacam bhasato ‘“‘idam dukkhan
ti’”’ Aanam pavartati? (XI. 4).1
(i) Dukkhaharo maggangam maggapariyapannan ti? (11.6).
(Repeated utterance of ‘dukkha’ induces insight and is a
factor of, and included in, the Path).

Both these statements appear in slightly different terms from
what has been stated by Vasumitra. The Andhakas and the
Sailas hold that when a meditator realizes within his inner-
most heart that the world is full of suffering and is not worth
living in, he exclaims, <aho vata dukkham!” Then and there
his insight (fiana) penetrates into the first truth, “idam dukkhan
ti,”” as a result of which he attains (pariyapunati) the Sotapatti-
magga. So ‘‘dukkha” may be called an ¢ahara” (food) in res-
pect of the realization of the path as also an “anga” (limb) of
the Sotapattimagga.

According to the fourth doctrine mentioned above, as
Masuda explains dukkha can be removed not by means of the
observance of moral precepts (Silas) and practice of meditation
(samadhi) but by knowledge of the truth, causal law, and
anatta of beings and things of the world. It is the basic teaching
of Theravada, and so no reference is made to it in the Kvu.

VII. How Vijnanas function?

The following opinions are attributed by Vasumitra to the
Mahasanghikas :
(1) Beings of the Ripa and Ariipa dhatus possess all the
six sense-perceptions (sadvijiidnas).?

1. See also p. 89.
2. Or sadvijiidnakiya or the group of six sense-perceptions.
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(ii) The five vijiianas conduce both to attachment (saraga)
and freedom from attachment (viraga).

(iti) The rapendriyas (organs of sense) are nothing but
lumps of flesh; the eyes do not see colours, theearsdo
not hear sounds, the nose does not smell odours, the
tongue does not taste flavour, and the body doss not

feel touch.

The Kvu. deals with these topics thus:
(i) Salayataniko attabhavo rupadhatuya ti? (VIIIL. 7).
(il) Paiic’ evayatana kama ti? (VIII. 4).
(iiiy Cakkhuna ripam passati ti?...pe...kayena phottha-
bbam phusati ti? (XVIIL. 9).

In the discussion relating to the six ayatanas (spheres of the
organs of sense), the Kvu. states that the Andhakas take the
expression ripi manomayo sabbarigapaccangi ahinindriyo ti
literally and assert that there are in the Rupadhatu all the six
indriyas and ayatanas with this difference from the Kama-
dhatu, that out of the six dyatanas three, viz., ghana, rasa and
photthabba do not exist but their nimirtas, 1.e., the subtlest
forms, exist.! In the Abhidhamma texts it is stated that the
beings of the Ripadhatu have five khandhas and six (and not
twelve) ayatanas, while those in the Arupadhdtu have four
khandhas and two ayatanas (manayatana and dhammayatana
only).?

Relating to the third point, the Kvu. contradicts Vasumitra
and says that it is the Mahasanghikas who hold the opposite
view, viz., the eyes see colours, ears hear sounds, etc. by con-
ceiving a pasadacakkhu, a subtle eye, which has not got the
power of avajjana (reflection) like cakkhuvififiana but possesses

merely the power of knowing (patijanati) objects. In this case
also, shall we account for the contradictions by saying that the
opinion of ‘ekacce mahasanghikad’ is represented by Vasumitra
while the opinion of the ‘aififie mahasanghika’ is noticed in
the Kathavatthu® The Theravadins and a section of the

1. Vibhanga, p. 405: In Kiamadhatu there are cakkhiyatana and
ripayatana,