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Chapter 1. The Sixth Arhat and Plural Buddhas:
A Problematization of the Buddha—Disciple Distinction'

“(The Sarvastivadins hold that) tathagatas and their disciples have the same cessation of
delusion ... (The Mahisasakas hold that) all buddhas and all $ravakas share the same path
and attain the same liberation ... (The Dharmaguptakas hold that) the path of buddhas

differs from that of §ravakas. ”

From Paramartha’s Bu zhiyi lun '

3RO K

Most Buddhists, past and present, just as most scholars, almost certainly hold—and held—
that the attainment of the Buddha is superior to that of his disciples. Indeed, each of the
Buddha’s disciples—even those as prominent as Sariputra and Maudgalyayana—is
acknowledged to be only an arhat after he attains awakening. This holds true not only in the

eyes of Mahayana followers who generally accept the three-vehicle theory,!> but also in

3 In the following discussion, I print arhat and buddha without italics when used with reference to
Sakyamuni and his awakened disciples, respectively, as is now widely accepted. I use italicized “arhaf” and
“buddha” with quotation markers when their respective meanings must be investigated, or diverge from our
current understanding. Note that my discussion of disciples focuses mainly on their soteriological potentiality
conveyed by the term arhat, rather than the connotations implicit in the term Sravaka (‘“hearer”), another
common term for the state of discipleship and also closely associated with the three-vehicle theory.
Occasionally, however, I cannot avoid the term sravaka as the terms arhat and sravaka have become so closely
intertwined in Buddhist contexts. Interestingly, the term sravaka itself is also ambiguous: grammatically
speaking, it is from the causative form sravayati that means “the one who causes others to listen,” instead of
from the simplex srnoti which is understood as “the one who heard the teaching (from the Buddha).” Chinese
translators, when translating this word into Shengwen % i, also hold these two different understandings of this
word (e.g. Xianyang shengjiao lun %3152 i T. 1602 [XXXI] 544b13-15). For academic discussions of the
meaning of sravaka, Prof. Isaacson refers me to the messages in the threads on “Fwd: sravaka” and on “A
sravaka——a hearer or a disseminator?” in the 84000-translators mailing list, archived in https://www.mail-
archive.com/c084000-translators@]lists.sourceforge.net/index.html#00006.

4 This is cited from Bu zhiyi lun & ¥ 5¢ 5 , Paramartha’s Chinese translation of the *Samaya-
bhedoparacana-cakra: (58— V)45 #0) W 2 i 6 7 2k 4 2L (QAE b E0) — D) b S — V) R R) — 38 [F) — fi
B ... (VLR 408 SR B 52 (T. 2033 [XLIX] 21c4-22b14). The *Samaya-bhedoparacana-cakra is a
well-known doxographical text authored by a Vasumitra, and is preserved in three Chinese translations (i.e.,
Paramartha’s Bu zhiyi lun, Xuanzang’s Yibu zongmen lun, and the anonymous Shiba bu lun) and one Tibetan
translation (edited by Teramoto & Hiramatsu [1935]).

!5 The most famous case is perhaps the Saddharmapundarikasiitra (“Lotus Siitra”) which regards the
“three vehicles” theory as the premise for developing the one-vehicle theory. Moreover, in the Yogacara
literature, it is a popular idea that buddhahood entails something that is unachievable for sravakas and
pratyekabuddhas. For instance, the Mahayanasitralamkara proposes that buddhas harbor a true love, while the
other two do not: sneho na so sty arihatam loke pratyekabodhibuddhanam, prag eva tad anyesam katham iva
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canonical or post-canonical texts of “Mainstream” schools.!®

— =

That being said, we must find the Mahisasakas held a rather striking and peculiar
proposition in the opening citation, as they argued for an equal path and destination for
buddhas and their disciples. However, this proposition seems not confined to the
Mabhisasakas school. When we further explore, we encounter more cross-sectarian cases in
which buddhas and their disciples share an identical goal. For instance, the above viewpoint
of the Dharmaguptakas becomes ambiguous when we consider the statement, unique to
Xuanzang’s translation of the *Samaya-bhedoparacana-cakra, that Dharmaguptaka monks
believed that the Buddha and his disciples adopt different paths but reach the same
destination.!” In a similar fashion, the Sarvastivada Abhidharma texts also claim that the

achievements of buddhas can be attained by excellent disciples.!® Furthermore, as my

lokottaro na syat (Lévi 1907-1911: 1. 127, 1I. 218; Eng. Jamspal et al. 2004: 236; Chinese translation T. 1604
[XXXI] 638a21-25).

16 For instance, in Sarvastivada Abhidharma literature, buddhahood is generally distinguished from other
types of attainment, such as those of sravakas and pratyekabuddhas. This distinction appears in all of the three
Chinese translations of the Apidamo da piposha lun Vi BLIE B K BLYEVD 3R (Abhidharma-mahavibhasa); e.g., T.
1545 (XXVII) 735b4-¢c23 = T. 1546 (XXVIII) 277a1-b20 = T. 1547 (XX VIII) 445b29-446¢22.

Moreover, in the prose auto-commentary (Bhdsya) of the first verse of the Abhidharma-kosa, Vasubandhu
distinguishes the attainment of buddhas from that of sravakas or pratyekabuddhas by emphasizing that while
buddhas completely destroy darkness (sarvatra hatandhakara), sravakas and pratyekabuddhas still have
undefiled ignorance (aklistam ajiianam). Cf. Shastri 1970: 6, Pradhan 1975: 1, Eng. Jha 1983: 3-4, Fr. La
Vallée Poussin 1923-1931: 1. 2. This paragraph has also been translated into Chinese by Xuanzang (T. 1558
[XXIX] lal4-19.

17 Yibu zonglun lun FER5EwER (T. 2031 [XLIX] 17a25): “f# BT 3fe fif i il — i 2208 2.

'8 Kaginushi 1963: “Bif ERIZBE D s & v, BROBEME & L CORFEEDIE . EL L © S M
DTHEDO—DC bMHET S L. EHEHOHMCH ), FIROETE 2 ZADBITORICEY
S5NZLDTHD T, KIE - WREUNSN2HBE T EAEHCE L BEOBITHEE G LD
THIEE L L L O NRMEL TCOLBEMNSZLEELBN2ERSINATHEEALNZDTH
% .” (Translation: According to Abhidharma sdstras, the stage of arhat as the ideal for sravakas occupies a
quite high position, just as it is also suitable to be (called) Yinggong [“one deserving offerings,” alias arhat],
one of the ten epithets of buddhas. Even those with sharp faculties can only attain it after three lives’ practice. It
is almost equivalent to the state of a buddha when aligned with great awakened and solitary awakened. With
regard to the path of the practice for sravakas, it is believed that great efforts are always required even to
achieve the seven virtuous stages which are the stages for ordinary beings, to say nothing of arhatship.

The text on which he bases his argument, the Apidamo shunzhengli lun ] E 3% B JE IE P 5@
(*Abhidharma-nydyanusara), states that despite different roots and different paths, buddhas, pratyekabuddhas,
and best sravakas all enter the sacred path. T. 1562 (XXIX) 726b9, b26—c6: K& . M. F* 7 2B H, K
HEAT NEE? FEARIRSE, MEIRGHUEAT, SRR R R, BRI RN IEDRE, 158 LIRS
Pt AME TR, RS SAUAE. RBTRE ERES, SR REEET LR,
NG . IRKRBANIERE, KBNS, SRSk, HEMEREEET, SMRRBENERE, &K
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discussion will demonstrate, the connotations of the term arhatship in the Pali tradition

include the ultimate attainment of both the Buddha and his disciples.

In this chapter, through an investigation starting from the notion of the “sixth arhat,” I
aim to reconstruct an early understanding of the religious attainment of buddhas and their
disciples. Buddhahood and arhatship—which are now two distinct rubrics that indicate the
respective final attainments of buddhas and their disciples—can not be clearly distinguished
in the early history of Buddhism. The ambiguity between buddhas and their disciples in
terms of their final goal is probably of great antiquity, with rich theological and historical

implications.

However, in saying that the term “buddha” and the term “arhat” may not have been
clearly distinguished in early days, I in no way mean to argue that Sakyamuni was regarded
as being equal to his disciples in the earliest stage of Buddhism. We have no basis for any
claims about the events of the Buddha’s real life (and, moreover, the historicity of this figure
is beyond our ability to verify). On the basis of the Buddhist literature preserved up to now,
Sa‘\kyamuni is, by all means, the founder of Buddhism and the first teacher, and his 32
mahdapurusa marks and supernatural birth cause him to overshadow his disciples to a

significant degree.

Mg, 13RSI, As for the great awakened (buddhas), the solitary awakened (pratyekabuddhas), and arhats
who have reached the assured [attainment] (*atyantika), by what means have they entered [the path of] arya?
For great awakened who attain the ultimate fruit, they only rely on the blissful rapid attainment (*sukha
pratipat ksiprabhijiia). That is to say, depending on the fourth dhyana, one is fixed in truth (*samyaktva-niyata;
s.v. BHSD) by means of extremely sharp faculties, and attains anuttara-samyak-sambodhi. As for a
pratyekabuddha who practices alone without company, it is the same as the great awakened. The rest is unfixed.
Among the two sravakas who reached atyantika, Sariputra relied on both the painful rapid attainment and the
blissful rapid attainment to enter the a@rya path and attained the final fruit. What he relied on had not yet reached
[the level of] being fixed in truth. By means of the fourth concentration, he exhausted outflows (asrava).
Maudgalyayana only relied on the painful rapid attainment. What he relied had not yet reached [the level of]
being fixed in truth. By means of the formless concentration, he exhausted outflows.

*Jiujing U % in Xuanzang’s terminology is often a translation of atyantika. Cf. T. 1558 (XXIX) 56¢15:
T 159 5 7 B B 15 4 = Abhidh-k-bh. 157. 18-19: atyantikavisamyogapraptilabhat.

*E IR (*samyaktva-niyata): s.v. BHSD. Xuanzang also translated it as zhengxingding IF £ € or
zhengding 1F 3 in the Abhidharma-kosa-bhasya (T. 1558 [XXIX] 56¢10-17). Cf. La Vallée Poussin 1923—
1931: 11. 137-138. The Sanskrit here is samyaktva-niyata (Abhidh-k-bh. 157. 19-20).
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1.1 The sixth arhat

After the Buddha spoke thus, the five monks were delighted and rejoiced at the
Buddha’s words. Moreover, when this explanation was propounded, the minds of
the group of five monks, without clinging, became released from outflows. At that

moment, there were six arhats in the world."”

This episode pertains to the Pathamabhanavaram, Sakyamuni Buddha’s first preaching of
the Dharma. As the tradition goes, having been persuaded by the god Brahma to stay in the
world to preach the Dharma, the Buddha chooses five bhiksus (Skt. paficavargika) as his
first group of disciples.?’ Once the five bhiksus attain arhatship, as the Pali Vinaya concludes,

“there were six arhats in the world.”

Who, then, was the sixth arhat alongside the five newly awakened bhiksus?

9 Vin. i. 14: Idam avoca bhagava, attamana paiicavaggiva bhikkhii bhagavato bhdsitam abhinandanti.
imasmifi ca pana veyyakaranasmim bharifiamane pancavaggiyanam bhikkinam anupdadaya asavehi cittani
vimuccimsu. tena kho pana samayena cha loke arahanto honti. Cf. also Eng. T.W. Rhys-Davids 1881-1885: 1.
102; Eng. Horner 1938-1952: 1. 21.

20 The five monks who were the recipients of the first preaching of the Buddha are usually listed as
Ajhatakaundinya 1% [ UW1; Asvajit 55 4 ; Vaspa Y #H (replaced by Dasabala-Kasyapa + 77 il 3 in Chinese
commentaries such as the Fahua yishu %3 Hi, T. 1721 [XXXIV] 509¢27-28, and the Da banniepan jing
shu KIVRERESE, T. 1767 [XXXVIII] 134b17-18); Mahanaman & 51 {2 F]; and Bhadrika £ . See Edgerton,
BHSD s.v. bhadravargiya. Ohnuma (1998) investigates the literary function of the group of five monks and
argues that “this use of the good group of five further highlights the parallel drawn between the bodhisattva's
gift of his body and the Buddha's gift of dharma, since the good group of five constitute the quintessential
recipients of the Buddha's gift of dharma” (p. 356).
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Figure 1. Kurita No. 269. From Gandhara. Private collection, Europe. The Buddha’s first preaching

of the Dharma in front of the five monks among other attendants.

Figure 2. Kurita No. 285. From Gandhara. Tokyo National Museum. The Buddha’s first preaching.
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If we take the context into account, it becomes abundantly clear that the sixth arhat
refers to none other than Sakyamuni Buddha himself.2! However, the fact that the five
recently converted monks share equal status with the Buddha seems somewhat surprising, as
it runs directly counter to the conventional placement of the Buddha and his awakened

disciples under two different rubrics—namely, “buddhas” and “arhats.”

Nevertheless, the “sixth arhat” is not a Theravamsa creation.”> When we consult the
Pathamabhanavaram section of the Vinayas of other sectarian affiliations, we notice that the
Buddha is mentioned as the sixth arhat in a remarkably consistent way over broad expanses

of space and time: in the Mahisasaka Vinaya,”® the Dharmaguptaka Vinaya,?* the

2l The episode of the six arhats is also noted in the Pali Vinaya commentary Samantapasadika: Tena kho
pana samayena cha loke arahanto honti ti paiicamiya pakkhassa lokasmim cha manussa arahanto hontiti
attho (Sp. v. 965). The commentary only explains five new arhats and regards it as a precondition that
Sakyamuni Buddha was the first arhat.

22 The misunderstanding and misapplication of so-called Theravada Buddhism in conceptual and historical
contexts have already been systematically elucidated by the papers collected in the book How Theravada is
Theravada? (Skilling et al. eds. 2012). In the following discussion, I consistently use “Theravamsa” to refer to
what we used to confidently call “Theravada Buddhism,” the Buddhist traditions that were first established on
present-day Sri lanka and then expanded into the pan-Southeast Asian area.

23 Cf. the Mahi$asaka Vinaya 570 2E 50 FIE 10 1 T. 1421 (XXII) 105a24-25: Fi A2 vLRE, FLbE—1]
s, RFMAEEE. B, A S ZEE. After (the Buddha) preached the Dharma, the five bhiksus
exhausted all outflows and attained the path of the arhat. At that time, there were six arhats in the world.

24 The Dharmaguptaka Vinaya, however, finds it necessary to explain who the six are and adds one more
sentence: U7} T. 1428 (XXII) 789b1-4: FIE, HEFRUILIER;, FILE—VIEROMIR, 15MmEmmne
o IR, MHRIASAE®E. HB T, Wk FE H A IEE AN, (At that moment, when the Buddha
preached the Dharma, the five bhiksus became liberated from all contaminated mind and attained the cognition
of liberation, which is free from hindrance. At that time, there were six arhats in the world, namely, the five
disciples and the Tathagata, Arhat, Samyaksambuddha as the sixth.)

*zhizhen % H. (“ultimately true”): According to Nattier (2003: 214), it is a translation of arhat mainly
utilized by Zhi Qian. According to her explanation, zhizhen derives from the expression zhenren B A , a
typically Daoist term that was borrowed by early Chinese Buddhist translators.

The Fo benxing ji jing i 247 42 88 (“Sitra of the Collected Past Actions of the Buddha”), commonly
believed to be affiliated with the same school, also claims that “at that time, there were six arhats in the world.
One refers to the Blessed One, and the other five were the five bhiksus. (T. 190 [111] 813c3—4: & A &y, thitt
A SRz, — 2 ikeE, FR I .)” However, how to properly understand the nature of this text is still a
controversial topic. The famous concluding lines of the Fo benxing ji jing lead most scholars to the conclusion
that this text is a collection of the Buddha’s biographical stories in the Dharmaguptaka school, sharing the same
textual nature with the Mahavastu in the Mahasanghika school and the Lalitavistara in the Sarvastivada school
(T. 190 [111] 932 al6-21: E T4 BLAR? B E1. BEG G ARAT A4 2 XS, 0 28 20 Bl 44 DR A8 2 KOHE il 0 3 Ak i
B Ty M R IR A, 2 AR AL R R AR 8 Bl A AT, JE Vb BRI A4 % B JE S AR 4). However, as Dr. Tournier
pointed out to me in a personal conversation, Durt (2004: 63) challenges the validity of sectarian affiliation in
the case of the Fo benxing ji jing as this text widely cites other biographies of the Buddha and therefore seems
to be synoptic in nature (cf. also Durt 2006: 63n.30; Tournier 2017: 7. Yuyama 2000:539 also points out some
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Millasarvastivada Vinaya(s), 2> and in texts belonging to the Sarvastivada tradition.?®

This is only the beginning of this phenomenon—the list of an equalized address
between Sakyamuni and his disciples in the Vinaya is continued. Not only is the Buddha
counted as one of the “six arhats,” but he is also included among the “two arhats,”?’ the

“seven arhats,”?® the “11 arhats,”?® and the “61 arhats” in the above Vinayas. In spite of the

connections between this text and the Mahavastu). The nature of this text is plausibly much more complicated
than we originally assume and definitely awaits new research. However, since several stories of this text in my
study indeed reveal a clear Dharmaguptaka feature (e.g. the story in T.190 [3] 861b12-c2 expresses a typical
Dharmaguptaka proposition which can be found in T. 1428 [22] 798b10-28), I temporarily place it into the
corpus of Dharmaguptaka texts in this dissertation.

23 The Sanskrit, Tibetan and Chinese versions of the Millasarvastivada Vinaya all feature similar comments.
In this text, Kaundinya was the first of the five to attain arhatship. Afterwards, the Buddha preached the
Dharma to the other four. “Having heard the Dharma, the other four people liberated their minds and attained
the fruit of arhatship. Then there were six arhats in the world, and the Buddha was the first [among the six].” 1}
AFR— VI B AR AL 9 T. 1450 (XXTV) 128¢10-12: G, HEERILYL. Befk I0ANSRILIAD, O
i, RERTARE R . Ry, HERIA SKAESE . 428 —. The Sanskrit version is also preserved: asmin
khalu dharmaparydye bhasyamane avasistanam paricakanam bhiksinam anupadayasravebhyas  cittani
vimuktani; tena khalu samayena paiica loke 'rhanto, bhagavams ca sastha iti (MSV, Sanghabhedavastu, Gnoli
1977-1978: 1. 139) The Tibetan version reads: de’i tshe dgra bcom pa Inga dang drug pa ni bcom ldan “das so
(D. 1, ‘dul ba, nga, 45b5).

26 Tt should be noted that the Shisong li, a Sarvastivada Vinaya preserved in Chinese, omits the “six
arhats” story. However, this Vinaya skips the whole biography of the Buddha—the part usually found as the
opening chapter in the other Vinayas—in which the story of first five disciples’ conversion is related. It is
possible that the idea of “the six arhats” was omitted for this reason.

A hagiography of the Buddha called Guoqu xianzai yinguo jing % 2 315 K & (Sitra on the Past and
Present Causes and Effects), possibly from the Sarvastivada school (Okumura 2013), does contain a reference
to this story, but the compilers immediately clarify the distinction between the Buddha and the five monks,
possibly in order to make it more palatable to their contemporary readers: T. 189 (IIT) 645al1: A&t i, A
BNBTEREE . BhOEEE, RAMGTE: WEEl, RAET: LBTHEE, 22857 (Therefore, six arhats
appeared in the world. Buddha the Arhat is the jewel of the Buddha. The Dharma-Wheel of the Four Noble
Truths is the jewel of the Dharma. The five arhats belong to the jewel of the sangha.”).

27T, 1450 (XXIV) 128b14-15: s, thf]AE ML, —2 e, —21F/40. The Tibetan parallel
reads: de’i tshe ’jig rten na dgra bcom pa gcig dang/ gnyis pa ni bcom ldan ‘das so (D. 1 'dul ba, nga, 44b6);
the Sanskrit: tena khalu samayena eko <loke> arhan bhagavams ca dvitiyah (MSV, Sanghabhedavastu, Gnoli
1977-1978: 1. 138).

28 Vin. i. 18: tena kho pana samayena satta loke arahanto honti; Mahi$asaka Vinaya: “#§ ¢, tHHH b
R 98 (T. 1421 [XXII] 105¢7-8); Dharmaguptaka Vinaya: “H I, {HRH-LEEE, 35 7A N, AL (T.
1428 [XXII] 790a2-3); MSV: JA I o, B LRI 4B, 428 — (T. 1450 [XXIV] 129b13); de’i
tshe ’jig rten na dgra bcom pa drug dang bdun pa ni bcom Ildan ’das so (D.1, 'dul ba, nga, 48a5); tena khalu
samayena sat loke arhantah, bhagavams ca saptamah (Gnoli 1977-1978: 1. 143).

2 Vin. i. 19. For the Mahi$asaka Vinaya, see T. 1421 (XXII) 106al-2. For the Dharmaguptaka Vinaya,
see T. 1428 (XXII) 790b28-29. For the MSV, see T. 1450 (XXIV) 130a3—4; Derge Kanjur, ‘dul ba, vol. nga,
51a4; Gnoli 1977-1978: 1. 147.
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significant stylistic and doctrinal differences among those Vinayas stemming from the
ancient Sthaviras,' they each bear witness to the inclusion of the Buddha as an arhat,
together with his disciples. The high degree of conformity seems to suggest that the
ambiguity between buddhahood and arhatship was of great antiquity,>> perhaps even
predating the schism within the Sthaviras, because it seems implausible that those Sthavira
offshoots with divergent understandings of the significance of buddhas would have borrowed

a notion that conflicted with their own tenets.

The list does not simply end there. There are also cases in which Sakyamuni Buddha
was regarded as the “only arhat.” The Fo benxing ji jing # A 47 %48 includes two stories
with the same motif of seeking a real arhat in the world. In chapter 42 (‘& EL R H! 5 /1, “The
Renunciation of Suopiye”), a young boy named Suopiye % 2B} embarks on his journey to
seek real arhats. In this journey, he encounters Piirana Kasyapa & B A8l & and Nirgrantha-
jiiatiputra JE& ¥ T, but he soon realizes their incompetence, although these two masters both
claim themselves to be real arhats. The real arhat is, of course, Sa‘lkyamuni Buddha, whose

teaching is the real teaching of the arhat (% 7% 7%), and whose path is the authentic path of

3 Vin. i. 20. For the Mahi$asaka Vinaya, see T. 1421 (XXII) 106a4-5; For the Dharmaguptaka Vinaya,
see T. 1428 (XXII) 790c21-22. For the MSV, see T. 1450 (XXIV) 130a316-17; Gnoli 1977-1978: 1. 148.
Uniquely from the other Vinayas, the Dharmaguptaka Vinaya continues to count the Buddha among the 111
Arhats: B¢, AT — DT, hAE—+— (T. 1428 [XXII] 791a5-6). The Dharmaguptaka
hagiography Fo benxing ji jing lists up to 93 arhats: ;& /F§, R LU+ =FT4E 7 (T. 190 [111] 835a10-b22).
Cf. also the Pali commentary Dhammapada-atthakatha (Dhp-A. i. 87).

31 The Mahasanghika side is discussed separately in the third section of this chapter. In brief, the
Mahasanghika texts do not mention “the six arhats.” Nevertheless, the silence does not necessarily undermine
the antiquity of the ambiguity between buddhahood and arhatship. As my survey shows below, the ambiguity
between the achievements of buddhas and those of the disciples also crops up in the Mahavastu, and is
therefore not purely a Sthavira issue.

32 This methodology is coined “higher criticism” and criticized by Schopen (1997: 23-55) in the case of
the accounts of Kasyapa Buddha’s remaining physical body after his parinirvana. There, Schopen argues that
the agreement among the majority of the Vinaya texts (viz. the Mahasanghika, the Mahisasaka, the
Dharmaguptaka, and the Theravamsa Vinayas) reflects not an old pre-sectarian version, but a “later, revised
and conflated versions of an earlier tradition (p. 29).” The single variant account in the Milasarvastivada
Vinaya must have been older.

However, in the case of my discussion, it is hard to imagine that, if it is a “conflated” tradition, the notion
of the Buddha as the sixth arhat would have been unanimously adopted by all the offshoots of the Sthaviras,
since these schools, located in different regions, do not hold identical viewpoints concerning the nature of the
Buddha. It is unlikely that these schools would have borrowed a story that contradicted their own ideologies.
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the arhat ( 4% 7 1& ).>* The term arhat in this context means a man of perfect spiritual
awakening and supreme intellectual capability, and Sakyamuni Buddha was regarded as the
first to achieve such a state. In the same fashion, chapter 47, on the ordination of
Mahakasyapa (K # B K] 5% /), confirms again that Sakyamuni is the only arhat in the

world.?*

So far, in the cases I have listed above, the term arhat is not limited to its most common
referent, that is, the awakened disciples of Sakyamuni Buddha, but applies equally to

Sakyamuni Buddha and his disciples.?® There naturally looms a question: what does the

”TJ%Gm%%H%BM&GOiﬁﬁﬂéz“&émﬂ R HREE,  TRAR AR N BT A V3 K B
Pio WORREEERIEZ D, RAUEE. » MERIMBRE.: “REHE? RS ?’EE?E/% DA ? A5 N B
TEYELAAR? SRR S AR R 2L ﬁéé\%@ SEEEA? BN, BOREEIRS RIS R 4
A, SREMME. PR, =3 =K, BRAERKEGERBI R s AN JE g, mtte, 52
RV, NZREIE, HRME, 1RAEFhTEEE Y% (The goddess) spoke to Suopiye: "Suopiye, you are not
an arhat. You are not yet initiated into the path to arhatship and the teaching to arhatship. You don’t have a
correct order to pursue the teaching of the arhat." Then, Suopiye asked the goddess: “Who is this goddess?
Goddess, you are the present arhat, aren’t you? You have obtained the teaching to enter the path to arhatship,
haven’t you? Furthermore, you know the teaching of the arhat and can teach me (so that I can) achieve
arhatship, cannot you?” At that moment, the goddess answered Suopiye: “Suopiye! At the present time, the
Buddha, Tathagata, Arhat, Samyaksambuddha is now abiding at Varanasi, in the Mrgadava Grove, the Abode
of sages. That Blessed One himself is an arhat, one who has entered on the arhat path. Having understood
liberation by himself, he can then instruct others in the way to attain arhatship.”

34T. 190 (IIT) 866a16-25: WiIRF, FSAFEERIN O AEEMAH AR, BIReHAEBERGMAL, RIE5— A, #IH
S5, MAERT: “HRWAH KPR TR ? WAL FBE. » EiRmhs, HREARA b4
B, MERRR . ZRERMNEE. BTN, =F =R, BR, HERRPINURRG, HEESE =5
ZE . BN, BESKEIRMEE, FRRH, ®WoCiE, HIEVIH, SRR, SRREITNLE, AR
KIMBERE 2 N, 45 EE 44 . At that time, Pippalayana took his priceless white woolen clothing and
used it as his samghati (“patchwork robe”). He asked a person to shave his hair and beard, and spoke thus: “Is
there any great arhat in this world who has renounced secular life? I wish to follow him to renounce my secular
life and cultivate the path.” On that occasion, there was not yet any arhat except the Thus-Come-One-Tathagata,
Arhat, Samyaksambuddha. The Blessed One, at early dawn of that morning, had attained anuttara-samyak-
sambodhi. Thereupon, on that very day, Pippalayana Kasyapa also immediately renounced secular life at the
first flush of dawn, after the night had passed. Because Pippalayana Kasyapa was born into the great Kasyapa
family, he was known by the name Kasyapa in the world.

35 Similar cases can be widely found in the Pali texts, but it is neither possible nor necessary to give an
exhaustive list here. For instance, in the Akkosasutta of the Samyuttanikaya, the Buddha is addressed as an arhat
by Bharadvaja the Reviler (Pali, Akkosaka Bharadvaja) when the latter verbally abuses the Buddha: “The
surrounding people, including the king, believe that Gautama the recluse is an arhat. But still, the venerable
Gautama became angry!” (SN. i. 162: Bhavantam kho Gotamam sardjika parisa evam janati, Araham samano
Gotamo ti. Atha ca pana bhavam Gotamo kujjhati ti.)

Further instances are found in DN. ii. 83, 255; MN. i. 339; SN. i. 139, v. 159, 163; AN. ii. 21, etc.
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significance of arhat, a term referring even to the Buddha Sakyamuni, reflect?6

This question has already been answered from various perspectives by different
scholars. In her study, which includes virtually every occurrence of the term arhat in early
non-Buddhist literature and the Pali Canon, Horner proposes several levels of meaning for
this term. In some early non-Buddhist texts, an arhat was believed to be associated with
mystic powers (rddhi) or austerities;>’ in Jainism, arhats were understood to be tirtharikaras,
namely, the great Jain revealers. In the Buddhist context, as I. B. Horner summarizes,
arhatship, as reflected in the Pali texts, is equal to the state of nirvana, both of which terms
essentially indicate “the finality or accomplishment of perfection.”*® As she further explains,
the term arhat can be equally applied to both Sakyamuni Buddha and his awakened disciples
in Pali texts.?* In this sense, the Theravamsa tradition seems to lack a sharp dichotomy

between buddhahood and arhatship.

Horner’s observations concurs with the conclusions of Kotatsu Fujita (1975), who
reexamines the dichotomy between the path of buddhas and that of their disciples in
canonical texts outside of the Lotus Sitra. Fujita argues that in the earliest layer of the extant
Pali texts, liberation was one and the same for both buddhas and disciples. The distinction of

the “three vehicles” (viz. buddhayana/bodhisattvayana, pratyekabuddhayana, and

3 My aim is not to investigate the meaning of arhat in all its occurrences in early Buddhism—as has
already been done by Horner (1936) and Bond (1984; 1988)—but to determine the meaning of arhat in relation
to the term buddha.

37 Horner 1936: 75fT. In actuality, this understanding is also reflected in the aforementioned Suopiye Story,
in which the Buddhist understanding of arhat is contrasted with the non-Buddhist understanding. However, in
the Buddhist context, the quality that makes Sakyamuni the only arhat is his intellectual capability to answer the
questions asked by Suopiye, rather than any form of mystic powers.

3% Horner 1936: 104-105. The equation of arhatship with nirvapa finds solid canonical support. For
instance, in the Nibbanasutta and the Arahattasutta of the Samyuttanikaya, the meaning of nibbanam is
explained in exactly the same way as arhattam. See SN. iv. 251-2 = Eng. C.A.F. Rhys-Davids & Woodward
1917-1930: 1IV. 170-171. Another example is noted by Katz (1982: 2): the conventional formula used to
describe an arhat, namely, Khinda jati, vusitam brahmacariyam, katam karaniyam, naparam itthattaya (“Birth is
destroyed; the sacred life has been fulfilled; what has to be done has been finished; [there is] nothing beyond
after the present life”) is originally used to describe the state of nirvana.

3 Horner 1936: 73. There are several different definitions of arhat in the Pali canonical texts that can be
applied to both buddhas and their disciples. Another instance is found in the Mahassapurasutta of the
Majjhimanikdya, in which the term arhat is described as follows: “Evil, unwholesome qualities, those
connected with defilements, leading to further births, giving pain, having pain as its fruits, leading to birth,
aging and dying in the future, are far from him. It is thus that a monk is a perfected one” (MN. i. 280: arakassa
honti papaka akusala dhamma, sankilesika, ponobbhavika, sadara, dukkhavipaka, ayatim jatijaramaraniya.
Evam kho, bhikkhave, bhikkhu araham hoti).
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Sravakayana) barely existed in the Theravamsa school, but perhaps only took shape in
schools that were active in the North of India. This argument seems to be supported by the
discovery of the first/second century CE Gandhari Bajaur Vaipulya Sitra, in which the three

vehicles were explicitly proposed.*?

In his translation of the Dighanikaya (1899: 190-192), T.W. Rhys-Davids has already
observed that in this text, two concepts, namely buddha and arhat, were in a state of fusion.
Moreover, he even proposes to understand sambodhi as “attainment of arhatship” rather than
“attainment of buddhahood.” Sakyamuni, as Rhys-Davids asserts, was an arhat, and had all

the graces an arhat should have”:*!

So the phrases used to describe the mental crises in Gautama’s career are invariably
precisely the same as those used under similar circumstances of his disciples; and
this holds good both of his going forth, and of his victory and attainment of nirvana
under the Tree of Wisdom. Further than that, in long descriptions of Gautama—
such for instance as that in the Suttanipata, verses 153 to 167— all the epithets used
are found elsewhere applied to one or other of his disciples. The teacher never
called himself as Buddha as distinct from an [arhat]. When addressed as a Buddha,
or spoken of a such, by his followers, it is always doubtful whether anything more

is meant than an awakened Arahant.

The above view, widely shared by scholars, is clearly supported by the Pali texts. First of all,
we find common connotations among the terms tathagata, samyaksambuddha, and arhat.*
For instance, in the Kankheyyamsutta of the Samyuttanikaya, when asked by Mahanama the
Sakya about the life of tathdagatas (Pali tathdagataviharo), the Venerable Lomasavangisa

explained as follows:*’

40 Skilling 2012: 82 and 132n.65; Cruijsen 2014: 39; Schlosser & Strauch 2016: 98.
4 T.W. & C.A.F. Rhys-Davids 1899-1921: 1I. 2.

42 This assertion is strengthened by the observation that in the Agama/Nikaya texts, “buddha” as an
appellation for Sakyamuni mainly occurs in the vocative stock phrase “Bhagava araham samma-sambuddho
vijja-carana-sampanno sugato loka-vidi anuttaro purisa-damma-sarathi sattha deva-amnussanam Buddho

bhagava,” usually together with the appellation arhat.

4 SN. v. 327: Bhikkhii arahanto khindsava vusitavanto katakaraniya ohitabhdard anuppattasadattha
parikkhinabhavasamyojana sammadanind vimuttd, tesam ime paricanivarand pahind ucchinnamila
talavatthukata anabhdavakata ayatim anuppadadhamma.

33



Monks! Arhats are those who have exhausted asravas (‘“outflows”), have
achieved perfection, have finished what ought to be done, have laid down the
burden, have reached the highest ideal, have destroyed the fetters of rebirth, and
have been liberated by means of perfect knowledge; for them, the five obstacles
have been abandoned, the root has been cut off, like a Tala tree without earth, and

not liable to come into existence in the future.

As we can discern from this dialogue, the two terms, tathagata and arhat, form a pair of
synonyms and are used interchangeably. In fact, the above passage is a formula that spreads
widely throughout the Pali Nikayas,** which no doubt reflects a common understanding of

being an arhat in the canonical Pali texts.

In addition, one Pali text provides us with a more straightforward case in which arhats
are called buddhas. In the Pali Samyuttanikaya, under the Arahantasutta section, it is stated
that they (viz. arhats) are buddhas (“the awakened”) in the world (Buddha loke anuttarati).
However, we should be aware that the definition of arhats given in its Chinese parallel is not
entirely in agreement with the Pali version. The Chinese parallel in the Madhyamagama, a
Sarvastivada text perhaps translated from Gandhari,*® differentiates arhatship from
buddhahood by distinguishing laukika (“worldly”) attainment from lokottara
(“supramundane”) attainment. Arhatship, according to this Sarvastivada text, is a supremely

high, albeit worldly, existence.*’ This information is noteworthy since it reflects how the

However, the Chinese parallel does not use the term arhat, but replaces it with the term tathagata here. It
is unclear whether the discrepancy is due to the different transmitted versions or occurred during the Chinese
translation, but we often observe that the Chinese texts are rigorous in maintaining a clear division between
arhat and buddha/tathagata. Cf. Za ahan jing #7548 T. 99 (1) 207b12-14: “Wn2k{E &, RAEZBCE
K, BTHARAS, W BT, EAER, BRI AL

“ DN.iii. 133; MN. i. 4, 141, 235, 339, 477, 490, 522, 523; ii. 43; iii. 4, 80; SN. i. 71; iii. 161, 193; iv. 124;
v. 144, 194, 205, 208, 302, 327, 328; AN. i. 144; iii. 358; iv. 361, 369, 371, etc. This list is by no means
exhaustive. Cf. also Katz 1982: 3.

45 SN. iii. 84.

46 Karashima 2017; von Hiniiber 1982; Enomoto 1986: 20.

47T.26 (1) 609c10-17: ZEIE G TEWZE, B35 -CEs, MBLHERIES. Jasm. Wi, 8«
TR, Al mUEOMIR. MRS, AR, <RAECH, RATC, PfEClH, AER
Ao "HIIME . HHRAE, *FImERE, DERERERTHRE —F, REAPH, 2% —. 22X £
B Rfm. 2. 2w, FEHRRTEES . (%i & and naizhi J5% correspond to the Pali word yavata which
appears twice in the SN. parallel.)

Translation: Fully learned noble disciples (*aryabahusruta) reflect in such way, practice seven categories

of the Path, and establish right consideration and mindfulness (*samprajana-smrti) in an unobstructed way.
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understanding of arhatship varies among different schools. The Chinese Madhyamagama
expression possibly demonstrates a tendency to depreciate arhatship in the Sarvastivada

tradition.

Besides being undistinguished from the terms tathdgata and buddhas, the term arhat is
also seen to be indistinct from the term samyaksambuddha in the Pali tradition. The

Arahamsutta of the Samyuttanikaya contains a section that describes arhats:*®

Arhats, samyak-sambuddhas, in the past, had a full understanding of things as
things really are; all of them had a complete understanding of the Four Noble

Truths as they really are.

Here, the term samyak-sambuddha (the fully awakened) functions syntactically and
semantically in apposition to the term arhat, and both refer to people who attain the highest

state of spiritual achievement.

Another case of ambiguity between arhat and samyak-sambuddha occurs in the context

Knowing and perceiving things as real (*yathabhiita-jiianadarsana), their mind is liberated from the outflow of
sensuality (*kamasrava), from the outflow of existence (*bhavasrava) and from the outflow of ignorance
(*avidyasrava). After liberation, they know they have been liberated: “My existence has been exhausted. My
pure practice has already been established. All my duties have been accomplished. I will undergo no rebirth
(Pali khina jati, vusitam brahmacariyam, katam karaniyam, naparam itthattaya).” They know this is real. If
there are sentient beings, as far as the nine abodes of beings (*nava-sattvavasah) up to the sphere of neither
ideation nor non-ideation, whose residual samskaras are the supreme of existence (Pali bhavaggam), among
these beings, even the best, greatest, supreme, utmost, most venerable, most marvelous are [still] arhats in the
physical world. Why? Because arhats in the world can gain tranquility and bliss.

As can be read between lines, arhats are still beings belonging to the nine abodes that constitute the three
realms of existence (i.e. kama-dhatu, ripa-dhatu, ariipadhatu). The text underscores this point later by calling
them “arhats abiding in the physical world” (“tH H1 fi] & 5 ), which implies that they are not abiding in the
supernatural realm.

Concerning the attainment of “neither ideation nor non-ideation” (Chin. f #H f& 48 j& | Pali
nevasannanasanndayatana), the Vimuttimagga explains that it is the highest realm that can be reached by
worldly beings (cf. Vm. 698-702 = Eng. Nanamoli 1979: 730-734 for differences between the attainments of
worldly beings [puthujjana] and noble beings [ariya-puggala]). This attainment, although supreme (cf.
*Vimuttimagga T. 1648 [XXXII] 418a8-422a28 = Eng. Ehara et al. 1961: 99-120; Vibh. 263-269 = Eng.
Thittila 1969: 344-351), will not lead people to complete deliverance because they cannot remove the root of
suffering (Gunaratana 1980: 262), and beings of this level are still subject to residual activities (xingyu 17 i,
Pali samkharavasesa; cf. Vibh. 263: nevasaiiiinasaiiii ti: tam yeva akificanida-yatanam santato manasikaroti
samkharavasesasamapattim bhaveti, tena vuccati neva-safiii-nasainii ti = Eng. Thittila 1969: 343).

48 SN. v. 433-434: atitam addhanam arahanto sammasambuddha yathabhiitam abhisambujjhimsu, sabbe
te cattari ariyasaccani yathabhiitam abhisambujjhimsu. Eng. C.A.F. Rhys-Davids & Woodward 1917-1930: V.
367 with my revision.
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of the first turning of the Dharma wheel. The Pali Ariyapariyesandasutta of the
Majjhimanikaya relates an encounter between an Ajivaka ascetic and Sakyamuni Buddha on
the latter’s way to seek his first group of disciples. When the Ajivaka asks the Buddha who
his teacher is, Sakyamuni responds that he is “the arhat in the world,” “the master

5>

unsurpassed,” and “the samyak-sambuddha, pacified with the nibbana,” implying that he

does not have a teacher.*’

In addition, the equation of the term arhat with the supreme ideal persists into the
commentary tradition. In the eighth chapter of the Kassapasihanadasutta of the Dighanikaya,

one sentence states:>?

There is no other state of blissful attainment in conduct and heart and mind that is,

Kassapa, higher and sweeter than this.

In the commentary, Buddhaghosa explains that “imaya (this [attainment])” here means

“arhatship”:>!

By ‘this,” he [the Buddha] means arhatship. For the doctrine of the Exalted One has

arhatship as its end.

If the states of being an arhat and being a buddha are not radically distinguished in these
texts, how should we then approach the difference between the Buddha and his enlightened

disciples in the Theravamsa tradition?>? One Pali text also directly addresses this issue. The

4 MN. i. 172: na me dcariyo atthi, sadiso me na vijjati; sadevakasmim lokasmim, natthi me patipuggalo.
Aham hi araha loke, aham sattha anuttaro, eko’mhi sammasambuddho, sitibhiito "smi nibbuto.

Translation: “For me, there is no teacher. No one is equal to me. In the world together with its gods,
nobody equals me. I am the arhat in the world, and 1 am the master unsurpassed. Alone, I am perfectly
awakened, pacified with nibbana 1 have attained.”

O DN. i. 74: Imdya ca, kassapa, silasampadaya cittasampadaya paiiidasampadaya aiiia silasampada
cittasampada panndasampada uttaritara va panitatard va natthi. See also T.W. & C.A.F. Rhys-Davids 1899—
1921: 1. 236-7.

SUSv. ii. 358: Idam arahattam eva sandhaya vuttam; arahatta-pariyosanam hi bhagavato sasana. See also
T.W. & C.AF. Rhys-Davids 1899-1921: 1. 237.

52 Another way to approach this issue is the 18 avenikas (s.v. BHSD).
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Sammasambuddhasutta of the Samyuttanikaya explains the very difference between the

Buddha’s awakening and that of his disciples as follows:>

Now, monks! What is the difference, the distinction differentiating a tathagata,

arhat, perfect buddha, from a monk who is liberated by wisdom? [...]

Monks, a tathagata, arhat, perfect buddha is the one who has brought about the
way of arising that had not arisen before; the one who has created the way not
created before; the one who has proclaimed the way not proclaimed before; the
knower of the way, the one acquainted with the way, the one skilled in the way.
Now, monks, sravakas are living as the followers of the way, going after him. This,
monks, is the difference, the distinction distinguishing a tathagata, arhat, perfect

buddha, from a monk who is liberated by wisdom.

As indicated by the citation, the difference between the Buddha and sravakas lies not in their
destination, but their course. The Buddha initially created and inaugurated the “way,” and all
the $ravakas followed his way to awakening. Sakyamuni, the founder of Buddhism, was the

teacher and guide of his disciples and of course occupied a unique and irreplaceable position.

From another perspective, we can perceive the ambiguity between the state of being a
buddha and that of being an arhat from the stock epithets (viz., tathagata, arhat,
sammabuddha, and so forth) that belong to buddhas.>* The fact that arhat is frequently a part
of a buddha’s epithet® is used by Ruegg to question the antithesis between arhatship and

33 SN. iii. 65, 5-6; 66, 10-11: Tatra kho, bhikkhave, ko viseso ko adhippayaso, kim nanakaranam,
tathagatassa arahato sammasambuddhassa panniavimuttena bhikkhuna ti? ...

Tathagato bhikkhave araham sammasambuddho anuppannassa maggassa uppadetd, asanjatassa
maggassa saiijanetd, anakkhdatassa maggassa akkhata, magganiii, maggavidii, maggakovido. Magganuga, ca
bhikkhave, etarahi savaka viharanti paccha samannagata. Ayam kho, bhikkhave, viseso, ayam adhippaydaso,

idam nanakaranam tathagatassa arahato sammasambuddhassa panniavimuttena bhikkhuna ti.

T.99 (I1) 19¢3—c10: LL ! sk, JE. SFIEEE, BIgdEiin, AezEa? wok, . FiEE, Kk
R, REEEE, B REAR, RSRREBHEER, WiXstik, SR, WIES. WL,
FikR. A BB JUE. R R4k, 8. LIER, REWE, KATA, iE. SR0E. 5
W, WG, 1ERERUH RO . WURARIENE. REEEE, AW, BEER

4 For a study of the metrical formulas of a buddha’s stock epithets, see Bechert 1988.

35 Moreover, Buddhis texts also contain a self-conflicting tradition concerning how to properly address the
Buddha, which hints that the status of the Buddha must have gone through a rising in historical development.
To be specific, in Pali Nikayas, Sakyamuni’s interlocutors used to address him “samano Gotamo” more
frequently than as “Buddha.” This observation, however, contradicts a statement found in the Majjhimanikaya
that, after awakening, Sakyamuni instructs his first five disciples that a buddha should not be addressed by his
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bodhisattvahood/buddhahood.>®

In sum, the common notion of “six arhats” as found in the Sthavira offshoot
traditions—namely, Theravamsa in particular and sporadically in Dharmaguptaka,
Mahisasaka, Sarvastivada and Milasarvastivada schools—suggests an ancient tradition in
which Sakyamuni and his disciples were believed to have attained the same ultimate goal.
Although not all Sthavira offshoots preserved and accepted this kind of ambiguity in their
later development, the Pali traditions nevertheless inherit it, approaching Sakyamuni’s
distinction primarily by means of his position as the founder and the first teacher of

Buddhism, rather than through the attainment of a higher liberation.

If Sakyamuni can be called an arhat and attain the same level of awakening as his

disciples, can his enlightened disciples likewise be called buddhas in the early Buddhist texts?

1.2 Plural “buddhas”

The preceding section mainly discusses the historical ambiguity between the concepts of
buddha and arhat based on the consideration of whether Sakyamuni can be considered as an
arhat. The following section addresses the matter from the opposite angle: whether arhats—
awakened disciples—can be regarded as buddhas. As my evidence demonstrates, the

ambiguous usage also applies in this direction.

Although the Buddha’s disciples, even those as eminent as Sariputra, are only

acknowledged to be arhats,”’ there indeed exist some cases in which the term buddha has a

personal name, nor by the term avuso, but rather by the terms “arhat,” “tathagata” or “perfect buddha.” (MN. i.
172 = Eng. Horner 1954-1959: 1. 215: ma bhikkhave tathagatam namena ca avusovadena ca samudacarittha.
Araham bhikkhave Tathagato sammabuddho.) Another common term to address the Buddha, bhante (e.g., DN.
ii. 97, 98; MN. iii. 253), is also frequently applied to the Buddha’s disciples in Pali and BHS texts.

% Ruegg 2004: 8: “Secondly, even if ‘Arhat’ and ‘Bodhisattva’ appear as contrastive, antithetical, terms
and if the types of persons referred to by these two expressions are not only distinct but opposable, it has
nevertheless to be recalled that arhant—alongside bhagavant and samyaksambuddha—is a regular and
altogether standard epithet of a buddha. In other words, it cannot correctly be held that, in all circumstances, the
ideal of arhatship is antithetically opposed to (and even contradictory with) that of bodhisattvahood or
buddhahood. This well-established and essential fact is sometimes lost sight of in discussions of the denotation
and connotations of the terms Bodhisattvayana and Mahayana.”

Ruegg (ibid., 8n.9) further points out a word such as *arhad-yana has never been attested.

57 As Fujita (1958: 378) notes, “Hi[E & 2K & AV I GEOHETRE = — v TR LI LIEEA., 7
oy NEE-M BEHAKE - REH5E T LOTEDHZUNE b Rz 2w =L
DFRFENEBERE LD Z22) 2B THO AN T D 2HE D THiZ% O T & % (Terms such as buddhas
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broader range of referents. Nakamura (1968; 1996: 18—19) argues on more than one occasion
that the use of the title buddha was not restricted to Sakyamuni in the early history of
Buddhist, but applied to any person who attained spiritual and religious achievement.
Namikawa (2005: 24-36) provides more convincing research with concrete evidence in
support of such a broad range of referents in Pali texts—not only referring to Sakyamuni or
other buddhas of the three times but also the chief disciples of buddhas. As Namikawa’s
work is published in Japanese, it is worthwhile to introduce his discoveries in the process of

building my own thesis.

In this research, Namikawa lists the possible cases in which buddhas’ epithets, viz.
buddha, tathagata, sugata, buddhasettha, and anubuddha, can denote the Buddha’s
awakened disciples.® One especially convincing piece of evidence comes from the

Suttanipata, a text believed to preserve some quite old information in Buddhist literature:>

A bhiksu should indeed not wander at the wrong time but should wander into a
village for alms at the right time. For attachments attach to the one wandering at the

wrong time. For that reason, buddhas do not wander at the wrong time.

Based on the context, the term “buddhas” in the plural form is just another way of addressing
bhiksus—possibly limited only to these awakened monks—who traveled around seeking
alms. No obvious connection can be established with the so-called buddhas of the three times.
This supposition is supported by its commentary, the Paramathajotika, in which the
“buddhas” are precisely described as the noble ones who are awakened to the Four Noble

Truths.%°

In another compelling piece of evidence offered by Namikawa, the referents of the term

and fathagatas in the plural form are very common in the Nikayas, and they furthermore represent the
awakened people, the ideal personality, in general; however, there are extremely few examples in which they
are seemingly used to indicate, in particular, specific persons apart from the buddhas of the three times). ”

8 Some of the cases Namikawa lists carry equivocal connotations and cannot be used as convincing
evidence here (e.g. Sn. No. 351; Th. No.3, No. 679, No. 1271, No. 1246; SN. i. 110, etc.). Therefore, I choose
not to discuss them in the main thesis body.

% Eng. Norman 1992: 42. Sn. ii. 68, No.386:
no ve vikale vicareyya bhikkhu, gamani® ca pindaya careyya kale;
akalacarim hi sajanti sanga, tasma vikale na caranti buddha. (gaman: DPG carin)

0 Paramatthajotika 11 (Smith 1916-1918: i. 374): buddha tasma, ye catusaccabuddha ariyapuggala.
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buddha can also be directly identified as the principal disciples of the Buddha. As recorded
in the Udana, the Buddha pronounced the following verse to applaud his principal disciples,

and Sariputra, Maudgalyayana, and Mahakasyapa were among them:®!

Those who have already exhausted the evil dharmas continuously conduct
themselves in the correct ways; those buddhas whose fetters are destroyed are the

true brahmins in the world.

Namikawa’s close reading of the referents of the term buddha is constructive and insightful:
his scrutiny demonstrates a high possibility that our past reading of buddha is oversimplified

and biased in certain cases.

In fact, the above interpretation of buddha is precisely confirmed in Dhammapala’s
Theragatha commentary, which was composed approximately one thousand years after the
Pali Theragatha itself was produced. In verse 280 of the Theragatha, the plural form
tathagate occurs: ma puranam amanfittho, masadesi tathagate; sagge pi te na rajjanti kim
anga pana manuse (Th. 34, No. 280).%> According to the commentary, fathagate precisely

denotes noble sravakas (tathagate, ariya-savake; Th-A. ii. 117).9

As another example, in verse 1205 of the Theragatha, Mara was admonished as follows:
evam eva tuvam Mara asajja nam tathagatam, sayam dahissam attanam balo aggim va
samphusam (“Even so, Mara, having assailed a tathagata you will burn yourself, like a fool
touching fire”).** But “Tathagata” here, as the commentary explains, is ariya-savakam, the

noble sravaka.%

Moreover, in verse 1207, the term buddha also occurs: Mara nibbinda buddhamha

asam ma kasi bhikkhusu (“Keep away from a buddha, Mara; place no hope in bhikkhus”).%

' Ud. i. 4, No. 5: bahitva papake dhamme ye caranti sada sata; khinasamyojana buddha te ve lokasmim
brahmana 'ti.

2 Eng. Norman 1969: 33: “Do not think much of bodies; do not offend the Tathagatas. They are not
interested in heaven; how much less in human existence?”

 In fact, C. A. F. Rhys Davids (1913: 179) has noticed this explanation but K.R. Norman (1969: 176) just
discards it because he does not see a particular reason to accept the “unusual” interpretation of tathagatas as
“Sravakas.”

% Th. 107, No. 1205 = Eng. Norman 1969: 110. Cf. also de Jong 1972: 299-300.
5 Th-A. iii. 179, No. 1205: Tathagatam ariya-savakam. Cf. Norman 1969: 288.
% Th. 107, No.1207 = Eng. Norman 1969: 110. Cf. Norman 1969: 288.
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In the same fashion, buddha here is interpreted by the commentary as a Buddhist sravaka
who has realized the Four Noble Truths, rather than Sakyamuni Buddha: nibbinda
buddhamha ti catu-sacca-buddhato Buddha-savakato nibbinda (“to keep away from a
buddha, that is, to keep away from the one who has realized the Four Noble Truths, the
Buddha’s disciple”; Th-A iii. 179, No. 1207).®” Although Norman did not accept this
interpretation in his translation, the above evidence at least informs us that in the late period
of the Theravamsa school, there still existed an interpretative tradition in which epithets such

as buddha and tathdgata were also used to denote the disciples.

Further evidence is found in this commentary. One compound, sugatavara, occurs in
verse 305, and Dhammapala offered two interpretations for it:%° one is sugatassa varassa;
the other, sugatesu varassa Sammasambuddhassa. While K.R. Norman tends to accept the
first interpretation (“the best of the well-farers”) of sugatavara, de Jong argues for reading
the compound as a karmadharaya, meaning “the best/supreme sugata.” The reason de Jong
refuses the second interpretation is that “it seems unlikely that the Buddha would have been
considered the best of buddhas” (de Jong 1972: 300). In other words, de Jong simply
understands the plural form sugatesu as “multiple cosmic buddhas,” and believes that this
expression would create a hierarchy among buddhas, which raises theological problems.
However, if we know that Dhammapala sometimes explains buddhas as sravakas, the second
interpretation becomes also possible: “sugatesu varassa Sammdasambuddhassa” means “of
the fully awakened one, who is the best among those who are faring well.” The Buddha is
just merely compared with his awakened disciples, and no hierarchy among buddhas is

implied there.

70 for which

The same consideration applies to another term, buddhasettha,
Dhammapala also offers two explanations: (1) Buddhassa sambuddhassa tato eva sabba-

satt'uttamataya setthassa; (2) Buddhanam va savaka-buddhadinam setthassa.”' The first

7 See also Norman 1969: 288.

% Th. 35, No. 305: dhamme thita sugatavarassa savaka niyyanti dhira saranavaraggagamino = Eng.
Norman 1969: 35: “Standing in the doctrine of the best of the well-farers the disciples are led on, firm, going to
the top of the best of refuges.”

% de Jong 1972: 300. Th-A. ii. 129.

70 Namikawa 2005: 26-27. The Chinese parallels always render this term “#13K” (e.g. T. 99 [II] 363al =
SN. i. 209).

"'Th-A. 50. Th. 23, No. 175.
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explanation means “of the Buddha, the fully awakened, who is the best among beings,”
while the second reading is “of the best of the awakened ones (buddhas), (the best) of
Sravakas and buddhas.” In the second interpretation, sravakas are also called buddhas.
However, it is not clear to me whether Dhammapala’s interpretation of buddha as sravaka
was an ancient legacy transmitted to him, or was created by him under other, unknown

circumstances.

If the awakened disciples as a collective group can be called buddhas in the plural, can
an individual monk be called a buddha after he attains awakening? In rare instances, we find
such usage. In the Jain text Isibhasiyaim, one figure named Satiputta/Saiputti is addressed as
buddha, arhat According to Nakamura, Satiputta should be a Middle Indic form of
Sariputta, who should be identified with Sariputra the Buddhist monk.” This Jain reading
may reflect [memory of] the position of Sariputra in contemporary Buddhist society. Another
piece of evidence comes from the Pali text Dasa-bodhisatta-uddesa, possibly composed by a
Cambodian Buddhist at a late date.” In this text, Sariputra engages in a conversation with
Maitreya, in which the latter figure consistently calls Sariputra the King of the Dharma

(dhammardja), the same epithet applied to Sakyamuni.”

In addition, in the Pali text Apadana, Mahaprajapati, Sakyamuni’s aunt and foster-

mother, is treated almost like a female counterpart to the Buddha. In Walters’ analysis

72 Schubring 1942: 543-545; 1974: 8, 10, 84-88.

* Nakamura 1966: 458-459. Nakamura’s argument for this identification is based on the following
evidence: 1. Satiputra can be the Prakrit variation of Sariputta; 2. The text emphasizes that Satiputta was a
buddha and arhat; 3. After Satiputra, the text immediately mentions Samjaya, the same name for Sariputra's
previous non-Buddhist teacher. On the basis of this text, Nakamura further proposes that there existed one
school headed by Sariputra rather than Sakyamuni, and that the cult of Sakyamuni was a later development in
the Buddhist history.

74 Martini 1936: 287: “Aucun de ces manuscrits ne nous fournit d'indication au sujet de la rédaction de
l'original, de la date des copies, des noms des scribes. Cependant il y a toutes les raisons de croire que l'auteur
est Cambodgien. Cet ouvrage de basse époque contient a foison des négligences, des libertés et des fautes qui
trahissent 'origine indochinoise de l'auteur et des copistes.” The exact date of composition of this text is still
uncertain.

75 See Martini 1936: 297-336. It is worthwhile to mention a Singhalese text named Dasa-bodhisatta-
uppattikatha, which is most likely of the same origin as the Cambodian text. However, in the modern
publication of this Singhalese text, Sariputra’s epithet Dhammardja does not occur. This might be a
consequence of the multiple reproductions it underwent in the course of its transmission, or perhaps due to its
1926 redaction. With respect to this point, Martini (ibid., 291) said: “Cependant C¢ (the Dasa-bodhisatta-
uppattikathad) et K (i.e. the Dasa-bodhisatta-uddesa) offrent deux divergences particuliérement notables. Dans
le dernier, Sariputta regoit le titre de Dhammardja, et c'est de la bouche méme du Buddha. C® a reculé devant
cette hérésie et supprime la qualification non conforme a l'usage des Ecritures palies.”
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(1993), Mahaprajapatt attained not the state of nibbana but parinibbana, and the description
of her death can be interpreted as an imitation of the Buddha’s death. Walter further lists
many descriptions common to both Mahaprajapati and Sakyamuni. Gotami, as
Mahaprajapati is addressed in the Gotami-apadana, specifically connotes that Mahaprajapati

is a female equivalent of Sakyamuni.”s

As the above discussion demonstrates, in the early Pali literature, the term buddha could
serve as a general indicator for people who have attained awakening, which is indeed its
most basic meaning as a derivative of the root Vhudh.”” The Agamas in Chinese do not
preserve much evidence of this kind. But this is not surprising: as far as evidence suggests,
the Agama translations in Chinese came from Northwest India, and the Buddhist schools
there (e.g., Mahasanghika and Sarvastivada) had a well-established tradition that maintained

the transcendental nature of buddhas.”®

The notions of the Buddha being the sixth arhat and his disciples being buddhas are two
sides of the same coin: they collectively reflect the historic ambiguity between the states of
buddhahood and arhatship, which is sporadically preserved in texts of various affiliations.
Terms such as arhat and buddha all have undergone significant semantic shifts, alongside

the systematization and elaboration of Buddhist ideologies in the course of their long history.

1.3 The Mahavastuw’s uncommon usage of “buddha”

We now turn our attention to the Mahasanghika sources. Neither the Chinese Mahasanghika
Vinaya Mohe sengqi lii B &7 fi #ikf# nor the Mahasanghika-Lokottaravada Mahavastu™
mentions the story of “six arhats.” However, the silence of the Mahasanghika sources does

not necessarily exclude the possibility that the ambiguous usage of “buddha” and “arhat”

76 See Walters 1993: 371-375.

77 We have to admit that there are many cases in which buddhas in the plural indicates the buddhas of the
three times. Such descriptions are located within numerous texts, e.g., Sn. 108 = Eng. Norman 1992: 64; Dhp.
xiv. 51-52, No.181-185 = Eng. Norman 1997: 28; Dhp. xiv. 54-55, No. 190, 194-195 = Eng. Norman 1997:
29; Ud. iv. 43 = Eng. Masefield 1994: 7; Ud. v. 49 = Eng. Masefield 1994: 89; Ud. v. 57 = Eng. Masefield
1994: 101; Ud. v. 72-73 = Eng. Masefield 1994: 144-146; SN. i. 139; J. No. 159, No. 415, 479, 500, 514; Th.
26, No. 204; Th. 53, No. 509; Th. 79, No. 829.

8 In the Sarvastivada texts, for instance, the Abhidharma-mahavibhasa, the dharmakaya (“dharma body™)
of buddhas is transcendental and completely without asravas, while the ripakaya (“form body”) of buddhas
can contain asravas (T. 1545 [XXVII] 392a3—c6).

7 On the nature of this text and its date of compilation (the composition was closed by ca. the sixth
century), see Tournier 2012a: 95.
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could have predated the schism between the Sthaviras and the Mahasanghikas, considering
that the absence of testimony can be explained in several ways. The most apparent reason is
that the Mahasanghika Vinaya(s) may not contain a counterpart of the Skandhakas that is
found in the Vinayas of the Sthaviras, and therefore may skip the story of Sakyamuni’s first
conversion of disciples.? An additional possibility is that the expression “the six arhats” was
intentionally avoided at a later time. To be specific, the Mahasanghika monks, especially
those belonging to the Northern schools represented by the Lokottaravadins, might have
intentionally omitted the relevant information because they held a more radical view
concerning the transcendental nature of the Buddha.®! Their belief in a “supramundane
buddha” led to an “exaltation of the Buddha corresponding with the lowering of the status of
the arhat.”$? Nevertheless, as my ensuing survey shows, the ambiguity between the terms

arhat and buddha is not purely a Sthavira issue, but also appears in the Mahavastu.

One case of ambiguity in the connotations of the terms buddha and bhiksu is found in
the Mahavastu. In the chapter “Questions of Sabhika (Sabhikasprasna),” Sabhika asks
Sakyamuni: “What should one attain to be called a monk? How does one come to be gentle,
to be disciplined and to be called a buddha?”®® Sakyamuni answers those questions in

sequence:

80 The textual organization of the Mahasanghika Vinaya is radically different from that of the Vinayas of
the Sthavira traditions, a fact that has been widely observed by Buddhist Vinaya scholars (e.g. Frauwallner
1956: 198; Clarke 2004: 78; 2015). When reexamining the proposal of Frauwallner (1956) with regard to the
structural differences between various Vinayas, Clarke (2004) advances a hypothesis that the structure of the
Mahasanghika Vinaya and the Sthavira Matrkas are similar. As such, Matrkas might have represented a core
Vinaya text that predated the development of sectarian literature.

81 On the studies of the Northern and Southern schools of the Mahasanghikas and their respective views,
see Nattier & Prebish 1977: 258-264.

82 Williams 1989: 18.

8 Eng. Jones 1949-1956: III. 395 with my revisions = Mvu. iii. 395: kimpraptam ahu bhiksunam,
“suvratam kim katham ca dantam ahu, buddho ti katham pravuccati. suvratam®. Jones argues that it is an error
for saratam, “being gentle and mild,” based on the Pali Suttanipata parallel sorata. See Eng. Jones 1949-1956:
III. 395n.1.
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The one who, through the path created by himself, completely attains liberation and
overcome all doubts, who knows nonexistence and existence, who, having finished

his life in the world, destroys further existence, is a monk.%

Ever patient and mindful, he never harms anything in the world. Having
crossed (the stream), this mendicant is immaculate. Not being excessive, he acts

gently. %

He has developed his faculties both inwardly and outwardly in the world;
having penetrated this world and the world beyond, he watches his time: he is

cultivated and disciplined.

The one who has destroyed all the fancies, sufferings in the transmigration and
disappearance and reappearance of lives, who has exhausted stain, passion, and

blemish and has reached the end of life, is called a monk.%’

In light of the answer given to each question, there is essentially not much difference
between the four concepts. The above verses may not reflect the typical Mahasanghika
position but are probably a vestige of a more ancient idea shared by texts of different
sectarian affiliations. The interchangeable usage of the terms bhiksu and buddha highlights

their indistinguishable connotations. %

8 Eng. Jones 1949-1956: III. 395 with my revisions = Mvu. iii. 395: padyena ‘%krtana atmand,
abhinirvanagato vitirnakamkso; vibhavam ca bhavam ca jiiatva loke, usitavam ksinapunarbhavo sa bhiksuh.
krtana.

85 Eng. Jones 1949-1956: II1. 395 with my revisions = Mvu. iii. 395: sarvatra-upekso smrtimam, na ca
so himsati kamci loke, tirno sSramano anavilo, utsanno yo na karoti ‘asravam. 1 accept Jones’s reading ‘asrava
as sirata, as mentioned in above n. 83.

8 Eng. Jones 1949-1956: III. 395 with my revisions = Mvu iii. 395-396: yasyendriyani bhavitani,
adhyatmam vahirdha ca loke, nirvidhya imam param ca lokam, kalam raksati bhavito danto. The Pali parallel
of kalam raksati is kalam kamkhati, “abides one’s time; waits for death.”

8 Eng. Jones 1949-1956: III. 395 with my revisions = Mvu. iii. 396: kalpani vikirya kevalani,

samsaraduhkhani ‘catipapatam, vigatamalam virajam anamganam, praptam jatiksayan tam ahu bhiksum.

‘catiipapatam: Based on the Pali Suttanipata parallel (BHSD s.v. upapada), 1 take this as an error for
*cyutopapatam (Skt. cyuti-upapata). Moreover, in his English translation, Jones reads “jatiksayantam” as
“jatiksaya-antam,” which I instead understand as “jatiksayan tam.”

8 The parallel of the above verses in the Suttanipata (Sn. 94-95 = Eng. Norman 1992: 57) is as follows:
kappani viceyya kevalani, samsaram dubhayam cutipapatam, vigatarajam ananganam visuddham, pattam
Jjatikkhayam tam ahu buddhan ti.
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There are also cases in which buddhas are not sharply distinguished from
pratyekabuddhas. In the Malini chapter of the Mahavastu, a pratyekabuddha goes to a
village for alms but earns nothing. Having seen what occurred, a villager deplores that
people are so ignorant that they do not even venerate this awakened one. Here, the
pratyekabuddha is addressed as a buddha, sambuddha, tathagata, and bhagavat, all of which
are common epithets of buddhas.?® Then, the villager persuades other people to make
offerings to the pratyekabuddha, who thereafter enters nirvana. Subsequently, the villager

builds a stiipa and performs various offerings to the pratyekabuddha.

8 Mvu. i. 303-304: pratyekabuddho gramam pindaya upasamkrame, yathadhautena patrena tato gramato
niskramet. tam enam gramiko drstva sambuddham idam abravit: “kifici arogo bhagavam labhyate
pindayapanam?” tato 'sya bhagavan patram gramikasya pranamaye, na catra adarsi bhiksam daurmanasyam
gramikasya 'bhiut. “andhabhiito ayam loko mithydadystihato sada, etdadrsam daksinivam na pijenti
yatharaham!”

gramantam upasamkramya sthihitvana catuspathe, “avidhavidham” ti krandati tato sannipate jandh.
mahdjano samdagatva istriyo purusa pi ca, gramikam upasamkramya: “kim karoma avidhavidham ti?”

gramiko aha: “yam niinam koti yusmakam na samvibhagarato jano, eso hi etasmim gramasmim eko
bhiksu vihanyati.

i

gramikasya vacanam Srutva sarvo gramo sa-istriyo, sarayaniyam karensu sambuddhasya punah punah.

tam enam gramiko vaca sabharydako saputrako. sarvasukhaviharena nimantremi tathagatam. gramikasya
svaka dhita Sucivastra suvasand, acaragunasampannd upasthiva tathagatam.

gramikasya prasadena tasmim gramasmim suvrato, sambuddho parinirvayi rsi ksinapunarbhavah. tam
nirvrtam dhydayetvana stipam karesi gramiko, nrtyavaditagitena pijam karesi maharsino.

My rendering is based on Eng. Jones 1949-1956: 1. 253-254 with revisions:

A pratyekabuddha went to a village for alms but left with his bowl as clean as when it was washed. A
villager saw this and spoke to the perfect buddha: "What alms for sustenance has this healthy blessed one
received?" The blessed one held out his bowl to the villager. Then, after the villager saw no alms there, he
became distressed. “This world is always blind and is ruined by wrong belief! Men do not pay homage to such
a person who is worthy of offering!”

Coming to the edge of the village, he stood at a crossroad and shouted “Ahem! Ahem!” to assemble people.
After a large crowd of people, both women and men, gathered together, they approached the villager and asked:
“What should we do to comfort (you) (after your exclamation) ‘Ahem! Ahem!’?”

The villager said: “You are groups of people who do not delight in sharing a portion. For now in this
village there is a mendicant who is suffering!”

After they heard the villager’s words, all the inhabitants of the village, including women, showed
hospitality to the perfect buddha again and again. The villager, with his wife and children, spoke to him: “I
invite the tathagata to live wholly in comfort.” The villager’s own daughter, well-dressed in clean clothes,
virtuous in her conduct, approached the tathagata.

Because of the kindness of the villager, the virtuous one, the perfected buddha, the seer who has
exhausted further existence, entered parinirvana. After his death, the villager cremated him, built a stipa and
made an offering to the great seer with dance, music and song.
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On another occasion, two boys encounter a pratyekabuddha whose remarkable
deportment is described in almost the same way as that of the Buddha, and the offering made
to him likewise generates exceptional merit.”® Nevertheless, there is one significant
difference between the pratyekabuddha and the buddha implied in this case, namely that the
pratyekabuddha does not preach the Dharma here.”!

As an additional piece of supporting, albeit circumstantial, evidence, the Mahavastu
preserves relics of the non-Buddhist usage of epithets that are usually applied to Sakyamuni.
This is found in the KinnarT chapter, in which the term bhagavat is not confined to the
Buddhist context, but used to address Vedic seers.”? This piece of evidence recalls the
aforementioned Jain text Isibhdasiyaim, in which the Jain sages are addressed with the
appellation “buddha.” It is already widely known that terms such as “buddha” and
“bhagavat” were not the innovations of Buddhists, but conveyed a more general meaning

before they became particular terms for Sakyamuni and other cosmic buddhas.

Finally, it should be conceded that, with respect to depictions of the figure of
Sakyamuni, the Mahavastu contains rich disparities compared to the early Pali Nikayas and
Chinese Agamas. While the Pali and Chinese texts include much information about

Sakyamuni’s mortal limitations—for instance, his backaches and old age—the Mahavastu

0 1t is the Gamgapala-jataka, in which two poor boys were impressed by the noble deportment of one
pratyekabuddha and thus offered food to him. Having accepted the alms, the pratyekabuddha flew through the
air, and the two boys took this opportunity to make vows that came true in their next lives. A verse is inserted
afterward:

“Because any offering is not insignificant, as long as [made] with a pure mind, to tathagatas, perfect
buddhas or the disciples of buddhas” (Mvu. iii. 183: na hi cittaprasannena svalpika bhavati daksina, tathagate
ca sambuddhe ye ca buddhana sravaka).

%! This recalls the famous saying that the pratyekabuddha refuses to preach the dharma. Barely found in
the early Pali Nikaya and Chinese Agama, this idea should have been more prevalent among the Sarvastivadins
and the Mahasanghikas. Cf. the Sarvastivada Abhidharma-mahavibhasa (T. 1545 [XXVII] 905¢7-906b15) and
the Abhidharma-kosa (T. 1558 [XXIX] 64b9-12: 5%, HEGFHEEH, WHNEE. DREEHA,
AN, TERE S AT ? e B ERETE, AN S R ); the Shouxinsui jing S ¥ %4, a
Mahayana parallel of the Pavaranasutta of the Pali SN (T. 61 [I] 858b4—5: k3 fiE by, M5k M0 T, Miln
AR, AN ERTE; of. Iwamatsu 2001). The rare occurrences of this saying in Chinese Agamas include the
one in the *Ekottarikagama (T. 125 [11] 676c18-19: 37 Sk, MpR T, SR, AR,

%2 Mvu. ii. 95-96: yena bhagavantah purastimadaksinapascimottardye disaye rsayo caturdhyanalabhino
pamcabhijia maharddhika mahanubhava antariksacaras tan aham yajiiavate nimantrayami = Eng. Jones
1949-1956: 1I. 92-93, with my revisions: “To the sacrificial enclosure I shall invite the seers, the blessed ones
in the directions of east, south, west, and north, who have attained four meditations and five supernatural
knowledges, who possess great magic and might, who can travel through the air.”
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tends to omit the mortal aspect of the Buddha, and instead emphasizes his status as a
supernatural being, which reflects the crucial tenet of the Mahasanghika-Lokottaravada
school.”? For instance, in the Mahavastu, the superiority of buddhas to pratyekabuddhas and
Sravakas is highlighted by the statement that buddhas possess supernatural knowledge from
the time they are born, and their physical body is as immaculate as their dharma body.** Not
surprisingly, the Mahavastu places buddhas at the highest level of the hierarchy of the

cosmos, far above pratyekabuddhas and sravakas.®®

In summary, the ambiguity between the notions of buddhahood and arhatship is not
merely a Sthavira issue, but also common to the Mahasanghikas. However, the vestiges of
this ambiguity in the Mahasanghika traditions are much less evident than in the Theravamsa
tradition. This situation can be explained by the fact that arhatship did not undergo an

obvious devaluation in the Theravamsa school as it was in many other schools .%

1.4 Conclusion

The three sections above aim to shed light on a possible pre-sectarian notion in which
buddhas were not superior to their disciples in terms of having attained a higher religious
goal. The relics of the ambiguity between buddhahood and arhatship can be traced in various

sectarian schools, not only those stemming from the Sthaviras, but also those originating

% In the Abhidharma-mahavibhasa, one view held by the Mahasanghikas is that even the physical body of
the Tathagata is untainted: fl & g, WK . BATRUEL? 2. REH. W3KHm: Uy
BRI, WAAETEME, RAEMRH, BHREG, ARtEZ s EERR: “BEE Wk i 4,
NEMEZ Figeds, dtksn i S EI. ~ T. 1545 (XXVII) 391c27-392a3. See also Dessein 2009: 46-47.
In addition, Bareau (1955: 57-59, 76, and 301-302) and Harrison (1982: 227) both express the opinion that the
Mahasanghika schools also commonly hold this idea, not exclusively confined to the Lokottaravada.

% See Mvu. i. 142-143 = Eng. Jones 1949-1956: 1. 112-113.

% Fujita (1975: 95-104) carefully investigates how the three vehicles have been described in different
schools and texts. As his survey demonstrates, the Pali literature later obtains distinct conceptions of buddha,
pratyekabuddha and arhat, but the connotation of each term in the early Pali literature is still distinct from the
Mahayana three-vehicle theory. In fact, Fujita’s stance on the early understanding of buddhas and arhats agrees
with my conclusion.

As for pratyekabuddhas, Fujita argues that in Pali scriptures they do not refuse to preach the Dharma. In
light of this, the view that pratyekabuddhas live in solitude and do not preach does not represent early thought
but a later development in the course of sectarian history. On the origin of pratyekabuddha in Buddhism, cf.
Norman 1991.

% The notion of arhatship has also undergone changes within the Theravamsa tradition, as has been
investigated by Bond (1984; 1988). According to him, arhatship evolves from an attainment achievable within
this life into a more remote ideal, attainable only after several lives.
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from the Mahasanghikas; we find the most evidence in the Pali tradition and, in a rather less
obvious way, in the early Chinese texts. There is no solid evidence for tracing the distinction
between Sakyamuni and his disciples in terms of their religious achievement back to early

times.

This is only the beginning of a series of questions. If the Buddha’s final destination was
not inaccessible to his disciples, and if the gulf between Sakyamuni and his disciples was not
unbridgeable in the early phase of Buddhism, is it possible that some groups of Buddhists
may have challenged the Buddha’s authority by promoting the importance of the sarngha or
individual disciples [as the patriarchs in their lineages]? Audacious as this question may
seem, within it lie the seeds of substantial disputes, pertaining to questions of the nature of
the figure of Sakyamuni, the significance of the Buddha to the sarigha, and the central
authority of Buddhism. As my study develops in the following chapters, I will adduce more
evidence highlighting the diversity of Buddhist views on the Buddha—disciple relationship
and the central authority of Buddhism. In fact, Buddhist narratives provide us with rich
sources to approach the Buddha—disciple power dynamics. The stereotype that Sakyamuni
Buddha is believed by all Buddhist schools in every period to possess an overarching
authority that overshadows the whole sangha becomes untenable. This is the main argument

I shall develop in the following sections.
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