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T H E  BODHISATTVA D O C T R I N E  

Early Buddhism inculcated the double ideal of arhatwa (PPli : 
arahatta) and nirvaqa (Pnli : nibbana). Gau tama Buddha con- 
verted his first disciples by preaching the four Noble Truths 
and the eightfold ' i iay and laying stress on the transitoriness 
and non-substantiality of all the constituents of human personality. 
T h e  disciples were called ~ r h a t s  (Piili : arahd, arohant), and Buddha 
himself was described as an arhcrt. T h e  conception .of orhatship 
was gradually widened and elaborated by the Teacher and his 
successors. Thus an arhat was also supposed to comprehend 
the formula of the twelve nid~nas (Causes). He was defined as 
one, who had eradicated the three asrauas (Pdi : Zsawo = 
6 6 Intoxicants ", sins and errors) of sense-desire, love of existence, 
and ignorance, and also the fourth supplementary dsrava of 
speculative opinion. He practised the seven Factors of Enlighten- 
ment (Pl!i : sambojjhariga') : mindfulness, investigation, energy, 
joy, serenitv, concentration and equanimity. He got rid of the 

6 4  five .erivaraios (" Hindrances '', coverings ") : sensuality, malice 
(ill-will), sloth-and-torpor, worry-and-excitement, and doubt. 
He freed himself from the three " Roots of Evil " : sense-desire, 
hatred and delusion. He practised self-restraint and 
Co~centration, and acquired various wonder-working Powers. 
He fulfilled the triple discipline of virtuous conduct, Con- 
centration and Wisdom. He followed the five ordinary ethical 
precepts and the ten strict rules for the mocks. He had no craving 
or attachment to the five Aggregates that constitute human 
personality (form, feeling, perception, volitions and conscious- 
ness), or to the six elements of the universe (earth, water, fire, 
air, space and mentality). He obtained the six abhijdis (Super- 
knowledges). He put aside all evil dispositions, which remained 
far from hirn. He destroyed the ten Fetters (samyojana) of belief 
in suhstantial individuality, perverted notions about good 
works and ceremonies, doubt, sense-desire, hatred, love of life 
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in the material worlds and the non-material worlds, pride, excite- 
ment and ignorance. He observed the tenfold righteous course 
of action by abstaining from killing, theft, unchastity, falsehood, 
slander, harsh speech, frivolous talk, covetousness, malice and 
wrong views. He was pure in his physical acts, his words, and 
his thoughts. He was free from the threefold Craving for pleasure, 
life and annihilation. He practised the four Meditations, the 
four ecstatic Attainments and the supreme condition of Trance. 
He eschewed the extremes of severe austerities and sensual self- 
indulgence. He had faith in the Buddha, enjoyed good health, 
and cultivated sincerity, spiritual energy and insight. He was 
firmly established in the seven bases of orhatship, viz. keen desire 
for the discipline, for insight into the Doctrine, for the suppression 
of hankerings, for the need of solitude, for energy, Mindfulness, 
perspicacity and intuition of the Truth. He cultivated the eight 
Positions of Mastery and the eight Deliverances. He knew well 
the four sublime subjective states of love, compassion, sympathetic 
joy and equanimity. He practised all the thirty-seven principles 
that were conducive to Enlightenment, viz. the four Fields of 
Mindfulness, the four Right Efforts, the four Bases of wonder- 
working Power, the five controlling Principles, the five Powers, 
the seven Factors of Enlightenment and the eightfold Way. Above 
all, he was absolutely free from the three or four asrawas, and this 
freedom made him an arhat. 

An arhat, who was thus liberated, knew that he would not 
be re-born. He had accomplished what was to be 
done. He had laid down his burden. He had lived the holy 
life. He attained undefiled and final emancipation of mind mh 
heart. He was alone, secluded, zealous, earnest, master 
of himself.1 

Such an arhat also went forth as a preacher and taught the 
doctrine of the Buddha to the people. T h e  Master had exhorted 
his disciples to wander and preach the truth for the welfare and 
liberation of the multitude, as he loved his fellow-creatures and 
had pity on them.2 

Such was the ideal of the arhut, as it was understood during 
the three centuries after Gautama Buddha's death. But it seems 
that the Buddhist monks began to neglect certain important 
aspects of it in the second century B.c., and emphasised a few duties 
to the exclusion of others. They became too self-centred and 
contemplative, and did not evince the old zeal for missionary 
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activity among the people. They seem to hive cared only 
for their own liberation from sin and sorrow. They were 
indifferent to the duty of teaching and helping all human beings. 
T h e  bodhisattva doctrine was promulgated by some Buddhist 
leaders as a protest against this lack of true spiritual fervour 
and altruism among the monks of that period. T h e  coldness 
and aloofness of the arhats led to a movement in favour of the 
old gospel of " saving all creatures ". T h e  bodhisattva ideal 
can be understood only against this background of a saintly and 
serene, b i t  inactive and indolent monastic Order. 

This tendency towards spiritual selfishness among the monks 
is exhibited in the later Piili literature. T h e  Dhammapada 
exalts self-control, meditation and absence of hatred, but it also 
exhibits an attitude of contempt for the common people and 
remoteness from their interests. Most poets oi the Thrra-gatha 
only strike the note of personal salvation ; they seldom speak of 
the duty of helping others. T h e  author of the Milindo-pan'ho 
declares that an arhat should aim at the destruction of his own 
pain and sorrow.8 T h e  singular ideal of a pratycka-buddha was 
also evolved during this period (Plli : paccrka-buddha). Such 
a Buddha is "one enlightened by himself, i.e. one who has 
attained to the supreme and perfect insight, but dies without 
proclaiming the truth to the world " (cf. Puggala-pafin'atti, 
p. I 4).4 It seems almost blasphemous to conceive of a " Buddha " 
without the attribute of love and altruistic activity. But the 
invention of this term and its recognition as an epithet of 
a certain type of " Buddhas " may be interpreted as 
a sign of the times. Some Buddhists thought that one could be 
very wise and holy through personal self-culture without fulfilling 
the equally important duty of teaching and helping suffering 
humanity. T h e  bodhisattva ideal was taught in order 
to counteract this tendency to a cloistered, placid, inert 
monastic life. A bodhisat~a is emphatically and primarily one 
who criticises and condemns the spiritual egoism of such arlrats 
and praiycb-buddhas. He declares at the outset that he is not an 
arhat or a pratyeka-buddha, with whom he should always k 
contrasted. He should also be clearly distinguished from them. 

T h e  exponents of the new ideal also protested against the arhrrt's 
summum bonum of nimo'pa. They declared that mere ccsation 
of duhkha (pain, evil) or the conquest of the &rawas was not 
enough. They may have pointed out that the word nibbhd  
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did not occur in the earliest records of Gautama Buddha's first 
sermons, but that anuttard sammd-sombodhi (perfect supreme 
Enlightenment) was mentioned in them.6 Gautama Buddha 
acquired such bodhi : hence every one could and should do the 
same. T h e  arhut's ideal of nirvdna did not include intellectual 
Perfection and supreme Wisdom. T h e  urhats also believed that 
a monk, who attained nirvana in his life, could not remain in 
touch with this world of conditioned phenomena after his death, 
whztever his state of existence might be. He was not reborn on 
carrh or in the heavens : that much w s  certain. He ceased to 
cxist, or he existed in an undefinab!e, inconceivable sphere some- 
where or nowhere jasam~krta) ; or nothing could be predicated 
about him.6 At any rate, he was lost to the world of men and 
devas as a friend and helper, as there was nothing that bridged the 
gulf between the ramrkrta (conditioned) and the ailmrkrta elements 
(unconditioned). hTirv~?za was of course regarded as an 
asamskrta-dhdtus7 'Thus the arhat, once deceased, was dead 
and gone, as far as his relations with the world of living beings were 
concerned, whatever his destiny, positive or negative, might be. 
T h e  bodhisaitca doctrine was promulgated a:so as a protest against 
this theory of arhatship, which was regarded as doubly defective. It 
disregarded the higher duty of acquiring the perfect Wisdom of a 
Buddha ; and it deprived the world of the services of the holy men 
and women who 'had attained n i r v i ~ a  and passed awai. A 
bodhisattva was defined as one who strove to gain bodhi and 
scorned such n i r v ~ ~ a ,  as he wished to help and succour his fellow- 
creatures in the world of sorrow, sin and impermanence. 

T h e  Sanskrit word bodhisattva has been explained in 
different ways. Bodhi means " Enlightenment ". Rut several 
interpretations of the word sattva have been offered by 
ancient and modern scholars. 

b L 
( I )  Satfva may rnparl " Wesen, Charakter " ; essence, 

nature, true essence " (Skt. Dicy: Pbg. & Skt. Dicy. M.W.). 
T h e  P ~ l i  word satta may also mean " substance " (Pdi Dicy. 
s.v.). T h e  great modern lexicograpliers seem to interpret 
sattva in this sense. Thus, according to Bohtlingk and Roth, 
kdhisattva means : " (adj.) dessen Wesen Erkenntniss ist ; 
(mas.) der im Besitz des Wesens der Bodhi Seiende." Monier 
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Williams translates : " one who has bodhi or perfect wisdom as his 
essence " (p. 688b). E. Burnouf seems to interpret the word in the 
same way as B~htlingk and Roth : "celui qui posskde l'essencc 
de la bodhi." P. Oltramare follows Monier Williams and 
translates : "un &re dont l'essence consiste dans l'dveil". 
(" Bouddhique," p. 250). C. F. Kucppm : " Derjenige, desscn 
Wesenheit die hachste Weisheit (bodhi) geworden " (" Buddha ", 
ii, 18). 

C. Ehot : " One whose essence is knowledge " (Eliot, ii, 7). 
H. Hackmann : " He whose essence is becoming Enlighten- 

ment " (" Buddhism," p. 52). It may be added that the modern 
Hindi word " sat," which is derived from Skt. " sattsa ", means 
b b essence, extract ". 

L b (2) " Sattva " (masculine) may mean any living or sentient 
being " (Skt. Dicy. M.W.), " ein lebendes Wesen " (Skt. Dicy. 
Pbg.). T h e  P ~ l i  word satta may mean " a  living being, 
creature, a sentient and rational being, person " (Pnli Dicy. 
s.v.). Most modern scholars adopt this interpretation. 

M. Wintcrnitz : " Ein Erleuchtungswesen " (" Lit." ii, I 83). 
L. dc la Yallie Poussin : " O n  peut le traduire ' creature ' ou 

' &re vivant "' (" Opinions ", p. I 69, line 8). 
M. a l e e  : " Weisheitswesen " (Pr. Pa. tr., p. 5). 
H. Kern : " A sentient or reasonable being, powsing bodhi " 

('' Manual," p. 65, line I I). 
T. W. Rhys Davids and W. Stcde : '' a bodhi-being, i.e. a 

being destined to attain fullest Enlightenment " (Piili Dicy. 
s.v.). 

L. D. Barnett : " Creature of Enlightenment " (" Path ", 
p. 20). 

S. Lefmann : " Bodhisattva bedeutet einen, dessen Wesen 
Erweckung oder Erleuchtung ist " (Lal. K tr., p. so). 

M. A~esaki : " A being seeking for bodhi " (ERE., v, 450). 
E. J. Thomas : " a being of (or destined for) Enlightenment " 

(" Buddha ", p. 2, note I). 
P. Mosson-Ourscl : " un etre d'illumination " (" Esquisse ", 

P- 127). 
R. Pischel : " Ein Wesen, das bestimmt ist, einst ein Buddha zu 

werden " (" Buddha ", p. 50). 
D. T. Suzuki : " Intelligence-Being " (" Outlines", p. 277). 
Csoma dc Koros : " Purified, mighty soul " (Csoma, p. 6). 
T h e  author of the Sumadhi-raja-sritra interprets sattwa Y 
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b b  being, creature ", but thinks that the word bodhisatha 
means " one who admonishes or exhorts all beings " (bodhtti 
sattvatr. . . Sam. Ra. fol. 25a, 4). P. Ghosa seems to interpret 
sattvo as " living being ", but analyses the whole word in a peculiar 
way : " bodhi!, so cdsau mahd-krp-ayayena sattv-dlambandt sottvag 
cetr bodhisattva~." This would mean that the person is both 
bodhi and suttva ! 

(3) " Sattva " may mean " spirit, mind, sense, consciousness " ; 
" Geist " (Skt. Dicy. M.W. and Pbg.). T h e  Piili word satta 
may also mean " snul " (Piili Dicy.. s-v.). According to L. de 
la Vallte Poussin, the Indian lexicographers also explain sattwa as a 
synonym for citta (thought) or vyavasdya (decision,  determination).^^ 
Prajfinkaramati, commenting on the B.C. Ava, says : " tatra 
(bodhau) sottvant abhiprdyo'syeti lodhisattvah." l1 P. Ghosa 
cites an old commentator, who also interprets sattva as 
meaning abhiprdya (intention, purpose) : " bodhau sattvam 
abhiprayo y e s d ~  te bodhisattv@i " (Pr. Pa. cata., p. 2, note 2). 

Thus  the word would mean : "one whose mind, intentions, 
thoughts or wishes are fixed on bodhi ". P. Oltramare rejects this 
interpretation as far-fetched and inaccurate ; l3 but L. de la 
VallCe Poussir~ seems to be inclined to accept it, while he at the 
same time admits that the original meaning of the word may 
have been derived from the idea of"  essence, own nature ".I3 

(4) Sottva may mean "embryo" (Skt. Dicy. M.W.). H. S. 
Gour translates: " In whom knowledge is latent and 
u~ldeveloped " (" Buddhism," p. XI). 

( 5 )  Sattva may have the same meaning as it has in the 
Yoga-szitras, where it is opposed to punqa and means " mind, 
intelligence ". This interpretation is offered by E. Senart, who 
believes that Buddhism was profoundly influenced by the Yoga 
system. He says : " Sattva ne dtsigne pas seulement le premier 
des trois gunas, soit seul? soit complett par buddhi ou citta; il dbigne 
l'esprit, mair en tant que l'esprit resume et ucprime la prakrti et l a  
gu?.as qui la constituent . . . l'esprit actif, conscient, qui reltvent 
de la prakrli. ExpliquC par cette acception de sattva et comme 
bnhuvrihi, bodhisattva dksignerai t le fu tur Buddha, provisoi re- 
ment retenu dans les liens de l'existence, comme ' possedant le 
sattva de la bodhi ', c'est-&-dire une illumination encore li6e aux 
conditions infirieurcs des gunas, partant imprfaite." l4 

I t  is true that sattua occurs frequently in the Yoga-satras, 
and G. Jha t rwlatn,  it as " thinking principle or mind " : (Yo. 
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811, 1 ,  4 I,  p. I 09, " Sat~a-~uddhi-~auma)ta~-ai&d~r~-cndn'~a- 
jay-~tm+dar/ana-yogya~dni ca ").I' E. Senart points out that 
sattva is declared to be distinct from puru!a in the Yola-S~trar 
(I I I, 5 5, " Sattwa-puru~ayo~ fuddhi-sdmyt kaiualynm," p. I 74). 
He thus prefers the interpretation cited above, but I must confess 
that I do not really understand what he means by " le satma de la 
bodhi ". 

H. Kern is of opinion that the first word bodhi may be 
related to the buddhi of the Yoga system, especially as the 
word buddhisattva is found in the literature of Yago. A 
bodhisattera would thus be a personification of potential 
intelligence.'@ 

(6) Sattera may be a wrongly Sanskritid form of the PPli 
word satta, which may correspond to Skt. sakta. Thus 
P i  bodhisatta, from which the Sanskrit word is derived, 
would mean bodhi-sakta, " one who is devoted or attached to 
bodhi ".I7 Sakta (from the root saiij) means " clung, stuck or 
attached to, joined or connected with, addicted or devoted to, 
fond of, intent on " (Skt. Dicy. M.W.): According to the Pali 
Dictionary, the PZli word satta may correspond to several 
Sanskrit words : sattwa, sapta, sakta, and fapta. I t  
has been suggested that the P ~ l i  word sutta is also related to 
Skt. sfikta, and not to Skt. szitra, as the latter word is a very 
inappropriate designation for the lengthy and prolix Buddhist 
discourses. T h e  Buddhists attached great importance to 
subhasita (@od sayings), and the Piili word sutti does 
correspond to Skt. sakti (Pdi Dicy. s.v.). However that may 
be, it may be plausibly argued that Skt. bodhi-sakta is a pmible 
equivalent of Pgli bodhisatta. T h e  opinion of the Buddhist 
writers, who adopted the rendering sattwa, need not be con- 
sidered absolutely decisive in this question, as they have certainly 
given us other wrongly Sanskritized forms, e.g. smrty-upasthdna 
(for Piili sati-pafihdna), samyak-prahdna (for Piili sammappadh~na), 
etc. Bodhisattva may also belong to this class of wrongly 
Sanskritized terms. P. Oltramare rejects this interpretation, as the 
verb saiij is not used to denote atbchment to moral and 
spiritual ideals, and the later writers could not make such " a 
strange mistake " in translating PPli into Sanskrit.18 

b L (7) '' Sattwa " may mean strength, energy, vigour, power, 
courage " (Skt. Dicy. M.W. p. r 052). T h e  word bodhisattwo 
would then mean, " one whose energy and power is directed 
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towards bodhi." Sattva in this sense occurs frequeiltljr in 
K$emendra's Avadd~iakalpa-latd : " saltv-dbdhib " ( I  I, p. 7 I 3, 

4 6  verse 42) ; sattv-ojjvala?l bhagavata~ c a r i t o ~  nigamya " (I I, p. 
85, verse 74) ; " kumdro!, sattva-sdgnrah " (1 1, p. 723, vewe 2 I )  ; 
sattva-nidhir (11, p. 945, verse 21) ; " bodhisattvah sattva- 
vibhqitah (11, p. I I 3, ver'se 8). T h e  word also seems to have the 
same signification in the B. Ct. (IX, 30-" bodhisattvah paripzityo- 

4 b  snttvah "). E. B. Cowell translates, whose perfection was 
absolute " ; but this rendering does not exp:..in the precise meaning 
of sattva. 

T h e  Tibetan lexicographers translate bodhisattva as byari- 
chub sems-dpah ".19 In this compound, hyan-chub means bodhi, 
semr means " mind " or " heart ", and dpab sigiiifies " hero, strong 
man " ( = Skt. fiira, vira). (Tib. Dicy. Jaschke, 374b and 325b ; 
Tib. Dicy. Das, 883b, 78;b and 12765. This interpreta- 
tion seems to combine two meanings of snttva, viz. " mind " 
and " courage " (Nos. 3 and 7 above). But it does not make the 
etymology of tllc cclmpound word bodhi~attva in any way clearer 
or more intelligible. I t  may be inferred that the Tibetan 
translators associated the ideas of " mind " and " courage " with 
the word sattva. According to E. J. Eitel, the Chinese interpret 
bodhisattva as " he whose essence has become bodhi " 
(P. 340)- 

T h e  principal Buddhist writers have not taken the trouble of 
discussing the exact meaning of sattva, though they mention 
many epithets in praise of a bodhirattva. Very little guidance is to 
be obtained from that quarter. 

I may suggest that sattva cannot be accurately rendered by 
b b  b b  ' b L  essence ", or " mind ", or intention ", or courage ", or 
b & embryo " or " the sattva of the Yoga-sfitras " (Nos. I, 3,4, 5, 7, 

6 6  above). I f  we interpret sattva as essence ", the word seems 
to be too lofty a title for a mere aspirant for wisdom. It would be a 
more suitable appellation for a perfect Buddha, who has realized the 

b b  supreme bodhi. Sattva, interpreted as ~ntention ", or " mind ", 
4 b  or embryo ", does not yield a sim?le and natural sense : 

these renderings appear to be too scholastic and far-fetched. W e  
need not wander into the distant fairylaad of the Yap system in 
order to explain an old Pdi word. H. Kern attempted to identify 
bodhi with the buddhi of the Sae&hya-Yoga ; but buddhi, 
in Buddhist metaphysics, belongs to the lcwer phenomena! plane of 
existence, while bodrii is the supreme Wisdom. T h e  B.C. Avo. 
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says : " buddhih samurtir ucyatc " (IX, 2-buddhi is called 

4 6 zamvyti, i .e. obstruction, covering "). T h e  word buddhi-sattuo 
occurs in Vy~sa's commentary on Yo. So. I, 47 (p. 51): " afuddhy- 
dvarana-ma/-dpetasya pro&-drmano buddhi-sattuasya." J. H. 
Woods translates the word as " the wttva of the thinking 
substance ", but this does not seem to refer to a person like a 
bodhisattua. I t  is not found in the text of the sritras. T h e  Yoga- 
szitras were composed between A.D. 300 and 500, and Vyssa's com- 
mentary was written in the period A.D. 650-850.20 T h e  word 
bodhisatta, however, is as old as the PPli Nibdyas, which date 
from the fifth and fourth centuries B . c . ~  (e.g. " mayham-pi kho 
. . . . anabhisambuddhassa bodhirattoss' cva ", Mrrjjh. I, I 7, 6 ; 
" Yipassisso bhikkhave . . . . bodhisattassa sato." Samyutta 11, 5, 
8). I t  is not necessary to adopt the unsound method of appealing to 
comparatively modern treatises in order to explain a very ancient 
P ~ l i  term. 

One is tempted to believe that Pili satta may really be rendered 
by Skt. sabta, as this interpretation seems to define the chief 
quality of an aspirant for bodhi. Rut the safest way is always 
to go back to the Pnli without attaching much importance to the 
later lexicographers and philosophers. Now bodhisatta in the 
P ~ l i  texts seems to m a n  " a bodhi-being ". But satto here 
does not denote a mere ordinary creature. I t  is almost certainly 
related to the Vedic word satuan, which means "Krieger ", 
4 L a strohg or valiant man, hero, warrior." In this way, we can also 
understand the final dpah in the Tibetan equivalent. Satta 
in Pnli bodhisatta should be interpreted as " heroic being, 
spiritual warrior ". T h e  word suggests the two ideas of existence 
and struggle, and not merely the notion of simple existence. 

T h e  word bodhisattva is often coupled with malrd-satma 
(great Being). 

T h e  exponents and champions of the bodhisattva ideal carry on a 
vigorous controversy with the adherents of the two o:her ideals of 
the p a a k a  and the pmtyeka-buddha. A bodhisattva is regarded as 
superior to a p-duaka and apratyeka-buddha, and the new ideal is set 
up as the summum bonum of the religious life. I t  appears that the 
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reformers or innovators objected to the old gospel on two chief 
grounds :- 

(I)  A bodhisuttwa aims at the acquisition of bodhi and buddha- 
jidna (Buddha-knowledge), while a frduaka and a pmtyrka- 
buddha are content with the nirvana that is attained by the 
destruction of the dsravas. T h e  two latter stages are also marked 
by the development of certain kinds of bodhi, but they are inferior to 
the supreme Enlightenment of a Buddha. Thus  three types of 
bodhi are recognised : frduaka-bodhi, pratyrk-bodhi and anuttara 
samyak-sambodhi (the supreme and perfect bodhi). T h e  last is 
declared to be the highest. This classification must have been 
devised at a comparat&ely early period, as it is found in the Avo. 
Ca. and the Divy. I t  is mentioned in almost all the later treatises. 
"Crdvaka-bodhk pratyeka-bodhim . . . mahz-bodhim (M.S. A. 
~ 6 9 ,  I 5). " He wishes to ' reveal or predict ' the three kinds of 
iodhi " (Au. Ca. I, 5, I 7 ff.). " Some produced in themselves 
the thought of, or the aspiration for, the bodhi of the gniuakas, etc." 
(Diuy. 209, SO). " They fulfil the Way of the pdvakas . . . the 
Way of thepratyeka-buddhas . . . and then for the purification of the 
stage of bodhisattvas " (Da. Bhti. 25.23-26.3-26.7). " He acts as a 
father towards all m a k a s ,  pratyeka-buddhas, and those who have 
started on the Way of the bodhisattvas " (Sad. Pu. 41 6, I 4). 
" By giving such a gift, the position of an arhat is obtained ; by 
giving such a gift, pratyeka-bodhi is obtained ; by giving such a 
gift, the supreme and perfect bodhi is obtained " (Pr. Pa. Cata. 
9 I, I 9-2 I). Arhatua, pratyeka-bodhi and Omniscience are 
also mentioned as successive stages in the Pr. Pa. Cata. 
(p. I 373, lines 1-6). ~ ravaka-bkmi  and Pratyekn-bh&i are 
contrasted with Omniscience (sarv-ak~ra-jffdna. Pr. Pd. Cata., 
P* 944, 19-20). 

I n  the earlier books like the Sad. Pu., we find that the word 
'' arhat " is more common than grbuaka, but the latter gradually - 
gained ground at the expen& of the former. ~ r m a b  
is employed exdusively in connection with bodhi. We  read of 
yrhaka-bodhi, not of arhod-bodhi. T h e  Sad. Pu. often 
describes Buddha's followers as arhats, while it also speaks of 
p-dvakas in the same sense. In the later literature, we read 
only of grdvaln-bodhi and grbvaka-ydna, and the term arhat 
seems to have disappeared altogether. Thus the eminent disciples 
of Buddha are called grdvakas in the M.Yy. (xlvii, y. 79). 
Perhaps the word gr~uaka  had a derogatory connotation, like 
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hina-ydna, as the author of the Da. Bha. speaks disparagingly of the 
f reakas  and explains that they are so called on account of their 
~ r a q i c e  of simply hearing the preachers and following their 
word (Do. Bhn. 25, 23). But the author of the Sad. Pu. thinks 
that a grdvaku is "a preacher '? (one who makes others hear). 
CrdvaLa-bodhi is enlployed as a synonym of nirvana as the ideal 
of the arhats. 

Corresponding to these three kinds of bodhi, there are three 
y a n s  or " Ways. ", which lead an aspirant to the goal. T h e  
third yEna was at first called the bodhisaitwa-ydna, but it was 
subsequently re-named mahd-ydna. T h e  other two ydnas were 
spoken of as the hina-ydna.ea In the later treatises, the term 
bodhisattva-ydna is very rare, as maha-ydna has taken its 
place. This is sometimes called the Tathbgata-ydna. 

" Trint' ydnani pdvada-ydna~ p r a t y e k a - b u d d a a  mahd- 
yaaam ca " (Dh. S. I I). " Y'na-kramah . . . . m a h d y ~ n a ~  
pratyeka- buddha-ydnarn grdvaka-yaaq hina-ydnam " (M. fi. 
LIX, p. 95). " Lord, in this manner, this Mahiivana belongs to 
the great Bemgs, the bodhisattvas ?' (Pr. Pa. cat;., p. 1530, 6). 
" Mahd-ydn-ddhimuki finam arthc . . . . frdvaka-pratytka-brtddha- 
ydn-adhimuktdndm " (M. 8. A., p. I 83, 24-25]. 'L (h7vaLa- 
ymam . . . pratyeka-buddha-ydnam . . . mahd-ydnam" (M.S. 
AI., p. I 68, line I 4). " Athad-dhannd . . pratyrha-buddha- 
dharma . . . bodhisatfva-dharmd " (Pr. Pa. Cata., p. 552). 

Now a bodhirattva strives to become a Buddha by attaining 
perfect bodhi, while an arhat is content with mere nirordna, the 
cessation of the aravas. T h e  pratyeha-buddhas are not mentioned 
very frequently in the principal treatises, probably because they are 
so rare. T h e  discussion centres on the comparative merits of the 
two chief Ways, the Way of the p h a k a s  and the Way of the 
bo(lhisatfvas. T h e  Sanskrit writers frequently compare and contrast 
the two ideals of nirvana and anuttord-samyak-sambodhi (supreme 
and perfect Enlightenment). " T o  the frdvakas, he preached the 
doctrine which is associated with the four Noble Truths and leads 
to the (formula) of Dependent Origination. I t  aims at transcending 
birth, old age, disease, death, sorrow, lamentation, pain, distress of 
mind and weariness ; and it ends in nirwd~a. But, to the great 
Beings, the bodhisattvas, he preached the doctrine, which is 
associated with the six Perfections and which ends in the Knowledge 
tf the Omniscient One after the attainment of the supreme and 
perfect bodhi" (Sad. Pu. 17, 13 ff.-376, 5 8.). "Each of 
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these, the Szitra (Discourses), the Yinnya (the Rules of Discipline), 
and the Alhidharma (Theory of the Doctrine ; Philosophy and 
Psychology) have briefly a fourfold meaning. By knowing 
them, the bodhisattva acquires Oaniscience. But the (rdvoka 
attains to the destruction of the m v a s  by knowing the sense of even 
one verse " (MS. Al. 54, I I ff.). In  the Sad. Pu., the disciples 
say to Gautama Buddha :- 

" Lord, we were afflicted by three painful states. By which 
three ? T h e  painful sensation caused by bodily pain ; the pain, 
which has its origin in the samskdras (volitions), and the pain 
caused by change. Being in this transient world, we were intent 
upon the lesser things. Hence we have been tallght by the Lord 
to reflect on the numerous lower dharmas (rilles or doctrines), 
which are like a receptacle of filth.23 Having applied ourselves 
to them, we have striven and struggled, 0 Lord, but we have 
begged and sought for only ni rv~na,  as if it were our wage.24 Vv'e 
have been content, 0 Lord, with that n i rv~ca,  which was 
obtained. W e  thought that we, having striken and struggied 
in diligently following those rules, have obtained much from 
the tat hag at^.^^ T h e  Lord knows that we are intent on the 
lesser things, and therefore he neglects us and does not associate 
with us. He does not say to us : ' This treasure of Knowledge, 
which is the Tathdgata's, verily this, even this same, shall be 
yours.' T h e  Lord, by his wisdom in the choice of means (for 
our salvation), appoints us heirs to that treasure of Knowledge, 
which is the Tath~gata's. But we ourselves have no desire for it. 
We  know that even this is much for us, that we get nirvt?,ra 
from the Lord as our wages (i.e. as a labourer gets his 
remuneration) " . . . . . . . " I f  the Lord perceives the strength of our 
faith and utters the wsrd bodhisattva with reference to us, then 
the Lord makes us do two things : we are said to be persons of 
little faith in tile presence of the bodhisattvas, and these latter are 
roused to (the pursuit) of the noble Enlightenment of the Buddha. 
T h e  Lord, now knowing the strength of our faith, declared this to 
us. In  this manner, 0 Lord, we say : ' We have suddenly 
obtained this pearl of Omniscience as if we were the sons of the 
Tath~gata, though it was not desired or solicited by us, neither 
was it sought and striven after, nor was it thought of or ssked for 

by us "' (Sad. Pu., pp.. I 08-1 0). Even the highest form of 
nrrvana is clearly distingu~shed from bodhi in such a passage as rhe 
following :- 
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" T h e  great Being, the budhisattva, while girding on his armour, 

does not discriminate among the creatures, (saying) : 'So many 
creatures sha!l I help to obtain complete nirvana, in which no 
material substratum remains ; '"ad so many crehtures shall I not 
help in this wav. So many creatures shall I establish in bodhi ; and 
so many (othek) shall I not so establish. But the todhisattva, the 
great Being, ver;;y dons his armour for the sake of all creatures " 
(Pr. Pa. Cata., p. I 299, lines I 3-1 7). 

In  an interesting passage, the author or authors of the Pr. Pa. 
Cata. enumerate severa! doctrines and practices, which lead to the 
fraaka-bh2n.i (the Stage of a pivaba). They add that he, who 
tries to persuade a man to remain content wih  that lower state, 
is " a  bad friend " (p~pa-mitra) and really does the work of the 
" Evil One " (mdra-kurrnani). T h e  goal should be the attain- 
ment of the anattora-~a~yak-ram~odlri (Pr. PJ. a t . ,  pp. 
I I ) .  T h e  bodhisattva, again, may lead other beings to 
nirvana, but he himself must strive for the perfect bodhi (Pr. 
Pa. Cata., p. r 264, lines 18-20). Gautama Buddha himself is 
represented in the Sad. Pu. as first teaching only the way to 
nirvana, whiih enables a person to transcend birth, old age, disease, 
death and sorrow ; but he further incites the bodhirlittvas to the 
pursuit of the " supreme and perfect bodhi " (Sad. Pu. 7 I, 1 9 ) .  
In  fact, the entire sixth chapter of the Sad. Pu. elaborates the novel 
and startling idea that the most eminent of Gautama Buddha's 
disciples, who are described as liberated arhats in the old scriptures, 
should continue their spiritual development till they attairi to the 
rank of Buddhahood. T h e  condition of nirz~@a, which they had 
acquired, belonged to a lower stage. None of the great arhats 
of the earliest period of Buddhist history are spared. KPgyapa, 
MahakntyZyana and Maudgalyzyana are mentioned, and their 
future Buddhahood is predicted (Sad. Pu., pp. 144, 150, 153). 
In  the 8th and 9th chapters, the same prediction is made with 
regard to Kaundinya, Ananda, Rzhula and 2,500 arhats (pp. 207.7- 
209-2 I 6.3-2 I 3. I 2-22 I .4 ff.). T h e  inadequacy of the old ideal 
of nirvana is vividly set forth in the words, which are put into the 
mouths of the 500 arhats. They say to Gautama Buddha :- 

" We confess our transgressions, Lord. We have always and 
at all times thought thus (literally ' conceived the idea ') : ' This 
is our final n i rv~na ; we are final1.y released.' We have been 
foolish and unwise ; we have not known the right way. And why ? 
Because we have been content (literally ' gone to contentment ') 
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with this sort of inferior (or insignificant) knowledge, whereas 
we should have acquired perfect Er!ightenment through the 
Knowledge of the Tathdgata " (Sad. Pu. 21 o, 1-4). 

At this point a parable is introduced. A man visits a friend's 
house and falls asleep or lies drunk there. Tha t  friend puts a 
priceless gem in his garment and ties a knot. T h e  man does not 
know about it. He wanders to a far country and falls on evil 
days. He obtains food and raiment with the greatest difficulty. 
Then  he happens to meet that old friend, who tells him of the 
precious gift that has always been with him, though unbeknown 
to him. T h e  500 arhats then proceed:- 

" Even thus, 0 Lord, you produced in us the thoughts of 
Omniscience, while you formerly lived the life (or followed the 
spiritual career) of a bodhisattva. But we do not know or under- 
stand them. W e  imagined that we had been liberated through 
(reaching) the stage of the arhat. We  can hardly be said to live, 
inasmuch as we are satisfied with such trifling (or insignificant, 
inferior) knowledge. But our aspiration for the Knowledge of 
the 0mniscier.t One has never wholly perished. And the la th+  
gata, 0 Lord, teaches us : ' 0 Monks, do not think that this is 
n i r v ~ ~ a .  In  your consciousness, there are roots of Merit,27 which 
I have formerly ripened (or matured). This is now my wisdom 
in the choice of means (for conversion). I utter my words in 
preaching the religion and thereby you think that this now is 
nirva~a. '  Having been taught thus, we have to-day received the 
prediction about our supreme and perfect Enlightenment " 
(Sad. Pu. 2 I I,  8 ff.). 

T h e  author of the Sad. Pu. expresses the definite opinion that 
all arhats, who have destroyed the asravas, must go further and 
seek the supreme sambodhi (Sad Pu. 43.1 I ff.-137.5 ff.- 
142.3 ff.). T h e  Bo. Bhr. explicitly declares that a bodhisattva 
should not take delight in the idea of nirvana ; he shauld be 
averse to nirv@a (nirvd~u-vimukhena vihortavyam. Bo. Bha. 
fol. 69a, I,  2). 

T h e  ideal of arhatship is thus declared to be very inferior to 
that of Buddhahood, which is the goal of a bodhisattva. I t  may 
be added that the Sanskrit Buddhist writers have also described 
an arhat with reference to the formula of the ten Fetters (samyo- 
jan~ni) ,  which is elaborated in the P ~ l i  writings. T h e  four st'ates 
of ft-ota-~panna (one who has entered the stream), ~akrd-~agdmin 
(the once-returner), anagtimin (one who does not return to earth) 
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and the arhat are recognized by some MahPy2nist authors as the 
preliminary stages of a bodhisattua's career. They are mentioned 
in the Lankhatdra, the Auaddna-kalpalatd, the Daga-bh~mika- 
siitra, the Prajfia-pdramitd and the Kdranda-uy~ha.a~ T h e  
Pr. Pa. F r o .  indeed incorporates the entire &heme in its own 
metaphysics, but adds that all the Fetters can be destroyed only by 
prajfia-pdramita (the Perfection of Wisdom). It thus seems to 
teach that even the old ideal of the arhat is unattainable without 
the practices enjoined by the new school. I t  mentions all the 
Fetters in this order : sat-kaya-dnti (belief in substantial Indi- 
viduali ty), vicikitsd (doubt), ~ila-vmta-pardmar7 (the perverted 
belief in good works and ceremonies), kha-raga (love of sense- 
pleasure), uyfpdda (malice, ill-will), riipa-raga (love of existencc 
in the material worlds), dr~pya-rdga (love of existence in the 
non-material worlds), aeridyd (ignorance), mdna (pride) and 
a u d d h ~ t y a ~ ~  (self-righteousness, exaltation, excitement). I t  defines 
an arhat as one who has destroyed all these Fetters. At the same 
time, it declares that the acquisition of the prajn'd-pdrarnitd or 
bodhi is necessary for the eradication of these Fetters (page 478, 
line 12). Thus even arhotship is regarded as almost impossible of 
attainment without the bodhi of a bodhisattva. 

In  this connection, it is interesting to compare the stereotyped 
formulae, which are found in the Aua. Ca., the Divy. and other 
Sanskrit treatises. An arhat and a bodhisatha are described in two 
different sets of words, which indicate that the .new ideal was 
radically divergent from the old. In the h a .  Ca., the followirlg 
passage recurs frequently :- 

" He exerted himself and strove and struggled, and thus he 
realized that this circle (or wheel) of Life (or the Universe), with is 
five constituents, is in constant flux. He rejected all the conditions 
of existence which are a u s e d  by the samsldros (material 
compounds), as their nature is such that they decay and f d  away, 
they change and are destroyed. He abandoned dl the klefes 
(sins, passions) and realized the state of an mhrrt. When he becune 
an arhat, he lost a11 attachment to the three worlds ; gold and a 
clod of earth were the same to him ; the sky and the palm of his 
hand were the same to his mind ; he was like fragrant sandal- 
wood ; he had torn the egg-shell (of ignorance) by his Know- 
ledge (i.e. as a bird is hatched) ; he obtained Knowledge, the 
abhijt?tis (Super-knowledges) and the pratisamon'ds (analytical 
Powers) ; he became averse to gain, avarice and honour in the 
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world (or to existence, gain, etc.) ; he became worthy of being 
respected, honoured and saluted by the devus, .including Indra and 
his younger brother,33 Yi!!ztr or Kypa " (Avo. Ca. 11, 348, 
1-6 and passim). 

In the Divy-avaddna, we find the old Pali formula of orhatship : 
" My rebirth is destroyed ; the excelle~r (spiritual) life has been 
lived ; what had to be done (' duty ') has been done ; I shall 
not know a birth (or existence) after this life " (Divy. 37, 14-16). 

T h e  epithets which are applied to the arhats in the Sad. Pu. 
and the Pr. Pd. Cata. are also very characteristic. T h e  arhats 
are declared to be free from the rirruvas and the klefas (passions) ; 
they are self-restrained ; they are perfectly free in their hearts and 
minds (or in their thought and wisdom) ; they are of good birth and 
comparable to great elephants in nobility, strength and endurance ; 
they have done their duty, accomplished all that was to be done, 
laid down their burden, and achieved their aim (or their highest 
Good) ; they have destroyed the fetters of existence ; their minds 
are perfectly liberated through right knowledge ; they have 
attained to the highest perfection in all forms of mind-control and 
are conversant with the abhijiids (Super-knowledges. Sad. Pu., 
6-91. 

I f  we compare these epithets with those which are applied to the 
bodhisattvas in the same books, we shall understand the 
second point of difference between the ideals of the bodhisuttva and 
the arhat. 

T h e  arhats are represented as very austere, sairitly, self- 
restrained, meditative ascetics, but also as rather frigid and self- 
centred. T h e  bodhisattvas are described as more compassionate 
and active. They will " roll the wheel of the Doctrine that will 
never turn back." They serve and worship hundreds of Buddhas. 
Their bodies and minds are suffused and penetrated with friendli- 
ness for all creatures (maitri). They are fit for imparting the 
Buddha's Knowledge to others. They have attained the full 
perfection of Wisdom. They help many living beings to secure 
liberation and happiness (santdrak~ih. Sod. Pu.  2, I I ff.). 

I t  is to be noted that the words " friendliness" (maitri) and 
( 6  saviour, liberator " (santdraka) do not occur in the passage that 
describes the arhats. 

(2) T h e  Mah~yiinists accuse the arhat of selfishness and 
egotism, because he strives and struggles only for his own liberation 
from sorrow instead of working for the liberation and happiness of 
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all beings. A bodhisattwa, who follows the ideal of the M a h i m  
aims at the highest Good for himself and also for othen. An 
arhat is rightly or wrongly represented by the M a h ~ y ~ n i s t  authon as 
a self-complacent, self-regarding and unsocial recluse, who is 
intent only on solving his own personal problem and d m  not think 
of others. A kdhisaiiwa, on the contrary, thinks both of himself 
and others. T h e  Sad. Pu. condemns the arhats and the pratyrkn- 
buddhas, because they exert themselves only for their complete 
nirwd?a (dima-parinimdna-heioh), but the bodhisaiivas aspire to 
the attainment of bodhi for the welfare and happiness of many 
beings, both men and dewas.a4 They wish to help all c r a t u m  
to obtain Liberation (iama-satma-parinirudrta-hetoh), because they 
love and pity the whole world. Their wisdom serves to .liberate 
all beings ; b6 but such is not the mse with the wisdom of the 
ffdvakas and the piyeha-kddhas, who never say to themselves : 
" Having acquired supreme and perfect Enlightenment, we s hai l  
help all beings to attain the complete and final nirpl~na, &void of 
any material substratum." 36 T h e  thoughts of these two cLsscs 
of saints are narrow and mean, as they promote only thet o w n  
personal interests ; but the thoughts of the bodhisatiwas are noble 
and generous, as they deal with the interests of others." Grrst 
Merit is obtained by the bodhisat~s,  who devote the:nselves to 
the good of others (par-etha) ; but the p - w k a s  th ink only of 
their own good (~oI-&tha).* A bodhisatiwa may be compared to 
a charitable man who gives f d  to other people ; but a {rrivnko is 
like a person who consumes it himself.80 T h e  Mahaynnists thus 
attribute altruistic motives to the bodhisaiivas, who are there- 
fore declared to be infinitely superior to the. pTvakas in many 
passages of Buddhist Sanskrit literature.40 

Here we find NO remarkable ideas : (a) A bodhisativrl hrlirr dl 
beings not only to attain the spirirual goal of nirvd~a, but also to 
obtain the more material advantages of happiness and welfare in 
the world (sukha). T h e  austere unworldinerrs of the old id& is 
abandoned in hvour of a more humane aim. 

(b) A bodhisatiwa wishes to help all being to attain n i r u d n ~ .  
He must therefore refuse to enter n h + a  himself, as he cannot 
apparently render any services to the living beings of the worlds 
after his own nimdna. He thus finds himself in the rather illogical 
position of pointing the way to nirwea for other beings, while he 
himself stays in this world of suffering in order to do gooJ to 
a11 creatures. This is his great sacrifice for others. Hc has 



I 8 T H E  B O D H I S A T T V A  D O C T R I N E  

taken the great Vow : " I shall not enter into final 
nirvana before all beings have been liberated." He has girt 
on his spiritual armour and wishes to continue his work as a 
bodhisnttva in all worlds and universes.42 He does not realise 
the highest Liberation for himself, as he cannot abandon other 
beings to their fate.43 H e  has said : " I must lead all beings to 
Liberation. I will stay here till the end, even for the sake of one 
living soul." 44 

T h e  Mah~yZna thus preached the ideal of compassionate 
Buddliahood for all as opposed to cold arhatship. T h e  Sad. Pu. 
clearly teaches this new gospel : " All shall become Buddhas." 45 

~ a n t i h e v a  declares that even worms and insects have finally 
risen to the supreme position of a Buddha.d6 

A bodhisattva will' thus attain bodhi and become a Buddha. 
These two conceptiotls .of bodhi and Buddhahood are integral 
elements of the bodhisattvn doctrine. 

IV.  BODHI 

T h e  word bodhi is derived from the root budh, which is thus 
explained by Monier Williams : " T h e  original sense may have 
been ' to fathom a depth, penetrate to the bottom ' ; to observe, 
mark, heed, regard, attend to ; to perceive, notice, become 
acquainted with, recognise ; to know, understand, comprehend ; 
to  think, reflect ; to deem, consider, regard as, esteem as ; to 
recover consciousness (after a swoon or after sleep, etc.), come 
to one's senses ; to wake up, awake ; to admonish " (Skt. 
Dicy. 685b). 

Bodhi, as understood by the Buddhists, is related to the meaning, 
" to know, understand," and not to the signification of " waking 
up ",'7 as Siliic~ra and D. T. Suzuki incorrectly assume. T h e  word 
occurs in the ~ i - v e d a  in the epithet lodhin-manar, which means 
b b having an attentive mind " (" bodhin-manasa rathy-esirii havclna- 
grutii," Rgveda Y. 75.5  ; vol. iii, page 530). I n  Buddhist 
philosophy, it signifies " supreme Knowledge ", " Enlightenment ", 
" perfect Wisdom " (Skt. Dicy. M.W. 688-Pnli Dicy. s.v.). 

T h e  conception of bodhi has been elucidated and explained 
by several Buddhist writers. T w o  qualifying adjectives are com- 
monly associated with it : samyak (right, perfect) and alrzctturd 
(nothing higher, without a superior, incomparable, utisurpxssed, 
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pre-eminent, bupreme) T h e  usual appellat~on in thus anuttara- 
samyak-s~mbodhi.~~ (The prefix ram is also placed before the 
word bodhi in order to emphasisc its excellence and 
completeness.) T h e  form bodha is also found.4e 

Bodhi or- Satnbodhi, the summum bollurn of a bodhisattwo, 
is primarily and essentially equivalent to Omniscience. O f  
course, it has bcen analysed into its constituent elements; and its 
various aspects have been elucidated by the Buddhist philosophers. 
But the simple root-idea, shorn of all accretions and amplifications, 
is Omniscience. D. T. Suzuki defines bodhi in terms of the 
dharmo-kiya (cosmic spiritual Body). But the term bodhi 
was in use long before the doctrine of the kayos was propounded. 
I t  is therefore inadmissible to introduce such later concepts into the 
simple definition of bodhi. 

T h e  final goal of a bodhisattva's career is always indicated 
by such words as buddha--%no 61 (Knowledge of a Buddha), 
sarvajn'otd 5 2  (Omniscience), son-ikirajnluti b9 (the quality of 
knowing things as they are), mirg-dkiraji?atd (the quality of 
knowing the forms of the Way), anuttara-jE~no 5 4  (supreme 
Knowledge), and acintyam jiianarn (inconceivable Knowledge). 6s 

Bodhi has been described as incomprehensible for the ratiocinati~e 
intellect.56 I t  is infinite, because the qualities that produce it are 
infinite. I t  is pure and perfect Knowledge of all things, 
free from uncertainty and obscurity. It is the result of 
the complete destruction of the two avaranas (veils, coverings), 67 

which relate to the sins and passions (kleg-dvaru!la) and to know- 
able things (jn'ey-avarana). I t  is pure, universal and immediate 
Knowledge, which extends over all time,68 all universes, all beings 
and ail elements, conditioned and unconditioned (sa?~skrta, 
a r a ~ s k ~ t a ) .  I t  is absolute, because it does not need repeated 
mental acts. I t  is identical with Reality and Suchness  tath hat^),^^ 
and embraces all that exists. I t  is all-pervading, like 
spa~e.~O It is therefore the supreme and precious Wisdonl that 
a bodhisattva seeks. 

A Buddha is primarily a fully " enlightened " being. But 
the chnacteristic attributes and q;alitics of a Buddha have been 
described and enumerated in several definite formulae. In  the 
Awa. Ca., a Buddha is said to possess ten Powers (bakd~ri), four 
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Grounds of Self-confidence (vaiciradydni) and three Fields 
of Mindfulness (sm~ty-upasthinini). But the last item is not 
mentioned in the standard M a h ~ y ~ n i s t  treatises, which replace 
it by eighteen " avenika-&at-mdh " (special, exclusive, unique attri- 
butes). This formula gives us the accepted formal definition 
of a Buddha." T h e  Indian philosophers have the habit of devising 
precise numerical lists for all their ideas and ideals. A Buddha 
is one, who has acquired the ten balas, the four uaigiradyas and 
the eighteen ivenika-dharmas. N o  other being possesses 
these attributes. 

(a) The Ten Powers.63 A Buddha possesses the know- 
iedge of correct and faulty  conclusion^.^^ He knows fully and 
truly the consequences of all actions in the past, the present and 
the future with regard to their causes and circumstances. He is 
cognisant of the various aspirations 65 or dispositions of the 
different types of persons. He knows the true nature of the various 
dhitus (elements) in the universe.60 He understands the higher 
or lower powers of different creature~.~7 He knows the 
Way that leads e~erywhere.~8 He realises the defilement, 
purification and origination of all the forms of Musing, 
Deliverances, Concentration and Ecstatic Attainment.6g He 
remembers all his previous existences. He discerns the 
process of the death and rebirth of all beings. He knows that 
his 'irravas (Intoxicants: sins and errors) have been destroyed. 
Thus  he acquires the Powers that are associated with such varied 
and accurate Knowledge. 

T h e  last three Powers are due to the threefold Knowledge 
( h r o  vidyih) that a Buddha gains immediately before 
Enligh tenment.70 

(b) rrhe Four Yuigliradyas. This word vaigfiradya (Piili 
b b vesr~rajja) 7 1  means perfect self-confidence, self-satisfaction ", 

and the four vaigiradyas are a Buddha's four " Grounds of Self- 
confidence ". T h e  term has also been translated as " conviction ", 
" les assurances," " absence of hesitation," L b la con fiance," 
G b les intrepidites," " les habiletgs," " kinds of intrepidity,*' " die 
Selbstsicherheiten," " les certitudes," " vierfaches Selbstvertrauen," 

b b etc.?' T h e  root-idea seem to be maturity, experience ". T h e  
b b adjective vifirada (Piili : visirada) means experienced, wise, 

self-confident ". I t  is the opposite of rdrada, which is ultimately 
derived from the Sanskrit word farad (autumn), and literally 
means " autumnal, this year's ". Figuratively, it came to denote 
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b b unripe ", " immature," " inexperienced." The Pili substantive 
b b sdrajja means shyness ", " timidity" (Pd i  Dicy). A novice 

is sometimes said to suffer from parsac-ch~rndya (diffidence or 
timidity in an assembly). T h e  Tibetan equivalent is m ?-hlks-pa ; '8 

b b  and ,hjgs-pa means fear, apprehension, drrrd " ( ~ i b .  Dicy. 
Das, 457b). T h e  Tibetans interpret vaijbrndya as " fear- 
lessnea ". According to S. LCvi, the Chincse also translate it 
by a word which means " without fear ". 

A Buddha has four Grounds or Subjects of Self- 
confidence, on account of which he boldly preaches the 
doctrine and " utters a lion's roar ". He knows that he has 
attained perfect Enlightenment and understands all principles 
and phenomena (dharm@i).76 He knows that he has destroyed 
all the drravas (Intoxicants). He knows that the 
obstacles to the higher life, which he has described, really 
constitute serious hindrances.76 He knows that the Way, 
which he teaches for the cessation of Pain and Evil (duhkha), really 
leads to that goal. Thus no one in the entire universe, 
man or deva, or any other being, can accuse him 
of insincerity or falsehood in this respect. No one can 
say to him : " You claim to be perfectly enlightened ; but 
here are things that you do not understand. You assert that 
you have destroyed the asrawas ; but these are the asravas 
that still remain in your personality. You declare that 
you have indicated the obstacles to the spiritual life ; but some 
of these practices and ideas are no obstacles at all. You say that 
you teach the Way that leads to the destruction of Pain : but 
that Way does not help one to attain that end." A Buddha 
knows that no one can justly reproach him in this manner. For 
this reason, he is always serene, fearless and self-confident, and 
cultivates a noble and magnanimous spirit. (Pr. Pd. cata., 
PP- 1448-9.) 

( r )  The Eighteen ~kqika-d-dhmmas. A Buddha possesses 
eighteen special and exmaordinary attributes, which are 
called his ~venika-dharmas. This word dvtnika means " special, 
peculiar, extraordinary, exceptional " (PHli Dicy. s.v.). Monier 
Williams derives it from sen; (braiding, weaving, a tress, conflux 
of two or more streams), and translates : " Not connected with 
anything else ; independent." Bahtlingk and Roth follow E. 

4 6  Burnouf, who gives the meaning : qui ne se conforident pas." 
He says: " C*est par conjecture que je le traduis comme je 
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fais, le prenant pour un dCrivC du mot avqi ,  ' qui ne forme pas 
une tresse, ou qui ne se confond pas A la manitre de plusieurs 
fleuves se rbunissant en un seul.' " 7' 

T h e  term has also been translated as " independent conditions ", 
" les vertus exclusives," " congenital qualities," " die 
Bedingringen der Unabhangigkeit," " les substances n 0 n - r n e I 6 ~ ~ ~  
" besondere Eigenschaften," " unique characteristics," " unmixed 

'9 6 4  or pure virtues or qualities, uncommon prope;ties." 7 8  

V. 'Trenckner suggests that the word iutnika is derived from 
wind (without), with the prefix a, and denotes " sine quh non ".59 

But  it is difficult to understand how iuenika can be related to 
v i n ~ .  A Ruddha's three Fields of Mindfulness, mentioned 
above, are also described as ~venikbni ; and an educated woman 
is said to possess five dvenika-dharmas (Avo. Ca., i, 14, 7, trans- 
lated as "cinq conditions distinctes" by E. Burnouf)." The  
adjectives ~ v e n i  and ~ueniya are also found in PHli literature ; 

& &  e.g. avepikammdni kmonti - r~veni - pdtimokkham uddisanti " 
(Atiguttarn, v, 74, line I o-where Nyiir~atiloka translates 
iueni as " getrennt "). 

" Paiirim~ni bhikkhove mitugamassa ~ive+kini  dukkhani " 
(Snnzyutta, iv, 239, line 10). 

" hepi-uposathav bronti dveni-povdranam karonti" (Yinoya 
ii, 204, line 26), where T. W. Rhys Davids and H. Oldenberg 
translate, " perform independently Uposatha and Paviiraqa " 
(S.B.E., xx, p. 267). 

" Devadatto . . . . dweni saigha-kammani akflsi9' (JitnRa, i, 490, 
line 291, where R. Chalmers translates : " He performed the acts of 
a separate Brotherhood " (J~taka Trsln., i, p. 305). T h e  Tibetan 
equivalent is ma-hdres-pa (Csoma, p. 250-M. Yy., p. I 0). Hdres- 

r i pa means " mixed ", and the term therefore signifies pure, 
unadulterated, unmixed " (Tib. Dicy. Das, pp. 699,948-Jaschke, 
p. 284). I t  is to be noted that the same root is employed in a 
phrase, which denotes " the influx of the Ganges into the sea " 
(Tib. Dicy. Jgschke, p. 284). This seems to confirm E. Rurnouf's 
conjecture that the word ivenika is related to vepi in the sense of 
" confluence of rivers ". According to E. J. Eitel, the 
Chinese translate cuepika-dhnrmii!, by a phrase which means 
" detached characteristics, the distinctive marks of a Buddha 
who is detached from the imperfections which mark ordinary 
mortals " (p. 26). T h e  root-idea seems to he separation, as is 
evident from the PHli passagqs, in which die word is almost always 
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used with reference to schism in the Order. We may translate : 
4 6 special, peculiar, exclusive." 

These eighteen attributes distinguish a Buddha from 
all other beings. " He is free from errors and faults. He is not 
noisy or l o q u a c i ~ u s . ~ ~  He never loses Mindfulness. His mind 
is always composed and collected. He has no notion of multiplicity 
(i.e. he considers the universe under its aspect of uni ty  and not 
with reference to the diversity of phenomena and objects). His 
equanimity is not due to want of judgment.@= His Will and 
Resolution never falter. His Energy is never diminished.. His 
Mindfulness is never relaxed. His Concentration always 
remains the same. His Wisdom never fails.   is Deliverance 
knows no change. All his actions, performed wit11 the body, 
are preceded by Knowledge and continue to be in accordance 
with Knowledge.e4 All his words and utterances arc preceded 
by Knowledge and continue to be in accordance with Knowledge. 
All his thoughts are preceded by Knowledge and co~ltinuc to bc in 
accordance with Knowledge. He has absolute arid infallible 
Knowledge and Insight with regard to the past time." He has 
absolute and infallible Knowledge .and Insight with regard to 
the future. H e  has absolute and infallible Knowlctlge and 
Insight with regard to the present (time)." 

Such is the complete formula of the eightken special 
attributes of a Buddha, with all its repetitions and 
redundancies and its partial unirttelligibility. T h e  A4.S. Al. 
declares that six of these qualities refer to Me:hod 88 ; six deal with 
Acquisition (of Merit or Knowledge) ; three are descriptive of 
Actions, and three define a Buddha's Knowledge. As this list 
is not found in the P ~ l i  canon and the early Sanskrit treatises, 
it must be assigned to a comparatively late pcriod (third 
century A.D.). 

This  triple formula of the balas, unip~radyas and 
dvqika-dharmas constitutes the stock definition of a Buddha. 
But there are several other essential factors in the conception of 
Buddhahood as it is developed by the Buddhist Sanskrit writers 
for the inspiration and edification of a bodhisattwa. A 
bodhisatt~ra should know and comprehend these qualities and 
characteristics of the Buddhas before he can appreciate 
the importance of striving for bodhi. 

(d) A Buddha is distinguished from other beings by his deep 
and great pity, love, mercy and compassioti for all beings (kat-~+(i,l.~' 
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Here we come upon this great word, karrqza, which recurs very 
frequently in Mah~yinist literature. A Buddha is endowed with 
maha-koruna, the adjective mahd being prefixed in order to 
emphasise the importance of this attribute. He loves all creatures 
as his children. He says to them : " I am the Father of 
the world ; you are my children." A Buddha's' karund is 
discussed in the M. Vy. under thirty-two aspects ; he pities 
all beings, hecausc they are enmeshed in various sins, errors, 
dangers and ~a la rn i t i es .~~  I t  was really necessary to lay stress on 
this attriblite of a Buddha's personality. According to the Katha- 
vatthu, some Buddhists taught that the Buddha could not feel 
compassion, as ilc was free from all passion (rdga).@O This 
doctrine, which reminds us of the teaching of some Stoic 
philosophers of Greece, was vigorously combated by the 
Mah~ysnists and others. @l 

(e) In  addition to karund, a Buddha is noted for his thorough 
and unblemished purity. His bodily aitions, his speech, his 
thoughts and his very soul are pure ; and there is not the slightest 
impurity in him. O n  account of this fourfold purity, he need 
not be on his guard against others. These are his four &ak!yar 
(Pdi : arakkheyy~).g~ 

Many. other laudatory .epithets have been applied to the 
bb  Buddha by the pious Buddhists.03 He is " self-existent ", a 

b b  conqueror," " a physician," self-luminous," " Lord of the 
Universe," " King of Kings," " peerless," " all-beholder," 
4 6  sinless," " light-giver," ( 6  superior to all beings," " sweet- 

voiced," " the god of gods " (dev~tidcva), etc. 
(f) A bodhisattva, who becomes a Buddha, will not live in 

solitary grandeur, as the Buddhas are numerous. According to 
the oldest P ~ l i  tradition, there were six Buddhas who lived before 
Gautams Ciikyamuni. Their names are mentioned in the Mahap- 
ddna-suitu of the Digha-Nikiya (ii, 2 ff.). T h e  number of thde 
Buddhas is seven, because the ancient world believed in the 
existence of seven " planets " (Sun, Moon, Mercury, Venus, Mars, 
Jupiter and Saturn). Thqse seven Buddhas correspond to the seven 
rsis of the Indian tradition, who have also an astronomical origin. 
  heir Sanskritized names are mentioned in the Dh. S. (Section 6), 
the Lal. Y. atld the M. Y y . @ V h e  number of the Buddhas, 
who preceded Gautama Ciikyamuni and predicted his advent, was 
increased to twenty-four in the Piili Buddhnvamsa. But the 
Sanskrit writers continued the process of multiplying the Buddhas. 
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T h e  La/. C;'. speaks of bo!is (ten millions) of them, as does 
also the Sad. Pu.  T h e  Suuarna-prabhdsa tells us of 
" thousands ", while the Su. Yy. estimates their exact nurnbcr 
at 8 J ko!i-niyuta-fota-sahasrdni (8 I million million niyutas).M 
T h e  Kar. Pu. and the Pr. Pa. Cata. speak of many Buddhas who 
have their k!etras (field~).~e T h e  Maha-vartu refers to 300 million 
Buddhas of the name of Cakyamuni, 60,000 Buddhas of the name 
of Pradyota, and so on.07 Finally, the philosophers got tired 
of piling up high numbeis in this fashion and declared 
that the Buddhas- were really infinite in number. They 
hit upon the picturesque phrase : " T h e  Buddhas are like the 
sands on the banks-of the Ganges." Having made the Buddhas 
innumerable, the Indian imagination could not go further. 

It is likely that this idea was suggested by the star-lit 
tropical sky, and each star was regarded as an inhabited worid 
ruled by a Buddha. 
(g) A Buddha has his buddha-k!etra (field), which he guides 

and " ripens" in spirituality. T h e  Sod. Pu. contains predictions 
about the future Buddhahood of several saints, and their kptras 
are described.Bg A R!etra consists of many worlds and universes, 
with their heavens, purgatories, earths, dewas, pretas, human 
beings and animals. 

(h) A Buddha, who appears on this earth or in any other 
world, can never cease to exist. This remarkable idea was 
developed very gradually by the Buddhist philosophers. In 
the old PHli tradition, Gautama Ciikyamuni after his demise was 
regarded as more dead than alive. He could not be seen by gods 
and men,lW and ho~iour paid to him after his death had onlysyrnbo~ic 
spiritual significance.1O1 T h e  six or twenty-four Buddhas of 
the past, who are mentioned in the P ~ l i  canon, were not supposed 
to be living after their parinirvea. But the Mtu. declares 
that a Buddha can live for many zons (ko/pas)."l In the Sad. Pa., 
a Buddha is said to live for a very long time in his Rsetra, but he 
is not immortal. T h e  length of life of each Buddha is specified, 
and he enters parinirvea at the end of that period. Only in the 
case of Yaqodha@ the author shows that chivalry can be combined 
with theology, and he allots her an unlimited span of life as a future 
Buddha. Gautama Buddha also lives for ever (sadd sthitah).lOa 
Here we find the first clear hint of immortality for the Buddhas. 
Further, the same writer contradicts himself by bringing on the 
scene a Buddha, who had really entered into parinir-a 
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long ago, but who suddenly re-appears as a living Buddha 
in order to sing the praises of the Sad-dharma-ptqtdarika 
as a religious treatise.lO" Thus it is indicated that even 
porinirvJna does not imply extinction. T h e  final doctrine 
on this question is elaborated by the author of the Suvarna- 
prabhaa, who declares that a Buddha's duration of life is i n -  
limited and i m m e a ~ u r a b l e . ~ ~ ~  Gautama Buddha did not really 
perish after eighty years' sojourn on earth : he can never die. 

(i) T h e  Buddhas are not only numerous and immortal, but 
they are also superhuman (101-ottara) in all their actions, even 
during their earthly lives. A Buddha is entirely free from sensual 
desires. He is above all human needs and weaknesses : his body 
has no limits and knows no fatigue.106 He does not sleep or dream. 
He replies to all questions immediately and spontaneously without 
the necessity of thinking over the matter even for a moment. 
Every word uttered by a Buddha has deep spiritual significance 
and is intended for the edification of the people. His speech 
is always rational and perfect, and it is understood by the hearers. 
He is always in a sa te  of profound concentration. His power 
of working miracles is unlimited.107 He eats, drinks, and takes 
medicine in illness only in order to conform to the ways of the 
world (/ok-~nuvartanr~), as he is really not subject to hunger, 
thirst, disease, or any human needs and infirmities. His body is 
not formed by the physical union of his reputed parents, and he 
is born as a child .merely in order to act like ordinary human 
beings.108 

( j )  Further, if a Buddha is immortal and superhuman, his 
physical body cannot represent his real nature. He must therefore 
be essentially a spiritual Being, who either assumes a human form 
as an avatdra (Incarnation) or shows an unreal physical body 
to the people for their edification. T h e  doctrine of avatt?ro was 
rejected by the Buddhist- thinkers, though it was accepted by the 
Hindus.lOB But the Buddha pretended to live and work in the 
world as a moital in order to save all beings. His physical body 
(rfipn-k~n) was illusory and unreal like the shapes created by 
a magician bi rm~na) .  " T h e  r~pa-Rqa  is not the Buddha," 
declares the author of the Sam. Rz. (fol. 955, q ff.). T h e  Suuart~u- 
prabhasa teaches tHat it is impossible to find any relic of a Buddha's 
body after his cremation."O It is a grave error to identify a Buddha 
with his rzipa-kiya, a s  a Buddha has no form or other material 
attributes."' A Buddha creates many pharitom-bodies, which 
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visit the worlds and preach the Doctrine. T h e  people bee them 
and believe that they are born and perish. All this illusion is due 
to a Buddha's wisdom in the choice of methods for con- 
verting the hearers (updya-ka~~alya) .~~~ 

(R) If  the fragile and limited rlipa-kdya is not the red 
Buddha, what and who is the Buddha? In contradistinction 
to the rfipa-kdya, the Mahiiynnisa speak of a Buddha's dharma- 
kdya (cosmic, spiritual Body).ll' A Buddha is the embodiment 
of dharma, which is his real Body.l14 He is also identified with all 
the constituents of the universe (form, thought, etc.)."' This 
Body, which is also called sad-dharma-kdya, bodhi-kdya, 
buddha-kaya, prajn'd-kayo, swdbhdvika-Rdya (essential Body), ir 
invisible and universa1.11e I t  is imperishable and perfectly pure.11' 
All beings " live and move and have their being in it ".ll@ It 
is the same as the Absolute Reality (tathatd), which is also one 
and indivisible for the entire Universe.110 I t  is immutable and 
undifferentiated.lm 

(I) If a Buddha's real body is the cosmic Absolute, .then 
it follows that all Buddhas are spiritually united in the 
dharma-k~ya. This final step was taken by the Mahzygnists. 
" All Buddhas are on%'' declares the M.S. Al.lsl There cannot 
be many Buddhas in reality.18' Buddhahood, which belongs 
to the realm of Freedom and Perfection (andsrawe dhdtau), unites 
them all, as they have one Wisdom and one Aim.laa Gautama 
Buddha could herefore rightly say : " I was that Buddha of the 
past, named Vipa~yin." lS4 

A Buddha also possesses a Body of Bliss or Enjoy- 
ment, which is radiant and glorious, and bears thirty-txo special 
marks and eighty minor signs lP6 (sambhoga-kayo, sr~mbhogika- 
Rgya, sambhogya-kdya). I t  is the result of the-Merit, which a 
Buddha has acquired by his good deeds during many 
;eons.126 I t  is visible only to the faithful bodhirattz~os, who 
assemble to hear a Buddha preach.187 It must, however, 
be emphasised that the fundamental distinction is between the 
physical body and the dharma-kdya, which are often mentioned 
together and contrasted. T h e  sambhoga-k~ya was added sub- 
sequently in order to give the Buddhas something like the celestial 
bodies of the Hindu deuas. I t  belongs to the stage of 
deification, not to that of spiritualisation and unification. 

Thus the conception of Buddhahood was developed to its 
ultimate conclusion in universal pan-Buddhism (as distinct from 
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Pantheism). T h e  Buddhas were subjected to a sixfold process 
of evolution : they were multiplied, immortalised, deified, 
~~iritualised, universalised and unified. 

(m) There were many causes, which led to this radical trans- 
formation of the ideal of a Buddha's personality. T h e  
idea of a Buddha's enduring dharma-body is found in the Pali 
canon.128 Gautama Buddha was at first regarded as only an 
arhat like the other monkqlag and he disclaimed omniscierrce.1~ 
But several P ~ l i  passages indicate that he was in some way also 
superhuman. He could make Yasa invisibIe,lal. and work miracles 
at Uruvelii and other places.laa He declared that he was neither 
a man nor a deva, but a Buddha, as if the Buddhas formed a distinct 
species or class of beings by themselves.138 He is said to be unlike 
the other monks, as he first found the Way of Enlightenment 
and showed it to others.lS4 He promised rebirth in sva rp  
(heaven) to those who should 'have faith in him and love him.lm 
His body was transfigured,lS' and his birth was accompanied 
by mirades.187 He could have lived much longer, if he had 
wished to do so.las He could enable a visitor to see the hidden 
parts of his body under his garments.lag Such details show that the 
process of deification began soon after Gautama Buddha's death. 
I t  was continued and intensified by the Mahr~sarighikas, the 
Yetdyakas, the Andhakas and other Buddhist sects.lm The  
uneducated masses and their enthusiastic leaders always love to 
exalt and glorify their prophet. Hero-worship is ingrained in 
human nature and takes strangc forms among the 
uncultured sections of society. T h e  Arians of Europe were 
finally defeated by the more superstitious followero of Athanasius.lL1 
T h e  competition of the rival Indian sects and rrrovements 
also led the Buddhists to advance new claims on behalf of their 
leader. T h e  Jainas taught that Mahnvha survived death and 
existed as a Spirit in beatitude. T h e  Hindus deified Kr!na and 
prayed to their dcvas, Yifnu, &a and others. T h e  Sdikhya 
philosophers promised an eternal future of unalloyed felicity as 
purufa. T h e  redantins looked fornard to identification with the 
eternal Brahman. It would have been impossible for the Buddhists 
to succeed in their ethical propaganda, if they had adhered 
to the old doctrine that the survival of a Buddha after 
death was an " unexplained question " (avy~k~ta),  or if they 
had taught that a monk perished altogether at death after attain- 
ing nirvana, like Godhika and Vakkali of unhappy memory.14a 



T H E  BODHISATTVA DOCTRINE 29 
Such a dismal message of agnosticism or annihilation could not 
win many converts in that uriscientific age. T h e  Buddhists had 
to follow the line of l e s t  resistance. They perhaps also thought 
and felt that so wise and virtuous a man as Gautama Buddha 
could not end in blank nothingness. They transformed him 
into a living, immortal, powerful and gracious deua. They also 
bestowed on him all the mystical attributes of the impersonal 
Brahman of the Upani!ads. His humanity, his physical body and 
his death were therefore denied or thrown into the background, 
and he was endowed with the sambhoga-kdya and the dharma-kqa. 
T h e  Mahay~nists borrowed and assimilated the entire 
theology and metaphysics of Hinduism and Jainism, and then 
evolved their impressive and comprehensive conception 
of the Buddha. T h e  life of Gautama was the foundation of 
the edifice : the rival sects supplied the material for the 
superstructure. 

Such a Buddha every man and woman, nay eve7 living 
creature, can and must become. This is a bodhisattwa's goal 
and ideal. 

T h e  bodhizottva ideal reminds us of the active altruism of the 
Franciscan friars in the thirteenth century A. D. as contrasted with 
the secluded and contemplative religious life of the Christian 
monks of that period.143 T h e  monk prayed in solitude : the 
friar " went about doing good ". T h e  great Franciscan movement 
in the history of Christianity offers an interesting parallel to the 
M a h ~ y ~ n a  " revival " in Buddhism. Both the arhat and 
the bodhisattva were unworldly idealists ; but the arhat exhibited 
his idealism by devoting himself to meditation and self- 
culture, while the bodhirattva actively rendered wrvice to other 
living beings. In the phraseology of modem psychology, an 

b b  orhat was an ~ntrovert ", while a kdhisattwa was an 
6 b extrovert ".I4' 



O R I G I N  A N D  D E V E L O P M E N T  OF T H E  
BODHISATTVA D O C T R I N E  

T h e  bodhisattva doctrine may be regarded as the final outcome 
of the tendencies that were at work in India during several 
centuries after Gautama Buddha's death. These may be grouped 
and classified as follows :- 

( I )  T h e  natural- tendencies of development within the 
Buddhist Church. 

(2) T h e  influence of other Indian religious sects like the 
Bh~gavatar and the Caivas. 

(3) T h e  influence of Persian religion and culture. 
(4) T h e  influence of Greek art. 
( 5 )  T h e  necessities of propaganda among new semi- 

barbarous tribes. 
(6) T h e  influence of Christianity. 

These different factors, that contributed to the rise and growth 
of the new doctrine, may be considered in detail. 

T h e  most important factor was the natural and inevitable 
tendency of Buddhism to grow and develop in the changing 
circumstances of the age. A great religion is not a dead static 
formula of salvation and ethics : it is always a living, dynamic, -- . 
self-evolving and self-adjusting spiritual- movement. T h e  
founder's disciples try to render expIicit all that was implicit 
in the origind teaching, and they- also contribute new jdeas 
and ideals. Only an ultra-orthodox Mah~yiinist would support 
S. Kimura's contention that the philosophers of the Miihnyana 
really expounded Gautama Buddha's own " ontological and 
introspectional principles ", which were not communicated to the 
ordinary disciples.' This is an unwarranted assumption. Gautama 
Buddha took pride in being free from the fault, that was described 
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as dcdrya-rnusti ( P ~ l i  : acariya-muqlri, " the teacher's fist, dose- 
fistedness, keeping things back, esotc leicisrn "). His teaching was 
open to all, like the light of the sun arid the moon.'. T h e  fiction 

6 6  of an esoteric" Buddhism need not be invoked in 'order to 
explain the natural development of Buddhism after the death of 
the founder. 

T h e  bodhisattva doctrine was the necessary outcome of two 
movements of thought in early Buddhism, viz. the growth of 
bhakti (devotion, faith, love) and the idealisation and spiritualisa- 
tion of the Buddha. Bhakti was at first directed towards 
Gautama Buddha. But he was soon idealised, spiritualised 
and universalised, as has already been indicated. He then became 
an unsuitable and unattractive object for the pious Buddhist's 
bhakti. T h a t  deep-rooted feeling found an outlet in the invention 
and adoration of the bodhisattvas. 

T h e  ideal of bhakti arose and flourished among the Buddhists. 
Some scholars are of opinion that it originated in the Hindu 
sects and was subsequently adopted by the Buddhists. They 
think that the bhakti litcrature of the Buddhists is cn imitation of 
Hindu scriptures like the Bhagauad-gitd. M. Winternitz says : 
" I t  was under the influence of the bhakti doctrine of the Bhagawad- 
git i ,  . . . . that the MahPyHna Buddhism was developed." a 
H. Kern finds that " the Sad. Pu. is ful! of un-Buddhistic notions, 
allied with, if not directly taken from, the Gita ".' E. Senart 
writes : " La tradition bouddhique se meut certainement dans 
une atmosphere Krishnaite:" He also thinks that the Buddhists 
borrowed the idea of thakti from the Bhigavata s e a 6  
K. J .  Saunders has tried to show that the author of the Sod. Pu.  
borrowed much from the Bhaga7 ad-gitz.7 L. de la VallCe 
Poussin thinks that Buddhism in its entirety is only a form or 
aspect of Hinduis~n : " une modalit6 de l'Hindouisme," " une 
cristallisation particulitre de 1'Hindo~isme."~ This  view is based 
on an inaccurate interpretation of the history of religion. 

It is almost certain that the Buddhists were the originators 
and innovators in several new developments, and the Hindus 
followed suit. I f  Buddhism were only a " modality " of Hinduism, 
the Buddhists would have adopted the whole Hindu 
pantheon of gods and goddesses instead of exercisirlg their ingenuity 
and imagination to invent the class of beings known as the 
bodhisattvas. Buddhism had its own independent genius, which 
kept it distinct from Hinduism during many centuries, as is 
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evident from the oft-recurring significant phrase, L L t r a m a n ~ ~  and 
br~hmapas." T h e  Hindus priests of India resolutely refused 
to preserve Buddhist literature or to acknowledge Buddhist 
metaphysics as an " orthodox " system. Hinduism absorbed the 
Bhagouatas and other new sects, but Buddhism and Jainism could 
resist its assimilating power. Buddhism has spread among other 
Asiatic nations, because it is universal in spirit, like Christianity 
and Islam ; but Hinduism is a national religious and social system, 
like Confucianism and Judaism. Buddhism borrawed some ideas 
and institutions from Hinduism, and the latter was indebted to 
Buddhism for fundamental changes in its ethics and ritual. But 
both maintained their individuality as systems of doctrine and 
discipline. T h e  idea of bhaRti was not a borrowed feather, with 
which Buddhism adorned itself. It was an integral part of the 
Buddhist ideal from the earliest times. In  fact, the very word 
bhaRti, as a technical religious term, occurs for the first time in 
Indian literature in a Buddhist treatise and not in a Hindu scripture. 
T h e  Therag~thd speaks of bhatti : "so bhaitimi nimn ca hati 
pundit5 Eatvb ca dharnmesu visesi assa " (p. 41, lines 1-21. 

This anthology contains verses that go back to the earliest 
period of the history of Buddhism, and its final redaction 
took place in the middle of the third century B.c.~ But the idea 
of bhakti is found in the ancient P ~ l i  Nikiyas : it was called 
saddha in the fifth century B.C. Saddhi was a very important 
concept in early Buddhism. Faith in the Buddha is repeatedly 
declared to be essential for the spiritual development of the monks 
and the laymen.10 It can even lead to rebirth in a heaven. A 
novice must " take refuge " first in the Buddha and then in the 
Doctrine and the Confraternity. I t  is a great mistake to under- 
estimate the importance of ~ ~ d d h a  in early Buddhism, which has 
been wrongly represented as a dry " rationalistic" system of 
precepts and theories." Even in the Pdi  canon, the impression 
lefi on the reader's mind is that Gautama Buddha is the centre 
of the whole movement, and that the Doctrine derives its vitality 
and importance from his personality. This is true of all great 
religions and churches. When the Christians love and d t  
Jesus Christ and the Moslems praise and glorify their Prophet, 
they evince personal bhakti, which can be thoroughly justified 
by an appeal to history and psychology. Even if the Buddha had 
advanced no extraordinary claims on.his own behalf, his greatnm 
as a man would have given rise to the cult of bhakti for him. T h e  
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disciples of a wise and virtuous teacher must love and revere him 
personally, even though he should modestly declare that his 
personality is of no importance. It is Personality that secures 
the triumph of a religious movement ; the dogmas and precepts 
shine in the light reflected from Personality. BhaRti cannot arise 
without the historical fact of the life and work of a great man. 
For this reason, it could not have originated among the meta- 
physicians of the Upan&ads, as A. B. Keith has assumed.18 There 
was no great man like Buddha or MahPvIra among them. Apart 
from the irresistible influence of Personality, the absence of any 
other objects of adoration led the Buddhists to concentrate their 
love and devotion on the Buddha. They did not hold the ancient 
Luas in high esteem. They could not have any devotional feeling 
for them or pray to them. T h e  dewus were regarded by the 
Buddhists as glorified super-men, who enjoyed bliss and power, 
but who were subject to the law of death and rebirth and needed 
wisdom and liberation as much as the human beings on earth. 
They were far inferior to the Buddha in character and knowledge. 
They visited him as disciples and suppliants, and even rendered 
menial service to him.18 Having reduced the great dewas of 
Hinduism to such a subordinate position, the Buddhists had 
no object of love and devotion except the Buddha himself. They, 
like all men and women, had hearts as well as brains ; and the 
heart will not be denied its rights, whatever the logicians may 

yy. Man is not merely " a reasoning self-sufficing thing, an 
~ntellectual all-in-all ". As the Buddhists despised the dewas, 
they put the Buddha in their place. It was therefore quite natural 
t iat  the ideal of 6haW should first grow and flourish among the 
Buddhists, and not among the Hindus. As a matter of fact, 
Yynu and Ciua are mentioned only as secondary deities in the 
list of devas in the Digha-Nikdya (Yqhu and Is&a).l' They are 
not regarded as the equals of the old dewas, Brahmd and Cabra. 
Their cults could not have been very important at that period 
(fifth century B.c.). BhaRti was chiefly associated in Hinduism 
with the sects devoted to these two devus. T h e  Bhagavad-gita 
also belonp to a much later period (200 B.C. to A.D. zoo). It 
may therefore be inferred on a prion' grounds, and also on the 
basis of historical &a, that Buddhism originated the idea of 
bhakti and did not borrow it from Hinduism. I f  we find similar 
epithets applied to Gautama Buddha and Krsna in the Sad. Pu. 
and the Bhaga~/ad-gitd,l6 we must conclude that they 
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were first invented by the Buddhists and subsequently adopted 
and adapted by the Hindu sectarian leaders. T h e  latter tried to 
find some heroes in their own tradition and discovered Krsna .. . 
and Rama for their cult of bhakri. 

This stage in the evolution of Buddhism is represented by 
the two treatises, the Sad. Pu. and the Su. Yy. In the Sad Pu., 
Gautama Buddha is described as the loving Father of all 
creatures, and all pious Buddhists are exhorted to worship and 
adore him.le T h e  Su. Yy. promises rebirth in the Buddha 
h i tabha ' s  paradise (buddha-ktetm) to all who should think of 
him and utter his name with love and devotion.17 T h e  larger 
Su. Yy. excludes from this privilege all sinners, who have 
committed any of the five heinous, mortal sins (anantaryani). 
But the Amit~yur-dhydna-sfitra abolishes this restriction and offers 
a happy rebirth (not nindna) to all creatures as the reward of 
bhakti.18 Bhakti is directed towards a Buddha at this period. 

T h e  conception of Buddhahood was widened and elaborated 
under the influence of Jainism and Hindu theology and 
metaphysics, as has been indicated above. As a consequence, 
a Buddha ceased to appeal to the popular imagination as an object 
of devotion. He had been de-humanised and universalised. He 
was also theoretically far removed from this world of change 
and sin. He lost Personality and became cosmic Law. As the 
Hindus could not love or adore the metaphysical Brahman of the 
Upani,sads, but needed deities of flesh and blood for their cult, 
so the Buddhists too could not approach the idealised and trans- 
cendental Buddha of the MahHyHna with prayer and worship. He 
had become too great, vast, nebulous, impersonal and incom- 
prehensible for such relations. T h e  Mahiiyanists turned in their 
need to the earlier history of Gautama Buddha, when he was 
not the remote metaphysical Buddha, but only a charitable, patient 
and wise bodhisattva, a married citizen and a denizen of this work- 
aday world. As a bodhisattva, he had helped many men and 
women with gifts of wealth and knowledge. He was a more 
humane and lovable figure at that stage of his career. 'fhe pious 
worshippers could pray to a bodhisuttva for health, wealth and 
mundane blessings, and that was all that they really wanted. 
T h e  cult of bhaW is partly an expression of egoism, as it 
involves supplication for selfish interests. Ordinary men and 
women are more anxious to secure welfare and happiness in this 
world than to strive for the distant and doubtful goal of 
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Buddhahood. T h e  bodhisattwas were thus chosen for worship and 
adoration in order to satisfy the needs of the devout and pious 
Buddhists. T h e  bodhisattva doctrine may be said to have been 
the inevitable outcome of the tendency towards bhakti and the 
new conception of Buddhahood. This view seems to bc confirmed 
by the fact that the Hinaygnists, who did not de-humanise and 
universalise the Buddha, did not feel the necessity of inventing 
and adoring the bodhisaituas. T h e  analogy of other religious 
movements also proves that uneducated men and women require 
some attributes of human personality in the superhuman beings, 
whom they are willing to worship. They feel more at home with 
such helpers. They shrink from the measureless immensity 
and unapproachable sublim'ity of the universal Spirit, whether 
it is called Brahman, Dharma-kiya, Allah or God. T h e  develop- 
ment of saint-worship in Islam and Christianity was due to the 
same causes as led to the cult of the bodhisartvas in Buddhism. 
Both Islam and Christianity teach that God has personality and 
love and answers prayers ; but millions of Moslems and Christians 
have found solace in the worship of the saints. They have felt 
the need of these human intercessors as intermediate objects of 
worship. They have placed them between God and Man. Saint- 
worship was firmly established in the Christian Church as early 
as the fourth century A.D., as  P. Dsrfler and H. Thurston have 
pointed o9t.l8 T h e  Moslems, too, are fervent worshippers of 
their saints. R. A. Nicholson says : " In Mohammedan religious 
life, the wali occupies the same middle position : he bridges the 
chasm which the Koran and scholasticism have set between man and 
an absolutely transcendent God. He brings relief to the distressed, 
health to the sick, children to the childless, food to the famished. . . . 
His favour confers blessing." W. M. Patton writes : " Every 
neighbp----'-ood in the Muslim world has its patron saint. . . . . 
Since the days of al-Ghazzli (twelfth century A.D.), the S u ~ i t e  
branch of Islam (excepting the Hanbalite school) has given its 
approval to the cult of the saints. . . . . In reality, the saint is a 
far more real God to them than Allah is . . . . T h e  Shiahs are 
enthusiastic worshippers of the saints." 21 M. Horten expresses 
the same opinion : " Der Heiligen-kultus hat im islamischen 
Volke eine ungeheure Ausdehnung gewonnen, von der die 
zahllosen heiligen Sdtten (die Geber  von Heiligen), Feste und 
sonstige Gebraiiche ein beredtes Zeugnis ablegen." f i  T h e  
universal practice of saint-worship shows that it has satisfied 
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certain fundamental needs of human nature at a certain stage of 
intellectual development. 

T h e  Buddhists invented their class of saints (bodhi~attvu~) 
chiefly by personifying the different virtues and attributes of 
Gautama Buddha's personality. They also took up cerbin 
epithets that were applied to Gautama Buddha, and converted 
them into the names of some bodhisattvas. T h e  bodhisattvos 
thus derive their existence and attributes from the central historical 
fact of Gautama Buddha's life and work. T h e  two chief 
bodhisattvas, Mdi j  u ~ r i  and Avalokite~vara, are personifications 
of Wisdom ( p r a j i ~ )  and Mercy (karupd) respectively. Maitreya 
typifies maitri (friendliness). Some other bodhiruttvas owe their 
names to the adjectives that were first employed to describe the 
great Teacher. Buddha is spoken of as " samantato bhadraka " 
and " samanta-bhadra-kdya " (auspicious or excellent in all ways) 
in the Ava. Cu. and the Lal. Y. ; and we find that Samantabhadra 
is the name of a bodhisattva.23 Even " hlafiju~ri" may perhaps 
be derived from maiiju-ghosa and maiiju-szwra, as these two epithets 
are used to describe Buddha's voice.24 CPntideva in fact refers 
to this bodhisattva as <' ajita-maiiju-ghosa " (B.C. h a .  ii, I 3). In 
other cases, the descriptive titles of the Hindu devas have been 
transferred to the bodhisattvas. Thus  Brahmn is described as 
b b  nuh6-bala-sthama-prdpta " in the Da. Bha. (8 I. 3 I), and an 

important bodhisattva is called Mahb thha -p r~p ta  (having great 
strength).26 Such names as Vajra-p~ci and Ksiti-garbha also 
suggest the influence of Hindu mythology. 

Although the idea of bhakti originated among the Buddhists 
and was adopted in self-defence by the Hindus, yet the new sects, 
which arose after the fifth century B.c., exercised a profound 
influence on the further development of Buddhism. They 
established the cults of certain devas and deified heroes, and the 
Buddhists were compelled to endow their Buddhas and 
bodhisattvas with similar attributes and powers. 

T h e  Bhaga~aata secq which was probably founded in the 
filth century B.C. in the west of India, inculcated the worship 
of Blragavat (the Adorable) as the supreme Deity and was almost 
monotheistic. In course of time, the Bh~gavatcs came to identify 
Ydsudeva with Bhagauat and the ancient sun-god Yi'snu. This 
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name Ydrudeva has been explained as referring to Kgna, who is 
mentioned as a hero and also as a divine Incarnation in 
the Mohdbhdrata. He is also supposed to have been the disciple 
of Ghora Arigirasa, the sage mentioned in the Chatrdogya Upani2ad. 
It is not relevant to our purpose to discuss whether K9y was 
a warrior, a religious leader, a tribal god, a solar deity or the spirit 
of vegetation.Z6 But the existence of a sect of Yasudwa- 
worshippers at this period explains certain features of the 
bodhisattva doctrine. This  sect is mentioned in the Mahdniddesa 
(vol. i, p. 89, lines I 9-20 : " Yasudeva-vatti,& vahonti "). Ydsu- 
deva as a deity is also spoken of by Piinini in his grammar 
(" Visudevirjunibhyim vun," iv, 3, 98, page I 98 ; bhahtih, iv, 
3, 95, page 197). Several inscriptions of the second century B.C. 
also refer to the cult of Yasudeva, e.g. 

L' Devadevc~sa Vi(sude)vasa garudadhvaj(6)ayam." 
(Besnagar inscription, J.R. AS., I 909, p. I 055, 

line 16.) 
(Epigraphia Indica X, H. Liider's- list, No. 669.) 

" j a n ~  bh&vabhyi saka!ana-on~udevdbhydm." 
(Ghasundi inscription, J. R. A.S., I 887, vol. lvi, 

Part I, page 78, line 10.) (Epigraphia Indica X, 
H. Liider's list, No. 6.) 

These inscriptions date from the second century B.C. 

Megasthenes, who lived as an ambassador at  the court of 
Candragupta about 300 B.c. ,~'  declared that the M ~ a n s  
worshipped Herakles : " This  Herakles is held in especial honour 
by the Sourasenoi, an Indian tribe who possess two large cities, 
Methora and Cleisobora." 28 As MathurP was a centre of 
Kysna-worship, it is supposed that Megasthenes refers to 
Kysca as " Herakles ". Historical evidence thus establishes the 
existence of the powerful bhakti-cult of the worshippers of 
Yisudeua in the centuries that followed the rise of Buddhism. 
T h e  Caiva sect was making progress during the same period. 
&a is spoken of in the ~ v e t i i v a t a r a  Upani!ad as bhagavdn, and 
devotion to him is inculcated. 

6 L larva-vy~pi sa bhagnvims tasmit sarva-gatah fivah " 
(iii, I I ,  page 50). 

" devam itma-buddhi-praki~nm . . . faro!tam aham 
prapadye " (vi, I 8, page 73). 
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This Upanilad is assigned to a date posterior to Buddhism, 

Civa is also praised in the Muhdbhdrata, but the chronology 
of that immense poetical encyclopzdia is uncertain." Patafijali 
mentions a Cuiva sect in his commentary on Piinini's grammar 
(about I 50 B.c.-" Kilfr yo ayah-ftiitn-rinvicchati sa ~yah-~nit'k~h 
Rim catah Civa bhdgavate prdpnoti," V, 2, 76 ; vol. ii, pa& 

( 6  387- apanya ity-ucyate tatr-eduq no sidhyoti givah skondaQ 
vigikha iti," v. 3, 99 ; vol. ii, page 429). T h e  Caivas are also 
mentioned along with the Yr?sudeva-worshippers in the MiIinda- 
paiiha (p. I 9 I ,  lines 6 ff., "sivri vdsudevd ghunikd "1. T h e  sect of 
the P ~ p u t u s ,  who worshipped (ha, existed in the second century 
B.c., if not earlier.30 Megasthenes wrote that the Indians also 
worshipped " Dionysos " : " T h e  Indians worship the other 
gods, and Dionysos himself in particular, with cymbals and 
drums. . . he instructed the Indians to let their hair grow long 
in honour of the god." 31 This " Dionysos " has been identified 
with Civo. T h e  cumulative evidence of all these historical data 
points to the existence of a vigorous sect of &a-worshippers, who 
had chosen the ancient Rudr-a and iiino of the Yeda as their deity. 

These sects were soon controlled and assimilated by the 
Hindu priests, who were exerting themselves to stem the 
tide of Buddhism. T h e  great revival of Hinduism under the 
Ctrtiga dynasty in the second century B.C. obliged the Buddhists to 
develop new methods of popular propaganda. As E. W. -Hopkins 
has pointed out, the second century B.C. was a critical period in 
the history of Buddhism.S2 T h e  palmy days of royal patronage 
had ended with the fall of the Maurya dynasty in 184 B.c.," 
and Euddhism had to fight for its life against the Brahmins, 
who had converted the Bhrigavatas and the Caivas into their 
allies. T h e  arhuts were becoming too meditative and inert. 
T h e  Buddhist leaders, who inaugurated the Mahiiyiina move- 
ment, saved Buddhism from shipwreck by popularising it and 
inventing compassionate bodhisattvas as Buddhist counterparts 
of the Hindu deities and their Incarnations. Their methods 
bear a strong resemblance to the devices employed by the Christian 
Church in its struggle against the other religions of the Roman 
Empire. 

Persia was a great empire from the time of Cyrus to 
the invasion of Alexander, and Darius I annexed the valley of 
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the Indus about 518 B.C.~' Persian culture continued to exercise 
considerable influence on the nations of Asia during many 
centuries. Persia and India were dose neighbours, and 
the Persians were in many respects more advanced in civilisation 
than the Indians. D. B. Spooner's fantastic theory of the Persian 
origin of the Cnkyas and the Mauryas is now dead and buried ; 
but India certainly borrowed much from Persia during this period. 
T h e  lion-capital of A~oka's pillar at S r d t h ,  the architecture of 
the palaces at Piipliputra and certain usages of the Maurya court 
point to the influence of Persian culture.aa Zoroastrianism, the 
religion of ancient Persia, may also have contributed to the rise 
of the bodhisattva doctrine in India. We  know that it supplied 
a great deal of mythology to Judaism. 1tsf;awashis and amrw- 
spentas bear a certain resemblance to the bodhisattwas.~' T h e  six 
amesa-spcntas (immortal holy or beneficent ones, archangels), who 
are associated with Ahura-Mazdah, are personified abstractions, 
and the chief bodhisatmas are also really personifications of Wisdom 
and Love. T h e  amesa-spcntas are asa (Truth, Order, Right), 
vohu m a a h  (Good Thought), aramaiti (Piety), haurawatdt 
(Welfare, Salvation, Wholeness), Kshathra or Kshathra-uairva 
(Dominion) and amh.Jt~t (Immortality). T h e  jkavashis may be 
compared to the bodhisattwas in the Tzqita heaven. Zoroastrianism 
influenced the development of Buddhism more directly through 
the cult of sun-worship, which was introduced into India in the 
third century B . C . ~ ~  Sun-worship is referred to in the Digha- 
Nikdya (i, I I, line 21), and it is ridiculed in the jdiccupatthdna- 
jdtaka (Jdtaka ii, pp. 72-3). Many familiar names of the 
Mahzyiina are suggestive of sun-worship, e.g. Amitdbha (Measure- 
less Light), Yairocana (the Brilliant One), Dipankara (Light- 

lnsman maker). Gau tama Buddha himself is called ~ditya-bandhu (K ' 
of the Sun).30 T h e  Magas (Mag;) are mentioned in Indian litera- 
ture as the priests of the temples of the Sun in north-western 
1ndia.a It is probable that they established an organised sect of 
sun-worshippers on the basis of Zoroastrianism and the ancient 
Indian domestic rites of sun-worship. T h e  solar myth penetrated 
deep into every phase of Buddhism, and many bodhisattwas were 
endowed with solar attributes. 

T h e  art of Gandhnra in north-western India was based on the 
ideals and methods of Hellenic sculpture as applied to the repre- 
sentation of Buddhist subjects. T h e  figure of Buddha appears 
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first in Gandh~ra  art ; he was represented only by symbols at 
Bharhut and Snnchi. T h e  Greek invaders, immigrants and 
sculpto~s thus taught the Buddhists the value of clear-cut definite 
penonali ty, and the Buddhists invented their pantheon of bodhi- 
sattwos in order to worship half-divine half-human beings, such 
as the Hellenic gods were.41 

During the centuries that followed Alexander's invasion 
of India, the north-western part o i  india was repeatedly over- 
run by foreign invaders like the Pahlavas, the Cakas and the 
Kus~nas. I t  was a real meeting-place of nations. T h e  Kusinas 
established a vast empire. H. G. Rawlinson says : " These 
great rulers, about whom we know only too little, built up a 
vast empire, comprising a variety of nationalities. In  the 
P a n j ~ b  were semi-Asiatic Greeks, Parthians, Scvthians, 
Hindus. In Afghanistan and Baktria, besides the remnank of the 
older Scythian and Iranian settlers, were Greeks, Parthians, and 
their own countrymen from Central Asia." 42 This international 
atmosphere favoured the introduction of new ideas in Buddhism. 
T h e  Buddhists grappled with the task of converting these sturdy 
and semi-barbarous tribes to their faith. Polytheism had to 
be tolerated and even rendered attractive. T h e  bodhisattua 
doctrine exalted Love and Activity and peopled the heavens 
with gracious Beings, who could be worshipped. I t  is likely 
that some deities of the new tribes were adopted as bodhisattvas. 
This period in the history of Buddhism corresponds to the mediaval 
period of Christianity, when the Teutons of Central Europe were 
converted. 

As the bodhisattua doctrine was formulated before the advent 
of Christianity, there can be no question of Christian influence 
with regard to the origin of the new ideal. Christianity certainly 
influenced the development of MahnyZna Buddhism at a later 
period and was also influenced by Buddhism to some exter,t. There 
were several channels of communication between the Buddhists 
and the Christian countries of Western Asia, Africa and Europe. 
T h e  Buddhists could establish intercourse with the Christians 
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in Alexandria, Southern India and Central Asia. Clement of 
Alexandria (c .  A.D. I 50-c. 2 I 5 )  mentions the prsence of Indians 
at Alexandria and also refers to Buddha and the " Samanas ".48 

Porphyry, the Neo-Platonist (233 -c.- 3041, gives interesting 
details from the lost work of Bardtsanes, the Gnostic teacher, 
who wrote about the Indian monasteries.44 St. Jerome 
(c. A.D. 340-420) speaks of Buddha in mnnection with 
the dogma of the virgin-birth.46 T h e  Gnostics, who were 
numerous in the Roman Empire in the early centuries 
of the Christian era, borrowed some ideas from Buddhism, 
though one need not regard the word " gnosis " as the equivalent 
of bodhi or compare their three " qualities " to the gunas of 
the Siikhya system.46 Analogy does not always imply a common 
source. But it is certain that the Indian religion was not unknown 
to the leaders of the Christian Church during the second and 
succeeding centuries. Further, there is tllc tradition that 
St. Thomas visited India and preached to King Gondophares. 
It is not possible to determine if this legend is true or false. R. 
Garbe rejects it, but A. E. Medlycott is of opinion that " the 
Apostle Thomas had entered King Gondophares" dominions 
in the course of his apostolic career ". E. W. Hopkins also regards 
the tradition as worthy of credit." But the story of the Apostle's 
martyrdom is intrinsically improbable, 'as the Indians did not approve 
of religious persecution. They have always been very tolerant 
and broad-minded, and there is no reason why a solitary innocent 
preacher should have been put to death.   he Indians were free 
from the fanaticism of the Jews and the calculating cruelty of the 
Roman imperialists. Another missionary, St. Pantaenus (second 
century A.D.), is mentioned by Eusebius, the ecclesiastical 
historian.48 Apart from these doubtful traditions, the existence of a 
Christian community in Southern India during the sixth century 
is attested by the Egyptian writer, Kosmas Indikopleustes.4D 
G. A. Grierson indeed thinks that India learned the bhakti doctrine 
from this Christian Church ; but bhakti was inseparably 
ass~ciated with early Buddhism, as has been indicated above. 
It was not, however, in Alexandria or the Deccan that Christianity 
and Buddhism exercised that mutual influence, which cannot 
be doubted or denied. They met and mingled 'in Central Asia 
and Syria. Aqoka sent Buddhist missionaries to Bactria and 
Syria in the third century B.c.,~' and Buddhism was known in 
those regions during the centuries that witnessed the rise and 
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growth of the Mahlyina. Buddhism and Christianity borrowed 
much from each other. Diligent investigators have discovered 
many striking parallels between Christian and Buddhist legends, 
rites, miracles and precepts, which need not be discussed in detail.58 
Many of these alleged analogies are very superficial and uncon- 
vincing. But two great religious systems, which were in close 
contact with each other, must have exercised some mutual influence, 
as is evident from the fact that the very word bodhisattva has been 
taken over by the Greek and Roman Churches in the name of 
" St. Josaphat "53. It is not the right method to collect isolated 
passages from the Bhagauad-gitd and then proceed to trace them 
to Christian influence, as E. W. Hopkins and F. Lorinser have 
done.64 Even if we could find precisely similar phrases in the 
Gospels and the Gitd, the fact would remain that the spirit of 
the Gospels is not the spirit of the Gitd. T h e  ideals of life 
taught by the two scriptures are fundamentally different. 
T h e  G ~ t d  teaches pantheism, caste-duty, asceticism, war and 
intellectual insight ; the Gospels inculcate monotheism, loving 
service, social equality, peace and faith. I n  the same way, it 
is idle to compare the-two parables of the lost son in the sad.' Pu. 
and the New Testament, as the moral of the stories is 
not the same. They are intended to illustrate quite different 
ideas. I f  we apply this test, we should not attach much importance 
to the Madonna-worship, the fish-symbol, the story of the tempta- 
tion, the episodes of Simeon and Asita, the miracles of walking 
on the water or multiplying food, Nathanael's fig-tree, the scenes 
of transfiguration, and other such external and secondary matters 
as have been discussed by van der B. van Eysinga and R. Seydel.56 
W e  should try to discover where and how the Mahzynna was 
really influenced by Christian ideas and ideals. A religion is 
distinguished and defined only by its spirit. W e  may safely 
assert that the spirit of the later Mahayha is not the same as 
that of the earlier Mahsyina. NigHrjuna and Vasubandhu 
follow the real Indian tradition in attaching equal importance 
to Wisdom and Love, and even stressing the former more than 
the latter. But Cintideva seems to ignore prajZd (Wisdom) 
altogether, though he offers lip-homage to it. He moves in an 
entirely different atmosphere : he talks with genuine feeling 
of sin and service, confession and forgiveness. His ideal of perfec- 
tion is different from that of the earlier Mahiyinists. He seems 
to have drunk deep at some other fountain. I f  Christianity has 
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at all influenced Indian thought, we shall look in vain for that 
influence in the Bhagavad-gita or the Sad-dharma-pun?arika. We 
shall perhaps find it in that remarkable poem, the Bodhi-cary- 
matdra. It has been compared to Thomas A Kempis's " Imitation 
of Christ ", but it is more Christian in spirit than that manual of a 
mere monk. Here, if anywhere, we may discern some traces of 
external influence, as a new spirit is in evidence. T h e  MahHyZna 
was true to its genius in thus assimilating foreign ideals, which 
were very similar to its own. There is indeed much in common 
between Christianity and the later Mahsyiina, though it is not 
quite correct to speak of " theistic Buddhism ",66 a misleading 
phrase coined by J. E. Carpenter. 

T h e  bodhisattva doctrine probably originated in the second 
century B.C. T h e  word bodhisotta is very old and occurs in 
the Piili Nikayas. Gautama Buddha speaks of himself as a 
bodhis~tta, when he refers to the time before the 
attainment of Enlightenment. This seems to be the earliest 
signification of the word. It was applied to Gautarna Buddha 
as he was in his last earthly life before the night of Enlighten- 
ment. T h e  following clause recurs frequently in the Majjhima- 
Nikaya : " In the days before my Enlightenment, when as yet 
I was only a bodhisatta, etc." T h e  word also seems to be used 
only in connection with a Buddha's last life in the Mahipadina- 
sutta (Digha-Nikiiya ii, I 3) and the Acchariy-abbhuta-dhamma-sutta ... 
(Majjhima-Nikiiya 111, I I 9). In the Kathd-vatthu, certain 
questions are raised with regard to the bodhisatto's actions ; the 
signs on his body, his rebirth in a state of woe, and the 
possibility of his harbouring heretical opinions or practising 
asceticism are discussed.68 It is clear that the previous 
lives of Gautama Buddha and other saints have now begun to 
excite interest and speculation. But there was no new systematic 
doctrine in the middle of the third century B.c., when the Kathd- 
vatthu was composed. T h e  idea of a bodhisattva's renunciation 
of personal nirvana is stated clearly and unequivocally in the Pr. Pa 
dsta. ; and b~dhi is set up as the new ideal in the Sad. Pu. These 
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treatises belong mainly to the fim century B.C. We may infer 
that the Mahayha doctrine in its earliest forth was definitely 
formulated in the second century B.C. This was also the period 
of the Hindu revival under the Curiga dynasty. Most scholars 
are of opinion that the MahPyHna doctrine originated in the 
centuries immediately preceding the Christian era. M. Walleser 
says : " Welchen Umfang die Herstellung von M a h ~ y ~ n a -  
sitras zur zeit des dritten Konzils des Kaniska . . . . . erreicht 
hat, erhellt aus der Notiz des Tzrangtha, dass damals die 1,000 

Abschnitte umfassende Ratnaktitagruppe und das ebenso umfang- 
reiche Avatamsaka entstanden sein . . . . . . . so ist andererseits 
doch nicht unwahrscheinlich, dass die grosse Masse der 
Mahiiyanastitras noch in die vorchristliche Zeit zuriickreicht." 
W. McGovern writes : " T h e  religious aspect of the Mahayha 
developed sometime immediately prior to the Christian era." 
K. Saunders assigns the date 50 B.c.-A.D. 50 to what he calls 
" the half-way MahHyHna ". S. Dutt suggests I oo B.C. for the 
first beginnings of the Mahayana. We  may regard the second 
century B.C. as the chronological starting-point for the develop- 
ment of the bodhisattva doctrine. 

In  the course of several centuries (second century B. C. to seventh 
century A.D.), the bodhisativa doctrine was modified in its essential 
features. T h e  chief lines of development may be indicated as 
follows :- 

( I )  In the early Mahnyzna, the bodhisattvas are inferior and 
subordinate to the Buddhas ; but they acquire greater importance 
in course of time till they are at last regarded as equal 
to the Buddhas in many respects. They are also endowed with 
ten balas, four vaicdradyas and eighteen dvenika-dharma~.~ They 
are to be worshipped like the Buddhas, or even in preference to 
them. This gradual exaltation of the bodhisattvas at the expense 
of the Buddhas culminates in the apotheosis of Avalokitesvara, 
who is declared to be a kind of " Buddha-maker ". He helps 
others to acquire Buddhahood, while he himself remains the eternal 
bodhisat tva. 

(2) In the early MahZyHna, Wisdom and Mercy are regarded 
as equally important, and a bodhisattva must possess the double 
Equipment of Knowledge and Merit (jtiana-sambhdro, punya- 
s a m b h ~ r a ) . ~ ~  In fact, Wisdom is considered to be somewhat 
more important than Mercy. Mafijuqri, who represents Wisdom, 
is invoked in the opening verses of several treatises, and he is 
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praised in the Sad. Pu. T h e  glorification of Wisdom reach- 
its climax in the writings of the Md&yam*ka school of philosophy, 
which was founded by Nggiirjuna in the second century A.D. 
Prajid is extolled ad nauseam, while Mercy ( k a r y ~ )  is not 
discussed in detail. But the later Mlhly~lp  emphasisa Mercy 
more than Wisdom. I t  is emotional rather than argumenotive. 
I t  sometima seems to ignore and discard Wisdom altogether, 
as when it declares that ka rqd  is the one thing needful for a 
bodhis~t tva .~~ As this ideal gains ground, the bodhisattva 
Avalokite~vara increases in importance till he becomes the supreme 
and unique bodhisattwa. T h e  Mahlyha  slowly passes. from 
the ascendancy of Mafijuqr~ to the reign of Avalokitqvara. 

(3) T h e  early Mahtiyiina 'attaches equal importance to social 
life and to ascetic retirement from the world. I t  is, in 
fact, inclined to exalt the layman-householder and the women 
in comparison with the solitary recluses. But the kter 
Mahiyiina reverts to the old ideal of celibacy and forest-life.@" 
T h e  monk triumphs in the end even in the Mahlylna, and an 
inferior position is assigned to family life and to women. 

(4) Many practices of Yoga are borrowed from external 
sources by the FGfitTno-wadin (or Ydgacdra, Yogdc(0vya) school 
of philosophers (fourth century A.D.). A bodhattwa is described 
as the yogin par excellence. T h e  number of samddhis (modes 
of Concentration) is increased, and wonderful properties are 
bcribed to them.04 Yogo, which is endemic in India, is accepted 
as an integral part of the bodhisattwa doctrine. 

( 5 )  T h e  quest of bodhi (Enlightenment) is relegated to the 
background, while active Altruism in this world of sin and suffering 
is regarded as almost sufficient in itself. T h e  early Mahlylna 
teaches that altruistic activity is one of the means of attaining 
Enlightenment, which is the goal. But the later Mahayiina seems 
to forget even that far-off destination and prefers to loiter on the 
way. A bodhisattva need not be in a hurry to win bodhi and become 
a Buddha, as he can help and succour all living beings more 
effectively during his mundane career as a bodhisattva." This 
idea also resulted in the subordination of the Buddhas to the 
bodhisattwas. There is a marked tendency to regard Altruism 
as an end in itself. Avalokitqvara docs not seem to think seriously 
of becoming a Bddha. 

(6) T h e  early Mahlyiina recopises an oligarchy of 
bodhisatiwas, and eight are mentioned as a group of equal rank.@@ 
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Perhaps Mafijuqri is regarded as primus inter pars. In the later 
Mahiyina, the oligarchy is changed into an absolute monarchy. 
Avalokitesvara is first and the rest nowhere. He absorbs all the 
virtues, powers, functions and prerogatives of the other bodhisattw~~s, 
because he is the Lord of Mercy. He  occupies the supreme 
position in the Universe and reigns without a rival. 

Karund (mercy, pity, love, compassion) and its personified 
symbol, Avalokitesvara, are all-in-all. This is the last word 
and the consummation of the Mahiiyiina. 

MA; J U C R ~  A N D  AVALOKITEFVARA 

Many eminent bodhisattvas are named in the Sanskrit treatises, 
e.g. Mafijuqri, Avalokiteqvara, Samanta-bhadra, Gagana- 
ganja, Vaj ra-pfni, Vaj ra-garbha, Sarva-nivarana-viykambh~, 
Kyti-garbha, Kha-garbha, Vyiha-rfja, Indra-jiili, Ratna-garbha, 
etc. But only a few are really important. --__ Mahiisthiima-prfpta 
is one of the two active ministers in the Buddha Amit~bha's 
paradise Sukh~vati, and Vajra-garbha figures in the Da. Bha. 
Samanta-bhadra promises to protect - all preachers (Sad. Yu., 
chapter 26) ; Vajra-p~ni is described as the chief of Buddha's 
servants (Ciksa 316, 7). But all these are rather shadowy 
figures. T h e  two most important bodhisattvas are Mafijulri 
and Avalo'ki teqvara. 

Mafijuqri (" Gentle Glory," " Sweet Splendour "). He is named 
in the Sad. Pu. (chapter II) , .  and is regardcd as a master 
of wisdom and knowledge. He has trained and disciplined many 
bodhisattvas (Sad. Pu., p. 261). He has been aptly called " a male 

6 b Athene, all intellect and chastity "-67 T h e  epithet kumnra " 
01- " kumara-bhiita " is often applied to him. It has been interpreted 

6 6  1 6  as ever young" or prince royal, a consecrated heir of 
the Buddha ". S. C. Das explains that he is so called, because 
he observes celibacy (J.B.T.S., vol. i, p. 39, 1893); But this 
title does not present any problem, as it is also conferred on other 
very ordinary bodhisattvas (Pr. Pd. Cats.. 30-Kar. Pu. 106- 
Sam. Rd, fol. 95a, 4). T h e  passage in the Kar. Pu. shows that 

L L it means young ", as a bodhisattva is said to become a Rumira, 
"twenty years old ". E. W. Hopkins thinks that Mafijuqrl 
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was a missionary in northern India a ; but we do not paeor 
any historical data about him, and he is associated with the ocean 
in the Sad. Pu. 'The title "kumdra " is probably nothing more 
than a complimentary epithet for the bodhisattvas, who arc 
regarded as " ever youthful ", and perhaps also as " princes of 
Buddha's realm ". 

Avalokite~vara. This name has bee11 translated in 
different ways :- 

" T h e  Lord, who sees, or looks down." 
" T h e  Lord, who is seen or manifested, or is everywhere 

visible." 
" T h e  Lord of what is seen, of the visible world." 
" T h e  Lord, who is seen from on high " (i.e. by Amitabho 

Buddha, as a small Buddha-figure is often placed in the 
head of the statues of Avalokite~vara). 

" T h e  Lord, who looks from on high " (i.e. from the mountains, 
whe1.e he lives, like Civa). 

" T h e  Lord of View." " Lord of compassionate glances." 
" T h e  Lord of the dead and the dying." 

T h e  Pdi verb oloketi means " to look at, to look down or over, 
to examine, inspect, consider ". T h e  word avalokita may have 
an active signification, and the name would mean, " the lord who 
sees (the world with pity) ". T h e  Tibetan equivalent is spyan- 
ras-gzigs (the lord, who looks, with eyes). T h e  Kmzn&-yaha 
explains that he is so called, because he regards with compassion 
all beings suffering from the evils of existence. According to N. D. 
Mironov, the original form of the name was uvaloAita-svara, 
which has been found in the fragments of the manuscript of the 
Sad. Pu. brought by Count K. Otani's expedition fron~ E. 
Turkestan.68 It is a remarkable fact that Sanghavarman (third 
century), Dharmarakp and other early translators translated the 
name into Chinese as Ruong-~hih-~in (illuminating the sounds of 
the world). J. Edkins says : " Kuun (looks on), shih (the ' region ' 
of sufferers), yin (whose voices of many tones, all acknowledging 
misery and asking salvation, touch the heart of the pitiful B~dhi- 
sattva)." 70 T h e  Chinese equivalent of the form aualokite/vara 
(kuan-tzk-trai) appeared first in Yuan Chwang's writings 
in the seventh century. I t  has been objected that avalokita-svnra 
is a queer sort of compound, which would convey no clear meaning 
to an Indian.71 But the present form is alsci a puzzling compound 



48 T H E  BODHISATTVA D O C T R I N E  

which cannot be interpreted with any degree of certainty. It 
may be inferred that the Chinese knew the form a ~ ~ l ~ k i t a - s v ~ ~ ~ ,  
but it was subsequently changed to nvalokitepara on account of 
the confusion between lok-ejvara and avalokita-svara. There 
was probably some Civaite influence. A tentative suggestion 
mav be offered : the word avalkita may mean " wisdom ", 
as k is employed in the Mtu. to denote the essence of BuddhaVs 
Enlightenment (Mtu., ii, 294, 2). There is also a samddhi, called 
avalokita-mudr~ (Pr. Pa. Cata, p. 483). I n  that case, the name 
would mean " Lord of Wisdom ". This interpretation is neither 
better nor worse than those mentioned above, all of which are 
unsatisfactory. There is also no valid reason for associating 
this bodhisattva with the dead and the dying : such an idea is 
not found in the texts that describe his activities. 

Avalokitecvara is the chief minister in the Buddha Amit~bha's 
paradise (Sad. Pu., chapter xxiv). He is also regarded as an emana- 
tion of that Buddha. He is not mentioned by name in the early 
treatises like the Mtu. and the Lal. Y. But he is prominent in 
the supplementary portion of the Sad. Pu. and in the Su. [ y .  and 
the Kd; Y'. In the M. Yy. (Section 23), he stands at the head of a 
list of ninety-one kdhisattvas. His origin is obscure. K. J. 
Saunders thinks that he is a sun-god of Central Asia.72 M. 
Winternitz refers to the story of King Vipagcit in the M~rkandrya- 

< 4 p u r e a  and says : This king is a counterpart, perhaps a forerunner, 
of the bodhisattva Avalokitegpra in MahPyZna Buddhism He 
can hardly be a " forerunner ", as the Buddhist texts mentionhg 
Avalokitegvara are certainly older than this purana. 
Avalokitegvara's name, his association with h i t a b h a ,  his lordly 
and leisurely movements throughout the Universe, the stress laid 
on his " eyes" (Sad. Pu., 452, z), his capacity of illuminating 
the world (Su. Yy., 56, 5), and his epithet of somanta-mukha 
point to a solar deity. T h e  cult of Avalokitegvara seems 
to be a Buddhist adaptation of the sun-worship of the Sauras and 
the Magi. 

As a bodhisattva, Avalokitegvara is the personification of 
Mercy. He abrogates and nullifies the old law of karma, as he 
visits the purgatory of avici and makes it a cool and pleasant place 
(Kd. Yy., p. 6). He goes to the realm of the pretas and gives them 
plenty of food and drink ; they thus regain a normal figure. T h e  
beings, who are liberated from these realms, are reborn in the 
paradise of Sukhdvati. In  the purgatories, he creates a lake of 
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honey and wonderful lotuses, which are as large as chariot-wheel. 
He visits the demo~lesses (r~kfasis) in Ceylon and they fall in love 
with him ; but he converts them to the true religion (Kd. 
Yy., p. 43). In the country of Magadha, he finds that the people 
have become cannibals on account of a famine : he helps them 
by raining down water, rice, cereals, clothes and other things 
(Kd.  Yy., p. 47). In Benares, he assumes the shape of a bee and 
preaches to the worms and insects in their-foul and humble abode. 
They seem to hear this buzzing sound (ghuna-ghun~yam~nam 
gabdam) : " Salutation to Buddha." They are reborn as bodhi- 
sattvas in SzdRhr~uati. Such are Avalokiteqvara's deeds of mercy. 

I t  is distinctly stated in the KJ. Yy. that Avalokiteqvara 
is much greater than the Buddhas in Merit, intelligence and sphere 
of influence (Ka. Vy., pp. 14,19,23). His Merit is incalculable, like 
drops of rain falling continually for a year (p. 19). He is the father 
and mother of all (pp. 48,66). T h e  devotee, who recites his name, 
is freed from pain ; and the man or woman, who worships him 
with one flower, is reborn as a Arva (pp. 48,49). 

T h e  apotheosis of Avalokiteqvara culminates in identifying 
him with the Spirit of the Universe and bestowing on him all the 
attributes of Brahman and jpara. He has a hundred thousand 
arms and several millions of eyes. T h e  sun and moon have sprung 
from his eyes, Brahmd and other gods from his shoulders, Ndrdyana 
from his heart, and Sarasvati from his teeth. He has innumerable 
pores (roma-viuara), which are intangible, like space (p. 62). 
In  each pore there are many Buddhas, gods, mountains of gold 
and silver, etc. Pious worshippers can be reborn in these pores and 
attain felicity (p. 67). Above all, they should learn and recite 
the rnvsteriobs formula, " Om manipadme hlw," which iscalled "the 
lore df six letters or syllables ". It is Avalokiteqvara's special 
gift to the world and leads to moksa (Liberation). This seems 
to be an invocation of a female deity, " the deity of the jewel- 
lotus." F. W. Thomas and A. H. Francke have shown that 
the popular interpretation is incorrect (Om, " the Jewel in the 
Lotus ").'4 With this formula, we enter the dark realm of 
Cakti-worship and Mantra-y~na, which should be clearly d i r  
tinguished from the historical Mahnyiina. 
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A bodhisattva's career is said to commence with the " production 
of the Thought of bodhi " (bodhi-citt-otpdda). He thinks of 
becoming a Buddha for the welfare and liberation of all creatures, 
makes certain great vows, and his future greatness is predicted 
by a living Buddha. These three events mark the conversion 
of an ordinary person into a bodhisattva. But the later Buddhist 
philosophers have also introduced a kind of novitiate, which must 
be gone through before an ordinary person can arrive at the stage 
of the citt-otpada. W e  find that the several factors of this period 
of preliminary preparation were gradually devised and elaborated. 
T h e  Da. Bha. does not speak of any such conditions ; it mentions 
the citt-otp~da as the first step in a bodhisattva's career.l I t  
represents the earliest tradition with regard to this question. 
But the authors of the M.S. Al. and the Ro. Bhfi., who belong to 
the fourth century A.D., add the conception of gotra ("family ", 
" predisposition "), which must precede the citt-otp~dn.2 In the 
chapters on the viharas and the bhzimis in the Bo. Bhfi, ndhimukti 
(Aspiration) is also put forward for the first time as an element in 
the novitiate.' These chapters are certainly later in date than the 
other parts of the treatise, as the first chapter discusses ollly 
gotra and the second chapter deals with the rz'tt-otpada without 
mentioning adhimuktz' at all. T h e  M. Yy. shows the theories 
of gotra and adhimukti in their completely developed form.4 
?'he works of Crntideva (seventh century) exhibit the latest phase 
of this tendency towards the increased elaboration of the factors 
and conditions appertaining to the preliminary period. He does 
not attach great importance to gotro or udhimukti, but lays much 
stress on faith, worship, prayer, confession of sins and other 
practices of piety and devotion as the necessary antecedents that 
should l(ad up to the citt-oip~da.6 T h e  Dh. S. mentions only such 
practices, and it ignores gotro and adhimukti a l t ~ g e t h e r . ~  Thus 
three subsidiary problems must be discussed before we can take 
up the crucialequestion of the citt-otp~da, with the Vow and the 
Prediction that follow it. 
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Gotra.-It is probable that the Mahayanise borrowed the 
conception of gotra from the Hinayhiso, as the latter inserted 
the stage of a gott-abh~ between the ordinary unconverted person 
(puthujjano) and the sotdpnnno (Stream-attainer), who represented 
the lowest order of Buddhist laymen in the earliest texts. In  two 
passages of the Anguttara-Nihya, nine or ten worthy types of 
persons, who are "fields of Merit", are mentioned, and the 
gotrubha is of the lowest rank.' He has not entered the Stream 
or acquired Faith. In a passage of the Mojjhirna-Nikdya, the 
gotrabh~ is spoken of contemptuously as a nominal " member of 

4 4  the spiritual clan ".a T h e  Puggala-pafiriatti defines an ordinary 
person " as one who is not even inclined to abandon the three 
" fetters " ; and it proceeds to describe a gotrabhii as one who is 
endowed with the conditions that immediately precede the 
advent or 'appearance of the noble nature (ariya-dhammassa 
avakkanti; i.e. he is ripe for conversion as a sotdpanno, but has 
not yet been converted).Q T. W. Rhys Davids and W. Stede 
derive this word gotra from Sanskrit goptr gup, and explain thus : 
" a technical term used from the tnd of the Nikdya period 
to designate one, whether layman or bhikkhu, who, as converted, 
was no longer of the Worldlings, but of the ariyas, having nibbdna 
as his aim." T h e  M. Yy. mentions gotra-bh~mi as one of the 
seven bhfimis (Stages) of the IIinayHnists (Section 50). I t  may be 
inferred that the idea of placing an intermediate Stage between 
the unconverted worldling and the fully converted adept of the 
first Stage was borrowed from the Hinayiinists and applied to the 
development of the bodhisattva doctrine. T h e  Hinay~nists 
seem to have adopted the term gotrabh~ in order to endow the 
numerous new converts of the lower castes and classes with a gotra. 
This  word originally meant " family ", and was then used to 
denote the group of persons descended in the male line from 
a common ancestor, who was often assumed to have been a holy 
sage of ancient times like Kfisvapa, Gautama, Bharadv~ja., etc. 
Thus  the three higher castes are divided into several gott-as, but 
the pidras do not belong to any gotrn.lO This has been the theory 
of Hinduism. But early Buddhism used an old term in a new 
sense, and declared that all Buddhists belonged to the family 
or clan of Gautama Buddha, as they were his spiritual sons 2nd 
heirs." Such a notion of democratic equality and spiritual kinship 
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probably led to the adoption of the Brahmanic word gotra by the 
Buddhists, who preserved the original Sanskrit form in gotrabh~ 
instead of employing the Pali equivalent, gotta. T h e  Sanskrit 
form also betrays its origin. 

Gotra, as applied to a bodhisattva's preliminary preparation, 
has been translated as " Family " and Breeding ".la T h e  
Tibetan equivalent rigs shows that the qualities of a class or clan 
are meant, as that word also denotes " caste " S. C. Das trans- 
lates : " breed, culture, also spiritual descent " (Tib. Dicy., I r So). 
T h e  Do. Bhti., which does not speak of gotra as preceding 
the citt-otp~da, contains references to buddha-gotra ; la and a 
bodhisattva is said to " follow the gotra of the Buddha ". T h e  
idea was subsequently developed and elaborated till gotra became 
merely a technical term, meaning " tendency, pre-disposition, 
diathesis " 

Thus  different persons are qualified by their gotra to 
become yrvakas, or pratyeka-buddhas, or perfect Buddhas, while 
the gotra of some individuals cannot be determined and~others 
have no gotro at all. There  'are thus five species of gotra, as 
enumerated in the M. Yy. (Section 61). T h e  person, who is 
first to become a bodhisattva and then to develop into a Buddha, 
must have the proper and requisite gotra for his mission, otherwise 
he cannot enter on the first stage of his career by " producing the 
Thought of Enlightenment" and taking the Vows. Gotra is 
either innate or acquired. Innate gotra depends on some 
superiority in the faculties and is due to a person's deeds in the 
previous existences ; while acquiredgotra is obtained in this present 
life by developing the " Roots of Merit ".I4 A bodhisatt-va's gotra 
is distinguished by certain signs or marks, which indicate his 
fitness for the practice of the six paamitas (Perfections). He 
attaches the greatest importance ro the cultivation of Virtue 
and thinks of the future life.16 He is a severe critic of his own 
actions, and he fears and avoids the slightest sin.16 He  helps others 
and eschews strife and discord.1' He exhorts others to abstain 
from improper actions.18 He is always merciful and virtuous 
and loves the truth.'-e speaks pleasantly even to dumb servants 
and appreciates the merits of others.20 He is forbearing and patient 
even towards those who injure him." He is by nature energetic 
and courageous, and does his duty without succumbing to indolence 
and inactivitv.22 He is strong-willed in all preparations for success, 
and aids other people even in their worldly pursuits.23 He is not 



over-diffident, but believes that he can achieve his aims, even if the 
a s k  be difficult.84 He fin& happiness in the thought of renuncia- 
tion ; he loves the solitude and silence of the woode.~6 He is 
by nature not very prone to passion or vice.#@ His mind is not 
disturbed b evil thoughts.37 He is pure and bears within him- 1 self the see of all the principles and attributes of perfect Enlighten- 
ment." He cannot commit a heinous mortal sin.- He pbsecsses 
great powers of endurance.m In  fact, his condition is called 
Rotra, because good qualities arise from it.81 It may be compared 
to gold and precious gems. 

A bodhisattva must be on his guard against certain dangers 
and obstacles in this preparatory sage. He should beware of 
passions and vices of all kinds.88 He must shun bad friends and 
c~mpanions.~a He must acquire an independent position in life. 
He must not be dependent on masten and kings, and he 
must not be exposed to the attacks of thieves and enemies.84 
He must not be altogether indigent, as he must be free from 
anxiety for the necessaries of life.86 He must properly understand 
the teaching or advice of his good friends, and evince zeal and 
energy in following it.a6 

A bodhisnttwa's excellent gotm protects him against the wont 
consequences of his evil deeds, even if he should lapse into sin. 
He may be reborn in a state of woe, but he is soon released from it " ; 
and h; does not endure terrible anguish like an ordinary worldly 
man.8' He also learns to feel pity for other suifering  creature^.^^ 

Such are the characteristics, dangers and privileges of the gotra 
stage of a bodhisattwo. As.it is by nature associated with bright 
virtue and is thus auspicious and sublime, it must be regarded as a 
necessary and indispensable condition for the attainment of the 
supreme position of a Buddha.m 

T h e  Buddhist philosophers developed the theory of gotra in 
order to explain why all persons do not try or desire to become 
bodhisattwas. 

Adhimukti.-The second idea, which is associated with 
this preliminary stage, is that of adhimukti (Aspiration). T h e  
M.S. A. mentions adhimukti as a quality p d  by a 
bodhisattva in the gotra Stage,u but it does not devote a special 
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chapter to adhimukti-caryd. I n  this stage, a bodhisattva is afraid or 
pain and is not prepared to suffer pain for the sake of others.42 
But he has now commenced his progress towards the goal.4" 
When he has purified himself in this condition, he will be fit to 
enter on the first of the ten real bhzimis (Stages) of his carecr.44 
But he is as yet deficient in virtuous action ; .he  is not free from 
faults and imperfections; and he is not regular and consistent 
in his life.45 He possesses the idea of perfection only in the state 
of germ or cause,.as a latent possibility ; and his Aspiration may be 
feeble, moderately strong, or very intense.4"oble Aspiration 
must always precede " the Thought of bodhi ". 

Anuttara-pzijd (Supreme Worship).-As the ideal of Faith 
and Worship gradually became predominant in the Mahiiy~na 
during the fifth and sixth centuries, the Buddhist teachers were not 
content with prescribing only gotra and adhimukti as the 
necessary preliminaries to the citt-otpda. They  introduced 
more devotion and ritual, and also pro~ounded the new and startling 
ideas of Sin and Confession. 

This  development is reflected in the Dh. S., the Gik!d 
and the R.C. Aua.47 A bodhisattva must perform the following 
religious exercises before he can attain to the "Thought of 
Enlightenment " :- 

(a) Yandana and P ~ j d  (Worship an'd adoration of the Buddhas, 
the bodhisattvas and the Doctrine). 

Ciintideva is the chief representative of this devotional 
type of Buddhism. I n  the second canto of the B.C. 
Ava., he sings a hymn of love and adoration for the Buddhas 
and the great bodhisattvas. He wishes to worship them in a 
fitting manner in order to attain to the citt-otpdda. He lavishly 
offers them everything that is beautiful and gorgeous,-all flowers, 
fruits, jewels, limpid waters, gem-producing mountains, woods 
and forests, flowering creepers and fruit4aden trees, celestial 
perfumes and incense, the wish-fulfilling tree of heaven, lakes 
adorned with lotuses and swans, wild and cultivated plants, and 
all other valuable things in the entire universe that may be offered 
in worship. 

At  this point in the rhapsody, the poet secms to feel that he 
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is giving away what does not belong to him and that this sort 
of p ~ j d  really costs him nothing. He suddenly pulls himself up 
and adds these touching lines, which breathe the true spirit of 
devotion :- 

" I give myself to the yinas (the conquerors). I give myself 
entirely and utterly to their sons (i.e. the bodhisnttuas). 0 noble 
Beingi, take posse&ion of me. I have become your slave through 
Love." (B.C. Aua., ii, 8.) 

~iintidbva then declares that he would render humble service 
to the Buddhas and the bodhisattvas. He would gladly prepare 
their bath, massage their bodies, spread perfun~es over them, etc. 
He yields again for a moment to the temptation of bestowing on 
them costIy lamps, spacious paiaces, lustrous gems and lovely 
flowers. But he ends in a happier vein, and praises and worships 
the Buddhas and the bodhisattvas in these words :- 

" I b9w to the Buddhas of the past, present and future, to the 
Doctrine, and to the noble band (of bodhisattwas) with as many 
obeisances (as many times) as there are atoms in all the buddha- 
fields." 4t3 

(b) Orana-gamonn.-Ciintideva then repeats the formula 
of " taking refuge " in the Buddha, the Doctrine and the bodhi- 
sattvas. T h e  threefold formula dates from a very 
ancient period.40 T h e  Mah~ygnists subsequently substituted 
" the group of the bodhkttvas " for the old third term, Satigha. 
T h e  triad is also known as the " three jewels " (tri-ratna). Novices 
are always described as taking this first step of confessing th-eir 
faith in these three "jewels" before they proceed to the higher 
duties of practising the ethical  precept^.^ 

(c) Confession of Sins (papa-degand).-The poet confesses 
his sins, declares that he is a miserable sinner, pron-iises not to 
sin again, and takes refuge in the bo&irattvos fo; protection and 
succour. These verses introduce a new note in Buddhist literature, 
which was not heard before in the Hinayzna or the Mahzyiina. 
C~ntideva exclaims :- 

" I am a brute : til whatever sins I have committed, or caused 
others to commit, either in this life or in the endless series of pre- 
vious existences, and whatsoever sins I have approved, all those 
sins I confess. I am consumed with remorse, and I have earned 
death through my folly (have slain myself). 

" 0 Leaders ! Whatever grievous sins I have committed with 
my body, speech and mind against the ' three jewels ', or my 
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parents, or my teachers, or others, I confess them all now. I am 
a sinner soiled with many transgressions (vices, faults). 

" How shall I escape from is ? I am always beset by fear and 
anxiety lest I should die soon before the burden (accumulation) 
of my sins is diminished." (B.C. Avo., ii, 28-32.) 

C~ntideva calls on the bodhisattvas to save him. He refleca 
that death suddenly smites living beings like a thunderbolt. 
He has sinned through lust, hatred and delusion. He has 
sinned through the love of kinsmen and friends, who cannot 
protect him in the hour of death, as every man must reap =.he 
has sown. He has sinned through the pursuit of pleasure, for- 
getting that all external objects must be left behind by Man, 
who is only a stranger and a pilgrim on earth. He thinks of 
the terrible punishment that awaits him after death, and asks ; 
" Who can save me ? " He repents of his folly in neglecting the 
cultivation of virtue. He has failed to amass spiritual Merit. 
He promises to follow the Buddha's precepts, as a sick man must 
obey the physician. He is mortally afraid of the pain of rebirth 
in purgatory, and again confesse~ all his transgressions against 
natural law and against the rules arid precepts of the Buddhist 
Community.62 He ends by declaring that he will sin no more. 
(B.C. Ava., ii, 33 ff.) 

This remarkable Confession, the " De Prohndis " of the pious 
Buddhist poet, bean witness to the influence of the-completely 
developed Hindu doctrine of bhaki (devotion) on Buddhist thought. 
T h e  ideas of self-reliance and personal retribution are discarded, 
and the bodhisatmas are invoked to save -a sinner from the evil 
consequents of his deeds. It is assumed that frank confession 
is meritorious and can induce the bodhirattvas to help him. This 
trend of thought reminds us of the ancient Vedic hymns to Y a w  
and the later devotional literature of the Hindu sects like the 
Yak~avas and the Giva1.53 T h e  ideas of sin as an offence against 
higher deities, and of confession, repentance and extraneous 
protectior~ were alien to the spirit of Buddhism during several 
centuries. It is t rue that King Ajn-ttu confessed his sin before 
Gautama Buddha, who declared that he " accepted the confession ", 
whatever that may mean.6' But the iron law of karma was not 
effectively relaxed in favour of erring humanity before bhakti 
came to be regarded as an easy and alternative device to escape 
pain and a t ~ i n  felicity. In  later Buddhist literiture, repentance 
and confession are held to absolve the sinner from the sin and its 
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punishment. They can at least mitigate the disastrous consequences 
of sin. As many as thirty-five Buddhas are supposed to hear Con- 
fession. 's 

(d) Yuny-anurnadand (Rejoicing in the Good). CRntideva 
declares that he rejoices in thinking df the good deeds of 
all beings, of the Liberation obtained by the arhats, 
and of the spiritual heights attained by the bodltisattvar and 
the Buddhas.* 

(c) Adh lesann and Yaronn (Prayer and Supplication). Cgnti- 
deva prays and implores all the Buddhas to preach the true Doctrine 
and not to disappear in final nirvana. T h e  people will remain 
blind, if they do not receive instruction from the Buddhas.6' 

( f )  Declaration of Altruism and Self-Dmial. 
T h e  last stage, which irnrnediatelv precedes the citt-otp~da, 

has been described as pari~amann [th; application of one's Merit 
to the welfare of others) and atma-bhdvani-paritydfah (renuncia- 
tion of one's body, or of oneself, etc.). These descriptive terms 
have been invented by the later commentators, and the Dh. S. 
even puts parifrtTmand after the production of the Thought of 
Enlightenment.68 ciintideva really gives us a magnificent 
Canticle of love and charity. I t  deserves to be quoted in full, 
as it reveals the spirit that should animate and inspire the 
novice, who would become a bodhisattwa. As cintideva speaks 
in the first person, he brings us into touch with the living soul 
of the bodhisattva ideal as distinguished from the dry bones of the 
tiresome numerical lists of a bodhisattva's qualities and powers. 

He says : " Whatever Good I have acquired by doing all 
this, may I (by that Merit) appease and assuage all the pains and 
sorrows of all liviag beings.Ge 

May I be like unto a healing drug for the sick' ! May I be the 
physician for them, and also tend them till they are whole again ! 
(literally, ' till the disease does not arise again '1." 

May I allav (literally, kill) the pain of hunger and thirst by 
showers of fobd and drink (by raining down food and drink). 
And may I myself be food and drink (for the hungry and the thirsty) 
during the intermediate =on of famine ! 

May I be an inexhaustible treasure for poor creatures ! May 
I be foremost in rendering service to -them with manifold and 
various articles and requisites ! 

I renounce my bodies, my pleasures and all my Merit in the 
past, present and future, so that all beings may attain the Good 
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(a-complish their welfare) : I have no desire (for all those 
things). 

T o  pire up everything, that is nirvdna : and my mind seeks 
ni,-vqr,z. If I must give up everything, then it is best to bestow 
it upon the living beings. 

I have devoted this body to the welfare of all creatures. They 
may revile me all the time or bespatter me with mud ; they may 
play with my body and mock me and make sport of me ; yea, they 
may even slay me. I have given my body to them :. why should 
I think of all that ? 

They may make me do such things (actions) as bring happiness 
to them. May no one ever suffer any evil through me ! (literally, 
' having had relations with me '). 

I f  they have thoughts of anger or of friendliness towards me, 
may those very thoughts be the means of accomplishing all that 
they desire ! 

Those persons who revile me, or do me harm, or scoff at me, 
may thev all attain Enlightenment ! 62 

May I be the protector of the helpless ! Mav I be the guide 
of wayfarers I May I be like upon a boat, a bridG and a causeway 
for all who wish to cross (a stream) ! May I be a lamp for all 
who,need a lamp ! May I be a bed for all who lack a bed ! May I 
he a slave to all who want a slave ! May I be for all creatures a 
cintgma!ti (the philosopher's stone) and a bhadraghata (a vessel 
from which a lottery is drawn, a pot of fortune), even like unto 
an efficacious rite of worship and a potent medicinal herb ! May 
I be for them a kalpa-urkta (the wish-fulfilling tree) and a 
kdma-dhenu (the cow yielding all that one desires) ! " 6 3  (B.C. 
Atla., iii, 6-19.) 

Bodhi-citt-stpdda.--When a person has fulfilled the 
requirements of gotra, adhimukti and anuitam-ptij~i, he is ready 
for the decisive step, " the production of the Thought of Enlighten- 
ment." 1). T. Suzuki defines bodhi-citta as " intelligence-heart ", 
and says : " Theoretically speaking . . . the Bodhi or Bodhicitta 
is in every sentient being . . . . In  profane hearts, i t  may be found 
enveloped in ignorance and egoism." He thus identifies bodhi- 
citta with bodhi itself ! R I .  Anesaki also takes a 
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metaphysical view of bodhi-citta, and defines it as "the primordial 
essence of our mind, which in itself consists in the supreme bodhi ".a' 
But it is not necessary to indulge in such subtleties in order to explain 
this simple term. Bodhi-citta simply means : "the Thought 
of bodhi ". T h e  word citta has also been translated as " heart ", 
66 soul," " mind." But it should be interpreted. as " Thought, 
idea ", in the compound bodhi-citta. It is derived from 
the root cit, meaning " to perceive, to form an idea in the mind, 
etc." (Skt. Dicy., M.W., 323b). T h e  fanciful etymology 
suggested by the author of the Lank~vatdra-s~tra need not be 
taken seriously. He explains citta as " that by which karma 
(action or its result) is gained or accumulated" (cittena ciyate 

T h e  compound word citt-otpdda is employed in its 
ordinarv non-technical sense in a passage of the Divy. (3gq,1g- 
sddhu s h h u  maharija gobhanlrs te citt-otpddah). Here it means 
" thought, idea ". When the Buddhists developed the bodhisattvo 
doctrine, they attached a special meaning to it, and it became 
a technical term. Bodhi is the prize that a thoughtful person 
should strive to secure. But it is perhaps " too bright and good 
for human nature's daily food ". T h e  Buddhist writers have 
therefore adduced several reasons, motives and considerations, 
which should induce the average man to produce the Thought of 
bodhi in himself. He should reflect that birth as a human being 
is a verv rare privilege67 He may be born as an animal, apreto or 
a denizen of purgatory many times, and there is no chance of 
becoming a bodhisattvo in those existences. Even if he has escaped 
these three calamities, it is extremely difficult to find the five 
or six other favourable conditions ;hat are indispensable for 
his initiation as a bodhi~attva.~8 He may be born as one of the 
long-lived devas, who cannot aspire to bodhi, though they are very 
happy. He may be born among foreigners or in a barbarous 
country. He may be defective in his faculties and organs. He 
may be misled by false doctrines. And lastly, he may find himself 
on earth during a period when no Buddha has lived and taught, 
for the perfect Buddhas are very rare.e8 He should consider 
himself fortunate in being free from these eight or nine difficulties 
and disqualifications, and, above all, in being born as a human 
being at all, for human life is a blessing that perhaps falls to one's 
lo ton ly  once in billions Lf years. He should never forget 
the famous simile of the blind turtle, which explains that the chance 
of being born as a human being is infinitesimally small. Buddha 
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himself has spoken thus : " Suppose a man should throw into 
the ocean a yoke with a single aperture in it. I t  is blown west 
by an easterly wind or east by a westerly wind ; again it is carried 
north by a southern wind or south by a northerly wind. Now 
suppose there were a blind turtle in that ocean, and he came to 
the surface once in a hundred years. What think you, Monks? 
Would that blind turtle get his neck into that single aperture 
of the yoke ? . . . Verily, that turtle would more quickly and easily 
perform that feat than a fool in his misery can be born as a human 
being once again ".7QSo difficult it is to enjoy the blessing of life 
as a man or woman urider fortunate and favourable circumstances 
(kjapa-sampad) ! Further, an ordinary l~orldly person should 
realise that his life and the external world are painful, impermanent 
and unsubstantial.71 He should think of death and the inevitable 
retribution after death. Death and dissolution are everywhere 
around us.7a Nothing endures. T h e  clouds, that strike terror 
into men's hearts with thunder, lightning and rain, melt 
away.73 T h e  mighty rivers, that uproot the trees on their 
banks in the rainy season, shrink again to the size of small 
and shallow streams.74 T h e  cloud-compelling winds, that smite 
the mountains and the oceans, abate their fury and die away.76 
T h e  beauty of the woodland too is evanescent." - All happiness 
ends in sorrow, and life ends in death.77 All creatures begin their 
journey towards death from the very moment of their conception 
in th; wornb.78 Powerful monarchs, skilled archers, clever 
magicians, haughty devas, furious elephants, ferocious lions 
and tigers, venomous serpents and malignant demon* 
all these can -quell, subdue and slay their enemies, but even they 
are powerless against Death, the fierce and irresistible foe 
of all living beings.70 Realising the peril of death and suffering 
after death, a wise man should feel fear and trepidation (samvcga) 
and resolve to become a bodhisa t t~n .~~  

Besides thinking of his own lasting weal, a thoughtful person 
should be incited to the pursuit of the ideal of bodhi by the spectacle 
of the misery and folly of the people around him. They are foolish 
worldlings, deluded by ignorance.81 They are attached to sense- 
pleasures and enslaved by egotism, pride, false opinions, lust, 
hate, folly, doubt, craving and evil imaginations.82 They  are 
without refuge and protection and have no haven of rest.E3 They 
are blind, and there is no one to guide them.84 They are travelling 
through this jungle of mundane existence and towards the 
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precipice of the three states of woe." They do not love virtue 
and duty, and are ungrateful to their parents and spiritual teachers.8a 
They are addicted to violence, strife, fdsehood and cunning.B' 
Their  sins are many, and they suffer from dire diseases and 
f a m i n e ~ . ~ V h e  true religion is rejected, and false creeds arise 
and flourish.a@ T h e  world is groaning under the five dreaded 
calamities of degeneracy (ka!dya).w T h e  duration of life is 
decreasing. T h e  living beings are degenerate, their sins and passions 
increase, and they hold wrong views. T h e  great E o n  itself is 
nearing its end. Such is the terrible situation, in which the world 
finds itself. Reflecting on this sad state of things, one should 
resolve to become a bodhisattva in order to help and save all creatures. 
Such pity, mercy, love and compassion (Aarund kpd)  are at 
the very root of the Thought of Enlightenment.@' A bodhi- 
sattva produces this Thought in himself for his own good and for 
the welfare and liberation of all living beings. He says : " As 
the Buddhas of yore accepted the Thought of bodhi and regularly 
followed the discipline of the bodhisattvas, even so I too produce 
(in my mind) this Thought of bodhi for the good of the world, and 
I will follow that discipline in due order." @ a  With this resolve, 
the man or woman becomes a bodhisattva. T h e  Bo. Bha. gives 
the decisive declaration in these words : " He thinks thus : ' 0 
may I obtain supreme and perfect Enlightenment, promote the 
good of all beings, and establish them in the final and complete 
nirvana and in the Buddha-knowledge ! ' Such is his prayer 
(prirthanti)." 8s T h e  two objects (dambana) of the Thought are 
thus bodhi and the good of the living beings (sattv-t~tha).@~ 

Great are the merits and advantages of this heroic step. It 
cancels and annuls all the sins and trrnsgressions of a bodhisattva's 
past lives, thus transcending even the law of karma.g6 I t  is one 
of the three " Roots of Merit " (kurala-mnlani), the other two being 
purity of thought and freedom from egotism in all its forms.@" 
I t  increases spiritual Merit,@' and even those, who encourage it, 
share in that ~ u y o . ~  I t  leads to happy rebirths, even if one 
does nothing to realise it in practice, as even a broken diamond 
is more precious than gold ! I t  saves a bodhisattva from punish- 
ment in purgatory, even if he should be guilty of 
murder.lw I t  is superior to all good resolutions, mundane 
or supra-mundane.101 One may count the stars in the sky, but 
it is impossible to estimate the virtues and merits that are associated 
with the bodhi-citta.lOa It is the occasion of rejoicing in the heavens 
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and hells.103 Natufe exhibits miraculous phenomena at such an 
auspicious moment.lo4 A person a t  once becomes worthy of 
respect, like a teacher or a father ; and others can acquire Merit 
by helping him, as he is a " field of Merit ".lob He is now born in 
the " Buddha's family ".lo6 His Merit cannot be impaired, and 
he cannot be injured by beasts, yak!os or other non-human beings. 
His body does not feel any fatigue, and he acquires a retentive 
memory (or abiding Mindfulness).lo7 He is freed from 
anger, falsehood, envy, hypocrisy and all such faults of character.108 
He acquires four powers '0?-(1) adhydtma-bola, i.e. joy (ruci) 
in bodhi, produced by one's own strength ; (2) para-bala, i.e. the 
joy conferred by others ; (3) hetu-bafo, i.e. joy experienced on 
account of exercise in past existences ; and (4) prayoga- 
bolo, i.e. power obtained by practice in the present life, the company 
of virtuous persons, etc. T h e  Thought of bodhi is supremely 
blessed and auspicious,ll0 and may rightly be compared to a pearl, 
to the ocean, to sweet music, to a shade-giving tree, to a convenient 
bridge, to the soothing moonbeams, to the rays of the sun, to a 
universal panacea and an infallible elixir.111 

Having sung the praises of the bodhi-citta in the usual florid 
style, the hair-splitting Buddhist philosophers proceed to 
describe its different species, the causes that produce it, and the 
practices that fortify it. I t  may be regarded as of two sorts. One 
kind is conducive to Liberation and cannot be turned back, as it 
persists perpetuallv.112 T h e  other variety of bodhi-citta does not 
lead to ~iberation, as it can be turned back, either temporarily 
or irrevocably.113 Further, the bodhi-citto may be divided into 
two categories from another point of view : ( I )  the mere resolu- 
tion, and (2) the actual progress (or starting) towards bodhi (bodhi- 
pro?zidhi-citta and bodhi-prasthr?na-citta).114 

As regards the occasions and causes that may lead to the 
the bodhi-citta, special importance is attached to the effect produced 
by seeing some miracle wrought by a Buddha or a bodhisottva, 
or hearing of i t .116 A person may study the true Doctrine and the 
Scriptures, and thus find the chief motive for conversion.11e He 
may be iqstructed and encouraged by a Buddha or his disciple ; 
he may hear the praise of bodhi or bodhi-citta ; or he may realise 
how perfect a Buddha's personality is. Some benign Buddhas 
may even rouse the Thought of bodhi in others by a deceptive 
stratagem. Even an ordinary worldly person, who has the proper 
predisposition, can acquire the hodhi-citto, as a new-born tiny 
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sparrow, which has not completely broken its shell, utters a 
sparrow's cry. So none need despair."' 

I t  is a pleasing feature of Buddhist literature on this subject 
that it lays strcss on the advantages of having a good friend (Ralyma- 
mitra). T h e  spirit of haughty self-sufficiency is not incul~ated. 
O n  the contrary, a good friend is regarded as an indispensable 
factor in the attainnrent of the bodhi-citta, just like gotra 
and Rarund. T h e  possession of such a helper is indeed 
a blessing (kalyea-mitra-parigraha-sampad). llB He should 
be intelligent, and he should not hold wrong views. He should 
not lead the would-be bodhisattva to negligence or evil actions. 
He should aspire to the highest ideals and be a man of deep faith."@ 
Not on!y is a kaly@a-mitra necessary for this first step in a bodhi- 
sattva's career, but he is usefill and valuable at all times. Only 
a lucky person, who has been verv charitable to the poor in a 
previous existence, can find such H friend.'" A ka/y~na-mitra 
helps a bodhisattva to remain fearless and courageous at all times, 
and always exhorts him to follow the precepts and ideals of the 
Mahzy~na (as distinct from the other systems).121 A bad friend 
(papa-mitra), on the contrary, dissuades a ' bodhisattva from 
practising the pfiramitds (Perfections), drags him down and does 
not warn him against errors and inferior ideals.122 When a 
bodhisattva has found a good friend, he should never desert 
him, but try to keep him by all means in his power.lta He should 
hold that friend as dear as his own life.124 

Last, but not least, fearlessness is necessary for the production 
of the bodhi-citta. T h e  would-be bodhisattva must not be timid.lg6 
He can develop such a courageous spirit, if he is noble by nature 
and also acquires the strength that comes from knowledge 
(papdto bhavati) lZ6 and the habit of meditation and reflexion.12' 
Sincere faith in Enlightenment and intense enthusiasm for it, 
combined with deep compassion for others, will also dispel 
all fear.128 

When the bodhi-citta has been attained, it can be rendered firm 
and strong like adamant (vojr-op~mah),l2~ if the bodhisattva loves 
all creatures like a wi fc (kadatra-bh~vena) without being con- 
taminated by such affection.130 He should also entertain the good 
purpose of promoting their spiritual and physical welfare. He 
should adopt the practice (prayoga) of daily augmenting 
and strengthening that double purpose and endeavouring to mature 
the principles (or qualities) of Buddhahood in himself and others.131 
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A bodhisattua, who has once accepted the bodhi-citta, must 
not swerve from the right path or abandon the career. He must 
reflect that he has given a sacred promise to all creatures, whose 
welfare and liberation depend on him.132 He belongs to the family 
of the Buddhas and must be worthy of his distinguished position.188 
He must be alert and vigilant from the very first day.la4 He should 
not give up his bodhi-citta, even if Mdra (the god of Desire and 
Death) tries to weaken his resolve with the most dreadful menaces 
and threats.135 He should also know that he will certainly suffer 
torment in the purgatories, if he voluntarily abandons the bodhi- 
citta through weakness and vacillation. Such a betrayal is a 
cardinal sin (mzil-apatti). 1 3 ~  

Pra?zidft~na o r  Pra?zidhi.-Having accepted the citt-btpada, 
the bodhisattva makes a great pra~idhana in order to strengthen 
his resolve and avert the danger of giving up his glorious 
task.137 This term, pranidhrina, is explained by Monier Williams 

b L as meaning prayer, entreaty, supplication " (Skt. Dicy. 609c). 
D. T. Suzuki interprets it somewhat differently and says : 
b L Pranidhdna is a &ong wish, aspiration, prayer, or an inflexible 
determination to carry out one's will." 138 L. Feer explains 
thus : " Pranidhana signifie ' disposition particulikre d'esprit, 
application de l'esprit A un objet determink '." 139 T h e  word 

b b b 6 has been translated as vow ", resolve," " solemn aspiration," 
6 b prayer," etc. T h e  Tibetan equivalent is smon-lam (Lal. V. rib., 
p. 4, line 6). S. C. Das translates : " meditation, prayer, supplia- 
tion ; as a prayer, it seems to be rather for the enjoyment of the 
fruits of one's merits and seldom for a favour of a necessity 
undeserved." According to H. A. Jaschke, it means : " Prayer, 
whether it be in the general way of expressing a good wish or 
offering a petition to the Deity, or in the specific Brahmanic- 
Buddhistic form, which is always united with some condition or 
asseveration, as : if such and such a thing be true, then mav . . . ; 
wishing-prayer " (Tib. Dicy., 4280). T h e  Tibetan verb rhon-pa 
means " to wish, to desire ". According to E. J. Eitel, the Chinese 
translatepranidhana by a phrase, which means " prayers and vows " 
( I 2 I )  I t  may be inferred that the idea underlying prapidhdtr~ 
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is that of an earnest wish, and not strictly that of a vow or resolve. 
It may be rendered as " Earnest Wish " or " Aspiration ". 

Pmnidhdna is both the cause and the result of the Thought 
of Enlightenment.1U I t  is of three kinds : that which relates 
to happy rebirths ; that which aims at the good of all beings ; 
and that which is intended to purify the buddha-fields.141 

T h e  earliest formula of a hodhisattwa's prqridhdna was quite 
simple. T h e  Pr. Pa. for instance, gives it in thest. words : 
" We having crossed (the stream of transmigratory existence), 
may we help the living beings to cross ! We being liberated, mav 
we liberate others ! We being comforted, may we comfort others'! 
We  being finally released, may we release others ! " 14* I n  the 
Awa. ca., Piirnabhadra and others add a very short declaration 
to these four sentiments : " By this Thought of Enlightenment, 
the Root of Good, and by my renunciation of everything that can 
be given away, may I become a Buddha in this blind world, which 
is without a guide and leader." T h e  four clauses of the Pr. Pa. 
Ago., which form the kernel of the formula, are repeated in the 
M u  (iii, I .  6 In the La!. Y., the bodhisattva SiddhPrtha 
is reminded of the pranidhana that he had made in his 
previous existences : " I will attain the immortal, undecaying, 
pain-free bodhi, and free the world from all pain." T h e  
bodhisatma Dharmikara's prapidhdna in the Su. Vy. is more 
elaborate.146 He aspires to free all creatures from the fear of being 
reborn in a state of woe as animals, pretas, aswas or denizens of 
purgatory. He expresses such earnest wishes as the following : 
" May all beings be of a golden complexion ! May human beings 
be equal to the dewas in every respect ! May a11 beings 
possess the wonder-working Powers in such perfection as to be 
able to traverse many buddha-fields in a moment ! May they have 
the power of remembering their former existences ! May they 
possess the supernal organ of sight and see many worlds and 
universes ! May they obtain the supernal o r p  of hearing and 
listen to the words of the preachers in many buddha-fields ! May 
they acquire the power of discerning the thoughts of others ! 
May they be free from the notion of poser~ion and property, 
even with regard to their own bodies ! May they be firmly 
established in Righteousness (samyak~u) till th ey attain the great 
final Liberation ! M a y  they not know even the name of Evil 
(ahyola) ! May they be b l d  with great bodily strength ! 
May they enjoy supreme felicity ! May they not be born as 
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females ! May they be free from pain and keep all their faculties 
unimpaired ! May they never turn back from the q u m  of 
Enlightenment ! 

These are a few " wishes ", selected from the long list of 
miscellaneous aspirations, which the bodhisattva D h a r r n ~ h ~  
cherishes for himself and for the beings, who should be born 
in his buddha-field in the remote future. It is clear that the 
concept ofpronidhana has been considerablv extended and amplified 
by the author of the Su. Yy. and the sect to which he belonged. 
But the most detailed formula of a bodhisattva's pranidhinn is 
found in the Do. Bhfi., which mentions ten Wishes or 
A s p i r a t i o ~ ~ s . ~ ~ ~  Each pranidh~na is characterised as " great " 
(mah+pranidhfi?~a), and certain epithets are also applied to it, viz. : 
"Wide and comprehensive as the element of the phenomena, 
co-terminous with the element of Space (ether), dwelling on 
infinite futurity, uninterrupted for the entire number 
of zons and the Buddhas to be born." These ten pranidhinos 
may be summarized as follows :- -- 

( I )  T o  provide for the worship of all the Buddhas without 
exception. 

(2) T o  maintain the religious Discipline that has been taught 
by all the Buddhas-and to preserve the teaching of the Buddhas. 

(3) T o  see all the incidents in the earthly career of a Buddha. 
(4) T o  realise the Thought of Enlightenment, to practise 

all the duties of a bodhisattva, to acquire all the paramitis and 
purify all the stages of his ~areer .14~ 
(5) T o  mature all beings 150 and establish them in the knowledge 

of the Buddha, viz. all the four classes of beings who are in the 
six states of existence. 

(6) T o  perceive the whole C'niverse. 
( 7 )  T o  purifv and cleanse all the buddha-fields. 
(8) T o  ent& on the Great Way and to produce a common 

thought and purpose in all todhi.cattvas. 
(9)  T o  make all actions of the body, speech and mind fruitful 

and successful. 
(10) T o  attain the supreme and perfect Enlightenment and 

to preach the Doctrine. 
T h e  later writers seem to have preferred a simple form 

of pronidhina to the prolix and grandiose declarations of 
the Su. yv. and the Da. Bha. Ksemendra describes several 
persons as making a p r ~ n i d h m a  " for the acquisitiorl of h d h i  
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and the liberation of the'world ", when thev give away wealth, 
certain limbs of their bodies, or their lives, for the benefit of 
0thers.16~ But the importance of the idea of pranidha wao 
realised in an increasing degree in course of time, as pra!zidrhana 
was finally incorporated in the lists of the bodhisattva's baias 
(Powers), vafitis (Mights, Sovereignties), and paramitas (Perfec- 
tions).lb2 Thus  did the Buddhist philosophers evince their 
appreciation of the Will as a factor in spiritual progress. 

Pydkarana o r  VydMi.-According to the accepted doctrine, 
a bodhisattaa must declare his pranidh~na in the presence of a 
living Buddha, who then predicts his future success in attaining 
Enlightenment. This  "Prediction" is called zyikara!ra or 
wydk.4 T h e  Tibetan equivalent is lun- t~tan-pa, which means 
6 a precept, inspired command, prophecy" (Tib. Dicy. Das, 
I 21 60). T h e  idea of ydkara!ta seems to have fallen into abevance 
in course of time, as CPntideva does not attach any impoknce 
to it. 

T h e  t\.pical formula for such a prediction is given 
in the sad. P~4.15~ Gautama Buddha's prophecr with regard to 
CPriputra's future Buddhahood is uttered in th;u words : " 0 
Cariputra, at a future period, after the lapse of immeasurable, 
inconceivable, innumerable xons, when you have l amed  the 
true Doctrine from hundred thousand najutas of of Buddhas, 
worshipped them in various ways, and completed this discipline 
(or career) of a hodhisativa, vou will be a Tathggata who will 
bear the name of ~adma~rabha .  You will become a perfidy 
enlightened Buddha, venerable, perfect in knowledge and 
conduct, knower of all the worlds, peerless trainer of men who 
need discipline, teacher of devas and men, ii Buddha worthy 
of adoration . . . . 154 T h e  field of that Buddha will be called 
firaja (pure). T h e  duration of his life will be twelve inter- 
mediate Ralpas. After his final Liberation, his religion will 
endure for thirty-two intermediate kalpas, and the counterfeit 
of that religion will also last for as many intermediate kalpas." 
Another shorter formula, which describes the perfect 
Buddha in difierent terms, is found in the Aua. ca. 
It seems to be later in date than that given in the Sad. Pu. It 
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runs thus : "By this thought of Enlightenment, the Root of 
Good, and by this renunciation of everything that can be 
given away, Parpa will realise bodhi after three a ~ a t i k h y ~ ~ ~ ~  
of kalpas and fulfil the six pdramitds, cultivated with great Love. 
He will be a perfectlv enlightened Buddha, P~lrnabhadra bv name, 
endowed with the tel; Powers, the four Grounds of self-coifidence, 
and the three special and characteristic Fields of Mindfulness, 
together with great Love." These details are communicated 
by the Buddha in each " Prediction ", which varies according to the 
time and the individual.160 I t  is a Buddha's duty to give such a 
vydkarana before he dies.167 A bodhisativa, who has received 
such a Prediction, can attain Wisdom more easily than oti1ers.168 
T h e  prophecy may also be made in the bodhijattva's absence.160 
Curiously enough, the deva Indrn is a!so described as uttering 
such a prediction 160 ; but, as a general rule, vydkarana is the 
prerogative of a perfect Buddha. Ksemendra records many 
vvikaranas, couched in very short and simple terms, which were 
Aade by Gautama Buddha with regard to the future of Punya- 
bhadra, Madhurasvara and Sumati, and also of a hare.lsl 

I t  must be noted that the vyikarana assumes the theory or 
doctri~~e of a bodhisattva's rebirth in future existences. He will 
cultivate many virtues and acquire knowledge and wisdom during 
many lives to come. Most Buddhist writers divide living beings 
into five classes (gatis, goings, modes or states of existence) : the 
dtvas, the human beings, the pretas, the . animals and the 
denizens of the purgatories.162 Some authors also mention 
a sixth class, the asuras (" demons, titans, furious spirits "1. 
Birth as an asura is regarded as a state of misery in the Su. fi., 
but the asuras are associated with the devas by Ciintideva.les 
Now a bodhisattva cannot (as a rule) be reborn in a purgatory, 
or as an animal or a preta. These are the three states of woe. 
He will therefore be born in the cycle of transmigration or re- 
incarnation as a deva or a human being till he attains lodhi. This 
doctrine of rebirth, which is not fcund in the Vedas, suddenly 
makes its appearance in the Ftapatha-Brrihmann, in which the 
stress is laid on the idea of repeated deaths (p~nar-mytyu).~'~ The 
theory is nowhere discussed as a debatable question, and no argu- 
ments are adduced for or against it. T h e  dogma was regarded 
self-evidcnt and axiomatic. I t  has been suggested that it was 
borrowed by the Aryan immigrants from the aboriginal inhabitants 
of India, or that it may have been the popular belief of the lower 



T H E  THOUGHT OF ENLIGHTENMENT 69 

strata of Aryan society.ldS T h e  Indian philosophers adopted and 
elaborated it in the seventh and eighth centuries B.C. Whatwer 
the origin of the idea may be, it forms the starting-point and the 
basis of Buddhist philosoplly and religion. T h e  series of lives 
in the past is declared to be without a beginning,ls6 and that is 
all that is vouchsafed to us in the way of argument. 

A bodhisattva will thus die and be reborn many times in the 
different worlds and universes, which are supposed to exist. But 
an initial problem must be discussed before we proceed hrther .  
T h e  Buddhist philosophers teach that a human being has no 
atman ( P ~ l i  : attan), but consists of five sRandhus 167 (Aggregates), 
which are all impermanent and non-substantial. T h e  word 
atman has usually been translated as " soul ", and the question 
has been asked : " If  a bodhisattva has no soul, who and what 
survives death ? How can he be reborn ? What is the principle of 
identity in his numerous existences ? " 

T h e  five skandhas (PHli : Rhandha), which Gautama Buddha 
himself is said to have mentioned in his second sermon, are as 
follows :-lea 

9 9  bL (a) R ~ p a  : (" form," " matter, material qualities," " das 
Sinnliche," " the bodv," etc). 

(6) Y ' a  : (" fe&nn or "sensation ", or both). 
(C) Sayjki: ('bperception" or " ideas "). T h .  Stcherbatskv, citing 

the Abhidhama-kqa, defines samjfia as " operations of abstract 
thought ", " that which abstracts a common characteristic 
sign from the individual objects ". 

(d) SaznsR~r~!i.-This untran~latable term has been variously 
rendered lm as " plastic forces "? " syntheses," " pre-natal forces," 
6 6 potentialities," " conformat~ons," " mental confections," 
6 b conditions," " precedent conditions," " complexes of conscious- 

ness," " activities," " activities and capabilitics," " mental 
activities," b L  actions," b6 synergies," " dispositions," L L prc- 

dispositions," " die Taten," " die psychische Gestaltungen," 
9 9  6 6  

" die Hervorbringungen, les concepts," " die Gestaltungen," 
" die gestaltenden KAfte," " die Krafte oder Prozesse," " impres- 

b b  bL sionq" " volitions," volitional complexes," constitucnts," 
L L 9 9  L L  9 9  b b  mentations, aggregates, les formations," " die Unter- 
scheidungen," " Unterbewusstsein (latente Bildekdfte)," " con- 
ceptions," " a complex including will, attention, hi th and other 
conative groups," " die Betiitigungen," " die Willensakte," 
b b constituents of being," " potencies," " the hqhion or forms of the 
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perceivins mind," " die verborgenen Pradisporitionen," '' le 
dispositions morales," " the grosser condi tions precedent to thought, 
speech and action," " Geistige Gebilde (Willensatigkeiten),') 
" merit and-demerit," " mental co-efficients," " mental qualities," 
"actions or deeds," " l'idk," " volitions and other facultigV 
L b  energies, v Y  b b  co-ordinated energies, Y Y  6 6  productions," etc. etc. 

T h e  Pili word snnkhdra, derived from the root 
" & ", literally denotes either ( I )  that which is put together, 
compounded, conditioned, produced by a combination of causes 
(= sarikhata), or (2) that which puts together or creates. In 

Lb the passive sense, it means phenomena, physical or material 
life, all conditioned things? which hare been made up by 
pre-existing causes " (Piili Dlcy. s.v.). In  its active signification, 
the word is emploved to denote the fourth of the five skandhas 
m d  the second o f  the twelve ,rid~nar (Causes) in the formula 
of pratitva-samutp~da (Dependent Origination). As a skandha, 
it has been explained thus : " T h e  mental concomitants, 
or adjuncts, which come, or tend to come, into consci~usness 
at the uprising of a ciiio or unit of cognition. . . T h e  koncrete 
mental syntheses, called sa r ikh~r4  tend to take on the implication 
of synergies, of purposive intellection " ( P ~ l i  Dicy.) R. C. Childers 
and D. T. Suzuki identify this rbandha with the fifty odd " mental 
properties or elements ", which are mentioned in a laie metaphysical 
treatise (phossa v e d a n ~  etc., etc.).170 This  irrelevant catalogue 
does not throw any light on the precise meaning of the term, 
and it need not be taken s~riously. A. B. Keith thinks 
that " the root conception is the impressions resulting in dis- 
positions, pre-dispositions, or latent tendencies, which will bear 
fruition in action in due course." ln R. 0. Franke states his con- 
clusion thus : ' a : das psvchische Hemorbringen der 
Anschauungs-Auffassungformen, d.h. Vontellungen, durch den 
Geist des ' Nichnvissenden ' (d.h. des iiber das Wesen der Dinge 
Unaufgeeklarten), resp. auch die Vorgestellten (und nur in der 
Vorstellun,o existierenden) Dinge selbst bedeutet." P. Oltra- 
mare savs : " Les samskira sont les predispositions et les tendances 
qui ex$liquent 1e dharma actual par un des dhorma anterieurs, 
et qui, dans le dharma actuel, prCparent les Aharma i venir." 

In  the PPli canon, the term is explained in these words : " And 
why, 0 Alonks, do you say a k r a  ' ? Because they 
compose a compound (sankhatam nbhisankhoronii). T h e v  com- 
pose the body (rtipn) &to the bodv-cornpound, feelinss ((;.tdan~) 
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into the feeling-compound, perception (sagn'd) into the perception- 
compound, and consciousneg or soul (~Gn'ana) into the conscious- 
nes-compound ".17' In another passage, three san&hdras are 
mentioned : "pGr?-dbhisankhdra," " apufiii-abhilankh~ro " and 
" dnrij-dthsarikhdra ", vPhich have been interpreted as " act of 
merit ", " act of demerit " and " stationary act " . lTb  T h e  
Dhammasrtrigani includes a long list of about forty-seven qualities 
and poweft in this rkandhn, and gives this general and comprehensive 
definition : " T h e e  and all other incorporeal, causally induced 
states, exclusive of the bhnndhas of feeling, perception and 
consciousness, are called the Rhandha of the sarikh~as." 
This is verv elaborate, but not helpful at all. T h e  
~bhidharmo-&a follows the same line of thought and explains 
thus : " Le saykdra-dandha, c'est les samsRGras difitirents 
dcs quatre autres skandhas. Les samskdras, c'est tout ce qui est 
conditionne ; mais on r k r v e  le nom de sa?lskdra-skandh 
aux conditionnis, qui ne rentrent ni dans les sknndhas de 
rfipa, de mdand, de s a ~ j i d  . . . ni dans le skandhd de uQ%n. " lTT 

Vasubandhu also mentions a sfitra, which identifies the samskdra~ 
with the six kinds of cctana (active thought, intention, purpose, 
will) ; but he rejects that explanation and prefers his own omnibus 
definition, which is really no definition at all. T h e  AW. Yy. 
outdoes both the Dhammasatigani and the Alhidhammattha- 
sanzaha by enumerating ninety-four mental elements (caitisib~ 
dharmdh), which are included in the m?nskdra-skandha. l"J T h e  
Tibetan equivalent is hdu-bed, which is explained bv S. C. Das 
as " that which is or seems to be compounded, as oppcsed to the 
simple and elementary, anything pertaining to either body, speech 
or mind that can be analysed. It is thus particularized : mental 
association, thoughts, ideas, etc. ; material or physical compounds ; 
phrases, epigrams, sententious expressions, etc." (Tib. Dicy., 
682). H. A. Jiischke leaves the word untranslated (Tib. Dicy., 
276). According to E. J. Eitel, the Chinese translate somskdra 
by a term which means " action, karma " (p. i44). 

So many unsatisfactory and bewildering explanations and 
translations, ancient and modern, seem to make confusion worse 
confounded. But the passage of the P ~ l i  canon, cited above 
(Samyrrtta-NiAdya, iii, 871, and the dictum of the author quoted 
by Vasubandhu in the Abhidhanna-koca give a clue to the funda- 
mental idea that the early Buddhists tried to convey bv this term. . . 
T h e  samskdra-skandha is the fashioner, the " together-maker , 
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the architect of the other four skandhas, not excepting even 
vcfidna. T h e  author, whom Vasubvldhu quotes, identifies it with 
cetana. In the Mifindn-paZha, crtanb is even substituted for the 
sa?nskdra-skandha, and it is described as a bhisankharana-hkkh 
(L'characterized by purposive ' putting together ' ").17Q Cctana 
is defined in the Abhidhatma-hofa in exactly the same words as 
the samskdras : samskrtam abhis~skmoti  (that which puts together 
the compounds). lm 1t mav therefore be inferred that the satpzkdra- 
skandho stands for rrtanh (Volition) and can best be inter- 
preted as " T h e  Will ". An eminent scholar has complained that 
Buddhist literature has no word for "Will ".lB1 Perhaps this 
is the word for it. It is necessary to dear away the cobwebs spun 
round the term by the mediaeval commentators. 

'6 (e) fijfidna (Pdi vififidna : conxiousness," "Soul "). It 
b b  has also been rendered as " mind ", ~ntellection," etc. 

T h e  Dhamma-sarigani defines it as " thought, ideation, the 
heart, that which is clear, ideation as the sphere of mind, as the 
faculty of mind, the appropriate element of representative intellec- 
tion ".188 T h e  Abhidhormn-koga explains thus : " Yijn-&a, c'est 
l'impression relative A chaque objet. Le vijn'dna-skandha, 
c'est l'impression (vijn'apti) relative A chaque objet, c'est la p r b  
hension nue (upafabdhi) de chaque objet. Le vijiiana- 
skandha, c'est six classes de connaissances, connaissance visuelle, 
auditive, olfactive, gustuelle, tactile, mentale." 1133 

Now these five skandhas are said to constitute a human being. 
They are severally and collectivelv impermanent and non- 
substantial, as there is no dtmnn in them. This doctrine ofpudcafa- 
nnir~tmya (non-substantiality or phenornenality of the individual) 
is taught by almost all the Buddhist philosophers.184 It is enunciated 
in Gautama Buddha's second sermon, in which he declares that 
the five skandhas are devoid of m a n ,  and that a wise man should 
say with regard to rfipa, vedmrd, samjfia, the samskaras and .--_ vynana : '' This is not mine. I am not this. This is not atman." 
These three simple sentences have been expanded and elaborated 
into the oft-repeated noir~tnya theory. T h e  Mah~yiinist 
philosophers attach such great importance to this doctrine that 
they have elaborated a formula of no fewer than fourteen terms, 
which are regarded as synonyms of m a n ,  and which are declared 
to be non-existent and illusory. In this way, thev have tried to 
b b rub it in ", so that there may be no possibility of errqr or mis- 
understanding on this point. These fourteen terms are : atman, 
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sattva, jiw, jantu, pururo, pofa, mnnuja, kdrwka, M n w ,  
uedaka, kdroha, uedayitrha, j&a&a and p a f y ~ k a . 1 ~ ~  T h e  
redundant words may be translated collectivelv: " being, individull, 
person, agent, doer, knower, beholder, one-Gho-makewanother-&, 
one-who-makes-another-know." It is held that a bodhisat~a, 
who does not believe in the dtman, will find it easv to get rid 
of sensual desire, pride and egotism in all its forms .(the idea of 
" I " and " Mine ").187 T h e  theory is thus considered to be 
conducive to spiritual progress. T h e  Buddhist philosophers 
regard it as an essential and fundamental principie of their systems. 
T h e  heresv of sat-Rdyn-dr!h must be destroyed before the first step 
towards p;rfection can be taken. This term rat-kdya-dr!ti means 
" belief in permanent substantial individuality ". I t  is the Ute 
noire of all Buddhist writers of the HinayZna and the MahiiyZna.1~~ 
Both schools agree in condemning this wrong view as the root of 
all evil. T h e  Pro. Pa. A!!a. goes so far as to declare that all the 
sixty-two wrong speculative opinions, which Gautama Buddha 
rejected, are included in this one monstrous error of sat-hdya- 
dr!ti.18° It is compared to a mounmin with twenty peakg as a 
person may harbour the following four false notions with regard 
to each of the five skandhas : lso 

( I )  This skandita (rtipo, etc.) is I. 
(2) I have this skandhtz. 
(3) This skandha is the essence of Me. 
(4) T h e  essence of Me is in this skandha. 

It may be asked how a bodhisattva is reborn and makes spiritual 
progress during many lives, if there is no " soul ". 
This difficulty has arisen from the regrettable mistake of trans- 
lating atman by the English word " soul ". T h e  idea has gained 
ground that the Buddhist philosophers do not believe in " the soul ", 
and at the same time teach that a hodhisattva goes through a long 
series of rebirths during many aons. This illogical and abourd 
position has been made the butt of ridicule and criticism. But 
it is certain that the M a h ~ y ~ n i s t  writers believed in the continuity 
of personal identity between one life and the next. They assert 
the principal of personal identity in the most unmistakable terms. 
They identify Gautama Buddha and others with the persons that 
figure in the stories of his past lives. Thus Buddha says at the 
end of a story : " I was that Vigvantan, and that priest was 
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bevadatta.'. lo' T h e  Super-knowledge (ahhijrid) of p ~ i r v a - n i ~ ~ ~ -  
dnrtsmyti-j6dna (knowledge of previous existences) lB2 would 
also be an impossible and meaningless acquisition, if the person 
were not the same in each life, and if he did not know and 
feel that he was the same, just as a normal person is conscious 
of personal identity in the course of his or her life on earth. But 
it may be asked : " How is this possible, if there is no 
'soul ' that survives death ? " This relevant question m y  be 
answered by declaring once for all that the Buddhist Sanskrit 
writen teach the existence of the " soul" in the ordinary 
sense of that word, but that they denv the existence of " spirit " 
as an immutable, non-composite, *unconditioned, noun~n$ 
absolute Substance, exempt from the law of change and causality. 
Atman should be translated as "Spirit ", and not as "soul ". 
When the Buddhists condemned and combated the atman doctrine, 
they meant that thev did not believe in the diman as it was described 
in the U p a n i M  &d the treatises of the Ytdrinta system. The 
Ch~ndogya Uponead declares that the aman is immortal (8, 14 
page 5 I +tad trahma tad amrtam sn atmd). T h e  Bfiaddranyaka 
Upani!ad also speaks of " that atman, that Immortal, that Brahman, 
that AII ". T h e  Ka?ha Upani!ad teaches that the' i tman (which 
is also Brahman) is undecay ing and unchangeable. Similar 
ideas are expressed in several other passages of the Upani~aAs.1'3 
But the Buddhists made no exception to the tiniversal law of change 
and relativity, and they carried on a vigorous polemic against 
this itmun-bmhman doctrine. Now it is clear that dtman in this 
sense should be translated in philosophical language as " Reality, 
the Absolute ", and in religious phraseology as "Spirit ", as in 
the Biblical saying, " God is Spirit." lgJ T h e  human " soul ", 
which thinks, feels and wills, does not belong to this category 
of pure " Spirit ", as it is subject to change and experiences pain 
and pleasure in this life and after death. This " soul " sumives 
death and represents the principle of personal identity in non- 
Buddhist systems. T h e  Buddhists recognise its existence and a l l  
it -Jij%na. This term has been translated bv the cumbrous and 
unwieldy word " consciousness ". But it is advisable to interpret 
it as " soul ". It is distinctlv stated in the P ~ l i  canon that vijfi~na 
is that sbndha, which coniinun to exist after death and enters 
the mother's womb for the next re-birth (mitt4 kucchim na okka- 
missatha, etc.).lg5 Mira, the dewa of Desire and Death, could not 
find the zlijfidna of Godhika and Vakkali after the death of those 
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nonks, though he looked for it everywhere. They had attained 
final and complete n i ruea ,  and their qlijfidnn was not reinstated in 
a new embryo. loo YQn'ma thus corresponds to the " soul ", as this 
latter word is understood by most non-Buddhist religious teachen. 

i 
"Soul _ -- " isdefined as " the spiritual pan of man regarded as surviving 
after death and as susceptible of happiness or misery in a 
future state " (New English Dictionary, 19 I 9, IX, i, p. q61c). 
Yijiiha is explained as meaning " a mental quality 
as a constituent of individualitv, the bearer of individual life, 
life-force (as extending also over rebirths), principle of con: 
scious life, general consciousness (as function of mind and 
matter), regenerative force, animation, mind as transmigranq 
as transforming (according to indi~idual bamma) one individual 
life (after death) into the next " (Pali Dicv. s.v.). It may there- 
fore be suggested that Buddhist vijiidna should be regarded as 
the nearest equivalent of the Christian " soul ". 

Having estiblished the personal identitv of a bodhisattva during 
all his rebirths, we may now proceed .to discuss his duty and 
discipline. 

V I I  

Caryd.-A bodhisattua, who has fulfilled the conditions of 
the ciit-otpdda, pra!ridh&a and ydkarara, is fit to commence 
his caryti. This  word caryi, derived from the root car, means 
66 course, proceeding, behaviour, conduct " (Skt. Dicv. M.W.). 

I t  denotes the whole duty of a bodhisattva, all that'he has to 
do. This  comprehensive' term coven his complete discipline 
and career. T h e  forms cari and cnrikd are also found.lB7 Caryd 
is divided into four parts in the Mtu.199 ( I )  Pmkrti-car-# (the 
caryd of Nature). This  seems to correspond to gotra, which has 
been discussed above. (2) Pranidh~na-caryi (the caryd of Aspira- 
tion). (3) huloma-carya (the car~a of regular - practice). This 
refers to a hodhisattva's early training. (4) A)rivartana-caryd 
(or mrivarta-caryd). This  denotes a bodhi~attva's higher arccr ,  
when he is sure that he cannot be a backslider. 

This  rudimentary scheme of sub-division was subsequentlv 
amplified in the list of the bhzirnis (Stages), which a bodhisattya . . 
progressively occupies. 

Another eroup of four caryZs is mentioned in the Bo. Bhri. 
and the M.S. Al.lB9 
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(I  ) Bodhi-pak!ya-caryo' (Practice of the "bodhi-paklyd *; 

i.e. principles conducive to Enlightenment). 
(2) Abhijn"d-carva (Practice of the Super-knowledges). 
(3) ~dromi ta -c i r~a  (Practice of the Perfections). 
(4) Sattva-paripika-carya (Practice of maturing the living 

beings, i.e. preaching and teaching). 

This latter scheme of classification is preferable to that given 
in the Mtu., as  it really indicates the various duties and qualities 
of a bodhisattua. I t  is therefore advisable to adopt this plan of 
treating the somewhat complicated theme of a bodhisuttva*s 
career and discipline. T h e  bodhi-pak!yn-dharmas and the abhij6as 
will be discussed before the piramitas, the bhfimis and the 
details of the last earthly life of a successful ' bodhirattva, who 
attains Enlightenment and thus finishes the long and laborious 
" Pilgrim's Progress " 

V I I I  

THE QUESTION OF TIME.--A bodhisattva, who has taken 
the Vow, has an incredibly long pilgrimage before him. He will 
reach his goal and become a Buddha after the lapse of a very long 
period of time, in comparison with which even geological and 
astronomical figures pale into insignificance. According to the 
P ~ l i  canon, many persons could attain arhatship very quickly,m 
but the idea seems to have gained ground that spiritual growth could 
not be so rapid and easy. Even the Hinayznists began to think 
that " thousands of years " were required for that con~urnrnat ion.~~~ 
Thev also spoke of kalpas in connection with the more difficult 
task -of attaining to the stage of a pratyeka-buddha. Thirteen or 
fifteen kafpas, or twenty azrtara-kalpas, were considered to be 
necessary for this result.202 T h e  unit of a kalpa was adopted for 
such calculations. T h e  Mahzyznists and the semi-Mah~vznists 

6' either speak in general terms of a long time " or reckhn the 
time in kalpas. Thus we read of " many ? ?  kalpas, or of hundreds, 
thousands or koris of kalpas. Sometimes nayutas are 
added to the word koti.203 But the grandiose Indian imagina- 
tion soon devised the phrase, " immeasurable innumerable balpar." 
According to the Mahi-vastu, the devas tell Maudgalyiiyana 
that Enlightenment is attained after a hundred thousand Ralpas, 



T H E  T H O U G H T  OF E N L I G H T E N M E N T  77 

but Gautama Buddha thinks that the dtvas are wrong, and he 
utters these stagering words, apramtythi asarikhycyrhi kalpehi.204 
Cintideva tries to give a more moderate estimate and reckons 
sixty Ralpas for each p h m i t d  (i.e. 360 or 600 haalpas in all) ; 
but he also declares that a hodhirattva will struggle for 
L L acintya " habas. This word acintya may simply mean " incon- 
ceivable ", " u~ithinkable" ; or it may denote a verv high number, 
which is mentioned in the M. Yy.m6 But the ~uddhist  philosophers 
perhaps found that precise definition was necessary, and they com- 
menced a regressive movement. They discontinued the practice 
of speaking vaguely of an " immeasurable " number of kalpas, 
and fixed the limit at three or seven asankhycyas of kalpas. T h e  
lower figure was then adopted, and three asarikhyqas of balpas was 
generally accepted as the duration of a bodhisat~n's 
~aree t ' .~o~  

Now the terms Koti, nayuta, kalpa, antara-kalpa and asari&h.yrya 
must be explained. Kofi means " I o millions ". Nayuta is probably 
equivalent to a hundred thousand millions. T h e  Abhidhdna- 
ppadipikd mentions nahuta, which is interpreted by S. Hardy and 
W. Kirfel to mean " a hundred thousand millions " ; but T. W. 
Rhys Davids and W. Stede explain it as signifying only 
" a vast number, a myriad ".P' T h e  M. Yy. inforks us that 
a hundred Rotis make an ayuta and a hundred ayutas make a 
nayuta (Section 248). Thus a nayuta is equal to a hundred 
thousand millions. T h e  same result is confirmed by the system 
of enumeration given in Section 249 of the M. Yy., where the 
numbers increase in a geometrical progression, wid1 10 as the 
common ratio. An asariRhycya (Pili : asarilhtyya) is explained by 
T. W. Rhys Davids aqd W. Stede as "an immense period ", 
a d  they do not specify any definite number. M. Williams 
translates, " an exceedingly large number," and Bahtlingk & Roth 
also explain the word as " eine best. ungeheure Zahl". M. A. 
RCmusat gives it the value, " I o,17 or I followed by I 7 cyphers." 
T h e  Abhidhana-ppadipika mentions the word, and W. Kirfel 
interprets it to mean ro,lM or I followed by 140 cyphero. S. 
Hardy thinks that it is equivalent to or I followed by 133 
cyphers.m@ It occurs in the Pzli J~taka (i, 27, IS), and T. W. 
Rhys Davids leaves it untranslated.210 In  the Milinda-paiha 
(p. 232, line 81, T. W. Rhys Davids also translates in general 
terms : " millions of years, zon after =on " (S.B.E., vol. aocvi, 
p. 38) L. de la Vall& Poussin has calculated, according to the I 
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data furnished bv rhe Avatamsab-sitra, that an asatikhycyyo is 
equivalent to the 104th term of the series (102)0, ( IOZ)~,  
(lot)?, . . . . . ; an nsa~ikhyeya would thus be (1o2)Io3, or I followed 
bv 206 cyphers. But he also offers another suggestion ad 
explains that an asarikhyeya is the 66th term of the series 
0, 10, lo2, 1c4, lola,. . . . . .ll1 J. E. Carpenter adopo 
the value, " I followed by 140 cyphers." 212 

I f  it is a t  all necessary to calculate the exact value of an 
a~at;ihye~a, we should rely on the Maha-i-vjutpatti, which gives 
two lists of numerals, one of which is based on the Lal. F. and the 
other on the Athidharma-bya. T h e  former list does not mention 
ararikhj.eya and is therefore of no value for our purpose 
(Section 248, M. Yy.). T h e  latter, however, contains the term 
asa)ikhyeya, and it has also the merit of agreeing with the tables 
of numerals given in the Athidharma-bcga 213 and the Tibetan 
literature ( ~ i 6 .  Dicy. Das, p. 241). According to these lists, there 
is a number, called maha-bal~k!am (Tibetan, stobs rnigchenpo), which 
is equal to lojO, or I follow-ed by 50 cvphers. T h e  M. Yy. pro- 
ceeds with the enumeration, and a~arilhyrya (asadRhyam 
in the text) is ten times a mahd-baldk!a, or " I followed by 51 
cyphers." 'The Tibetan lexicon inexplicably omits to mention 
asarikhjeja and leaves a gap in its place. W e  may conclude from the 
concurrent testimony of these three authoritative sources that the 
Buddhist system ofmenumeration finally reckoned an a~atikhyeya 
as the eq;ivalent of los1, or I followed by 51 cyphers. A 
bodhisattun's career lasts for 3 x I 051 Balpas, or three thousand 
billion billion billion billion kafpas (reckoning a billion as 
equivalent to a million million). 

According to Buddhist cosmogony, a mah-kalpa denotes 
a complete period of the Evolution and Involution (or Re- 
integration and Disintegration) of a universe. Each universe is 
periodically evolved and dissolved, and such a cvclic period is called 
a moha-hipa. I t  is divided into four kabas, which are as 
follows :- 

( I )  fioaria-Ralpa (the period of incipient Evolution, 
Renovation, Re-integration or Re-appearance). 

(2) YiZrtt-~vasth~-koipa (the period of continued Evolution, 
Renovation or Re-integration). 

(3) Sanlvaria-kalpa (the period of incipient Involution, 
Disintegration. Dissolution or Disappearance). 
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(4) Samvrtia-dva~thd-kaIpa (the period of continued 
Involution, Disintegration or Dissolution)."4 

Each kalpa is divided into twenty antara-lalpas (small or 
intermediate kalpa). An antara-kalpa denotes a period of time, 
during which the length of human life increases from ten years 
to about 80,000 years, and then decreases to ten years, the rate 
of change being one year in a century. T h u s  an antara-kalpa 
lase for 16 million years and the duration of a maha-&alpa is four 
times 320 million years. A bodhisattva's career thus covers 
about four times 3 x 1oS1 x 320 x I O O  years, or four times 
nine hundred sixty thousand million billion billion billion billions 
of years. 

I f  we interpret LaIpa as an ordinary kCllPa and not as 1 mohd- 
kalpa, the above figure must be divided by four. But if a ka/pa, 
as defined above, is interpreted as meaning an asankhyeya of the 
P ~ l i  literature, the bodhisattva's career lasts for only 960 million 
years. According to E. J. Eitel, the Chinese reckon 1,3+4,ooo 
or I , ~ ~ ~ O O O , O O O  years for a mahd-kalpa (p. 68). 

Some Buddhist authors, however, have warned us against 
wasting our time on such fantastic arithmetical compurations. 
In  the Mtu., KityPyana tells Ananda that a kalpa is " unmeasured " 
(aparimitah) according to Buddha's teaching, but there would be 
somehow many cf thern.215 This  logical riddle is left unsolved 
by the saintly KPty~yana. And we shall leave it at that. With 
regard to a bdhisaitva's career, the word asadkhyrya is reallv 
intended to create an awe-inspiring impression of vast and sublime 
grandeur. W e  convert the poetry of religion into bald prose, 
if we speak of exactly three asarikhytyas and try to confine an 
asankhyeya of the todhisattva~ within the bounds of our 
mathematics. 



C H A P T E R  IV 

THE THIRTY-SEVEN "DHARMAS " 

T h e  Buddhist philosophers devised a formula of thirty- 
seven " bodhipaklyd dharmah ", which enumerates and comprises 
thirty-seven practices and principles. They are held to be con- 
ducive to the attainment of Enlightenment. T h e  word is 
met with in several forms :- 

Bodhipak;ab (M.S. A. I 59.9-1 77 ; Kar. Pu., I 27.8 ; 
Pr. Pa. Asta., 194.18 ; Dlvy., 350.14, etc.). 

Bodhi'akly~b (Sam. RE., fol. I 936.2 ; Bo. Bhu'., fol. 36b.4. I, 
fol. I oob.3.3, and passim). 

Bodhipaklikab (Bo. Bhl.,fol. 90a.2.2 ; Mtu. ii, 290.6). 
Badhip~kfikah (Da. Rhl.,53.22; Kar. Pu., 10.13; Lal.K, 

424. I 2 ; Dh. S., section 43.) 

T h e  first two forms (paklah and pahyah) occur more frequently 
than the others. T h e  dharmas are also' called bodhipaklydni 
mdrg-f i ip i  in the Da. Bhzi. (42.9), and the h a .  Ca. speaks of 
bodhi-karaka dharrn~h and bodhisattva-karakd dharrndh, which 
are.presumably the same as the " bodhipaklyd dhormah " ( h a .  &. 
i, 69.12 ; i, 86.15 ; i, 75.4). 

T h e  term " bodhipak!y~ dharm4 " has been variously translated 
as follows :- 
T. W. Rhys David~ and W. Stede (s.v. bodhipakkhika and 

pakkhiya) : " belonging to Enlightenment, qualities or items 
constituting or contributing to bodhi " (Pdi Dictionary). 

9. Burnouf : " les conditions qui sont du cGtC de la bodhi " 
(Lotus : p. 430). 

8. Lfvi : " Lep A i l s  d'illumination " (M.S. Af. tr. p. 291). 
T. W. Rhys Dm*ds : " T h e  principles, which are the Gngr 

of wisdom " (Dialogues, ii, 348J. 
L. de la YaIIde Poursin : " Principles conducive to Enlighten- 

ment" (Le Musion, 1905, p. 7). 
L. Feer : ( I )  " Les lois qui forrnent les 37 ailes de la bodhi" 

( h a .  Ca. tr., p. 101). 
(2) " Les 37 lois relative 2 la bodhi " (Aua. Ca. tr., p. 229). 
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C. F. Koeppen : " Die begleitenden Bedingungen der bodhi" 
(Buddha, i, 436). 

E. J. rhomas : " Principles tending to Enlightenment " 
(Buddha, p. 183, note). 

P. Oltramare, " Conditions favorable 1'Illumination " 
(Bouddhique, p. 348). 

A. B. Keith : " Wings of Enlightenment " (Philosophy, 
P- 292). 

It seems probable that the form palfya is not related to the 
word pak!a, which means " wing ". T h a t  simile would not 
be very appropriate, as no bird has thirty-seven wings. W e  
find other similes referring to the two wings of a bird. T h e  
Piili word bodhipakkhiya is probably derived from thc: Sanskrit 
form, which was the earlier of the two, as this word does 
not occur often in the Nik~yas or the ~ilinda-potihr,  though a11 
the factors are mentioned in the M o h d p a r i n i b b i n a - a  (Digha, 
ii, 120 ; M., pp. 37ff. ; fibhanga, p. 372). As E. Hardy has 
pointed out, the collective term bodhipaksd dharmrTh is found in the 
Lalita-vistara (8.6 ; I 8 .  I I I t  also occurs in the Mtu. (ii, 
290.6). T h e  number " thirty-seven" is first mentioned in the 
Sad. Pu. (458. I).  T h e  term emphatically refers to bodhi and not . . -  

to the nirvana o f  the Pnli scriptures. Both the term and the 
complete formula seem to have originated among the Sanskritists 
or qbasi-~anskritists, who were the Torerunners the Mahiiyina. 
T h e  P ~ l i  rendering points to pak!ya as the correct Sanskrit form, 
which is also used in the Bo. Bhu'. in connection with other 
words, e.g. subha-paksya, etc. (fol. 50.2, fol. 83b.4). I t  is derived 
from the substantive pak!a, which means " a side, party, faction " 
(Skt. Dicy. M.W. 520b), as in such words as pak!apdta, prati- 
pak!a, etc. Literally it means " belonging to a side " (Skt. Dicy. 
M.W. 52 I a). Pak ly~h  makes both good sense and good grammar. 
W e  are therefore justified in accepting this latter form and trans- 
lating: " principl;s which are conaucive to Enligbtenment." 
T h e  Tibetan equivalent renders paisa or pahya by phyogs, which 

& L  means " side, party, direction ", and not wing " (Tib. Dicy. 
Das, 840a ; J. Rahder, Glossary, I 34). 

It is a curious circumstance that the thirty-seven items of the 
formula are enumerated in several passages of Buddhist Sanskrit 

C 
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literature without being called by the collective appellation, 
bodhipaklyd dharrn~h, e.g. Divy. 208.7ff. : Pr. Pa. Cata. 
56-7, I 33, I 62, 1473 ; M. Yy. sections 3 8 8  T h e  term bodhi- 
pakr$~ occurs in the Pr. Pa. Gate. (p. 1636, line IO), but the list 
includes more A m  thirty-seven dhormas. T h e  numeral " thirty- 
seven ", however, is also found in the same book (p. I 4 I o. I 9 ; 
274.22). It may be inferred that the exact number and the name 
of these dharmas were determined at a comparatively late period. 
T h e  P ~ l i  Nettipakarano, which dates from the beginning of the 
Christian era, mentions forty-three bodhipakkhiyd dhammd.a 
Asvaghosa mentions only twenty-eight items in the ~auhd.-kdtya 
(xvii, 24, ff.), and he does not use the term bodhipaklya. 

T h e  formula, in its final form, includes the following thirty- 
seven dharmas, which are usually given in this order : 3 

Four Smyty-upasth fin& - 4 
FOII r Samyak-pmha pini 4 
FourRddhi-pad24 . 4 
Fivc Indriyei  . 5 
Five B a h i  5 
Seven Bodhy-arigani . 7 
T h e  Noble Eightfold Way (~'~-@.t-driga-rndr~a?a 

or Ary-d~~-i~giko-margah) . 8 - 
Total . 37 

T h e e  principles and practices are regarded as highly beneficial 
in this life and also for the purposes of a happy rebirth. They 
are supposed to embody the last precepts andkinjunctions of 
Gautama Buddha himself.' They also lead to the attainment 
of the spiritual stage of a praty~ka-buddha. They  are common to 
the Hinayana and the M a h ~ y ~ n a .  T h e  latter starts with these 
dharmos, but adds the p i r ami t~s  and the bhEmis, which constitute 
its special contribution to the development of Buddhism. 

A bodl~rativa must cultivate the four srnpy-upasthdndni. 
This term smyty-upasthaani has been interpreted by modern 
scholars in different ways :- 



THE THIRTY-SEVEN " DHARMAS " 83 

T. W. and C. A. F. Rhys Dawids : ( I )  "Applications of Mindful- 
ness " (Dialogues, iii, 214). (2) " Earnest meditations " 
(Dialogues, ii, I 28). 

S. Lkvi : " Les Aides-Memoires " (M.S. A., tr., p. 203). 
R. 0. Franbc : " Die vierfache Geistessammlung " (Digho, 

p. 218). 
A. Schiefner : " Die vier Handlungen des Gedachtnisses " 

(Triglotte, iii). 
H. Oldenberg : " Die vierfache Wachsamkeit " (Buddha, p. 

227). 
W. H. D. Rouse : " Subjects of intent contemplation " 

(cik!d, tr., p. 21 6). 
M. Wintcrnitz : " Die Richtungen des Gedenkens " (Lesebuch, 

P. 251). 
E. Burnouf: " Les soutiens de la mdmoire " (Introduction, 

p. 85, edition 1844). 
L. de h Yallt!e Poussin : " Subjects of mindful reflexion " 

(ERE, ii, 7526). 
C. F. Koeppen : " Die Handlungen oder Zustande des Gedacht- 

nisses" (Buddha, i, 436). 
E. J.  Thomas : " Meditations " (Buddha, p. 183, note 2). 
Lord Chalmers : ( I )  " Applications of Mindfulness" (Majjh., 

tr., ii, 246) (2) " T h e  four starting-points for mustering up 
Mindfulness " (Majjh., tr., ii, 6). 

Csoma de K~ros : " T h e  four kinds of recollection or self- 
presence " (Csoma, p. I 3). 

D. T. Suzuki : " Subjects of Recollection " (Zen Essays, p. 72, 
note). 

M. Anesaki : " T h e  fourfold fixation of mind " (ERE, v, 
455)- 

H. C. Warren : " Intent Contemplations " (Buddhism, p. 

353); 
Bchtlingk and Ruth (s.v. upasthbna) : " Das Dabeistehen, 

Dasein, Gegenwart. Hierher geharen vielleicht auch die catuh- 
sm~tyupasth~nini der Buddhisten." 
T. W. Rhys Davids and W. Stede : " Intent contemplation 

and mindfulness, earnest thought, application of mindfulness " 
(Pili Dicy., s.v. wti). 

S. C. Das : " T h e  four essential recollections " (Tibetan Dicy., 
650b, S.V. dran-pa-gt-bar-bahig-pa. Lal. Y. Tib., p. I 0, line I 2). 

F. H e r  : " Die Meditationsobjekte " (Versenkung, p. I 7). 
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K. E. Neumann : " Die Pfeiler der Einsicht " (Majjh., tr., ii, 
327)- 

M. Wa/leser : " Die vier Stiitzen des Gedenkens " (Pr. Pa., 
tr., p. 56). 

P. Oltramare : b b  Les assistances de l'attention " (Bouddhique, 
P. 348)- 

P. E. Foucaux : " La prbence de la mCmoire " (La). Y., 
tr., P* 9). 

T h e  term snyty-upasthdna is composed of two words, smrti 
and upasthana. Smrti (Piili : sati) is derived from the root smy, 

b  6 and it has therefore been interpreted as memory" by some 
scholars, (S. LCvi, E. Burnouf, A. Schiefner, C. F. Koeppen, 
cited above). Other translations have also been suggested, e.g. 
T. W. Rhys Davids and W. Stede.: ( I )  Memory, recognition, 

consciousness. (2) Intentness of mind, wakefulness of mind, 
mindfulness, alertness, lucidity of mind, self-possession, conscience, 
self-consciousness (PPli Dicy, S.V. sati). 

H. Oldenberg : " Gedenken, Wachsamkeit " (Buddha, pp. 
350, 351). 
K. E. Neumann : " Einsicht " (Majjh., tr., ii, 327). 
R. 0. Franke : ( I )  " Sittlicher Ernst, Sammlung " (Digha, 

p. 27, note 6). (2) Ernstes sichbesinnen " (Digha, p. I 5 7). ' 

H. Beckh : " Die Besonnenheit " (Buddhismus, ii, 37). 
F. Max MiiNer : " Intense thought " (SBE, vol x, part i, 

P. 99). 
C. A. F. Rhys Davids : ( I )  " Mindfulness" (Psychology, 

p. 90, line 19). (2) " Mental clearness " (IHQ, vol. iii, No. 4, 
P- 70')- I 

I;'. Heiler : '' Gedenken " (Versenkung, p. 96). 
b  b  E. Senart : Raison, conscience " (Mtu., i, 554). 

M. Winternitz : " Das Gedenken, die Bedachtsamkeit " 
(Lesebuch, p. 319). 

P. E. Foucaux : " Le  souvenir " ; " la memoire " (Lal. Y., 
tr., PP. 34, 35). 

L. de la Yallke Poussin : " La mCmoire de la loi de Bouddha " 
(B. C. h a . ,  tr., p. 30). 

R. S. H a d  : ( I )  " T h e  ascertainment of truth by mental 
application " (Manual, p 5 I 7). (2) " Attention " (ibid., p. 5 I 6). 

T h e  word smrti has the ordinary meaning of '" memory" 
in many passages, but it cannot be so rendered in the term 



T H E  THIRTY-SEVEN " DHARMAS " 85 
smrty-upasthdna. As F. Max Milller has. pointed oub6 the 
root smy originally denoted "intense thought ". S m f i  in  
that sense would signify " Mindfulness ". Almost d l  modern 
scholars are now agreed in translating srn.~i (and sati) by this 
expressive English word, " Mindfulness." Upasth~na means 
" das Dabeistehen, Dasein, Gegenwart, das Hinzutreten, 
Erxheinen ; standing near, presence . . . approaching, appearihg, 
obtaining, getting " (Skt. Dicy. Pbg. and M.W.). T h e  term may' 
thus be interpreted as the four upasth~nas (risings, appearances, 
or starting-points) of smrti. But i t  is probably a wrongly 
Sanskritized form. T h e  Pili word is ~ati-pa.t~h&a.~ Pa!.~ana 
may be derived from pro-stha, or it may be a contracted form of 
upafih~.:~. As a PHli substantive, putthanu means the resort 
or feeding-ground of an animal, and figuratively the a r q  
field or sphere of Mindfulness (Skt. gocara). But pmhdna, 
as a derivative of the root stha, cannot be a contracted form 
of upatth~na, and the Pili term sati-patthana is always 
masculine. Hence the term cannot be a compound of sat; 
and the derivative uputthfia, and we must interpret it  as " the 
prasth~na of sati". T h e  word patthana also occurs in the title 
of the seventh book of the Abhidamma-pitaka, and it has been held 

4 b to mean starting-point, origin, cause ".7 L. Sadaw explains 
pafthfina as meaning " principal cause ",8 but that meaning 
does not yield a proper sense in the compound sati-pafthana. 
There is no Sanskrit term that corresponds to the Pili masculine 
substantive putthano'. T h e  Mahsyinists have interpreted it, 
not as prasthano, but as upasth&a, and they have recklessly 
changed the sense in order to get an intelligible Sanskrit word. 
It is an unfortunate blunder, as the four 'meditations are not 

4 b merely the appealances" or "risings" of smrti; they 
include the whole of it. They are in fact the fields or spheres, 
in which smfi is to operate. Most scholars have failed to convey 
the exact sense of patthdna in their translations. Perhaps it is 
best to translate, " T h e  Four Fields of hlindfulness ", thus 
preserving the original metaphor to a certain extent. 

Smrti is a very important adjunct of a kdhisattva's personality. 
I t  is often associated with another quality,, samprajanyo (Pili, 
sompojaGZo), which means " sustained cognizing, deliberatenas, 
self-awareness, self-possession ".B T h e  latter word denotes mental 
alertners and self-control, and emphasizes the intellectual factors 
implied in such self-mastery. 
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Smrti is the sine qud non of moral progress for a bodhisattva. 
All iuddhist wliters emphasize the necessity of cultivating, 
safeguarding and Jem!oping it. It is the theme of many homilies 
in prose and verse. Its importance in Buddhist philosophy may 
be gauged by the circumstance that it is included in several of those 
overlapping numerical formulz, which the Buddhist philosophers 
devised with an ingenuity that was worthy of a better cause. 
Srnrti is reckoned as the seventh of the eight items in 
the time-honocred, ancient Eightfold Way (vide inpa). I t  is also 
the first of the seven bodhy-angas ("Factors of Enlightenment", 
vidc infra) and the third of th-e five balas (Powers) and the five 
indriyas (Ruling Principles). I t  thus appears four times on the 
list of the thirty-seven " bodhipakfyd dhorm~h " (Principles con- 
ducive to En1ig:ltenment). I t  is also mentioned in the well-known 
sentence, which describes the fourth dhydna (Mtu., i, 228. I 0). 

I t  is even mentioned as a factor of the third dhyana (Da. Bhi . ,  
34.4). Such frequency of occurrence in these formulae shows 
that the Buddhist teachers attached the greatest importance 
to it. 

Smyti is one of the words that recur very frequently in Buddhist 
Sanskrit literature. Right smrti is the entrance to the light of 
the Faith, and a bodhisattva does not pay attention to anything 
that is adverse or prejudicial to it.lo When the bodhisattwa 
Siddhiirtha visits the sage A r ~ d a  Kaliirna as a wandering seeker 
after truth, he boasts that he possesses smrti along with other 
virtues, and that he is therefore vigilant and ardent.'' One of 
the titles of a perfect Buddha is amusita-smytih (one whose snzfli 
never falters or disapears),12 and this quality is also reckoned 
among his eighteen special characteristic attributes.13 A Buddhist 
writer goes so far as to say that Gautama's very gait was suggestive 
of s r n ~ i ,  as he wended his way to the bodhi-tree at GayZ immediately 
before the attainment of perfect Enlightenment.'* He possessed 
smfli even during his residence in the Tu~ i t a  heaven before his 
birth.16 Smrti is the axe that is laid to the root of the tree of 
mundane existence in order to cut it down.16 A bodhisattva 
never loses smrti and is therefore never confused or distracted in 
mind.17 Indeed, he regards smyti as his principal asset.le He 
teaches others the duty of safeguarding it.10 I t  purifies his buddhi 
(intellect), gives coystancy and consistency to his thoughts, and 
helps hill, always to keep the doctrine in his mindsz0 A bodhisottwo 
always cultivate self-possession,21 and Mindfulness is indeed an 
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essential element in his Equipment, like virtue and knowledge," 
(srn.rtrrtr-sambhdro). It is like a door for the control of the senses 
(i.e. to detach the sense-organs from the external objects). I t  
b the chief instrument with which the senses, which are 
natura!ly in a state of unrest, can be diverted from the objects 
by which they are attracted.14 It leads to  the attainment of 
Truth." Without smrti and samprajanya, one cannot expect 
to succeed in the struggle against sin.20 Smrti confers great 
power on a bodhisattva (smyti-balam). 27 

Almost all Buddhist writers have something to say about 
s w i  and samprajanya, but A ~ v q h o ~ a  and Cintideva have 
especially distinguished themselves by their earnest and eloquent 
exhortations. Aqvaghqa thus sings the praises of smrti in the 
Saundardnanda-Rtivya (xiv, 3 5 ff.) :- 

"So you should preserve Mindfulness and self-possession 
in all actions, such as sitting, looking round and speaking. 

" He who has established Mindfulness as a doorkeeper at 
the gate cannot be menaced (overpowered) by sins, even as 
enemies cannot (conquer) a well-guarded (or concealed) town. 

" He who lacks the defensive armour of Mindfulness is 
indeed a target for sins (i.e., regarded as arrows), even as a 
warrior in battle, who has no armour, is (exposed to the arrows 
of) his foes. 

"Tha t  mind, which is not protected by Mindfulness, is 
indeed to be regarded as helpless, like a blind man (literally, 
" one deprived of sight ") walking about on uneven ground 
without a guide.28 

" (People) are addicted to evils ; they are averse to their 
own highest good ; they feel no trepidation whcn fearsome 
thing; are nigh ; all this is due to the loss of Mindfulness. 

" Virtuous conduct and all the other good qualities remain 
in their own spheres, and are as it were separated from one 
another (scattered), but Mindfulness follows them as a cowherd 
(goes after) the COWS. 

" Whoever loses Mindfulness loses the Deathless ; but he 
who applier Mindfulness to the body, the Deathless is his 
(literally, " rests in his hands '3. 

"Who hath not Mindfulness, how can noble Justice (or 
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Right) be his ? And whoever lacks noble Justice goes astray 
from the true path (literally, LL the true path is lost for him '7. 

"Who has lost the true path loses also the seat of the 
Deathless. Who loses the Deathless cannot win release from 
Evil (literally, is not freed from Evil "). 

" Therefore, you should keep Mindfulness at all times and 
in all actions. When you are walking, you should reflect, 
' I am walking.' When you are sitting, you should reflect, 
' I am sitting,' and so on." 
In  the verses cited above, Aqvaghosa has given us a beautiful 

lyric on smyti, but its simple and terse style cannot be reproduced 
in a literal prose translation. ~iintideva, on the other hand, has 
described, analysed and classified smfi in the spirit of a theologian 
and philosopher. He says :- 

" T h e  teaching of a bodhhattva is nothing but the preparation 
of the mind " (i.e., of the mind when it is not in a state of 
unrest). 

" T h e  mind will not be diverted from calmness, if external 
activity is inhibited. 

" T h e  mind of one, who has lost Mindfulness and self-possession 
through being dependent on others, is in a state of unrest, 
as it is being led towards something else than the desired object. 
When external activities are kept off (inhibited) by means of 
Mindfulness and self-awareness, then the mind, for that reason, 
remains fixed on a single object as long as he desires ". (Gik!n., 
P* '23.1 

I n  the fifth canto of C~ntideva's immortal poem, the Bodhi- 
rury-avutara, a bodhisattva is exhorted to keep hisgreat Vow under 
all circumstances, and he has need of smrti and sumprajanya 
for this purpose. T h e  following verses breathe a spirit of profound 
earnestness :- 

" He, who wishes to keep the Rule, shodd make a great 
effort to guard his mind. 

" He, who does not guard the restive (inconstant, unstable) 
mind, cannot keep the Rule. 

" Mad and uncontrolled elephants do not cause so much 
pain in this world as will be occasioned by an unrestrained 
mind in uwici and the other purgatories. If the elephant of 
the mind is bound with the rope of Mindfulness on all sides, 
then all dangcr vanishes a:ld all Good makes its appearance. 
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"Tigers, lions, elephants, bean, serpents, all the guardians 

of purgatory, the ogres and demonesoes, yea, all one's enemies 
can be bound (in fetters), if one's mind is bound. All of them 
can be controlled, if only the mind is controlled. . . . 

" I do obeisance to those who desire to guard their minds, 
and (say to them) : ' Safeguard carefully Mindfulness and 
Self-awareness in all their aspects.' 

" If the mind has lost these two, it is unable to perform my 
actions (auspicious deeds), as a man, who is afflicted with 
illness, is unable to do anything. 

" T h e  man, who is not self-possessed in his mind, cannot 
retain in his memory (the truths) that he has heard, pondered 
or cultivated, as water cannot remain in a pot that has a 
hole in it. Many there be who have learning, faith and energy, 
but they soil themselves with sin through the fault of lacking 
Self-awareness. 

" Lack of Self-awareness is like a thief; it follows in the 
wake of the loss of Mindfulness. Those who are thus robbed 
go to painful rebirths, even though they may have accumulated 
spiritual Merit. 

" T h e  sins are like a band of thieves, who are looking for a 
chance to enter. I f  they enter (literally, "obtain entry "), they 
steal (one's Merit) and destroy happy rebirths. 

" Therefore, Mindfulness should never be removed from 
the gate of the mind. Even if it has been .lost, it should be 
re-established by thinking of the pain of evil rebirths (LC., in 
purgatory, or as a pretn or an animal). . . . 

"When Mindfulness is seated at the gate of the Mind 
for its protection, then Self-awareness appears ; and it does not 
disappear, when once it has arisen." 

So much for snzrti in general. T h e  Buddhist philosophers 
have devised the special formula of the four Fields of Mindfulness. 
S v t i  should be applied to 

K ~ y a  (the body), 
Yedung (feelings), 
Citto (thoughts), and 
the Dharmas (phenomena). 
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These four smt.ry-upasthdnas are often mentioned in Buddhist 
Sanskrit literature (M. Yy., xxxviii, p. 73 ; Dh. S,, 
xliv, p. 9 ; Pro. Pa. cafa., P p  1,427 ff. ; Da. Bhz., p. 38 ; 
M.S. AI., p. 140 ; CiR,sd., pp. 228 ff.). It should be noted that 
the Lalita-vistara calls them only anusmrtis without adding the 
word upasthina (p. 33. I I). 

I t  seems probable that the kayo-smrty-upasth~na was the 
only one at the beginning, as we find Layo-gatd-smrti frequently 
mentioned by itself without any reference to the others. The  
Pali canon has also a whole sutta devoted to this one form of 
smrti (" kayo-gati-sati-sutta ", Majjh., iii, 88 ff.). T h e  Koruna- 
punparika and the Lalita-vistara sometimes mention only this 
kind of smrti (Lal. F., 209.1-Kar. Pu. 13.9). Apaghosa also 
speaks only of biya-guta-smrti in a verse of the Saund. Kd. 
(xiv, 42). Only k ~ y a  (the body) figures among the ten 
anusmfiis, which a bodhisattva should cultivate (Pra. Pu. &to., 
p. 1443). T h e  next step in the evolution of the formula was 
presumably taken by adding citta as an object of sm~ti .  Kayo 
and citta (body and mind) are a natural pair, and they are 
often mentioned together. Thus  Aqvaghosa speaks of them in 
the Saund. Kd. (xiv, 37) :- 

" Sin does not arise for him who applies Rllindfulness to the 
body : he guards his mind under all circumstances, as a nurse 
protects a child." 

Kbya and citta are also spoken of together in the B. C. Ava., 
the Avaddna-gataka and the Sam. Ri.ae T h e  Bodhisattzla- 
bhr7mi speaks of a virtuous man as prasrabdha-kayah prasrabdha- 
sittab (fol. 87b,  6). T h e  other two items, vedana and dharma, 
were added in order to make up the number four. As a matter 
of fact, the Buddhist authors have written a great deal only about 
ldya-smrty-upasthina ; they dismiss the other three with a few 
words. This shows that this kiya-smyty-upasthina is the chief 
theme. T h e  other smyty-upasthanas are merely ancillary in 
character. 

Before discussing each smyty-upasthdna in detail, it may 
not be out of place to refer to certain comments that have been 
made about them collectively as a group. 

Aqvagho~a and Vasubandhu agree in regarding these four 
meditations as antidotes to the four vipnrydsas (Saund. Ki., 
xvii, 25 ; M. S. Al., 140.24). Aqvagho?a declares that the 
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four viparydsar (perversions), which cause evil, should be destroyed 
by the four mmty-upasthdnas respectively. These viparydsas 
are mentioned in several passages of Buddhist literature (e.g. 
Da. BhP, 29.12, 63.6 ; Cik!d, 198.1 I ; Pr. Pa. Cata., 478 ; 
La/. V., 372.2). C~ntideva explains that a man is afflicted with 
the four viparyasas, when he harbours these wrong opinions :- 

( I )  What is really impermanent (anitya) is permanent. 
(2) T h e  things, which have really no substantial permanent 

individuality (anman) ,  possess it. 
(3) What is really impure (aguci) is pure. 
(4) What is really painful (dubkha) is p!easant. 

T h e  viparyoa of impurity w s  probably introduced through 
the influence of the Yoga system, which defines a w i w  in exactly 
the same terms (Yo. Szi, ii, 5, p. 61). T h e  old PHLi texts speak 
of agubha and not of aguci (Atiguttara, ii, 52, line 6). Now 
the four smyty-upasthanas are regarded as the opposites (prati- 
paksotubt) of these four errors, as a man learns that the body, 
the feelings, the thoughts and the phenomena are really 
impermanent and have no substantial existence (M. S. AI., 140.25). 

Vasubandhu goes further and ascribes other merits to these 
four meditations taken collectively. They help a bodhisattva 
to understand the four Noble Truths about the existence of Evil, 
the origin of Evil, the cessation of Evil and the Eightfold Way. 
They are based on the threefold Wisdom and promote the cultiva- 
tion of the paramitar. They are adapted by a bodhisattwo to the 
instruction of the ordinary people and of the leaders of the 
Hinayzna. They confer superior capacity on a bodhisattva, 
even if they are practised only to a small extent. T h e  beneficial 
results accruing from them do not disappear even in complete 
niruafla, and they lead to the Perfections of the ten bhr?mis (stages) 
and the Wisdom of the Buddha. (M. S. Ai., p. 141.) 

T h e  four smrty-upasthanas may now be considered in detail. 

(A) K~ya-smyty-upasthdna 

A 6odhisattva's attitude towards the body should be determined 
by this simple rule : " He should see the body in the body, i.e. 
regard it as the body should be regarded " (kbyr day-~nudargi). 
T h e  complete formula runs thus :- 
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" A bodhisattva envisages the body internally, externally, 
and both internally and externally as it should be envisaged. 
He is ardent, self-possessed and mindful, and he has got rid of 
covetousness and despondency in the- world. He does not 
harbour any perverse thoughts associated with the body."" 

T h e  same words are used to describe the other ~rnp'y-upasthana~, 
substituting wedand, citta and dharmah respectively for kdja. 

Kdye kdy-anudar~i: This  simple rule seems innocuous 
enough. But it has let loose a flood of cynical diatribes 
against the body in Buddhist Sanskrit literature. W e  find two 
currents of thought on this subject in these treatises. Firft, 
the body is condemned, reviled, despised and anathematized as 
the source of evil, filth and sin. St. Francis called the body 
" Brother Ass ", but'the Buddhist philosophers indulge in more 
virulent invective. They  touch the lowest depths of morbid 
cynicism. Secondly, the body is valued and cherished as the instru- 
ment of altruistic service and final perfection. 

According to the Lalita-vistara, Mindfulness with regard 
to the body is " an entrance to the light of the Faith ", which 
helps a bodhisattva to isolate himself from the body.92 Almost 
all Buddhist writers approve of the threefold dictum that the body 
is foul and filthy, that it is transient and unsubstantial, and that it 
is the seat and source of sinful passions and desires. These are the 
three main charges in their scathing indictment of the body. 

Physiologically considered, the body is a mass of filth 
and putridity. I t  exudes such malodorous and impure 
substances as sweat, pus, bile, phlegm, urine, saliva and excre- 
ments through its nirie apertures.33 It is indeed a rotten carcass,3! 
and it is infested by eighty thousand worms.36 Its natural foulness 
is not realised by ordinary men and women, as it is usually covered 
with clothes and  ornament^.^^ 

T h e  body is thus revolting and repulsive from the zsthetic 
point of view. But the chief burden of complaint against 
it is that it is transient and unsubstantial. A bodhisattva analyses 
the body with his keen insight, and scrutinises it " from the soles 
of the feet to the crown of the head ". He sees that it is merely 
an artificial collection of " feet, toes, legs, chest, loins, belly, navel, 
backbone, heart, ribs, flanks, hands, forearms, upper-arms, shouldeg 
neck, jaw, forehead, head, skull ", to which are added other 
things like the hair, the bones, the sinews, etc.3' I t  is c o m p o ~ d  
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of the four elemen-arth, water, fire and wind.aB A b0dhi~~tt01~ 
clearly recognises its composite nature, just as a butcher or his 
apprentice may cut up a cow's carcass into four pieces and examine 
them.8B A bodhisattva never forgets that the body is made up of 
many separate ingredients and members, just as a farmer knows 
exactly that his granaries contain wheat, rice, barley, oesasum 
seeds, beans, mustard seeds, kidney beans, lentils, and other pulses 
and cerea1s.a As the body is thus a merely composite structure, it 
cannot be really said to exist, as the name corresponds to no reality. 
A bodhisattva may therefore reasonably ask, "Then what is 
this body ? " And he understands that it is only like dufa .  
Further, the body is thus nothing more than an instrument or 
tool, as it has no essential and independent existence. It cannot 
feel, or perform actions, or maintain its identity in the past, present 
and future.4a I t  is also transient and fragile.48 It is subject 
to hunger, thirst, disease, old age and death.4' I t  is like unto 
a foam-bubble or a lamp of straw." Man, the Wayfarer, -- 
cannot stay long in this abode of the body.47 I t  is indeed more 
fragile than a pot of clay : the latter may be kept intact f0r.a long 
time with proper care, but the body is destroyed very soon like a 
tree growing on the bank of a r i ~ e r . 4 ~  By its very nature, it is 
exposed to the five calamities of " decaying, falling, breaking, 
scattering and crumbling ".dB Indeed, it cannot be otherwise, 
for the body is the outcome of one's deeds in a previous life, one's 
karma ; it grows in the soil o f  karma and is watered by 
sensual passion. Karma 50 is its artificer. I t  can know no 
happiness or peace ; it must continually be in a state of pain.s1 

T h e  body is also the seat and source of sin. It suffers from 
sensual desires, the emotions of hate, fear and despondency, 
and the fatal malady of delusion and folly. All these are like 
thieves and robbers, that attack it.b2 It is the abode of sinful 
deeds.53 T h e  elements, of which it is composed, are unruly 
and dangerous, like wild horses and serpents. They always 
cause physical and spiritual evil.54 

This threefold arraignment of the body culminates in the 
famous (or infamous) formula of the nine meditations on the 
Impure (i.e. the impurity of the body-afubha-16~vand or afubha- 
prafyavrk~d; M. Yy., lii, p. 87 ; Pr. Pd. Gala., 59, 1258, 

I43 I ff. ; L 1  Y., 32.2 I). This method of realising the transitori- 
ness of the, body consists in visiting a cemetery (or thinking of it) 
and seeing or visualising the different aspects of a corpse in process 
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of disintegration and decomposition. I t  is called the realisation 
(bhdvand) or the examination (pratyaveksl~) of that which is 
inauspicious, foul or loathsome. T h e  PZli texts mention ten 
offensive conditions of a corpse (Dhammasoigayi, Sections 263 
and 264, page ss), but the Sanskrit writers discuss only nine. 
T h e  Maha-vyutpatti gives the following list :- 

(I)  vinilaka (a discoloured, bluish, livid corpse). 
(2) vidhitika (vipiiyaka, a festering corpse). 
(3) vipa~umaka (a worm-eaten c0rpsa).6~ 
(4) vyl~dhmtjtaka (a bloated, swollen corpse). 
(5) uilohitaka (a bloody corpse). 
(6) vikhtjditaka (a devoured and mangled corpse). 
(7) viksiptaka (a scattered corpse). 
(8) vidagdhaka (a burned corpse). 
(9) asthi (bones). 

T h e  bodhisattva is exhorted to frequent cemeteries and reflect 
on the fate of the body. T h e  idea of a visit to the cremation- 
ground was probably suggested by the old legend, which related 
that the bodhisattva Siddhartha saw a funeral procession. A dead 
man's body was being carried to the cremation-ground.b6 This 
was regarded as one of the four incidents that preceded his flight 
from his home. Ksemendra, indeed, improves upon the ancient 
biographies and tells us that the young Siddh~rtha actually visited 
a cemetery and gave expression to edifying sentiments5' The 
vivid Indian imagination played with the idea and did not recoil 
from suggesting these lugubrious meditations. T h e  author or 
authors of the Pr. Pa. Cata. follow an old tradition in recommend- 
ing these meditative exercises, which are also mentioned in the Pali 
canon.58 A bodhisattva should go to a cemetery and see the corpses 
of the persons who died one, two, three, four, or five days before. 
As he observes them in different stages of decomposition, he 
should apply the moral to his own body and say to himself: 
" This body has also the same constitution : it is of such a nature, 
and it cannot escape this condition." Then  he may 
observe corpses, which have lain in the cemetery for six 
or seven days, or which have been devoured and mangled by 
crows, eagles, vultures, dogs, jackals and worms. Again, he may 
see heaps of bones hanging together by the tendons, with the 
flesh and blood on them ; or such bones as have altogether lost 
the flesh, blood and tendons, and look like sea-shells; or such 
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bones as are scattered on a11 side, the bones of the feet in one 
direction ,and the bones of the thighs and other limbs in other 
directions. Finally, he may see such bones as have lain in the 
cemetery for several years and have been reduced to rotten 
powder-dust of a bluish colour. Seeing such corpses and bones, 
he should constantly think of his own body, and say to himself: 
" Such is the nature of this body ". (Pr. Pa. Cata., pp. 143 1-3 ; 
cikfa, pp. 2 I o ff.) 

In  justice to the Mahiiyiinist writers, it must be stated that 
most of them do not mention these meditations at all. They 
are not discussed in such standard treatises as the Dh. S., the 
M. S. A/. and the Da. BhQ. This circumstance shows that they 
were not practised or recommended by all the sects. T h e  idea 
was probably borrowed from the Jainas, who attached great 
importance to the afuci-bhavand (an~pre&!d).~~ 

These diatribes against the body and such funereal meditations 
are intended to help the bodhisattua in his spiritual development. 
They lead to the abandonment of the sins of sensual passion.@ 
A bodhisattva is soon delivered from the darkness of delusion, as 
he constantly practises these meditations.01 He also uses them as 
the means of converting others.62 When he regards the transient 
body as the abode of calamities and the victim of evil destiny, - 
he is filled with disgust for it ( n i r ~ e d a ) . ~ ~  T h e  meditation on the 
Impurities is the real antidote to sensual de~ire.~q Even an arrant 
deluded fool would not love the body and its lusts, if he practised 
these exercises. Self-sacrifice is not difficult for a bodhisattua, if 
he regards the body as impermanent. He can render service 
as a servant and a disciple to all living beings.65 He avoids all 
wickedness, crookedness and hypocrisy, and does not commit 
any sins for the sake of the body. He does not hanker after 
pleasures, and gives his all for others. As he grows in spiritual 
stature, he understands the fundamental unity of all beings and 
identifies their bodies with his own. He then thinks of establishing 
all of them in the eternal unity of the Buddha's spiritual Body, 
which is free from sin and ignorance. He knows that his 
own body, the bodies of other beings and the Buddha's universal 
spiritual Body are essentially of the same nature." Thus the 
application of Mindfulness to the body gradually leads him to the 
highest Wisdom.. 

In  the course of development of Buddhist thought, the body 
ceased to be despised and condemned, as it came to be regarded as 
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the blessed instrument of altruistic service and final perfection. 
This constructive idea finds frequent expression in the works 
of Cfira, C~ntideva and Ksemendra. T h e  Lalita-vistara warns 
a bodhisattva that a weak body is unfit for the attainment 
of Wisdom." T h e  body is transient and unsubstantial, but it 
should be used to achieve substantial results by earning spiritual 
merit (asr~ra, ~ a r a ) . ~ ~  In  that case, it becomes an instrument 
(sddhana) for the service of others." T h e  body, which is troubled 
with hundreds of diseases and various afflictions, should be employed 
as a ship to carry other creatures across the sea of troubles.70 
I t  is indeed frail, unsubstantial, unreal, miserable, impure and 
ungrateful ; but when it is used for the good of others, a bodhi- 
sattva rejoices exceedingly, as a wise man should do.?' He, 
who does not use this mortal body to secure enduring benefit 
for himself and others, is indeed unable to discern the difference 
between the ephemeral things that are worthless and the things 
that are " a possession for ever ".72 In the end, the body will be 
devoured by vultures and jackals, but it should be preserved as 
an instrument of Action.73 It is indeed subject to old age, disease, 
sorrow and death ; it must suffer the pangs of union and separation ; 
but if it is inspired by the wisdom and resolution of a bodhisattvo, 
it can pursue the long career of a bodhisattva, ripen all beings, 
and fulfil the law of the Buddha.74 A lodhisattva should regard 
every action and movement of his body as an occasion for the 
cultivation of friendly thoughts for the good of all creatures.75 
w h e n  he sits down, he thinks thus : " May I help all beings to 
sit on the throne of bodhi!" When he lies on his right side, he 
thinks thus : " May I lead all beings to nirvbna!" When he 
washes his hands, he thinks thus : " May I remove the sinful 
propensities of all creatures ! " When he washes his feet, he thinks 

b b thus : May I take away the dirt of sins and   ass ions from 
all creatures ! " I n  this way the body can be converted into 
a holy vessel of benediction. And who can deny that the 
great Buddha's body was auspicious (kalydna-niketano) ? 76 Blessed 
indeed is he who loses this frail body in doing good to others." 
Such a sacrifice can be made only by those who have already 
cultivated virtue and acquired much spiritual Merit.78 A bodhi- 
sattvu can never love the body for its own sake, as it is foul, dirty 
ar 1 illusory ; if he cherishes it, he does so only because he will 
gird himself up to save someone sometime somewhere on some 
occasion in the moment of trib~lation.7~ This journey of life 
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is fruitful only if one does good to others, for who knows what 
the end of the body will be ? A bodhisattva should therefore 
be indifferent to the body and even to his life. His actions can 
lead to Enlightenment only if he maintains such a heroic spirit." 

(b) Yedand-smyty-upasthana 

b 6 V e d a n ~  is a term of very general import, meaning 
sentience or reaction, bodily or mental, on contact or impression ". 
I t  is derived from the root vid in the sense of experiencing 

b b a feeling or sensation. I t  may be interpreted as sensation ", 
as it is regarded as the immediate outcome of the contact (sparfa) 
between the sense-organs and the external objects in the well- 
known formula of the twelve niddnas. I t  is also described as 
sixfold according to the sense-organ, whose contact originates it 
(cahuh-spargajd vedand, potra-spar~ajd vcdand, etc.).8' T. W. 
Rhys Davids, L. de la VallCe Poussin, L. Feer, P. Oltramare 
and P. E. Foucaux agree in translating vcdand here as 
1 b b b sensations ".83 M. Anesaki's rendering, senses," is perhaps 
inadmissible.84 But vedana also seems to mean " feeling ", 
as it is said to be of three kinds : pleasant (sukha), painful (duhkhd), 
and neither-painful-nor-pleasant, i.e. neutral, indifferent (aduhkh- 
d ~ u k h r ? ) . ~ ~  I n  the famous Tibetan pictorial representation of the 
twelve niddnas, the symbol of vedana is a couple of lovers.86 
Surely this is suggestive of " feeling ", and not of mere 
"' sensation ! " 

It appears that veddna is something which is both feeling and 
sensation. W e  cannot' perhaps find a proper word for it in the 
terminology of European psychology, which has adopted a different 
principal of analysis and classification. T h e  Buddhist did not 
regard feeling and sensation as mutually exclusive terms. In  
any case, vedand as a jmrty-uparthrina should be interpreted as 
" feeling ", as there is no sense in speaking of Mindfulness with 
regard to the sensations, which reach the mind from the external 
world. T h e  feelings, which arise in the mind, can be the objeca of 
mindful reflcxion. I t  seems proper to follow the lead of 
R. 0. Frankk and W. H. D. Rouse, and translate " feeling 

A bodhisuttva, who practises Mindfulness with regard to 
Feeling, learns to restrain and control all feelings. He 
girds himself up in order to teach all beings that they should 
suppress Feeling, as happiness is possible only when Feeling does 
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not exist. Feeling is a perversion and a delusion. He exhorts 
all beings to adopt this negative attitude towards Feeling ; but he 
himself, as a bodhisattva, tries to sublimate the three kinds of Feeling 
into universal compassion. He reflects upon his feelings in such 
n manner that he achieves two results: he feels deep compassion 
for all creatures, and he improves his own personality by destroying 
or diminishing raga (sense,-desire), dvesa (hate, ill-will) and moho 
(delusion, folly). Mindfulness with regard to Feeling can thus 
subserve the highest ends of a bodhisattva's discipline. When he 
experiences a pleasant feeling, he is on his guard against raga. 
At the same time, he thinks with infinife pity of all those beings 
who are the slaves of pleasurable feelings. When he experiences 
a painful feeling, he is free from hatred and ill-will, and he pities 
those whose hearts are darkened by those emotions. When he 
experiences a feeling which is neither painful nor pleasant, he 
hastens to get rid of moha, and thinks compassionately of those 
creatures who are the victims of moha. Further, he also tealises 
other truths. H e  understands that pleasant feeling is impermanent, 
that painful feeling is just like a thorn, and that neutral feeling 
should leave him calm and serene. Finally, he comprehends 
that ;there is no enduring Self behind Feeling, no Ego that 
feels. H e  regards Feeling as altogether illusory, like a dream. 
(Lal. V., 3 3 . 1 2 ;  M. S. A/., 141 ; Cik;~i, 232.) 

(c) Cittq-snyty-upasthina 

A bodhisattva applies Mindfulness internally, externally, and 
both internally and exter~lally to citta. T h i s  word may be inter- 
preted as " T h o ~ g h t  ", " thoughts," or " the mind." T h e  render- 
ing " heart " has ,also been suggested. As the word is always used 
in the singular in all the texts dealing with this upasthrina, it is 
best to render it as " Thought ". 

A bodhisattva, who practises Mindfulness with regard to citta, 
understands that it is by nature luminous, like dk@a. This  is 
Vasubandhu's teacl ing on the subject. But all the other writers 
take up a different line of argument, which cullninates in unalloyed 
subjective nihilism. They  hold that citta is produced and con- 
ditioned by the external objects, which are perceived by the senses ; 
it moves among them and is unstable and restless, like a monkey or 
the wind. I t  may be compared to a flowing stream, a flash of 
lightning, or the flame of a lamp. I t  is also serlsuous and 
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sensual in its nature, as it takes delight in the five-kinds of sensa- 
tions derived from the external world. I t  finds pleasure in form, 
sound, smell, taste and touch, and is therefore nothing bcttcr than 
a moth's eye, a battle-drum, a hog, a servant that eats of the leavings 
of food, and a fly in a vessel filled with oil. Further, 'I'hnught 
is altogether illusory and non-existent, as it is rclatcd to 'I'imr, 
and a bodhisattva knows that T ime  is a figment of the imagina- 
tion. T h e  past is gone, the future is still unborn, and the present 
cannot stand still. T h u s  the dependence of Thought on Time 
shows that it is altogether unreal and impossible. Tlw relation 
between Thought and the external world leads a lorl)~isnttva to 
the same conclusion. Ciintideva propounds a dilemma in con- 
nection with the vexed question of Subject and Object in pllilosophy 
and psychology. He says : " If  Thought exists before the Object, 
on what does its origination depend ? And if it arises with the 
Object . . . ", the same query can be repeated. As this 
conundrum is insoluble, we  must conclude that Thought does 
not exist. An examination of one's own consciousness also 
confirms this opinion. Thought cannot be the object of 
mental cognition, as a sword-blade cannot cut itself or a 
finger-t.ip cannot touch itself. How, then, car1 one be sure of its 
reality ? I t  cannot be found inside us, nor outside us, nor anywhere 
between the two. I t  is without form and habitation, and no Buddha 
has ever perceived it, does perceive it, or shall perceive it at any 
time. It is a false notion and an illusion. 

Having argued thus, a bodhisattva should remember a few 
striking similes with regard to Thought. I t  is like a bad friend, 
as it is the cause of all evil. I t  is like a fish-hook, as it looks pleasant 
to the fisheq but is really a calamity for them. I t  is like a blue 
fly, which regards filthy things as pure. I t  is like an enemy, as 
it torments a person in various ways. I t  is like a strength- 
destroying ogre, which always seeks for a loophole to enter. 
I t  is like a thief, as it steals all the " Roots of Merit " that have been 
accumulated. T h u s  does a lodhisattva look upon citta! (Lal. F., 
33.13 ; Mdh., 62-3 ; B.C. h a . ,  ix, 103  ff. ; cik18, 233 ff. ; 
M. 8. A/., 141.) 

(d) Dharma-smyty-upasth~~~a 

A bodhisattva also practises Mindfulness w it11 regard 
to " the dharmas ". This  word, in :his context, has been variously 
translated as follows : 
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T. W. Xhys Davids and W. T. Stede : " Phenomena " ( P ~ l i  
Dicy. S.V. soti). 

M. Anesaki: " T h e  ultimate nature of things" (ERE, v, 455). 
R. 0. Franke : " Die seelischen und ausseren Daseinser- 

scheinungen " (Digha, p. I 87, note). 
W. and M. Geiger : " Die Dinge " (PBli Dhamma, p. 89,l. 7). 
M. Winternitz : " Die Erscheinungen " (Lesebuch, p. 25 I).  

H. Beckh : " Die Natur der Dinge " (Buddhismus, i, 20, 

note). 
I. W. Xhys Davids : ( I )  " Reason and Character " (DialoguC, 

ii, I 29). (2)' " Idcas " (Dialogues, ii, 334). 
S. LPvi : " L'idCal " (M. S. Al. tr., p. 105, note). 
J .  Mosuda : " Die Gegenstande ausser den drei vorhergehen- 

den " (Idealis~nus, p. 8, note). 
W. H. D. Rouse : " T h e  Elements of Existence " (C;k!i tr., 

p. 221). 

K. E. Neumann : " Die Erscheinungen " (Majjh. tr., ii, 327). 
P. E. Foucaux : " La loi " (La/. Y. I i b . ,  ii, 42). 

b b  S. C .  Das translates the Tibetan equivalent (rhos) as con- 
ditions of existence ". 

I t  is to be noted that the word dhorma is almost always used 
in the plural number in this smrty-upasthina : Dharmesu dharm- 
inudarci. T h e  detailed comments of the Buddhist writers also 
show that it cannot mean " the ideal, virtue, character ". We 
must also dismiss the long disquisition on the different principles . . 
and precepts (nivara~as, skandhas, etc.) at Digha-Nikiyi, 11, 

300 ff. as irrelevant and misleading. Dhormljh cannot refer to 
all those doctrinal categories as the objects of this smrty-uparthcina. 
I f  we interpret dharmcib here as " Phenomena ", " Things," we 
find that the sense suits the context. Having reflected on the 
elements of his own ~ e r s o n a l i t ~ ,  like the body, the feelings and the 
mind, a bodhisattva now turns his thoughts towards the outer 
world, the universe in general. T h u s  both the Ego and the non- 
Ego are included in the operations of Mindfulness. This  natural 
climax gives symmetry and completeness to the formula- 

A bodhisattva, who applies Mindfulness to the Phenomena, 
understands that they are adventitious and extraneous, just as 
dust. amoke, clouds and frost are merely accidental adjuncts 
of Space. He acquires perfect knowledge, which is free from 
all delusion and darkness. He realises that the Phenomena arise 
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from causes and are thus relative and inter-dependent, T h e y  are 
impermanent and fragile, like a pot of unbaked clay or a town 
built of sand. T h e y  may be compared to the sand on the bank 
of a river, the flame of a lamp, a clot of foam, a gust of wind, the 
plaster washed away in the rainy season, the stem of a plantain 
tree and an empty fist. Such similes can be appropriately applied to 
the Phenomena. They  are caused by Ignorance and they 
do not really exist. Grass can be twisted and made into a rope, 
and the buckets of water are turned by a wheel at the well ; 

L L but there is no turning" in them one by one. Similarly, 
the movements of the ,tl;ings in the universe are dependent on 
one another. T h e  Pfienomena are in fact unintelligible. 
T h e  sprout springs from the seed, but it is neither the same as 
the seed nor different from it. A seal can give an impression, 
which is neither the same as the seal nor different from it. W e  
see things on account of the contact between the eye and external 
forms, but the latter are not in the eye. Fire is produced by 
the friction of two pieces of wood, but no man can see or tell 
whence it came and whither it has gone. I n  the same way, 
sound is produced by the combined action of the bodily organs 
and the mind, but all sound is but an echo. I t  may be produced 
by means of a stringed musical instrument, which is played with 
the hand ; but no one can perceive whence it comes or whither 
it goes. T h u s  the Phenomena are due to primary and 
secondary causes, and they are void within and without. There 
is no essence and reality in them. (Lal .  Y., 33 ; JZ. S. Al., 141 ; 
Giksa, 236 ff.) 

A bodhisattva should cultivate the four " sumyak-prahinini " 
( P ~ l i  rammappadhani).88 T h e  term has been variously translated 
as follows :- 

T. W. Rhyr Dav id~  and W. Stede : " Right exertions " (PPli 
Dicy., s.v. padhinu). 

S. v : " Les abandons rCguliers " (M.  S. Al. tr., p. 238) .  
A. Schi~fnrr : " Die vier vollkommenen Entsagungen " 

(Triglotte, iii). 
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P. E. Fouc~uw : " Les quatre abandons complets " (La/ .  r. 
tr., P- 34). 

. 1 .  D. R o s e  : " T h e  four kinds of quietism " (cikla 
tr., P. 107). 

H. Oldenberg : " Das vierfache rechte Streben " (Buddha, 
P. 227). 

R. 0. Franke : " Das vierlei rechte Ringen " (Digha, p. 218). 
M. IVintcrnirz : " Die tiichtigen qnstrengungen " (Lesebuch, 

p. "5 1). 
M. Anesnki : " Right control or exertion " (ERE, u, 455). 
E. Burnouf : " Les quatre abandons complets " (Introduction, 

p. 85, ed. 1844). 
E. Eklund : " Den fyrfaldiga stora kampen mot synd " (the 

fourfold great struggle or 5ght against sin). (Nirv@a, p. 133.) 
T. W. and C. ,4. F. Rhys Davids : " Four Supreme Efforts" 

(Dialogues, iii, 2 I 5). 
Lord Chalmers : ( I )  " T h e  four Right Struggles " (Majjh. 

t . ,  i 6 (2) " T h e  four Efforts " (Ilfajjh. tr., ii, 320). 
C. F. Koeppen : " Die vollkommenen Entsagungen " (Buddha, 

i, 436)- 
K. E. Neumann : " Die vier gewaltigen Kampfe" (Majjh. 

tr., ii, 327). 
S. C. Das (s.v. Tibetan spoli-ba and chos) : " T h e  Renuncia- 

tions " (Tib. Dicy., 429a and 8 0 2 ~ ) .  

T h e  four samyak-prohalsas are mentioned in several 
passages of Buddhist literature I M .  Yy., Section 39, p. 73  ; Dh. S., 
xlv ; M. S. Al., 141 ; Da. BhR., 39 ; Cik!~, 356 ; Yr. Pa. 
Cata., 1436). 

It IS clear that prahdna is a wrongly Sanskritized form. T h e  
usual P ~ l i  word is padhfina (Dhamma-saligani, I 366), and the 
correct Sanskrit rendering would be pradh~na,  derived from the 
root dhd (and not from the root h 4  jahiti, as in pruhana). I n  
fact, we find the correct form in a few passages of Buddhist 
literature, e.g. samyak-pradhand caturo me a f v i  (Mtu., iii, I 20.14) ; 
sclmyak-pradhan-ottama-7idhanasthah (Saund. Kd., xvii, 24). 
T h e  derivative prahita also occurs i n .  the Mtu .  : prahit-atmd . . 
vyapakrgo (Mtu., 11, I I 8. I I ,  I 20.3). In  describing the four 
struggles, some writers have employed the correct verb, samyak 
pradadhati (Pr. Pa. Cata., I 436 ; M. S. Al., I 42.6). T h e  Da. 
BhZ. hxs pranidadhriti (38.26). But when the incorrect form 
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prahdna was once accepted, the original meaning was forgotten. 
Thus the Kar. Pu.  explains that the Equipment (sambhdra) of the 
sumyak-prahdnas consists in the abandonment of all evil conditions 
(104.23) T h e  M. Yy. omits the word somyak and speaks only of 
prah~nani. 

T h e  first Effort is intended to prevent the inception of such 
evil and sinful conditions as have not yet arisen, so 
that new evil and sinful conditions or mental states may 
not arise. A bodhisattva, who practises this samyak-prahdna, 
rouses (produces) in himself a keen desire (intention, resolution, 
will-chanda) to attain this end. He strives, puts forth Energy, 
controls his mind, and exerts himself well.80 Thus he obtains 
protection from evil. 

T h e  second Effort is directed towards the abandonment (or 
destruction) of such evil and sinful conditions or mental 
states as have already arisen. T h e  bodhisattva rouses in himself 
a keeh desire or resolution to attain this end He strives, puts 
forth Energy, controls his mind and exerts himself well. Thus  
he obtains purification. 

T h e  third Effort is directed towards the production of such 
right and meritorious conditions or mental states as have not yet 
arisen. T h e  bodhisattva rouses in himself a keen desire or resolu- 
tion to attain this end. He strives, puts forth Energy, controls 
his mind, and exerts himself well. Thus  he secures growth.. 

T h e  fourth Effort is directed towards securing the permanence 
and promotion of such right and meritorious conditions or mental 
states as have already arisen, so that they may not be lost, but should 
increase, multiply and receive full cultivation with a view to their 
perfection. A bodhhattva strives, puts forth Energy, controls 
his mind and exerts himself well. This also leads to growth. 

In the scheme of the ten bhfimis, a bodhisattva cultivates these 
" Efforts " in the fourth bhfimi. They are compared 
to the chariot of a spiritual warrior by Agvaghoza : the bodhi- 
sattva fights his enemies (the sins and passions), while he 
is seated in such an impregnable vehicle. They are particularly 
useful in combating the five hindrances and besetting sins, which 
are called nivarandni (coverings, veils,  obstacle^).^^ They enable 
a bodhisattva to rise above the stage of a Hinayanist adept and enter 
on the career of advanced spirituality in the seventh and higher 
bhzimis, until he reaches final perfection as a Buddha. (M. S. A., 
141 ; Da. Bhii., 38 ; CiRJi, 356 ; Saund. Ka., xvii, 24.) 



104 T H E  B O D H I S A T T V A  D O C T R I N E  

A bodhisattva should cultivate the four " Rddhi-p~dcih" ( P ~ l i  : 
iddhipddd). Th i s  term, which consists of two words, yddhi and 
p ~ d d h ,  has been translated in the following ways :- 

T. W. and C. A. F. Rhys Davids : ( I )  " Stages to Efficiency " 
(Dialogues, iii, 2 I 5). (2) " Roads to Saintship " (Dialogues, 
ii, I 29). 

H. Beckh : " Die Elemente oder Voraussetzungen der iiber- 
sinnlichen Vollkommenheit " (Buddhismus, ii, 75). 

E. J .  Thomas : " Kinds of magic power " (Buddha, p. I 83, 
note 2). 

A. Schiefner : " Die vier Grundlagen der Wunderkraft " 
(Triglotte, iii). 

H. Kern : " T h e  subdivisions of the power of working miracles " 
(Manual, p. 60). 

R .  0. Franke : " Die Grundlagen iibernaturlicher Krafte " 
(Digha, p. 2 I 8). 

E. Ekiund : " Vagarne till arhatship " (" Ways to arhatship "). 
(~Yirvdnlir, p. 1 3 3). 

C, A. F. Rhys Davidr : " Bases or preliminaries to potency " 
(Thera-gaths tr., p. 265). 

H. Oldenberg : " Die vier Teile Heiliger Macht " (Buddha, 
P. 227)- 

T. W. Rhys Davids and w.~ 8S;ede : " Bases of, or steps to, 
psychic power " (Piili Dicy). 

E. Burnouf: " Les principes de la puissance surnaturelle " 
(Introduction, p. 75, ed. 1844). 

C. F. Koeppen : " Die Principien der Wunderkraft " (Buddha, 
i, 436). 

S. Livi : " les pieds-de-Magie " (M,  S. Al. tr., p. 239). 
L. Feer  : " Les bases de la puissance surnaturelle " (Ava. Ca. 

t'., P. 9). 
Lord Chalmers : " Bases of psychic power " (Majjh. tr., ii, 7.) 
S. C. Das (for Tibetan rdsu-bphrui-gyi-rkari-pa) : " T h e  

bases for magica.1 transformations " (Tib. Dicy. 4 2 9 ~ ) .  
K. E. Neumann : " Die vier Machtgebiete '.' (Majjh. tr., 

ii, 328). 
Bohtlingh and Roth (s.v. yddhi) : " iibernaturliche Kraft " 

(Skt. Dicy. Pbg.). 
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T h e  Tibetan term for rddhi is rdsu-hphrul ( A i .  Yy., p. 74 ; 
J. Rahder, Glossary, p. b4 ; Lal. Y. Tib., p. I 0). S. C. Das translates 
and explains : " A miracle, a magical illusion, an apparent 
marvel, the power to cause which is considered the highest 
manifestation of moral acquirements" (Tib. Dicy., 10586). 
Rddhi ( P ~ l i  : iddhi) qannot be adequately translated by such 

b  b  a word as magic ". " Magic " has now a specialized sense in 
anthropology, and it is quite different from the fddhi of the 
Buddhists. We are also not justified in introducing the peculiar 

b  b  theological notion of the supernatural " into a Buddhist 
term. T h e  adjective "psychic " is also .unsuitable, as it has now 
acquired certain modern associations ; and rddhi, as described 
in the Buddhist treatises, far transcends what is commonly called 
"psychic power ". " Saintship " is too wide of the mark 
as a rendering of yddhi. " Efficiency " and " potency " are too 
general, and do not convey a clear idea of what rddhi really is. 
b  b  9 9  b b  Super-will, more-will," " wondrous gift " are also unsatis- 
factory  rendering^.^' 

T h e  word rddhi is derived from the root rdh, meaning " to 
grow, increase, prosper, succeed ; to cause to increase and 
prosper " (Skt. Dicy., M.W.). This  verb and its derivatives have 
this original meaning in several passages of Buddhist literature, 
e.g. : Tvam yddhi-pripto vicaresi loke (Mtu., ii, 32 I .2 I )  ; rc?ja- 
dhini . . . rddha ca sphitd ca kjemd ca (Divy., 29 I .  I 3). (Cf. Mtu., 
ii, 67.21. Ava. Ca., i, 117.14.) 

b b  T h e  P ~ l i  word iddhi came to mean potency ", "virtue ", 
(almost like Greek ciP~7Tj), as when birds are said to fly by 
iddhi (Dhamma-pada, I 7 5 ) .  W e  do not find many passages in 
Buddhist Sanskrit literature, in which rddhi bears this generalised 
sense. But rddhi (like Piili iddhi) is very frequently employed 
to denote " wonder-working Power ". This is perhaps 
the best translation of the term, which implies the possession 
of such Power, but which excludes the irrelevant and extraneous 

6 6 9 b b  notions of magic ", " miracle , supernaturalism " o r 
6  b mysticism ". 

T h e  word yddhi is sometimes coupled with pritihiryu, which 
means " jugglery, working miracles, a miracle ; Gaukelei, 
Erzeugung von Wundern, Wundertatigkeit " (Skt. Dicy. Pbg. 
and M.W.). T h e  latter term is of wider import than rddhi, 
as there are three kinds of pritihirya, of which t-ddhi-pr~tihdrya 
is one. T h e  other two may be described as " wonders " orlly 
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in a metaphorical sense : they are given as ade{and-prdtiharya .and 
an~~asani-prdtihiirya.02 These terms may be translated as 
6 6 manifestation-wonder " and " education-wonder ". They are 
not of great importance as far as a bodhisattvo is concerned. But 
the first prdtihiirya, which is associated with yddhi, is frequently 
mentioned in connection with a bodhisattva's activity. W e  may 
regard the two terms, rddhi and yddhi-pritihdrya, as synonymous 
for all practical purposes. Rddhi is also reckoned as one of the 
six abhijt7d~ and will be discussed in detail as such. 

T h e  word p ~ d a  in the term yddhi-pidih has been variously 
6 6  translated as " basis ", " mode ", " part ", step ", " kind ", 

L L 
" foot ", way ", " stage ", " subdivision ", etc. H. A. Jaschke 
translates the Tibetan equivalent rbari-pa as "base, foundation " 

6 6 (Tib. Dicy. I 56) .  W e  may translate : Bases." 
T h e  four rddhi-piidas are frequently described in Buddhist 

Sanskrit literature (M.  Vy., xl, p. 74 ; Dh. S., xlvi ; Pra. Pi. 
Cata., 1436; M. S. Ai., 142;  Da. Bhii., 38.30 f f . ;  Lalita- 
vistara, 33).03 

A bedhisattva develops (or cultivates) the first yddhi-pida 
by uniting a strong Desire or Will (chanda) to the moulding 
forces of concentration and effort. 

He develops the second yddhi-pdda by uniting Thought (citta) 
to the moulding forces of concentration and effo,rt. 

He develops the third yddhi-pida by uniting Energy (virya) 
to the mouldirlg forces of concentration and effort. 

H e  develops the fourth yddhi-p~da by uniting Investiga- 
tion (mimiimsii) to the moulding forces of concentration and 
effort. 

All the yddhi-pddas help a bodhisdttva in the attainment 
of all his aims for his own good and for the good of others. They  
produce lightness and elasticity of body and mind. They  may 
be compared to a chariot, which is driven by Wisdom and Mind- 
fulness. 94 

V. THE A R H I J ~ A S  

A bodhisattvn acquires the five or six alhi j i i~s (Pdi  : abhififii) 
in the course of his career. This  word abhijiii has been translated 
by modem scholars in the following ways :- 

T. TV. Rhys Davids and W. Stede : " Psychic powers " ( P ~ l i  
Dicy., s.v. abhiiiiic7). 
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Bohtlingk and Roth : " Eine hehere ~bernaturliche Kennmiss 
und Macht " (Skt. Dicy. Pbg.). 

Monier Williams : " Supernatural science or faculty of a 
Buddha " (Skt. Dicy., 626). 

C. A. F.  Rhys Davz'ds : " Super-knowledge " (Psychology, 
p. 161). 

H. Kern : " Transcendent knowledge " (Manual, p. 60). 
E. Burnouf : 'L Connaissances surnaturelles " (Lot y p. 8 I 8). 
S. Lkui : " Les super-savoirs " (M. S. Al. tr., p. 5) .  
L. de la Yallie Ponssin : ( I )  " Pouvoirs mystiques " (Morale, 

p. 88). (2) " Facultts transcendantes" (Le Muskon, I 9 I I ,  p. I 56). 
L. Feer : " Connaissances sup&rieures " (Ava .  Ca. tr., p. 141). 
C. F. Koeppen : " Die ubernaturalichen Einsichten" (Buddha, 

i ,  440). 
H .  Beckh : " Die hoheren Seelenfahigkeiten " {Buddhismus, 

ii, 77)- 
F.  Heiler : " Hohere Erkenntniss " ( V e r s e n k u n b ~ .  92). 
Lord Chulmers : " Transcendent knowledge " ( ajjh. tr., i, 

3 20). 
M. Anesaki and J .  Takakusu : 6 L Supernatural powers " 

(ERE, iv, 704a). 
F. M u  M e  : " Supernatural faculties " (Dh. S., p. 39). 
T h e  Tibetan equivalent is miion par fes pa (M.  Fy., p. I 8). 

S. C. Das translates : " Gifts of supernatural perception " 
(Tib. Dicy. 3656) Perhaps it is best to translate, " Super- 
knowledges "-a literal and satisfactory rendering. 

These alhijZlir present a difficult problem in Buddhist Sanskrit 
literature. T h e  formula in its final form comprises six abhijids, 
but five abhijitrs are most frequently mentioned. T h e  same author 
sometimes speaks of five abhijtidr in one passage and of six 
in an0ther.~5 

T h e  six- abhijias are given in the Sanskrit treatises in the 
following order e6 :- 

M. Yy. (xiv, p. I 8) ( I  ) Divyam cakluh. 
(2) Divyum potram. 
(3) Parasya cetah-paryayajiidnam ; para- 

c i t ta- j i~nam. 
( 4 )  Pcrva-niv fi-dnusmrli-jcdnam. 
(5) Xddhi-vidhi-jn'dnam. - 
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Dh. S. (xx, p. 4) : I, 2 ,3,4,5 (NO. 6 omitted). 
P r .  Pi. Cata. (pp. 97-8) : I, 2, 3, 4, 5. 
Ibid.(p.252): 1 , 2 , 3 , 4 , 5 , 6 .  
1bl.d. (P. 1453) : 1, 2, 3, 4, 5, 6. 
Da. Bhn. (pp. 34-5) : 5,  2, 3,4, I (No. 6 omitted). 
M . S . A I . ( p . 2 5 ) :  1 ,2 ,3 ,4 ,5 ,6 .  
SU. Yy. (p. 12) :  4, I ,  2, 3, 
Ilid. (p. 52) : 5 ,  I,  2, 4. 

T h e  M. Yy. has the heading, Six Abhijiiis, but it enumerates 
seven of them ! T h e  third and t h e  fourth in its list are really 
the same, viz. para-citta-jiiinam and cetah-paryiiya-jGinam. 
T h e  copyist has probably made a mistake. T h e  Tibetan version 
omits cetah-paryiiya-jnla'nam. 

T h e  order, in which the abhijiids are placed, may throw some 
light on the process of growth, which culminated in 
the final formula. According t o  the latest Buddhist authors, 
isra.ua-k~aya-jG&a always occupies the last place and is regarded 
as the sixth abhijki. T h e  Dh. S. omits it altogether. It is also 
understood that the term pa%-iibhijah refers to the other five 
abhijnl~s. In  that case, we should be justified in holding the view 
that israva-kfaya-jZ~na was added to the original group of the 
five abhijnl~s. But as a matter of fact, dsrava-ksaya-jiiina was 
included in the fivefold group even in its oldest form ; and yddhi- 
vidhi-jG~na was the intruder that ousted the former from its 
position and relegated it to the sixth place. 

T h e  starting-point for the evolution of the formula must be 
sought in the three vidyas of the early Buddhists. Buddha is 
said to have attained divya-caklus, pnrva-nivis-anusmyti and 
israva-kfaya-jn"cina during the night, in which he acquired perfect 
Enlightenment. Both the Lalita-vistara and the Mtu. record 
this tradition (4 Lal. K ,  pp. 344-5 ; Mtu., iii, 67.7 ; ii, 283. I 5 ff., 
284.6, 285.5). 

T w o  other thaumaturgic powers were added to these three 
in order to make up the group of five, viz. divya-yrotra and 
rddhi. These two are mentioned along with divya-cak~us and 
ji t ismarati  in the Su. Yy. (52.16 ff.). . It is to be noted that 
iisrava-Rsaya-jGina has already dropped out, so that only four 
such powers are recognised. Th i s  may have been a stage in the 
development of the formula, as the Lankivatdra also speaks of 
four abhijiias (caturvidhcih ; LLf ., p. 292, verse 2 I I). Finally, 
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para-citta-jfidna was tacked on to the formula. T h e  order. in 
which theobhijiiris are placed in the Karrapa Sa~yut ta ,  is significant 
(Samyutta-Nikriya, ii, 2 I 2-1 3). I t  shows that three new items were 
addid to the three old nidyrir, which are put together as the qth, 
5th and 6th abhijiris. But this order was changed by the 
Sanskritists, and asraua-ksaya-jidna also disappeared from the 
group of five. As rddhi was a new item, i t  would naturally 
be put at the beginning or at the end of the old lists ; and the 
later writers perhaps attached more importance to wonder- 
mongering than to the purely spiritual quality of freedom from the 
fisrauas. Further, many texts show that the old term dsrava 
was not in favour with the Sanskritists. I n  the P ~ l i  canon, it 
occupies the place of honour, as arhatship, the summum bonum of the 
religious life, was gained only after the destruction of the " ~ s a v a s  ".f" 
But a remarkable change of phraseology can be noticed 
even in such early books as the Divy-~vad6n4 and the h a .  Ca. 
Arhatship is described as the result of klefa-prahdna (the 
abandonment of the k/e[as) and not of asrava-klaya (cf. Divy., 
50.9 ; I 66. I 7. h a .  Ca., ii, 38.2). Now the klefas are by no means 
the same as the isravas either in the Hinayha or the MahPyZna, 
despite the author of the Bo. Bhi7.08 T h e  kfegas are ordinary 
faults of character. I n  PZli literature, ten kilesas are mentioned : 
lobho (greed), doso (hatred), moho (delusion), mano (pride), d*hi 
(speculative opinion), vicikicchri (doubt), thinam (stolidity), 
uddhaccam (excitement, exaltation), ahirikam (unconscientiousness), 
and a~rotappam (shamelessness, or disregard- of social  censure).^' 
T h e  MahPyPna reckons six kle[as : rri,a (sense-desire), praiigha 
(anger), m&a (pride), a v i d y ~  (ignorance), Rudnti (wring views), 
and vicikitsd (doubt : Dh. S., lxvii.) T h e  aravas, on the other 
hand, are mire  metaphysical and fundamental sins and errors : 
they were originally three in number, lam-asrava, bhav-dsrava, 
and avidy-risrava ; and a fourth, hty-risrava, was added at a 
later period.100 I t  appears that some leaders of the Hinayina and 
the Mahnyina quietly ignored the more difficult ideal of arrava- 
ksaya, which was considered too strenuous for ordinary monks. 
Only a perfect Buddha and some eminent saints were supposed 
to possess all the six abhijfiris. Most monks and teachers are usually 
spoken of as only pa%-ribhijiah (having five abhijiris). This  
latter epithet occurs far more frequently than the other, sad-ab 
hijiiah, which is indeed a name of the perfect Buddha in the 
Mahri-uyutpotti (Section I ,  p. 4). Asrava-isoya-jfirina is thus 
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not much in evidence as an abhij i i~ in the Sanskrit treatises. 
Its old associations with the nirvina ideal of the Hinay~nists 
must have deterred the MHhHyanists from attaching much 
importance to it. 

I t  is probable that the Buddhists borrowed the three additional 
abhijEas, divy-grotra, para-citta-jiidna and ~ddhi from the schools 
of wonder-working ascetics or impostors, that have always 
flourished in India. T h e  Yoga-sritrar belong to a comparatively 
late period in the history of Indian literature, but they represent 
a very old tradition. These three Super-knowledges are mentioned 
in that treatise, which also refers to the knowledge of previous 
lives (Yo. Si,, iii, I 8, I 9, 21, 41, 42). (Cf. Vy~sa's Commentary 
on the Yoga-Sntras, iii, 45, p. I 64.) lol 

W e  shall discuss the six abhijiiis in the order in which they 
are given in the Mahiavyutpatti. 

( I )  Divya-cabsus (supernal organ of sight). This  abhijn"~ is 
also called cyuty-upapada-jii~na (the knowledge of death and 
rebirth) or cyuty-upapatti-jfiana. lo2 

T h e  powers of the saint, who possesses this abhijfii, are described 
in a sterotyped passage, which is found in several treatises. " A 
bodhisattva observes all beings with his pure and superhuman eye, 
as they die and are reborn according to their actions. Some of 
them are handsome, while others are ugly. Some are in a happy 
state and others are in a wretched condition. Some are excellent 
and others are mean. Some are reborn after death in painful 
states and the purgatories, because they had done evil with their 
body, speech and mind, held wrong views, and reviled the noble 
saints. Others are reborn in heaven and the worlds of the devas, 
because they had done virtuous deeds with their body, mind and 
speech, held right views and honoured the noble saints. A 
bodhisattva thus sees all creatures as they die and are reborn,. in 
all their forms, details and characteristics ". (Da. Bhzi., 36 ; Pr. Pa. 
Gaia., I447 i La]. y., 344-9 3 375.13.) 

A bodhisattva surpasses all the devas of all the 
heavens in this respect. H e  knows the powers which they possess 
in virtue of their divine Eyes, but they do not know of the wonders 
of the bodhisattua's divya-raksus. He sees the death and rebirth 
of all beings in the ten directions throughout the worlds 
and universes, which are innumerable like the sands of the 
Ganges. lo3 

C. A. F. Rhys Davids interprets Avya-cabsus as " clairvoyancc ", 
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as it belongs to the dewas, i.e. " men happily reborn " (I.H.Q., 
vol. iii, No. 4, p. 709). But it is doubtful if the word drwa can have 
this simplified signification and if "clairvoyance " covers all the 
powers of the divya-cak!us as described above. 

(2) Divya-frotra (supernal organ of hearing). 
A bodhisattva 'can hear aH kinds. of human and divine 

sounds in the whole universe right up to the highest heaven, 
whether they are voluminous or slight, distinct or indistinct, 
artificial or natural, distant or near. He enjoys the privilege of 
hearing the voices of all the Buddhas, who teach and preach in their 
k!etras (fields). H e  can hear even the sounds uttered by gadflies, 
mosquitoes, worms and flies. lo4 Ksemendra relates that Gau tama 
Buddha heard the ~ r i e s  of some merchants at a great distance. 
He could also hear the prayers of Bimbisira and Subhadra in the 
same way, as the author of the Awaditza-fataka bould have us 
believe.lo5 

T h e  divya-frotra is not included in the threefold knowledge 
(tevijjd ; tisro uidycrh), as is wrongly supposed by M. Anesaki 
(ERE, xii, 430a). 

(3) Para-citta-jli~na (the discernment or knowledge of the mind 
or the thoughts of others). 

I f  a bodhisattva has acquired this abhi jZi ,  his mind can truly 
discern the thoughts of other. creatures and individuals. He 
discerns the mind that is subject to sensual desire, and the mind 
that is free from it. He discerns the mind that is full of hate, and 
the mind that is free from it. He knows the deluded mind as such 
and the enlightened mind as such, the sinful mind as such 
and the sinless mind as such, the small mind as such and the great 
mind as such. I n  the same way, he knows exactly if the mind 
of another persori is or is not lofty, boundless, attentive, diffused, 
concentrated or un-concentrated, liberated or un-liberated, pure 
or impure, noble or ignoble (Do. Bhi., 35.14 ff.).106 

(4) Pamu-nivds-anusmrti-jlidna. This  power is also called 
cyuty-upap~da-darfana (seeing death and birth). 

A bodhisattva can remember his own previous existences 
and those of others. He can know the actions, great and small, 
that were done in those lives.10' He can thus relate the stories 
of the previous lives of the great bodhisattvas, who have observed 
wonderful practices and displayed extraordinary energy."@ He can 
lead his hearers to faith in Buddha, teach the law of karma, and re- 
fute the erroneous views of the Eternalists (gaf~ato-dr!!ikdndm).~O~ 
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This  power has been described in a graphic manner in the 
Mtu., the Lal. P. and the Da. Bhi. " A lodhisattva remembers 
one, two, three, four, five, ten, twenty, thirty, forty, fifty, hundred, 
many hundreds, many thousands of his previous lives. He 
remembers the aeon (kalpa) of Involution, the z o n  of Evolution, 
and many aeons of Involution and Evolution. H e  remembers 
a hundred kalpas, a thousand kalpas, a kofi (ten millions) of kalpar, 
a hundred ko!is of kalpas, a thousand kofis of kalpas, a hundred 
thousand ko!is of kalpas, in short, many hundred thousand niyutas 
of ko!is of kalpas. He remembers thus : ' There  I was, had such 
and such a name, was born in such and such a family. Such was 
may caste or clan, such was my food, such was the length of my 
life, such was the duration of my sojourn, such were my 
experiences of happiness and sorrow. T h e n  I died there and 
was reborn at that other place ; again died there and was reborn 
here.' T h u s  he remembers his various previous existences, 
in all their forms, details and characteristics." T h i s  is the Super- 
knowledge of p~rva-niv~s-&usmyti. Gautama Buddha declares : 
L L 1 remember immeasurable niyutas of lbalpas, as if I were awakened 
from a dream." 11° 

( 5 )  Rddhi.-Rddhi as an abhi jn"~ is spoken of as yddhi-vidhi- 
jn"dna, +ddhi-visay-~bhijn"b and yddhi-vikurva?za. 111 I t  also 
figures among a bodhsattva's ten v a j i t ~ s  (powers). 

T h e  earliest stereotyped description of yddhi-wonders was 
probably borrowed from the Pgli canon.112 T h e  M. Py., the 
Da. BhE. and the M. S. Al. added a few other items, and the 
Bo. BhE. completed the process by describing eighteen different 
ways, in which yddhi could be manifested.113 This  was the high- 
water mark of wonder-mongering in Buddhism. Th i s  develop- 
ment is easily explained by the natural tendencies of the uneducated 
masses and the Indian thinkers' ingrained love of exaggeration. 
T h e  biographies of Christian and Moslem saints also abound in 
incredible miracles, which are supposcd to indicate sipel ic i 
sanctity. It is possible that some genuine psychic phenomena were 
observed, and superstition erected the vast superstructure of 
marvels on this slender basis. T h e  authentic testimony of reliable 
scientific investigators seems to show that though t-reading, 
levitation and other strange phenomena can be witnessed on rare 
occasions in India and other countries.114 However that may be, 
the accounts of yddhi-wonders as given in 'the Buddhist treatises 
add a ton of sensationalism to an ounce of truth. T h e  final 
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outcome is the systematic catalogue of miracles in the Bodhisattwrt- 
bhiimi, which is reproduced belout. 

T h e  Dh. S. does not give even the simple original formula 
of rddhi-wonders, which is as follows :- 

" He realizes rddhi in its various aspects. Being one, he becomes 
many ; having become multiple, he becomes one ; ' he enjoys 
the experience of becoming visible or invisible ; he goes unimpeded 
through a wall, a rampart or a mountain ; he travels cross-legged 
id the sky, like a winged bird ; he dives up and down the earth 
as if it were water ; he touches and feels with his hands the sun 
and the moon, which are so potent and powerful ; he can reach 
as far as the irahma-world with his body." 116 (Do. Bdfi., 34.23 ff.; 
M. Yy,, xv ; Mtu., iii, 409.20 ff.) 

T h e  author of the Bodhisattva-bhiimi teaches that rddhi is 
of two kinds : pirinimiki (i.e. of the nature of transformation) 
and nairm~piki (i.e. of the nature of creation). 

T h e  first kind ofrddhican be exhibited in sixteen differentways:- 
(a) A bodhisattva, who possesses the requisite qualifications, can 

shake (Rampana) a monastery, a house, a village, a town, the realms 
of purgatory, of the preias, qf animals, of men and of devas, 
and even an infinite number of worlds and universes (fol. 26a, 
7, 2, to fol. 266, 2, I). 

(b) A bodhisaitva call emit flames ( j v a h a )  of fire from the 
upper or lower part of his body, while streams of cold water 
issue from the other limbs.  his wonder is also called the yamoka- 
prtliiharya (the miracle of. pairs) ; it is described in the Divy- 
i v a d ~ ~ l a ,  the Miha-vastu, the Da. Bhii., and the M. Yy. Further, 
a bodhisattva can glow with fire and light all over his body and 
emit rays of different colours, blue, yellow,ll0 red, white, scarlet 
and crystalline (fol. 266, 2, 1, to 3, 2 

(L) A badhirattva can illumine with light a monastery, a house, 
etc., as in (a) above : spharapa (3.2 to 4. I ) .  

(d) He can show all the worlds and buddha-fields with their 
inhabitants to the monks and other creatures : vidarfana (fol. 
26b, 4.1 to 6.2). 

(e) He can transmute the four ele~nents into one another (earth, 
water, fire and wind) ; and he can change forms into sounds, 
sounds into smells, and so on. He can even transmute cow-dung and 
clay illto food and clothing (onyathi-l.hit~o-kar~naj, and turn 
stones and sugar into pearls and precious stones (fol. 266, 6.3 to 
f0l. 270, 4.2). 
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(f) He can pass through walls and other such obstacles, and 

rise to the highest heaven of the akani$ha devas (gamandgomana ; 
f ~ l .  270, 4.2 to 5.3). 

(g) He can reduce and increase the size and volume a f  all 
things. He can make a mountain as small as an atom, and he can 
make an atom as large as a mountain (samk!epa-prathana; fol. 

- 

27a, 5.3 to 6.1). 
(h) He can make all things and forms enter into his body, and 

the spectators, who witness this wonder, also find themselves in 
the bodhisattva's body (sarva-rzipa-kbya-pravefana ; fol. 27a, 
6.2 to 7.1.). 

(i) He can assume the external appearance and ways of speech 
of different kinds of congregations (k!atriyas, - brahmins, etc. ; 
sa bhd-gat-opasamkrmi). 

(j) He can make himself visible or invisible to other persons, 
and appear or disappear a hundred times, a thousand times 
(~wirbhiwa-tirobhma). 

(k) He can control and dominate all the creatures in such a way 
that they come, go, stop, and speak as he wills ( v a ~ i t v a - k a r a ~ ) .  

(I) He can control and surpass the rddhiof others, except the 
Buddhas or other bodhisattvas, who are superior or equal to him 
(pararddhy-a bhibhava). 

(m) He can confer intelligence and understanding on those who 
lack it (pratilhz-ddna). 

(n) H e  can confer Mindfulness on those who need it (smyti- 
dina). 

(o) He bestows material comforts on all creatures 
(pr,at+rasraldhi-sdham ; fol. 284 1, I .2). T h e y  can then hear 
the preaching without being troubled by disease and other calamities 
(sukha-d~na ; fol. 28a, I). 

(p) He can emit rays, which allay and assuage the torments 
of the creatures suffering in the purgatories. H e  does good to all 
beings in this way (ragmi-pramok!a). 

T h e  second species of rddhi (naz'rrn@ziki) is manifested in two 
ways :- 

(a) A bodhisattva can create a phantom body, which may be 
similar to or different from himself (kliya-nirmeam ; fol. 280, 
6.2). Such an illusory body is created in different aspects for the 
welfare of the beings. I t  may be intended only to be seen by 
others, or it may fulfil all its natural functions. CGra relates 
how a saint created a phantom monkey ( Jz. MZ , p I 47). 
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(6)  A bodhisattva can create a voice, which preaches the doctrine. 
Such a magical voice is harmonious and clear. When it is associated 
with the bodhisattva himself (sva-sambaddha), he uses it to rebuke 
those who are spiritually slack and negligent. I t  may also be 
associated with other persons, or it may not be associated with 
anything or any person (par-asambaddha, asambaddha ; fol. 286, 
3.1-2-3). 

By means of these two powers, a bodhisattva converts the people 
to the doctrine of the Buddha, and also renders service to all 
afflicted creatures it1 many different ways. 

T h e  chief object of rddhi-wonders is said to be the conversion 
of the people. Such miracles facilitate the preacher's task of 
converting the living beings to the faith of the Buddha."' " Con- 
version by the rddhi-wonder," declares Vasubandhu in his usual 
laconic style.ll8 Ordinary persons are thus quickly induced to 
listen to the teaching.llV A bodhisattva displays these powers for 
the good of the creatures.120 Such deeds may produce the thought 
of bodhi in an eye-witness and induce him to take the vow of becom- 
ing a btdhisattva.121 An unconverted person may even attain 
this stage by hearing of the irlco~lceivably wonderful miraculous 
power of a Buddha or a 60dhisattva.~~a A bodhisattva always 
associates such wonders with his propaganda, as was done by the 
famous bonhisattva SadHparibhiita.lm T h e  exhibition of miracles 
is indeed one of the twenty-seven means of ripening the creatures 
that should be employed by a bodhisattva.l~4 Gautama Buddha 
himself set the example, when he converted Mahiikiqyapa and 
his two brothers by means of five hundred miracles.125 Another 
Buddha emitted glorious rays from his body or w r o ~ l ~ h t  other 
miracles, so that the people may be filled with joy on seeing his 
p0wer.l2~ Every Buddha obtains stupendous rddhi-power as a 
necessary adjunct of his duties as a preacher, and it is one of his 
ten imperative duties to perform great miracles.12' A bodhisattwa 
exerts himself more assiduously for his spiritual improvement, 
when he can plainly see all the terrors and miseries of the 
purgatories by his rddhi-power.128 He can also refute and con- 
found rival teachers by working miracles, as Gautama Buddha 
did on a memorable 0ccasion.12~ 

Besides this general purpose of rddhi, the power may also be 
employed in other ways. Perhaps the most frequent exhibition 
of yddhi, that is mentioned in the Buddhist treatises, is the 
feat of flying through the air in order to reach a certain destination. 
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'The author of the M. S. Al. indeed restricts the use of rddhi 
to the purpose of going to the place, where the people, who should 
be converted or taught, are to be found.130 Many saints are said 
to fly through the air on different occasions.131 T h e  monks, 
who came to R ~ j a g ~ h a  to attend the Council, flew through the 
air.132 A bodhijattva can also use hisyddhi-power for other purposes. 
He can create phantom forms of animals or human beings.133 
He can come and go anywhere in the entire universe.134 
He can h~pnotise other persons and make ihem see things accord- 
ing to his desire.135 He can visit different buddha-fields and 
heavens without any diffi~ulty.13~ H e  can rise in the, air in order 
to prove his sanctity.137 He can prolong his life to an ;eon of 
tirne.130 He can do p o d  to others by healing the sick, giving 
sight to the blind and the power of hearing to the deaf, clothing 
the naked, feeding the hungry, releasing those who are in bonds, 
and bestowing IVlindfulness on the heedless sinners.13Q 

(6) h-ava-klaya- j~ina  (the knowledge of the destruction of 
the ajravas). This  word, ajraua, is found in two forms, asrava 
and icrava, e.g. israva at Pr. Pa. A!!a., 330 ; M. S. Al., 
105.3; Ava. Go., i i ,  143.7; Da. B h a ~ 8 . 9 ;  Mdh., 118.1o.,etc. ; 
Zgrava at Lo/. Y., 348.20, 376.11, 405.21; M u . ,  i, i47.1, ... 
1 1 1 ,  337  ; Su. Yy., 76.3, etc. This  word has been variously 
translated as .follows :- 

T. W. Rhys Davids and W. Stede : " that which flows (out - 
or onto), outflow and influx, the intoxicating extract or secretion 
of a trce or flower, technical term for ceitain specified ideas, 
which intoxicate the mind (bemuddle it) " ( P ~ l i  Dicy. s.v. dsaua). 

Bohilirzgk and Roth : " Leiden, Fehler, Laster, Gebrechen, 
E'luss, Strom " (Skt. Dicy. Pbg.). 

Morrier FYiIliarns : " Distress, affliction, paln " (Skt. Dicy., 
I 620). 

M. WuIIPjer : " Ausfluss " (Pr .  Pa. tr., p. 9). 
0. C. J .  Rojenlerg : " Die Unruhen" (Probleme, ii, 240). 
E.  Bzu.)zouf: " Les souillurcs" (Introdn., p. 379, line r8, 

edition I 844). 
L. de /(I YLi//be P O I ( S Z ~ I Z  : ( I )  " Les depravations " (Le h/IusCon, 

1911, p. 159). (2) " Les Passions " (ERE., viii, 2560). 
57. IV. rind C. A. I;. Rhys D a v i d  : " Deadly Floods or Taints " 

(Dialogues, i, 93). 
H Kertl : " Defiling passions " (Manual, p. 60). 
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L. Feer  : " Les mauvais dbirs, la souillure morale, propre 
merit les courants qui viennent du .dehors au dcdans ou vont du 
dedans au dehors " ( h a .  Ca. tr., p. 477). 

J. Masuda : " Die Leidenrhafte:~ " (Idealis~llus, p. 45). 
6 6 Csoma de KJros : Imperfections " (Csoma, p. 49). 

R. S. Copleston : " Corruptions " (Buddhism, p. 93). 
S. Llvi : '' L,es ~coulements '' (M. S. A!. tr., p. 75 note). 
Lord Chalmers : "Cankers : Running sores or rleoplasms of 

character, with their metastases of evil (Majjh., tr., i, 2). 

R. 0. Franke : " Die falsche, weltliche Daseinsauffassung " 
(Digha, p. 82.30). 

E. Max Miiller : (I)  " T h e  vices, affections, appetites, 
passions " (S.B.E., X, part r ,  pp. I 3, I 4). (2) " Appetites " 
(Dh. S., p. 52). 

Sil~cJra : " Banes " (Majjh. tr., p. I I). 
H. Neumann : " Der Wahn " (Majjh., tr., ii, 366). 
P. Oltramare : " Lcs infections " (Bouddhique, p. I I 6). 
P. E. Foucau.~: "Les corruptions" (Lal. Y. tr., p. 292). 

C. A. F. RhyJ Davidr : " Intoxicating Drugs " (Psycholc 
Po 127). 

H. Beckh : " Ein die Fesselung der Seele bewirkender Wahn " 
(Buddhismus, ii, 134). 

D. T. Suzuki : ( I )  " Evil leakages" (Zen Essays, p. 5b 
(2) " Impurf: outflows of the mind " (Studies, p. 391). 

H. Yacobi : " Sinful inclinations " (S.B.E., xlv, p. 8 I). 
A. B. Keith : " Infection, defilement, intoxicants " (Philosophy, 

I t  appears that the'earlier Sanskrit treatises enlployed the form 
Jyrawa, while the 1ater.writers preferred 6srava. 

b & T h e  root sru mews to flow, stream, trickle, ooze, drip, 
drop, distil, exude" (Skt. Dicy. M.W. I 155~). Bahtlingk 
and Roth are of opinion that the form dp-ava is incorrect 
(" schlechte schreibart '7. As F. Max Maller has pointed out, 
the wbrd ~ s r d v o  occurs in the Atharva-VP~CI, I, 2 ,4  (page I )  : 

Eva rogam c-dsrdvam c-dntas ti!!hatu muijo it. 
I t  is translated as " a running, a sore" by F. Max Muller. In 

the Suyruta, it means " flow, issue, running discharge " (Skt. 
Dicy. M .W. I 620). According to M. Williams, lirrava also m:ms 
L 6 the foam on boiling rice, and a door opening into water, allo~ving 
the stream to descend through it " (Skt. Dicy. 1620). Thc term 
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asrava is used by the Jainas to denote " the influx of &arma- 
matter into the soul ". I t  is one of the seven tattvas in Jaina 
metaphysics (jivo, ojiva, risrava, harrdha, etc.)."' T h e  Dravylr- 
sarigraha speaks of Ihriv-risravcl and dravy-dsrava, and &fines 
them thus : " T h a t  activity of the soul, whereby karma flows 
into it, is said by the Jina to be Ihriv-lirrava (subjective influx). . . 
Matter of various colours, etc., which flows (risavadi) into the 
active soul is to be known as dravydsrava (objective influx)." 
T h c  T a t t v ~ r t h a - s t ~ r a  (vi, I .z) declares that asrava means "action 
by body, mind, and speech ".Iq3 Muni Ratnacandraji explains 
&ralva as " a  door, a sluice for the inflow of karm-a" (Ardha- 
M ~ g a d h i  Dictionary). H. T. Ccllebrooke says : " Asrava is 
the impulse, called lljga or ' attention ', by which the soul 
participates in the mvement  of its various bodies (audarika, etc.). 
As a door opening into the water makes the stream descend through 
it,. so actions flow in upon the soul by the pipe of yoga ; or again, 
as a wet garment exposed to the wind collects the dust from every 
part, so the soul, wet with previous sins, on all sides collects actions 
which are brought to it by yoga. A r a v a  is good or evil, as it 
is directed to right or wrong objects. Airava has also been defined 
as ' the action of the senses which impels the soul towards 
external objects '."Iq4 T h e  Uttaradhyayana-sfirra mentions 
asrava as one of the nine tattvas (principles or categories) and 
also speaks of five r i ~ r a v a s . ~ ~ ~  A saint is said to have annihilated 
the Z~ravas, and the prince Balaqri or Mlgaputra is described as 
one, who prevented the arising of the asravas through all bad 
channels. H. Jacobi thus translates and explains the word in these 
passages : " the influx of karman ", " sinful inclinations ", 
" that which causes the soul to be affected by sins " (S.B.E., vol. 
xlv, pp. 81, 99, 154). H. Jacobi is of opinion that the Buddhists 
borrowed the term risrava from the Jainas, as the latter employed 
the word in its literal sense.lq6 But the mcaning attached to the 
word by the Buddhists is very different from the Jaina category 
of asrava. T h e  figurative sense of " extract, juice, beverage " 
originated in the natural development of the language, and the 
B~ddhists probably adopted it without having recourse to 
the Jaina scriptures. 

b L  . Asava, meaning intoxicating beverage ", occurs in 
6 b several Piili passages : e.g* merayo ncma pupph~savo phn/risouo 

madhvisavo grc!~savo (Yinayu, iv. I I o, line I 5). (Cf. also J~taka ,  
vi, 9, line I 2 ; iv, 222, line I 9.) But it means "discharge from a 
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sore " in some passages, e.g. dutrharuko dsavam deti '! (Atiguttara, 
i, I 27, lines 3-4). Buddhaghoga does not define the exact meaning 
of the word. T h e  Attha-sdini suggests several different explana- 
tions (page 48, lines g ff.). "A;ovus are things which flow (asavanti), 
i.e. flow or arise from the 9enses and the mind. O r  zsavas may 
be defined as things, which, as states, ' flow ' up to the stage of 
adoption, and which, as in space, flow as far as the topmost plane 
of existence. T h e  meaning is that they occur keeping these states 
within that extent of space. T h e  prefix ' 5 ' in isava is 
indeed used in the sense of ' keeping within '. Or, as 
the juices of the madira fruits (Basria latifolio), etc., become 
intoxicants by fermentation for a length of time, so certain states, 
which are like these intoxicants, are termed isauas. . . . Or, 
isavas are those states, which fructify or beget the pains of the 
ocean of births of long duration " (The Expositor, i, 63-4). A 
fanciful etymblogy is given by a commentator of the Pr. Pa. 
Cata.: isavsiram pavanti (Pr. Pa. Cata., p. 3, nore 2 : they 
flow as far as, or as long as, transmigratory existence). I t  has also 
been. silggested that israva is connected with araya.147 But 
this is not sound etymology. E. J. Thomas has suggested that 
Buddhaghosa derives the word from the root " su " (to prcss) 
or '' pa-su " (to beget).l48 

T h e  Tibetan equivalent is zag-pa (M. Yy., p. I 0). S. C. Das 
translates zag-pa med-pa (=anisrava) as " that which does not 

bb flow out ", and he renders zag-pa as depravity, sin " (Tib. 
Dicy., 1089b). According to J. Eitel, the Chinese translate 
iisrava by a word meaning " stream ", " the stream of transmigra- 
tion " (p. 210). 

Several other derivatives from the root sruare met with in Buddhist 
Sanskrit literature : e.g. prasriva (= urine, Ava. Ca. i, 245.2- 
Kfem. Latd., ii, 5 I 3. I 5) ; s r i v a ~  (of a wound, M. S. Al. 30. I 5). 

I t  seems to have escaped the attention of most lexicographers 
and translators that the Sanskrit form isava (identical with the 
PZli word) occurs in the writings of Ciira and K~emendra. I t  
means " intoxicating beverage ", when it is employed in its ordinary 
signification. As a philosophical term, it occurs after such words 
as raga and vifaya-lhoga, and thus seems to have the same con- 
notation as dsrava : e.g. sur-isava-fidhu-mai~ya-madhu (Ji. Ma., .. 
I o I .9) ; vadan-isaua, rig-iisava (&em . Lati., i, 9 3 5.9 : 11, 

1021.18). 
Thus  it may be inferred that israva, derived from the root 
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sru, means " intoxicating beverage ", and not " canker " br 
b t  stream ". 

jsrava-klaya-jiidna is an important term in Buddhist philosophy. 
I t  is not only the sixth abhijffi ,  but also one of the ten bolas 
(Powers) and the four vaigdradyas (Grounds of Self-confidence) 
that appertain to a perfect Buddha (M. Vy., Sections 7,' 8 ; 
Dh. S., Sections 76, 77). Gautama Buddha is said to have cried 
on attaining Enlightenment : " Dried-up &ravas do not 

b b flow again" (dsravdh- here = streams or running sores"). 
In the Lal. 7. (348.201, lirrava is regarded as almost synonymous 
with duhkha, and the conception of tSsrawa thus becomes a funda- 
mental idea in the philosophical system of Buddhism. Gautama 
Buddha is said to have discovered the origin and cessation of the 
dsravas, just as he discovered the origin and cessation of duhkha 
(pain, evil). T h e  eightfold Way is also said to lead to the cessation 
of the dsravas. T h e  indentificatiorl of the cisravas with duhkha 
naturally led to the notion that only a perfect Buddha knows that 
he has destroyed all the asrauar. Ordinary monks ana nuns 
could not be expected to possess thp sixth abhijid, 'L/srava-klaya- 
jiitSna ". I t  was therefore excluded frorn the formula of the five 
abhijiids, as has already been indicated above. 

a .  

In the oldest Pali texts, three Gsavas are mentioned (Majjh. 
11, p. 39, lines 3 ff.-Dsgha iii, 216.9, etc.). These were kcma, 
bhaua and avijjd. This  old formula is found in the Sanskrit 
Da. Bhri. (-18;fi~ which speaks only of these three. But-the later 
P ~ l i  terts added a fourth dsaua, " d&hi," and placed it third on the . . . 
list (finaya, 111, 5,  lines 31 ff.-Dhammasangani, Section 1448 
and Sections I 096-1 I 00). This  development is also reflected in 
Buddhist Sanskrit literature. T h e  Lal. V. mentions these four 
tisrauas, but puts dpti last (p. 348.21). T h e  Da. B ~ P .  speaks of 
four bandhant~ni (bonds), from which a bodhisattva almost frees 
himself in the third bhflmi (p. 36). These bonds are the same 
as the three old- dsravar, kdma, bhava and avidyri, and a 
fourth, rEppn (form). Rut the author has not altogether forgotten 
the PHli tradition, as he immediately adds that a bodhisattva has 
previously destroyed the bonds ,arising from dr-!!i. He thus 
attempts to substitute rzipa for &ti as the new dsrava. T h e  
aversion of the MahiiyHnists to the ideal of nirvdpu may have 
led to the invention of the term bandhana instead of asrava, 
which was closely and indissolubly associated with the old con- 
ception of n z ' r v ~ ~ a  and arhatsht'p. I t  is presumably for the same 
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reason that the dsravas are not enumerated at all in the Dh. S. 
and the M. Yy. 

A bodhisattva knows if and when he himself or some other 
person has succeeded in destroying the dsrovas. He understands 
the means for attaining this result. He also knows that other 
persons are puffed up with conceit, when they arrive at this stage. 
He himself knows all this, but he does not finally realise the 
abhijfid known as i ~ r a v a - k ~ a y o , ~ ~ ~  as he does not wish to enter 
nirv+a. He lives in this world of the dsravos, but he is not soiled 
and polluted by it. He is thus in the world but not of it. He works 
in and for the world of sin and sorrow, but transcends it in spirit.'* 
This is his greatest glory and his duty.161 T h e  author of the Bo. 
Bhn. here expounds the true and developed doctrine with regard 
to a bodhisattva's ideal of life. But an earlier writer has not thought 
of making such reservations in respect of israva-baya and its 
results. T h e  Pr. Pa. Cata. simply reproduces the old Pali formula 
of arhatshz'p in describing the sixth abhijiid. " Through the 
destruction of the asravas, he knows and realises the undefiled 
deliverance of the mind and heart, and abides in it. Rebirth is 
destroyed ; the higher spiritual life has been lived. What had to be 
done has been accomplished. After this life, there will be no 
Beyond " (Pra. Pd. Cata., p. 1448.2 ff.). I t  may be inferred that 
the Sanskritists only gradually came to realise the full import of 
fisrava-k!oya and its implications with reference to a bodhisattva's 
career. 

T h e  four Zsravas may now be considered in detail. (a) Kima. 
This  word has been variously translated as " love of sensual 

9' L L  pleasure ", " desire," " lust," " passion, sensuality." I t  may 
be rendered as ( I )  " love of sense-pleasures ", and (2) " love of 
sensual pleasures, sensuality, lust." I t  refers to the gratification 
of the five senses in general, and also to sensuality (carnal lust) in 
particular. 

As a general term, kima is spoken of as five-fold. There are 
five kima-gunar,l52 corresponding to the five indriyas (senre- 
organs) : the eye (choksus), the ear (yrotra), the olfactory organ 
(ghrino), the tongue (jihvi), and the body or skin (kriya). 
These five " factors or elements of kama " are referred to in several 
passages of Buddhist Sanskrit 1 i t e r a t ~ r e . l ~ ~  T h e  terms kima-rdgo 
(Iovc of Pleasure) and &ma-rchanda are also met with."' 
Kima-cchanda is the technical name for the first of the 
five nivarartas (Hindrances), which is indeed identified with 
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ham-isava in the Dhammasangani (Section I I 53, p. 204). T h e  
external objects, which are perceived or enjoyed by the five sense- 
organs, are called rzipa (form), pbda  (sound), gandha (odour), ram 
(savour) and sprarravya or sparja (tangible th~ngs) respectively.l~5 
T h e  sense-organs and the external objects, taken together i n  
pairs, are called iyatanas (spheres of sense). But manas (the mind) 
is spoken of in connection with the kima-gunas only in a few 
p a ~ s a g e s . 1 ~ ~  I t  may be stated here, for the sake of completeness, 

6 6  that manas is regarded as the sixth sense-organ " (indriya), 
and the mental objects, ideas or phenomena perceived by it are 
called dharmar. T h u s  there are altogether twelve Zyatanas. 

I t  is almost impossible to give an adequate idea of the vehemence 
and pertinacity, with which the Buddhist writers have preached 
the duty of curbing, controlling, suppressing, crushing and con- 
quering the senses. They  are never tired of repeating themselves 
on this theme, and they have hit upon many apt similes and 
metaphors to embellish their homilies. 

I n  view of the crucial importance of the subject, no apology 
is perhaps needed for two lengthy quotations from Buddhist 
Sanskrit treatises. 

T h e  Buddhist writers have found several opportunities to 
inveigh against the kdmas (in the plural), when they record the 
events of Gautama Buddha's life. T h e  bodhisaitva Siddhzrtha, 
who is known as Gautama Buddha after attaining Enlightenment, 
declaims against the kzrnas on five important occasions. He is 
disgusted with the worldly life of selfish pleasure and decides to 
leave his home at night. He witnesses the beautiful women of the 
palace, as they lie adeep in different postures. This  sight moves 
him to the following outburst against the kcmas : 

" O h  how foolisi are those,-who are enmeshed in the dense 
darkness of delusion. They  think that there is some good in the 
pleasures of sense, which are really worthless, ever1 as the birds placed 

b b in a cage can never escape from it (literally, never obtain egress "). 
These pleasures, in them fools are slain, as those, who are con- 

demned to death, (are killed) in a slaughter-house. 
These. pleasures,-ignorant fools take delight in them, as they 

may likc beautifully painted vases, which are filled with filth. 
'These pleasures,-in them fools are drowned, like elephants 

in the water (of rivers, pools, etc.). 
These pleasures,-in them fools find joy, as swine (wallow) 

in filth. 
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These pleasures-fools cleave to them, like dogs to a heap 
of bones. 16' 

These pleasure+fools fall into them, like moths into the 
flame of a lamp. 

These pleasures-fools are caught with them, like monkeys 
with smearing ointment.168 

These pleasures-in them fools are destroyed, like the fish 
brought up in a net. 

These pleasures-in them fools are cut to pieces, like rams on 
the wooden floor of a slaughter-house. 

These pleasure-n them fools are impaled, like malefactors 
on the point of a pike (or stake). 

These pleasures--in them fools perish, like old elephants in a bog. 
These pleasures--in them fools are wrecked, like shipwrecked 

persons on the wide seas. 
These p leasure j in to  them fools fall, as the blind (literally, 

" born blind ") fall over a high precipice. 
These pleasures-in them fools come to their end, like water 

that has gone into the chasm leading to the nether world. 
These pleasures-in them fools are choked with smoke, like 

the great Earth during the dissolution of the Universe at  the 
close of the ;eon. 

These pleasures-by these fools are kept in a whirl, like the 
potter's pierced wheel. 

These pleasures-in them fools go astray and wander about, 
like blind persons (literally, "born blind ") in the interior of a 
mountain. 

These pleasures-by them fools are made to turn round and 
round, like dogs tied in a leash.lS0 

These pleasures-through them fools wilt and wither, like 
grass and the trees in the hot season. 

These pleasures-in them fools wane (in strength), like the 
moon in the dark fortnight. 

These pleasures-by them fools are devoured, as the serpents 
(are de~oured) by Garuda. 

These pleasures-by them fools are swallowed up, as a ship 
(is swallowed up) by a huge leviathan (sea-monster).leO 

These pleasures-by these fools are despoiled, as a trading- 
caravan (is despoiled) bv a band of robbers. 

These pleasures-b; these fools are broken, as trees (are broken) 
by the wind. 
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These pleasures-by them fools are slain, as the living creatures 
(are slain) by snakes. 

These pleasures-the fools, who regard them as agreeable 
and delicious, are wounded by them, as by the edge of a razor- 
blade, besmeared with honey. 

These pleasures-by them fools are carried away, like logs 
of wood by a flood of water. 

These pleasures-with them fools play, like children with their 
own urine and excrements. 

These pleasures-by them fools are made to turn round,lel 
like elephants with the driver's goad (or hook). 

These pleasures-by them foals are cheated,la2 as simple- 
minded folk (are cheated) by rogues. 

These pleasures-in them fools throw away their roots of merit, 
as gamblers (throw away) their wealth. 

These pleasures-by them fools are devoured, as travelling 
merchants (are devoured) by the female ogres ". (Lal. K ,  
pp. 206 ff.) 

Here we see that the author is terribly in earnest and piles up 
many telling similes in order to warn a bodhisattva of the dire 
dangers that lurk in the pleasures of the senses. Certainly no 
one, who has once read this passage, can ever forget it. 

T h e  bodhisattva Siddhiirtha's interview with King BimbisZra 
of R~jaglha  furnishes another occasion for an eloquent sermon 
on the evils of Pleasure. T h e  King tries to dissuade the young 
bodhisattva from his purpose, offers him half the kingdom and 
promises to aid him in conquering a new kingdom, if he prefers 
that course. T h e  bodhisattva thanks the well-meaning friend, 
and replies in these burning words (Buddha-carita, xi, 7 ff., 
pp. 86 ff.):- 

" I know the danger of old age and death. I wish to 
obtain final Release, and have adopted this mode of life. I have 
left my beloved kinsfolk in tears (literally, " with tears on their 
faces "). O f  course, with even greater determination have I 
abandoned Pleasures, which cause Evil. 

I fear Pleasures (literally, " external objects of sense ") much 
more than I fear serpents, or thunderbolts fallen from the sky, 
or even a fire fanned by the wind (literally, " flames associated 
with the wind "). Pleasures (the kcmas) are evanescent ; they 
rob a person of his possessions of spiritual Merit1'j3 ; they are 
hollow*and illusory in this world. They delude the minds of men, 
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even if they are only hoped for ; they can do so in a much greater 
degree, if they abide in the mind. 

T h e  slaves of Pleasures (literally " those conquered by 
Pleasures ") do not obtain happiness, even in the heaven of the 
dtvas, still less in this world of mortals. He, who thirsto 
for Pleasures, cannot be satisfied, as Fire, the friend of Aeolur, 
has never enough of fuel. 

There is no evil in the world like Pleasures ; but people are 
addicted to them through folly. A wise man, who is afraid of 
evil, knows this truth ; how then should he himself long for what 
is evil ? 

Having obtained possession of the sea-robed Earth,"' they 
(i.e. kings) wish to conquer the other shore of the great ocean. 
People are never satisfied with Pleasures, as the ocean has never 
enough of the river-water that falls into it. 

For Mdndhat ,  it rained gold from heaven ; he conquered the 
four continents and oceans ; he won even half of Cakra's throne ; 
still he was not satisfied with the things that give Pleas~re.16~ 

Nahusa enjoyed the pleasure of ruling over the devas in heaven, 
when Gaia-kraiu (Indra) had gone into hiding for fear of wra ; 
in his pride, he employed the great sages (rsis) as his litter-bearers ; 
but he was not satisfied with Pleasures and so fell (from his high 
estate). lea 

King Puriiravas, the son of Ida, entered the third heaven, 
and got the famous goddfss U r v a ~ i  into his power ; but he was 
still not satisfied- with Pleasures. I n  his greed, he wished to rob 
the sages of their gold and so fell into perdition.167 

W h o  would put his trust in these things that give Pleasure ? 
T h e y  were transferred from Bali to Mahendm, from Mahendra 
to Nahusa, and back again from Nahu!a to Indra. I n  heaven 
and on earth, they are indeed exposed to many v i c i ~ i t u d e s . ~ ~ ~  

These are Enemies, which we call " Pleasures ". Who would 
seek them ? They  have ruined even the ascetics, who had really 
other things to do, and who were clad in the hark of trees, lived 
on roots, fruits and water, and wore matted hair as long as 
snakes. 160 

Even the thought of these Pleasures is inauspicious and brings 
about Death. What (should one say) then of the lawless persons, 
who are habitually addicted to the* ? 170 For the sake of these 
Pleasures, Ugriyudha met his death at the hands of Bhismu, 
though he was formidable, when armed with his weayonsJ7l 
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One should reflect that Pleasures give very little delight and 
yield no satisfaction, even if one possesses them up to the culminat- 
ing point. Righteous men despise them and they are certainly 
si~iful. Who  would take this poison, which is named 
" Pleasure " ? 172 

Those, who are masters of their minds, should give up Pleasures. 
They learn of the misery of those people, whose hearts are set 
on Pleasure, and who are engaged in agriculture and other 
similar pursuits. And they (see) the happiness of those who are 
indifferent to Pleasures. 

If  the slave of Pleasure succeeds in his desires, it should be 
regarded as a calamity for him. When the desires are gratified, 
he falls into Pride. Through Pride, he does what should not be 
done, and he does not do what should be done. T h e n  he is stricken 
and goes to a miserable destiny (in rebirth). 

What  man, who is master of his mind, can find delight in 
Pleasures, which are obtained and kept with much trouble, and 
then cheat us and again disappear ? They  are indeed like borrowed 
things. 

What man, who is master of his mind, would love Pleasures, 
which resemble .a firebrand made of a wisp of straw. Those, who 
feel a hwkering for them, seek them and take them. But if they 
do not let them go, they come to grief.173 

What  man, who is master of his mind, would love Pleasures ? 
They  are like angry and fierce snakes. Those weak-willed men, 
who are bitten by them in their inmost souls, are destroyed and 
do not find happiness.174 

What man, who is master of his mind, would love 
Pleasures ? They  are like a skeleton of old bones. Dogs feel 
the pangs of hunger for bones.176 Even so, those, who enjoy 
Pleasures, are never satisfied. What  man, who is master of his 
mind, would love Pleasures ? They  cause misery, as they have to 
be shared with kings and thieves, and also with fire and water li6 

(i.e. may be destroyed by them). They  are like meat, that has 
been thrown away. 

What  man, who is master of his mind, would love 
Pleasures ? Those, who are addicted to them, are exposed to 
dangers on all sides, from their relatives and their enemies. 

Pleasures are indeed death-dealing things, like the Spheres 
of S e n ~ e . 1 ~ ~  

What man, who is master of his mind, would love Pleasures ? 
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Those, who strive to get them, come to a miserable end in the 
mountains and the forests, or on the waters of the ocean. 

Pleasures resemble the fruits that hang on the topmost branch 
9 9 of a tree. . . . 

T h e  poet continues his scathing invective and compares 
Pleasures to glowing cinders, to the joyful sensations of a 
dream, to a stake for impaling criminals, to a sword, and to ferocious 
beast~.l7~ He then proceeds and explains the philosophy of the 
simple life of asceticism :- 

"Antelopes are lured to their death by songs ; moths fall into 
the flame (fire) for the sake of the beauty of form ; the fish, avid 
of flesh, swallows the iron-hook. T h u s  Pleasures bear evil fruit. 

As to the idea that ' Pleasures are enjoyments ', they cannot 
be reckoned as enjoyable objects, when they are well scrutinised. 
Clothes and other things should be regarded only as remedies 
for pain (antidotes to pain). 

Water is desired to quench thirst, and food is sought in the same 
way for appeasing hunger. A house (is needed) to keep off the 
wind, heat and rain ; and clothes serve to cover the nakedness of 
the body and keep off the cold. 

Sleep serves to counteract drowsiness. A carriage allays the 
fatigue of a journey. A seat obviates the necessity of standing. 
Bathing gives cleanliness and the strength that comes of good 
health.178 

T h e  things that give pleasure are therefore only the means 
of alleviating pain for human beings ; they are not objects of 
enjoyment.lm 

What wise man would admit that he enjoys them, when they 
are used only as remedies ! 

A man, who is burning with bilious fever, may think that the 
application of cold is an enjoyment ; but he is only intent on 
finding the method for assuaging pain. Such a man may indeed 
have the idea that Pleasures are enjoyments.181 

Pleasures have no absolute quality le2 of their own ; for this 
reason also, I cannot think that they are enjoyments. T h e  same 
conditions (or things), as point the way to happiness, bring misery 
again. 

Heavy garments and aloe-wood give pleasure in the cold, 
but cause pain in the heat. T h e  moonbeams and sandal-wood 
are pleasant in the heat, but painful in the cold ".183 (B .  0. xi, 
7-42.) 
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A~vaghoga thus puts some positive arguments into the 
bodhisattva'r mouth, and does not merely indulge in glowing 
rhetoric on this theme. 

When the bodhisattva arrives at Gayd-firso, he thinks of three 
new similes on the subject of the kcmas. He says to himself: 
" There are monks (grama?zas) and priests (brhmanas), who have 
not freed their bodies and minds from Pleasures.l8"hey delight 
in Pleasures ; they are attached to Pleasures ; they are intent 
on Pleasures ; they lust after Pleasures ; they thirst for Pleasures ; 
they are deluded and infatuated by Pleasures ; they are consumed 
by Pleasures ; their attachment to Pleasures never ceases. Further, 
they experience acute, sharp, bitter, -harsh and disagreeable 
sensations of pain, which consume their bodies and torment their 
souls. T h u s  they are incapable of fully realising the special insight 
into transcendental, noble knowledge. This  is just as if a man, who 
wishes to have fire and light, and seeks for them, were to take 
two moist pieces of wood and rub them against each other after 
throwing them into the water. It is impossible for him to produce 
fire and light. Even such are these monks and priests ". In  the 
second simile, the bodhisattva compares the slaves of Pleasure to 
a man, who should try to produce fire by the attrition of two moist 
pieces of wood on dry land. I n  the third simile, he speaks of a 
saint who has renounced Pleasure, and compares him to a wise 
man, who tries to get fire by the friction of two dry pieces of 
wood ina  dry place. His efforts are crowned with success. (Lal. K ,  
pp. 246 ff.-Mtu. ii, 121 ff.) 

When the bodhisattva Siddh~rtha enters on a conflict with 
Mdra, the h v a  of Desire and Death, he carries on a lively debate 
with him and his daughters, and expatiates on the evils and dangers 
of the Ramas. He points out that Pleasures are rooted in evil 
and pain.185 They only intensify craving and lust, as salt water 
makes a man more thirsty than before.186 T h e  beautiful bodies 
of fair women are really infernal machines of Evil, full of filth 
and impurity.18' Even the pure and ethereal bodies of the celesdal 
nymphs are transient and must perish.188 Pleasures are fleeting 
like autumn cl0uds.18~ They destroy a man's spiritual Merit, 
as lightning can burn up a field of ripe rice.lQO A bodhisattva 
despises them, as if they were a heap of burning, ill-smelling 
dried excrements. l 

Finally, when the bodhisattva Siddh~rtha has attained Enlighten- 
ment and begins to preach his doctrine, he co~ldemns sensual 
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Pleasures as vulgar, ignoble and degrading in his very first sermon.l@a 
Thus  we find that he rejects and repudiates Pleasure at each step 
in his career from the eventful night of Renunciation to the still 
more eventful night of Enlightenment. O n  five occasions he 
utters the warning, like an ever-recurring refrain : " Beware of 
the Rdmas." 

I n  the Divy-haddna, aversion to the rix-kld pleasures of sense 
(including those associated with monos, dw mind) is regarded as 
the sum and substance of Gautama Buddha's teaching.lga When 
Buddha preaches a very short sermon for the benefit of Pirna, 
he exhorts him not to take delight in attractive forms, sounds, 
odours, savours, tangible things and mental objects. T h a t  ideal 
is declared to be essential to liberation (nir-wea). Even monos 
is here regarded as a source of evil, and the number of the 
dangerous kdma-gunas is thus raised to six. 

T h e  Buddhist writers had thus ample authority in Buddha's 
alleged deeds and words for their vebement denunciation of all 
kinds of sense-pleasures. Thc tradition was maintained by a long 
line of teachers from Aqvaghea to C~ntideva, who repeated the 
stock similes and the familiar arguments. They  sometimes 
added a few touchrs of foul cynicism, and imagined that they had 
improved upon their predecessors. A s v a g h o ~  has inserted several 
homilies against the Ramas in his poem, the Saundarinanda- 
kbvya, which relates the conversion of Nanda to the monastic 
ideal of Buddhism. Nanda was madly in love with his consort 
Sundari, and could not think of becoming a monk. As the 
Buddhist teachers did not contemplate the possibility of sublimating, 
ennobling and idealising the sentiment of love, they could only 
condemn and combat it as a vile and dangerous passion. They 
saw only bestial lust in human love. 

According to the legend, Gautama Buddha took Nancia u p  to 
svarga, and showed him the celestial nymphs, who were immeasur- 
ably more beautiful than Sundar~. Nanda forgot his wife and was 
now infatuated with the nymphs; but these could be won only 
through severe austerities. Nanda began to ~ractise penance 
with the ultimate object of winning a nymph and enjoying J 
sensual pleasure. There is a touch of cynical irony in this 
situation. He thus tasted the higher joys of the ascetic life, though 
his motive was ignoble. He was taunted and rebuked by the other 
monks for practising penance with a worldly aim. T h e  upshot 
was that Nanda really appreciated the merits of the monks' 
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Rule and was weaned from his love for his wife. He 
joined the Order of l'llonks. 

This  story gives Aqvaghosa several opportunities of putting 
edifying words into Gautama Buddha's mouth. Hi$ views and 
exhortations may be summarised as follows :- 

T h e  senses (indriyor) are by nature fickle and restive. They 
must cause pair1 always and everywhere. They smite both the 
body and the mind. T h e  five indriyar may be compared to arrows 
besmeared with the poison of wrong thoughts. Carking care 
is their feathered part, and their fruit is Pleasure. They fly 
in the firmament of material objects. They slay human beings 
like deer, when Erus, the hunter, shoots them at the heart. They 
can be parried by means of the armour of Mindfulness. When 
one sees a living form, olle should not think if it is a man or a 
woman. Desire ruins the pleasure-loving world ; it is a false 
and treacherous friend. I f  the mind feels no inclination for the 
objects that give pleasure, it cannot be enslaved by them. As 
both fuel and the wind are necessary for the burning fire, so both 
external objects and the inclination of the mind 194 rnust be 
present before sinfir1 attachment can arise. T h e  same object 
can produce different feelings in the minds of different persons : 
love, repulsion, indifference or disgust. T h e  mind is therefore 
the prime cause of slavery to sensual pleasure. One should always 
be vigilant and watchful in controlling and restraining the five 
sense-organs. Even if a person should be reborn in svarga as the 
reward of good deeds, he must descend again to Earth after the 
lapse of a certain period of rime, as a traveller comes home from 
strange climes. He may be reborn as an animal, a preta, or a 
denizen of a purgatory. He must then be tormented by the memory 
of the pleasures that he had enjoyed in svarga. Even the great 
duvas must leave svarga sooner or later through the power of 
karma, and thus suffer terrible agonies. T h e  pleasures of svarga 
abide not for ever : one should therefore aim at obtaining final 
Liberation. A soul, which is enmeshed in Ignorance, must 
sooner or later return to Earth, as a bird, which is tied to a string, 
must come back even after a long flight from home. As a leper 
obtains no relief by the application of warmth, even so a sensual 
man Cnds no happiness by indulging in pleasures. If  some remnants 
of Desire should remain in the mind, as fire sometimes lies con- 
cealed under the ashes, then they should be eradicated by spiritual 
cultivation (bhdvani)." 
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(Saund. Kd., ix, 43 f.-xi, 32 ff.-XIII, 30 ff.-xv, 

5 ff.1 
Other Buddhist writers have also warned a bodhisattva against 

the snares of Pleasure. A bodhisattuo should know the misery and 
danger and disadvantages of the kJmas.lg6 They are 'like the 
water seen in a mirage in the hot weather."@ They expose a person 
to legal punishments and penalties like mutilation, imprisonment 
and death.lg7 They  cause rebirth in painful states of woe. Sensual 
pleasure is associated with the lovely bodies of men and 
women, but these must be reduced to dust and ashes in the cemetery. 
All men and women are really walking skeletons covered with 
flesh.lg8 A bodhisattva should think with disgust of kisses, which 
make two persons imbibe each other's saliva ; and the saliva is 
just like the faeces, as both derive their origin from 
food.190 And why should a wise man seek another person's 
impure and malodo~ous body and thus eat filth ? 2M pleasures 
cannot be enjoyed without money.rnl Money cannot be earned 
without enduring much trouble and tribulation and committing 
heinous sins, for which one must be punished in the dreadful 
purgatories. Foolish people waste the days of their youth in hard 
work and in self-imposed exile in order to earn money : and how 
can they really enjoy Pleasure in old age ? ""hey serve cruel 
masters and sell themselves for money. Even their wives and 
children are exposed to severe hardships in travelling at home 
and abroad.203 These fools risk their lives in battle for the sake 
of false glory.2" Wealth must first be acquired and then guarded, 
and it may be lost : it is thus a source of misery at all times. It 
absorbs ali the energy and interest of worldly persons, and leaves 
them no time to think of their eternal Liberation.206 T h e  slaves 
of Pleasure thus incur many dangers and misfortunes and reap only 
a meagre reward, like the beasts harnessed to a chariot, which 
get only a handful of grass for their labour.m6 Even the brutes 
can gratify the sensual appetites : a wise man should rise above 
them and make a better use of his precious life as a human being.*@ 
He can attain Enlightenment with a thousand millionth part of 
the toil and trouble undergone by foolish ~eop le  in the vain pursuit 
of Pleasure.206 T h e  love of Pleasure sows strife and discord 
among friends, and incites men to falsehood and cunning.207 It 
is at the root of all quarrels, conflicts, struggles and rivalries in 
society.200 It makes men forget virtue, law and duty. *OD Verily, 
it is a diabolical thing, and begets untold evil.210 T h e  
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pleasure-loving man should always remember the parable of the 
crow. A dead elephant's carcass was floating down the river 
Ganges. A crow sat on it and began to eat of the flesh. It was sweet 
and good to eat, and the crow was glad at  heart. So he did not 
cease eating of it. But he did not know, poor fool, that he was 
being carried down to  the briny ocean, wherein no bird can live. 
And when he reaches the ocean, still sitting on the elephant's 
carcass and eating of the sweet flesh, he will be slain and devoured 
by the monsters of the deep. A pleasure-loving man is like unto 
that foolish crow. He will find himself in an evil state of woe, 
when he is reborn as a preta or an animal, or in a purgatory. This 
is the famous Parable of the 

T h e  Buddhist philosophers have devoted all their powers of 
rhetoric, exposition and argumentation to this important theme of 
the Kimas. It is not difficult to understand and explain their 
attitude. Buddhism depended for its success and progress on the 
Order of celibate monks. I t  had rejected the old Indian ideal 
of the married sage (rri) and had approved of the new mode of life, 
which was adopted by the unmarried muni, the lonely hermit and 
thinker. Celibacy cannot be maintained without a deep-rooted and 
unnatural aversion to sense-pleasures. I t  was the duty of the 
Buddhist philosophers to decry and denounce Pleasure in 
unmeasured and even repulsive terms, if their disciples were 
to live unspotted from the world. Similar cynical diatribes against 
Pleasure and Love are found in the writings of the medieval 
Christian monks.212 T h e  institution of celibacy rendered it 
necessary to forget the sweet and sane moderation of the ideals 
taught in the R~mr~yana  and the Mahdbhr~rata, and even in the 
Upani!adr. T h e  spiritSof ~uddh i sm is in this respect quite different 
from that of ancient Hinduism and Hellenism. It is marked by 
exaggeration, abnormality, cynicism and sophistry. Self-restraint, 
self-control and self-discipline, which must be inculcated and 
practised by all philosophers, were thus interpreted 
as implying the complete suppression and repression of some 
vital and essential elements in human nature. 

(6)  Bhaiua-(~srava). " Bhava " means " existence ", " form 
of rebirth," " life." It usually denotes continuing existence in 
one of the three states or spheres, which are mentioned in Buddhist 
cosmology, viz. k h a - d h ~ t u ,  riipa-dhcitu and ariipa-dhafu or 
irzipya-dh~tu (sensual-material existence, deva-corporeal existence, 
and formless, non-material existence). 213 
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An advanced bodhisattva is free from the craving for existence 
in any form. 

(c) Avidya-(~srava). T h e  Intoxicant of Ignorance or Nescience. 
A~idya is discussed in the section on the twelve nid~nar (vide 
infra). 

(d) i - ( a v u )  T h e  Intoxicant of metaphysical specula- 
tion.214 I t  refers especially to the fourteen questions, that 
are regarded as urisolved and insoluble (avy~k~ta-vartani, 
" unexplained subjects "). Speculation on such problems is 
condemned as fruitless and dangerous. These questions are as 
follows 215 :- 

( I )  T h e  Universe is eternal. 
(2) T h e  Universe is non-eternal. 
(3) T h e  Universe is both eternal and non-eternal. 
(4) T h e  Universe is neither eternal nor nan-eternal. 
(jj T h e  Universe is finite (literally, " has an end "). 
(6) T h e  Universe is infinite. 
i7j T h e  Universe is both finite and infinite. 
(8) T h e  Universe is neither. finite nor infinite. 
(9) T h e  Tath~gata  exists after death. 

(10) T h e  T a t h w t a  does not exist after death. 
( I  I )  T h e  Tathrigata both exists and does not exist after death. 
( I  2) 'The Ta th~ga ta  neither exists nor becomes non-existent 

after death. 
( I  3) T h e  jiva is the same as the body.21" 
(14) T h e  jiva is one thing and the body another 'i.e. they 

are different). 

T h e  order of the questions is not the same as in the P ~ l i  texts, 
and the number has been increased from ten to fourteen by discussing 
the eternity and infinity of the Universe in four statements. 

N ~ g ~ r j u n a  and Candrakirti have attempted to prove that 
such theories must be regarded as antinomies, because they end 
in logical absurdities, and both the positive and negative solutions 
can be justified.217 They have also applied the doctrines of 
frinyata (emptiness, relativity, interdependence) and pratitya- 
samutpdda (interdependent origination) in order to show that it 
is foolish and unprofitable to discuss these problems. AS 
the Tathigata is really " void 'by nature " (svabhbva-~tinya), 
he cannot be said to exist or become non-existent after death. 
AS the Universe has only a contingent and phenomenal existence, 
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it cannot be said to be eternal or non-eternal, finite or infinite. 
A bodhisattva, who accepts any such opinions, is hindered in his 
development. T h e  foolish non-Buddhist heretics wrangle about 
such conundrums ; but the wise Buddhists maintain the 
great Silence. They  " condemn all theories of the Thing- 
in-Itself, the Ding-an-sich ", as L. de la Vallie Poussin 
has rightly pointed out. 

For ;he sake of completeness, it must be stated 
that the same four items (kama, bhava, avidyd, drsfi) are also 
known as the group of four oghas (floods) or mah-aughas (great 

They are also spoken of as the four yogas (yokes, 
bonds, attachments). 221 

Such exuberant redundancy of names and terms testifies to the 
fertility of the Buddhist p,hilosophers' imagination. It also proves 
the earnestness of their endeavours to warn the world against these 
four deadly Intoxicants. 

T h e  six abhijCZs, that have been discussed, are of two kinds ; 
mllndane and supra-m~ndane.22~ They  are acquired through 
meditation, inward peace, moral conduct and insight.223 He, 
who wishes to obtain them, must live in the forest or a mountain- 
cave, ponder on the Tru th  and the Doctrine, and abandon his sins, 
evil passions and worldly de~ires.22~ Hz must also practise severe 
austerities, which are known as dhiita-gunih. Thus  stern asceticism 
and self-mortification must be practised by a bodhisattva in order 
to gain the abhijkis. When he has obtained them, he realises 
that he had been a blind fool before, and that all his actions in that 
unenlightened state had been fruitless. A saint may lose the 
abhijihis that he has acquired ; but he can recover them.226 
Faith and resolution lead to the rapid acquisition of the abhijiirlj.226 
By their means, a bodhisaitzra can see and hear all the Buddhas of 
the entire universe.227 He  can help other men by interpreting 
their dreams.228 He acquires these Super-knowledges in the third 
or eighth ,Jh;.22O They  are so important that they are reckoned 
as one of the four caryfi (practices, duties, branches of discipline) 
that a bodhisattv/;r must accomplish.230 

Vi .  THE DH~TA-GUNAP 

T h e  abh;jkis are to be acquired by living as a hermit and 
practising the dhzita-gunas (ascetic practices). T h e  word dhiita- 
g u ~ a  or dhuta-gu~a is generally understood to mean the " qualities 
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or attributes of a dhuta or d h ~ t a  (i.e. a person who has shaken off 
sins)," from the root dhu (to shake). O r  the word may be a 
synonym of dhauta, derived from the root dhiv, and thus signify 
" a purified, cleansed, holy person ". T. W. Rhys Davids and 
W. Stede derive it from dhu and interpret it as meaning "a scrupulous 
or punctilious person " ( P ~ l i  Dicy. s.v.). 'The Tibetan equivalent 
of dhfita-gtya is sbyans-pahi-yon-tan, and sbyans-pa means "washed 
or used ", from the verb sbyori-ba (= to clean or cultivate). It 
seems likely that dhiita here is derived-from the root dhdv and not 
from dhu. S. C. Das explains that dhata in this term does not refer 
to the person, who has " shaken off" his sins or who has been 
" cleansed ", but that the adjectival participle qualifies the sub- 
stantive gu?za. He translates : " talents or qualifications kept 
up, used or practised,-ascetic practices" (Tib. Dicy., Das., 9390). 
T h e  verb sbyori-ba is often used to denote the purification and 
cultivation of the mind by training and exercise (Tib.. Dicy., 
Jaschke, 405b). This  interpretation seems to be more acceptable 
than that given in the P ~ l i  Dictionary. 

T h e  Piili texts mention thirteen dhatarigas,231 but the Sanskrit 
treatises speak of twelve d h ~ t a - g ~ n a s . ~ ~  They are earnestly 
recommended by the author of the Sam. R ~ . m a  ?'he great saint, 
KHqyapa, was an expert in such practices.m4 Ciintideva and the 
author of the Da. Bhn. also teach that a bodhisattva should 
persistently practise them.2s6 

T h e  twelve items are not placed in the same order in the Dh. S. 
and the M. Yy. They are as follows (M. Yy. Section 49-Pr. Pa. ma., p. 387) :- 

( I )  Pa'mfu-kziIikah. T h e  bodhisattva wears clothes made 
of rags taken from a dust-heap (Skt. Dicy. M.W., 5606). 

(2) Traicivarikah. T h e  bodhisattva does not possess more 
than three robes at  a time. Civara means " the dress of a Buddhist 
mendicant or any mendicant " (Skt. Dicy. M.W., 3276). 

(3) Ndmatikah (Namantikah in the M. Yy.). T h e  meaning of 
this word is not clear. T h e  word namata?l occurs in the M. Yy. 
(Section 233, page 381) among wastra-ndnt~ni ((names of 
articles of clothing), where it is rendered as phyin-pa in the Tibetan. 
It also occurs in Section 272 (page 575) of the M. Yy. Namataka 

b b  is also found in the Cu/lawagga:- anujgntsmi . . bhikkhave 
satthoham namatakanti (v, I I .  I ; Yinaya, 11, page I I 5 )  i 
6 6  tenkho pana samayena chabbaggiyri bhikkhuniyo . . . . namatakam 
dhdvenii " (x. 10.4-Yinaya ii, page 267) T. W. Rhys Davids 
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and H. Oldenberg translate it as L L  felt" in these passages.as@ 
E. Bornouf is of the opinion that ndmatikab is a meaningless 
word 23' and may perhaps be changed to " dambalikah "; but 
F. h4ax Muller rejects this suggestion and points out that the 
Chinese equivalent of namata is " hair-cloth " or " cloth made of 
hair " . 2 3 V h e  Tibetan term, phyiri-pa, is thus explained by 
S. C. Das, who also mentions namato and Rambalya as the Sanskrit 
equivalents :-"the quantity of wool neceaary for making a 
blanket ; felt much used by Dokpa nomads of Tibet for tents 
and carpets" (Tib. Dicy, 8360). Csoma de K6ras also gives the 
form namacika (p. I g), and translates : "clothed or clad in felt." 

,4 bodhisattua, who practises this dhtita-guna, wears a garment 
made of felt or wool. 

(4) Pain&uitikah. T h e  hodhisattva lives only on food 
obtained by begging from door to door (and does not accept 
invitations to the houses of the laymen, etc.). 

(5) AiRfisanikah (Ekasanikah in the Dh. S. and the Pr. Pa. 
Agu.). T h e  Lodhisattva eats his meal at one sitting, or he has only 
one seat. T h e  Tibetans translate, stan-gcig-pa (M. Fy., p. 86). 

L L  Stan rrieans a seat, mat, anything to sit upon ". E. Burnouf 
thinks that the Tibetan equivalent means, " having only one 
seat." 239 But the practice of eating at one sitting is mentioned 
in ~uddhis t  literature and is probably referred to here.240 The  
Tibetan version is quite literal, and does not explain the meaning 
of the word. Csoma de Karos translates : "having only one mat" 
:P. '9). 

(6) Khalu-pa~cdd-bhaktw. This term is also puzzling. 
T h e  P ~ l i  form is khalu-paccha-bhattika and is interpreted by 
T. W. Rhys Davids and W. Stede as meaning " a person, who 
refuses food offered to him after the normal time (i.e. midday) ". 
But the prefix khalu in the Sanskrit word seems to be inexplicable. 
E. Burnouf boldly conjectured that the whole word should be 

L L read as svcrdv-apafrdd-bhaktika, and translated as celui qui 
ne mange pas de douceur apres son repas." 241 T h e  Tibetan 
equivalent, " Zas phyis mi  len-pa " is interpreted by E. Burnouf 
as meaning " celui qui ne prend rien aprb son repas " : (Zas = food, 
len-pa = to receive, to accept. Tib. Dicy., Das, I 0930, I 220a), 
'The Sanskrit word appears to be meaningless in its usual 
form. E. Burnouf's emendation seems plausible. Csoma de 
K6r0s translates : " taking no food a second time on the same 
day " (p. 19). 
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7 r a a k a h .  T h e  bodhisnttva lives in the woods. 
(8) Yrk!a-mdikah. T h e  bodhirattva dwells at the foot of a 

tree, or under a tree. 
(9) ~>fayavaki~ikah. T h e  budhisattva lives in an open 

unsheltered place (not under a roof in a house). I t  is derived 
from avaka~a (open or wide space, Skt. Dicy. M.W., 8 7 ~ ) .  T h e  
P ~ l i  word abbhokdsika is translated by T. W. Rhys Davids and 
W. Stede as " one who lives in the open, the practice of certain 
ascetics " (Pnli Dicy., s.v.). H. Oldenberg suggests the reading 

6 6  ubh ravak i~ ika ,~~~  which means, exposed to the rain, and SO doing 
penance ; not seeking shelter from the rain ; having the clouds for 
shelter ; open to the sky " (Skt. Dicy. M.W., 74b). This word 
occurs in the Manu-,rmrti (vi, 23, page I I 71, " gri!me patiro- 
tapis tu syad varslr~v-abhr~vakifikah." But this suggestion 
seems to be rather far-fetched and unnecessary. 

(lo) Cmbydnikah. T h e  bodhisattva lives in ilr near a cemetery, 
or visits a cemetery or cremation-ground frequently. 

(I I )  Noigadikah (naifadyikah in the Dh. S. and the Pr. Pa. 
A!!a.). T h e  bodhisattva remains in a sitting posture while sleeping. 

6 b The  Tibetan equivalent cog-bu-pa also means, one who lives 
in a lonely mountain-cavern, or in a small tent that accommodates 
but one man " (Tib. Dicy. Das, 3846). Csoma de Kdrds prefers 
this interpretation (p. 20). 

(12) Ydthi-samstarikah (Yathd-samstarikah in the Dh. 8.). 
T. W. Rhys Davids and W. Stede interpret the PHli wordyathd- 
santhatika as " accepting whatever seat is offered " ( P ~ l i  Dicy.). 
But H. Kern translates: " Spreading a night-couch where one 
happens to be." 243 T h e  Tibetan version is vague and may be 
interpreted in two ways, according to E. Burnouf: ( I )  " Celui 
qui reste A la place oh il est ", (2) " Celui qui garde son tapis tel 
qu'il I'a une fois place." 2d4 As this ascetic practice is forbidden 
to nuns, H. Kern's interpretation is likely to be correct. S. C. 
Das translates the Tibetan term as " a recluse, who stays where 
he is " (Tib. Dicy., 108oa). Csoma de Kbr6s translates : - " who 
accommodates himself as he can " (p. 20). 

Thus  we see that the old Indian practice of tapas (austerities) 
has become an integral part of the discipline of a bodhisat~a. 
T h e  beginnings of this innovation maybe noted in the La/. Y., 
which adds tapar to the virtues of charity and m ~ r a l  conduct in 
several passages. Gautama Buddha is said to have ~ractised rites 
and penances for many zons, and to have lived the higher life by 
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cultivating liberality, virtuous conduct and ta~as .~46 He has 
fulfilled his resolve with tapas.M6 'Tapas is indeed declared to 
be indispensable for Enlightenment, which cannot be attained 
without performiog severe penances for many kalpas.24' The  
Mtu. also describes Gautama Buddha as " endowed with virtue, 
forbearance and tapas ". This  tendency to exalt tapas is 
a curious feature of Buddhist Sanskrit literature, though the La]. F. 
and the Mtu. also faithfully insert Gautama Buddha's first sermon, 
in which hqcondemned such austerities and mortifications (atma- 
knya-klamatha).249 @ra praises the bodhisattva Vi~vantara for 
practising tapas during half a year.2m But the glorification of 
tapas and the dhnta-gunas reaches its climax in that authoritative 
treatise, the Sam. Ra. Its author enumerates ten advantages that 
result from the practice of the dhata-gunas. He says :-"There are 
ten advantages that accrue to a bodhisattva, who is firmly established 
in the noble family of recluses that are content with the 
four requisites. He is free from deceit and loquacity (or from 
deceitful talk). He does not exalt himself; and he does not 
revile (or decry) others. He  moves about in the houses (of the 
laity) without undue friendliness or repugnance. He preaches 
the Doctrine (literally, "bestows the gift of the dharma ") in a dis- 
interested spirit. His religious teaching is effective ". (Sam. Rn., 
fol. I I ga, 6 ff .) 

It is not difficult to understand the causes of this intrusion 
of the idea of tapas into Buddhist philosophy. Although Gautama 
Buddha clearly and emphatically condemned austerities and also 
rejected Devadatta's suggestions, yet we find that the dhma- 
gunas are mentioned in several passages of PZli literature.251 
T h e  Miliiada-paiiha devotes a whole chapter to them (chapter vi) 5 
it enumerates twenty-eight virtues (gun&) that are inherent 
in them and eighteen good qualities that are acquired by the 
monks through these practices.262 T h e  Mah~yiinist writers also 
approve of tapas, though Ksemendra reverts to the original teaching 
and proclaims its futility.263 But he was only a voice crying in the 
wilderness. It may be surmised that the acceptance of tapas as a 
condition of the bodhisattva's discipline was due to several irresistible 
tendencies that were at work in India. T h e  Jainas valued tapas 
very highly as a means of Liberation."' It destroys Rarma and 
purifies the soul, as the Uttarddhyayana-sntra teaches. T h e  views 
of the Jainas are referred to in the P ~ l i  can0n.2~6 T h e  Mail'hima- 
Nikaya speaks of other preachers, who taught the ordinary social 
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virtues and T h e  competition of these rival sects led 
the Buddhists to practise similar austerities, as the people admired 
and followed such self-torturing ascetics. Vanity may have been 
the motive of many monks, who adopted the dhzita-gunar. T h e  
common people always revere the spiritual athletes, who can curb 
and control the body and its appetites with such self-restraint and 
resolution. It is also probable that some earnest souls are born 
with a deep-seated longing for such a life of excessive self-denial. 
They wish to enjoy the spiritual luxury of completely dominat- 
ing and crushing the sensual elements of human nature. Perhaps 
a few are called to this task in each generation, and they fulfil 
their peculiar mission. T h e  history of all great spiritual move- 
ments exhibits this phase of stern asceticism. T h e  Greeks as a 
people loved life, beauty and joy ; but they too produced Diogena, 
" the mad Socrates," and the School of the Cynic~.*~7 Jesus 
Christ " came eating and drinking ", and St. Paul advised 
Timothy to drink a little wine for the sake of his health.258 But 
the Christian Church honoured the ascetics of Egypt and 
Syria, and the names of St. Anthony and St. Simeon Stylites are 
famous in w o r l d - h i s t ~ r y . ~ ~ ~  Thus  it seems to be the universal 
law of historical development that Religion should have a iew 
fanatical heroes, who assert the supremacy of Mind over Matter 
in the most striking and uncompromising fashion. 

It is probable that the recorded account of the 
austerities practised by Gau tama Buddha himself suggested 
the idea of tapas to the later Buddhists. It is true that Buddha 
repudiated those experiences as fruitless and dangerous, but the 
fact remained that he had gone through them at a certain stage 
in his career.?'jO T h e  champions of tapas may have appealed to 
those texts, as the Christian ascetics referred to Christ's long fast 
of forty days. Further, it was held that all the events and experiences 
of Gautama Buddha's life would be repeated in the last earthly 
life of every advanced bodhisattva before he attained Enlighten- 
ment. He must be born in a wealthy family, marry, renounce 
his home, and so forth.261 But the episode of the penances was a 
stumbling-block for these devout Buddhists, who idealised Buddha 
in this way. T h e  La/. I.. explains the laudable motives of the wise 
bodhisattva in practising dqkara-caryd (austerities). He wished 
to exhibit a wonderful deed to the world. He intended to humiliate, 
confou~ld and instruct the deluded heretics by excelling them 
even in those austerities, which they prized, but which he really 
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knew to be vain and foolish.2G2 He desired to show the fruits 
of perfect Wisdom and to analyse the different factors of meditation. 
He aimed at utilising the merits of his virtuous deeds. He hoped 
to convert the devas by a special form of meditation. He could 
thus display his physical strength and endurance and also acquire 

He thought that he could thus more easily convert 
the people. He aspired to cultivate the asph~tzaka meditation, 
which is difficult even for the pratyeka-buddhas. 26a He expected 
to obtain yoga-Rlema (peace from bondage, uttermost safety, 
Liberation). T h e  Mtu .  also declares that the salvation of all 
creatures was the bodhisattva's only motive in practising penance.263 
T h e  specious pleas adduced in the Lal. Y. show that the Buddhists 
found it difficult to reconcile this episode with the perfect wisdom 
of a spiritually advanced bodhisattva. But even the 
La/. Y. admits that the bodhisattva derived some positive 
benefit from his tapas. Thus  the old tradition relative to Gautama 
Buddha's own tapas could be interpreted in such a way as to induce 
the Buddhist monks to engage in similar practices. But 
Ksemendra resolutely adheres to the ancient doctrine arid 
consistently condemns tapas. He goes so far as to say that the 
bodhisattva Siddhartha had to perform penance, because he had 
committed a sin in his previous e ~ i s t e n c e . 2 ~ ~  I t  may be inferred 
that there were at all times two schools of thought among the 
Buddhists. Some approved of tapas and the dhzita-gunas, while 
others condemned them. I t  is worthy of note that they are not 
discussed in such standard treatises as the Bo. Bha. and the M. S. Al. 

VII. THE VACIT~S  

Vasubandhu teaches that a bodhisattva, who is spiritually 
advanced, can exhibit all the wonders of ?ddhi, as he has acquired 
ten va~i tds  (Powers, Sovereignties).265 These ten powers are 
enumerated in the Da. Bhn., the M. Yy., and the Dh. S. But 
the order, in which they are placed, is not the same in the different 
treatises. They are also referred to in several other passages of 
Buddhist literature.ase 

According to the author of the Do. Bha., a bodhisattva acquires 
them in the eight bhnmi. They  are as follows :- 

( I )  AYur--vagit~ (power of longevity). A bodhisattva has 
sovereignty over the length of life. He can prolong it to 
an immeasurable number of kalpas (zeons). 
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(2) CPIO-(Cittn)-uafitd. He has sovereigtlty over the mind, 
as he has acquired the knowledge of an infinite number of somrsdhir 
(modes of Concentration). 
' (3) Pori!kdra-va~itd. He has the mastery of Equipment, 
as he knows all the arrangements and adornments of all the worlds 
and universes. 

(4) Karma-vafiti. H e  has sovereignty over Action, as he 
comprehends the consequences of d d s  at the proper time. 

(5) Upapatti-vafita. He has mastery over Birth, as he under- 
stands the origin of all the worlds and universes. 

(6) Adhimukti-vafita. H e  has sovereignty over Faith (or 
Aspiration), as he sees well all the Buddhas of all the worlds 
and universes. 

(7) Pranidhdna-vagit~. He has mastery over all the Vows, 
as he sees well the time for Enlightenment in any buddha-field 
accordir~g to his desire. 

(8) Rddhi-vafitd. He is lord of the wonder-working Power, 
as he seks well the marvels of all the buddha-fields. 

(9) Dharma-vafitd. He has mastery over the Doctrine, as 
he beholds the light of the source of the Doctrine in the beginning, 
the middle and the end. 

( I  O) Jfir~~za-vafita. He comprehends thoroughly the attributes 
of a fiuddha, viz. his Powers, his Grounds of Self-confidence, 
his special exclusive attributes, and the principal marks and the 
minor signs on his body. Therefore he is the Lord of Knowledge. 

VIII. THE INDRIYAS AND THE BALAS 

T h e  five indrjas and the five balas, which have the same 
names, are included among the thirty-seven bodhipak!ya-dharmus. 

In  the final formula, these are :-(I) {raddha (Faith), (2) virya 
(Energy), (3) smrti (Mindfulness), (4) somadhi (Concentration), 
(5) praj2a (Wisdom). But it is almost certain that this group of five 
was accepted after a process of change and selection. T h e  Plli 
texts speak of four, five or seven balas, and the names vary.za7 
Only three items (viryo, sonuidhi, and prajtia) are mentioned at 
Mtu. ii, 290.9, and sunrddhi is omitted at Lal. Y., 434.22. 
Chanda takes the place of fraddhd in several passages of the Lal. Y. 
( 2  39.1-262.8-434.19). This  substitution of chanda for fraddha 
glves us a glimpse into the early history of the pentad. Chanda was 
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associated with the idea of personal effort, as in the formulz of the 
rddhi-pddas and the samyak-prohapas. But rraddha suggested pious 
devotion to the Buddha. Chanda gave place to paddhq  as the 
Buddhists tecded more and more to exalt the Buddha and depend 
on his help and grace instead of working out their own salvation 
with diligence and being their own " islands of refuge ".268 I t  
is also to be noted that the same group of five (with chanda in the 
place of paddhlr) is incorporated in the formula of the eighteen 
avenika-dharmas (special exclusive attributes) of a perfect Buddha 
(Nos. 7,8,9, I 0, I I ) . ' ~ ~  I t  is almost certain that chanda originally 
occupied the place now accorded to graddhi. 

Another group of five balas is also mentioned in the 
Lal. Y. : punya, prajn"d, jn"Zna, kyanti, virya-(Lal. V, 
316.15). 

W e  may also surmise that an attempt was made by some thinkers 
to add the two terms vimukti and vimukt;-jn"~na-dargana to the 
group of the five balas. T h e  innovators failed in this case, though 
they succeeded in tacking these notions on to the three 
old skandhas of gila, samidhi and prajn"a.270 T h e  five balas and 
indriyas represent important and fundamental Buddhist concepts. 
They  are related more to the needs of the heroic monk than to 
those of the ordinary layman. They begin with Faith, take up three 
aigas (parts, limbs) of the eightfold Way (uirya = vyiiyama, 
s y t i  and samlrdhi), and end with the highest Wisdom. T h e  
formula was found so helpful that the Yoga school borrowed it 
from the Buddhists. I t  is found in identically the same form in the 
Yoga-sfitras (i, 20, page 23). 

I t  is probable that the five balas were introduced into the formula 
of the thirty-seven dharmas after the five indriyas, as the latter are 
always mentioned before the balas in the list. Aqvaghosa indeed omits 
all mention of the indriyas at xvii, 26 of the Saund. Ka., where 
he speaks of the balas. This  circumstance may lead us to suppose 
that the indriyas were not recognised as a group in his time. But 
he knew of them, as he refers to graddh-endriya in the same poem 
(xii, 37). I n  fact, the five indriyas, which are included among the 
" bodhipakyya-dharmas ", have been taken over from another old list 
of twenty-two indriyas, which also occurs in the P ~ l i  canon.271 
These twenty-two indriyas are enumerated in the M. Yy. (Section 
108, page I 56), but not in the Dh. S. It has been suggested that this 
list ofindriyas is a revised and more elaborate form of the twenty-three 
or ~ e n t y - f i v e  categories (tattvas) ofthe Stfikhya system. 272 But the 
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Buddhist list seems to include only the categories referring to the 
individual living being, and it does not analyse the external world. 
Thus the six external dyatanas (form, sound, odour, etc.) are excluded. 
It seems more likely that the philosophers of the SdnRhja school 
developed the idea suggested by the Buddhist categories and 
extended its scope (cf. Sdnkhya-karikd, verse 22, page 20). T h e  
twenty-two indrbas are placed in a peculiar order in the Pnli 
and Sanskrit texts, and the M. 7'. makes matters worse by putting 
jivita at the end (instead. of the ninth place, which it occupies 
in the PHli list : Yibhanga, p. I 23, lines 3 ff.). 

T h e  M. Y'y. also places duhkha before sukha. I t  will perhaps 
make the list more intelligible, if we mention the items in the 
f~llowing order :- 

( I )  Jiv;ta (life, vitality; vital spirits, vital principle). 
(2) Purusa (male). 
(3) Str i  (female). 
(4) Cak!us (the eye, or vision). 
( 5 )  Crotra (the ear, or hearing). 
(6) G h r e a  (the olfactory organ, or smelling). 
(7) J ih~a (the tongue, or taste). 
(8) Kdya (body-sensibili ty). 
(9) Manas (mind). 

( I  o) DuhRha (pain). 
( I  I )  SuRha (pleasure). 
( I  2) Saumanasya (joy). 
( I  3) Daut-manasya (grief). 
(14) Upekpi (hedonic indifference, or equanimity). 
( I  5 )  Craddha (faith). 
(16) Yirya (energy). 
( I  7) Smyti (mindfulness). 
( I  8) Somridhi (concentration). 
( I  9) P ra j~d  (wisdom). 
(20) An-$iiatam ~iiadryydnti (indriya), (the thought, " I shall 

come to know the unknown "). 
(2 I )  4% (gnosis, knowledge). 
(22) 4 6 a t a v i  (one who possesses knowledge). 

This  list may be easily divided into its component parts. T h e  
first three categories are biological ; the next six are the sense-organs 
and sense-functions. T h e  five from No. I o to No. 14 are feelings ; 
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the next five (Nos. I 5-1 9) are the important factors of Enlighten- 
ment, and the last three relate to the thought of Enlightenment, 
Enlightenment and the perfectly enlightened man. 

Five indriyas (Nos. I 5-1 9) have been taken out of this list 
and included among the thirty-seven bodhipak~ya-dharmas. This  
word indriya means, " belonging to the auler," " governing, 
ruling, controlling principle," " directive force." " These five 
indriy'os are related to moral and spiritual qualities and values " 
(P~l i  Dicy.). T h e  Sanskrit authors also interpret the term in the 
same sense. Aqvaghosa says that the categories are called indriyo~ 
as they are " chief or principal " factors : (Saund. KJ., xii, 37). 
Vasubandhu explains that they are of " sovereign importance" 
(ddhipaty-drthen-endriydny-ucyante : M. S. Al., I 43, 21 .) 
T h e  Tibetan equivalent, dbad-po, also indicates the etymology 
of the term, as it means " Indra, powerful, mighty, a ruler, lord or 
sovereign " (Tib. Dicy., 908a). T h e  word has been variously 

b b translated as " faculties ", mental energies," " organs of spiritual 
sense," " de fem organen for andlig fijrnin~melse," 6 b organs 
of moral practice," " moral qualities," " die Vermogen," " les 
sens," etc. But it is advisable to avoid confusion by eschewing 
the words " organ" and " faculty " in translating this term, 
when it refers to these five z'ndriyas. I t  should be rendered as 

b b " chief categories " or chief controlling principles." 
These five indriyas and balas are mentioned as a group 

in several passages of Buddhist Sanskrit literature (M. Vy. Sections 
41, 42; Dh. S. Sectionsq7,48; M. S. dl., 143, ~ q f f . ;  Da. 
Bhn., 39 ; Pr. Pa. Cata., 1437). They are sometimes not called 
indriyas or balas (Lal. V., 245.5). A bodlzisattva must cultivate 
them (bhiva~ati  : Da. Bhn., 39.) H. Kern thinks that the only 
difference between the indriyas and the balas is that the latter are 
more intense than the former.273 But there seems to be a radical 
distinction between the two categories. T h e  indriyas are regarded 
as static in character, while the balas are dynamic. T h e  word 
bala has been variously translated as " moral powers ", " strengths," 
b b  9 9  b b  forces, virtues," etc. I t  is perhaps best to render it as 
L L powers". T h e  M. S. A. explains that they are so called, because 
their contraries or opposites (uipaks@) are feeble (p. 143). 
Aqvaghog teaches that the balas, which he describes as "noble" 
(rjryih), serve to destroy the five " mental obstructions " (cetah- 
khil~ni, literally, " waste or fallow land " ; hence, "barrenness 
of mind " ; Saund. Kz., xvii, 26). These five Rhilas are the 
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following:-(I) Doubt or misgivings about the Teacher (Bdddha). 
(2) Doubt about the Doctrine. (3) Doubt about the Con- 
fraternity, or Order of Monks. (4) Doubt about the cours  of 
training. ( 5 )  Anger towards the other monks.274 

T h e  items, virya and prajfiia, will be discussed as paramitas ; 
smrti has been dealt with in the section on the smrty-upasthanor ; 
and samadhi will be treated in detail in connection with the dlrydna- 
paramita. We shall therefore now discuss only frnddha and its 
relation to a bodhisattva's career. 

Craddha (as i7zdriyd and bola) 

craddhd ( P ~ l i :  saddha) is an important factor in a bodhisattva's 
development. Faith is frequently mentioned in the P ~ l i  canon.876 
I t  acquires even greater importance in the hands of the Sanskritists. 
In the Buddhist Sanskrit treatises, it is regarded as the Alpha 
of a bodhisattva's career, whose Omega is prajiid or bodhi (Wisdom, 
Enlightenment). I t  occupies the first place in the list of the five 
balas and indriyas. But it has the same position of predominance 
and distinction in the list of the seven dhanas (dhanbni-treasures), 
which embodies some of the most important categories of Buddhist 
ethics and metaphysics. p a d d h a  heads the list, and the other six 
follow : (giZa, hri, apatrpya, rruta, tyiga, p r a j 5 ~ ) . ~ 7 ~  Craddha 
is also mentioned as the first of the four sampads (blessings, accom- 
plishments), viz. p-addhi, iita, tyaigo, prajji~, which are 
often spoken of in connection with the conversion and moral 
improvement of unbelieving, wicked, selfish or deluded persons.277 
A bodhisattva is said to "establish unbelievers in the sampad 
of Faith ". Craddhd is placed first in the list of the 108 dharm- 
iloka-mukhas (entrances to the light of the Religion) in the La]. Y. , 
and it figures twice again in that list as an indriyu and a b ~ l a . ~ ~ ~  
According to the scheme of the ten bhzimis, a bodhisattva acquires 

bL ten purifying principles " (pari~odhokd dharmah) in the very 
first bhfimi ; and here too graddhi occupies the first place, the 
other dharmas being love, friendliness, etc.27-t is also mentioned 
in the C i k ~ i  as the first of the four principles or qualities, which 
prevent a bodhisattva from falling away from the right path, the 
other three being Reverence (gauraua), Humility (nirminata) 
and Energy (virya).280 T h u s  there is remarkable unanimity 
among the Buddhist writers in giving fraddhd the first place 
in several numerical lists and formulae. 

Craddhi is said to be recommended by Gautama Buddha 
L 
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himself as the starting-point of a pious Buddhist's life in the new 
faith. T h e  Lal. Y. relates that Buddha did not wish to preach 
the Doctrine to the world after his Enlightenment, as he was not 
sure that the people were ripe for it. If they did not accept his 
teaching, it would mean only fruitless work and fatigue for him.281 
But the deva Mahibrahma persuaded him to teach the people. 
Gautama Buddha then spoke of graddha as the first necessary con- 
dition for receiving religious instruction.2e2 Similarly, when 
Buddhh exhorts Nanda in the Saund. Kd., he puts ~raddhd first : 
6 6 He~rceforward you should again guard your conduct. Cultivate 
first the izdriya of { r a d d l , ~  (or ' let fraddha be your guide '). 
Thus, friend, you will attain to the Deathless " (Saund. Ka., 
xiii, 10). 

Craddha has been accorded a prominent position 
by the Mahiiy~nist authors in another remarkable context. They 
have put yraddha right into the old formula, which describes 
the renunciation of a monk and his initiation into the Order. This 
formula reads thus : " He left his home for the hpmeless life with 
right Kaith, having removed his hair and his beard and donned 
reddish-yellow orange-coloured garments." craddhd is often 
mentioned in connection with the renunciation of the home and 
the world (craddhayd pravrajiia).2e4 

Almost all Buddhist writers have sung the praises of 
traddhd in eloquent words. " I t  leads to inviolable aspiration.2es 
I t  renders a person independent of the guidance of others.286 It  
enables a bodhisattva to escape the power of Evil (Mdra) and to 
put forth great Energy 287 ; but it must be rooted in 
Dharma (righteousness and religion).288 I t  is indeed the most 
excellent of all possessions.2~Q He, who has faith, will be rich 
in virtues. Faith gives constancy and strength.2w I t  is a rare 
gift, which is not easy to come by.lg1 Craddha is so blessed that 
she should be accorded divine honours and worshipped as a 
goddess.2" If a deed is purified by Faith, it will bear great fruit 
in increasing spiritual M e r i t . 2 Q V a i t h  is indeed like unto 
ambrosia,294 and its power fulfils all desires, when it is 
combined with theThought of Enlightenment and R e n u n c i a t i ~ n . ~ ~ ~  
Faith is like a ship, in which a bodhisattva can safely enter the great 
ocean of Virtue and Merit ; but if he makes shipwreck, he cannot 
acquire supreme Wisdom.2Q6 Faith is the seed of bright virtue 
(yuklo dharmab) : if the seed be burned by fire, how can it put forth 
green sprouts ? 2w A bodhisattva, who is lacking in Faith, will 
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easily fall into the grievous sin of Pride.208 Without Faith, no 
one can even start on the long career of a 6odhisattva, which begins 
with the "Thought of Enlightenment ". Faith is the root of that 
idea.2Q9 It leads the way ; it is the parent of all virtues ; it fosters 
and promotes them.p0 It dispels all doubt and shows us the City 
of Bliss." I t  destroys Pride and gives joy to the pure mind. 
Through Faith, a bodhisattva rejoices in renunciation and charity, 
and becomes invincible on account of the increased keen- 
ness and radiance (clearness) of all his faculties and powers. 
He never swerves from the path of righteousness and discipline, 
especially as he is always devoted to the Church (sangha) and cannot 
be misled by bad friends. He is protected by the Buddhas ; he 
acquires purity of will and purpose, and practises the psramitas. 
He constantly thinks of the Buddhas and attains the ideal. Faith 
thus leads to the highest Enlightenment." 

In this way, the Buddhist authors extol and magnify Faith. 
Aqvaghosa also adds the human touch in a few simple verses :- 

" When a man needs water, he believes by Faith that it exists 
in the bowels of the earth. Then  he digs the ground." 

" T h e  husbandman believes by Faith that grain will grow in 
the soil, otherwise he would not expect a crop or sow the seed ". 
(Saund. KJ., xii, 33, 35.) 

T h e  persons, towards whom traddhd should be directed, are 
the Buddhas, especially Gautama Buddha, and the higher 
bodhisattvas. 

Three Additional Indriyas. I t  has been indicated above that the 
five indriyas have been tiken from the comprehensive list of twenty- 
two, and then included among the thirty-seven bodhi-pah!ya- 
dharmas. But some philosophers have also attempted to associate 
three other important categories of that list with a bodhisattwo's 
discipline. These are Nos. 20, 21 and 22, which represent the 
supreme goal of Wisdom. T h e  Pr. Pa. cats. interprets these three 
last indriyas as referring to the initiation, development and 
consummation of the process of cultivaiing the five indriyas of 
graddhq virya, sm.t-ti, samtdhidhi and p r ~ j G d . ~ ~  T h e  novice is in 
the condition indicated by the indriya No. 20, '' I shall know the 
unknown." When he has made some progress, he is in the stage 
of Gnosis (ajtia). When he has thoroughly acquired the five 
indriyas, he is a perfect adept (djiiatavi). I t  should be stated, 
however, that most Buddhist writers do not dcal with these three 
indriyas at all. 
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Im Additional Bolas. T h e  Mahzylnist authors were inclined 
to exalt and glorify the bodhisottvas and accord them a position of 
equal dignity and importance with the Buddhas. According to an 
old tradition, a Buddha possesses ten balas ; (these have been 
enumerated in the section on " T h e  Buddha "1. An advanced 
kdhisattva was therefore also supposed to have ten balas (M. Y'., 
Section 26 ; Dh. S., Section 75). But the epithet Data-bola 
venerally denotes a perfect Buddha, as the older tradition maintained b 
ltself in literature. These ten balas of a Lodhirattva are of merely 
theoretical interest, and they are not described in detail in the 
principal treatises. 

Here we have another of those numerical lists, with which 
Buddhist literature is over-burdened. T o  make matters worse, 
the items are not same in the M. Yy. and the Dh. S., which 
give two different lists. T h e  Dh. S. attributes the following bolas 
to a bodhisattva :- 

( I )  Adhimukti : " Faith," " Devotion " ; Tibetan : mospa = 
" faith, devotion, adoration, satisfaction." (Tib. Dicy., 977). 

(2) Pratisarikhy~na : " Power of computation " (Pali Dicy.) 
Tibetan : So-Sor briugs-pa = " detailed examination " (Tib. 
Dicy-, 557). 

( 3 )  Bhava : " Cultivatiorl or production by thought " ( P ~ l i  
b L Dicy.). Tibetan : bsam-pa = thought, inclination " (Tib. 

Dicy., I 3 r 6). 
(4 )  K ~ ~ n t i  : Forbearance, patience. 
( 5 )  J%na : " Knowledge." 
(6) Prahina : '( Renunciation " (or perhaps, " Exertion "). 
(7) ~amarihi : " Concentration." 
(8) Pratibhina: " Intelligence," or " Readiness of Speech." 
(9) Punya: " Spiritual h4erit." 
( I  0) Pratipatd : 'QAccornplishrnent," " Attainment," " Way, 

method, conduct, practice, performance, behaviour, example " 
b b (Pali Dicy.). Tibetan : sgrub-pa, to complete,-to accbrnplish." 

Tib. nan-tan du bya-bu, " accomplished, practised with 
earnestness " (Tib. Dicy. 736). 

T h e  .M. Yy. gives the following list :- 
( I )  ~;ayo-balam : " T h e  Power of Thought." T h e  Tibetan 

equivalent is bsam-pahr-stobs. Bsam-pn means " thought, 
reflection," and also " will, inclination " (Tib. Dicy., Dasp I 316). 
S. LCvi translates : ." la force de Tendance " (M. S. Al., tr. 

L 6  

p. 27). Inclination, intention, will, hope" (Plili Dicy., S.V. dsaya). 
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(2) Adhyd~aa~a-balam : " T h e  Power of Will.'' S. h i  

translates : " la force de l'archi-tendance." " Intention, &ire, 
wish, disposition, bent " (Pdi Dicy., 9.v. ajjbsaya). 

(3) Priyoga-balm : " T h e  Power of Practice." Tibttrn : 
Sbyor-ba, GL to prepare, to establish " r i b .  Dicy., 94  I). 
S. LCvi translates : " la force d'emploi." '' Preparation, under- 
taking, occupation, exercise, business, action, practice " ( P ~ l i  
Dicy., S.V. payoga). 

(4) Prajid-balam : " T h e  Power of Wisdom." 
(5) Pranidhma-balam : " T h e  Power of Resolution or 

Aspiration." 
(6) rina-balam : " T h e  Power of the Way or Career.'' 
(7) Caryd-balam : " T h e  Power of the Discipline or Practice." 

S. LCvi translates : " la force de conduite." Tibrtan : spyod-pa, 
b 4  deed, action, practice, behaviour " (Tib. Dicy., 808). 

(8) Yiburvana-balam : "The  wonder-working Power." S. Ltvi 
translates : "la force de transformation." T h e  Tibetan equivalent 
is the same & for pidhi (hphrul-ba). 

(g) Bodhi-balam : " T h e  Power of Enlightenment." 
( I  0) Dharma-caka-prauartana-balam : " T h e  f ower of 

preaching the Doctrine " (literally, cc of turning the wheel 
of the Doctrine ").a' 

IX. THE SEVEN BODHY-ANGAS OR SAMBODHY-ANGAS. 

A bodhisattua must cultivate and practise the seven 
bodhy-angas or sum bodhy-aigm (Factor, or Connti tuents of 
Enlightenment. PHli : . bojjhongd sambojjhangd).306 This term 
bodkyanga has been variously translated as follows :- 

E. Burnouf: " Les parties constituantes de.la bodhi " (Lotus : 
P. 796). 

T. W. Rhys Davids and W. Stede : " Factors or Constituents 
of Knowledge or Wisdom " (Piili Dicy.). 

M.- AnesaRi : " Divisions of bodhi " (ERE. V. 455). 
S. LIvi : " Les mernbres de 1'Illumination " (M.  S. A/., 

t'., P. 241). 
E. Hardy : "Forms of Wisdom " (Nettipakarana, xxxi). 
P. E. Foucaux : " Les parties de l'intelligence parfaite " .  

(La/. Y. tr., p. 35) 
K. E. Ncumann : '! Die sieben Erweckungen " (M~jjh.  tr., 

ii, 329). 
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These Factors of Enlightenment are mentioned in several passages 
of Buddhist Sanskrit literature (Dh. S., Section 49 ; M. Yy., 
Section 43 ; Lal. V., 34.3 ff. ; Divy., 208.9 ; M. S. AI., 144 ; 
Da. Bha., 39; Cik~a, I 44. I o ; Pr. Pri. Cata., I 437, etc.). They 
are called bodhy-atigikd dharmdh in the Da. Rhii. (57.22). Accord- 
ing to the scheme of ten bhfimis, outlined in that treatise, the 
lodhy-ongas are associated with all the bhiimis. This  teaching 
shows that the' Mah~yZnists also attached considerable importance 
to them. T h e  Equipment (sambhdra) of the bodhy-atigas serves 
to enlighten a bodhisattva with regard to the true nature of all 
p h e n ~ m e n a . ~ ~ a  He accumulates and acquires this Equipment 
with unflagging zeal,.and is never satisfied with his achievement.m' 

These seven Factors of Enlightenment are as follows :- 
( I )  Srnrti (Mindfulness). S m c i  has been discussed in the 

section on the four smyty-upasth~nas. 
(2) Dharma-pravicnya (Pnli : Dhamma-vicaya). 
T h e  word pravicaya has been variously translated as 

L  L  examination ", 6  6  research," 6 L  ~nvestigation," " study," 

4 6  discernment," " discrimination, 9 7  - GL le tri," " das Nachdenken," 
etc. T h e  form vicaya is also found (M. S. Al., 144.10). T h e  
form pravicinoti occurs in the Da. Bha. (22.1 8), and pravicita 
in the Mtu. (ii, 346.3), which also speaks of Buddha's Ioka- 
pravicaya (ii, 290.3). T. W. Rhys Davids and W. Stede translate 
uicaya. as " investigation ", which seems to b.e a suitable rendering 
(Pzli Dictionary). 

T h e  other .word, dharma, - presents some difficulties. Does 
it mean " the Law, the Doctrine, Buddhist Scriptures ", or 
does it signify " things, phenomena " ? L. de la Vallke Poussin 
and M. Anesaki approve of the latter in terpre ta t i~n.~o~ T. W. 
Rhys Davids and W. Stede translate : " Investigation of Doctrine " 
( P ~ l i  Dicy., s.v.) ; and Lord Chalmers and R. 0. Franke agree with 
them.309 T h e  Lal. V. states that this bodhy-anga helps a bodhi- 
sattva to fulfil the whole dharma.310 Vasubandhu teaches that 
this bodhy-aliga dispels all causes of doubt and uncertainty,311 
and enables a bodhisattva to preach the dharma effectively.31a 
Sucli passages seem to prove that dharma in the name of this 
badhj-atiga means " Doctrine, Scripture ", and not " phenomena 
or. things ". E. R. J. Gooneratne thinks that it refers only to the 
four Truths.313 Rut this interpretation is perhaps too narrow. 

ljharrna " includes all that has been uttered and taught by the 
Buddha. T h e  teaching of the Buddha has been divided into 
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melve sections and sub-divisions : m4 riitra (discouFxs), grJa 
(mixed verse and prose), vydkarana (expository answers), garAa 
(poems), uddna (salemn or triumphant utterances), i t ~ k t a  (quotp- 

tions), avaddna (edifying stories), jdtaka (birth-stories), vaiplrlla 
(extended treatises or longer texts), adbhuta-dharma (ales of 
wonder, miracles) and upadqa (treatises on esoteric ritual). 
These twelve categories of Scripture are collectively described 
dharma-prauacana (exposition of the Doctrine). An earlier list 
mentions only nine items and omits nidana, a u a d ~ n a  and itiurttaka 
(ityukta). A bodhisattua gains several advantages from the 
study and investigation of the Doctrine. He develops all the 
elements of his personality and experiences sublime 
happiness at the hour of death. H e  is reborn according to his 
desire and always remembers his past existences. He associates 
with the Buddhas and hears the Doctrine preached by them. He 
is protected by magic spells, acquires Wisdom, Faith and Con- 
centration, and finally attains Enlightenment."@ 

A bodhisattua may also learn much about the dharma by 
receiving instruction orally from a competent teacher. In that 
case, he should listen with reverence, love and faith, and 
earnestly desire to acquire virtue and the knowledge of the 
Doctrine.817 Hemust  get rid of pride and mental distraction. 

(3) Virya (Pali : viriya). YIrya will be discussed in the section 
or1 the pdrarnitds. 

(4) Pri t i  (Pdi  : piti). This  word, derived from the root 
pri, means " emotion of joy, delight, zest, exuberance " (Piili 
Dicy.). It has been variously translated as " bliss ", " rapture," 
b  L  Ie plaisir," " die Heiterkeit," " l'amahilitk," " pleasurable 

9 9  L b  interest, le contentement," "joy in what one has attained," 
" die Frohlichkeit," etc. It is often associated with prosado 
(joy, satisfaction) andpr~mcdya (delight).sl* T h e  sukha (happiness, 
pleasure) of priti (joy) is sometimes mentioned, especially 
in zonnection with the first dhyiina.810 Priti  is one of the iridispens- 
able qualifications of a bodhisattva. T h e  Dharnmasangani explains 
it thus : " Gladness, rejoicing at, rejoicing over, mirth and 
merriment, felicity, exultation, transport of mind." As 
C. A. F. Rllys Davids has pointed out, priti connotes emotion 
as distinct from bare feeling. It is referred to the sbndha of 
sa?nsb~rar, an6 not to vedand (feeling), as it is a complex psychologi- 
cal phenomenon. T h e  five species of priti, mentioned by Buddha- 
ghosa, are not discussed by the principal Sanskrit writen."' Priti 
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priti for their food.32' A bodhisattva attains to rapt Concentration 
by means of priti. A~vagho9a teaches that priti arises from the 
cultivation of virtue, and it can save a bodhisattva from sloth 
and languor.8z3 

(5) Prajrabdhi ( P ~ l i  : parsaddhi). This word also occurs 
in two other forms : ( I )  prasrabdhi (Ava. Ca., i, 32.4). (a)  
Prasraddhi (Pr. Pa. cato., I 438.4). 

T h e  adjective, prasrabdha, IS often applied to the body and the 
L  L  mind.Ja4 Literally, the word means cessation, stopping ", 

as in the passages of the Diuy. and the h a .  @., where the 
stopping or cessation of miraculous power and of pain is spoken of."' 
In the compound apratipra~rabdha-marga!, (M. Vy., Section 30, 
page 63), it means "interrupted". As a philosophical term, 

L L  P' 6 6  proyrabdhi came to signify cessation of pain. , serenity," 
" tranquillity." 

I t  has been variously translated as follows :- 
D. T. Suzuki : " Modesty " ('' Outlines," p. 3 I 7). 
M. Anesaki : " Satisfaction " (ERE, v. 455). 
P. B. Foucaux : " L'assurance " (Lal. V. tr., p. 35). 
E. Burnouf: " La confiance " (" Lotus," p. 798). 
E. R. J. Gooneratne : " Pacification of the mental and bodily 

defilements " (Ariguttara trsln., p. 55). 
W. M. McGovern : " Serenity or cheerfulness " (" Manual," 

P. 143). 
E. H. Johnston : " Pragradbrhi is properly the feeling of intense, 

almost buoyant calm, that ensues on the sudden cessation 
of great pain, and has a similar meaning, as applied 
to the mind " (Saund. Kd., p. I 56). 
T. W: Rhys Davids and W. Stcdc : " Calm, tranquillity, 

repose, serenity " (PHli Dicy.). 
R. 0. Frunke: " Die Beruhigung (der Kbrper-Ideen ") 

(Digha, p. 184). 
Moniar Williams : " Trust, confidence " (Skt. Dicy. 646). 
B6htlingk and Roth : L L  Vertrauen." 
K. E. Neumann : " Die Lindheit " (Majjh. tr., ii, 329). 
S. LCvi : " La RCmission " (M. S. Al. tr, p. 242). 
Lord Chalmers : " Serenity " (Majjh. tr., ii, 7). 
In the terminology of Buddhist philosophy, pragrabdhi signifia 

L  L  tranquillity, serenity," whatever the original meaning of the 
root pambh, grabh may have been. I t  is often associated with 
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priti."' As a bodhy-ariga, it helps a bodhisattva to do his duty."' 
Agvaghea teaches that tranquillity springs from joy and leadr to 
felicity.a28 

(6)- Samddhi. Samddhi will be dixusoed in the section on 
dhydna-pdramitd. 

(7) Upekta (PDli : dpekkhd, upekhd). This word is derived 
from the root ikt, and literally means " looking on ". I t  h a  
been variously translated as follows :- 
T. W. Rhys David~  and W. Stede : a' hedonic neutrality or 

indifference, zero point between joy and sorrow ; disinterestedne- 
i a  - neutral feeling, equanimity" ; sometimes equivalent to feeling, 

which is neither pain nor pleasure " (PPli Dicy.). 
S. Livi : " L'Apathie " (M. S. A. tr., 242). 
W. M. McGwern : " Self-sacrifice " (LC Introduction," p. I 65). 
R. 0. Frank  and R. Pischel : " die Gleichmut " (" Buddha," 

p. 77 ; Digha, y. 184). 
Lord Chalmers : " T h e  Poise of Indifference " (Majjh. .. . 

cr., 11, 7). 
Csoma de Kir6s : " Unbiassedaess " ('< Csoma," p. I 08). 
P. E. Foucaux : " La patience " (Lal. r. tr., p. 35). 
H. Oldenberg: ( I )  " dle Gleichmut," (LcBltddha," p. 343). (2) 

" Alle Wesen als nicht Freund und nicht Feind empfinden" 
(" Indien," p. 5). 

D. I. Suzurk' : " Large-heartednes ." (" Outlines." p. 31 7). 
Upek!d (Equanimity) is an impottant term in Buddhist 

philosophy. I t  is one of the twenty-two indriyas, which have been 
mentioned above. I t  is also one of the four brahma-wihdras 
(Excellent or Sublime States), which a bodhisatma cultivates. 
Thus it occurs in three num;rical lists. I t  is also mentiaped in 
the sentences that describe the four dhydnas.sPg 

T h e  exact connotation of this term has been indicated in several 
Pili passages. Upekkhd is one of the ten pdramis (Perfections), 
which are mentioned in the later P ~ l i  treatises.880 Acmrding to 
the Car$-pitaka, it consists in preserving the same mental attitude 
in all circumstances, in joy and sorrow, in fame and obloquy, and 
in gain and loss.aal T h e  Dhammo-sarigapi explains it thus : "It 
is the mental condition, which is neither pleasant nor unpleasant, 
the sensation or the feeling, which ismeither easeful nor painful."am 
In the Jdtaka, the Perfection of ~pckkha is described in these 
words : ".I lay down in the cemetery (cremation-ground) and 
my pillow consisted of the bones of the corpses." . . . . . 
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" His equanimity was not disturbed, even when the villagem 
tried to vex or please him by spitting or by offering garlands a d  
perfumes, and thus he acquired the Perfection of upekkha."aa8 
T h e  Tibetan equivalent is btari-siioms (Lal. V. Tib., p. 36, line 
I 8). According to S. Livi, it means, " l'kquilibre par rejet." 834 

S. C. Das explains thus : " Btati-scorns is a word signifying impartial 
and equal treatment of friend or foe, i.e., to abstain from anger 
or affection for friends and relations, equal treatment to 
all living beings without either attachment or hatred " (Tib. 
Dicy. 529a). Upekpi thus seems to denote the mental state of 
equanimity under all favourable and unfavourable circumstances, 
and also the practice of impartiality in one's conduct towards others. 
Ksemendra and a commentator of the Pr. Pd. 4sa. emphasize 
the latter aspect of ~ p e k ! a . ~ ~ ~  T h e  other M a h ~ y ~ n i s t  authors 
also regard it as a principle of action, and not merely as a subjective 
psychological phenomenon. When upekid is regarded as 
b b equanimity ", it is the neutral middle term between sukha and 
dubkha. When it is interpreted as " impartiality ", it is the neutral 
middle term between anunaya (friendliness) and pratigha (repug- 
nance) ; it then corresponds to udasina (neutral), which is the 
mean between mitra apd amitra. Upekg has something in com- 
mon with the " Apathy " of the Stoics of Greece and Rome.336 

A bodhisattva, who cultivates upekid, does not hurt 
or injure any living He does not love or hate 
anything or anyone. Gold and a stone are the same to him.338 
He develops a feeling of aversion to mundane existence (or to the 
idea of personal existen~e).33~ He acquires the certitude of 
kn0wledge.3~0 He is free from sorrow, as he has transcended the 
feelings of love and hate.341 

These seven bodhy-angas as a group are highly valued and 
appreciated by all the Sanskrit authors, Hinayiinists and Mahzyiin- 
ists alike. A Buddha is said to be richly endowed with " the flowers 
of the bodhy-angas " ; 3" but they are usually spoken of as " jewels 
and gems" (ratnini).343 T h e  commentator of the M. S. Af. 
works out the simile in detail and compares the seven bodhy- 
angas to the seven ratnas of a universal monarch. According 
to the Indian tradition, a monarch (cakra-vartin) possessed seven 
"jewels " : a wheel (cakra), an elephant (hasti), a'horse (o~ua), 
a gem (mani), a woman (stri), a treasurer or manager (g~faa-pati), 
and an Bdviser or Marshal (parinayaka). Vasubandhu applies 
this idea to a bodhisattua, who cultivates the seven bodhy-ongas. 
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Smrti (Mindfulness) gains the knowledge that has not been 
acquired, as a monarch's wheel conquers new territory. 
~harmo-prauicaya (Investigation of the Doctrine) dispels all 
doubt, as the monarch's elephant destroys his enemies. fir-a 
(Energy) enables a bodhisattua to understand everything quickly 
and acquire the Super-knowledges (abhijn'd) rapidly, as the monarch's 
horse traverses the whole earth as far as the ocean. A strenuous 
bodhisattua gains more and more of the Light of Truth  and is 
therefore filled with Jay (priti), as the monarch is pleased with the 
lustre of the gem. A bodhisattva, who has cultivated prafrabdhi 
(Tranquillity), is freed from all mental cbstructions and evil 
qualities and attains felicity, as the monarch enjoys happiness 
with the woman (queen). By lamadhi, a bodhisattva succeeds in 
the aim that he has contemplated, as the monarch achieves success 
with the help of his gyha-pati (steward). By upek!d, a bodhi- 
sattua lives and goes wherever he likes, without let or hindrance, 
as the monarch's adviser o r  Marshal manages- the army with 
its four divisions, and leads it to the place where it can 
have its encampment without any trouble.844 

Thus  does Vasubandhu, the commentator of the M. S. Al., 
show his appreciation of the seven bodhy-arigas. A ~ v a g h w  does 
not indulge in such play of fancy, but he exhorts a bodhisattva 
to destroy the seven anyayas (evil proclivities and tendencies) 
of the heart by means of these seven Factors of Enlightenment.s46 
These onufayas are pride, doubt, ignorance, lust, hatred, delusior., 
and the craving for rebirth. 

I t  is a curious circumstance that the eightfold Way is included 
among' the thirty-seven bodhi-pakfya-dharmas, but the four Noble 
Truths (drya-satyrhi) are not found in that formula. T h e  eightfold 
Way itself is the fourth of the " Truths " that Gautama Buddha 
is said to have discovered on the night, during which he attained 
Enlightenment.346 T h e  eightfold Way is thus torn from its original 
context in the formula of the bodhi-pakfya-dharmas. I t  cannot 
be explained or understood without reference to the three other 
Truths that lead up to it. T h e  Mahiiyiinists or semi-Mah~y~nists, 
who devised that numerical list of the bodhi-pakpa-dharmas, 
attached more importance to the eightfold Way than to the three 
other Truths, as the latter are merely theoretical.in character and 
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also suggest pessimism. T h e  " eightfold Way ", on the contrary, 
consists of positive and practical precepts, and it breathes a spirit 
of optimism. T h e  author of the Do. BAG. even puts the cart 
before the horse in his scheme of the ten bhzimis. A bodhisnttwi 
is supposed to. practise the virtues and comprehend the 
principles that are embodied in the eightfold Way, while he is 
in the fourth bhami ; but he understands the four Noble Truths 
subsequently in the fifth bh~imi .~~ '  I t  is not explained how 
a bodhisattva can start on the eightfold Way without first realising 
the other three Truths, of which it is only a sequel. 
As a matter of fact, the Mahzyznists did not attach much importance 
even to the eightfold Way. They taught that the six or ten 
pdramit~s (Perfections) were the most important factors in a 
bodhisattva's career. T h e  Sad. Pu. explicitly declares that the 
arhatr (i.e. the Hinayznists) .preach the four Noble Truths and the 
twelve niddnas, while .the bodhisattvas (i.e. the Mah~y~nists)  
teach the ~ d r a m i t d s . ~ ~ ~  T h e  Da. Bhti. and the M. S. A. devote 
only a few lines to the eightfold Way. This difference of opinion 
between the Hinay~nists and the MahZyZnists is reflected in 
Buddhist Sanskrit literature. T h e  Ava. Fa. and the Divy., which 
belong mainly to the Hinayiina, speak of the four Truths as the 
fundamental doctrines of Buddhism, while the later treatises only 
mention them briefly without attaching great importance to them. 
T h e  Lal. V. and the M u .  transmit the older tradition,as they record 
the earliest sermons of Gautama Buddha ; but they also value the 
~bramitds as the essential elements of a bodhisattva's discipline. 

(a) The Four Noble fiuths. 

T h e  four Truths are called drys-saty~ni (Piili : ariyasacc~ni).a4@ 
The word drya (Pili: or&) literally means, " that which is in 
accord wi th  the customs and ideals of the Aryan clans, held in 
esteem by Aryans, generally approved. Hence : right, good, 
ideal." (Pnli Dicy., 4.v.). T h e  four Truths may thus be described 
as " iublime or noble " Truths. They are mentioned in several 
passages of Buddhist Sanskrit literature (Lal. Y., 350.5,416.2 ff. ; . . . 
Mtu., ii, 285.3 ; 111, 331. I 7 ff. ; iii, 408. I 7 ff. ; M. Yy., Sections 
54, 56, I I 2 ; Dh. S., Section 21 ; Do. Bht~., 42. I 7 ff. ; Mdh., 
475 ff., etc.). 

T h e  Lal. V. relates that Gautama Buddha explained the four 
Truths to the five disciples in his first sermon afte; the attainment 
of Enlightenment. He said : " 0 monks (bhikfus), these are the 
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four sublime Truths. What  are the four ? Pain (DuhMa),'" the 
origination (ramudaya) of Pain, the cessation (nirodho) 
of Pain, and the Way (mdrga) leading to the cessation of Pain. 
Then what is Pain ? Birth is Pain (or Evil) ; old age is Pain ; 
disease is Pain ; death is Pain ; union with that which is dis- 
agreeable is Pain ; separation from that which is agreeable is 
Pain ; when one does not obtain what one desires and seeks, 
that is Pain. I n  short, the five elements or substrata of sensory 
existence, which depend on attachment to existence, are Pain. 
All this is called Pain. T h e n  what is the origin of Pain ? 
This Craving (tpna'), which leads to renewed existence, which 
is accompanied by the lust of sense-desire, and which takes delight 
in various objects (literally, " there and there "), even this is 
called the origin of Pain. T h e n  what is the cessation (or destruc- 
tion-nirodhah) of Pain ? T h e  complete renunciation and destruc- 
tion of this same craving,361 accompanied by the lust of s e w -  
desire, which takes delight in various objects, and which, as, the 
cause of Birth and Kebirth, leads to renewed existence. "hen 
what is the Way leading to the cessation of Pain ? I t  is this same 
eightfold Way (literally, " with eight members or limbs ") : 
Right Views, Right Intention, Right Speech, Right Action, 
Right Livelihood, Right Endeavour, Right Mindfulness and 
~ i g h t  Concentration. These arc the four sublime Truths." 
(Lal. Y., 417.2 ff.) 

'The M. Yy. anilyses the clauses in this sermon that 
refer to the different forms of Pain, and it enumerates the 
eight items. (birth, old age, etc.). These are called " the eight 
duhkhatrir" (forms of duhkha).S52 C~ntideva adds a few others, 
e.$., the pain of poverty, the pain of rebirth in a state of woe, and 
the pain of a sojourn in the world of Yama.S3 Another scheme 
of classifying the duhkhutr71 (forms o r .  states of pain) was 
also introduced. Three  duhkhatis are spoken of, viz. ( I )  duhkha- 
duhkhata (painful sensation 'caused by bodily pain) ; (2) r ~ r k d i a -  
(iuhkhata (pain having its origin in the samrk~rar, volitions or 
compounds, which are impermanent) ; and (3) viparindma- 
duhkhuta (pain caused by change)."' T h e  author of the Do. Bhti. 
places them in this order : samskara-duhkhat~, du?ibha-duhkhata 
and pari?~ima-duhkhati. He changes v i p a r b ~ m a  to parindma 
in describing the third dt,hkhata, and also attempts to relate thcx  
duhkhatds to the twelve nid~nas (" causes " ; vide infra). Thus  
fam~kdra-duhkhati is due to the hrst five nid~nas (avidyd, sanrskdr@, 
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uijfiana, nrjma-riipa and fad-ayatana) ; du?~ kha-duh khata arises 
from the next two nidinas (sparfa and vedani) ; and the third 
duhkhatrj originates in the rcmaining five nidrjnas (tr-fnd, upbdka, 
bhava, jati and jard-marana, etc.). 

T h e  Buddhist philosophers' have also mentioned three 
aspects of each of the Truths, thus making a twelvefold 
scheme of "insight into Knowledge" (jiiina-darfanam) or 
of " the wheel of the Doctrine " (cakram). Each Truth  receives 
three parhartas (turnings, revolutions), and is regarded in three 
ways, viz. ( I )  As the knowledge of the Truth obtained by thorough 
reflexion ; (2) as something which is to be realised, practised and 
cultivated ; (3) as something which has already been known, 
realised, practised and cultivated.366 This scheme of classification 
seems to have been generally accepted, as it is explained at length in 
the Lal. Y. and also frequently mentioned in other treatises. 
An attempt was also made to introduce another formula with 
sixteen sub-divisions, but it failed to win general recognition. 
This formula is as follows :- 

Duhkha. (a) Duhkhe dharma-jn"cina-kfrjntib (Acceptance of 
the knowledge of the Law with regard to Pain). 

(b) Duhkhe dharma-jii~nam (Knowledge of the Law with regard 
to Pain). 

(c) Duhkhe-'nvayajfi&a-k!dntih 368 (Acceptance of the tradi- 
tional or retrospective knowledge with regard to Pain). 

(d) Duhkhe-'nuaya-jEdnam (Retrospective or traditional know- 
ledge with regard to Pain). 

Similarly, each of the three other Truths (samudaya, nirodha 
and nz~rga) are amplified in these four ways, thus making sixteen 
items in all (M. Yy., Section 56 ; Dh. S., Section 96 ; Mdh., 
P. 482). 

Apart from these elaborate and systematic statements, the 
Buddhist writers have also given us a few concise aphorisms, 
which assert the universal nature of dubkha. " All this is Pain, 
not Happiness." " All the five skandhas are Pain." " Pain 
is like disease." " Pain grows surely and certainly, like weeds in a 
field." " Pain is assuredly everywhere, and Happiness is nowhere 
to be found." " Life is the epitome of all Pain." 367 This funda- 
mental pessimism became the cardinal feature of almost all' Indian 
systems of philosophy. T h e  Yoga school borrowed the idea and 
the fourfold formula from the Buddhists. Patafijali declares that 
life is only Pain to a wise man ; and Vyzsa, the commentator, 
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speaks of samsdra (transmigratory existent-e), its causc (Art*), 
liberation (mok!a) and the means or expedients for its attainment 
('"011-opdya) (Yo. SG., ii, I 5, p. 74.) V y ~ s a  also refers to the 
usual formula of medical science : "disease, its cause, health, and 
the medicine or drugs prescribed " (p. 78). I t  has been suggestcd 
that the Buddhists borrowed the formula from the medical 
treatises.368 But medical science was not highly developed in 
India in the sixth and fifth centuries B.C. I t  is more likely that 
the writers on medicine were indebted to Buddhist literature for 
the four terms. There is nothing very original or striking in 
the idea of putting these four propositions together, and 
the formula belongs to the earliest Buddhist texts in a 
historical sense. From that source, it found its way into the 
literature of.Yoga philosophy and medical science. 

T h e  few Sanskrit treatises that belong mainly to the Hinaynna 
represent the four Truths as the central and fundamental dogmas 
of Buddhism. T h e  h a .  Ca. and the Divy. teach that a person, 
who understands these Truths, has attained the first stage on the 
way to arhatship. Gautama Buddha converts the people by first 
expounding these Truths, which are always mentioned as con- 
stituting the theme of the sermons.36D T h e  Mah~yiinist authors, 
on the contrary, do not attach much importance to the four Truths. 
T h e  M. S. AI., for instance, does not mention them at all. T h e  
Mah~yiinists really took up a new attitude towards the problem of 
Duhkha. T h e  older tradition of Buddhism emphasised the fact of 
Pain so persistently that it tended to generate a kind of morbid 
cowardice in the arhat, who learned to avoid Pain at all 
costs and under all circumstances. But the Mahnynna intro- 
duced the new and revolutionary idea that Pain (duhkha) should 
be welcomed with joy, if it is endured in the service of other 
creatures. This  alchemy of altruism transmuted evil into good, 
and led to a thorough re-valuation of all values. DuhMa and sukha 
were recognised to be relative terms, and a bodhisottva was exhorted 
to suffer duhkha for the good of others. T h e  whole basis of 
Buddhist philosophy, theoretical and ~ractical, was thus radically 
altered. T h e  centre of gravity was shifted from L h k h a  (Pain) 
to koruna (Love), and the formula of the four Truths was 
not regarded as the ceniral doctrine of the religion. T h e  new 
ideal is expounded by almost a11 the Mahayhist authors. Candra- 
gomin defines it in a concise phrase : " Pain (endured) for the 
sake of others is Happiness " (par-arthe duhkham s~khom) .~ '~  
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Ksemendra says : " Pain is regarded as happiness by those, whosacri- 
fice themselves for doing good to others." 361 T h e  author of the 
M. S. Al. declares that a bodhisattva 'feels profound joy even i n  
Pain on account of his great compassion.36a He is 
prepared to suffer in a purgatory or other states of woe 
in order to save all creatures.363 He thinks only of the interests 
of others, and not of the pain endured.304 He is not afraid of duhkha, 
and he may indeed be said to be closely associated with duhRha, 
though he is free from it in another sense.3B6 It is clear that these 
Mahny~nist philosophers exhibit a new attitude towards duhkha, 
and they have travelled far from the negative and pessimistic 
standpoint of the early Buddhists. For this reason, they do not 
think that the comprehension of the four Truths is the beginning 
of Wisdom. They also rise to a higher point of view, when they 
declare that an advanced bodhirnttva is really beyond and above 
both Pain and Pleasure. He does not associate the notion of Pain 
or Pleasure with anything in the universe.366 Such is a bodhisattva's 
perfection of insight with regard to Pain. 

(b) The EighqoId Way 

T h e  fourth of the Noble Truths is " the eightfold Way " 
(Pnli : a!t?tangiko maggo). In  Sanskrit, the. first word is found 
in two forms : ( I )  aytznga (Mtu. iii, 332. I o ; Laf. K ,  41 7.1 3 ; 
M. Yy., section 44.; Pr. Pa. Cata., I o I o. I 4 ; Kar. Pu., I 06.3 I ; 
Sum. Ra, fol. 1g3b, 3 ; Ava. @,, i, 232.3, etc.). 

(2) A;tirigika (Divy . I 64. I 4 ; Kg. Fy., 46. I ; Dh. S., section . . . 
50 ; M u . ,  111, 331.1'2 ; Lka., 204, verse I 17,  etc.). 

T h e  latter form corresponds to the P ~ l i ,  but the former occurs 
more frequently in the 'Sanskrit treatises: T h e  phrase means; 
b b 
, T h e  Way, which has eight constituents or parts, or embraces 
eight items." It is also called a vithi (street or road).aU7 

This  w a y  was taught by Gautama Buddha to his first disciples 
as a middle ~ a t h  between excessive unbridled sensualitv on the one 
hand and seiere self-mortification on the other. He $id to them 
in his first sermon : 368 " 0 monks (bhiksns), there are two 
extremes that a monk should avoid. Attachment to sensual 
pleasures is low and vulgar ; it is fit only for the ordinary persons 
and not at all for the noble discipl& ; it is associated with evil ; 
it is not conducive in the sequel to the spiritual life, to disgust with 
the world, to dispassionateness, to destruc on (of Pain), to insight, 
to perfect Wisdom and to final Liberation. And this (other) 
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extreme course, which consists in the practice of mortifying 
(tormenting) one's body, this is also painful and associated with 
evil ; it causes Pain in this present existence and also rcsults in 
Pain in the future. T h e  Tath~gata,  avoiding these two extremes, 
teaches the Doctrine of the Middle Way." 

I t  may be inferred that.  the eightfold Way occupies an 
independent position by itself, although it is also included in the 
formula of the Four Truths. I t  is placed before those Truths 
in the Lal. Y. and the Mtu. Those Buddhist Sanskrit writers, 
who maintain the tradition of the Hinay~na, hold it in high esteem ; 
but the MahHyiinists dismiss it with a few words. T h e  author of 
the Ava. Ca. relates the story of Subhadra, who is told by Gautama 
Buddha that the eightfold Way constitutes the essential and 
central principle of the new religion. " In  whatever religious 
Discipline, the noble eightfold Way is not found, there the 
tramanas (holy, saintly men) of the first, second, third or 
fourth degree are not found . . . In  this religious Discipline, the 
eightfold Way is found, and the pamanas of the four degrees 
are also found in it." 360 A perfect Buddha is praised in the same 
treatise as " the teacher of the eightfold Way ".S7O T h e  ideal of 
moderation is also emphasised by Ksemendra, who employs the 
simile of the lute-string for this purpose. " If the string is stretched 
too much or too little, no music can be produced ; even so a 
wise man should cultivate moderation." T h e  Middle Way is 
indeed the ambrosia of piety ; it is the one blessed Way for all 
Buddhists.371 

T h e  eightfold Way is mentioned in several passages of Buddhist 
Sanskrit literature ; 372 but it is not thoroughly discussed in detail, 
as it is in the PPli canon.373 T h e  eight items are as follows :- 

( I )  Samyag-dr!ti (Pili : summa-di??hi) . ' Right View~~.'' T h e  
word drsti has been variously translated as " doctrine ", " la vue ", 
" belief ", " faith ", " outlook", " opinion ", etc. T h e  English 
word " View " corresponds literally and etymologically to Sanskrit 
Mi. T h e  Dhamtna-satiga~i seems to identify samyag-drr?i 
with Wisdom in general, and its verbose explanation does not exactly 
define the meaning of this w0rd.3'~ In  other P ~ l i  passage, samya8- 
drgi is said to denote belief in the utility of alms, sacrifices, oblations 
and good deeds, and in the existence of other worlds, of 
spontaneously generated beings and of holy saints and monks.3i6 
But such interpretations seem to be unsuitable and fir-fetched. 
T h c  author of the Pr. Pa. F t a .  explains ramyag-drrti as faith 

M 
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in the Buddha, the Doctrine and the Confraternity or Church 
(dhartna, ~ariglm).~7' T h e  M. S. AI. defines it as " conformity 
to the knowledge of things as they are (or to the insight 
into Truth)." 877 But it is perhaps admissible to suppose that 
samyag-&!ti originally referred to the comprehension of the 
four Noble Truths, which were mentioned with the eight- 
fold Way in Buddha's first sermon and which were regarded 
as the cardinal dogmas of Buddhism. This  view is also con- 
firmed by several important Pili passages.378 T h e  Lal. Y. teaches 
that snmyag-dp+ helps a bodhisattva to observe the Rule.370 

(2) Sarrzya k-satikalpa ( P ~ l i  : sammd-sari kappo) : T h e  word 
sotikalpa has been variously translated as "aspiration", 
b  b  b b  . resolve ", " thoughts ", " aim ", rntention ", " decision ", 
" la comb~naison ", " la volontd ", " le jugement ", " die 
Gesinnung ", " das Entschliessen ", etc. T h e  Dhammasangani 
regards it as synonymous with vitakka (Sections 7, 283 and 298). 
It explains thus : " T h e  discrimination, the applicat~on, which 
is the disposing, the fixing, the focussing, the super-posing of 
the mind, right intention, which is a component of the Way, 
and is contained in the Way." T h e  SaGgiri-suttanta of the 
Digha-Nik~ya mentions three kusald sarikappa and three akusald 
salikappd, the latter being " sense-desires, enmity, and cruelty ".38O 

'The same triad is mentioned in several passages of the Majjhima- 
Nikiiya, and sammi-sarikappo is said to consist in renunciation, 
goodwill (amity) and kindness (harmlessness).381 T. W. Rhys 
Davids and W. Stede render sammi-sankappo as " Right thoughts 
or intentions " (Pali Dicy.). It is perhaps best to translate, " Right 
Intention," thus preserving the singular number as in the original. 
T h e  Tibetan equivalent rtog-pa (Lal. Y. Tib., 362.21) means 
" ideas, thought, full comprehension " (Tib. Dicy., Das, 539). 
According to Vasubandhu, samyak-sarikalpa consists in the analysis 
and arrwgement of the knowledge that constitutes samyag- 

He thus establishes a close relation between samyag-dr!!i 
and samyak-sntikafpa. T h e  Lal. 7. teaches that right Intention 
enables a bodhisattva to get rid of all doubt, uncertainty and 
indecision.383 

(3) Samyag-vdk (Pdi  : samm&v~clr) : Right Speech. A 
bodhisattua's duties with regard to Speech will be discussed in 
the sections on fi/a and the sarigraha-vastrini (vidr infra). 

(4) Sa~yaR-karmdnta. /Piili : samma-bummanto). T h e  word 
6  b  karmanta has been translated as " conduct ", action ", " la 
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fin de l'ouvre ", etc. Its general meaning is "doing, acting, 
working, work, business, occupation, profession ". T h e  
Dhammasangani (Section 300) defines it as " tihi kdya-duccar;tchi 
drati virati " (aversion to and abstention from the three 
errors of conduct), and it is understood, as referring to the avoidance 
of the bodily sins of killing, theft and unchastity in some other 
P ~ l i  passages.884 But this interpretation is surely too narrow. 
I t  is best to interpret it in a general sense : " Right Action." 

( 5 )  Samyag-djivo (Pili : samma-djivo) : Right livelihood or 
mode of earning one's livelihood. A bodhisattva must have 
a pure and honest mode of gaining his livelihood.886 Various 
dishonest or unsuitable pursuits and professions are described in 
some P ~ l i  passages.88a But we do not find a similar list in the 
principal Sanskrit treatises. 

(6) Sampg-ydydma (Pali : sammd-vdydmo) : " Right Endeavour." 
T h e  word vyciydma is derived from the root yam, "to stretch 
out," " to extend." I t  originally signified " struggle, fight'', 
and also "physical exertion and athletic exercise ". But the 
Buddhists employed it in a spiritual sense to denote " moral 
striving, effort, exertion, endeavour ". T h e  Dhmmasangani 
(Sections 13, 22, 289, 302) regards it as a synonym of wirya 
(Energy), and it is interpreted in the same way thus : " the striving 
and the onward effort, the exertion and endeavour, the zeal and 
ardour, the vigour and fortitude, the state of unfaltering effort, 
the state of sustained desire, the state of unflinching endurance, 
etc." 387 A bodhisattwa, who practises vydydmo indefatigably, 
eliminates all obstacles to knowledge and reaches the further 
shore of transmigratory existence.s8e 

T h e  word wydyZma has been translated as "effort ", 
64  energy ", " exertion ", " l'application ", " la tension ", 
b b  perseverance in well-doing ", " das Miihn ", etc. T h e  
Tibetan equivalent rtsof-ba (Laf. Y. Tib., p. 363, line I )  means 
b b  zeal, endeavour, exertion, diligence, perseverance " (Tib. 
Dicy., Das, I o I 5).  

(7) Samyak-smrti (Pili : m m - a )  : Right Mindfulness. 
T h e  term has been discussed in the section on the four smp'y- 
upasth~nns. 

(8) Samyak-samidhi ( P d i  i sammii-sam~dhi) : Right Concentra- 
tion. T h e  term samr~dhr will be discussed in the section on Dhydna- 
pdramitd. 

I t  is pro1 able that the Buddhists borrowed the word samyak 
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from the Jainas, who employed it in their well-known formula : 
Samyag-darfana-jEdno-cariwi.ssg T h e  Jainas also reckon 
eight angas of the samyag-dargana. E. Senart has suggested that the 
eightfold Way may be compared to the eight angas of the Yoga 
philosophy.s@O But there is really very little in cornmop between 
these two formulae, for .the eight arigar of Yoga are : yama (moral 
abstentions), niyama (observances), dsana (postures), pra~aydrna 
(regulation of the breath), pratyahara (withdrawal of the senses), 
dhar-and (fixed a ten tion), dhyr~na (con templation) and samtidhi 
(concentration : Yo. Sa, ii 29, page I o I). T h e  number of the 
items in such formulae is due to the old custom of counting by 
tetrads, which was also applied to the Olympiads of Greece. 

T h e  principle of moderation, which is embodied in the eightfold 
Way, constitutes a link between Indian and Hellenic thought. 
Aristotle defined Virtue as the mean between two extremes : 
" Virtue is a mean state between two vices, one in excess, the other 
in defect." 3'1 This noble ideal was discovered and formulated 
independently in India and Greece. 



A bodhisatha must practise the rix or ten paromitas (Perfec- 
tions). This imporbnt word p~rarnita has also been 
translated as " transcendental virtue ", "perfect virtue ", " highest 
perfection ", " complete attainment ", " die Vollkommenheit ", 
etc. T h e  form parami is also found (Diuy., 637, 5, mantrdndm 
pdramim gatah). In  Pali, the forms parami and pdramitd occur 
in the Sutta-nipata, the Jdtaka, the Ntttipakarana and other 
treatises ; and T. W. Rhys Davids and W. Stede translate : 
"completeness, perfection, highest state " ( P ~ l i  Dicy.). T h e  
term pdramitd has been wrongly explained by B&h tlingk and Roth, 
Monier Williams, E. Burnouf, B. Hodgson and M. Vassilief 
as consisting of two words, param (the opposite bank, the further 
shore), and ita (gone, from the root i, Skt. Dicy., M.W. 566c).a 
Bahtlingk and Roth regard it as a contracted form of the abstract 
substantive pdramitatd (the quality of having gone to the further 
shore). But E. Burnouf thinks ;hat it is an adjectival participle. 
which really qualifies a suppressed substantive like buddhi, hut 
which is employed as a substantive on account of its similarity 

4 6  to other abstract nouns ending in -ta. He says : Ce mot, en 
effet, est le fkminin de l'adjectif paramita signifiant, 'celui qui 
est alld 1 l'autre rive, transcendant,' mais ce n'est ni ce ne peut 
ttre un substantif. O r  c'est comme substantif que l'emploient 
les Bouddhistes . . . Peut-€tre le mot de p~rami ta  se rapporte-il 

quelque terme sous-entendu, comme celui de buddhi, 
]'Intelligence, par exemple, de sorte qu'on devrait traduire les 
noms des diverses Perfections de cette manitre : (1'Intelligence) 
parvenue A l'autre rive de la sag-, de l'aumhe, de la 
charitk, et ainsi des autres . . . Je dini seulement que l'expreaion 
de paramiti, une h i s  introduite dans la langue avec l'ellipse 
que je suppose, a pu y rester et y prendre par extension 
la valeur d'un substantif, cause de sa resemblance extirieure 
avec un nom abstraie tel que ceux qu'on forme au moyen 
de la syllabe -ta ".a E. Burnouf also refers to T. Goldstiicker's 
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view that the word is derived from Sanskrit parama (= b'most 
distant, last ; highest, first, . most excellent or distinguished, 
best, greatest, chief, primary, principal, superior ". Skt. Dicy., 
M.W. 535a). T. Goldstiicker was on the right track, but he 
unfortunately thought that pdrami meant " daughter of parama, 
i.e. of Buddha ". Pdramitd is really derived from parama (and 
not from pdra with the root i), as the Bo. Bha. clearly explains. 
T h e  paramitas are so called, because they are acquired during a 
long period of time (paramepa kiIena samuddgatdh), and are 
supremely pure in their nature (puramayd svabhava-viguddhya 
vifuddhib). They also transcend the virtues or qualities of the 
frivakas and the pratycka-buddhas, and lead to the highest result 
(paramam ca phalam anuprayarchanti).' It is not necessary to 
accept all the details that are given in the Bodhisattva-bhiimi. But 
the derivation of the term from parama is thus placed beyond the 
possibility of doubt. I t  simply means, " highest condition, highest 
point, best state, perfection." F. W. Thomas, T. W. Rhys 
Davids and W. Stede explain it as a substantive derived from 
parama, while L. de la VallCe Poussin expresses himself enig- 

b b matically : les vertus d'au-dela, parceque leur mCrite est appliqud 
& I'acquisition de la qualitt de Bouddha." T h e  Tibetan equivalent 
is pha-rol-tu-phyin-pa. S. C. Das explains thus : " to get to the 
other side ; in Buddhism, crossing to the other side of this life, 
i.e. to Nirvana ; absolute transcendental virtue " (Tib. Dicy., 
81 76). This seems to confirm E. Burnouf's view that pdramita 
is derived from pdra. But it only proves that the Tibetan trans- 
lators did not know the correct etymology of the term. T h e  
Bodhisattva-bhiimi, cited above, connects it with parama. Un- 
fortunately, the Chinese also seem to have made the same mistake 
as the Tibetans. According to E. J. Eitel, they translate pdrumitd 
as " means of passing, arrival at the other shore " (p. I I 5a).@ 
- T h e  earlier and alternative form parami also points to 
the derivation from parama. T h e  suffix -ta was probably 
added to it on the analogy of the abstract substantives ending 
in M, I t  has been suggested that a compound like ddna-p~ramitd 

6 6  may be explained as the quality or condition of a person, who 
is a ddna-parami, i,e. who possesses the parami or highest point 
of dana or charity." In this case, the suffix -td would be 
added to a bahu-vrihi compound (ddnasya piramir yasya). But 
the two words in such a compound as dina-pdrumitd seem to stand 
in direct apposition, and it is better to construe thus : dinam eua 
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paramit6 ddna-phmita.  T h e  virtue of charity is itself the 
Perfection. 

T h e  six paramitas are really the chief factors in a bodhisatt~a'~ 
discipline, and the four additional pdramitds are merely supple- 
mentary in character. T h e  six pdramitds are mentioned and dis- 
cussed in many passages of Buddhist Sanskrit literature,' while 
the seventh, eighth, ninth and tenth paramitar are mentioned 
only in a few passages and are not explained at  great length." 
Thus the Bo. Bhzi. classifies each of the six chief paramitds under 
nine separate heading, but it dismisses the other four pdramitds 
in a few sentences in another chapter. T h e  M. S. A. adopts 
the same method of treatment. T h e  Dh. S. gives six paramitas 
in one section and ten in another ; but the M. Yy. speaks only of 
ten paramitar. T h e  Da. Bhri. definitely increases the number of 
the paramitas ts ten, as it teaches that a bodhisattva practises one of 
the pl?ramiras in each of the ten bhfimis (stages) of his career. This  
alteration may have been due to the rivalry with the Hinayiinists, 
who had devised the Pali formula of the ten paramis (drina, 
liberality ; s h ,  virtuous conduct ; nekkhamma, renunciation ; 
poiiiii, wisdom ; uiriya, energy ; Rhanti, forbearance ; sacca, 
truthfulness ; adhi??hdna, resolution ; mettd, love or friendliness ; 
upeRRh~, equanimity).@ But it is more probable that the number of  
the p~ramitas  (and the bhzimir) was raised to ten as a consequence 
of the invention of the decimal system of computation in the science 
of arithmetic in the third or fourth century A.D. A. F. R: 
Hoernle assigns the subject-matter of the Bakhshali manuscript 
to that period.10 T h e  oldest epigraphical evidence for this remark- 
able discovery dates from the sixth century, and the literary evidence 
belongs to the same period, as the system is employed by Var~hami- 
hira.11 Many old formulae of Indian philosophy and religioii were 
recast according to the decimal system on account of the enthusiasm 
evoked by this epoch-making invention. Even the time-hallowed 
yamas and niyamas of the Yoga system are increased to ten in the 
later treatises.12 T h e  Sumadhi-rqa-s~tra mentions ten advan- 
tages of each piramita (chapter xxviii). T h e  Bo. Bhzi. assigns 
ten causes for the phenomena.lg In the Da. Bhn., a bodhisottua 
acquires ten qualities in each stage, must beware of ten faults, 
and so on. T h e  M. S. Al. speaks of ten marks, and the M. Yy. 
raises the number of caryis from four to ten." There is a sudden 
trnnsition to the decimal system in many categories and formulae 
of Indian religion and philosophy. Previous teachers had 
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preferred the numbers Seven and Eight (e.g. seven bhthris, fourteen 
guna-sthinar of the Jainas, the eightfold Way, the eight arigar of 
Yogo, etc.). But the number T e n  is associated with many listp 
and items after this period. T h e  six pdramitds ,were also increased 
to ten, when the Irl~zimis were reckoned as ten instead of seven. 

'The six chiefparamitas are given as follows l5 :- 

( I )  Ddna (giving, generosity, liberality). 
(2) (Xu (virtuous conduct, morality, righteousness). 
(3) Kldnti (forbearance, patience). 
(4) Yirya (energy). 
( 5 )  Dhydno (rapt musing). 
(6) Prajiid (wisdom). 

T h e  four supplementary pdramitds are the following 1"- 
(7) Up~ya  or Updya-kaufalya (ski1 fulness in the choice 

or adaptatmn of means for conversion or succour). 
(8) Pranid/~ana (aspiration or resolution). 
(9) Baln (strength, power). 

( I  0) Jiir~na (knowledge). 

T h e  formula of the six chief paramitas was evolved after 
a process of selection and experimentation. Thus  only two of 
these virtues are mentioned together (tila and ksinti) in several . . ... 
passages of the Mtu. (ii, 327, 9 ; 11, 353, 20 3 ii, 408, I 8 ; 111, 

4 1 I ,  I ) .  In another passage, virya is not mentioned (ii, 296,6) ; and 
dhyina and &anti are left out at Mtu., iii,  249, I3 ff. In  the 
Su. Yy., another item (gumatha, " calm ") is added after d ~ n a  
(p. 8, lines 6-7), and prajki  is omitted. Another puzzling problem 
is presented by the fact that the Sad. Pu. mentions only five 
pdramitis in an important passage (p. 334, line 21, and the Tibetan 
literature has a treatise on " the five paramitds " (Tib. Dicy., 
Das, p. 8 I 76). I t  seems likely that the formula included only 
five " Perfect~ons " at a certain period. 

T h e  origin of the sixfold formula of the pdramitds 
must be sought in the early Buddhist triad, rila (virtuous conduct), 
samddhi (co~icentration) and prajn'ri. (wisdom), which are known 
as the three ska~znhas l7 (groups constituting the factors of spiritual 
progress) and also as the three fiksds (branches of ihstruction, 
the threefold training arid discipline).ls I t  is probable that 
prajiia was added to the original group of two, viz. 
gifa and sumadhi, which are mentioned together in several 
passages (Mtu., ii, 361.8 ; Cik~a., I 21. I). Cifa is often said 



to lead to samndhi, and prajiid is not spoken of in that context. 
The eightfold Way also ends with somudhi. T h e  threefold 
{ikja is defined as adhi-${la, adhi-citta and adhi-prajn'a in the 
M. Yy. (Section 36) ; the prefix adhi denotes pre-eminence 
and importance. Citta is here synonymous with somadhi. T h e  
last two items are identical with the fifth and sixth pdramith 
(dhyr~na and prajiiri). ma is the second pdromitd, to which 
kldnti was gradually attached as an important virtue. These two 
were mentioned together even before the final formulation of 
the six Perfectians. T h e  fourth pdramitd (uirya) was placed 
between the y i h  section (which appertained especially to 
the laymen) and the dhyha-prajiid section (which was really 
cultivatcd by the monks). T h e  first paramiti occupied an 
independent position from a very early period, when it was 
coupled with g i lo .  Ddna and gila were regarded as the laymcn's 
special duties, which paved the way to n -happy re-birth. T h e  
well-known sentence, which describes Buddha's preaching, begins 
thus : " ddna-katham sila-kathom snggo-Ratham." lB This was 
the complete gospel'for the layman-llouseholder. T h e  higher 
virtues of renunciation and celibacy are then mentioned in the 
latter part of the same sentence : " kdmrinam a'dlnavam ohdram 
somkifesam," etc. (Digha, i, I 10.2, 148.7). ~ a n a  was thus the 
first step that an ordinary person was taught to take ; and it was 
placed before yila as a distinct duty, though i t  is logically included 
in moral conduct (file). I t  may be inferred that h a  and prajfia 
were added to the central dyad of {ila and somidhi, and they 
were cmphasised on account of the influence of Hinduism. 
Vasubandllu clearly explains in the M. S. Al. commentary that the 
six priramitd~ are fundamentally related to the three fikfdr. 
T h e  first three p ~ r a m i t ~ s  correspond to adhi-cila, and the fifth 
and sixth to adhi-ritta and adhi-prajiri respectively ; while 
the fourth (viryo) is regarded as belonging to all the three branches 
of discipline. T h e  third pdramitd is sometime coupled 
with the fourth, thus making three pairs of pdramitds.m 

In this connection, it may be pointed out that the division 
of the )dramit& into two sections (with virya as the common 
or neutral middle term) is based on the doctrine of the 
twofold Equipment ($om bhdro) of a bodhisattva, which has alrady 
been referred to above. Sambhdra means "what is carried 
together ", hence " materials and requisite ingredients ", 
b b necessary conditions", " equipment". I t  consists of pwa  
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(Merit acquired by good deeds in social life) and jidna (Knowledge 
acquired by concentration and wisdom).a1 " Merit " leads to 
happiness, sense-pleasure, and welfare on earth and in the 
heavens ; but " Knowledge " confers final Liberation. T h e  
accumulation of " Merit " is therefore the aim of the layman, 
while the acquisition of " Knowledge " is the goal of the monk. 
According to Va~ubandhu~ the first two pdramitds (dana and {ih) 
lead to Merit, the last pdramitd (prujtid) constitutes Knowledge, 
while the other three partake of the characteristics of both kinds 
of sambhara. T h u s  one may even speak of three divisions of 
sambhdt-a. But the application of the results of all the paamitas 
for the attainment of Enlightenment really abolishes the distinc- 
tion between mundane Merit and supra-mundane Knowledge, 
and all the paramitas may be regarded as conducive to the 
equipment of K n ~ w l e d g e . ~ ~  In this way, Vasubandhu attempts 
to unify and sublimate social Action and ascetic Meditation 
in the single ideal of the quest for bodhi. 

T h e 1  six paramitas are thus related to several basic concepts 
of early Buddhism. T h e  Buddhist Sanskrit writers attach the 
greatest importance to the p~ramit is ,  which distinguish 
the bodhisattvas from the inferior arhats and pratyeka- buddhas. 
These latter are regarded as representatives of merely negative 
ethical ideals, while the piramitas are put forward as a scheme 
of positive moral development. I t  is not easy to under- 
stand the claims advanced by the Mahay~nists in this respect. 
There is nothing new in the formula of the six pdramit~s : all 
the items are found in the old Buddhist scriptures. But the 
MahiiyHnists really contrast their paramitas with thC thi, 3 

seven bodhi-pak!ya-dharmas, which are supposed to constitute 
the highest ideal of the so-called H ~ n a y ~ n a .  I t  is certainly 
surprising that the terms d ~ n a ,  tila and ksdnti are absent from 
that curious and comprehensive catalogue of a monk's duties, 
which does not seem to include social sympathy and altruistic 
service. T h e  early Mahiiynnists were perhaps ~ r o u d  of having 
combined the social virtues of a righteous layman-householder with 
the ascetic ideals of a meditative monk in this formula of the 
pat-omita. They  thus bridged the gap that yawned between 
popular and monastic Buddhism. They taught that a bodhi- 
r a t tw  should not cease to practise charity and forbearance in social 
life, when he ascended to the higher stages of Concentration and 
Wisdom. T h e  six paramitas were not new, but the new method 
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of juxtaposition was devised by the MahPyinito. They preferred 
their new formula to the thirty-seven b ~ d h i - p a k ~ ~ a - d h a ~ ,  
which were regarded as too monastic m d  anti-mcial in their 
scope and tendency. Charity and moral conduct, which could 
lead a Buddhist only to the gates of a heaven of temporary plurure 
in the old Dispensation, were now considered to be aa imporant 
as Concentration and the higher Wisdom. All are clasaed together 
as indispenvble factors in the attainment of Enlightenment. 

T h e  pdramitds are extolled to the skies in many p ~ u g a  of 
Buddhist literature. They are " the great oceans of all the bright 
virtues and auspicious principles ", and confer pr-rity and 
happiness on all  creature^.^^ They are a bodhisat~a's b e t  friends. 
They are " the Teacher, the Way and the Light ". They 
are " the Refuge and the Shelter, the Support and the Sanctuary ". 
They are indeed " Father and Mother to all ".a4 Even the 
Buddhas are their " children " . t 6  

Certain general characteristics are ascribed to all the 
pdramitds as a group. They are sublime, disinterested, 
supremely important and imperishable.8Vhey lead to welfare, 
happv re-births, serenity, unremitting spiritual cultivation, success- 
ful (,oncentration and the highest Knowledge.97 They are free 
from contamination by sensual pleasure, partiality, love of reward 
and culpable self-complacency, 28 They are placed in this order, 
as they imply one another and form a progressive scheme 
of action. T h e  practice of each pat.amitd is impossible with- 
out the cultivation of the preceding one.'@ Each Perfection 
has three degrees : it may be ordinary, extraordinary, or superla- 
tively extraordinary (i.e. good, better, and the best).' I t  is 
ordinary, when it is practised by the ordinary worldly persons 
for the sake of happiness in this life or the next ; it is extraordinary, 
when it is cultivated by the Hinaysnists for the sake of personal 
nirvana ; but it is of the highest degree, when it is acquired by 
the Mah~ygnist bodhisattvas for the welfare and liberation 
of all beings. All the Perfections can be cultivated only by mean8 
of attentive thought, resolute purpose, self-mastery, and widom 
in the choice of means.81 But foolish and boastful persons may 
abuse all the paramitas to their own destruction, as they may 
be puffed up with pride and arrogance on account of their m o d  
superiority." In that case, the Perfections really become obstacles 
and hindrances. Such disastrous consequences may be avoided by 
applying and devoting them only to the attainment of Enlightenment. 
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The.different Perfections may now be considered in detail. 
I. DANA-PARAMITI. T h e  word ddna literally means " giving", 

and this seems to be the best rendering in this context. T h e  
6 6  other equivalents, generosity," " liberality," " charity," 

"munificence," do not suggest the vast variety of the things 
that a bodhisattva gives away, when he practises the Perfection 
of Giving. 

T h e  practice of tyga  (renunciation, P ~ l i  : cdga) is almost 
synonymous with h a ,  though the former term is not employed 
in the formula of the dramitas. T h e  Mah~y~nis t s  attach 
great importance to this $ erfection, and ddna or tydga is included 
in several numerical lists. I t  figures among the six or ten 
anusnytis (subjects of recollection), the seven dhanas 
(treasures), the four sampads (blessings, accomplishments), the 
three, four or five items of meritorious action (punya-kriyd- 
vastzini), the four means of conversion or sympathy (sarigraha- 
vastfini) and the four resolutions (adh$h&dni).33 Such frequency 
of occurrence in these different formulae indicates its crucial 
importance for a bodhisattva's discipline. T h e  Mahay~nists speak 
much and speak often of what they love. They simply maintain 
and develop a very ancient Indian tradition in thus exalting and 
inculcating the practice of charity and self-sacrifice. T h e  duty of 
ddna is emphasised in the Upani!ads, the Gfiya-szitras and other 
Hindu scriptures.84 T h e  motives, methods and merits of Giving 
are also discussed in detail in several striking passages of the P ~ l i  
c a n ~ n . ~ S  T h e  Mah~y~nis t s  developed the idea of ddna in five 
ways. They coloured it with the avarice and selfishness of a 
mendicant monastic Order. They extended its scope and 
included life and limb among the objects, which should be 
sacrificed for others. They introduced a spirit of exaggerated 
sentimentality by praising imaginary mpn and women, who 
sacrificed themselves for the protection of ~nimdls. They gradually 
eliminated the noble self-regarding d v e  of attaining n i ruea  
or bodhi, and taught that ddna should be based solely on the feel- 
ing of mercy and compassion (Jarund). They evolved the new 
and revolutionary idea of the " gift of Merit ", by which a 
bodhisattva could save all sinners from punishment or bestow un- 
deserved happiness on all creatures. T h e  spirit of the Mah~yHna 
may be described in Wordsworth's words :- 

"Give all thou hast. High Heaven rejects the lore 
Of nicely calculated less or more." 



Dana is classified and analysed in the first plnce according 
to the things given away. T h e  Dh. S., which divider c?ch 
Perfection into three parts, speaks of three kinds of h a  : the 
gift of wealth and material objects, of religious instruction md 
of friendliness (or security and p r o t e c t i ~ n ) . ~ ~  Cgntideva t o r h a  
that a bodhisattva gives away his body, his pleasure and his 
Merit.37 T h e  author of the Bo. Bhfi. divides ddna into three 
categories : personal dina (i.e. the gift of life and limb), u t e r d  
ddna (i.e. the gift of material objects), and such ddna as is pardy 
personal and partly external.88 T h e  love of logic, however, 
leads him into a difficult situation, as he is at a loss to find an cxunple 
of the third species of ddna. He mars his valuable dimcrtatmn 
on dina by the repellent remark that the gift of food, which has 
been eaten and then vomited by a hodhisattwo, is partly pemnal and 
partly external! T h e  same writer has also devised a scheme of classi- 
fication under nine headings, which he applies to all the Perfections. 
Daa,  for instance, is described as being of nine kinds :- 

( I )  Svabhiva-dc~nam (i.e. ddna in its essential aspects). 
(2) Sarva-dinam (i.e. ddna in general). 
(3) Duskaram ddnam (i.e. difficult ddna). 
(4) ~arvato-kukhom ddnam (i.e. all-round dilna). 
( 5 )  Satpurusa-dinam (i.e. the ddna of a virtuous man). 
(6) Sarvikdram ddnom (i.e. omniform ddna). 
(7) Yighitrirthikam d h a m  (i.e. the d h a ,  which prevents 

other persons from being hostile and converts them into suppliants ; 
or, which makes poor persons rich). 

(8) Ih-hutra-sukham ddnam (i.e. the ddna, which is pleasmt 
in this life and the next). 

(9) Yifuddham ddnam (i.e. purified ddno). 

This  elaborate scheme of classification is used only as a frame- 
work for a lengthy disquisition on the paramite. 

( I )  T h e  recipients of a bodhisattun's giftsare frequently mentioned. 
In  a general way, all suppliants (arthi, ydcab) a should be helped. 
But certain classes of people are especially indicated. They m y  
be divided into three categories. First, a bodhisattwa should 
bestow gifts on his friends and relatives (bandhuru ; mitm-sva- 
janebhyah ; kafy~na-mitra-rndfd-pit~bhyah).41 Secondly, he should 
help the needy, the poor, the sick, the afflicted and the helplepr 
(daridra-sattva-parigrahah ; din-atura-modakah ; &pano-vani 
paka-yacake bhy~?, ; dine jane 3 duhkhito n i ~ p r a t i s ~ r a ~ o ) . ~ ~  Thirdly, 
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he should offer gifts to the Buddhist monks and the Hindu 
priests (~rumana-brdhmanebhyah). These two classes are often 
mentioned together wi;h the poor'and the needy as dmrv- 
ing recipients of charity. T h e  phrase /ramana-brdihma30- 
k r p a p a - v i p b a h  recurs frequently in Buddhist literanrre.4" 
  he claims of the poor are not overlooked ; but monasticim 
slowly casts its sdmbre shadow on Buddhist ethics, and the poor are 
sometimes forgotten. But we find that only the poor are spoken 
of in certain passages. T h e  miseries and difficulties of the indigent 
sections of society are described with real sympathy and insight 
by Ksemendra and other writers. We seem to hear the cry of the 
poor of India in such verses as the following : " His heart melted 
with pity, when he saw the afflicted and helpless farmers. Their 
hair looked yellow, as it was covered with dust ; their hands and 
feet were torn ,and rent ; they suffered from hunger, thirst and 
fatigue ; they were troubled with the wounds and hard scratches 
inflicted by the plough and the spade." 44 Cantideva teaches 
that a monk should even share his scarity alms with the poor.46 
But it must be admitted that the Buddhist authors often 
forget the poor and speak only of charity to the 'monks 
and the priests. In such passages, mendicant monasticism stands 
out naked and unashamed.46 In the story of Aqoka's gifts to 
the monks, the poor are not mentioned at all.47 T h e  economic 
interests of the monastic Order also led to the formulation of the 
curious doctrine that the merit of a charitable deed depended 
on the spiritual status of the recipient, and not on the greatness 
of his need or the nature of the social service rendered by the donor. 
I t  is more meritorious to give to a monk than to a pious layman 
or an ordinary person.48 A Buddha is the worthiest recipient of 
gifts (a k!ctra or fieldl.48 This teaching throws a lurid light on 
the sub-conscious psychology of the monks, who depended for 
their subsistence on the alms of the laity. 

(2) As regards the objects that should be given in charity, 
a bodhisattva should give all that he has,* his wealth, his limbs, 
his life, his " Merit " (punya), and also his wife and children, 
who are evidently regarded as a man's property. T h e  heroes of 
many edifying legends are kings and princes, and they are described 
as giving away " food, beverages, medicine, couches, seats, gardens, 
houses, villages, towns, perfumes, garlands, ointments, silver, gold, 
elephants, horses, chariots, clothes, corn, gems, ornaments, mus~cal 
instruments, men-servants and maid-servants ", etc. 61 But 



there is also a moving story of" the widow's mite " in the Avadha- 
  taka.^^ A poor woman gives a piece of cotton cloth (pataka), 
which is all that she can afford. A monk does not need super- 
flm Iuxlries, and accepts only his simple b& requisites ", viz. 
clothing, food, lodging and nledicine.63 

A bodhisattva should exercise his discretion in the clloice 
o i  gifts. He should not give anything which may be used 
to inflict injury on other living beings.=' He should also refrain 
from supplying others with the means of gratifying their sensual 
appetites and passions s5 (rati-kri&-vastu). He should not give 
away poisons, weapons, intoxicating liquor, and nets for the capture 
of animak6"e should not bestow on others a piece of land, on 
which the animals may be hunted or killed.67 He should not give 
anybody the instruments for suicide or self-torture. He should 
not offer unsuitable gifts : thus, for example, he should not give 
alcoholic beverages to teetotalers or unwholesome food to the sick. 
The wealth, that he gives in charity, must be acquired righteously 
and pea~efully.~a If he has little, he gives what he has. If he 
possesses something, which is very rare and precious, or which 
has been obtained with great difficulty, he does not refuse to 
part with it.69 

Besides wealth and material objects, a bodhisattva should be 
ready to sacrifice his limbs for the good of others, " his hand, 
foot, eye, flesh, blood, marrow, limbs great and sillall, and 
even his head." 60 This teaching is, however, modified by the 
sensible author of the Bodhisattva-bhzimi, who expresses the opinion 
that a bodhkttva need not give away his body and limbs, if his 
mind is pure. But he can sacrifice his body by becoming a servant 
or a slave for the sake of others.61 T h e  idea of giving away one's 
limbs has given rise to some curious stories, which are intended 
to be highly instructive and inspiring, but which are simply silly 
and puerile. 

A bodhisattva should also give away his wife and children 
to such suppliants as need their But he may not sacrifice 
his parents in the same way, as they should be honoured and pro- 
tected.63 T h e  gift of one's wife and children is regarded as the 
acme of liberality. It is indeed necessary for an advanced bodhi- 
sattva to be married in order that he may be able to exhibit-this 
virtue in its perfection ! 

(3) A bodhisattva should also know hav to give. He should 
always be very courteous to the suppliants, and receive them 
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with every mark of respect and deference (sat~tya).U4 He 
sl~ould also be happy and joyful, when he gives away a1lytliin~.6" 
This  condition is important and essential. T h e  donor should 
be even happier than the recipient of the gift. A bodhisottvo 
should not repent of his generosity after bestowing gifts on others.6@ 
He should not talk of his charitable deeds." He should give 
quickly (tvaritum) and with a humbie heart.68 He should make 
no distinction between friends and enemies, but should give to all 
alike.6Q He should give to the deserving and the undeserving, 
the wicked and the righteous, everywhere and at all tinles.70 
But he should not lose the sense of measure and proportion in 
his charity. He owes a duty to many living beings and must 
not sacrifice himself in vain for an unimportant purpose. He 
must combine wisdom with mercy.'' 

(4) A bodhisattva, whb knows what to give and how to give, 
should also understand why he should give. T h e  Buddhist 
writers have mentioned almost all the motives, high and low, 
that may actuate a donor. Charity confers fame on the 
generous man (de-kirtij.72 T h e  love of fame, that "last 
infirmity of noble minds ", is regarded as a motive, that should 
not be severely condemned. Charity leads to the accumulation 
of punya (Merit) and to happy rebirths on earth or in a heaven 
of the devos.73 It should be practised even by selfish persons, 
as it confers inward happiness and peace of mind. It also 
affords protection against premature death and all other evils.?' 
It is indeed the source of power, longevity, welfare and prosperity 
during many aeons.?b A gift cannot fail to bring a corresponding 
reward in the next life : they who give food, money or a lamp 
will get strength, beauty or lovely eyes respectively as their recom- 
pense.76 Gautarna Buddha himself enjoyed good health on account 
of his charitable deeds inea former life,77 and a bodhisattva's great 
physical strength is acquired in the same way.7B A very generous 
donor ( h a - p a t i )  is praised by the poets as a sandal-tree, a cloud, 
a drug-tree, a kalprr-vrk!a (wish-ful filling tree), a citztdmani 
(philosopher's stone) and a baited hook ; and other similes are 
employed in order to exalt and glorify him.?@ T h e  Buddhists 
put their well-known ddna-satra (text or aphorism on d ~ n n )  into 
the mouth of Gautama Buddha, who is represented as speaking 
these words : " If  the living beings knew the fruit and final 
reward of charity and the distribution of gifts, as I know them, 
then they would not eat their food without giving to others and 
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sharing with others, even if it were their last morsel and mouthful. 
If they should meet a person, who is worthy of receiving a gift, 
selfishness (niggardliness), that has once arisen, would not abick 
in their hearts. But they do not know the fruit and final reward 
of charity and the distribution of gifts, as I know them. For this 
reason, they eat without giving and sharing with others ; and 
selfishness, that has once arisen, abides in their hearts." This  
passage describes the merits of charity in a general way, but the 
author of the Samddhirija-szitra mentions ten advantages result- 
ing from the practice of dha. He says : " A bodhisattva, 
who is devoted to charity, conquers the sin of selfish 
niggardliness ; his heart is ennobled by the spirit of renunciation ; 
he really enjoys pleasures in sharing them with many persons ; 
he is born in wealthy families, which command many enjoyments ; 
he is of a charitable disposition from the moment of his birth ; 
he becomes popular among the four kinds of assemblies (i.e. 
monks, nuns, laymen and laywomen) ; he enters all assemblies 
with self-confidence ; his noble fame as a donor spreads 
in all directions ; his hands and feet are soft and small ; 
. . . he is always blessed with good friends until 
he ~cquires Enlightenment." (Sam. Ra., fol. I ~ z a ,  lines 4 ff.) 
T h e  author of the Bodhisattua-bhiimi also speaks of the four glorious 
powers (prabhiva) of charity. A bodhirattva gives up the vice of 
selfish niggardliness, which is the opposite of generosity. He 
matures himself and others for Enlightenment, and his gifts are 
the means of converting the people. He experiences heart- 
felt joy beiore giving, during the act of giving, and after it. He 
thus serves his own best interests. He allays the pain suffered by 
others through hunger, thirst, heat and cold. He acquires wealth 
and power, and also learns to love charity for its own sake (Bo. Bha., 
fol. 310, 5.2-7.2.). Charity thus brings great rewards, but 
niggardliness (mitsarya) is a sin that is punished in the next life, 
especially if a gift is refused to a monk.82 T h e  selfish miser is reborn 
as a preto, who is perpetually tormented with hunger and thirst. 
T h e  ordinary worldly motives for charity are thus fully and 
adequately set forth by these Buddhist writers. But the highest 
teaching of the Mahiiy~na seems to be that a bodhisattva should 
pragtise charity without any selfish motives whatsoever. His 
generosity should be absolutely disinterested. He should not 
think of the reward of dina, and he should not desire or expect 
any recompense.89 He should not wish to secure rebirth as a 
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king or a dewa as the result of his s a c r i f i ~ e . ~  He should not give 
in order to obtain honour and fame.8s Hemdoes not desire to be 
respected as a h a - p a t i  by the king, ministers, priests and 
citi~cns.8~ He knolvs that all such advantages and enjoyments 
are impermanent and valueless, and this wisdom helps him to act 
without the thought of reward (phala-darcanam)." He. gives 
unselfishly and also teaches others to do likewise.88 

(5) Karuni. If a bodhisattva has no selfish motives for his 
charitable deeds, he can be actuated and inspired only by love, 
pity, mercy and compabion fkaru~a;  anukampti, k ~ p 4  dayi). 
This greai virtue, karuni, which has already been mentioned 
as an attribute of a perfect Buddha and of a budding bodhisattva, 
is exhibited, practised and developed chiefly by dina. It is 
intimately associated with the dina-piramhi, though it is also 
the guiding-star of  a bodhisattva's entire career. It should be 
rendered in English by such words as " love ", " pify " , " mercy ", 
L L  cornpassion ", and all their synonyms or approximate synonyms 
put together. No one word can convey an adequate idea of what 
kurunl meals. It is mentioned in an enormous number of 
passages in all the principal treatises.a8 It is perhaps the word 
that occurs most frequently in Mah~yirnist literature. According 
to the Pr. Yz. Cata., a bodhisattva shows his karupi chiefly by 
resolving to suffer the torments and agonies of the dreadful 
purgatories during innumerable aeons, if need be, so that he may 
lead all beings to perfect En1ightenmerit.w He desires Enlighten- 
ment first for all beings and not for himself.01 He is consumed with 
grief on account of the sufferings of others, arid does not care for 
his own happines~.~2 He desires the good and welfare of the 
~ o r l d . ~ ~ l l  his faults and sins are destroyed, when his heart 
is full of k a r ~ n d . ~ ~  He loves all beings, as a mother loves her only 
~h i ld .~S  This famous simile sums up a bodhisattva's ideal of 
karun~. He loves all creatures more than he loves hhself  or 
his wife and chiIdren.86 He does not love his own children more 
than other children, as his love is the same for alLe7 He is like a 
mother, a father, a relative, a friend, a slave and a teacher for all 
beings.Q* Aryasfira and C~ntideva exalt karund above all other 
virtues and aitributes. i\ryagiira says : " T h e  earth, with ia 
forests, great mountains and oceans, has been destroyed a hundred 
times by water, fire and wind at the close of the aeons : but the 
great compassion of a bodhisattva abides for ever." Be T h e  
=me author goes so far as to declare that even Liberation and 
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the highest Knowledge are superfluous, if L a r ~ a  is mistress 
of the soul. Another great poet says : " Of what use are 
Knowledge (Gnosis), salvation or ascetic practices (matted hair 
and besmearing the body with ashes) to the man, whose heart 
melts with pity for all living creatures ? " Ciira teaches that 
Mercy (dayd) is really the sum and substance of ethics and religion, 
as wickedness and corruption will be impossible, when all meni 
learn to love others as their kinsmen.lm He also anticipates 
Shakespeare's well-known simile by comparing Mercy to " the 
gentle rain from heaven ".lOl As the rain makes all the crops 
grow, so Mercy produces all the virtues that should adorn a 
bodhisottva's personality. qnntideva also regards Karupd as the one 
thing needful. He teaches that a bodhisattva need not learn many 
things, but only koruna, which leads to the acquisition of all the 
principles and attributes of Buddhahood. As the soldiers follow 
their king, and as all the activities of mankind depend on the sun, 
even so all the principles, which are conducive to Enlightenment, 
arise and grow under the aegis of karund. It is indeed the life 
and soul of Reltgion (jivit-endriya).102 

T h e  Buddhist writers have not only sung the praises 
of karund, but have also attempted to analyse and explain it in 
a philosophical spirit. They teach that it may be considered from 
two points of view. It consists in realising the equality of oneself 
and others (par-atma-samatd) and also practising the substitution 
of others for oneself (par-&ma-parivartana).lO3 When a bodhi- 
sattva cultivates the habit of regarding others as equal to himself, 
he gets rid of the ideas of " I and Thou " and " Mine and 
Thine ".lo4 He learns to feel the joys and sorrows of others like 
his own, and does not prefer his own happiness to that of others.lo6 
He loves and guards others, as he loves and guards himself.'06 
He is also willing to exchange his happiness for the miseries of 
others.106 He gives himself for the sake of others. He returns 
good for evil, and helps even those who have injured him. 
He identifies himself with the poor and the lowly, and looks upon 
himself as if he were another person.10"e follows the two Golden 
Rules of the Mahgyzna : ( I )  " Do unto others as you would do 
unto yourself" ; (2) " Do unto others as they wish that you 
should do unto them." 

What is the relation of koruna to Egoism and Altruism ? 
This question has been answered in different ways by the principal 
philosophers. Some of them teach that a bodhisattva acts for his 
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own good and also for the good of others. His motives are both 
egoistic and altruistic. He achieves his own purpose(svarrho) and 
also promotes the best interests of others (par-drtha). Svdrtho and 
par-artha are mentioned together in many passages of M a h ~ ~ ~ n i s t  
literature.107 T h e  author of the Bodhisattva-bhzimi declares that 
only the perfect Buddhas and very advanced bodhis~ttvas can act 
from purely altruistic motives, as when they condescend to be 
born in a lower world for the good of the living beings.108 All 
ordinary bodhz'sattvas must work both for themselves and 
others, as they wish to attain Enlightenment, even though they 
do not care for any temporal advantages or sensual pleasures. 
Every charitable action is a step forward on the path to bodhi. 
Many donors declare that the Merit of their good deed may be the 
means of attaining bodhi.100 This  is their higher spiritual egoism. 
They  think of their own final liberation from mundane existence 
and their goal of Enlightenment, when they help others out of love 
and compassion. They  combine and reconcile self-interest with 
the service of others. 

I n  course of time, the term svgrtha was dropped, and only 
pa r -~r tha  is spoken of in many passages.l1° This  development 
indicates the triumph of the ideal of pure Altruism. T h e  bodhi- 
sattva should not think of self a t  all, when he exerts himself for 
the good of others. He shouldbe filled with love, and love alone, 
without any admixture of self-interest, however sublime and 
spiritual it may be. His mind must be so overwhelmed and 
saturated with the feeling of pity for others, that it is not possible 
for him to think of his own Enlightenment at the same time. T h e  
bodhisattvas, who follow this ideal, do not declare that they wish 
to obtain bodhi in exchange for their sacrifices. They  utter 
such sentiments as the following :- 

" By the Merit of my sacrifice, may I also use my body in my 
future lives for the good of all creatures." 

" I do not make this sacrifice in order to secure a happy rebirth 
as a king or a deva ; and I do not think even of the felicity of 
Liberation. By the Merit of my charitable deed, may I become 
the guide and saviour of the world, which is lost in the wilderness 
of mundane existence. I wish to accomplish the good of others." 11' 

T h e  hero of the ninety-second story in Ksemendra's Auadaa-  
Ralpa-Iatd cries : " For the sake of others, I shall bear this 
torturing wheel (discus) on my head." 112 T h e  Pr. Pa. Cata. also 
teaches that a preacher should not desire even Enlightenment 
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as the reward of his disinterested work.118 Thus  only Altruim 
is finally recognised and recori~mended as the motive of a bodhi- 
rattva's self-sacrifice. Ciintideva teaches this ideal as a paradox : 
" If  thou lovest thyself, thou shouldst not  love thysrlf. I f  thou 
wishest to protect thyself, thou shouldst not protect thyself." 114 

T h e  last word on this difficult problem is said by the author 
of the M. S. AI., who declares that Egoism and Altruism are 
one and the same in the case of an advanced bodhisattua. When 
the bodhisattva thinks of others in the same way as he thinks 
of himself, the words svdrtha and par-artha become synonyms, 
and there is no distinction between them.l16 In the highest 
synthesis, Egoism and Altruism are merged in perfect Love. 

Ksemendra also discusses the origin and nature of karund. 
Is it natural and innate ? O r  is it the result of Merit acquired in  a 
former existence ? O r  does it depend on practice ? T h e  poet 
teaches that compassion is natural and innate in all creatures, 
even in such ferocious beasts as lions.l16 It can be developed by 
practice. T h u s  does the Mahayha  discover mercy and pity even 
in the nature and essence of cruel and rapacious brutes. Altruism 
is here united to the highest optimism. Ksemendra, like Tennyson, 
voices the faith that 

Love ie creation'e final law." n7 

(6) Stories of Dana. Buddhist literature abounds in stories 
and legends of charitable and self-sacrificing men, women 
and animals. They  should be regarded as " parables ", as most of 
them are the products of the luxuriant Indian imagination. Some 
animals are represented as models of virtue, partly because Buddhism 
does not draw a sharp line of demarcation between the human and 
sub-human species, and partly because the writers wish to indulge 
in a little caustic irony against mankind.118 T h e  birth of a bodhi- 
sattva in such a state of woe is explained as being the result of 
some remnants of Demerit.110 This  explanation must be taken 
for what it is worth. T h e  Buddhists could not resist the temptation 
of employing the fable as a medium of religious instruction. 
India is noted as the original home of this interesting and popular 
literary genre. T h e  Mahgy~nists often teach wisdom out of the 
mouths of the beasts of the field. T h e  heroes and heroines of these 
stories give away wealth, limbs, life, wives and children in a spirit 
of exaggerated and fantastic philanthropy. The lack of a sense 
of proportion and harmony is the fatal flaw of the Jndian tempera- 
ment as exhibited in literature and religion T h e  Indian thinkers 
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and writers often push a good idea to such extremes that it becomes 
grotesque and ridiculous. But we can read these quaint parables 
with pleasure and interest, if we appreciate their spirit without 
thinking too critically of the details. Only a few typical stories 
can be related very briefly in this essay. 

Story of the Tigress. A todhisattva threw himself before a 
hungry tigress, which had several little cubs. She would have 
devoured the cubs, if the bodhisattva had not sacrificed his 
body for her sake. This  curious story is related in the Jdt~ku- 
maid, the Suvarna-prabhdsa and the Auadana-kaipa-lata.120 
Ksemendra narrates it twice and gives Satyavrata and Karunarekha 
as the names of the bodhisattvas. He adds the interesting detail 
that the cubs were reborn as thieves in their next lives ! In  the 
Jdtaka-mdd, the scene of the story is quite different .from the 
milieu described in the Suvarna-prabhdsa. Aryaqiira's bodhisattva 
is a learned teacher, who goes out for a walk with his disciple and 
sees the tigress in a deep ravine. T h e  bodhisattva's name is not 
given, but the disciple is called Ajita. T h e  number of the cubs is 
not indicated. T h e  lodhisattva asks the disciple to leave him 
and go in search of food for the tigress. In  the meantime, he 
throws himself down into the ravine near the tigress, which 
devours his dead body. T h e  legend, according to the Suvaqa- 
prabhasn, is as follows :- 

Gautama Buddha, wandering about in the region of the 
Paiicnla with his disciples, arrived at a beautiful spot in the woods. 
He asked ~ n a n d a  to prepare a seat for him, and said that he would 
show them the relics of the great bodhisattvns who had performed 
difficult feats. He struck the ground with his hands. 'The 
earth shook, and a stfipa made of gems, gold and silver rose up. 
Buddha directed Ananda to open the s t ~ p a .  It contained a golden 
sarcophagus covered with pearls. Annnda saw some bones, which 
were as white as snow and the Rumuda flower (white water-lily). 
All present   aid obeisance to the relics. Buddha then told the 
story of the hero. A long time age, there lived a king 
named Mah~ratha.  He had three sons, Mahqrangda, Mah~deva 
and MahZsattvav~n. These princes were one day wandering about 
in a great park and came to a lonely place called " T h e  Twelve 
Shrubs ". Mahbat tvav~n was not disturbed ' by any fears or 
misgivings, but his brothers were not so brave. Suddenly they 
saw a tigress in that hollow of " T h e  Twelve Shrubs ". 
She had whelped seven days before, had five cubs, and was 
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emaciated through hunger and thirst. T h e  three brothen 
talked of her sad plight and said : " What can this poor creature 
eat ? " Mah5sattvavPn asked his brothers to walk on and said, 
" I shall go into this hollow to do something." He then uttered 

b b these words : I, nioved by compassion, give my body for the 
good of the world and for the attainment of bodhi ". When he 
threw himself before the tigress, she did not do anvtlling to him. 
T h e  bodhirattva understood that she was very weak. He looked 
round for a weapon, but could find none. He took a strong 
hund red-year-old bamboo creeper, cut his throat, and fell dead 
near the tigress. (Su. Pr., f01.-~36, 3ff.) 

King Civi (Cibi). T h e  story of King Civi is found in four 
different versions in Buddhist Sanskrit literature. I t  is related 
in the Auadina-gataka, the Jdtako-m~li and the Avadana-kalpa- 
lati. According to the Avadina-(ataRa,la1 King Civi, having 
distributed all his wealth among the people, thinks of the small 
insects. He inflicts several wounds on his body with a weapon, 
and feeds the fleas and mosquitoes with his blood, as if they were 
his children. In the meantime, Cakra, the chief of thedrwa~,  
assumes the shape of a vulture in order to put King Civ i  to the 
test. T h e  king offers the vulture a feast of his own flesh, and tells 
him to eat as much as he needs. Cakra then appears in the guise 
of a Hindu priest (brahmin), and asks for the king's eyes, 
which are willingly given. Cakra praises and blesses the king 
for his generosity. In Ksemendra's first story of Civi, the king 
fecds an ogre ( r~k!uso)  with his flesh and blood as a recom- 
pense for a few .beautifd verses, which Indra, disguised as an  ogre, 
recites in his presence. Indra asks him if he felt any pain or grief 
at the sacrifice of his limbs. Civi replies in the negaiive, and &ITS : 
" If it is true that my mind was not touched by that pain, then m a y  
I, by the power of-this truthful asseveration, regin my  body & 
i t  was." His body immediately becomes whole and sound again. 
I t  may be stated that this device of saty-~dhi!!h&a (resolution by 
Truth)  is employed by the later Mah~yiinist writers in order to 
restore their heroes and heroines to their normal physical condition 
after the mutilation suffered by them in the exercise of charity. 
In  some stories, Indra, who often appears as the tempter, com- 
pensates them at the end by his divine power ; but Kgemendra 
prefers this curious method of saty-~dhi!!h~na for avoiding a 
tragic conclusion of the moving tales. T h e  hero cannot be 
left torn and bleeding after his superhuman sacrifice. This  
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tendency to finish the stories in a happy vein is most marked 
in K~emendra's writings, while Ctira does not always care to 
restore his mauled and mangled heroes to their pristine strength 
and beauty. T h e  same King C iv i  (or Cibi) is also the hero of 
the second story in Ciira's Jdtaka-mdd. Cakra, in the guise 
of a blind priest, asks for the gift of one eye, but the king gives 
him both eyes. Cibi remains blind for some time, but CaRra 
restores his eyes to him in the end and bestows on him the power 
of seeing things at a distance. 

Kscmendra also narrates a second story of King Civi. His 
capital was called Cikhi-ghosd. When a violent epidemic raged 
in the country, the physicians declared that the siilc could be 
cured only by drinking the blood of a man, who had always 
practised forbearance since the day of his birth. T h e  king 
knew that he had never yielded to anger, and that his mother 
had also completely eschewed it during the prenatal period. He 
gave his blood to the sick during six months. 

Rukmavaii or Rzipdvati. T h e  story of Rukmavat~ is told 
in the Diuy-dvaddna and the Avadd?za-kalpa-lati.l2a In the 
Divy-dvadana, the name is given as Rfipzvati. Rukmavatl was 
a charitable lady of the town of TJtpalHvati. She once saw a 
famished woman, who had been delivered of a child and who was 
on the point of eating her own offspring. Rukmavati was in 
a dilemma. If she ran home to fetch f ~ o d  for the poor creature, 
the starving wretch would devour the child in the interval. If 
she took the child home with her, the mother would perish of 
starvation. She helped the woman by cutting off her own breasts 
and giving them to her for food ! Indra, the chief of the devas, 
appeared on the scene, and she was transformed into a man as a 
reward for her sacrifice! According to the Diuy-dvaddna, she first 
recovered her limbs by the device of the saty-bdhi!!hdna. Ksemendra 
continues the story into Rukmavati's next life. She was born as 
Sattvavara, the son of the chief of a guild. He took pity on the 
birds of the air, and cut off bits of his flesh to feed the vultures and 
other carnivorous birds in the cremation-ground. His eyes were 
also torn out by the birds, and nothing at last remained of him but 
a heap of bones.123 

Jimtitavbhana. T h e  famous story of Jimtitavzhana is related 
in the Kathd-sarit-sdgara and the Avaddna-kalpa-latd, and 
it is dramatised in Harsa's play, " Ndga'nanda." 124 Jimtltavzhana 
was a prince, who lived in the forest with his aged father. He was 
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married to a princess, named Malayavati. As he was walking 
about, he saw on a certain occasion that a boy, named Cankhacada, 
was followed by an attendant, who carried two red garments. 
T h e  boy belonged to the N a p  tribe and was chosen as the victim for 
Gar&, who c lahed  such a bloody sacrifice every day. His 
mother was weeping and wailing in the neighbourhood. 
Jimitaviihana offered to give his own life and save the unfartunate 
creature. In  spite of the boy's protests, he donned the red garments 
and sat on the stone qf sacrifice. Garuda came, seized him, and 
began to devour him. J imitav~hana looked happy and contented. 
Garuda was astonished at this spectacle, and soon learned his 
mistake. He expiated his error by repenting of his cruelty, 
promising to kill no living beings in future, and restoring all 
the dead Nagas to life. In  Haqa's play, the goddess Gauri also 
appears on the scene and J i m ~ t a v ~ h a n a  is restored to life. 

Oeher heroes and heroines of this type are also mentioned in 
Buddhist literature. Jfiiinavati, daughter of King Jfi~nabala, 
gave her flesh and blood in order to provide medicine for a sick 
monk.l25 King Punyabala sacrificed his eyes and limbs during many 
1 i ~ e s . l ~ ~  King Suripa gave his body, his queen and his son to 
be eaten up by a Yaksa, whose form Indra had assumed in order 
to test the king.12' King Sarvandada gave refuge to a bird, 
which was pursued by a fowler. He offered to compensate 
the poor man by giving him an equivalent weight of his own 
flesh. But the bird became so heavy in the balance that the king 
had to sacrifice his whole body in order to keep his promise. 
He regained it by the usual method of saty-adhisth~na.'~~ Padrnaka 
killed himself in order that he might be reborn as a rohita fish, whose 
flesh was needed as medicine for curing the s i ~ k . 1 ~ ~  King Crisena 
gave away his wife and half' of his own body.lS0 Manichiida 
fed a demon with his flesh and blood.181 King Maitribala con- 
verted some ogres to the true faith by giving them his flesh to 
eat.132 

T h e  Samridhiraja-setra explains why a bodhisattva does not 
feel any pain, when he mutilates himself for the p o d  of 
others. .Ananda asks Buddha how a bodhisattua can cheerfully 
suffer the loss of his hands, feet, ears, nose, eyes and head; Buddha 
explains that pity for mankind and the love of bodhi sustain and 
inspire a bodhisattva in his heroism, just as worldly men are ready to 
enjoy the five kinds of sensual pleasure, even when their +din 
are burning with fever. (Sam. Rd., fol. 1600, 5 ff.) 
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The Hare. Another story, which is found in several vemiionr, 
is that of the self-immolating hare. This  hare is perhaps the 
most famous animal in history, not excepting Balaam's ae, 
Alexander's horse, Robert Bruce's spider, St. Jerome's lion, or' 
the wolf of Gubbio. T h e  hare figures in this parable, probably 

6 6  because he is India's man in the moon ".lSs T h e  story is 
related in the Jataka-ma/, the Azradana-kalpa-latd and the 
Avaddna-fataka.l 34 

According to the Avadana-~ataka, Gautama Buddha had a 
young disciple, who had such a vacillating disposition that he 
left the monastery for his home three times, and was at last 
persuaded by Buddha to return to the spiritual vocation and 
bersevere in it. This  disciple had been a sage in a previous existence, 
and Buddha had been the hare that had then dissuaded him from 
abandoning the hermit's life. T h e  sage, who lived in a forest 
far from the haunts of men, duly performed the daily religious 
rites, including the worship of fire. This  last point is impormnt, 
as a fire must somehow be kindled in this story. T h e  hare possessed 
human speech and felt almost filial affection for the sage. 
Unfortunately, a drought dried up the brooks and destroyed the 
roots and fruits, on which the sage subsisted. He resolved to return 
to the town, where he could live on alms. T h e  hare persuaded 
him to put off his departure for a day. Next morning, he threw 
himself into the fire and asked the sage to eat the flesh and continue 
to live and meditate in the forest. T h e  sage was much moved 
at this deed, and promised that he would not  return to the town. 
But he refused to save his life by eating the fiesh T h e  hare then 
resorted to the device of saty-adhisihinn and cried : " Since 
I came to the forest, my heart has taken de)%ht in solitude. By 
the power of this true speech, may Inlhrr rmw send down rain." 
N o  sooner had he uttered these words than ~aiti k 8 a n  to fall, 
and the sage could soon obtain the roots, fruia, herbs and flowers 
that he needed. 

This  is the earliest version of this story in Sanskrit. But 
Aryasara tells quite a different tale and assigns another motive 
for the hare's self-sacrifice. In  the Ava. Ca., the hare is ready 
to die for the sake of friendship and anti-social asceticism, but 
Aryapira evinces the new M a h ~ y ~ n a  spirit by making the hare 
give his life for the fulfilment of the social duties of hospitality. T h e  
fire is miraculously provided by Indra, who comes in the guise of a 
priest (Irahmin). T h e  Jdtaka-rn~h gives tbeistory as follows :- 
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Once upon a time, four animals, an otter, a j ~ w ,  a 

monkey and a hare, lived as friends in a forest. O n  the eve of 
the po!adha, the hare reminded his friends that it w u  their duty 
to show hospitality to some guests the next day.'" But he - 
sad at heart, because he himself was not in a position to offer 
suitable food to any guest. He could procure only a few b l d a  
of bitter grass. He silently resolved to offer his own body. O n  
the poradha day, Indra came to the forest in the guise of a prim 
(brahmin) and asked for help as a weak and weary wayfarer. 
T h e  animals pressed him to stay several days in their midst as a 
welcome guest. T h e  otter offered him seven fishes ; the jackal 
regaled him with sour milk and a lizard, and the monkey t r d  
him to ripe mangoes. But the hare asked the brahmin to cat his 
flesh, as he had nothing else to give. T h e  brahmin refused 
this offer and said, " How can 'I kill a living being, especially 
a friend ? " But the hare leaped into the fire, which Indra had 
created near by in order to test him. Indra then assumed his own 
shape; a shower of flowers fell from the sky ; and the hare was 
honoured by having his image placed in the halls of the dtvas 
in heaven and on the disc of the moon. 

Such is Aryagiira's version of the legend, which is really more 
instructive and interesting than that given in the Avaddna-~ataha. 
Ksemendra adopts the latter, and only adds the detail that the 
sage's name was Suvrata. T h e  h. Ca. describes him only as a 
rsi, and gives no name. T h e  Buddhists had evidently learned to . . 
appreciate the meaning and value of personality in the interval that 
elapsed between the h a .  Go. and the Auad~ns-knfpa-latd. 
Ksemendra also points out that the story illustrates the advantages 
of having virtuous friends. His choice of this version of the 
story proves the vitality and persistence of the old Hinayhist 
tradition. 

Other animals are also represented as sacrificing their lives 
for the benefit of human beings. An elephant throws himself 
down from a rock in order that a caravan of famished travellers 
in the desert may be kept alive by eating his flesh. A tortoise 
also sacrifices his life under similar circumstances. A lion and an 
elephant lose their lives in saving a group of men from the jaws 
of a fiery dragon.136 In such stories, the noble character of the 
animals is often contrasted with the meanness and selfishness 
of ordinary men. 

Yifvantara. T h e  famous story of Viqvantara is related in 
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the J ~ t a b - m d h  and the Avaddna-Ralpa-fatd.la7 I t  is regarded 
as the most pathetic and edifying of all the stories of ddna. 

Viqvantara was the son of King Safijaya. He was a very 
charitable and merciful prince. He gave abundant alms to all, 
and at last presented even the white elephant of the royal 
stables to the priests. His inordinate generosity led to such an 
outcry against him that his father was conlpelled to banish 
him to Mount Valika. His wife Madri and his two children 
accompanied him in his exile. T h e  family rode in a 
chariot driven by four horses. When a priest asked for the 
horses, he gave them to him. Another priest obtained the 
gift of the chariot. Vi~vantara took the boy Jdin in his arms, 
and his wife carried the girl Kysnzjinn. They  walked on foot 
till they reached their destination, and lived in a hut of leaves. 
An  old brahmin came one day, when Madri was away. He asked 
Viqvantara to give the two children to be his servants and attendants. 
T h e  prince could not refuse this demand. T h e n  Cakra, the chief 
of the devas, appeared in the guise of a poor priest and begged 
Viqvantara to let him have Madri, who was of course given away. 
CaRra assumed his own shape and blessed Viqvantara. In  the mean- 
time, the priest, who had taken the two children, brought them 
to their grandfather King Saiijaya, who redeemed them for a 
heavy price. T h e  King and the people were so moved by 
Vigvantara's self-denial that they recalled him from exile and re- 
instated him in his rank. 

This  story, which at least does not reek of the shambles, 
is especially important. According to the Buddhist tradition, 
Vi~vantara practised the virtue of charity in its full perfection, 
and was reborn in his next life as the historic teacher, Gautama 
Buddha. 

(7) Transfer of Merit. There  is something even more precious 
than a bodhisattba's wealth, limbs, wives and children, and that 
is his Merit (puya). He should give it for the good of all beings. 
T h e  technical term for this gift is paripdmand (" bending round 
or towards," transfer, dedication). T h e  idea ofpu?zya is one of the 
central concepts of Buddhism. Every act, which is inspired by 
charity, or by charity and morality (~i(a), produces some punya, 
which leads to welfare in this life and also secures happy re-births.13@ 
Pulya is generally regarded as the power of good deeds that were 
done in previous existences. Tt is also called Ryala, and it is 
collectively termed punya-skandha (mass of Meri t) and kyula-maldni 
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b b  (roots of weal).laD A virtuous person accumulates " Merit 

(kufafa-saEcaya), as a thrifty man deposits money in the bank. 
No simile appears to be more suitable than that of a.bank-account. 
Punya is supposed to result automatically and inevitably from a 
righteous action. It is an invisible cosmic force that confers 
happiness on the individual, to whom it belongs. T h e  Buddhists 
have developed a precise quantitative view of punya, which seems 
to convert their much-vaunted ethics into a sordid system of 
cammercial arithmetic. Every good deed produces a certain 
fixed amount of punya and no more. A unit of punya confers a 
certain kind of happiness on earth or in a heaven only for a 
certain period of time, after which it is exhausted. This  quantita- 
tive notion of punya has culminated in the doctrine of parhimand 
(transfer of Merit). Punya acts surely and silently. I t  
cannot be destroyed except by evil actions, which produce Demerit 
and therefore reduce the sum-total of Merit. I t  is a mighty Agent 
in the universe. All that is noble, beautiful, auspicious, glorious 
and desirable in the world is the result of punya.lN T h e  Lalita- 
vistara frequently refers to Gautanla Buddha's punya, by which 
he acquired mystical attainments without difficulty, defeated 
M m ,  and recovered his strength after eating a meal at the end of 
the period ofausterities.lal T h e  devas derive their power and felicity 
from theirpupya.142 Kings and wealthy men owe their good fortune 
to their punya.143 Merit protects a person and can even work 
miracles in his favour : it can make trees bloom out of season 
and convert a fiery furnace into a lovely lotus-pond.14' I t  can 
save mariners from shipwreck, and ward off the attacks of demons 
and hobgoblins.145 Even the cyclic evolution and dissolution of 
the Universe are due to Merit. T h e  sun and the moon owe all 
their splendour to it.'" Punya is thus a wonderful Power, and 
it is exalted and glorified in M a h ~ y ~ n i s t  literature to such an extent 
that it is finally regarded almost as the equivalent of Wisdom 
(prajiii) and bodhi. I n  the early period of the MahiiyHna, punya 
was considered to be only the means of securing happy re-births, 
while Enlightenment was reserved for those who acquired jiiana 
(Knowledge) through Musing and Concentration. But the 
increasing appreciation of active altruism in social life gave rise 
to the new idea that punya by itself could lead to Enlightenment. 
This  startling view is clearly expressed by the later M a h ~ y ~ n i s t  
teachers. C~ntideva even substitutes the transfer of punva " for 
the Perfection of Wisdom (prajrilj-p~rarniti) as thh final 
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goal of a bodhisattva's career. Pu?lya usurps the position, which 
is theoretically accorded to supreme Wisdom (prajiid). 

Merit is thus a beneficent power, but Demerit is also a terrible 
power that causes misery and pain. Sins and transgressions of 
different kinds lead to rebirth in a purgatory, or as an animal or a 
preta. They also produce disease, poverty, dishonour and 
unhappiness in human life on earth.148 Demerit can even affect 
Nature by drying up wells and creating waterless forests.14Q I t  is 
the source and root of all evil. 

According to the old and approved doctrine of Buddhism, 
Merit or Demerit, produced by a person's actions (karma), is 
strictly personal. I t  is also imperishable. T h e  Bo. Bhu. and 
the Mdh. teach that the result of actions cannot be destroyed 
even after many 3eons.lM I t  is impossible to escape the 
consequences of one's deeds. This teaching is illustrated by 
many stories in the Avadina-gataka,151 and Kqemendra also 
reverts to this doctrine of personal retribution. Even the great 
Buddha suffered pain ten times in his life on account of the 
remnants of his Demerit, which had not been expiated.162 Every 
man or woman must reap as he or she has sown.163 Every creature 
is born alone and dies alone.15-is deeds always follow him 
everywhere.166 He may dive into the ocean or cliinb lofty 
mountains ; he may take refuge in the heavens or the nether 
world : but his karma cannot be baulked ~f its fraition.lS6 AS 
all beings are under the power of their own actions, no one has a 
personal relation to another, and it is folly to be attached to any 
person.lS7 N o  one can help another in the next life.168 This 
rigidly individualistic doctrine of karma is also taught in the 
P ~ l i  canon. T h e  Sutta-nipbta says : " N o  one's karma is lost ; 
it comes back and its owner meets it. T h e  fool, who does evil, him- 
self experiences the pain in the other world." lSB All the Buddhas 
teach the doctrine of kamma and kiriya (kamma-vddi, Ririya- 
vada).la I t  is a heresy to believe that actions do not bear fruit.161 
T h e  inequalities among men are due to their deeds, which are their 
possession and heritage. Karma is indeed the begetter, the kinsman 
and the refuge of all beings.102 In the later PHli writings, however, 
the idea of the transfer of Merit is adumbrated. Some pretas are 
said to derive benefit from the charitable deeds of their living 
relatives, but an evil deed cannot be shared with others.lea T h e  
transfer of Merit does not exhaust it, but leads to growth in virtue.le4 
This idea was developed to its logical conclusion by the Mah~yiinists. 



Several circumstances must have contributed to soften the harsh 
and uncompromising individualism of the old barma doctrine. 
As E .  W. Hopkins and A. B. Keith have pointed out, Hinduism 
itself exhibited a tendency to modify the doctrine by recognising 
the transfer of Merit in certain cases.l" According to the 
R&dya?a, a woman shares the Merit of her husband's deeds, 
but other relatives enjoy their own punya (ii, 27, 3-4 ; v01. i, 
p. 123) A faithful wife participates in the husband's destiny 
after death (Manu, ix, 29, p. 196). A king gets the sixth part of 
the dharma and adharma (virtue and sin) of his subjects (Manu, ... 
vul, 304, p. 180). T h e  householder, who fails to entertain 
a guest, loses all his Merit (Monu, iii, roo, p. so). Hinduism, -, 
which was broad-based on social solidarity, was thus led to deny 
the validity of the individualistic doctrine ~f karma. T h e  
MahiiyZina also owed its teaching of pariflamma partly to the 
influence of Hinduism. As it laid stress on altruistic service, 
it could not fail to recognise the universal inter-dependence of 
mankind. T h e  doctrine of Karmu in its unmitigated 
form repudiated the bond of social solidarity and dissolved society 
into a vast number of isolated spiritual atoms. Such a theory 
evidently did violence to the facts of life. T h e  early Buddhists 
forgot that man was essentially what Aristotle called " a social .J 

b e g  ' ' 1  T h e  Mahiyznists insisted on social sympathy and 
sacrifice, and they realised that no one was born unto himself 
alone and no one died unto himself alone. T h e  people of India 
were also growing more sensitive to suffering on account of the 
climate, the practice of vegetarianism, and the teaching of love and 
mercy as inculcated by the Buddhists and the Jainas. They 
developed a genuine repugnance to the ideocof pain and torture 
of any kind. They lived in an atmosphere ef peace, toleration, 
gentleness and refined culture. They became more and- more 
averse to the contemplation of the sufferings and torments of the 
creatures, who were condemned to the hot and cold purgatories or 
imprisoned in the vile bodies of preias and animals. In the Mtu., 
M l d g a l y ~ ~ a n a  returns from a visit to the purgatories and only 
delivers a sermon on the well-deserved punishment of the sinners.16' 
But a few centuries later, the people of India could not bear to 
think of such cruel pains and penalties as the doctrine of karma 
inflicted on the unfortunate transgressors of the moral law. They 
had developed that almost feminine tenderness and sentimentality, 
which would not allow the representation of tragic scenes on the 
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stage and banned real tragedy from Indian literature. T h e  s m e  
geitle temper rose in revolt against the old doctrine of karma 
with its horrid array of purgatories and miserable 
rebirths during long zons. T h e  Mahiiynnists evolved the humane 
teaching that even a sinner was not destined to suffer in the thfee 
states of woe, as the bodhisattvas could cancel his Demerit by 
giving him some of their Merit. Avalokite~vara was described 
as releasing the sufferers from the purgatories without paying 
any regard to the law of karma. Here again the Mah~y~nis ts  
nearly abrogated the old law of karma and replaced it by the new, 
gospel of karunri. T h e  old t&chers proclaimed that the cosmic 
law demanded " an eye for an eye and a tooth for a tooth ". But 
the MahHy~nists taught that love was the supreme law. I t  was 
the conflict between the Old and New Testaments of Buddhism. 
D. T. Suzuki and J. E. Carpenter explain this change in terms of 
the metaphysical theory of the dharma-k~ya.168 But the doctrine 
of pari+~mani (or parivorta) did not grow in the arid soil of logic 
and metaphysics. It sprang from the heart of the Indian 
people, who could not tolerate the idea of protracted suffering 
of any description. T h e  philosophers subsequently provided 
it with a rationale. 

According to the developed Mahzyina doctrine, parinrimand 
is of two kinds. A bodhisattva may "apply" the Merit of 
a good deed for his own Enlightenment (bodhi). This practice 
is mentioned very freq~ently.16~ But a bodhisattva may also 
"apply" his Merit for the welfare and spiritual progress of all 
creatures. Such parinrimand is regarded as more commendable 
in the later M a h ~ y ~ n a ,  which prefers altruistic activity even to the 
ideal of Enlightenment. In this ,case, a bodhkttva shares his 
" roots of Merit" with all beings.170 He declares that he wishes 
to allay and appease their pain and misery, to save them from all 
fear, and to lead them to virtue, serene meditation and true know- 
ledge.171 He desires that all beings should enjoy the blessings 
of health, strength, friendship, purity and unity, and also gain 
the knowledge of the Buddhas."' As a concrete instance of 
par in rim an^, we may refer to the concluding verses of 
CPntideva's Bodhi-cary-r~vatrira and Candragomin's Giya-Iekha. 
Many Buddhist authors "transferred " the Merit that might 
accrue to them from the good deed of writing a bouk.l7= qmtideva 
devotes a whole canto to this parinrimfina. He utters such philan- 
thropic sentiments as the following : " May all, who suffer 
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pain in body or mind, obtain abundant joy and happiness! 
May all the denizens of the purgatories rejoice ! May all the 
purgatories be divested of their terrors and become pleasant 
habitations Tor those beings ! May they soon be released' from 
their misery by the great and powerful bodhisattvas .! May 
the wild brutes cease to attack and devour one another ! May 
the famished pretas get plenty of food ! May the blind see and 
the deaf hear ! May the women bear children without travail ! 
May all creatures obtain food, drink, clothes and ornamehts 
according to their desires ! May none be troubled with fear or 
grief! May the sick recover health, and may the feeble gain 
strength ! May all wayfarers travel safely and succeed in their 
enterprise ! May the ugly become beautiful ! May all women 
become men ! May all creatures shun sin and vice, and love 
virtue and righteousness ! May they have eternal life, and may 
the very name of Death perish for ever ! " These verses exhibit 
i ~ , e  spirit, in which a bodhisnttva should dedicate his Merit to the 
service of all beings. 

This  idea of parin6mani may be compared to the Christian 
doctrine of participation in the merits of the saints.174 

11. GILA-PARAMITA. ma, the second paramitd, includes all 
the ordinary virtues of an honest, respectable layman-householder. 
T h e  word is explained as a derivative of the root giI, meaning 
6 6 to exercise, to practise " . l V 5  Aqvaghosa connects it with 
fifana (repeated practice, frequent exercise lV6). T h e  M. S. Af. 
gives a fanciful etymology for it : yaityasya lambhanril (from the 
acquisition of coldness, i.e. the suppression of the passions lT7). 

Gila as a paramit6 has been defined in three ways. It 
has been identified with Virtue in general, and many 
admirable qualities have been enumerated as its characteristics. 
It has also been interpreted in relation to the ideals of purifica- 
tion and restraint, as they are realised with the body, the speech 
and the mind (deed, word and thought). It is usually under- 
stood as referring to the fivk moral precepts and the ten good 
and meritorious " Ways of Action ", which constitute the ~uddhis t  
layman's definite code of practical ethics. 

Gila is a very important category in Buddhist philosophy. 
It occurs in several numerical formulae. It figures among the 
six anusmrtis (recollections), the four sompads (blessings, accom- 
plishments), the seven dhanas (treasures), and the Gree, 
four or five items of meritorious action (puyw-kriyd-vasrrini)."' 

0 
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I t  is also one of the thiee o'riginal skandhas (group of factors 
in spiritual progress), the other two being Concentration and 
Wisdom, as has already been indicated above. 

T h e  Buddhist writers have pointed out the fundamental 
importance of gila in eloquent words. @la is compared to a 
flawless. gem, crystal or lapis lazuli, and the expressive adjective 
archidra is often applied to it.179 It is more precious than silver 
and gold.'* A Buddhist without (?la is an impostor, and he can 
be neither a layman nor a monk.lel All auspicious actions depend 
on rila.leY A virtuous man is infinitely superior to a great 
conqueror.lea Qh adorns a person like a beautiful silk garment. 
Its " fragrance " spreads far and wide.184 

(a) ma, as a general term for many virtues, embodies the 
Buddhist's ideal of moral perfection. It is attained by com- 
pletely extinguishing the fire of the passions.186 I t  is especially 
related to the qualities, which are the opposites of the three basic 
faults, the " Roots of Evil or Demerit" (akugala-nl~ldni). These 
three sources of"  all our woe " are raga (passion, lust, sense-desire), 
dveya (hatred, ill-will) and moha (delusion, folly).l86 T h e  last 

6 6  . term has also been rendered as " bewilderment ", infatuation ", 
" stupidity ", " dullness ", " confusion of mind ", etc. Raga, 
which is derived from the root raij, is regarded as almost 
sy~lonymous with lobha (greed, appetite). T h e  Dhamma- 

L  b sazigani defines it thus : lust, passion, seducing, compliance, . . . 
cupidity, voracity, attachment, covetousness, longing, fondness, 
affection ; appetite for visual forms, sounds, odours, savours and 
tangible things ; appetite for wealth, children and life ; craving 
for sensual pleasures, for existence, and for non-existence." le7 

T h e  conquest of raga is the essence of righteousness.le8 I t  
can be achieved by the meditations on Impurity and by the 
realisation of the impermanence of all pheriomena. lsO 

Duefa (P~ l i :  doso) is derived from the root dvz's, and not from 
duy, as Candrakirti wrongly a s s u n ~ e s . ~ ~  T h e  Dhamma-sa~ignni 
defines it thus : " When annoyance springs up at the thought, ' he 
has done me harm, is doing, will do me harm,' ' he has done 
harm, is doing harm, will do harm to some one dear and precious 
to me,' ' he has conferred a benefit, is conferring, will 
confer a benefit on someone I dislike and object to ' ; or when 
annoyance springs up without any ground ; all such vexation of 
spirit, resentment, repugnance, hostility, ill-temper, irritation, 
anger, hate, antipathy, abhorrence, mental disorder, detestation, 
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wrath, hatred, hate, hating, derangement, opposition, churlirhneq 
. . . disgust of heart-this is what is called doso." 1 0 1  After such 
a deluge of synonyms, one should understand what dwqo in 
Buddhist philosophy really means ! It can be eradicated by the 
cultivation of the feeling of friendliness.102 Moho, which is 
derived from the root muh, is thus defined in the D h m -  
satigapi : " Lack of knowledge about the four Noble Truths ; 
lack of knowledge about the former things, about* the 
latter things and about both taken together; lack of know- 
ledge about the assignable causation of causally determined 
states ; lack of insight, of understanding, of comprehension, 
of enlightenment, of penetration, . . . of reflection, of perspicacity ; 
dullness, obtuseness, ignorance : this is called moho." lea Moho 
can be destroyed by the comprehension of the fundamental tenets 
of Buddhism, especially the four Noble Truths and the formula of 
Dependent Origination (pratitya-samutpdda).1@4 

These three dire causes of all evil are like a devastating fire.106 
A bodhisattva frees himself from them in the third 
or fifth bhiimi (stage).le6 

T h e  Buddhists seem to teach that all sins and vices are due 
to raga and dvesa, which are mentioned together in 
several passages.lg7 All errors and heretical views spring from 
moha. Raga and dvqa are the enemies of Virtue, while moha 
cuts at the root of Wisdom. T h e  suppression or control of raga 
and dvesa may thus be regarded as the general principle for the 
cultivation of fils as a p&amita: 

ma is thus rooted in the absence of sensuality and hatred, 
but its ramifications .are many. T h e  Buddhist philosophers' 
catalogue of virtues is long and varied. AryaCfira ascribes eleven 
virtues to the lodhisattua Sutasoma : " generosity, mercy, 
self-control, ardour, forbearance, fortitude, humility, modeqty, 
conscientiousness, politeness and purity. " lgs The  virtues of 
the beings, who inhabit Sukhavati (the Region of Bliss), are 
enumerated in the Su. Yy. They are distinguished for unselfish- 
ness, purity, love of equality and peace, fortitude, equanimity, 
friendliness, tenderness of disposition, honesty, love, joyfulness, 
activity, forbearance, patience, composure, serenity, self-control, 
calmness, and complete freedom from avarice, arrogance and 
envy." lDB T h e  M. S. -41. declares that the bodhisattvas are 
temperate, pure, firm, benevolent, earnest, conscientious, merciful, 
resolute, unselfish, calm and intrepid.800 A similar list of virtues 
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is found in the La]. Y. alid the M. P'y.201 Such general descriptions 
convey an adequate idea of the traits of character that the Buddhist 
teachers admired. 

(6) These rambling and over-lapping lists of virtues were 
reduced to some kind of order in the threefold classification, 
which was based on the ideal of restraint and self-control (samvara) 
as applied to body, speech and mind. This  triad of deed, word 
and thought may have been borrowed from Zoroastrianism, 
but it is probably of indigenous origin, as it is also found in Jaina 
literature.202 T h e  Jainas employ the term gupti (restraint, guarding) 
instead of samvara. Cih is often defined as the control and restraint 
of kaya (body), udr {speech) and manas (mind). T h e  author of 
the Samddhirqa-szitra attaches particular importance. to this 
aspect ofg~la.~03 T h e  Bo. Bhu'. and the Dh. S. divide gila into three 
categories, the first of which is s a ~ v a r a - g i l a . ~ ~ ~  T h e  other two 
categories are really equivalent to benevolence, as they are defined 
as kyala-dharma-sa~grdhaka-gila (i. e. gila, which is conducive 
to the- accumulation of Merit) and sattv-~nugrdhaka-gia or 
sattva-kt-iyd-~ila (i.e. gila, which consists in rendering service 
to the living beings). T h e  former of these two categories 
may refer to the particular moral precepts of Buddhism ; but the 
latter variety of gila is identical with dina, which has already been 
discussed. Samuara is -thus regarded as the keynote of giIa by 
several Buddhist philosophers. -4 bodhisattva, who practices 
samuara, examines himself and discovers his own faults and short- 
c o m i ~ g s . ~ ~ S  He does not care for worldly honour or gain of any 
kind.206 He scorns even the power and privileges of universal 
sovereignty.206 He acquires perfect spiritual vigilance (apramddah) 
and exhibits it in five ways. He combats and counteracts the sins 
and vices (dpatti) of the past, the present and the future ; and he is 
inspired by the ardent zeal to act in such a way that no new sins 
may arise. Finally, all his actions are free from sin.206 Such is 
his watchfulness or vigilance against himself. He is also firm 
and serene in deportment, self-confident and pure.205 

T h e  body, speech and mind must be controlled and disci- 
plined ; the; must also be purified. This  idea of purifica- 
tion is applied to t h e  bodhisattva's personality ; it is probably 
of Persian origin.206 

According the accepted Buddhist doctrine, the body can 
be controlled and purified by practising abstention from the 
three sins of killing a living being, theft and unchastity ; speech 
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can be controlled and purified by abstaining from false- 
hood (untruthfulness), slander, harsh or impolite speech and 
frivolous, senseless talk ; and the mind can be purified by the 
avoidance of covetousness, malevolence and wrong views. T h u s  
we come to the ten " Ways of good or meritorious Action ", which 
constitute the Decalogue of Buddhism (kufa/a-karma-pathch). '0' 

(c) These ten precepts owe their origin to the fusion of four 
old Indian ethical rules with the three "Roots of Evil" (rdga, 
dvela, moha). T h e  ancient Hindu sages inculcated four virtues 
and discouraged four vices by teaching the people to abstain from 
killing, falsehood, theft and unchastity. These four basic 
articles of social ethics are found in several ancient Hindu scriptures 
and also in the Y'oga-szitrn~.~~~ They  represent the minimum 
of morality, without which organisid society cannot exist. They 
are therefore common to all civilised nations, and are also included 
in the Hebrew Decalogue.20e T h e  Buddhists and the Jainas 
borrowed' them from Hinduism. These four precepts are 
mentioned in several passages of the Pdi  can0n.~l0 T h e '  rules 
with regard to speech were increased and amplified by the Buddhists, 
and three other faults were added to " falsehood ". I t  is a peculiar 
characteristic of the Indian ethical systems that the duty of pleasant 
speech is especially emphasised. T h e  number of the precepts was 
thus raised to seven, and this group of seven is also found. in the 
P ~ l i  canon.211 Only these seven rules are discussed in the 
opening sections of the Brahma-j~fc-sdta and some other 
passages. It may be inferred that the formula included only 
these seven precepts at a certain stage of its development. Finally, 
the three "Roots of Evil" were added in order to reach the round 
number Ten.  T h e  eighth sin to be avoided is called abhidhyd, 
which is almost a synonym of rzga. T h e  ninth item is 
v y ~ p ~ d a ,  which is the same thing as dve!a ; and the tenth is 
mithya-drgi, which is equivalent to moha. I t  was not a 
happy idea to combine these general terms with the seven definite 
ruies for practical action. T h e  two groups of precepts do not 
mix well, like oil and water. T h e  spirit of the first set of seven 
is different from that of the second set of three. T h e  former 
is concrete and relates to action ; the latter is abstract and 
deals with general motives and ideas. T h e .  Buddhist teachers 
have foisted upon their Church this singular conglomeration 
of dissimilar items as the standard code of practical ethics, as fifa 
par excellence. 
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Before discussing these ten constituents of cila, it must 
be stated that there was also another line of development, 
in which the four ancient Hindu rules were increased to five by 
adding the injunction against the use of alcoholic beverages 
(" abstaining from any state of indolence arising from the use of 
intoxicants "'1. This  set of five precepts is known as the five 
rik!d-padini in Sanskrit literature, thdugh the Pgli term sikkhdpada 
seems to refer to the ten special regulations for the monks, which are 
given in the Y i n a ~ a . ~ l ~  They  are also spoken of as the ~ h d - p a d a s  
of an upasaka (layman).213 A Buddhist convert promises to observe 
these five precepts immediately after declaring his faith in the 
Buddha, the Doctrine and the C ~ n f r a t e r n i t y . ~ ~ ~  I n  Pali, they are 
also mentioned as the p a i i c a - ~ i l a , ~ ~ ~  but this term is not generally 
employed in Sanskrit. It is probable that the prohibition of alcoholic 
beverages was at first intended only for the monks. I t  was sub- 
sequently extended to the laity. Some writers attempted to in- 
corporate this important fifth rule in the formula of the ten " Ways 
of meritorious Action " by omitting the item " Harsh speech " 
(pdru!ya) and substituting teetotalism for it .216 Others inserted 
it as the third item without omitting any other rule, and thus- 
raised the number of the precepts to eleven ! 217 But these 
attempts to secure a place in the Decalogue for the-new rule did 
not succeed. It retained its position only in the smaller group 
of the five gikld-padas. T h e  , ' ~ a h ~ ~ i i n i s t s  carried on vigorous 
propaganda against the use of alcohol, but they did not attach 
much importance to this separate list of five items. It is not 
given in the Mahd-uylctpatti, which, however, speaks of 
liquor-drinking as a sin. Aryagiira describes the evil con- 
sequences of alcoholism in the K~rnbha- j i taka .~l~  T h e  ancient 
special rules for the monks are also found in the M a h ~ y ~ n i s t  
treatises, though they are not considered very important. They 
include the five gik!d-padas mentioned above and the following five 
additional rules 210:- 

Not to use perfumes, garlands and unguents. 
Not  to use a high big bed. 
Not to eat a t  the.wrong hour. 
Not  to take part in worldly amusements, like music, dancing, 

etc. - 

Not to accept silver and gold. 
T h e  ten " Ways of Action " are given in both positive 

and negative forms. T h e  sins and errors are mentioned 
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as the ten "evil or demeritorious Ways of Action" (daf-dkufaIdh 
karma-pathdh).wO When the word wirati or viramana (abstention) 
is added to them, the different items are called " good or meritorious 
Ways of Action ".aal (The word prativirati is also found in this 
c~nnection).~" THe word pathdh is sometimes dropped, and they 
are described only as " actions " (RugaIa-karm~ni).au Both words 
are sometimes omitted, and only the ten kyalani or akufaIdni are 
spoken of.a24 T h e  author of the Da. Bha. adds some comments of a 
positive and constructive character to each precepq so that a bodhi- 
sattva may understand the complementary ideas of " Thou shalt 
not " and " Thou shalt " at the same time. 

T h e  ten " Ways of Action " may now be considered in detail. 
I. Abstention from killing living beings (pre-dtipdtad vir-arih). 

T h e  form pre-dtighbtdd is also found. But the Pili words are : 
pdpriripdtd veramani."6 It is therefore proper to accept the form 
pr+-&pita. 

This precept corresponds to the a h i ~ s a  of the Hindu 
scriptures. A bodhisattlua does not use weapons of any kind. 
He does not hate any being, and cannot kill a living creature 
even in thought.2M He understands that all things originate 
,in causes, and cultivates pity and compassion.L" He knows that 
he has Free Will in action, and he believes in the doctrine of 
re-birth. Life is dear to all creatures, and a bodhisattwa 
does not do unto others what he wishes that others should not 
do unto hirn.*PB Ahirflsd (not killing) is indeed the highest virtue.ms 
From all these motives and considerations, a bodhisattua abspins 
from taking the life of any living being. He also condemns and 
shuns the barbarous custom of war among the states and kings 
of the world.2" War has its origin in hatred, avarice, cruelty and 
selfishness, and the glory of victorious kings is stained with blood. 
It is better for a king to abdicate than to wage war. A virtuous 
king tries his best to avoid war, as he knows that the so-called duty 
(dharma) of the warrior-caste (k!alt-+as) is based on cruelty and 
unrigh teousnea. Such " pacifist '* sentiments are expressed 
by Ksemendra. 

T h e  Mah~yznists also extended the scope of this pre- 
cept to the relations between human beings and animal% as an 
animal is also a p r ~ n i n  (living being). T h e  idea of humaneness 
to animals is found in the' Pdi  can0n.2~~ Ilfaitri (friendlines) 
to the brute creation is inculcated in tht~ Avaddna-yataka ; 
and K~emendra cries, " I cannot endure the pain even of 
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an ant." 23a Th i s  tendency towards the humane treatment of 
animals is also fostered by the doctrine that sinful men and women 
may be reborn as animals. Some animals are said to possess a 
few human attributes. They can speak as a result of "Merit", 
and some snakes and parrots can even hear and understand 
sermons.233 Certain animals are reborn in a heaven, because 
they have eaten of a bodhisattvo's flesh.234 Gautama Buddha 
was born as a hare, a swan, a fish, a quail, an ape, a woodpecker 
and an elephant in his previous existences. 235 Avalokitecvara 
preaches to the worms and insects,236 u-hich can rise to 
the position of a Buddha after many aeons.237 A doe bears a 
son to a sage in the forest.23B Prince Kur;lSla is punished with 
blindness, because he had inflicted the same calamity on some 
a-;-.lals in a former life.239 These details, which have been 
culled from different treatises, prove that the Buddhists did not 
regard the animal world only with disdainful contempt. They 
acknowledged the rights and virtues of the dumb beasts. This  
feeling of sympathy also led to the condemnation of hunting and 
flesh-eating. Aryagilra declares that it is wicked to discharge 
arrows at the frightened fleeing antelopes.240 T h e  chief 
Mahayhist  writers also teach that it is a sin to eat meat. They 
abrogate the old rule that a monk may eat meat, if it is not 
especially cooked for him.241 T h e  Larik~vat~ra-szitra devotes 
a long chapter to this subject, and several arguments are adduced 
in favour of vegetarianism.242 It is possible that an animal may 
really be one's relative, who is reborn in this state of woe ; one's 
father. mother, brother, sister, son or daughter may reappear 
on earth in the form of a brute. There is no reason why the meat 
of some species should be eaten, while other species are spared : 
hence meat of all kinds should be regarded as uneatable. Meat 
is impure and repulsive, as it is always blended with 
blood and the secretions of the body. I t  is not right to 
spread terror and agony among the animals, which flee from man 
as from a ruthless demon. Meat is really nothing but foul ill- 
smelling carrion, and one should not eat the carcasses of animals. 
?'he practice of flesh-eating makes men cruel and sensual. Men 
are not carnivorous by nature, like tigers.or wolves. Hence 
such diet paves the way for rebirth in the dreadful purgatories. 
For these reasons, the author of the Larikivatira-szitra teaches 
that vegetarianism is the only proper course for a bodhisattva. 
C~ntideva shares this view, but he allows the use of meat as 
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medicine, if human life is in danger."' T h e  Mahiyinist inter- 
pretation of ahhsd, as applied to the animal world, has been accepted 
by the vast majority of the Indian people. 

Apart from strict vegetarianism, extreme moderation in eating 
and drinking is also enjoined on a bodhisattva, who practises the 
samvara of the body. He should eat neither too much nor too 
little. He should eat only to keep the body healthy and active, 
as ointment is applied to a wound and as a ship is rigged and repaired. 
Intemperance in eating and drinking causes disease, torpor and 
weakness. 244 

2. Abstention from theft (literally, " from taking what is 
not given ": adatt-adanad virptih). T h e  form adatta-haranam 
is also found (instead of a d a t t - ~ d d n a m ) . ~ ~ ~  Both the Hindus 
and the Jainas employ the term asteya (not stealing), but the 
Buddhists have resorted to this curious periphrasis. A bodhi- 
sattva is contented with his possessions and does not covet those 
of other people. He respects the rights of property in things 
that belong to others. He does not steal even a leaf or a blade 
of grass. 246 

3. Abstention from unchastity (literally, "false conduct with 
regard to sensual ple;isures," Rima-mithy-dcarah). T h e  form 
hima-mithyd-vddab is also found.247 T h e  author of the 
Somadhiraja-siitra retains the old Hindu term abrahmacarya 
(fol. 1 ~ 3 b ;  6). 

A bodhisattva is contented with his own wife and does 
not cast longing eyes on the wives of other men. He does 
not harbour even a lustful thought with regard to other harried 
women. Adultery is like poison, that mars and destroys human 
life, even if it is committed in secret.2a8 

4. Abstention from telling lies (mr!a-vc~dad viratib, or, 
anyta-vacanad viratih). T h e  Hindus employ the simple term 
satyam (truthfulness). 

A bodhijattva speaks the truth and nothing but the truth, 
and he does so at the proper time. His actions are in harmony 
with his words.240 He does not tell a lie even in a dream. Truthful- 
ness is the highest spiritual austerity.250 T h e  power of Veracity 
is like a force of Nature and can work miracles. When it is 
employed by truthful persons according to the procedure of 
saty-~dhi!!hina, it can give sight to the blind and heal the torn and 
bleeding limbs of self-sacrificing bodhisattvas. I t  can cure disease 
and produce rainfall. I t  can allaythe fury of the elements and save 
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mariners from shipwreck. I t  can even restore the dead to life.aa 
Truth is great and prevails against all the ppwers of evil. 

5 ,  Abstention from slander (paiyunydd uiratih, or pifuna- 
vacandd viratih). 

A bodhisattva does not sow strife and discord in society 
by uttering slanderous libels. He does not act as a tale-bearer. 
He does not repeat what he has heard. He does not separate 
good friends. or take delight in causing disunion among people 
by his words.264 

6. Abstention from harsh speech (piiru!ydd viratt$, or partqa- 
vacandd vimt ih). 

A bodhisattva does not indulge in harsh, bitter, offensive, 
vulgar and angry speech, which cuts others to the quick and wounds 
and lacerates their feelings. His speech is always sweet, polite, 
gentle, pleasant, agreeable, beneficial and dignified. I t  gives joy 
both to him andtto others, as it is sweet both to the ear and the 
heart. But he may speak harshly in order to restrain foolish persons 
from evil actions.263 

7. Abstention from frivolous and senseless talk (sumbhinna- 
praldpdd viratib. In  P ~ l i  : samphappaliipd veramani). 

A bodhisattva speaks at the proper time, and his utterances 
are always cogent, relevant and instructive. He speaks of righteous- 
ness and religion. He avoids all conversation about common stories 
and legends.864 He is not interested in aimless gossip about " kings, 
robbers, soldiers, villages, towns, countries, kingdoms, capital 
cities, ministers, officials, eunuchs, carriages, gardens, palaces, 
monasteries, tanks, ponds, lakes, mountains, demons, ogres, 
hobgoblins, food, drink, clothes, ornaments, music, dance, love," 
etc., etc."6 T h e  MahZygnists are very severe on what is called 
" light talk ". Pleasant and useful speech is also regarded as one of a 
bodhisattva's four saigraha-vastus (items of sympathy or con-. 
version). A bodhisattua is not talkative or loquacious : he is 
inclined to be reticent and speaks little.2" :' Sweet speech " 
is the means of teaching the doctrine (delana). I t  removes the 
doubts of the inquirer and sets forth the proper arguments. I t  
may therefore be characterised as grahaka (" that which makes 
people take ").267 A bodhisattva's speech should be pleasant, true, 
and conducive to the Good.268 It is the mark of a bodhisattva, 
who cannot fall from his high estate (auinivarttanfya). Dharmz- 
kara, the saint who rose to be the great Buddha Amitdbha, was a 
man of sweet speech.*bO Prince Sutejas was also gentle in spe~ch .~~O 
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As a general rule, a bodhisattva's speech is intended to encourage, 
delight or instruct others. He encourages others by being the 
first to speak to them with a smiling and joyous countenance. 
He inquires about their welfare and their health, and addresses 
words of hearty welcome to them.'" He also delights other people 
by conforming to the ways of the world like a fellow-citizen, and 
wishes them abundant increase of sons, wives and relatives, or of 
wealth and worldly goods.2" He expresses the hope that they will 
grow in faith, virtue, knowledge, charity and wisdom.26' He 
instructs them in religion for their good and weal (hita, sukha), 
and is always ready to benefit them by his speech, which is devoted 
to spiritual t e a ~ h i n g . ~ ~ 4  I t  is a very difficult task indeed to speak 
sweetly to one's enemies and adversaries, or to preach to very 
stupid and dull persons with great patience, or to hold encouraging 
and uplifting converse with false, dishonest and cunning people.266 
But a bodhisattva cultivates sweet speech even in his intercourse 
with such individuals. Further, he exhorts the people to abandon 
the five nivaranas (Hindrances), to aim at happy rebirths, and to 
ponder on the four Noble Truths. He rebukes and admonishes 
lax monks and easy-going householders, removes their doubts 
and helps them to enter the path of earnestness.266 He preaches 
the ten ethical precepts, which free a person from sin and show 
him the. way leading out of all corrow. As a general rule, a 
bodhisattva permits others to -do what is permissible according 
to the Scriptures, and prohibits them to do such things 
as are forbidden.267 He comforts and solaces those creatures, 
who are afflicted with diverse fears.*')a He purifies his speech in 
four ways: he abstains from lying, slander, harsh 
words and frivolous talk. He speaks exactly as he has seen, 
heard, thought or known ; and if he has not seen, heard, thought 
or known anything, he speaks accordingly. These are 
his eight noble ways of speech (arya vyavahar~h).~" He soothes 
and allays the grief of all persons, who are suffering from 
bereavement or loss of wealth. He speaks to those who are ill, 
vicious or heterodox, and he teaches them how to acquire health, 
virtue or right views (Bo. B~P. ,  fol. 86a, b). 

8. Abstention from covetousness (abhidhyqd viratih). T h e  
P ~ l i  word abh;lj'hd is explained as a synonym of rt?go in the 
Dhamnra-sangani (Section I I 36). Aqvaghqa teaches that 
it destroys the man, who is the slave of sensuality. A bodhi- 
sattva is free from this fault. He does not covet the wealth and 
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possessions of other persons. He does not think thus : " May 
I get what belongs to other people." His heart is not corrupted 
by avarice.27? 

This  precept may be compared to the tenth Commandment 
of the Hebrew Decalogue. 

9. Abstention from malevolence (malice, ill-will : vyapndad 
virutih). T h e  PPli word bytipdda is given as a synonym of d ~ ~ a  
(hatred) in the Dhamma-sangani (Sections 41 9, I I 37) A 
bodhisattva's heart is free from malice. He is friendly, merciful, 
benevolent, compassionate and kind-hearted towards all living 
beings. He abandons all anger, hatred, ill-will and enmity. He 
cultivates thoughts of love and pity towards all creatures, and desires 
their welfare and happiness.271 

I o. Abstention from wrong views (heretical opinions : 
mithyd-grs~er viratih). T h e  form mithyd-dnr~anam is also 
found.272 

A bodhisattva walks in the path of righteousness. He 
has firm faith in the Buddha, the Doctrine and the Confraternity. 
He is straightforward, honest and sincere. He does not think 
of evil and improper pursuits and actions.273 

T h e  Da. Bho. explains mithyi-4rs.ti in this general 
way. But the Dhamma-sarigani repeats the formula, which has 
already been referred to in the section on samyag-&$i (unbelief 
in the existence of the next life and the fruit of 
actions, etc.).?i4 T h e  term probably refers to the whole system 
of Buddhist doctrine, and may be interpreted as "heterodoxy ". 
A bodhisattva must be " orthodox " in his views and 
should not accept the doctrines of the Jainas, the Hindus, and 
other sects. 

(d) As regards the motives and sanctions for rignt action, the 
Buddhist philosophers speak of the ordinary worldly induce- 
ments and allurements, as in the case of Charity (ArTna). (XI 
leads to fame, popularity, beauty, happiness, and rebirth in a 
wealthy family on earth or as a deva in a heave11.27~ I t  
enables a person to meet death calmly and pea~efu l ly .~~"  T h e  
Samadhirija-siitra mentions ' ten advantages of fils. A bodhi- 
sativa, whose conduct is pure, attains complete knowledge, 
follows the example of the Buddhas, is never blamed by the 
learned, does not break his promises, remains firm in the right 
ways of behaviour, flees the world, lives free from any 
hindrance caused by prepossessions or adverse conditions, acquires 



Concentration, and is not afflicted with poverty. (Sam. Ra., fol. 
I I 3a, lines I -2.) 

Pure hedonism thus seems to be the ruling theory of 
Buddhist ethics. But it sometimes degenerates into spiritual 
terrorism of the worst sort. T h e  ten precepts are more or less 
negative in character, and the fear of punishment in the purgatories 
is held to be the chief sanction for virtuous conduct. T h e  hope of 
reward is supposed to be the mainspring of ddna (Giving) ; but 
threats of terrible penalties are considered to be necessary for the 
observance of ~ih.  T h e  Buddhist teachers speak of eight hot and 
eight cold purgatories in connection with the ten precepts of y i h . 2 7 7  

T h e  eight hot narakas (purgatories) are called saiiljiva, kdfa- 
stitra, sarighdta, raurava, mahd-rauraua, tapana, pratdpana and 
avici. Some of these names have perhaps a meaning. Raurava 
may signify " the place of cries " ; tapana means " heating ". 
T h e  two purgatories, rourava and auici, are mentioned more 
frequently than the others. T h e  eight cold purgatories are named 
arbuda, nirarbuda, atata, hahava (or apapo), huhuva (or hdhddhara), 
utpah, padma, mah~padma. Some of these names are evidently 
onomatopcleic ; ata!a and hahava suggest the effects of extreme 
cold. Padma and utpah (lotus) are probably euphemistic terms. 
This  scheme of sixteen purgatories was the final product of the 
vivid imagination of the MahIyHnists, who elaborated the idea of 
retribution after death. T h e  Mahd-uartu devotes a long chapter 
to the subject (vol. i, pp. 5-26) ; but it mentions only the 
eight hot purgatories and speaks vaguely of sixteen smaller 
purgatories (utsada) attached to each great na rab .  I t  offers 
a fanciful etymological explanation for each name, and 
describes the tortures and the sins associated with each purgatory. 
Agvaghosa and Cintideva have also described the terrors of the 
purgatories."B As the Indians are past masters in the art  of 
exaggeration, there is no lack of burning, boiling, baking, 
rending, tearing, wounding, bleeding, freezing, shivering, piercing, 
sawing, splitting, mauling, mutilating and other pains and torments 
in these purgatories. Ciintideva has in fact drawn up a systematic 
penal code for the sinners, who violate any of the ten ethical 
precepts.270 As in Dante's Inferno, the punishment is often 
suited to the transgression. T h u s  a thief sees unreal gold and jewels, 
which he tries to appropriate in vain ; an adulterer pursues 
phantoms of women, who mock his lust ; a liar's tongue is cut 
out of his mouth, and so on. T h e  only redeeming feature of 
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this hideous nightmare of the M a h ~ y ~ n i s t s  is that the sojourn 
in these purgatories does not last for ever. Each sin is completely 
expiated after a certain period of time, though that period may 
be very long. 

A sinner may also be punished by being reborn as an 
animal or a preta. T h e  troubles and calamities of the animals 
are described in the Mah&vastu and the Buddha-carita.280 An 
irascible teacher, who told his dull pupils that they were buffaloes, 
was reborn as a buffalo. Some careless persons, who 
$pat on the walls of sacred buildings, were even reborn as walls ! 
T h e  Mahiiyiinists certainly do not lack a sense of humour.281 
T h e  pretas, whom mouths are as small as the eye of a 
needle and whose bellies are as large as a mountain, are always 
tormented with hunger and thirst. This  class of imaginary 
creatures is a peculiar product of Indian wit and folklore. Finally, 
a sinner may be reborn as a poor, ugly, diseased and deformed man 
dr woman, and may be unfortunate and unsuccessful in his or 
her life on earth.Zsa 

Such are the terrible sanctions behind the Mahzyanist Decalogue. 
( e )  Some Mahiiyiinist philosophers have risen to the noble 

conception that a person should do the right, because his con- 
science prompts and compels him to act in that manner. Gila 
is regarded as the means of leading others to Enlightenment, 
and not as the price paid in advance for the pleasures of heaven.2B3 
T h e  ruling and controlling principle of a bodlrisattva's gila 
should be hr i  (conscientiousness) and atma-lajji (shame 
in or before oneself). This  important term hri denotes 
a remarkable concept in Mahayiinist ethics. I t  is often coupled 
with apatrcpya (vyapatr~pya, apatrapa. Pali : ottappa), which 
means " shame with regard to others, fear of social censure ". 
These two are included in the formula of the seven dhanas 
(treasures).284 Apatrapi belongs after all to the sphere of 
enlightened hedonism, as it is associated with social approval and 
popularity. But h r i  ( P ~ l i  : hiri) introduces us to a new order of 
ideas.286 I t  has been explained as " purity of intention, and modesty 
with regard to oneself ".286 T h e  idea of " shame " can easily 
develop into that of " self-respect ", as the Greek word aiS& 
clearly shows.28' Hri represents an inner self-determining 
disinterested principle, which inspires a bodhisattva to the practice 
of It is synonymous with lojjd, which is extolled in 'the 
Bo. Bhn. and the M. S. A/. A lodhisattva feels shame, if he is not 
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energetic in the cultivation of the pdramitds. is b t royed  
in the absence of this quality, which is also indispensatle for the 
Equipment that leads to Enlightenment.PB@ I t  raiscs a bodhisattwa 
above the eight ordinary motives and deterrents : viz. gain and 
loss, fame and obloquy, praise and blame, pleasure and pain.n@O 
~ r ~ a ~ l l r a  teaches that a bodhisattwa does not commit any i n ,  
because he has ma-lajja (self-shame) and witnesses his own actions, 
even if  they are concealed from others.aO' Hri thus points to 
the existence of that inner Mentor, which is also recognised 
by Marcus Aurelius and Kant as the necessary postulate of true 
ethi~s.2~0 

( f )  T h e  Mahiiyhists have thus gone through the entire 
gamut of the motives that govern human conduct. But they have 
rather stultified themselves by teaching the strange doctrine 
that a bodhisattun may violate any or all of the precepts of fiia, 
if he is moved by compassion for others.2aa This  view has led 
to much subtle casuistry. T h e  Bo. Bha. and other treatises 
explain that the ethical rules are not absolute. They may be 
infringed, if a bodhisattoa can thereby render service to an un- 
fortunate creature. This  doctrine must have originated 
on account of three circumstances. These keen thinkers 
must have realised that no ethical laws can be universally 
and eternally valid, and that the ordi!lary social code must break 
down under certain circumstances. They attached such 
exagyated importance to mercy and compassion that they 
began to take a short-sighted view of ethical obligation. They 
thought that the immediate relief of pain and suffering out- 
weighed the permanent loss inflicted on the individual and on 
society hy the deliberate violation of the great moral principles. 
I t  is also probable that they wisl1c.d to excuse and condone the 
moral laxity of the Buddhist monks, to which the well-known 
passage in the Xwt-apila-poriprcchd bcars witness.'@4 Cnntideva 
also speaks wit11 suspicious frequency of the sins of rcrgo (passion, 
lust) as venial and even con~mcndabld' offences, wheii a bodhi- 
sattva commits them in order to please and gratify 
otlleis.2" T h e  medieval monks of Europe also passed through' 
a period of widespread corruption ; but they did not formulate 
a regular pl~ilosophy of degeneracy. T h e  later hlah?iyhists 
sought to justify the sensual escapades of the monks (alias bodhi- 
satfvas) by refei-1-ing to the assumed motive of Rarir?id. Tantrism 
cast its shadow bcfore. 
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T h e  author of the Bodhisattva-bhiimi indicates the cir- 
cumsonces, in which a bodhisattva may infringe the seven 
chief precepts. He may kill a person, who intends to murder 
a monk or his own parents. He should say : " I t  does not matter 
if I suffer in the purgatories for ~ i . 1 ~  sin : but I must save this 
misguided creature from such a fate." 296 He can " take what 
is not given ", if it is necessary to deprive unjust kings and wicked 
robbers of their ill-gotten gains, which must lead to their ruin and 
destruction.2Q' He may have carnal knowledge of an unmarried 
woman, if he can thus prevent her from harbouring thoughts of 
hatred and i l l - ~ i l l . ~ ~ ~  He may tell lies for the sake of others. He 
may slander someone in order to separate another bodhisattva 
from a bad friend. He may speak harshly to a sinner in order to 
warn and reproach him.200 He may indulge in frivolous talk in 
order to win over such persons as are addicted to music, dancing 
and gossip. He may adopt an objectionable mode of livelihood 
in order to approach and convert the people, who follow such 
sinful practices.300 He may take part in amusements, if he wishes 
to soothe the grief, worry and anxiety of those who are depressed 
in mind ; but he should not be boisterous or undignified in his 
behaviour. As a general principle, he is not forbidden to conform 
to the ways of the world, as he must help others and maintain 
amicable relations with them.301 He should not b'e afraid of sinning 
now and then for the sake of others, as he has a long period of time 
at his disposal before Enlightenment can be attained.302 In this 
way, the Mahry~nists teach that the end justifies the means and 
that a bodhisattva may sometimes adopt St. Paul's device of 
" becoming all things to all men ". 

( g )  Stories of m a .  T h e  stories of gih are not so numerous 
or sensational as those relating to dzna. 

Cakra, the chief of the devas, observed the first precept 
by turning back his aerial car in order to spare some tiny 
nests, even though he was hotly pursued by his enemies, the 
Demons, after the defeat of his army."s But his humane action 
gave him the victory,~as the Demons were bewildered and thrown 
into confusion by this sudden and unexpected movement. A 
quail and a whale lived on vegetarian food, as they did not wish 
to kill small animals.304 A prince was troubled with keen qualms 
of conscience, because he drank the water out of a pot that belonged 
to a sage, and he was thus guilty of theft.306 A bodhisattva dis- 
obeyed the command of his brahmin teacher, who asked 



his pupils to steal for his benefit." A king, who was deeply 
infatuated with the beautiful wife of one of his officials, 
refused to gratify his passion, even though the husband was willing 
and eager to give up his wife as a loyal subject.m Upagupta and 
Padmaka rejected and repelled the advances of certain prostitutes.rn8 
Prince Yur;lH!a and Prince Kaiyznakiri also refused to be seduced 
by passionate women, who fell in love with them.300 Ksemendra 
relates a foolish story of incest and its terrible consequences.a'O 
A fish saved his comrades from death by calling down rain from the 
heavens through the power of vera~i ty .~l l  A young quail saved his 
parents and himself by extinguishing a forest-conflagration in 
the same manr~er.~la P i r ~ a  was reborn as a slave-girl's son, as he 
had committed the sin of using harsh language in his previous 
existence.313 Sthaviraka and Hastaka were also visited with 
condign punishment for the same f a ~ l t . ~ l ~  Raivata was condemned 
to twelve years' imprisonment for a crime, which he had not 
committed, because he had falsely accused another man of 
such a crime in his former life.816 

T h e  stories lrelating to chastity and the punishment of harsh 
speech are more interesting than the others. 

I I I. KS~~NTI-PAR AM IT^ (Forbearance and Endurance). A 
bodhisattva should practise the Perfection of Asanti. 

L b  This word has been rendered as " forbearance ", patience ", 
" meekness ", " die Milde ", etc. A. B. Keith, following D. T. 
Suzuki, interprets it as "not feeling dejected in the face of evils''.316 
But this explanation is not adequate. Ksinti is always described 
as the opposite of bodha (anger), dueso (hatred), pratigha (repug- 
nance) and vylip~da (malice)."' I t  is defined as freedom from 
anger and excitement (akopanli, ak!obhanata) and as the habit 
of enduring and pardoning injuries and insults (pnr-ITpakarasya 
mar(a~am).318 This is the primary and fundamental 
cannotation gf 'ksanti. But it is also used in two other 
subsidiary senses : ( I )  patient endurance of pain and hardship 
(duhhh-lidliv~~rnno), and (2) acquiescence in or acceptance of 
the ideals and doctrines of the religion with faith (nharma-nidhyan- 
idhimukti). 310 

These three aspects of ksanti may be discussed in detail. 
I .  Forbearance. A bodhisaitva knows that the Buddhas 

b L  are the ocean of forbearance " 320 ; gentle forbearance 
(&anti-sauratyom) is their spiritual garment.rnl He cultivates 
this virtue .in its full ~erfection. He forgives others for 

P 
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all kinds of injury, insult, contumely, abuse and censure.322 
He forgives them everywhere, in secret and in public. He 
forgives -them at all times, in the forenoon, at noon and in the 
afternoon, by day and by night. He forgives them for what has 
been done in the past, for what is being done at present and for 
what will be done in the future. H e  forgives them in sickness and 
in health. He  forgives them with his body, as he never thinks 
of striking them with his hands or a stick or a stone ; he 
forgives them with his speech, as he never utters harsh 
words ; and ,he forgives them with his mind, as he harbours 
no anger or evil thoughts against them. Even if his body is 
destroyed and cut up into a hundred pieces with swords 
and spears, he does not conceive an angry thought against his 
cruel persecutors.323 He forgives all without exception, his 
friends, his enemies, and those who are neither. He forgives 
even weak and socially inferior persons, who may insult or injure 
him. He  forgives wicked arid cruel persons, who may have 
inflicted terrib!e and unendurable pain and loss on him for a very 
long time. Being reviled, he reviles not again ; being beaten, 
he beats not again ; being annoyed, he annoys not again. He does 
not show anger towards one who is angry. He is like a dumb 
sheep in quarrels and squabbles. I n  a word, his forgiveness 
is unfailing, universal and absolute, even as Mother Earth suffers 
in silence all that may be done to her.324 

A bodhisaffva should cultivate certain modes of thought 
and ponder on some great principles, so that he may understand 
why he should forgive others. He should remember Buddha's 
words : " T h e  strength of a religious teacher is his patience." 326 

He should love all beings and therefore bear with them.320 His 
enemy of to-day may have been a friend, a relative or agteacher in 
a previous existence and should therefore be regarded as an old 
cornrade.327 A bodhisativa also knows that there is no permanent 
substantial individuality in any man or woman. Hence it follows 
that there is really no one who reviles, beats and injures, or who 
is reviled, beaten and injured.328 All beings are ephemeral and 
mortal ; it is improper to be angry with such miserable creatures. 
Tl-sy. are also afflicted with pain. Even those, who live in great 
affluence, cannot escape the three kinds of pain that are insepar- 
able from the very nature of things.32" bodhisativa should 
try to alleviate their pain, not to increase it bv lack of forbearance. 
He should also he more or less of a deterrniiist in judging others, 
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who harm him. Those enemies are not free agents : their 
wicked deeds are produced by causes, over which they have no 
control, as disease originates in physiological condition~.~W All 
men are driven and dominated by the forces set in motion by their 
actions in past lives, even though they may not know this law. 
b b  Tout comprendre, c'est tout pardonner." Further, a bodhisattva 
cannot really blame others for the injuries that they may 
inflict upon him, because he suffers on account of his own sins 
and misdeeds in his previous existence.na" His enemies are only 
the instruments of the cosmic law of karma.332 In fact, they are 
his best friends, and he should thank them for their services. They 
deprive him of the dangerous impedimenta of wealth, fame and 
worldly happiness. They enable him to exhibit the virtue of for- 
bearance, which leads to heaven and also ,to Enlightenment.335 
They do him much good, while they ruin their own chances of 
a happy rebirth. A bodhisattva should also reflect that anger 
is a grievous sin, which must certainly be expiated in the dreadful 
purgatories. It destroys all the Merit that has been acquired in 
many lives.334 I t  is therefore better to suffer a little in this life 
at the hands of one's enemies than to yield to anger and endure 
the terrible consequences of that heinous sin after death. Anger 
and Envy should be shunned, as a fish would swim clear of the 
fisherman's n ~ t . 3 ~ 5  T h e  en~ious man forgets that his neighboun 
only enjoy the fruits of their good deeds. He should learn to 
rejoice in the prosperity of others and to praise their 
virtues. Lack of forbearance is often due to Pride (maria). 
Pride is a very dangerous, destructive and demoralising sin, which 
a bodhisattva must combat and subdue with all his might. I t  is 
the work of M&m, the deity of Desire and Death. A bodhisattva 
must never praise and exalt himself, or belittle and depreciate 
others. He should be humble in spirit, like a servant or an outcaste. 
Humility is indispensable for the attainment of bodhi. It also 
facilitates the practice of Forbearance. A wise bodhirattva 
should forgive others even from fear, as vindictiveness always 
ends in evi1.336 T h e  Buddhas will not forgive him, if he 
does not forgive those who trespass against him."' His own best 
interests can also be promoted in this way, as he, who is at peace 
with all, must be happy in life and at the moment of deathease 
Such a man is also irlvulnerable : he cannot be burned by fire, 
drowned in water, or wounded by weapons. He is sure of rebirth 
in a heaven. He finallv attains Enlightenment, if he practises 
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large-hearted, all-embracing, measureless Forbearance towards 
all. 338 

Thus  do Cantideva and the author of the Bodhisattva-bhami 
argue and preach on this theme. But it is really difficult to recon- 
cile the -law of karma with the spirit of forbearance. Such frigid 
metaphysics may teach passive resignation, but not loving 
forbearance. B& the same writers also mention mercy and love 
as the mouve forces behind &dnti ; and here they seem to get 
at the root of the matter. W e  forgive with the heart, and not with 
the head. 

2. Endurance. A badhisattua also exhioits the virtue 
of ksgnti by enduring hunger and thirst, cold and heat, and also 
all the severity and inclemency of wind and ~ e a t h e r . ~ M  He lives 
happily even in places infested with fleas, gnats, serpents and other 
such obnoxious and dangerous insects and reptiles. He is also 
capable of enduring any amount of labour, drudgery, hardship 
and privation, because he loves all who suffer in this world oflwoe, 
and wishes to help them.340 In  spite of all this, he is happy and 
cheerful. He experiences pleasure even when he is subjected 
to the most excruciating pain, torture and mutilation, because he 
sends w t  loving thoughts and wishes to all  creature^.^^ He also 
knows that only the body suffers in this way, and he does not 
identify his personality with the body. He reflects that he has 
undergone many troubles and tribulations during many lives 
only for the sake of transient pleasure and a wretched livelihood ; 
but  now he must endure comparatively slight pain in order to 
acquire Merit and attain bodhi.340 Thinking thus, he resolves 
to meet all kinds of pain calmly and joyfully. He is prepared to 
starve and suffer, if he does not get even the necessaries of life. 
He can bear the loss of all perishable worldly possessions, taken 
separately or collectively.340 He works hard day and night to 
purify his heart from all evil, and he does not yield to indolence 
and lassitude. He does not rest or recline on a couch or a seat, 
or even on a bed of grass an4 leaves, at the wrong h o ~ r . 3 ~ ~  He 
is not afraid of the toil and exertion that are necessary for the 
service of the Buddha, the Doctrine, the Confraternity and his 
teachers, for the study of the principles of the religion and their 
dissemination among others, for the task of careful self-examina- 
tion in the privacy of solitude, and for the cultivation of calm and 
insight.340 He observes the hard rules of the monastic Order- 
lifelong celibacy, poverty, mendicancy, ugliness of face and features 



after the tonsure, the robe of peculiar hue, and the permanent 
loss of all amusements and social a m e n i t i e ~ . ~ ~  I f  he is a house: 
holder, he has to work and labour as a farmer, a merchant or an 
official. But a bodhisattva, monk or layman, is not discouraged 
or depressed on account of all this pain and misery. He does 
not turn back from his quest.=qO 

3. Acctptance of the Truth. A bodhisattva exercises kfdnti of 
the highest and most difficult kind by the realisation of insight 
into the real Law and Tru th  of the universe. He investigates 
the Doctrine thoughtfully and intelligently, and thus acquires 
firm faith in the merits of the Buddha, the Doctrine and the 
Confraternity, in the Truth, in the power and glory of the 
Buddhas and the bodhisattvas, in the Cause, in the Fruit, 
in the summum bonum and in his own methods and efforts for its 
attainment.341 Such &inti can be developed only through pure 
knowledge and persistent practice. I t  is of three kinds.342 A 
lodhisattva may only hear some preacher and accept his teaclflng 
(ghosinug~ bintih) ; or he may observe and follow the regular 
religious discipline and practise reflexion (6nuforniki ksintib) ; or he 
may reach the highest stage by accepting and realising the truth 
that nothing is produced or originated. T h e  Samidhirija-dtra 
describes the great powers and privileges of a bodhirattva, who 
acquires these three forms of &inti, which it does not, however, 
define or explain (fol. 26n, 6 ff.). T h e  Da. Bha. and the M. S. A. 
explain the third kind of ksanti (anutpattiko-dharma-mtih) 
as the comprehension and acceptance of the doctrine that all 
phenomena and things are illusory, non-existent, un-produced 
and un-differentiated.342 I t  is obtained by an advanced bodhisnttvn 
in the eighth bhfimi (stage). I n  modern parlance, he " sees l ik  
steadily and sees it whole ". 

4. Storifs of &inti There are some beautiful stories relating 
to this ~rjrarnhd, one or two of which have perhaps also the merit 
of being true. 

Story of Pzima. Piirna was a Buddhist apostle in the early 
period of the history of Buddhism. His story is related in the 
P ~ l i  anon.343 In  Sanskrit, it is found in the Divy-ivadana and the 
hiadinn-kafpa-fnti.344 It is one of the gems of Buddhist litera- 
ture. Some irrelevant details need not be considered here (e.g. 
his birth as a slave-girl's son, his attachment to one of his half- 
brothers, his success in business, etc.). T h e  story of his Rf~nti  
begins with his ordination as a monk. He resolved to go as a 
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missiotlary to a country, which was inhabited by wild barbarous 
tribes. He asked permission of Gautama Buddha, who tried to 
dissuade him from his risky enterprise. Buddha said : "The people 
of Crongpamnta are fierce, violent and cruel. They are given 
to abusing, reviling and annoying others. If they abuse, revile 
and annoy you with evil, harsh and false words, what would you 
think ? " Pfirna replied : " In tha!: case, I would think that the 
people of Croniiparznta are really good and gentle folk, as they do 
not strike me with their hands or with stones (clods of earth)." 

Buddha : " But if they strike you with their hands or with 
clods, what would you think ? " 

Piirna : " In  that case, I would think that they are good 
and gentle folk, as they do not strike me with a cudgel or a weapon." 

Buddha : " But if they strike you with a cudgel or a weapon, 
what would you think ? " 

Piirna : " In that case, I would think that they are good 
and gentle folk, as they do not take my life." 

~ i d d h a  : b b  But if they kill yo", Pfir~a,  what would you 
think ? " 

Pfir-na : " In that case, I would still think that they are good 
and gentle folk, as they release me from this rotten carcass of the 
body without much difficulty. I know that there are monks, who 
are ashamed of the body and distressed and disgusted with it, and 
who slay themselves with weapons, take poison, hang themselves 
with ropes or throw themselves down from precipices. (So I 
shall thank those people for rendering me a service)." 

Buddha : " Pfirna, you are endowed with the greatest 
gentleness and forbearance. You can live and stay in that country 
of the ~ r o ~ ~ ~ a r 5 n t a s .  Go  and teach them how to b;: 
free, as you yourself are free ". (Divy-dvaddna, pp. 38, 39) 

This story is probably based on historical facts, and therefore 
deserves to be related in detail. 

Story of' Kunda. King A ~ o k a  had a son, named Dharma- 
vivardhana, whose eyes were as beautiful as those of the Himalayan 
bird, called kundla. He was therefore also called K u ~ ~ l a .  When 
he grew to manhood, his step-mother 'Tisyaraksit% fell in love with 
him, but he tried to preach'virtue to her. He thus incurred her 
enmity, and she resolved to destroy him. K u n ~ l a  was sent by the 
king to the town of Taksaqil~ in the north in order to quell a 
revolt of the citizens. K u n ~ l a  ruled Taksaqilii as a successful 
and popular governor. In  the ~eant ime,  Aqoka fell ill, and 



Ti~yaraksitii his wife restored him to health by her cffora. 
She asked to be allowed to exercise royal power for a week, and 
Aqoka complied with her request in order to show his gratitude 
to her. She despatched an order in Aqoka's name to the citizens 
of Takaqila, commanding them to put out Kun~la's eyes. T h e  
citizens did not know what to do ; hut K u n ~ l a  gladly submitted 
to the ordeal, as he had thoroughly understood the Buddhist 
doctrine that all external things are transient and worthless. He 
even took the eyes in his hands and began to philosophise in verse. 
He left the town and wandered back to Pgtaliputra as a beggar, 
accompanied by his wife KPficanam~I~. k e  begged his bread 
on the way by singing and playing the v i ~ a  (lute). T h e  
unfortunate couple found refuge i n  the royal garage (ydna-fdl~), 
where they were discovered by the palace-servants. When they 
were taken into the king's presence, the lascivious and vindictive 
queen's intrigue was exposed. Aqoka was furious with rage and 
grief, and threatened to put her to death with cruel tortures. 
But Kuniila had learned the duty and virtue of forbearance so well 
that he interceded for her. He'said to King Asoka : " 0 King ! 
I am not troubled with pain at all. In spite of the terrible wrong 
(inflicted on me), there is no burning anger in me (manyu-tdpah). 
M y  heart is full of love for my mother, who put out my 
eyes." 346 

This  is the moral of the storv. T h e  author of the Divy-dvaddna 
ruins the tragedy by adding &at Kupiila then cried : " If  these 
words are true, may both myt eyes immediately become as they 
formerly were." He thus got back his eyes by the process of 
saty-ddhifthcina. 

W e  seem to hear distant echoes of a palace-intrigue in this 
story. O r  is it only a piece of fiction, like the other avodinas ? 

Story of Kfcintivddin. This  famous story is told in the 
Jcitaka-mcih and the Avadcina-kalpa-lati. Ksemendra relates 
it twice, first as the K~gisundar-a'vaddna and then as the &anti- 
avad~na.34e 

A holy monk lived in a wood. He was called Kpntiv~din,  
because he often preached the virtue of forbearance. Now it 
happened that the king of that couniry came to the wood on a 
pleasure-trip with his wives and attendants. When he had strolled 
about for a time, he drank some wine and fell asleep. His wives 
came to the monk's hermitage in the course of their ramble. ~ h e j  
listened to an excellent sermon on forbearance. When the king 
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awoke from bis sleep, he set out in search of the ladies. 
When he saw them at the hermitage, he was beside himself with 
rage and jealousy. He reviled and abused the monk, called 
him a charlatan and hypocrite, and cut off his hands, arms, ears, 
nose ar  feet. But the monk's forbearance and serenity remained 
unshaken. He was sorry for the king and pitied him. He even 
uttered sincere wishes for his future welfare. Tha t  king 
had in the meantime met the gucrdon of his karma : the earth 
opened and swallowed him up. T h e  monk died peacefully and 
went to a heaven. , 

Ksemendra avoids this tragic conclusion. He restores the 
monk to his normal condition by the device of saty-ddhi!!h&a. 

Is this story-based on a real tragedy ! I t  is a simple story, but 
it has become very popular and important. Perhaps it had its 
origin in the capricious cruelty of a drunken despot. 

These three names, Pfirna, KunPla and KsHntiv~din are famous 
in Buddhist literature. T h e  halo of ksdnti surrounds them. 
There are other minor tales relating to the same Perfection. 
Gautama Buddha forgave his assailants, and offered hospitality 
to the men who were sent to kill him.347 Queen Padm5 asked 
her husband not to punish her wicked rivals.348 A boy did not 
curse the king who shot him.34Vharmapiila forgave his 
executioners.350 And so on. &anti is one of the favourite themes 
of the Buddhist story-tellers. 

IV. V~RYA-PARAMITA. f i y a  as a paramita is a many- 
sided and comprehensive term. T h e  word virya, derived from 
vira and vir, literally means " the state of a strong man, vigour, 
strength, power, heroism, prowess, valour, fortitude, courage, 
firmness, virility " (Pnli Dicy. and Skt. Dicy. M. W-). As a 
p~ramitii, it has been translated as " strength ", "energy ", 
L 6 9 9  (6  '7 4 6  strenuousness , manliness ", " zeal ", " courage , power ", 
" die Tapferkeit ", " diligence ", " vigour ", etc. I t  is advisable 
to leave it untranslated, or to adopt "Energy" as a conventional 
rendering. 

Yirya is an important category in Bcddhist philosophy and 
religion. I t  is also reckoned among the five balas and 
indriyas and the seven bodhy-arigas, as has already been indicated 
above. T h e  Dhamma-sakgatzi defines it thus : " T h e  striving 
and onward effort, the exertion and endeavour, the zeal 
and ardour, the vigour and fortitude, the state of unfaltering 
effort, the state of sustaiued desire, the state of not putting down 
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the yoke and the burden, the solid grip of the yoke and the burdell, 
energy, right endeavour, this is viriya" (Section I 3). T h e  M. S. 
A. gives a fanciful etymology : uareno yojrrynti (it unites one 
to that which is Yirya is generally defined as 
"energy in the pursuit of the Good ", " vigour in well-doing ", 
" effort for the Good " (kyal-atsdha?~). 3 5 2  T h e  Rodhisattva-hhtimi 
describes it as " the great energy or vigour of the mind in 
the accumulation of meritorious principles " (cittasy-5ty-utsdhah 
kyula-dharrno-~nrigrahe).~~~ ?'he words clpramdda (vigilance, 
alertness, watchfulness) and dhrii (fortitude, steadfirstncss) also 
denote certain aspects of virya and are freluently elnployed.354 
T h e  o~posite of virya is kuusid~a (ka2qidya), " indolence, sloth." 
Other words, which arc  synonyms of kawidya, are also contrasted 
with virya, e.g, middha, nidrk alo~ya, etc. But Ciintideva also 
mentions three other faults in this connection, viz. attachment 
to ignoble and evil things, despondency (vi!~da : " despair, 
discouragement "1, and self-contempt (dl fidence, atm- 
avamanyand). 365 

f i y a  is often praised by the Mahiiy~nist writers, and 
its fundamental importance is indicated in unequivocal terms. 
Enlightenment depends entirely on virya ; where there is virya, 
there is bodhi.366 Yirya is the chief and paramount cause of all 
the auspiciol!~ principles that are conducive to Enlightenment 
(bodhi-karakanam k ynh-dharmdndm pradh~nom kdra~zam).s~' 
It promotes a bodhisattva's material and spiritual well-being.358 It 
is far better to live only for a day with full virya than to vegetate 
without energy during a, hundred years.35g Yirya destroys all 
pain and darkness, and it has therefore been praised by 
all the ~uddhas.3" I t  ensures success and protection, and counter- 
acts all fears and evil proclivities.3'Jl Gautama Buddha himself 
was a great vira (hero) and owed his victory over Mara chiefly 
to his viry~.3~Z 

Yirya is of two kinds : the viryo of preparation and initiative 
(sannr3ha-viryam, i.e. putting on the armour) and the virya of 
practice and activity (prayoga-viryam). 963 T h e  Dh. S. adds a 
third variety, which is not clearly intelligible (para-&!!ha-vriyam, 
or p~ri-ni!!hg-viryam).3~4 I t  may signify " the virya that leads 
to the supreme End " ; but it is not important, as it is not dis- 
cussed in detail. I f  we attempt to arrange and analvse the prolix 
and redundant statements of the Buddhist authors on this subject, 
we find that virya may be considered under the lbllowing aspects :- 
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I. Moral Development. A bodhisattva resolutely combats 
all the great and small sins and vices (kitfa, upak/efar) that 
may drag him down.3" He employs a suitable antidote to 
every dangerous fault and weakness. He dispels hatred by the 
cultivation of love, counteracts sensuality by the meditations on 
Impurity, and so He exerts himself continually and seriously 
( s f i t l tya -~a tk~ tya ) .~~~  He keeps vigils and restrains his senses.ai8 
He is not contented with a little progress and achievement, but 
hopes to equal and surpass the great bodhisattvas of old.36@ He 
is inspired, and not discouraged, by their example. He does 
not yield to despair, as he knows that all shall and can become 
Buddhas. He knows that self-sacrifice will become easier with 
practice. He, who can give only herbs arid vegetables at first, 
will end by sacrificing even his life.870 

2. Study of the Scriptures and General Education (Cikfd-virya). 
In the early days of the Mahiiygna, learning was perhaps 
not considered very important. T h e  Sad. Pu. contrasts Gautama 
Buddha, who possessed virya, with Ananda, who had much 
knowledge, but who lagged behind in the race for Wisdo1n.a7' 
I n  course of time, the importance of religious instruction and liberal 
education was fully recognised. A bodhisattva is diligent in 
studying the Scriptures. He knows the Doctrine well. Ciintideva 
mentions eighty different ways of commencing the acquisition 
of religious learning.872 But a bodhirattva also studies the arts 
and sciences, and thus gets a good liberal education. He devotes 
his energy to the acquisition of a thorough knowledge of the five 
principal subjects of study or branches of learning (vidyd-$than&). 
These five vidyd-sthdnas are : Buddhist philosophy, logic or 
dialectics, grammar, medicine, and the technical arts and crafts.378 
These accomplishments help a bodhisattun in his work of con- 
verting the people, healing the sick, and conferring material 
benefits on a11.874 He studies with attention and mental con- 
centration.876 His learning is then profound and accurate. He 
is well-versed in all the arts and sciences ( k a h  and fdstras ; 
gcistrajijatd ; sarua-vidydh ; bdhu-frutya). In  order to acquire 
such encyrlopaedic knowledge, he must be very diligent and 
industrious. This  is his fikfd-vit-ya (Energy in Education). 

I t  is probable that the ideal of a liberal education was borrowed 
by the Buddhists from Hinduism. Early Buddhism did not attach 
much importance to Learning, perhaps because the latter was 
almost identical in that age with the hated threefold ~ i d y a  
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of the brahmins. Gautama Buddha laid stress chiefly on morality, 
monasticism and meditation. But the conversion of many Hindu 
priests to Buddhism must have led to a movement in favour 
of higher education among the Buddhist monks. T h e  heroes 
of the Mahdbhat-ata and the R ~ m ~ y a n a  are described as 
well-educated and cultured men. Mma is spoken of ae " uidvdn 
sarva-fdrtr-drtha-tattuajn'o " in the opening verses of the 
Rdmdyana. This ancient Indian ideal was also accepted 
by the Mahayiinists, who taught that a bodhirattwa must be a 
prodigy of erudition and even learn the mechanical arts. 
T h e  Buddhists improved on what they borrowed and very nearly 
approached the modern ideal of education. 

3. Altruistic Activity (sattv-ariha-kriyd-u~ryam). A bodhisattwa 
reflects carefully before he embarks on an enterprise i 
but he carries all his work to a successful issue.878 
He does not leave it half-done, and he is not daunted and 
discouraged by difficulties and dangers.870 He maintains 
the same energy and resolution under all circumstances (scmam 
~iryam).~80 He devises the proper expedients for attaining his 
end. He is indefatigable and optimistic (affatha-wirya).a81 
He does not lose hope on account of the stupidity and wickedness 
of the people ; he does his daily task like the Like a king, 
he has his devoted soldiers, whose names are Zeal, Strength, Joy, 
Exclusive Application, Self-mastery and Courage. He also 
acts on the two great principles : " Equality of self and others," 
and " Regard of others in place of self ". He develops a healthy 
pride in himself and his own capacity, and is therefore eager to 
undertake the most difficult tasks. T h e  same pride gives him 
the strength to overcome all passions and endure all trials. He 

6 6  says : I will conquer everything : nothing shall conquer me." 
This pride, which stimulates noble ambition, self-confidence 
and self-respect, must be clearly distinguished from vanity, con- 
ceit and arrogance, which ruin the you1.888* Such noble pride 
leads a bodhisnttva to regard himself as the very embodiment 
of virtue and wisdom. He can even say with truth : " T h e  six 
Perfections do not help me ; it is I, who help the Perfections." 
He is deterpined to observe the five " continuities " (dnantarydp') 
by persistence in his devotion to the Mahfiyina, to the ideal of 
self-sacrifice, to the duty of saving ail beings, and to the pursuit 
of true knowledge and perfect wisdom."h For such a 
bodhisattva, nothing is impossible. a86 
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As regards the reasons and motives for the cultivation of vir-o, 
the Buddhist writers adduce tnc usual arguments based on the 
certainty of death, the fear of punishment after death, the pro- 
motion of one's welfare on. earth, the assurance of a llappy re- 
birth, the rarity of the Buddhas and the difficulty of moral 
development in this life. W e  have heard all this before. 
C~ntideva only adds a few picturesque similes in order to inspire 
a bodhisattva with unflagging zeal and intense ardour. A bodhi- 
sativa is like a man carrying a vessel full of oil, who is surrourlded 
by soldiers armed with swords ; he will be killed, if he stumbles. 
When a drowsy man sees that a snake has come upon his breast, 
he suddenly rises up ; even so a bodhisattva should always remain 
alert and active. He should rout the passions, as a lion slays the 
deer.387 There is one new idea, however, which must be 
appreciated. I t  comes as an agreeable surprise. I t  is like an oasis 
of positive affirmation in the vast desert of Indian pessimism 2nd 
negativism. I n  the midst of the gently soporific metaphysics of 
Buddhism, C~ntideva suddenly propounds the idea that happiness 
consists in activity. He thus reminds us of Aristotle's definition 
of happiness as the energy or activity of the soul in accordance 
with virtue.388 A bodhisattva finds his happiness in his work. 
He does not work in order to obtain somethi~lg, which will make 
him happy. For him, work is happiness and hippiness is work.389 
Hence he is always active. When he has finished one task, he 
straightway commences another. This  ideal of unremitting 
activity is a distinct and valuable contribution to the developed 
bodhisattva doctrine. 

Stories of yirya. There are a few stories of virya, but they 
are not very interesting. I n  the Lal. Y., a few of Gautama 
Buddha's extravagant exploits in his previous lives are 
mentionea. He dried up the ocean by emptying out the water in 
order to recover a precious gem that had fallen into it.390 This 
feat is also referred to in the Maha-vastu as the most remarkable 
exhibition of the Perfection of vfrya.391 Gautama Buddha also 
countcd the leaves on a tree in a previous life.302 T h e  hero 
Kanakavarmz fought single-handed against a host of lFaksas.3D3 
Prince Sudhanu ur.dertook a perilous journey, braved many dangers 
and went through numerous adventures in order to meet his wife, a 
Himalayan woman, who had returned to her f2ther's house on 
account of a palace-intrigue. This  storv is related in the M ~ U . ~ ~ '  
and the Avadana-kalpa-lat~, but Ksemendra gives Sudhana 
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as the prince's name.386 Sudhanu was thus united to his sweetheart 
" with great labour and great virya ". Some earnest men also 
showed urlcommon virya in their efforts to join the monastic 
Order. Tripita's father refused to give his permission for this 
step, but the young man fasted six times and his father then 
relented.3QG Gangika tried to put an end to his life in order to be 
reborn as a Lack of virya in study can sometimes have 
tragic consequences. Some students, who were slack and lazy, 
were reborn as parrots and swans as a punishment for their 
indifference to duty.308 Another novice, who was negligent in 
keeping a fast, was reborn as a snake.399 

V. DHY~NA-PARAMITA. With this Perfection, we enter the 
realm of asceticism and abnormal psychological phenomena, and 
the M a h ~ y ~ n a  now begins to be anti-social and unintelligible. 
Dhyina, derived from dhya; is one of the terms that cannot be 
translated. I t  has been rendered as " meditation ", " trance " 
b  L 9 9  b b  9 9  b b  9'' '1 ecstasy , contemplation , rapture ", " die Versenkung , 
" die Vertiefung ", etc. But C. A. F. Rhys Davids has pointed 
out that j h ~ n a  in Pzli " does not mean meditation ", as this English 
word implies intellectual e f f ~ r t . ~  E. J. Thomas has shown 
that " ecstasy " is also an inadequate rendering401 It is really 
inadvisable to apply European terms to Indian concepts, 
as the lines of intellectual development in Europe and India 
have been different. I t  is easier and more profitable to 
understand the Indian terms than to search for an exact 
equivalent, which does not exist. C. A. F. Rhys Davids 
explains dhyrina as "the practice of rapt musing or abstraction ".M2 

This may be accepted as a conventional rendering for the 
present. 

L b  Dhyana is defined in the Bodhisattva-bhiimi as concen- 
tration and stability or fixity of the mind " (citt-aik~gryam citta- 
sihitih).403 T h e  M. S. A. gives a fanciful etymological 
explanation : " dh~rayaty-adhy~tmam mana iti dhyanmn " (that 
which supports the mind).404 T h e  opposite of dhy~na is viksepa 
(distraction of mind) or manah-k!obha (agitation or dis- 
turbance of the mind).405 D h y ~ n a  is thus primarily and principally 
the means of experiencing and attaining serenity and calm 
([amatha), which is indeed coupled with mental Concentration 
in the Pr. Pa. Cata.406 

I .  Preliminaries of Dhyana. A bodhisattvo, who begins to 
practise dhyancl, must go through a preliminary stage of 
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 reparation, which may be said to include Renunciation and 
Solitude, the cultivation of the four Sublime or Perfect States 
(brahma-vihardb), and the use of the krtjniiyatanas. 

(a) Renunciation and Solitude. A bodh"sattva must 
now give up family life and ordinary social intercourse, and 
retire to a secluded spot in the forest. He must live as a celibate 
hermit and recluse. M. Anesaki expresses the opinion 
that " the Mahiy~nists find the life of nobles or  householders 
in no way incompatible with the practice of the p&amz'tas and 
the attainment of bodhi" (ERE, v, 453). But the principal 
Sanskrit writers do not support this view. T h e  well-known 
Pnli aphorism, which condemns the householder's life, is found 
In the Sanskrit version in several passages. " Life in the home 
is narrow and full of hindrances (' cabin'd, cribbed, confined '), 
while a monk's life is like the open air. I t  is difficult to lead 
the pure, austere and holy spiritual life as a householder." "7 

-4ccording to the Pr. Pa. Cata., celibacy is necessary for Enlighten- 
ment. Even if a bodhirattva is married, his marriage is really 
a " pious fraud " for the conversion of others. He does not really 
enjoy sensual pleasure : he remains a celibate.408 T h e  Da. Bhfi. 
teaches that a bodhisattva becomes a monk in the first stage of his 
career.408 T h e  Jataka-m&i distinctly favours the monastic 
life, and the married state is regarded with contempt and 
aversion by some of Ciira's noblest heroes. Ksiniivadin thinks 
that life in the home is prejudicial to the growth of virtue, as it is 
associated with money-making pursuits, love of pleasure, jealousy, 
anger and pride.410 Ayogrha also expresses similar sentiments.411 
Agostya condemns the householder's life as troublesome, irksome 
and undesirable.412 In  the Bisa-jdtaka, a whole party of seven 
brothers, their sister and several servants and friends renounce 
home-life and retire to the forest.413 In the Aputra-jataka, Ciira 
admits that a householder may he able to observe the precepts of 
religion ; but he adds that it is well-nigh impossible, as the layman 
must tell lies, use violence, and injure others in order to 
earn wealth and keep it. A home is always infested with the 
serpents named Sensuality, Pride and 1nfatuation.a4 This 
is Ciira's idea of a home ! C~ntideva declares that a married 
man cannot attain Enlightenment, and he also indulges in that 
amazing tirade against Passion, which has already been referred to. 
He teaches that a bodhijattva must renounce the world in all 
his lives after taking the great Kremendra also regards 



celibacy and renunciation as indispensable for a bodhi- 
sattva. He even relates the story of a couple, who maintained 
a purely spiritual relation in married life, though they 
could not avoid marriage on account of the pressure of external 
 circumstance^.^^^ A similar story is told in the Avuddna- 
fataka, which also praises several women for their aversion to 
marriage."' Kgemendra goes so far as to say that ordination 
as a monk confers absolution even for the sin of matricide.4la 
I t  is true that the Sad. Pu. speaks of the duties of a bodhisattva 
who is a king ; and Cnntideva also seems to admit that a bodhi- 
sattva may be a householder.410 T h e  Bodhisattva-bhiimi definitely 
mentions both " lavmen and monks " in connection with the 
first four paramitas, but it does not refer to the laymen in the 
chapter on dhydna. O n  the whole, it may be inferred that the 
M a h ~ y ~ n i s t  philosophers exalt and glorify monastic celibacy 
and seclusion, while they only condone and tolerate domestic 
life as an inferior state. 

In this connection, it is interesting to note that these writers 
also adopt the misogynist's attitude towards women. In the early 
treatises of the Mahiivzna, women are not always regarded with 
contempt and suspicion. T h e  Lal. Y. treats Siddh~rtha's marriage 
as a romantic episode.420 T h e  Sad. Pu.  prophesies the future 
Buddhahood of Gautama Buddha's wife YaqodharI, and of King 
SHgara's daughter. I t  speaks of the " sons and daughters of good 
families " as potential bodhisattvas, and mentions five hundred 
women, who will certainly become Buddhas.421 T h e  
eighth varga (section) of the Ava. &. is devoted ,to the stories of 
spiritual heroines.422 T h e  idealism and dqvotion of women are 
celebrated in the legends relating to such married couples 
as Viqvantara and Madri, K u ~ ~ l a  and K ~ f i c a n a m ~ l ~ ,  and 
others.428 .Ksemendra even admits that a virtuous daughter like 
Sum~gadh~  is better than a son ! 424 These details show that the 
better instincts of the Buddhist philosophers sometimes pre- 
vailed in spite of their one-sided theories. But the general trend 
of thought in their treatises points to the conclusio~~ that women 
are spiritually and intellectually inferior to men. Even in the 
Sad. Pu., which acknowledges a woman's right to be a bodhisattva, 
final Enlightenkent is reserved only for men, and a woman's 
sex is changed before that consummation.42' T h e  Mtu. declares 
that a bodhisatfva is not born as a woman 4Z6 ; but it is probable 
that this dictum refers to an advanced bodhisattva's last life. 
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T h e  Bodhisattva-bh& is more dcfinite on this point. It 
explains that a bodhisattva may be born as a woman during tile 
first osatjkhyeya of his career, but not during the second and 
third asntjkhjeyas (fol. 396.4)- A woman can never be a Buddha 
(fol. 396.3.3). T h e  greatest boon that a woman can crave is 
specdy rebirth as a man.427 In  numerous passages, women are 
described as wicked and dangerous. They  are foolish and fatuous 
creatures.428 They are very prone to vice and sin (fol. 396.4. 3). 
Thev  are the slaves of lust and passion. They  arc fond of intrigue, 
gossip and crooked ways. Birth as a woman is a calamity.4zD 
A bodhisattva should avoid women, even if they are nuns.430 
If  hc is married, he should fear and despise his wife ; and he should 
understand that the married state is merely a concession to the 
prejudices of A bodhisattva, who preaches thc Doctrine, 
should not pay too much attention to women.432 I t  mav be inferred 
that a woman is eligible for the first step of the " ~ h o u ~ h t  of 
Enlightenment ",433 but must b e  reborn as a man in order to ascerid 
to the higher stages of a bodhisattva's career. A male lodhisnttva, 
married or unmarried, should beware of the wiles and charms of 
the fair sex. And a model male bodhisattva should be an unmarried 
monk. 

I t  is probable that the influence of Hinduism at first led to 
the conception that a woman should be a man's friend and 
comrade in spiritual progress. T h e  householder's life was 
praised and appreciated to the fullest extent in the ancient Hindu 
Scriptures.434 T h e  Rdmdya?za and the Mahdbhdrata usually 
mention couples of famous persons, e.g. R ~ m a  and  sit^, Vasistha 
and Arundhati, Nala and Damayanti, etc. This  tradition was 
maintained in some Buddhist stories, like the legends 
of Viqvantara and K u n ~ l a .  T h e  Mtu. also recounts several 
tales of Gautama Buddha's previous lives, in which his wife had 
been very helpful to him.436 But monastic celibacy triumphed 
in the end. It must also be remembered that Gautama Buddha's 
wife did not play an important part in his movement, and she 
was not present at his death-bed. These celibate monks were 
bound to drift into an attitude of contempt and aversion with regard 
to women. T h e  Christian monks of Europe have also written 
virulent diatribes against w0men.43~ Monasticism not onlv lowered 
the status of women, but also created an anti-social bias in the 
minds of the Mah~yinis t  teachers. They  rail not only again 
the family, b1.t also against society and social life in general. I t  



T H E  PARAMITAS 225 

is always a short step from violent misogyny to unalloyed cynicism. 
Most Buddhist philosophers belittle and revile common humanity, 
and prefer the solitude of the forest to the delights of social inter- 
course. Ordinary men are spoken of as " children '* (haw) ,  
which is really a euphemistic term for " fools ". They  are 
avaricious, envious, quarrelsome, vain, stupid, conceited, 
dcmoralised and incorrigible.487 A bodhisattva should wander 
alone like a rhin0ceros.G~ T h e  trees and flowers in the forest 
are pleasant friends that give no trouble, and their company is 
preferable to that of these silly and selfish men of the world.'a* 
A bodhisattva, who has retired to the forest, should " find tongues 
in trees, books in the running brooks ".dm He should be free corn 
the ideas of Self and Property, like the trees around him. He should 
not be afraid of the wifd b&&, but should be prepared to sacrifice 
his life for them in a compassionate spirit, if they attack him."' 
He should devote himself to mediGtion and &lf-examination, 
and also preach occasionally to the laymen, who mav visit him 
in his hermitage.'" T h e  MahPylnist effusions on -this theme 
contain some excellent Nature-poetry and a great deal of bad 
philosophy. 

(b) The Bmhma-vih~ras. A bodhisattva should practise the four 
meditations called the brahma-vih&as. T h e  -forms brdhma- 
vihdra and b~hmya-vihira  are also found (Kar. Pu. I I 4.30 ; Bo. 
Bha., f ~ l .  38a, 4.2 ; M. S. Al., 122.7). 

T h e  word has been variously translated as follows :- 
57. W. Rhys D a v i d ~  and W. Stedr : " Sublime or divine state of 

mind " (Pdi Dicy.). 
Monirr ~ i l l i a m s  : b ' P i o ~ s  conduct, perfect state " (Skt. Dicv., 

7400). 
C. A. F. Rhys Davids : ( I )  " God-moods " (" Gotama," p. I 83). 

(2) " Sublime occupations " (" Psychology ", p. I 03). 
S. Ltvi : " Les stations brahmiques " (M. S. A/., tr., p. 3 I 8). 
M. Walleser : " Die brahman-wohnungen" (Pr. Pa. tr., 

P. 124). 
H. C. Worren : " Sublime states " (" Buddhism,:' p. 291). 
Lord Chalmers : " Excellent states " (Majjh. tr., ii. 40). 
F. H e  : " ~rahma-zustgnde '* (" Versenkung ", p. 24). 
. ZV. and C. A. F. Rhys Davids : " Divine states " 

(" Dialogues," iii, 216 note). 
P. Oltramorr : " Les conditions saintes " (" Bouddhique," 
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I. W. Rhys Davids : " T h e  highest condition " (" Buddhism," 

P. ' 48). 
It is very doubtful if the term implies any reference to the 

neuter Brahman of the Upani!ads or the masculine Brahmd, 
the deva of Hinduism. I t  is true that the practice of these 
meditations is said to ensure rebirth in the world of Brahma 
(brahma-l0ka),~43 but that idea may itself have originated in mis- 
taken notions about the etymology of this term. T h e  word 
brahma, derived from byh (to increase), here means 
" excellent, perfect ", as in other words like brahma-jda-sutta 
(the perfect net), brahma-rarzjvi, brahma-vda, etc. ( P ~ l i  Dicy., 
s.v.). Perhaps it is best to translate : " Perfect or Excellent 
States." 

These four meditations are also knoun as apramwani (the 
" infinitudes ", " infinite feelings ", " measureless meditations "). 
r .  I he Pr. Pd. Gala. speaks of them throughout as apramdnini, 
and not as brahmo-uihartib.444 - Perhaps the latter term was 
discarded, when the word v i h ~ r a  was employed to denote the 
different stages of a bodhisattva's spiritual career, as in the Bo. 
Bh~-.uQb 

These brahma-vihciras seem to have been borrowed 
by the Buddhists from another school of philcsophers. In the 
Makhddeva-sutta of the Majjhima-hTikaya (Majjhiina, ii, 82), it 
is hinted that they did not constitute Buddha's original contribu- 
tion to Indian religious thought. C. A. F. Rhys Davids is of the 
opinion that they were taught by an important preacher, whom 
she calls " the unknown co-founder of B ~ d d h i s r n " . ~ ~ ~  They 
are also found in the same order in the Yoga-stitras (1.33, p. 38) 
T h e  first three are also mentioned in Vyiisa's commentary on 
Yo. Sa., iii, 23 (p. 148). This  shows that they belonged to 
the common tradition of the Indian religious world. In  Buddhist 
Sanskrit literature, they are mentione8 and described in many 
pgsages (M.  fi., ~cctidns 69, 82 ; ~ h .  s., xvi ; M. S. A/., 121 . . . ; 
Do. bha., 34.18ff.; Pr. Pa Cora., 1314, 1444 ;  Mtu., 111, 

4 2 1 ;  Lal. Y., 297.10,etc.). 
T h e  four brahma-vih~ras consist in the cultivation of four 

feelings, according to a certain method, viz. moihi (love or friendli- 
ness), k n r ~ ~ p d  (comp3ssion), mtidita (sympathetic joy) and upe&a 
(equanimity). 

It is possible to indicate the growth of this fourfold formula 
in Buddhist Sanskrit literature. In  many passages, o i ly  maitri is 



mentioned : (e.g. Pr. Pa. Cata., 26 I .q ; Sound. Ka., xviii, I I ,  34 i 
Lko., 259.2 ; Mtu.,iii, 373.1 I ; Kpmcndra, ii, 501.57 ; h a .  Go., . . 
11, 34. I 5 ; Lka., 259, verse 23, etc.). At other places, only 
maitri and koruna are mentioned together. These form a natural 
pair, and are spoken of as such at Da. Bha., I 9.2 I, 39. I 3 ; Pr. Pa. 
P t a . ,  19.8, 134.4, 136.4; M. S. Al., 180.29, 47-71  ; M u . ,  ii, 
340.20, etc. But it is more puzzling to find only moitri, koruna and 
mudit8 mentioned in several passages, e.g, Mtu., ii, 362.5 ; Sam. 
RB., fol. 1936, 4. Vygsa, in his commentary on To. Sn , iii, 23, 
refuses to recognise upek~i  as a bhdvand (practice for realisation). 
I t  differs also in its aim and spirit from the other three 
meditations. 

In  course of time, these social virtues were appreciated in an 
increasing degree. T h e  Mahiiyinist writers even reckon m a h b  
karupd among a perfect Buddha's attributes. I t  is considered as 
important as the balar, the vai~dradyar, and the iuenika-dhat-mas. 
T h e  Mtu. exalts the brahma-uihirar to such an extent that it 
promises niruina and the summum bonum to the person who 
practises them.447 This  was a daring innovation, as the old P ~ l i  
writers regarded them only as the means of securing rebirth in the 
heaven of B r a h a .  All the brahma-vihiras were thus emphasised 
and inculcated with' greater zeal, and Karund was chosen as the 
most important among them. T h e  honorific title mahd was also 
prefixed to all, especially to maitri and Koruna. 44s 

As karuna and upek!i have been discussed in the 
sections on ddna and the bodhy-aligas respectively, the two other 
brahma-vih~t-as will now be considered in detail. 

Maitrr' ("friendliness or love ". Piili : mettrT). Some scholars 
have translated this word as " lob~e ", but others prefer " friendli- 
ness, benevolence, la bond, goodwill " as thr prover rendering, 
as they believe that " love " has certain Christian Hsociations.440 
Maitri is a feeling that is directed towards those who are hapiv 
in life. Its opposite is vy8pdda (malice). I t  is thus distinguished 
from knru!ld, which is shown to unhappy and afflicted living 
beings. " Love," as defined and described by Jesus Christ and 
St. Paul, approximates more to knrund than to mnitrl: (cf. St. 
Matthew v, 43 ; St. Luke vi, 27 ff. ; St. John xv, 1 3  ; 
I Corinthians xiii). " Friendliness " seems to indicate the 
the content of the term maitri with a sufficient degree of accuracy. 
I t  is characterised by the desire to do good to othcn and to provide 
them with .what is .usefu1.450 ,Vloitri is mentioned arid extolled 
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more frequently in the Plli canon than karu?~.461 T h e  Hinayina 
emphasises mnitri, while the Mahzyiina lays stress on karzmd. This 
seems to be their distinctive note. As a'brahmo-vih~ra; maitri is 
exercised through a certain meditative practice, and the same 
fornula is applied to all the other brahma-vihc~ras. This 
practice belongs to the dhyaa-pdramitd in the Mah~yina ,  and 
the Pr. Pi. Cota. actually places these brahma-vihdrai between 
the four dhv~ncs and the four samripaitis in its oft-repeated lists 
of a 6oa1his~t~va'~ duties.62 T h e  process of meditation is thus 
described in the case of all the brahma-vihdras, substituting 
Raru~li, mudit2 and upe i~d  respectively for moitri : " He (the 
hoilhisnftvn) abides pervading the whole Universe (with its chief 
element, the Truth, and its remotest element, Space) with his 
mind, accompanied by maitri, with vast, great, undivided, unlimiied 
and univcrsal freedom from hatred, rivalry, narrow-mitldedness 
and harnlfulness ". (Da. Bha., p. 34.1 

This formula differs in some respects from its Pgli original 453 

(cf. Dfcha i, 250, section 76 ff.). T h e  Da. Bha. gives it in a form, 
which is not exactly the same as that found in the Pr. Pd. cata.454 
i t  has been suggested that these meditations are directed towards 
particular individuals and not towards the world in genera1.465 
But the wording of the sentence does not warrant such a con- 
clusion. I t  is as vague and abstract as it can possibly be. MaitrT 
is regnrded as a great Power in the universe (maitri-ba/a).456 
It prompts s bodhirattun to hope, pray and wish for the 
welfi~re of others, without passion or expectation of reward.457 
It can tame wild beasts and venomous serpents. I t  prevents 
and allays physical and mental pain and evi1.468 I t  establishes 
peace and concord among rnankind.450 I t  is of three kinds 
according as it is directed towards the living beings, towards all 
things a ~ i d  phenomena, or towards no particular objects.4m T h e  
perfect Buddhas call emit rays of maitri from their bodies, which 
are diffused over the world and promote peace and joy 
eve~ .ywl i e r e .~~~  

Muditi  (Sympathetic joy). This  word has been variously 
translated as " appreciatiori ", " die Mitfreude ", " satisfaction ", 
'I joy ", '"elightfulness ", " happiness in the happiness of 
all ", " rlas Freundschaitsgefiihl ", etc. E. Senart suggests 
that it may be a Prart  form of mrduta (gentleness, 
But this feeling is said to be directed towards virtuous and 
righteous persons (punv-atmakeju). . + Its chief characteristics are joy, 



faith, and freedom from despondency, craving, jealousy, insincerig 
and hostility. I t  is associated with the alertness of all the 
fa~ulties.~'Js 

( r )  The r e #  Krtsnayatafias (Pali : Iasipdyatarra). A bodhirattvc~ 
should practise certain exercises in concentration ancl 
self-hypnotism, in which his attention is fixed on one of the 
ten brfirdyatanas (bases or objects of such exercises). These ten 
objects are the four colours and the six emena : blue, ycllow, 
red, white, earth, water, fire, air, space and mentality 
( i n t e l l e ~ t i o n ) . ~ ~ ~  By gazing at them, visualking them, or con- 
centrating his mind on them in other ways, a bodhirnttva can pr* 
duce that mental state of calm and quiet somnolence, which is 
favoul able to dhyana. 

2. D h y ~ n a  and the ~Yinr States. T h e  conception of dh_v~na has 
heen amplified and modified in course of time ; but the central 
doctrine revolves round the nine psychological states, real or 
imaginary, which are called the anup~rva-viharas (i.e. sntes 
that follow one another in regular succession). T h e  first four 
of these states are known as the four d h y ~ n a s , ~ ~ S  and the last 
five are usually spoken of as sam~pattis (Attainments).46a 
These latter are really the fourth, fifth, sixth, seventh and eighth 
items of a list of eight vimok~as (Deliverances, or Stages of 
Deliverance).467 T h e  first three Deliverances are not relevant 
to our subject in this section. T h e  early history of these categories 
is obscure. They probably existed before the rise of Buddhinn, 
as the Brahm+jifa-sutta connects them with non-Buddhist 
sects.468 According to the Lnl. Y., Rudraka R ~ m a p ,  Fra, who was 
Gautama Buddha's teacher for some t i r~e ,  practised then:.46@ 

T h e  first four dhyanas were borrowed by the Buddhists at 
an early period, and special importance was attached to thrm. 
Gautama Buddha attains them on the night of Enlighten- 
ment. H e  is aiso described as passing awnv to nirvti?c 
from the fourth dhyana and not from the eighth, ;bough he had 
also reached the latter ~tage.4'~ Perhaps the four d h y ~ n a ~  
and the eight " Deliverances" belonged to difTerent sys ten~  
until five " Deliverances " were added to the original four dhyanas. 
These five highest stages are generally called ramapattis, and not 
dzyaas, in the Sanskrit treatises. T h e  Pr. Pa. Cata. always 
speaks of them as arapya-sarn~patta~ah.471 Four of these are 
frequently mentioned, but the last of the nine antrpu'wa-vihtiras- 
is rarely discussed. Perhaps it inspired a kind of fear, as it seemed 
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to be too much like extinction and death. All the nine are also 
called unupfirva-vihdra-samripattayab. 

I t  is not possible to firid any regular svstem of " mystical " 
meditation in these nine states. They  are moot probably nothing 
but mere verbiage, which corresponds to no real experience. T h i s  
subject cannot be properly discussed in the abscnce of ascertained 
and verifiable facts. T h e  nine states are described as follows 4 7 2  :- 

(a) First Dhydna. He (i.e. the bodhisottua), free from 
sensual pleasures and evil demerito'rious states of mind, attains 
and abides in the first dhyrinn, which arises from seclusion, and which 
is associated with the pleasure of joy and accompanied by reflection 
and investigation. 

(b )  Second Dhyrina. With the cessation of reflection and 
investigation, lie, serene at heart, concentrates his mind on 
one point, and attains iind abides in the second dhydna, which is 
associated with the pleasure of joy, and arises from rapt con- 
celltratiori in the absence of reflection and investigation. 

(c) Third Dhyara. Having renounced the attachment to 
joy, h e  remains equable, mindful and self-possessed ; ekperiences 
in his body the pleasure that the Noble ones describe as " living 
in equanimity, mindfillness and happiness " ; and attains and abides 
in the third dhy~fia which is devoid of 

( d )  Fourth Dhyrirro. O n  accou1;t of the abandonment 
of pain and pleasure and the previous disappearance of elation 
and dejection, he attains and abides in the fourth dhy~na, 
which is neither painful nor pleasant, and which is absolutely 
pure through equanimity and mindfulness.474 

( e )  T h e  Non-mattrinl Samfiputtis. He transcends entirely the 
perceptions of material form, eliminates the perceptions of resistance 
(repulsion), does not pay attention to the perceptions of diversity, 
realises that "Space is infinite", and attains and abides in the 
sphere of the Infinity of Spa~e.47~ 

(f) He transcends entirely the sphere of the Infinity 
b b of Space, realises that Consciousness is infinite ", and attains 

and abides in the sphere of the Infinity of Consciousness. 
(g) He transcends entirely the sphere of the Infinity of Con- 

sciousness, realises that " there is nothing ", and attains and abides 
in the sphere of Nothingness. 

(h) He transcends entirely the sphere of Nothingness, and attains 
and abides in the sphere of "neither-Consciousness-nor-non- 

b b Consciousness " (or, neither-Perception-nor-non-Perception "). 
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( i )  He transcends entirely the sphere of " neither-Con- 
sciousness-nor-non-Consciousness " and attains and abidcs in 
the Cessation of Consciousness and Feeling. " 

(Do. Bha., 34 ; Pr. Pd. Gala., 1443-5). 
This  Sanskrit formula differs in some respects from its P5li 

original. These psychological states are also suppmed to 
bring a badhisattva into direct touch with the different worlds 
and spheres, whose existence is assumed in the cosmology of the 
Buddhists. C. A. F. Rhys Davids says : " This  was so to sink 
the whole world of sense, and the work of mind on the world of 
sense, that the other worlds might arise in the man's awareness ". 
She believes that the Buddhists could even establish communication 
with the dead by means of the d h y ~ n a s . ~ ~ ~  H o w c ~ e r  that may 
be, the cosmology of the k l a h ~ y ~ n i s t s  divides the universe into 
three divisions : the sphere or realm of sensuous Desire ( & h a -  
dhlrtic), the sphere of Form or Matter (rzipa-dhdtu), and the sphere 
of Formlessness or non-Materiality (arfipa-dhatu, arGpya- or 
( ~ r ~ p y a - ) . ~ ~ ~  AS W. Kirfel has pointed out, these three categories - 
were first applied to the conception of bhava (Existence), and then 
extended to the entire universe.478 T h e  macrocosm and the 
microcosm were thus brought into harrnonv. 

T h e  sphere of Desire includes the earth, the firmament, 
the four Guardians of the cardinal points, the group of thirty- 
three devas, the denizens of the realms of Yama and of the 
Tusita heaven (Delight), and the devas called nirtn@a-ratayuh 
(who rejoice in their creations) and para-nirrnita-va~a-~artina~.4~@ 
Excluding the inhabitants of the earth and the firmament, there 
are thus six classes of celestial dcvar in this sphere. But a bodhi- 
sattva rises above this low region bv means of the four dhyanas 
and the four sambpatt;~. T h e  four bhyinas can transport him to 
the heavens of the devas that inhabit the second sphere of Form 
or Matter (rzipa-bhatu). These devas are called nip-ciuncartl 
a'ev~h (the deuas of the realm of Form). They  have bodies, but 
are frce from sense-desire. T h e  number of these heavens is not 
quite fixed. T h e  Pr. PC. cata.  mentions twentv-one in one 
passage and seventeen in another. T h e  Mtu. mentions fifteen 
names and also gives another list of sixteen. T h e  Divy-~vodana 
speaks of seventeen classes of &vas in this sphere. T h e  A h i -  
dharmtr-koqn and the Lal. V.  give the same number. T h e  Dh. S. 
and the M. Yy. agree in enumerating eighteen deva-groups, and 
this seems to be the accepted tradition.4m These eighteen heavens 
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are mentally accessible to a bodhisattv~ in a regular order by means 
of the four dlrydnas. T h e y  are as follows ( M  -Fy., sections 
I 57-63) :- 

First Dhyina. 
(I)  Brahmn-k~yikih (the devas, who belong to the company 

of Brahmi). 
(2) Brahma-piri!adyih (brahma-par!ady~h in the Dh. S. 

Pnli : hrohma-p~risajjd. T h e  bevas, who are in the 
retinue of Brahmi). 

(3 )  Brahma-purohit~h (the ministers or priests of Brahmd). 
(4) Mahi-bralrmqzah (the devas attached to the great Brahmd). 

Second D h y ~ t ~ a .  
( 5 )  P a r ~ t t i l h i h  (the devas of limited splendour). 
(6) Apram~!z-abhih (the devas of immeasurable splendour). 
(7) l b h i s v a r ~ h  (Pili : abhassari. T h e  radiant Lvas,  " shining 

in splendour "). 
Third Dhyina. 

(8) Paritta-iubhih (the devas of limited lustre or aura). 
(9) Apramipa-iubhih (the devas of immeasurable lustre 

or aura). 
(10) Cubha-krtsnlT!, ( P ~ l i  : subha-ki~pi. T h e  devas of steady 

aura). 
Fourth Dhy ~ n a .  

( I  I )  Anabhrakah (The devas a f  the cloudless heaven). 
( I  2) Pzlnya-prasavih (the devas of auspicious birth). 
(1 3) yrhat-phai~h ( P ~ l i  : vehapphai~. T h e  devas of the 

heaveri of great results or abundant reward). 
(I 4) Avyhih ( P ~ l i  : auihi. T h e  immobile devas). 
( I  5 )  AtapJb (the serene devas). 
(I 6) S u d g - ~ h  (the beautiful dtvas, " well-looking "). 
(1 7) Sudacfanib (the clear-sighted devas, weH-seeing). 
(18) Akani!!hJh (the highest devas; literally, "not the 

smallest ").Jfll 

T h e  Dh. S. omits the apram@a-~ubhas and inserts the a s o ~ j c i -  
sattvas, who correspond to the asacn'a-sattas. of the P ~ l i  

6 6  list of sixteen deva-classes. T h i s  name means unconscious 
beinqs" (cf. Divy., 505.23). T h e  M. Yy. adds three items to 
the ~ i l i  list : the mabhraias, pupyo-prosavos and brahma-kdjikas. 
It leaves out the asan'iio-sattas. 

These names betray the influence of Hinduism and 
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Zoroastrianism, as they seem to be derived from Brohmd and 
from words meaning L L  Light ". T h e  number eighteen w u  
probably regarded as mystical, because it is equal to 2 x 9. 
T h e  M. Yy. adds two other names, aghanisthas (the " rare " 
devas, " not too dense " ?) and mah-mahefwar-tiyatanam (the 
realm of the great Civa). T h e  fourth dhyina is sometimes 
divided into two parts, and the differenf.heavens are then allotted 
to five dhydnas : Nos. 1-4 to the first dhyana, Nos. 5-7 to 
the second, Nos. 8-10 to the third, Nos. I 1-1 3 to the fourth, 
and Nos. 14-1 8 to the fifth. This scheme of division is apparentlv 
adopted in the M. Yy. 

T h e  four heavens of the Formless Sphere are reached by the 
dhy~nas of the four samiputtis, which have been mentioned 
above. They have the same names as these samapattis. 

3. Dhyana and the Somadhis. Emerging from this perplexing 
labyrinth of dhydnas and devas, we may remark that these 
standard dhyanas are not regarded as very important bv the 
Mahiipnist authors, who are more interested in different sahdhir  
(modes of Concentration). These sam~dhis bear defini tc names 
and can produce certain results. Samtidhi originally also denoted 
self-restraint and contentment,482 but it is synonymous with 
dby~no in the Sanskrit treatises. Many new forms of Musing 
and Concentration are spoken of. One may remain absorbed in 
them for several years or even during many millions of ~ o n s . ' @ ~  
T h e  Larikavatiro-siitra mentions another set of feu r dhjldnas, 
which seem to belong to a different tradition. They are as 
follows :- 

(a) B~/-opacrsriX.a~ dhyham. This dhyina is practised by 
the Hinay~nists and the Yogins, who believe in the non-sub- 
stantiality of the Ego. It iirneant only for beginners (bda:). 

(b) A r t h a - p r a ~ ~ i r a ~ a ~  dhyinam. This dhydna is practised by 
the bodht'suttvas, who understand the principle of the non- 
substantiality of all phenomena. I t  consists in the investigation 
and examination of propositions. 

( r )  Tathat-dambanqz dhyanam. This dh-v~na consists in 
comprehending the principle of Suchness or Reality and mediating 
on the Truth. 

(d) rcSlhitatam dhyanam. This dlrydna belongs to the perfect 
Buddhas, who have personally realised the highest Knowledge 
and rnldered service to all beings. 

Other treatises also mention different kinds of samrPdhi. T h e  
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M. Yy. gives as many as I I 8 samidhis in Section 21 and nine more 
in siction 24. Some samddhir have significant names, e.g. 
vajr-opama (like adamant), ratna-mudrd (seal of g a s ) ,  widjut- 
pradipn (having the splendour of lightning), tcjovati (fierv, ardent), 
avaivnrta (irrevocable, not turning back), etc. T h e  O~om. Ra. 
extols a particular sumidhi and prescribes certain moral qualifica- 
tions for its successfiil attainment.48s T h e  Dh. S. mentions eight 
names of samidhis, some of which are also found in the M. k'jt .dh6 

T h e  Larikivataru-s~itra speaks of " thousands of samidhis ".487 T h e  
Pr. Pa. Asta. enumerates the samidhis acquired by a bodhisattva. 
T h e  Pr. pi. Goto. names and describes an enormous number of 
samidhis.488 I t  opens the list with the famous samr?dhis known 
as ~ziraigamn (" going to the brave ", "accessible to the brave ") 
and sil;nha-vikt-Mila (lion-play). O u t  of this plethora of sam~dhis, 
three should be selected for special mention, as they are considered 
to be very important. They  are also called vimokja-mukha~zi 
(mouths or entrances of Liberation). They  destroy the three 
" Roots of Evil " (raga, d v ~ f : ~  and moha). They are as follows 489 :- 

(i) canyatd (Emptiness). T h e  doctrine of plzyati will be 
discussed in the section on pruj%-p~ramitd. 

(ii) Animitta. T h e  Tibetan equivalent for this term is mtrhan 
L L  ma med pa, and S. C. Das translates it as unconditioned ". 

He gives the Sanskrit equivalent as animittn, but inimitta is the 
more correct form. T. W. Rhvs Davids and W. Stede render it 
as " signless ", as also do S. LCI-i (" sans-signe ") and M. Walleser 

6 6  (" das Zeichenlose "). H. Kern translates, groundless, reasonless." 
T h e  idea seems to be that the bodhisattva attains a state, in which 
he enters the realm of the Unconditioned and the Causeless. 

(iii) Apmnihita. T h e  Tibetan equivalent of this term 
L 6 is smon pa med pa. S. C. Das translates it as passionless ". 

T. W. Rhys Davids and W. Stede render it as " aimless ", 
and C. A. F. Khys Davids suggests " not hankered-after ". 
M. Walleser interprets it as " das Neigunglose ", and S. LCvi 

b b gives a very literal translation, sans-vaeu." W. H. D. Rouse 
explains it as " untrammelled ". Perhaps it means " free from 
Desire ". T h e  root-meaning of pranidhana seems to be " wish ", 
as the Tibetan equivalent indicates.490 

T h e  samidhis are very useful to a bodhisattva for all 
possible purposes. Samidhi is said to be the means of attain- 
ing final Liberation.491 But the different samidhis can be used 
to perform many miracles in this life. Piirna flew in the air 
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and saved certain travellers from shipwreck by mans of a 
s a r n ~ d h i . ~ ~ ~  Anothcr samddhi can call the dsvas to one's aid.4@3 
Another confers perpetual youth, while others enable a bodhi- 
sattva to travel everywhere in the un ive r se .4gV bodhisattva 
can employ the smadhis in order to heal the sick, protect the people 
from all dangers, produce rainfall in a period of drought and famine, 
bestow wealth on the poor, and warn and admonish the heedless 
sinners.495 

4. Some scholars have attempted to compare these dhydnas 
and samZdhis to the ecstatic states of the Yop system and of 
Christian mysticism. E. Senart says : " Les yogin ont fajt 
1'Cducation et prCpar6 les voies du bouddhisme." He thinks 
that the " ultra-cognitive " samddhi (asamprajiidto) of Yoga is 
equivalent to the fourth dhyana of the Buddhists.496 H. Beckh 
writes : '' Der ganze Buddhismus ist durch und durch nichts 
als Yofa." 4 g 7  R. Garbe says : " Die Lehren des Yoga zu 
den Grundlagen des Buddhismus geharen." 408 But it is probable 
that the Yogn system in its developed form did not exist, when 
the P ~ l i  canon was composed. T h e  word yoga has sometimes a 
pejorative sense in the PPli scriptures, and even in the 
Mah~~-vas tu  490 ; it means "bond ", "fetter ". It is not till 
we come to the Larikfivatara-szitra that we find the term yogin 
applied to a bodhisattva.m Further, the four dhydnas do not 
correspond to anything in the Yoga system. There are four 
stages in Yogo, but they are entirely different in their spirit 
and scope.5O1 T h e  Buddhists do not believe in the existence of 
iyvara, but that doctrine is an integral part of the Yoga system. 
Dhyfit~a in the Yoga-s7:tras is only a means of attaining somadhi 
(Yo. Szi., iii, 1-3,  pp. 1 I 8, I I 9). But the Buddhists regard the four 
or eight dhyfinas as ladders reaching to the highest regions of the 
universe. A11 that can be maintained is that certain practices 
of Concentration were borrowed by the early Buddhists from other 
schools, and that the later M a h ~ y ~ n a  was deeply influenced by 
the Yoga system as it is known to us. At  the same time, it must 
be emphasised that the spirit of the MahHyHna is quite different 
from that of the Yoga philosophy. C. A. F. Rhys Davids and F. 
Heiler have tried to compare the dhyaas to the experiences of the 
Greek and Christian " mystics".50e But the dhy~nas and 
ramadhis of Buddhism have very little in common with the practices 
and aspirations of Plotinus, St. Theresa, Eckhart and other 
European " mystics ". Christian mysticism is based on fervent 
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emotion and pious theism : the dhydna of Buddhism is rooted 
in thought and spiritual autonomy, as it ends in mindfulness 
and equanimity, or in total coma and unconsciousnrss. T h e  
Christian mystic loses himself in God and has a vision of Christ : 
the Buddhist monk is intensely conscious of his own personality, 
and does not aspire to meet another higher Personality, immanent 
or transcendental. T h e  formulae of tile Buddhists do not help 
us to understand the psychological st2tcs that are produced (if 
they are produced at  all). " Mysticism " is a vague term, and it 
is difficult to compare and contrast two such nebulous growths 
as Buddhist dhyana and Christian " mysticism ". I t  is perhaps 
impossible to find a common de~lo~ni~lator  for these radically 
different historical phenomena. 

V I .  PRAJ~JA-PAR AM IT^ (The  Perfection of Wisdom). 

This  Perfection represents the sumtnzcm bonum of 
Buddhist philosophy. Prajiid has been translated as " gnosis ", 
" wisdom ", " insight ", ': intuition ", "la science transcendante ", 
" transcendental idealism ", " knowledge ", " spiritual enlighten- 

6 6  ment ", la science de la nature des choses ", etc. T h e  English 
word "wisdom ", derived from Gothic " witan, wcis ", is related 
in meaning to prajfi~, which is derived from jfid. T h e  opposite 
of prajiia is often given as avidya (ignorance), lnoha (delusion, 
folly), or simply dau!prajii~ ( n o n - w i s d ~ m ) . ~ ~ ~  H. Kcrn suggests 
the untenable theory that p r a j g ~  is the female consort of Gva, 
or Durg~i, who is also identical with Natlire.504 

Praiiis is of three kinds : that whic!~ depends on hearing 
th t  teaching from another person and on the study of Scripture ; 
that which arises from reflexion ; and that which is developed' 
by cultivation and realisation (grutamayi, cintamay~, bhd~anarnny i ) .~~~  

T h e  concept of prajiid is so important that it is mentioned 
in several nunlerical lists, e.g. among the bolas, the indriyas, 
the dhcnas, the caksus and the adhi!!hdnas.5O6 I t  is explained 
in three different ways by the Buddhist authors. 

I. Prajiid as ordinary knowledge and learning. T h e  
Bodhisattva-bhiint' and the Lal. C'. sometimes interpret prajfid 
as the knowledge of the arts and sciences.607 But this original 
sense ofprajEa was not adopted in systematic Buddhist philosophy. 

2. PrajLi and the finldna-vddins. T h e  two great Mahayhist 
schools of Buddhist philosophy do not agree in their interpretation 
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of prajiid. T h e  Y.tiano-vadins (Yogdcdras) explain prajiiiitia in a 
positive manner as "the Knowledge of the supreme Good or the 
supreme Tru th  " (param-artha-jiiana), or simply as " Knowledge" 
( j i~nnn) .~O~ It depends on right investigation and concentration, 
which lead to the knowledge of that which exists and as it exists.mg 
It consists in an unobscu~ed and lucid knowledge of all that is 
knowable (sarua-jZey-dnhurnnaji~nam : Bo. Bhzi., fol . 8 4  6.6). It 
implies t1.i~ knowledge of the four Noble Truths, of what should 
be done or not done (kuraniya: ukaraniya), of the philosophical 
categories and arguments, and of moral corruption and purifica- 
tion (satik/epsya, u y a ~ a d ~ n a s y a ) . ~ ~ ~  T h e  Yijiiina-v~dinr thus 
identify prajiii with perfect Knowledge in all its aspects, and 
r e s x d  it-as insight into Reality (tathat6).511 
- 3. Prajiid and the M~dhyamikar. T h e  M~dhyamika 
philosophers have interpreted prajiia in a negative sense, but they 
have expounded their ideas with remarkable prolixity and 
pertinacity. They  have even composed voluminous treatises, 
khich deal only wlth this p m i t a .  i'hey also extol and glorify i t  
in eloquent ;erms. They invoke it in the exordium of the Pr. Pa. 
~ g a . , - a s  if it were a substitute for the "triple jewel " of the 
Buddha, the Dharma and the Surigha. They apply the epithets 
drys (noble) and bhagauati (adorable) to it, and we know that 
Buddha was always described as bhagavfin. T h e  Ma'dhyamikas 
do not shrink from declaring that the prajZd-paramita is the 
mother of all the Buddhas and b o d h i ~ a t t v a s . ~ ~ V t  is 
the good friend o f  the bodhisattvas. It is a pearl of great price. 
I t  is imme~surable, pure, lovely, profound, wonderful, infinite, 
indivisible, unshakable and inconceivable. It is greater than all 
the other p~ramitas, as the moor1 is greater than the st-.?. All 
the other paramitis should be transmuted and sublimated into the 
prajiia-piiramita, which really includes all of them. T h e  other 
p ~ r a m i t ~ s ,  without prajfici, lead to tile lower stage of the Hinayznsr, 
while this prajZ~-piramita is the essence of the Mahiiyiina and is 
even sufficient by itself without the other Perfections. It produces, 
maintains and promotes them a11.512 

This  prajlifi-p~ramit~ is understood to mean ffinyatd 
(literally, " emptiness, void "1. This elusive term may be translated 
as " conditioned, contingent, .phenomenal Existence" or as 
6 6 Non-existence". It is explained in these two different ways 
by the MidhyamiRa philosophers. 

(a) @nya t~  as conditioned Existence. T h e  original doctrine 
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of the Mddhyamihas was regarded as a middle way between 
the dogmas of absolute Existence and absolute Nonexistence. 
T h e  Samddhiriija-szitra says : " ' Is ' and ' Is not ' al-e both 
extreme opinions ; ' Purity ' and ' Impurity ' are also the 
same." 613 'The Mdh. declares that the foolish people, who believe 
in Existence or Non-existence, do not understand the real nature of 
things. 614 T h e  Larikr~uatdra-sziira shows that absolute Existence 
and Non-existence are relative terms, as  each proves the necessity of 
the other.616 Niigzrjuna has expressed this view in his famous 
aphorism :- 

" N o  destruction, no production ; no discontinuity, no 
permanence ; no unity, no diversity ; no appearance (comingj, no 
disappearance (going)." 618 

These eight negatives sum up the early teaching on 
gfinyatq which really amounts to a systematic exposition of the 
old Buddhist formula of the pratitya-samutpda (PPli : pa.ticca- 
romuppdda, " Dependent Origination ") or the twelve nidinar 
(bases, grounds, causes). I t  is distinctly stated in the Mdh. that 
,czinyatd does not mean " Non-existence " (abhava) and that 
it is identical with the principle of the pratitya-samutpdda 
(Mdh., 503.10 ff. ; 491.15 ff.). T h e  root-idea of the obscure 
and unintelligible formula of the twelve tiidanas is found 
in the Pzli canon : " This being, that becomes ; from the 
arising of this, that arises ; this not becoming, that does not 
become ; from the ceasing of this, that ceases." 617 T h e  term 
suiiiiatd also occurs in several passages of the Piili canon,61e and 
the Azdhakas had a definite theory of pi?lyutd (Kuthd-vaiihu, 
xix, 2, p. 578). T h e  Mahny~nists only re-iterated the old 
doctrines and developed them to their logical conclusion. T h e  
fundamental notion is thus explained in the Mdh. : "There is 
nothing that arises without a determining cause ; hence there is 
nothing that is not empty or void (~rjnya)." (Mdh., 505.2-3.) 
"Things and phenomena do not arise by themselves." (Mdh., 76, I :) 
This doctrine of universal causation and inter-dependence IS 

embodied and formulated in the numerical list of the twelve 
niddnar, which has been devised to explain how the law of 
causality operates. 

Pratitya-samutpljdo and the Nidanar. T h e  word pratitya 
(Pnli : paficca) is derived from the root i (with prati) and 
literally means " resting on, fzlling back on ". T h e  term pratjva- 
ramutp~da signifies " arising on the grounds of a  receding cause, 
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happening by way of cause, causal-genesis, dependent origination " 
(" hetu-pratyay-ipek!o b h h ~ n d m  utpddah." Mdh., p. 5 ) .  T h e  Mdh. 
also gives an incorrect grammatical interpreutiotl : "the produc- 
tion or origination of successively perishable things or phenomena." 
E. Burnouf has also mentioned this explanation : " la production 
connexe des conditions faites pour disparattre successivement." 61D 

T h e  twelve items of this formula are also called nidinas. This 
word, derived from da (dyati, to bind) and ni (along), suggests 
a series or connected chain. I t  means " Grundursache, Wesen, 
Grundform ; a first or original cause, basis, a primary or remote 
cause ; source, origin, cause " (Skt. Dicy. Pbg. and h9.W. ; 
P ~ l i  Dicy.). These twelve niddnas are given as follows in the 
Sanskrit treatises :- 

" From Ignorance (avidya) as cause arise the samskdras ; 
from the samskdras as cause arises Consciousness (uin'dna) ; from 
Consciousness as cause arises Name-and-form (ndma-riipa) ; 
from Name-and-form as cause arises the sixfold Sphere of the 
Senses (!ad-iyatana) ; from the sixfold Sphere as cause arises 
Contact (spirra) ; from Contact as cause arises Sensation (wedand) ; 
from Sensation as cause arises Craving (t~npd) ; from Craving 
as cause arises Grasping (clinging, updddna) ; from Grasping 
as cause arises Becorning (bhava) ; from Becoming as  cause arises 
Birth (jiti)  ; from Birth as cause arise old age, death, grief, lamenta- 
tion, pain, dejection and despair ". (Lal. Y., 346, 419 ; Mtu., 
iii, 448.) 620 

In the Da. Bhn., "the five indrzjas" are mentioned in 
place of the "sixfold Sphere of the Senses ", and abllinandand 
(delight, pleasure) is inserted as a synonym of term. Instead of 
jati, the Da. Bhu. speaks of " the emergence of the five skandhas 
(aggregdtes)." 621 T h e  Lal. Y. also mentions all the niddnos in the 
reverse order, but most treatises always begin with auidyd. 

I .  Avidya (Piili : awijji). A v i j j ~  is defined in the 
Dhamma-satignni as " lack of knowledge about the four 
Noble Truths " etc., exactly in the same way as moha, with which 
it is thus identified (Sections I loo, I 1.62). T h e  Dn. Rhc. 
explains avidyd as " delusion or folly (moha) with regard to the 
things, which are material compounds "."2 I t  infatuates the 
beings. K~emendra equates avidy~ and ~rjrana (subliminal 
impressions), and declares that it is the root of the tree of 
phenomenal existence and of all pain.623 Auidyn is mentioned in 
the Yoga-sz?tras, where it is defined as the error of imagining that 
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transient, impure, painful and non-substantial things llave just 
the opposite characteristics (Yo. Ss., ii, 5 ,  p. 61). J. woods 
translates it as " undifferentiated consciousness " (p. I lo). A 
Tibetan symbolic picture of the nidinas represents it as a blind man 
feeling his way with a stick. 'The idea of blindness seems to be 
essential.s24 T. W. Rhys Davids interprets avidya as " a produc- 
tive, unconscious Ignorance ", while S. IAvi stresses the poirlt 
that it is an objective entity.626 As avidyd is absent from the list 
of the nindnas in the Mahdpaddna-sutta and the Mahfirlid~no- 
sutta of the Digha-Nikaya, it was probably borrowed from n Hindu 
school which had affiliations with the Upanbads. I t  is difficult 
to understand its exact nature as the first link of the chain of 
causation. Perhaps it is something like the " Unconscious " 
of C. R. E. von Hartmann's metaphysics.6ae 

2.  Samskdras. Ksemendra refers to the threefold division of the 
savskdras that belong to the body, speech and the mind.627 In an 
Ajanta fresco, they are represented by a potter working at hismheel, 
surrounded by pots ; but the Tibetan picture has only the wheel 
and the pots, without the potter. T h e  latter symbol is more appro- 
priate, as the Buddhists do not recognise the existence of Omar 
Khayyiim's " potter ".628 T h e  Da. Bha. teaches that the 
sa~skdros bring about the realisation of the results (of 
actions) 620 in the future. 

3. Ffijn"dna. K9emendr;; identifics vijiiino with the six "organs 
of sense " (including ma?zas).flO According to the Da. Hha., it 
causes the reunion of Recoming.631 In the Ajanta fresco and the 
Tibetan picture, it is represented as an ape, ur an ape climbirig a 
tree. I t  is also considered under six aspects according to its con- 
nection with the six indriyas (the eye, the mind, etc.). 

4 .  Ndma-rfipa. This  term denotes " mind-and-body " 
Ndma includes the four non-material " aggregates " of scnsation, 

b b perception, volitions and consciousness, while rlipn xneans form, 
the body composed of the four elements ". Contact and attention 
are also comprised in namn, which is a comprehensive term for 
the individual's mental life. I n  the Tibetali picture, it is rcpre- 
sented by a boat crossing a stream (i.e, a living being on the ocean 
of samsdra or iransmigratory existence). N h a - r ~ p a  was borrowed 
by the Buddhists from the Upnni!ads : (cf. Chdndogya Upd., vi, 

6 6 
3.2., p. 337, tad etad amrtam satyenn-cchnnnam prlino vd 
arnyta?p ndma-mpe satyam tabhydm ayam prdnaf channoh " ; 
&hoddrapyaka Upd., i ,  6.3, p. 249). 
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5.  $addyatanam (Pali : sol-dyatona). /yatana literally 
means " place or sphere for meeting or of origin ; ground of happen- 
ing". I t  denotes both the six " organs of sense " (including 
manas) and the corresponding objects. T h e  former are called 
the internal dyatatzas, and the latter are the external d y a t a n a ~ . ~ ~ ~  
In  the ~ j a n t a  and Tibetan pictures, they are repr&nted by a 
mask of a human face, or a house with six windows. 

6. Sparfa (Pnli : phasso). Contact is of six kinds according 
as it is produced by each of the six organs of sense (the eye, the 
ear, etc.). I t  is represented in the Tibetan picture by a 
man syated with an arrow entering the eye. 

7. Ytdana. Sensation or ~ e e C n ~  has been discussed in 
the section on the smyty-upasthanas. In the pictures, it is repre- - - 
seated by a couple o~f lovers embracing each other -(cf. T.-w 
Rhys Davids, " Buddhism," p. I 58). 

8. T'r!nr~ (Pgli : tanhd). After avidya, tysnd (Craving, Thirst) 
is the root-cause of evil. I t  is of three kinds according as it pro- 
duces the desire for sensuous pleasures, for existence, a i d  for non- 
existence (vibhnva). I t  is often compared to a fever and a stream.68' 
I t  leads to the wrong idea of the reality of the phen~rnena .~~ '  
T h e  Lariktiuatdra-siitra declares that avidyd is the father and 
tp?ld is the mother of the phenomenal world.S8S r rsnd is also the 
name of a daughter of Mdra, the deva of Desire and Death.Sa6 
According to the Da. Bhli., it produces attachment to the objects 
of e1ijoyment.637 I n  the Tibetan picture, it is represented by a 
man drinking wine. 

9. Uptidana. This  word, derived from da with upa and 
a, literally means " that material substratum by means of which 
an active' process is kept alive or going ", hence " fuel " (for a 
fire). I n  Buddhist philosophy, it denotes " grasping, clinging 
to existence or to external objects ", as this tendency feeds the 
fire of Becoming and leads to rebirth.Ss8 According to the 
Da. Bhti., it creates the bond of moral corruption. There are 
four kinds of upadtino, arising from sensuous Desire, heresy, 
belief in rites and ceremonies, and the wrong idea of a substantial 
Ego (dtman).63@In the Tibetan picture, updddna is represented 
as a man picking flowers and storing them up in large baskets. 
E. Burnouf translates the term as " la conception ".600 

I 0. Bhava (Becoming, " das Werden "). Ksemendn mentions 
the three divisions of bhava, viz. the spheres of kdma (sense- 
desire), r ~ p a  (form) and orlipa (artpya, formlnsnea). 
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H. Oldenberg interprets bhawa as rebirth and the continuance of 
exi~tence.~" But the Tibetan picture represents it as a married 
woman. L. A. Waddell says : " She is the M ife of the individual, 
whose life-history is being traced . . . I t  is literally fuller Becoming, 
-Life as enriched by satisfying the worldly desire of home and 
as a means of obtaining an heir to the wealth amassed by Greed." 644 

I I .  t i  (Birth. T h e  Da. Bha. explains jati as the emergence 
or appearance of the five skandhas. K~emendra refers to the 
round of different lives.643 T h e  Tibetan picture shows the birth 
of a child. L. A. Waddell says : " I t  is the maturing of the man's 
life by the birth of an heir and as a result of the married existence 
of the tenth stage." 644 

x 2. Jars-marana, etc. Only jara--mara?la is sometimes 
mentioned.646 Yyl~dhi (disease, sickness) is added to 
the seven items in several passages.646 T h e  Tibetan picture 
shows a corpse, which is being carried off to cremation or burial. 

This famous formula of the twelve nid~nas has given 
rise to much controversy. E. J. Thomas has refuted 
R. Pischel's theory that the terms are borrowed' from the 
phraseology of the Sritikhyo-Yoga system, which did not exist in 
its developed form in the fifth and fourth centuries B . C . ~ ~ '  T h e  
tentative attempts of the early Buddhists have left clear traces 
in the Piili canon. T h e  Mahdpudana-sutta and the 
Mahi~lidina-sutta do not mention all the twelve items 
(Digha, ii, 31 ff., 55 ff.). T h e  Sutta-nip~ta gives a somewhat 
different series (Dvayatinupussana'-sutta, pp. I 39 ff.), adding 
other terms, Crambha, &&a, iiij;ita, etc. T h e  series is pro- 
longed in the Sam~utto-Nikbya by adding saddha and other positive 
concepts after " old age and death ".baa But the Sanskrit writers 
took up the ready-made formula with its twelve facton. 
I t  is probable that there were only six items in the earliest form 
of the series, dz. vijn"aa, n h a - r ~ p a ,  !ad-dyatana, sparfa, 
veduna and These form a coherent group, and the dis- 
cussion in the Mahanidaa-sutfa is abruptly broken off at 
tanha. It is a sort of anti-climax to continue the series after 
t gz i ,  which is the central theme. In  this shorter form, the 
formula was perhaps originally intended as an expansion of the 
second and third of the four Noble Truths (the origin and the 
cessation of Pain, which is due to Craving). T h e  traditional 
explanation is that the first two terms refer to a past life, the next 
eight describe the present life, and the last two are related to a 



future existence.D4@ This  interpretation is unconvincing and 
unsatisfactory, as " Birth " is unnecessarily repeated, and the *nu 
of the entire formula is obscured and distorted. In  the third 
section, according to this analysis, there is a gap between Birth ;nd 
Death, and the transition is too abrupt. H. Beckh thinks that the 
individual is really born at the stage of hhava (Empfangnis), and 
that the nine preceding terms refer only to the activities of a 
6 6 super-sensible spiritual being ", which is called a gandhorur.6m 

Thisgandharva carries with it all the skandhas of the person, who 
is not yet born : (" Dieses Scelenwesen, das die vor der irdischen 
Empfangnis vorhandenen iibersinnlichen Wesensteile skandha's 
des Menschen in sich hat "1. All this is very ingenious i but the 
gandharva cannot possess rcpa or the sense-organs, and it cannot 
feel tpnd  (Craving). H. Beckh's interpretation cannot solve this 
curious problem. His irrelevant references to Sdrikhya terminology 
do not call for serious comment. H. Oldcnberg accepts the tradi- 
tional Theravdda explanation, and says : " So wird die Region 
des Geborwerdens zweimal beriihrt, und das Irrefuhrende, die 
tatsichlich vorhandene Unklarheit liegt darin, dass dies beidemal mit 
verschiedenen Ausdriicken geschieh t." But why should this item 
occur twice? L. de la VallCe Poussin thinks that the twelve items 
have been arranged by taking pairs of terms from the 
Duayat~nupassa~z&sutta and the Kalaha-vivdda-sutta of the 
Sutta-nip~ta. He mentions the theory of the gandhama, and 
says : " L a  pensCe (citta = vijEGna) revet une forme corporelle 
(pas oh il faut entendre le ndma-rzipa), qui se munit d a  
organes (sad-~yatana). Ainsi constituk, l'etre intermddiaire con- 
temple lescrCatures, et . . . il voit certain couple embrassd : il 
entre en contact (sparfa) avec ce couple," etc. This explanation 
is repugnant to good taste, unconvincing and far-fetched. 
P. Oltramare points out that the formula has also been applied to 
the universe in general, and not merely to the individual life : 
6 6  Expression d'une loi universelle absolue, le pratitya-samutpdh 

est mis en dehors du temps et de la relativitb." He is of opinion 
that it was intended only to explain the origin of suffering for the 
practical aim of edification and that it is very unsatisfactory in 
its present form : "Que dans l'appiication de ce principe, il y ait 
des bizarreries et des enfantillages, personne n'en disconviendra." a' 
J. Kirste begins with old-age-and-death and tries to trace the 
causal connection backward. He defines avidya as " Unbewusst- 
sein ", " da darin Nichtwisscn und Nichtsein verschmolzen sind " 
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(Album Kern, pp. 75-7). P. Oltramare also thinks that the 
niddnas do not really succeed one another in time, but act 
simultaneously to produce Pain. He says : " En rCalit6, tous 
les douze se trouvent coopCrer A la fois, dil~ctement ou indirecte- 
ment, A la souffrance que l'individu tprouve d'instant en instant." 5 5 3  

But the simultaneous existence of such factors as Contactand 
Craving would be impossible. Some items must precede the 
others. There  is an essential time-plan in this formula. We 
may do worse than follow the Indian tradition as it has been 
preserved and interpreted by the Tibetan priests, who explained 
to L. A. Waddell that bhava and j i t i  introduced the romantic 
elements of marriage and parenthood into this all-too-dull formula. 
T h e  same person is not born again, but his child appears on the 
scene. This  explanation may not be absolutely correct; but it 
a t  least makes sense out of the series, while almost all other inter- 
pretations make nonsense out of it. 

A bodhisattva understands the truth ot the pratitya-samutpida 
in the sixth bhzimi (stage). He is then freed from all delusion and 
error (moha).654 

When jzinyatb is understood to mean "conditioned 
Existence ", it denotes the absence of an absolute self-existent 
Substance or Substratum in all things and phenomena (dharma- 
nairrstmya). 566 I t  also implies the non-existence of any uncaused 
or self-caused entities and phenomena. I t  is thus equivalent tc 
Causality and Phenomenalism, and may perhaps be compared tc 
the basic ideas of the systems of Auguste Comte and Herbert 
Spencer. 

(b) Ccnyati as  on-existence. Some Buddhist philosophers 
go further and explain jzinyati as absolute Non-existence (abhiva). 
T h e  authors of the Pr. Pi. Cata. and the Yajra. Pr. Pi. seem to 
revel in a veritable orgy of negation. T h e  Pr. Pa. Cata. says 656 : 
6 6  Ignorance is non-existent ; the samsk~ras are non-existent ; 
Consciousness, Name-and-form, the Sixfold Sphere of tlie Senses, 
Contact, Sensation, Craving, Grasping, Becoming, Birth, Eld- 
and-Death are all non-existent (avidyam~na) . . . A bodhisattva 
does not find and discern the origination or cessationj corruption or 
purification, this side or the other side of any thing 
or phenomenon. If  a clever magician or his apprentice were to 
create a great c ~ o w d  of people in a square and preach the Perfection 
of Wisdom to them in order to establish them therein, then he 
would not thereby establish any being in the Perfection of 



Wisdom, because all things and beings are of such a nature that they 
are illusory (mdyd-dharmatd) . . . All dharmas exist in that 
they do not exist. They are not merely empty ; they arc 
identical with Emptiness. They are transient, painful, non- 
substantial, quiescent, void, signless, aimless, unproduced and 
unrelated. There are no form, sensation, perception, volitions 
and consciousness ; no eye, ear, nose, tongue, body and mind ; 
no forms, sounds, odours, savours, tangible things and mental 
objects ; no Pain, or its origin or cessation ; no eightfold Way ; 
no past, present or future ; no uncompounded elements ; no 
bodhisattva, no Buddha and no Enlightenment . - . A bodhi- 
sattva is himself like a phantom of illusion (mayd-purqa)." Thus  
does the Pr. Pa. Cata. expound its doctrine of negation, which 
is surely carried to the utmost limit. T h e  YajracchrdiAd Pr. 
Pa. exhibits the same tendency. It declares that there are 
no individuals, no qualities, no ideas, no Doctrine, no beings 
to be delivered, no production or destruction, no bodhisattua, 
no Buddha and no b ~ d h i . ~ ~ '  Such absolute nihilism seems to 
border on absurdity. But these writers, like Tertullian, are perhaps 
not deterred by the difficulties inherent in absurdity. Ciintideva 
also adds his mellifluous note to this shrill chorus of" non-existent " 
philosophers, and perpetrates such verses as the following :- 

" Nothing exists .in the causes, taken separately or collectively. 
I t  cannot come from another place, and it cannot stay or go. How 
does it differ from illusion ? . . . If something exists, why 
should it need a cause? And if it does not exist, why 
should it need a cause ? I f  Existence is not present at the time 
of Non-existence, when will it come to be ? So long as Existence 
does not appear, Non-existence will not disappear ; but there is no 
possibility of the appearance of Existence, so long as Non-existence 
has not disappeared. Hence there is no Becoming and no Cessation 
at any time ; this whole world is not produced or destroyed. All 
things are empty." 658 - 

T o  such puerile logomachy can these champions of gfinyata 
descend ! They have also devised a set of stock similes. All 
phenomena and beings are like a dream, an echo, a mirage, the 
stem of the plantain-tree, the image of the moon seen in water, 
etc. titie 

(c) Czinyata has also been classified, and very llluch so. There 
are eighteen or twenty kinds of fCnyatd. They are described 
as follows :- 
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( I )  Inward or internal Emptiness (adhydtma-@nyata). 
(2) External Emptiness (bahirdha). 
(3) Emptiness, which is both internal and external. 
(4) T h e  Emptiness of Emptiness (i.e. extreme Emptiness). 
( 5 )  Great Emptiness. 
(6) T h e  supreme or transcendental Emptiness (paramdrtha). 
(7) T h e  Emptiness of the compounded phenomenal elements 

(samskjf a). 
(8) T h e  Emptiness of the uncompounded noumenal elements 

(asamskrta). 
(9) Absolute Emptiness (atyanta). 

( I  o) Emptiness without beginning and end (anavaragra : 
of. Divy., 197.15). 

( I  I )  Emptiness without a residuum, or ceaseless Emptiness 
(anavakdra). 

( I  2) Emptiness by nature (prakjti). 
( I  3) Emptiness of all phenomena (sarva-dharma). 
(1 4) Emptiness of Characteristics (lak;Eana). 
(15) Non-acquisitional Emptiness (i.e. it is difficult to acquire 

-cults : anupalambha). 
( I  6) Emptiness of Non-existence (abh~va). 
(1 7) Emptiness of Existence (svabhdva). 
( I  8) Emptiness of both Existence and Non-existence. 
(19) Emptiness of that which is not a characteristic (alaklana). 
(20) Emptiness of Other-existence (para-bh~va-j~nyatci). 
T h e  last two items are found only in the Dh. Se5M T h e  Pr. Pa. 

Cata. applies these different aspects of frinyata to all the concepts 
and categories of Buddhist philosophy (r~pa,  vedanci, etc.), and 
even to the attributes of a Buddha. T h e  Larika;r/ataa-sfitra 
mentions seven kinds ofg~nyata; some of which are included in the 
list given above. 561 

(d) Some Buddhist thinkers have also arrived at the conclusion 
that nothing can be predicated about Reality. T h e  nature of all 
things and phenomena is undefinable and indescribable."z There 
is neither transiency nor permanence, neither Emptiness (ffinjrat~) 
nor its opposite, neither pain nor pleasure. An advanced bodhi- 
sattva rises above all such pairs of opposites and says nothing. He 
is also above Good and Evil, which really belong to the phenorncnal 
world.66a He does not recognise the existence of either virtue or 
sin (punya, papa). He is beyond Merit and Demerit. This view 
betrays the influence of the U p ~ n q a d j . ~ ~ ~  



(e) T h e  idea of Emptiness is also applied to all the Perfection, 
(paramitas). They are then " purified " and exercised in their 
highest potency. Thus  a bodhisattva should " purify " the 
p~rami ta  of Giving by thinking that the donor, the recipient 
and the gift do not really e x i ~ t . ~ ~ V n  the same manner, all the 
persons and things that he meets in practising the other Perfections 
should be regarded as illusory and unreal. This is the best way 
of exhibiting the pdramitds in all their glory ! 

(f) T h e  Buddhist philosophers, having so vociferously asserted 
the non-existence of all things, at last manage to " deviate into 
sense " by the subtle theory of the " two kinds of Truth ".566 

Truth may be regarded under two aspects : satpvyti-satya (or 
6 b vyavahdra-satya, veiled, relative, conventional, contingent, 

experimental Truth ") and paramartha-satya (supreme, absolute, 
LL metaphysical Truth). T h e  Lankdvatdra-siitra says : Every- 

thing exists relatively and contingently ; but nothing exists 
absolutely." 6w T h e  M. S. Al. declares that the relative world is 
like a magically constructed wooden elephant, which is funda- 
mentally unreal and illusory, but which may be said to .exist.b68 
Cgntideva teaches that the phenomenal world, which canbe grasped 
by the discursive intellect (buddhi), exists in a relative sense, 
as far as ordinary men and women are concerned ; but the absolute 
Truth of Reality is beyond the sphere of I n t e l l i g e n ~ e . ~ ~  This 
monastic device of dividing Truth into two mutually 
incompatible parts is intended to reconcile the philosophy of 
{zinyatd with the common sense of mankind. T h e  laymen live and 
love and work in the relative world of Phenomena ; the monks iive 
and think and dream in the absolute realm of Emptiness. 
Monasticism meddles even with metaphysics ! 
(g) Prajiid and rtinyata are the sources of a bodhisattva's 

moral strength. He is not attached to anything, and he is freed 
from all desires and fears.670 Prajfid routs the army of Mcra, 
as water destroys a vessel of unbaked clay.5'1 According to 
the Samddhiraja-siitra, a bodhisattva, who has acquired 
p r a j y  gives away everything and is perfect and flawless 
in character. He loves rapt Musing, and cannot be shaken or 
conquered by the hosts of M m .  He remains detached in mind 
and body. He is animated by deep and great Love and Mercy 
(adhim~tra-Rmund). He acquires all the dhydnas, samadhis 
(modes of Concentration) and sam~pattis(Aminments) of a Buddha 
(Sam. Rd., fol. I 15a and b). 
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This  is the acme of Wisdom, and its positive aspects are thus 
emphasised. 

VII. UP~YA-KAUCALYA-PARAMITA (also UP~YA-KAUFALA). 

This  is the most important of the four supplementary 
piramitas. I t  is also given as upqa-pfiramit~~.672 I t  may be 
explained as " skilfulness or wisdom in the choice and adoption 
of the means or expedients for converting others or helping 
them ". I t  is especially related to a bodhisattva's work as a preacher 
and teacher. T h e  Mahiiyiina was a " revival " movement and 
attached great importance to successful propaganda. T h e  Bodhi- 
sattva-bhzirni declares that it is a bodhisnttva's duty to be an effective 
preacher (avandhya-dharma-dejako bhavati, fol. I 5 2a, 6.2). 
According to the Pr. Pa. Cata., all the paramitas are fulfilled by 
preaching.673 T h e  Sad. Pu. also emphasises the importance of 
such missionary T h e  Da. Bhii. teaches that a bodhi- 
sattva becomes a preacher in the fifth bhzimi (~tage).b7~ Preaching 
and teaching are known as a bodhisattva's " gift of the Doctrine 
or Tru th  " ( J h a r m a - d ~ i n a ) . ~ ~ ~  I t  is more valuable and meritorious 
than the giftsof material objects (~rn-a-dana). A bodhisattva knows 
all kinds of devices and expedients for the instruction and discipline 
of the living beings (Bo. Bhzi., fol. I 52b, 5.2). 'The Merit acquired 
by such service is a treasure that belongs to him.577 

Upiiya-kaugalya is frequently mentioned along with the six 
paramit~s  in the Pr. Pa. 4 a . , 5 7 8  but it was subsequently raised 
to the rank of a prii.amita. Its object is stated in the Rodhisattva- 
bhzimi to be the conversion of those who are hostile or indifferent 
to the faith, and the development and liberation of those 
who already profess Buddhism (Bo. Bhzi., fol. i16b.5). This 
Perfection is generally exercised in order to gain access to the people, 
to win their sympathy, to explain the pririciples of the religion in a 
popular manner and to facilitate propaganda in other ways. A 
bodhisattva should always adapt his teaching to the capacity of the 
audience. He is like a physician, who prescribes different remedies 
for different diseases and different persons.679 He speaks only 
of heaven to those who desire a happy reI~irth.~sO He does 
not lay heavy burdens on his co~lgregation. He does not ask 
them to keep long fasts, but shows an easier way to the simple, 
pious folk, who try to increase their "Merit".581 He does not 



frighten them with the profound teaching of Emptiness, which 
he reserves for more advanced aspirants.b82 

A bodhisattva can adopt other methods suggested by his 
updya-kau~alya. T h e  Sad. Pu. relates some interesting parables, 
which illustrate this Perfection. It seems that trickery and 
falsehood are permitted, if the end of converting or helping others 
is achieved. T h e  p i r a m i i ~ ,  as described in the Sad. Pu., comes 
perilously near the vice of duplicity and insincerity. Some Christian 
divines have also recommended " economy of truth " and " pious 
frauds " in the interests of religion.683 But upiiya-kau~alyo 
can also take many unobjectionable forms. T w o  parables of 
the Sad. Pu. may be briefly related as follows :- 

Parable of the Burning House. There was an old man, who 
was wealthy and owned a ramshackle dilapidated house with but 
one door. When he was outside the house one day, he saw that it 
was on fire. He had five, ten or twenty children, who were 
playing in the house. He did not know what to do. If he 'had 
entered the house and tried to take hold of the boys in order to 
save them, the foolish children would have run away from him in 
all directions. He called to the boys and cried : " Come, my 
children. T h e  house is on fire." But the boys did, not heed 
his words, and they did not even understand what he meant by 
" fire ", so ignorant were they. He then showed his upiya- 
kayalya by calling out : " Boys, I have put bullock-carts, goat- 
carts, deer-carts and other beautiful toys for you outside the door. 
Come out and take them." When the children heard this, they 
straightway ran out of the house and were saved from the jaws 
of death. T h e  father gave them splendid and costly carriages. 

In  this parable, the father is Buddha ; the children are ordinary 
men and women ; the burning house is life in the world ; the 
three carts are the three Ways of the Buddhist Chuich, which 
lead to different degrees and kinds of sanctity ; the costly carriage 
is the highest Way, the MahPyana.584 

Parable of the Lost Son. A certain poor man had a beloved 
son, and it so happened that the son left his home and wandered 
to a far country. He lived in the strange land for fifty long 
years, but still remained poor. During all those years, his father 
throve and prospered in the world and rose to be a rich man with 
much substance and many servants and attendants. Now 
that poor young man, wandering about in search of food and 
raiment, came to the town and the street in which his father 
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lived. He saw that rich man sitting at the door of a fine mansion, 
and knew not that he saw his father. But the father saw his 
face and recognised him at once. T h e  poor young man was 
filled with fear at the thought that he had perhaps come into the 
wrong street and might be punished far his rashness. So he ran 
away in great haste. But the old father said to his servants : 
" Go, my men, and quickly bring that fellow to me.7' When the 
servants came upon the young man, he cried, " I have done nothing 
against you . . . 0, I am undone." He fainted and fell to the 
ground. His father looked after him, but did not tell him who 
he really was. T h e  old man now exhibited his upaya-kuugulya 
in this way. H e  let the poor fellow go away. He then called 
two poor men of humble origin and said to them : " Go, and hire 
that young man for double wages, and tell him to work here in my 
house and clean the receptacle of filth." So the son worked as a 
labourer in that house and his father saw him from the window. 
T h e n  the old man put on dirty clothes, took a basket in his hand, 
and, going near unto his son, said : " Work here, my man ; do 
not go anywhere else. . . Look upon me as your own father.. . 
Henceforward you are unto me like my son." I n  this way, the 
fdther found the chance of speaking to his son, who thereupon 
felt happier in the house. But he continued to live in his hovel 
of straw and did the same menial wmk for twenty years. At last, 
the rich man fell sick and felt that his days were numbered. So 
he first gave much wealth to the young man, and then he gathered 
together his kinsfolk and fellow-citizens and said to them : " He 
is my son : I am his father. T o  him I leave all my possessions." 
T h e  son was greatly astonished at this, and rejoiced exceedingly in 
his heart. 

In  this parable, the father is Buddha : the son is every pious 
Buddhist : the labour of cleaning the refuse-barrel is the lower 
teaching about n i rvea  (Liberation) ; and the declaration of the 
filial relation is the higher doctrine of the M a h ~ y ~ n a . ~ ~ ~  

There are other stories of the same type. A man causes a 
false message to be sent to his children in order to induce them 
to use a certain beneficial medicine.686 T h a t  was his upriya- 
kauyolya. T h e  Sad. Pu.  teaches that Gautama Buddha really 
attained Enlightenment many aons ago and lives for ever ; he 
pretends to be born as a man and attain bodhi under the tree. 
He does so in order to help mankind, and this is his upbya- 
kuuyalya.587 An  advanced bodhisattvu can assume different forms 
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in order to preach to different congregations. And so on. It 
is clear that a certain amount of trickery and falsehood is regarded 
as permissible. 

T h e  bodhisattva, who acts as a preacher, must have 
certain moral qualifications. He should be patient and unworldly. 
He should not be afraid of sacrificing his life, if need be.688 He 
should not ask the people for gifts. He should avoid the company 
of nuns and women. He should not mix with butchers, actors, 
and other low people.' I f  he preaches to women, he should not 
be alone, and he should beware of frivolity. He should not think 
of food and raiment, but devote himself entirely to his work.68e 
He should not keep back anything, as he should not have the 
" closed fist " of the teacher (~carya-mugi, Bo. Bhii., fol. qqb 2.2). 
He should not discourage the people or preach the lower ideal of 
the Hinayina ; but he should not condemn the Hinaygna in a 
bitter or intolerant spiritV6@O He should not quarrel with the 
teachers of other sec& or enter into unseemly controversy with 
them. He should not praise himself. He should not judge and 
censure others harshly, and he should be very tactful in dealing 
with sinners and h e r e t i ~ s . 6 ~ ~  

Such a preacher needs three other things for complete success 
in his mission. These are : ( I )  the sangraha-vastus (means 
or items of sympathy or conversion) ; (2) th; pratisamvid~; and 
(3) the dhdranis. These requisites of effective propaganda may 
be discussed very briefly. 

I .  The  Sari~raha-vastus. T h e  Buddhist leaders showed great 
sagacity in ex60rting the preacher to cultivate four virtues or 
practices in order to facilitate the task of converting the people 
to the new faith. These four requisites of propaganda are-called 
sangraha-wast~ni (Piili : sangaha-vatthtini). T h e  second word is 
sometimes omitted, as at LRa., 346, verse 656, and Sad. Pu., 142. 
This term has been translated in se~~eral  ways :- 

L. de la Yallhe Poussin : (i) " Topics leading to the sympathy . . 
of creatures " (ERE, 11, 740a). (ii) " Moyens de stduction " 
(Le Muskon, xii, I 9 I I ,  p. I 60). 

H. Kern : " Articles of sociability " (SBE., vol. xxi, p. 140, 
note 4). 

L. Feer  : ' L  Les bases de la rPunion " ( h a .  Ca. tr., p. 9). 
S. Lkvi : (i) " Les matiPres de rapprochement " (M. S. Al., tr., 

p. 3 I 9). (ii) " Les choses dc coh6sion" (M. S. Al., tr., p. 201 note). 
This is S. Levi's rendering of the Tibetan equivalent. 
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E. Burnouf: " Les ClCments de la bienveillance " (" Lotus ': 
P. 405). 

P. E. Foucaux : " Les bases de la reunion " (Lal. Y. tr., p. 36) 
T. W, Rhys Davzds and C. A. F. Rhys Davids : " Grounds 

or Bases of popularity " (" Dialogues ", iii, 145, 223). 
E. B. Cowell and R. Neil: " Elements of popularityw 

(Divy., p. 692). 
S. Tachibana : " Elements of friendliness " (" Ethics ", p. 70). 
T. W. Rhys Davids and W. Stede : " Objects (characteristics) 

of sympathy " ( P ~ l i  Dicy.). 
F. Max  MiiNer : " Elements of popularity " (Dh. S., p. 39) 
T h e  P ~ l i  word sarigaha means : ( I )  collecting, gathering ; 

(2) kind disposition, kindliness, sympathy, friendliness, help, 
assistance, protection, favour (Piili Dicy.). M. Anesaki inter- 

6 b prets it as sympathy or altriism " (ERE, v. 451). A com- 
parison of several Sanskrit texts would perhaps lead us to prefer 
a very literal interpretation (viz. " gathering together ", 
b b converting "). W e  read of sattvdndm sarigrahah in Kar. Pu. 
(p. 65). T h e  bodhisattvas are said to " bring together" the 
creatures (sattvan sarigrhnanti, Pr. Pa. Cata., p. 280, line I 2) ; 
sattva-gapasya sarigrhitri (M. S. Al., I I 7. I 9) ; sarigraha-vastu- 
in'znena sarigrhya janat~m-aham (Lal. Y., 437.15). I t  is clear 
that sarigraha refers more to the creatures than to the bodhi- - 

b 6 sattva. But such renderings as popularity " or " sympathy " 
make us think of it as something possessed by a bodhisattva. The 
Tibetan word bsdu bahi dn6spo means : " essentials of partnership 
or cooperation" (J. Rahder, " Glossary," p. I 80 ; M. Yy., p. 7 I ; 
Tib. Dicy., Das, 7246). I t  is perhaps preferable to translate, 
" Means of conversion" There is also a suggestion of 
6 L sympathy " in the term, but not o f "  popularity ". 

T h e  four satigaha-vatthrini are enumerated in several passages 
of the P ~ l i  canon.602 These are : h a m ,  peyyavajjnm, attha- 
cariyri and samrinattata: This  is a fixed and invariable formula 
in [he Pnli scriptures. But it is a remarkable fact that we can trace 
its growth in the Sanskrit treatises. Thus  we find that only 

. . a  

artha-cary~ is mentioned at Mtu., 111, 383. I I and iii, 407.13. 
Asvagho)a mentions only the last two (artha-caryd and sdmbnyam 
rukha-wkhayoh) as the qualities of a good friend (Sound. KJ., 
xi. 17). Only the first two are spoken of at Pr. Pa. @to., 
p. 280, line I 2. T h e  Bo. Bhri. devotes a whole chapter to the four 
vastus, but it particularly emphasises drina and sambn-drthata 
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at fol. 3 ra  and 3 I b. T h e  last is again omitted by CGra at Ja. Mu., 
p. 95, line 12, while only three are mentioned in the same treatise 
at p. 2, line I ; the fourth vastu is indicated only by ddi and 
prabht-tibhih (= et cetera). I t  is probable that the complete formula 
grew up slowly and gradually in the Sanskrit tradition, and that 
the fourth vastu gained recognition at a late period. Hence perhaps 
the constant reiteration of saman-arthat6 in the Bodhisattua- 
bhiimi. This  treatise does not discuss this vastu in detail with 
reference to the ninefold classification, which is applied to the 
biramitCs and the other three vastus. This  circumstance mav 
I J 

also point to the comparatively late origin of the fourth vastu. 
Another ~ u z z l i n r  ~roblem is raised bv the entire absence of the 

A U L J 

vastus from the long list of a bodhisattva's duties and practices, 
which is found at several places in the Pr. PC. Cata. (pp. I 182 ff., 
1373 ff., 375 ff.). T h e  familiar vastus are conspicuous by their 
absence In these passages, though they are mentioned in the Lal. V., 
the Da. Bhfi., the Mtu., the Ava. Ca. and other treatises (Mtu., 
I, 3, 11-12; Da. Bhzi., 22.3, 57.16, 45.13; Ava.Ca., 1.16, 1 2 ;  

M. S. Al., 116; Lal. Y., 160.6; M. Yy., xxxv, p. 71 ; Dh. S., 
xix, p. 4). 

T h e  four vastus are as follows :- 
(a) DCna (Giving, liberality, generosity). 
(6) T h e  second vastu is given in several forms, though the 

meaning is the same : " pleasant, agreeable speech." T h e  usual 
form is priya-vciditi (M.  Vy., xxv, p. 7 I ; M. S. A/., p. I I 6 ; 
Bo. Bha., fol. 32a, line 3, section I ; etc.). But other variants 
are also met with, e.g. 

priya-vadya (Lal. Y., 38. I 7). 
priya-vacanam (Ja. Mi., 95. i 2 ; Dh. S., xix, p. 4). 
pl-iya-vadyat~ (Da. Bha., 45. I 3 ; Pr. PC. cata., p. 280, 

line I 2). 

priya-vikya (Lal. V., I 60.6). 
priv-ikhy~nam (M. S. A/., I I 6.4). 
priya-v~dyam (Mtu., i, 3. I 2). 

T h e  following renderings have been suggested :- 

T. W. and C. A. I;. Rhys Davids ; " Kind words, kindly speech " 
9 9  11 (" Dialogues ", iii, 145, I 83) ;' "Affability ( Dialogues ", iii, I 83, 

note 2). 
S. Yamakami : " Loving words " (" Systems ", p. 306). 
S. Tachibana : " Kind-wordedness " (" Ethics ", p. 70). 
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These two subjects, Charity and Speech, have been discussed 
above. 

(c) T h e  third vastu is given in two forms :- 
(i) artha-caryd (M. Yy., mv,  p. 7 I ; Bo. Bhii., fol. 87 6. etc.). 

(ii) artha-kriyd (Lal. Y., I 82.6). 
Artha-carya is the word that occurs most liequently. I t  has 

been translated in several ways :- 
T. W. and C. A. F. Rhys Duvids: "Justice" (" Dialogues': iii, 

223). 
T. W. and C. A. F. Rhys Davids : "Sagacious conduct" 

(" Dialogues ", iii, I 4s). 
7. W. and C. A. F. Rhys Davids : " Beneficence " (" Dialogues ", 

iii, 183, note 2). 
L. dr la YaNke Poursi?l: " Service " (Le MusCon, 191 I ,  

xii, 161). 
L. de la Yallke Poussin : " Putting into practice rules of altruism " 

(ERE, ii, 740a). 
J. S. Speyer : " Succour " (Ja. Ma. tr., p. 2, line IS). 
J. Alwis : " Fruitful conduct, well-being in law " (JBTS., 

1894, vol. ii, part 2, p. 22, note 2). 
S. Llvi : " La conduite dans le Sells " (M. S. AI., tr., p. 201). 
H. Kern : (i) " Officiousness " (7 )  (" Manual ", p. 67). (ii) 

L' Promoting another's interest " (SBE., vol xxi, p. 140). 
Perhaps it is best to translate : " Promoting the interest of 

others." T h e  hallowed Biblical phrase " Doing good " seems 
to be a suitable and literal rendering. 

T h e  Bodhisaftva-bhiimi explains artha-caryd in detail as 
follows :- 

A bodhisarrua does good to others by exhorting them 
to the practice of virtue, and his artha-caryd has the effect of 
inducing the people to pursue the Good (pravartakah kufole 
pravartanlit). I t  leads to action in accordance with the dictates 
of rkligion. It removes the people from evil conditions and 
establishes them in the Good, and it may be described as avatdraka 
(that which makes one enter). A bodhisattva thus renders service 
to .those, to whom he has already preached the faith. He is 
merciful,.pious and disinterested in spirit. T h e  most general form 
of his service to others consists in ripening the beings who are 
spiritually immature, and in liberating those who are already 
mature. He also helps others to further their worldly interests. 
by earning, keeping and increasing their wealth (literally, “objects 
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of enjoyment," bhogdndm) through virtuous activity of various 
kinds. He persuades others to think of their eternal happiness 
after  death and admits them to the Order of monks. He wins 
praise from all, and lives happily, perfectly serene in mind and 
body. But it is indeed a very difficult task to render service to 
certain types of individuals. There are people, who have not done 
anything to accumulate " Roots of Merit " (kyah-m~ldn i )  ; 
others have once lived in great prosperity and affluence, but have 
fallen on evil days ; and then there are the misguided outsiders and 
heretics. It must be very trying for a bodhijotma to do good 
to such persons, but he does it all the same, and this is his 
" difficult service " (dufkara artha-caryl9). He also performs a 
kind of " all-round " service (sarvato-mukhi) by conferring the 
blessing of faith on the unbelievers, a~ ld  by giving virtue to the 
wicked, wisdom to the foolish, and a charitable heart to those who 
are selfish and niggardly. He shows favour and sympathy to 
those who deserve it, and he and restrains those who 
deserve to be treated in that manner. He rouses the consciences 
of those who have fallen into the adverse condition of moral 
insensibility, and makes them feel noble shame. He preaches 
the three Ways according to the capacity of the hearers.6e3 (Bo. 
Bha., fol. 876, 88a, 88b.) 

( d )  T h e  fourth vastu is given as soman-drthatd in Sanskrit 
and samdnattatd in P ~ l i .  T h e  form samdrthatd is also found 
(M. S. Al., I 16.4) There is a great divergence of opinion 
with regard to the meaning of this word. T h e  following renderings 
have been suggested :- 

BBhtlingk and Roth (s.v. samandrtha) : " denselben Zwedc 
habend verfolgend." 

r. W. Rhys Do   ids : " Impartiality " (" Dialogues ", iii, I 45). 
7. W. Rhys Duerids : " impartiality to one as to another " 

(" Dialogues ", iii, I 84) .  
S. LLvi : " le sens en commun " (M. S. AI., tr., p. 201). 
E. Burnouf: "la qualitC d'avoir un bien commun " (" Lotu~," 

PP. 405-6). 
8. Yamahmi:  'L Sharing with others " (" Systems ", p. 306). 
L. de la J'ollir Poussin : " Impartialitt : son Pgal irlttrkt au 

bien propre et au bien des autres " (Le Musdon, xii, 160). 
L de h P'alie Poursin : " Practising ourselves the virtues we 

recommend to our neighbours " (ERE, ii, 7 4 . 0 ~ ) .  
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S. Dasgupta : " Sharing the joy and sorrow of others " 
(" Mysticism ", p. 106). 

H. Kern: (i) " Pursuit of a common aim" (SBE., vol. xxi, 
p. I 40, note 4). (ii) " Co-operation " (" Manual ", p. 67). 

. . J.  Awis : " Regarding all as one's self " (JBTS., I 894, vol. 
11, part 2, p. 22). 

Pdi  Dictionary : " Equanimity, impartiality " . . . " state of 
equality, i.e. sensus communis or feeling of common good" 
(s.v. samanattatd and sarigaha). 

6 b P. Oltramare : 11s pratiquent eux-mCmes ce qu'ils conseillent 
de faire " (" Bouddhique ", p. 389). 

D. T. Suzuki: " Engaging in the same work" (" Studies ", 

This  term has also been explained by some Buddhist writers, 
and L. de la Vall6e Poussin follows the Bo. Bhii. in his second 
rendering, " practising ourselves the virtue we recommend to our 
neighbours." T h e  Bo. Bhii. paraphrases the word thus : " Here 
the lodhisattva himself pursues the ,same Ideal or Aim and the 
same Good (Root of Good) as he exhorts others to follow" 
(Bo. Bhii., fol: 890, line 7, sections 2, 3). I n  this way, the people 
believe that he teaches them for their spiritual benefit, as he is 
consistent in word and deed (Bo. Bhii., fol. 896, line 2, section 2). 

They  cannot reproach him with such words as these : "Thou 
dost not do well : why dost thou think that others should be 
exceedingly taught and exhorted by thee ? Thou  thyself needest 
admonition and instruction " (fol. 89b, 3.3). T h u s  the bodhisattva 
has the same Ideal or Aim as others have, and he thereby shows his 
samc~n-grthata. T h e  Bo. Bha. is accepted as an authority by 
L. de la Vallee Poussin, but this interpretation seems to be far- 
fetched and unconvincing. T h e  author of this treatise lived as 
late as the fourth century A.D., and he appears to have lost touch 
with the old tradition. 

Another Sanskrit writer explains sam~n-arthati  in this way : 
" Soma-ir thata : the pursuit by himself of that (aim) to which 
he incites others . . . It makes (people) follow. When the 
others know that the preacher acts as he speaks, they follow the 
Good (Ideal), for which he has persuaded them to exert themselves" 
(M. S. Al., p. I 16, lines 8, 14, I 5). T h e  author of this prose 
commentary (Vasubandhu) thus seems to offer the same interpreta- 
tion as the Bodhisattva-bh~mi. Both belong to the fourth century. 
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There was an older tradition with regard to this term, as 

we learn from the Mtu. and the Saund. KJ.  T h e  Mtu. gives 
the fourth vastu as samana-sukha-duhat  at i, 3, 1 2  (and not 
as raman-brthatd at all). A g v a g h q  speaks of mtha-caryd and 
shanyam sukha-duhkhayob (Saund. Ka., xi, I 7). I t  is clear 
that this interpretation is quite different from that of the fourth- 
century theologians. I t  harmonises more with the real import 
of the other three sangraha-vastus, which refer to personal altruism 
evinced in the ordinary course of social life. There is a sudden 
and illogical transition in the plane of thought, if we accept the 
authority of the Bodhisattva-bhzimi. I t  is preferable to follow the 
Mtu. and translate, "sharing the joys and sorrows of others" ; 
or, " the quality of being the same in one's relation to others in 
joy and in sorrow." 

It may also be suggested that we have here most probably 
to deal with a wrongly Sanskritised form. T h e  Pzli word is 
samanattatq which means, " the quality of being of an even 
mind " ( P ~ l i .  Dicy.). Now the correct Sar~skrit form would be 
saman-itmati (and not saman-drthata). Artha in Sanskrit usually 
corresponds to attha in PHli (and not to PHli atta). I f  we adopt this 
view, the word can be easily explained in the sense suggested 
by the Mtu. : " T h e  quality of having an even mind (in joy and 
sorrow) " ; or, " the quality of having a common mind with others, 
i.e. sharing their feelings and experiences, and remaining the 
same in joy and grief." T h e  Tibetan equivalent is don-hthun-pa 
(M. Vy., p. 7 2 ; J. Rahder, " Glossary," p. I 87). S. C. Das gives 

b b the form, don-mthun-pa, and translates : samadrtha : an assembly 
having a common interest " (Tib. Dicy., 644). I t  seems that the 
Tibetans read arthata, and not P'tmatd. But their opirlion is not 
decisive. 

This  virtue may be described as anuvartaka (that which follows 
after, or conforms). A bodhisattva, who practises this uastu, 
cultivates faith, virtue, liberality and wisdom, so that his conduct 
may be in conformity with his precepts (Bo. Bhzi., fol. 470). 

T h e  object of all the sangraha-vastus is the conversion of the 
living beings. T h e  Buddhist authors are unanimous on this point. 

L b T h e  Equipment of the sangraha-vastus is for the ripening of 
the beings " (Kar. Pu., I 04-34) 

L b He matures or ripens the beings " (Bo. Bha., fol. 32a, 3.1). 
" One should win (or conquer) the beings by means of the 

satigvahas " (Lka. 346, verse 656). 
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" For the proper conversion, training (or discipline) and ripening 
of the beings " (Bo. Bha., fol. 47a, 4.3). 

" T h e  maturing of the beings (is attained) through the saigraha- 
uastw " (Bo. BAG., fol. 900, I .2). 

" T h e  four saigruha-vastus are a door to the light of the 
Doctrine, which is for the conversion of the beings. In the case 
of one who h u  attained the supreme Wisdom, they are for a 
thorough and detailed examination of the Doctrine (Lul. Y., 35.9). 

The  four vartus are sometimes classified in two groups : 
material and spiritual (dnzka-surigraha, dbarma-saigraha). Dana 
is the vastu 'that depends on material db-pts ; while the other 
three deal with spiritual values (M. S. Al., I 16.22). 

In the course of development of Buddhist thought, the sairgraha- 
vastus, like the brahma-vihdras, acquired a position of greater 
importance than was accorded to them in the beginning. T h e  
MahHyPna exhibited a marked tendency to emphasise practical 
altruism. Thus  in the fourth century, the four vastus are given 
the high honour of being mentioned together with prajn"~ (Bo. 
Bha., fol. 32a, 3.1). According to the Pr. Pa. Af,ta., they are 
included in the six paramitas, which may be regarded as the funda- 
mental factors of a bodhisattva's career. They  are integrai elements 
in that great virtue, which was subsequently raised to the rank of a 
paramit4 viz. upaya-bayalya. T h e  author of the Bo. Bhn. 
explicitly declares that the sangraha-vastrrs are identical with 
upiya (fol. 46b, 5,  2-3). T h e  same writer goes so far so to promise 
rebirth among the devas and even absolute nirv@a as the reward 
of the practice of the third vastu (Bo. Bhn., 87 b, 6.3. and 88a, I. I). 
This  is very high praise indeed according to Buddhist ideas. These 
sangraha-vastus are spoken of as almost equal in importance to the 
pdramitas in a striking passage of the Bo. BAG., in which the 
puramittis are said to be necessary for the personal realisation 
of the dharma of the Buddha, while the sangraha-vastus are regarded 
as indispensable for the conversion of others (fol. 900, I .2).604 They 
are also brought into relation with that supreme virtue, Rarun4 
in which the bodhisattva doctrine culminates. We read in the 
Jd. M;. that " they are really due to the outflow of the bodhisattvo's 
compassion " (p. 2., line I). They are also included in the list 
of a bodhirattva'i eighteen avenika-dharmas (M. Yy., xxix, p. 61). 
I n  this way, these altruistic practices are appreciated in an increasing 
degree, and their final approximation to the pirumitrir indicates 
the triumph of the ideal of social service. 
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According to the scheme of ten bhtmis, as outlined in the 
Da. B h . ,  a bodhisattva practises ddna in the first b l ~ m i ,  pr+a- 
vdditd in the second bhtimi, artha-carya in the third bhami and 
saman-~rthata in the fourth bh~mi. Thus these virtues arc 
finally incorporated in the comprehensive synthesis of the 
MahiiyPna. I t  is to be understood that a bodhisattva acquire 
them in the first four bhfimis, and then continues to cultivate 
them throughout his many lives, as he devotes himself to. preach- 
ing and teaching in the ninth bhtmi. He has the greatest n e d  
of these virtues and practices at that advanced stage of his career. 

2. The Pratisamvids. A bodhisattva must acquire the four 
pratisamvids. This word has been translated in the following 
ways :- 

B6hrlingk and Roth : " Genaues Verstindnis im Einzelnen." 
Mcnier Williams : " An accurate understanding of the 

particulars of anything " (Skt. Dicy., 621 b). 
T. W. Rhys Davids and W. Stede : Literally, " resolving, 

9 9  continuous breaking up , 1.e. "analysis, analytic insight, dis- 
criminating knowledge " . . . " the four branches of logical 
analysis " (Pdi Dicy., S.V. pa,tisambhid~). 

P. E. Foucaux : (i) " La connaissance distincte " (La1 Y., 
tr., p. 286). (ii) " La science claire et varike " (Lal. Y., tr., p. 
37.7). (iii) " La connaissance des ditails " (Laf. Y., tr., p. 246.5). 

C. A. F. Rhys Davids : L b  Analysis " (JRAS., 1906, p. 239). 
E. Burnouf: " La connaissance distincte, distribut~ve " 

(" Lotus ", p. 839). 
S. LCvi : " Les Pleins-savoirs-respectifs " (M. S. Al., tr., 

P* 234). 
L. Feer : "La cohnaismce distincte" (Ava. Ca., tr., p. 425). 
F. Max Miiller : " Consciousness " (SBE., vol. xlix, Su. P'y., 

p. 39, line 22). 
S. Lefmann : " Das genaue Verstandnis" (Lal. Y:, tr., p. 55). 
S. Jufien : L L  Les connaissances " (cited SBE., x, Dhatnm~pada, 

p. 86, note). 
M. Walleser: (i) " Die Unterscheidungen" (Pr.  Pa., tr., . - 

p 72, line 35). (ii) " Die Erkenntnine " (ibid., p. 80). 
E. J .  Thomas : " Analysis " (" Buddha ", p. 275).  
P.  Ohramwe : " Les quatre savoirs parfaits et perso~lncls " 

(" Eouddhique ", p. 359). 
A. B. h'cith : " Powers of con~p~.ehcnsion and exegcsis " 

( ' Philosophy ", p. I 3 I). 
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T. W.. Rhys Davids : " T h e  discriminating knowledge of all 
the Scriptures " (SBE., xi, p. I I I ,  line 4). 

H. Kern : " Special and distinctive gift," " a transcendent 
faculty " (" Manual ", p. 60). 

H. C. Warren ; " T h e  analytical sciences " (" Buddhism " 
p. 286). 

T h e  Tibetan equivalent, so-sor-yari-dag-par-rig-pa, is a very 
literal rendering (M. Yy., p. 18 ; M. S. Al., tr., p. 234, note I). 
T h e  Tibetan so-sor (distinct, separate : Tib.  Dicy., Das, I 283a) 
corresponds to Skt. prati, yari-dag-par to Skt. sum, and rig-pa 
to Skt. vid (Tib. Dicy., Das, I 177b). S. C. Das also gives the 

b b form, so-sor-ran-rig-pa, and translates accurate understanding " 
(Tib. Dicy., I 2 8 4 ~ ) .  J. Rahder mentions another equivalent, 
tha dadpa yari dag par ges po (" Glossary ", p. I I 9). In  this word, 
Skt. prati  is rendered by tha dad pa (= distinct, separate : Tib. 
Dicy., Das, 564b), and Skt. vid by Tib. ~es-pa (= knowledge, 
wisdom, science : Tib. Dicy., Das, I 2430). I t  is clear that 
the Tibetan translators derive the word from Skt. wid (to 
know). S. Lkvi thinks that the Chinese equivalent denotes 
" intelligence sans obstacle " (M. S. Al., tr., p. 234). According 
to J. Eitel, it means : " unlimited knowledge " ,(p. I 22). 

T h e  fourth-century authors of the M. S. A/. and the com- 
mentary have also exercised their ingenuity in explaining the 
term. Thei r  Fantastic comment may be given in their own words : 
" When one has reached sarnata (equality or sameness) in one's 
own soul, or by oneself, the preaching, that follows for 
the destruction of all doubts, is designated pratisamvid . . . By 
this, the explanation and function of the pratisamvids are indicated. 
By super-normal (transcendental) knowledge, one knows the 
equality or sameness of all things, and subsequently preaches 
the Scripture and the Doctrine by means of the knowledge acquired 
afterwards. This  is the explanation of pratisamvid." (M. S. Al., 
I 39.12 ff.) But these obscure words do not throw much light 
on the real etymology of the word. 

It may be argued that pratisamvid is a wrongly 
Sanskritised form T h e  Piili word is pa;isarnbhidd, and the 
correct Sanskrit equivalent should be pratisambhid. T h e  Pnli 
equivalent is derived from the root bhid, and not from the root 
wid. T h e  grammatically incorrect forms pratisamvid~ni and 
pratisarnvid4 are also met with (Kar. Pu., 103.3 ; Mtu., iii, 
167.3). T h e  first prefix is sometimes omitted, and the simpler 
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form samvid is found at Pr. Pa. Cata., 147-1. I. T h e  same word 
samvid, with a slightly different connotation, occurs in the Sound. 
Kd. (xi. I +xiii. 22). In Kpemendra's Avaddna-kalpa-lata, 
the poet uses this word ramvid very frequently (i, 823.17 ; . . . . 
i, 929, 68.1, 913.7; 11, 331.39; 11,497.42; ii, 281.47, etc.). 
T h e  forms pratrsamvedi, pratisamvidita and prati~aqzveda~ati 
occur in the Lal. Y., the Mtu. and the Divy. (Mtu. iii, 256.5 ; 
Mtu. i, 228.7 ; Divy., 567. I 8 ; Lal. Y., 369. I I). But we need 
not attach any importance to these different forms, as the term 
pratisamvid has a peculiar technical sense. 

T h e  questions may be asked : " Is the PHli word pa,tisambhidd 
itself a rendering of a Sanskrit term ? Have the PPli writers 
made a mistake in determining the P ~ l i  equivalent of the original 
Sanskrit word pratisamvid (from vid) ? Is the Sanskrit form 
earlier than the P ~ l i  ? " It is a curious fact that the four pa+ 
sambhidiis are not mentioned in the Sangiti-suttanta of the Digha- 
Nikiiya, which gives a long list of different terms ; and the Sangiti- 
suttanta must belong to a comparatively late period of early 
Buddhist history, as it is a kind of systematic catechism. T h e  
treatis :., Pa!isambhidd-magga, which is included in the Khuddaka- 
Nikdya, also cannot be regarded as an early product of Buddhist 
literature. It may be argued with a certain degree of plausibility 
that the Buddhists borrowed the Sanskrit term pratisamvid from 
some Brahmanic source, and the Pdi writers translated it inaccurately 
into Pnli. T h e  word samvid occurs in the Y-oga-sritras (citta- 

b b samvid-iii, 34, p. I 54), and J. H. Woods translates : con- 
sciousness " (p. 262). I t  is also found in the Taittiriya Upani!ad 
(fr;Ud deyam bra$ deyam bhiyii deyam sam yidii dryam. I, I I .  3, 
p. 34). Pratisamvid is mentioned in connection with vidyd 
and abhijfiii in the Avadana-fataka (i, 96.8). I t  should also be 
noted that pratisamvid is mentioned as a concomitant of the 
supreme bodhi at Lal. Y., 343.4. ; it suggests the idea of know- 
ledge, and not of analysis. Such texts seem to indicate that the 
Sanskrit form may be the original one. T h e  term would then 

b b  connote " knowledge " of some sort (and not analysis "). I t  
could in that case be translated : "detailed and thorough know- 
ledge." It must also be admitted that this sense seems to suit 
the context better than " analysis " in many passages, in which 
the four praiisamvids are spoken of. They imply thorough 
knowledge of something for purposes of propaganda. 

It should be noted that the prefix prati has been interpreted 
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in two ways. Most scholars think that it conveys the notion 
of detail and distinctness; but P. Oltramare, following 
Vasubandhu, is of opinion that it connotes personal action, 
6 6  knowing personally, or by oneself." T h e  former interpretation 
seems to be more acceptable.6Qs 

A- bodhisattva needs the four pratisamvids for success in his 
preaching. According to the M. S. Al., they are required in 
order to remove all the doubts of others (p. I 39.1 6). I n  the 
scheme of the ten bhiimis, a bodhisattva acquires them in the 
ninth bhami, when he appears before the world as a preacher. 
T h e  author of the Da. Bhn. distinctly associates the pratisamvids 
with a lodhz'sattua'r activity as a teacher. He says : " T h e  
lodhisattua, who is established in this bhrimi, which is called 
sadhumati (Stage of good Thoughts), acts as a preacher of the 
dl,arma (doctrine, religion), and guards the treasure of the 
religion of the Tathagata. I-Iaving attained the position (or 
state) of a preacher of the faith, he teaches the Doctrine with 
practical skill, combined with infinite (or immeasurable) 
knowledge, and with the speech of a bodhisattva, in which 
the four pratisamvids have been realised. T h e  four prat isa~vids 
of a bodhisattva constantly and continually abide with him, 
entire and indivisible." (Da. Bha., 76, 24 ff.) 

T h e  Karuni-punhrika also declares that a bodhisnttva's 
Equipment of the pratisamvids (sambhdrah) serves to destroy the 
doubts of all creatures (104.28). T h e  Lal. Y. teaches that the 
attainment of the pratisamvids leads to the acquisition of the 
dhurma-cak!us (the '' eye " of the Doctrine, Lal. Y., 35.16) 
T h e y  also confer a certaln power (bala) on a bodhisattva (Lal. V., 
287.10). When he understands all dharmas (principles, truths) 
and can preach them to others, he reaches the final and perfect 
stage of Knowledge (Bo. Bhii., fol. I oob, 2. I). " He has nothing 
more to learn beyond that. I t  is the ne plus ultro of Knowledge," 
cries the author of the Bodhisattua-bhiimi. T h e  same writer 
values the p r a t i ~ a ~ v i d s  so highly that he regards them as essential 
elements of prajiici, the highest Wisdom. They  appertain to 
that kind of Wisdom, which removes the hostility of other people 
and induces them to ask a bodhisattva for benefits (Bo. Bhti., fol. 
85a, 4, 3 ff). A bodhisattva thus acquires the fivefold ~ractical 
Wisdom relating to the skandhas, the physical elements, the sense- 
organs and their objects, the formula of Dependent Origination 
and the relation of specific causation (Bo. Bhii., fol. I oob, I .  2-3). 



T h e  Pr. Pa. Cata. also exalts the pratisnmvids to such a degree that 
it actually includes thcm among the pernlallent attributes of a 
Buddha, and inserts them right in the middle of the traditional 
formula of ten bahs, four vaifdradyas and eighteen dvmi&a- 
dharmas (Pr. Pa. Cata., p. I 31, line 20). This remarkable 
innovation shows that the Mahgyiinists came to attach great 
importance to these requisites of successful propaganda. 

T h e  four prat isa~vids are given as dharma-pratisamvid, 
artha-, nirukti-, and pratibhdna- (M. Yy., xiii, p. I 8 ; ' Sam. Ra., 
fol. 986. 5,  and fol. 1936. I ; Pr. Pa. Cata., 1449 ; Dh. S., li, 
p. 11 j Da. Bhfi., 77.4; Mtu., iii, 321.14, etc.). They are 
as a rule mentioned in this order, but artha is put before dharmu 
by the authors of the Sam. Rd. and the Pr. Pb. Cata., who follow 
the Pali tradition in this respect. T h e  third pratisamvid, nirukti, 
is omitted at Bo. Bhfi., fol. 38a, 2.2, though the same treatise 
discusses all the four at fol. rooa. I t  appears that dharma 2nd 
artha existed as a pair of terms before the complete formula was 
devised, and then artha was always placed first. They are often 
mentioned together (e.g. artha-vddi dharma-wadi. Do. Bhn., 24. I 9. 
Cf. Dhammapada, 363). Nirukti is mentioned without prati- 
bhdna at Su. Vy., 59.8 ; but these two terms were also employed 
together before they were added on to dharma and artha as the 
third and fourth pratisamvids. Thus  only nirukti and pratibhana 
are mentioned in a passage of the Pr. Pa. Cata. (1470.20 ff.). 
W e  may conclude that the formula consists of two pairs of terms 
put together. 

(a) Dharma-pratisamvid. According to the M. S. A/., this 
pratisamvid consists in knowing all the names and mutually con- 
vertible terms, which are related to each meaning. T h e  Be. B h .  
offen a very concise and formal definition. I t  may be rendered 
as follows :- 

( 6  Dharma-pratisa?nvid is the reflective, absolute and irrevoc- 

able knowledge of all phenomena in a11 their forms with regrrd 
to the extent and manner of their existence." Dharma and a r t h  
are taught by a bodhirattvn, and these two items are therefore 
related to each other. A bodhisatteta knows the essential nature 
(sva-lakla!ram) of all things (or phenomena), their body-of-non- 
existence (i.e. their unreality), their present classification (or 
division), and their difference. He knows the skill of unmixed 
classification in the knowledge of the phenomena. He understands 
that they remain unshaken and unmoved according to one law 
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(or principle). He knows that the various Ways (of the Buddhist 
faith) meet together in one Way, and he enters into the knowledge 
of all the spiritual duty and wisdom of a bodhisattva. He under- 
stands that all the Buddhas are of the same type, and he knows 
all about them : their speech, their Powers, their Grounds of Self- 
confidence, their personality, their great compassion, their use 
of the pratisamvids, their turning the wheel of the faith (i.e., 
preaching the doctrine), and their acquisition of Omniscience.507 

T h e  Sam. Ra. appears to connect dharma-pratisapvid with the 
knowledge of protective magical formulae, called dharanis ; but 
this is certainly unsound exegesis (Sam. Rz., fol. I 066; 6 ff.). 

(b) Artha-pratisa,.tzvid. This  pratisnmvid is defined in the 
Bo. Bha. as " the reflective, absolute and irrevocable know- 
ledge of all phenomena in all their characteristics (lok!ancsu) 
with regard to the extent and manner of their existence."b'8 
T h e  M. S. Al. uses the same word laksapa, and adds, " which 
name belongs to which meaning." 6QQ By this pratisamvid, a 
bodhisattva knows the division (or classification) of all phenomena 
in the past and the future, and understands their origin and their 
disappearance (or, their rise and their end). He knows the 
differences of meaning. He acquires the practical wisdom relating 
to the elements or substrata of sensory existence, the sense-organs 
and their objects, the Truths and the formula of Dependent 
Origination. He knows the distinctive features of the several 
yanas, and also the divisions and distinctions of the scheme of the 
ten bhzimis. He understands the details and characteristics of 
various times and objects. He knows separately the inclinations, 
the ruling principles and the resolves of the eighty-four thousand 
different types of beings, and he understands the word of the 
B~ddha.~00 

It is to be noted that the later Mah~yinis t  writers transpose 
:he places of arthn and dharma in the formula of the pratisamvids. 
T h u s  the Sam. Ra. and the Pr. Pa. Cata. follow the Pgli tradition 
in putting arihn as the first pratisamvid; but the Da. Bha., the 
M. Yy., the Dh. S. and the M. S. Al. agree in placing 
dharma first. One can only speculate as. to the cause of this 
alteration. Perhaps the later writers attached more importance to 
the substance and spirit of the dharma than to the letter of the 
Scriptures. T h e  abstract dhargza was more and more spiritualised 
and universalised, while the Scriptures remained concrete and 
material. W e  know that Bodhidharma and his school held such 



views. T h u s  dharmo was exalted and artha was given the second 
place. 

(c) NiruKti-protisomuid. T h e  M. S. AI. defines this 
pratisamvid as the knowledge of the different languages that 
are spoken in different c o u n t r i e ~ . ~ ~  T h e  Bo. Bha. here does not 
employ the same term as the M. S. A. jvakye), but prefers nir- 
wacanesu. It explains thus : " Nirukti-pratisamvid is the 
reflective, absolute and irrevocable knowledge of all phenomena in 
all their  etymological or Enguistic expGnations' with regard 
to the extent and manner of their existence." 1303 B y  this 
prot isa~vid,  a bodhisattva knows how to preach the pure (unkixcd) 
Doctrine. He teaches the Doctrine without confounding and 
confusing the past, present and future. He preaches according 
to the letter, and does not mix up relative truth and the realisa- 
tion of true knowledge. He speaks with a pleasant voice, which 
is accessible to the whole world ; and he also teaches by writing 
without uttering a sound. He gives instruction in all the ydnos 
without making any distinction among them, and he teaches 
about the Stages of Perfection, the Way and Concentration. He 
teaches according to the highest Tru th  and with proper regard to 
the divisions. He speaks after the manner of the Buddha's word, 
and imparts the pure teaching with regard to the duties of all living 
beings.604 He also acquires the knowledge of the speech of such 
non-human beings as devos, nagas, yaksas, gandharvos, asuras, 
garu4as, Kinnaras and mahor~gas."~ 

(d) Pratibhana-pratisaed. This  word occurs in two forms : 
pratibh~na and pratibh+a. I t  is difficult to determine the precise 
meaning of the word pratibhana. Modern scholars have suggested 
these renderings :- 

S. LCvi: " Presence d'esprit" (M.  S. A., tr., pp. I 2 and 234). 
" I1 indique 2 la fois la rapiditt de l'esprit et la facilite." 

P. Oltramare : " Intuition " (" Bouddhique ", p. 359) 
H. Kern : " Readiness in expounding and discussing " 

(" Manual ", p. 60). 
S. Julien : " 1'Intelligence " (SBE., vol. x, Dhommapado, 

p. 86, note). 
L. de fa Yallke Poussin : " Clairvoyance " (of Avalokiteqvara). 

(ERE ii, 259.) 
C. Bendall and W. H. D. Rouse : " Word, utterance " (Cik. tr., 

P- '7). 
Bchrlingk and Roth : " Einsicht " (Skt. Dicy. Pbg.). 
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Monier WiNiamr : " Light, splendour, brilliancy ; intelligence, 
understanding, brilliance of conception; confidence, bold- 
ness, audacity " (Skt. Dicy., 61 7 c ) .  
T. W. Rhys Davidr and W. Stede : " Understanding, illumina- 

tion, intelligence ; readiness or confidence of speech ; prompti- 
tude, wit " (s.v. paribhrina, Psli Dicy.). 

J. S. Speyer : " Power of expounding" (Ava. Ca., ii, 8 I ,  note I). 
E. Burnouf: " Notre mot ' sagesse ' serait une meilleure 

traduction de 'patibhrina' que celui d' 'intelligence'. E n  rksumi, 
la definition de la quatritme connaissance distincte doit revenir 

ceci ; la connaissance distincte des trois vkritks que sait pknitrer 
la sagesse " (" Lotus ", p. 841). 

T h e  Tibetan equivalent is spobs-pa (J. Rahder, " Glossary," 
p. I I 7 ; M. Yy., p. I 8). I t  means : " self-reliance and wisdom ; 
courage, self-confidence ; fitness, propriety " (Tib. Dicy., Das, 
802b). AS a verb, it signifies "to dare, to venture". T h e  Tibetan 
word spobs-pa-can means " daring, bold'' (= Skt. vigrirada). 
According to J. Eitel, the Chinese equivalent of Sanskrit pratibhana 

b 6 means pleasant discourses" (Eitel, 1226). T h e  Sanskrit verb 
prati-bhn ( P ~ l i  : patibha) means : " to appear, to be evident, to 
come into one's mind, to be clear, to shine." A comparison of 
several passages of Buddhist Sanskrit literature seems to show that 
praiibhdna refers to courage and boldness in speech rather than 
to intelligence and understanding (e.g. Lal. V., 35.19 ; Mtu., i, 
I 19.16 ; Da. B h ~ . , 4 . 2  ; Kar. Pu., 101.23, 103.18 ; SU. Yy.,4.4 ; 
. h a .  Ca., i, 48.10 ; Mtu., ii, 290.18). 

As the third pratisamvid, nirukti, is useful for the purpose of 
effective preaching, it may be surmised that pratibhdna also denotes 
some quality or advantage relating to speech. I f  it is interpreted 

b b  as intelligence ", it seems to be rather out of place as the last 
pratisamvid. It is therefore advisable to accept the meaning 

b b suggested by the Tibetan equivalent and translate : courage 
or boldness in speech, ready address." 

According to the M. S. Al., pratibhrina denotes readiness of 
speech with regard to knowledge.6OVThe Bo. Bhzi. defines it 
as " the reflective, absolute and irrevocable knowledge of the 
verbal distinctions of all kinds as applied to all phenomena with 
regard to the extent and manner of their existence ".(07 A 
bodhiraftvo acquires the full knowledge of the attributes of 
ingenuity by means of this pratisamvid. I n  a noteworthy 
verse, A ~ v a g h o ~ a  compares Buddha's speech to a cow j the true 
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Doctrine is her milk, and pratibhdna is likened to her hornseog 
(Saund. Ka., xviii, I I). Here pratibhdna is not spoken of as 
apratisamen'd, but its function in propaganda is indicated. C~ntideva 
mentions four characteristics of pratibhdna in a passage, which 
he quotes from a Mahiiyiina siitra (Cjksd, I 5 .  I 7 ff.). " 0 
Maitreya, pratibhdna in this connection is associated with 
truth, not with falsehood (untruth) ; it is associated with righteous- 
ness, not with unrighteousness ; it diminishes (or weakens) sinful 
desires (or passions), and it does not increase (or intensify) them ; 
it shows the advantages and merits of nirvana (Release, Libera- 
tion, Freedom), and it does not point out the advantages and 
merits of samsdra (' transmigration ', ' the succession of births and 
deaths ' ; literally, ' faring-on ')." T h e  writer here does not 
refer to pratibhdna as a special pratisamvid, but he describes 
its general attributes. T h e  Lal. Y. declares briefly that pratibhdna 
is a door to the light of the Doctrine and serves to please 
all creatures by means of excellent u t t e r a n c c ~ . ~ l ~  

3 The Dhdronis. T h e  Sad. Pu. declares that a pious preacher 
is invulnerable. He is immune to danger and disease. Weapons 
and poison cannot injure him.611 But such a todhisattva has 
also special means of protection in the dhdra~is  (protective 
spells), which he receives from benevolently disposed dtvas and 
others. T h e  word mukha is sometimes added to dhirani on the 
analogy of the term samddhi-mukha. T h e  phrase dha+ani-mantra- 
paddni (spell-words of dhdranis) is also found.612 

T h e  idea of using strange or meaningless words as charms 
for protection against disease and danger goes back to very ancient 
times. L. A. Waddell thinks that they belonged to the pre- 
Aryan religion of India. T h e  Atharva-veda contains 
short poems, which may be recited as charms ; but it also gives 
spells consisting of unintelligible sounds and syllables, e.g. 
6 6  ATidhdyo vd nidhdyo v i  om vd om vd om vd. i ai om suarnajyotih.""' 
T h e  dtinqtiya-suttanta of the Digha-Nikdya contains what are 
called parittar (prayers for safety), and a few others are found 
in the Piili canon.616 But the Sanskrit writers attach great 
importance to mystical charms and spells, which have lost 
the character of prayers and invocations. T h e  bodhisattvas of 
Amitilha's paradise obtain d h d r a ~ i s . ~ l ~  Dh~ran i s  are even 
said to confer the vai~dradyas (Grounds of Confidence) on a 
bodhisattva.6" Dhr~ra pi-pratila bdha (possessed of dhdra pis) is 
a regular epithet of the advanced b o d h i s a t t ~ a s . ~ ~ ~  They are 
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due to the " Roots of Merit ''.f10 I n  the later M a h ~ ~ ~ n a ,  dharanir 
are mentioned along with such important concepts as samcidhi and 
k!dnti, and sceptical objectors are severely condemned.620 

T h e  chief object of the dh~ranis  is said to be the protection 
of the preachers against all enemies, that may do 
them harm.621 They  guard and protect a preacher against 
the non-human beings like the devar, kvis, Mcirar, yak!os, 
demons, hobgoblins and ogres ' of all speciesw2 T h e y  confer 
immunity from snake-bite, poison and sickne~s."~ T h e y  also ward 
off the attacks of thieves and r0bbers.~24 

T h e  dhmanis are generally uttered and taught by the 
devas and other super-human beings, who promise to protect the 
preaching bodhisattvas. Even benevolent r*asis (female demons) 
volunteer to help the bodhisattvas with these spells. But 
the increasing importance of these formulae is shown by the 
circumstance that the Buddha himself is said to have uttered two 
dhciranis in the approved style.625 

T h e  Bo. Bhii. divides the dh~ranis  into four classes: 
the dhciranis of dharma (the Doctrine), of artha (Meaning), of 
magic spells (mantra), ar,d the dharani for the acquisition of 
kscinti (Forbearance, or, Acquiescence in the Tru th  : fol. IoSa, 
3). T h e  Dh. S. also speaks of four dhciranis, two of which are 
included in the list of the Bo. Bhn. (dharma-dhcirani and mantra- 
dhcirani) ; and the others are citma-dhcirani (the dhcirani for one- 
self, or for the body) and grantha-dharani (the dh3ani  for the 
Scriptures or books).626 T h e  M. Vy. mentions twelve dhciranis, 
which are supposed to appertain to a bodhisatt~a.~27 They are 
named abhi!ecani (consecrating), jiicinavati (possessing knowledge), 
ananta-varnci (of infinite praise), asariga-mukha-pave@ (entry 
into the realm of the Unconditioned), etc. etc. 

T h e  dhdra~is  generally consist of strings of short meaning- 
less words, which a1.e to be recited in a spirit of solemn 
piety. T h e  usual forms of the words seem to show that the 
root-idea is that of invoking some goddess, as most of the words 
end in the vowel e, e.g. jvale, ruhe, amale, dime, etc. Faint 
glimpses of the names of female deities are sometimes to be 
caught through the thick mists of nonsense. A few words are 
sometimes intelligible. But the whole formu!a is usually intended 
to be mystical and unintelligible. There  is plenty of rhyme, 
too, though not much of reason. T h e  dharanis seem to 
have gone from bad to worse in course of time. I t  may not be 
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out of place to close this section with a few specimens of 
dhdrapis :- 

. . . tut,te tutte vutfr uu,t?c paffe pa!?~ ka??e ha!?~ amalr amale 
vimalr vimale nime nimr . . . ?u fu !u ,tu . . . phu phu phu phu 
svdhd. 

. . . iti me iti me iti me iti me nime nime nime nime ruhr ruhr 
ruhr ruhe ruhe stuhe stuhr stuhp stuhe stuht svdhd. 

. . . i l l  cilld cakvo bakvo . . . halale halale t a ~ d i  tandi 
taGa tada t ~ d i  tcT(ii mala mala sphuta sphuta phutu phutu sudha.64e 

VIIJ,  IX ,  X .  T h e  eighth, ninth and tenth paramitds are really 
superfluous. They are named prapidhdna, bala, and jn'dna 
respcctively. These subjects have been discussed above (jiidna 
being equivalent to prajn'~). 
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A bodhisattva's entire career has been divided into several 
parts and stages. He rises and advances from one stage to another 
till he attains Enlightenment. These stages have been 
called bhzimis, and also viharas. T h e  word bhzimi means, "earth, 
place, region ; (figuratively), ground, plane, stage, level ; state 
of consciousness " ( P ~ l i  Dicy.). I n  a metaphorical sense, it is 

9 9  ( 6  employed in a general way to denote " range , state ", " sphere ", 
" station ", " condition ", " function ", etc. W e  find such phrases as 
kama- bh zimi, data- bhzimi, kum~ra-  bhtimi, nirvana- bhzimi, citta- 
bhtimi, k@nti-bhzimi, pythag-jana-bh zimi, tathata-bhiimi, etc. In  the 
Dhamma-sangani, bhami is synonymous with magga (Wayl.1 T h e  
Yoga-stitras mention drdha- bhami, p r ~ n t a -  bhtimi, sarva- bhauma, . . 
etc. (Yo. Sa., I, 14;  ii, 2 7 ;  11, 31-pp. 18, 97, 104). Bhfimi 
has thus become a philosophical term, meaning " Stage" (of 
spiritual progress). Almost all the Buddhist treatises divide a 
bodhisattva's career into bhzimis, but the Bodhisattva-bhfimi also 
discusses thirteen vihdras (states, stations). T h e  M. S. Al, gives a 
fanciful etymological explanation of bhtimi : " bhayo bhziyo amitdsu" 
(" again and again in the unmeasured stages ") ; or, " bhatandm 
amitJnJm " (" immeasurable number of creatures ", to deliver them 
from fear).2 Such conceits need not be taken seriously. 

There  are at  least four different schemes of division in the 
principal Sanskrit treatises. T h e  Pr. Pa. Cata., the MahG-vastu 
and the Da. Bha. describe ten bhzimis in different ways, and the 
Bodhisattva-bhzimi speaks of seven bhfimis and thirteen 
v i h a  Candrakirti's Madhyamakliuat~ra is not available 
in Sanskrit and cannot therefore be utilised as one of the sources 
for this essay. 

Tl le  idea of establishing "Stages" on the spiritual pilgrim's 
long journey occurred early to the Buddhist thinkers, T h e  
Hinaynnists developed the doctrine of the four Stages, which 
has already been referred to. Three vihb-as are also 
~nentioned in the Pgli canon : dibbo-vihiiru, ariya- 
oihara and trahma-vihara (Divine, Noble and Sublime).3 T h e  
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M. Yy. mentions seven bh~mis of the p-dvakas (Section so). 
T h e  Mah~iyiinists did not attach much importance to the ten somyo- 
janas (Fetters) and the four Stages of the Hinaylnists. They  
tried to devise a scheme of division based chiefly on the paramitar. 

T h e  bh~mis of the Mahzy~na  are now supposed to be ten in 
number, but it is almost certain that they were only seven in' 
the beginning. T h e  vogue of the Do. Bhn. finally fixed the 
number of the bhzimis. But the Bodhisattua-bhtimi formally dis- 
cusses seven bhrimis (fol. I 3661, and the Lari4duatdt.a-sfitra 
speaks of " seven bhnmis " without specifying them (p. 28). T h e  
Mahd-vastu speaks of ten bhamis, but it really describes only seven : 
it gives no relevant details about the fourth, ninth and tenth. 
I t  may therefore be inferred that it recognised only seven 
bhzimis at the outset. Even the Da. Bhn. shows clear indications 
of the original scheme of seven bhamis. A bodhisattva is said 
to practise'all the ten p~ramitds in the seventh bh~mi, though 
only one pliramita is allotted to each Stage. He is also supposed 
to practise only the seventh pliramitd in that bhiimi, and this con- 
tradiction is left unsolved. There is a great " Prediction " in the 
eighth bhzimi, as if a new epoch commenced at that point, for the 
bodhisattva obtains the first Prediction (uyakarana) before start- 
ing on his career. I t  is also stated that a bodhisattva can 
pass away in nirvana in the seventh bhfimi, if he so desires ; but 
he follows the higher ideal of the Mahlylna, which is 
especially realised in the eighth, ninth and tenth bhzimis. A 
bodhisattva, who has reached the eighth bhzimi, should be 
honoured like a perfect Buddha ! All these details point to an 
original system of only scven bhiimis. This  is also the number 
of the bhiimis in the Yoga-sfitras (Yo. Sa., ii, 27, p. 97). T h e  
probable cause of the change from seven to ten has already been 
indicated above. 

I t  is a curious circumstance that these different schemes 
of the bh~mis have very little in common with one another. 
J. Rahder has tried to show that the system of the Mahz-uartu is 
closely related to that of the Da. Bha. He says : " Aprts avoir 
mis en lumikre 1'Ctroite parent6 entre le Daca-bhumaka . . . 
et le Da~a-bhzimika, qui montre la preparation 2 la derniere incarna- 
tion dans le Mahd-uastu, etc." But the only points of con- 
tact between the systems of the M u .  and the Do. BAG. are that 
the sections dealing with the first bhfimi mention a few similar 
virtues, and that one of the bhtimis in both schemes is named 
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durjayd (sudurjaya; in the Da. Bha.). J. Rahder has pointed out 
that some passages of the Da. Bha. resemble those of the Mtu.  ; but 
the resemblance is so slight and vague that one cannot speak of 
" l'itroite parent6 ". O n  the contrary, the Mtu.  has no definite 
plan, while the Da. Bha. allots a piramitd to each bhzimi. T h e  
Mtu. declares that a bodhisattva may fall back into a lower bhzimi 
on account of certain faults, but the Da. B ~ G .  never speaks of the 
possibility of retrogression and always discusses virtues instead of 
sins. T h e  Mtu.  gives certain names to the bhamis, but the Da. 
Bha. has quite different names (except one). T h e  account in the 
Mtu.  is incoherent andconfused : the Da. Bhri. shows a masterly 
architectonic faculty. T h e  Pr. P i .  Cata. also fails to evolve 
an intelligible system: it does not even assign a.ny 
names to the bhiimis and mentions the same virtues and sins 
again and again. T h e  names of the bhiitnis and the vihiras 
in the Bo. Bha. are also different from those of the Da. Bha., and 
there is a fundamental difference between the systems outlined 
in these two treatises. T h e  author of the Da. Bhzi. has con- 
structed the framework of his system on the basis of the ten 
pirami t~s ,  but the Bo. Bhfi. divides a bodhisattva's career up to 
a certain point according to the ancient triple formula of iila, 
samidhi (citta) and prajfii. T h e  two writers have not the same 
point of view. I t  is true that the author of the Bo. Bhii. makes 
an unsuccessful attempt to identify some of his vihiras with the 
bhiimis of the Da. Bha. and cites some passages from that treatise. 
But the principles underlying the two systems remain divergent 
in all essential respects. I t  may be inferred that the sections 
treating of the bhzimis in the Mahrj-vartu and the Pr. Pd Cata. 
represent an early stage in the development of the idea, while 
the later systems of the Da. Bhzi. and the Bo. Bhii. belong to two 
different schools or sects. T h e  Bo. Bhz. has borrowed several 
ideas from the Da. Bha. T h e  doctrine of the bhiimis was not 
accepted in the same spirit by all the Mahiiygnists. T h e  M. S. 
does not discuss the bhzimis in detail, and the B. C. Ava. does 
not mention them at all ! T h e  cik! i  speaks incidentally of the 
first bhzimi, but not of the others, though the author lived in 
the same period as Candrakirti, who gives an elaborate account 
of the bhrimis in his Madhyamakivatrira. Perhaps the exponents of 
rthyatrj as conditioned Existence attached more importance to the 
bh~mis than the other Midhyamikas, who interpreted it as absolute 
Non-existence. 



- T H E  BHOMTS 
I t  is advisable to discuss the data of each treatise separately 

and also to accept the Do. BAG. as the standard treatise on the 
subject. T h e  systems of the other books may be summarised 
very briefly. 

I THE BHUMIS I N  THE MAHA-VASTU. (I. 76 ff.) 

K ~ t y ~ y a n a ,  a disciple of Gautama Buddha, explains to 
Ananda that each bhzimi is " unmeasured ", " infinite " (apramey~), 
but that there are ten of them. 

T h e  first bhlimi is called Durdroha (Di ficult-to-enter). 
A bodhisattva cultivates charity, compassion, indefatigable 
energy, humility, study of all the branches of Learning (or all 
the Scriptures), heroism, renunciation of the world, and fortitude. 
He cannot rise to the second b h ~ m i ,  if he takes delight in life 
and in pleasures, or if he is indolent, worldly, timid, weak- 
willed, and unfriendly to others. He should also cultivate 
the idea of the impermanence of all things, and refuse to be 
entangled in worldly affairs. He produces the Thought of Enlighten- 
ment in his mind in this bhzimi and resolves to attain Enlighten- 
ment. Thus he gains much Merit and also accumulates the " Roots 
of Good or Merit ". He is prepared to suffer in the 
avici purgatory, if it should be necessary for success in his aim. 
A wonderful light spreads over the entire universe ; the earth 
shakes and trembles ; and the devas promise protection to such a 
bodhisottva, who is sure not to turn back (avivartika). He gives 
away wealth, limbs, wife and children ; he speaks sweetly to 
cruel men, who may have threatened to beat, bind or kill him. 

In  the second bhzimi (Bnddhaman4 "Fastening "), a bodhisattun 
cultivates Aversion to all forms of existence in the three realms 
(bhavc,su arati). He is full of thoughts of beneficence, love 
and gentleness. He harbours his great, wonderful and profound 
purpose with a keen mind. He. has uncommon nobility and eleva- 
tion of spirit. He is noted for his independence and overcomes 
all obstacles. He is resolute, pure, sincere and steadfast, 
as his character is such that he is free from sensuous desire and love 
of pleasure, longs for Edightenment, and thinks in terms of 
Infinity. But he cannot rise to the third bhfimimi and abide in it, 
if he is avid of gain, honour and fame, or if he is 
dishonest and cunning. He should also beware of showing dis- 
respect to his teachers and the Triple Jewel, and of using garlands, 
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ornaments and unguents. He should not be satisfied with a little 
progress, and he should never laud himself or contemn others. 

T h e  third bhiimi is called Pupa-ma?zditd (Adorned-with- 
flowers). I n  this bhzimi, a bodhisattva especially cultivates 
tydga (charity, liberality). He confers happiness on all creatures 
without any selfish motive. He also loves Learning 
so much that he is prepared to make the greatest sacrifices only 
to hear a single instructive verse or stanza. But he 
cannot rise to the fourth bhlimi and abide in it, if he is addicted 
to gambling and other similar improper pursuits, or if he 
is too fond of seclusion and solitude. He should also beware 
of the habit of obtaining money by political influence, and of 
complicity in crimes of any kind. He should acquire much 
knowledge and constantly praise the Buddhas, otherwise he will 
fa11 back from the fourth bhami into the third. 

T h e  fourth bhfimi is called Rucird (Beautiful, Attractive). 
In  this bhiimi, a bodhisattva should beware of immoral practices 
and the exercise of the wonder-working Powers for illegitimate 
objects. He should be conscientious and develop a sense of 
noble shame. He should not incite others to wicked deeds. If 
he does not avoid such faults, he cannot rise to the fifth bh~mi. 

(Note : T h e  Mahi-vastu gives the details about the eighth 
bhl~zi in the section on the fourth bhnmi ! These details 
will be discussed in connection with the eighth bhiimi.) 

T h e  fifth bhiimi is called Citta-uistara (Expansion of 
the Heart). A bodhisattva now realises that all Existence is con- 
sumed with the fire of lust, hatred and delusion, and that it is 
devoid of protection and happiness. H e  worships and serves 
many Buddhas. He cannot rise to the sixth b?i~rni and 
abide in it, if he mixes with the followers of other sects, like 
the Yogacarar. He should' also not be afraid of ascetic practices, 
and should constantly cultivate calm and insight. 

T h e  sixth bhlimi is called Riipovati (" Beautiful, Lovely "). A 
bodhisattva now feels and knows that this " whirlpool " of the world 
is very terrible and ~ ie lds  little joy and satisfaction. He 
cannot rise to the seventh bhzimi and abide in it, if he desires 
to attain the trance of the cessation-of-perception-and-feeling, 
or listens cdmplacently to his own praises as a great man and a 
self-restrained saint. 

T h e  seventh bhfimi is called Durjayd (" Difficult to conquer '7. 
A bodhisattva practises self-control in order to do good to many 
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creatures. He especially cultivates compassion, refrains from 
killing living beings, and also teaches others to observe this pre- 
cept. He also practises forbearance in all his actions and for- 
gives his enemies. He masters all the arts, sciences, languages 
and scripts. He learns everything about gold, silver, gems and 
precious stones, and acquires all knowledge that mav be useful 
to mankind. 

T h e  eighth bhzimi is called Janmo-nideya (Ascertainment 
of Birth). A bodhisattva is now perfectly pure and may be described 
as avas'vartaka (not capable of turning back). He should be 
honoured in the same way as a Buddha. His chief characteristic 
is great Love and Compassion. He cannot commit any of the 
five heinous sins, or do evil of any kind. He does not frustrate 
the good deeds of others. He follows the ten meritorious Ways 
of Action. He is gentle and grateful : he does not pluck the 
leaves of the tree, under which he sits or sleeps. He does not 
injure others by &arms and spells. He is calm and serene : he 
is not elated in prosperity or dejected in adversity. He cannot 
be reborn in a state of woe or in a common purgatory. 

T h e  ninth and tenth bh~mis are named Yauvardja (Installa- 
tion as Crown-Prince) and Abhifeka (Coronation) respectively. 
But no details are given. 

It is clear that the account of the bhtimis in the Mahd-vastu 
is very confused and incoherent. I t  is also replete with digression8 
and repetitions. 

11. THE B H ~ ~ M I S  I N  T H E  PR. p i  CATA. (PP. 1454-73) 

This treatise mentions ten bhtimis, to which it does not assign 
ar~y names. In  the first bh~mi, a bodhisattva acquires Merit, 
cultivates the thought of Omniscience, and thus makes the general 
" Preparation of Purpose ". He maintains the same mental attitude 
toward all beings by practising the four "infinite"' Meditations 
of friendliness, compassion, sympathetic joy and equanimity. He 
gives freely in charity, and cher~shes and sen1a his good friends. He 
studies the Doctrine and adheres to the Mahzyba. He renounces 
his horne and becomes a monk. He continually thinks of the 
Buddhas. He preaches the faith to the people, exhorto them to 
live the higher spiritual life, and instructs them in the different 
branches of the Scriptures. He is free from pride and arrogance, 
so that he may never be born in a family of low and humble origin. 
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He speaks the truth, and his actions are in harmony with his 
words. 

In  the second bhrimi, a bodhisattva purifies his conduct by 
paying no heed to the doctrines of the Hinay~na  and other 
systems that are prejudicial to his progress towards Enlighten- 
ment. He cultivates the virtues of gratitude, forbearance and 
harmlessness. He experiences great joy by maturing the living 
beings in the three Ways and working for their rescue and salva- 
tion in a spirit of devotion. He feels such deep compassion far 
all creatures that he resolves to suffer in the purgatories 
for their sake. He has faith in his teachers, and reveres and serves 
them. He devotes himself exclusively and entirely to the practice 
of the Perfections in order to mature and ripen all beings. 

I n  the third bhzimi, a bodhisattva acquires a thorough know- 
ledge of the teachings of the Buddhas in all the worlds and 
universes. He preaches to the people in such an unselfish spirit 
that he does not even desire Enlightenment as his recom- 
pense for the work. He applies and dedicates all his " Roots 
of Merit" for the purification of the minds of others. He never 
feels weary or depressed on account of his heavy burden. He 
keels shame and disgust at the thought of countenancing the 
tenets of the Hinaygnists. 

I n  the fourth bhzimi, he lives in the forest. He has few desires 
and does not long even for bodhi. He is contented, and 
accepts the profound truths regarding Liberation like a true 
ascetic. He practises all the modes of Discipline and does not 
harbour any sensual thoughts. He renounces all things and 
cultivates the idea of passivity. He sacrifices everything, internal 
and external, and is indifferent to all objects. 

I n  the fifth bhzimi, a bodhisattva avoids intercourse with house- 
holders and travels from one Buddha-field to another. He 
does not wish to enjoy the company of the nuns even for a moment. 
H e  works for the good of all without distinction. He shuns the 
society of the Hinay~nists and does not frequent their schools. 
He does not exalt himself or belittle others. He is never malicious 
and quarrelsome. He avoids the ten demeritorious Ways of 
Action, as they cause unhappy rebirths and hinder the attainment 
of Enlightenment. He eschews pride, arrogance, perverted views, 
sense-desire, hatred, delusion and doubt. 

I n  the seventh bhrimi, a bodhisattva abandons the wrong belief 
in the existence of a permanent substantial dtman. He understands 
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that nothing is produced or destroyed, and that nothing is eternal br 
evanescent. He gets rid of the idea of Cause. He is not attached 
to ndma-rzpa (mind-and-body), to the Aggregates (skandha), 
to all the elements and factors of Existence (dhdtu), to the Sphere 
of Sense, and to anything in the triple Universe. He does not 
indulge in speculation with regard to the Buddha, the Doctrine 
and the Confraternity. He is not dejected at the thought that 
all things are empty and conditioned (gzinya). He realises the 
truth's of Emptiness, Signlessness and Desirelessnesq as he does 
not entertain the idea of the triple Universe. He fulfils the ten 
ethical precepts and cultivates compassion and friendliness. He 
comprehends the equality (sameness) of all things and principles. 
He destroys all his sins and passions, controls his mind, acquires 
calm and insight, and obtains " the eye of the Buddha " (perfect 
Knowledge). 

In the eighth bhrimi, a bodhisattva can read the thoughts of 
all creatures, acquires the Super-knowledge, sees all the Buddha- 
fields, serves the Buddhas by serving all beings, and obtains true 
insight into the nature of the dharma-kayo (cosmic spiritual 
Body;. He acquires the sovereignty of the Universe and then 
renounces it. He knows the higher and lower powers of all, 
purifies the Buddha-fields, and performs all actions without being 
attached to anything. 

I n  the ninth bhzimi, he attains success in his infinite Resalve 
and Aspiration. He acquires the two useful powers of nirukti 
(exegesis) and pratibhina (readiness in speech). He understands 
the speech of the devas, nagas, yak!as, asuras and other beings. 
His birth is apparitional, and he is not born through the physical 
union of a mall and a woman. He is a!ways born in a noble 
family of the warrior-caste or the priestly caste. He belongs 
to the gotra (family) of all the former bodhisattvas. He illumines 
innumerable worlds immediately after his birth and causes 
them to be shaken in six ways. He reilounces his home and 
becomes a recluse. When he sits under the tree of Enlightenment, 
the tree appears to be made of gold and precious stones. He 
attains the Perfectior. of all the virtues and qualities. 

In  the tenth bhiimi, a bodhisattva becomes a Buddha and 
acquires all the attributes of a perfect Buddha. 

It is clear that there is no plan or system in this account of 
the ten bh~mis. Only &c pt~r~mitZs are spoken of, and the same 
items are mentioned several times. 
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111. THE BHUMIS AND VIHARAS OF THE BODHISATTVA- 
BI- I~MI .  (fol. I200 ff.) 

I 

This important treatise gives a complicated and overlapping 
system of seven bhzimis, which include thirteen vihdras. The  
subject is really discussed in detail in connection with the 
vihciras, to which a long chapter is devoted. But the older scheme 
of classification in seven bhamis is mentioned in the next 
chapter, and the relation of the bhiimis to the viharas is indicated. 
T h e  seven bhzimis and the thirteen vihdras are as follows (Bo. 
Bha., I 36b, 4-7) :- 

i. Gotra-bhzimi, which is identical with the gotra-vih~ra. 
ii. Adhimukti-caryi-bhami, which is the same as the adhimukti- 

cary6vih~ra. 
iii. Cuddh-ataya-bhzimi (the Stage of Pure Intention or 

Thought), which is also called the pramudita-vihara. 
iv. Carya-pratipatti-bh~mi (the Stage of the practice or per- 

formance of the Discipline). This stage is very important, 
as it includes the following six vihdras : Adhilila- - 
v i h ~ r a  ; Adhicitta-vihdra ; Adhiprajir~-vihdra No. 
I ; Adhiprajiia-vihma No. 2 ; Adhiprajfid-vihdra 
No. 3 ; S~bhoga-nirnimitta-vihdra. 

v. Niyatfibhami (the Stage of Certainty and Regulation). 
This bh~mi is identical with the arrabhoga-nirnimitta- 
vihira. 

vi. Niyata-caryd-bh~mi (the Stage of certain regula.ted, Practice). 
This bh~mi is the same as the pratisa~vid-vihara. 

vii. Nighrigamana-bhzimi (Attainment of the End of Perfec- 
tion). This bh~mi includes two vihdras : the parama- 
vihcira and the tcithcigata-vihdra, 

T h e  subjects gotra and adhimukti have already been discussed 
above. T h e  remaining eleven vihdras may be described briefly. 

( I )  Pramudita-vihara (The Station of Joy : Bo. Bhii., 
fol. I.23a, 3 ff.). 

It is a curious coincidence that the first bhami in the scheme 
of the Da. BAG. has the same designation (pramuditd). In this 
Station, a bodhisattva is distinguished for purity of 
thought. He takes the great Vow or Resolve, which is also 
called. the " Thought of Enlightenment ". This Resolve is incom- 
parable and inviolable. I t  aims at saving all beings from pain 
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and raises a bodhisattva above the p-dvakas and the pratyrka- 
buddhas. It arises in a bodhisattva's mind on account 
of the accumulation of Merit in a previous life and the aquisi- 
tion of the proper Equipment for Enlightenment. Such a bodhi- 
rattva may rightly be called " Buddha's son of the breast ". 
He is full of joy in mind and body, because he is free from anger, 
malice and excitement, and all fears and dangers have disappeared 
for him. He understands that there is no permanent Ego and has 
therefore no notion of Self. He is free from self-love and never 
thinks of injuring others. He is not proud or covetous. He puts 
forth great energy, as he is blessed' with faith and a pure, 
unsullied Will. He declares his ten great Aspirations. By 
virtue of these Aspirations, he subsequently develops many others. 
He sees many Buddhas, about whom he has read in the 
Scriptures, or of whom he has thought with faith and devotion. 
O n  account of his earnest wish, he is born in the worlds, where a 
Buddha has made his appearance. He worships and serves those 
Buddhas and learns the Doctrine from them. He practises virtue 
and " applies " all his Merit to the attainment of Enlightenment. 
He " matures " the beings by means of the four satigraha-vastus, 
and his " Roots of Merit " are purified. He teaches all creatures 
in a liberal spirit and withholds nothing from them. He is 
very strenuous, becomes a homeless monk and acquires many 
samddhis (modes of Concentration). He can see the Buddhas in 
many Buddha-fields with his supernal organ of sight. He 
can live for hundreds of Ralpas (aeons) and knows the past and the 
future. He can create his own phantom-bodies and show them 
to other bodhisattvas who need instruction ; and he can perform 
many other miracles. 

(2) Adhifilo-vihara. This  vihdra is said to correspond 
to the second bhzimi of the Da. Bhii. A bodhisattva purifies his 
thoughts by serving his teachers and living peacefully arid happily 
with his fellow-bodhisattvas. He is master of his mind 
and conquers all the great and small sins and passions. He does 
not value the things of the world, thinks of the advantages of 
Liberation, and continually cultivates the bodhipak!yo-dharmas. 
He is indifferent to worldly gain and honour. He rejects the 
Hinay~na and accepts the Mah~yHna. He is virtuous by nature, 
and does not commit the slightest sin. He follows the ten 
meritorious Ways of Action, knows the results of good and 
evil deeds in future rebirths, and exhorts others to the pursuit of 
righteousness on account of his great colnpassiorl for them. 
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(3) Adhicitta-vrhh. This vihira is said to correspond 
to the third bhzimi of the Da. Bha. A bodhisattva now knows that 
his thoughts are ptrmanently pure and cannot be corrupted by 
attachment to worldly and sinful objects. He cultivates the 
virtue and wisdom that form the antidote to the bsravas (Intoxi- 
cants). He cannot be overcome by the hosts of Mi ra .  He feels 
no or difficulty in practising severe austerities. He is devoted 
to the Mahzyiina and takes delight in doing good to all. He 
realises the dangers and disadvantages of all material things and 
phenomena, and turns his mind away from them. He longs for 
the knowledge of the Buddhas, as it would confer wonderful 
benefits on him. He +ties the afflicted creatures and becomes 
still more strenuous a;ld vigilant. He understands that pure 
and perfect Knowledge and Wisdom are the only remedies for 
the evils, from which all living beings iuffer. He diligently 
studies the Scriptures and tries to acquire the dhyinas, samidhis 
and samipattis (Attainments). He is ready to sacrifice his 
wealth, serve his teachers, and endure pain and hardship in order 
to receive religious instruction, which he values more highly 
than all the treasures of the entire universe. He is so eager in 
the pursuit of such knowledge that he would willingly throw 
himself into the fire in order to learn a single new sentence or 
maxim relating to the Doctrine and perfect Enlightenment. He is 
prepared even to suffer in the purgatories, if need be. He acts 
in accordance with the teaching, and attains the four dhyinas, the 
four non-material somapaitis, the four " infinite " Meditations, and 
the five abhijn'ds (Super-knowledges). He is then reborn at will, 
wherever he thinks that the .interests of the living beings can 
best be served. He is freed from the bonds of senmous desire, 
love of existence, hatred and delusion. 

(4). Adh+t-ajfia-vihira No. I .  This vihira is said to corre- 
spond to the fourth bhfimi of the Da. Bhc. A bodhisattva now 
practises the thirty-seven bodhipaklya-dharmas. He gets rid of 
the last traces of the wrong belief in the itman. He does all actions 
that have been praised by the Buddha, and avoids all actions that the 
Buddha has condemned. He is more compassionate, active, 
grateful, virtuous, energetic and steadfast than ever before. He is 
more than a match for all rival teachers belonging to other sects. 

( 5 )  Adhiprajii-vihira No. 2. This vihdra is said to 
correspond to the fifth bhzimi of the Da. Bha. A bodhisattva 
makcs further progress in knowledge and comprehends the four 
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Noble Truths in all their aspects. He determines to obtain the full 
Equipment of Merit and Knowledge in order to liberate a11 beings. 
He thinks of nothing else but this duty, and cultivates mindfulness, 
thoughtfulness, proper deportment and other virtues. He acquires 
a thorough knowledge of the arts, sciences and technical crafts. 
He helps the people by bestowing wealth on the poor, healing 
the sick, and supplying a11 with appropriate objects of enjoy- 
ment. He protects them against such dangerous persons as 
kings, thieves and robbers. He exhorts them to do what is proper 
and shun what is improper, to take what is beneficial and reject 
what is detrimental to them. He teaches them how to live 
together in love and peace in this life, and attain happiness hereafter. 

(6) Adhiprajfid-vihdra No. 3. This w i h m  is said to 
correspond to the sixth bhtimi of the Da. B ~ G .  A bodhisattua 
now comprehends the formula of the pratitya-samutpdda and the 
three " Entrances to Liberation ", viz. fcinyata, dnimitta and 
apranihita. He gets rid of the notions of Doer, Knower, Existence 
and Non-existence. He realises that the tkelve causes 
of Existence and Pain depend on impure sin and passion (kitfa). 
He attains absolute Knowledge and the Perfection of Wisdom, and 
can therefore perform all ordinary worldly 7.ctions without being 
attached (to anything. He cultivates the ksdnti that is called 
a'nulomiki. He experiences thousands of samdd!;is. He is shilful 
in the choice of the means for converrlng and helping others. 

(7) Sabhoga-nirnimitta-vihara (The Station of the Uncon- 
ditioned, accompanied with Mental Effort or Thought).' 
This uihar-a is supposed to correspond to the seventh bhtimi of 
the Da. Bha. A bodhisattva now rises above mere Merit and begins 
to acquire the Buddha-knowledge in body, speech and mind. He 
understands the immense scope of Buddhahood and continually tries 
to be faultless in his deportment, conduct and thoughts. He 
fulfils the ten paramitas and all the seven Factors of Enlighten- 
ment (bodhy-angani). He is completely free from all the sins 
and passions like sensuous desire, hat:ed, efc. ; or it may be said 
that he transcends them altogetki., He improves and per- 
fects his knowledge of the arts and ericnces He is superior 
to all beings e x e p t  the Buddhas and the :more advanced bodhi- 
sattvas. He experiences a million sam~dhis. His words, deeds 
and thoughts are now independent of nimitta (cause and 
motive). He attains the summum bonum, but does not disappear 
in n i m e ~ .  
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(8) Anabhoga-nirnimitta-vihdra (The Station of the Uncon- 
ditioned without Mental Effort or Thought). This  vihdra is 
said to correspond to the eighth b h ~ m i  of the Da. Bha. In  this 
vihrjra, a bodhisattva's actions are perfectly pure, whereas they 
were not so in the preceding Stations. H e  obtains infallible 
knowledge of the past, present and future. He comprehends 
that all things are really undefinable and indescribable. There 
can be no origination and no causation. T h u s  he acquires the 
k~dnti  that is called anutpattika-dharma-ksdnti. He is now 
exhorted by the Buddhas and obtains the ten Powers (vagita). He 
can enjoy the dhyinas that he wishes to experience. He can get 
material objects like food and drink merely by thinking of them. 
All his desires are automatically fulfilled. He can know everything 
that he wants to know. He is never deprived of communion 
with the Buddhas. 

(9) Pra t i sa~v id -v ih~ra .  Th i s  v i h ~ r a  is said to corre- 
spond to the ninth bhami of the Da. Bha. I n  this vihdra, a bodhi- 
sattva understands the problem of moral corruption and purifica- 
tion in all its aspects. H e  becomes a great and successful preacher 
and teacher. He is protected by the magic spells of the devar 
and acquires the four pratisamvids. 

( I  o) Parama-vihdro (the highest' or supreme Station). This 
vihdra is said to correspond to the tenth bhami of the Da. Bhzi. 
A bodhisattva now attains the highest samddhis and incom- 
parable, innumerable Powers. He destroys the sins and errors 
of many beings by spiritual instruction. He is like a cloud that 
sends down rain on the earth ; he lavs the dust of passion and 
promotes the growth of meritorious deeds by his teaching. He 
is absolutely free from all sins and all hindrances to Knowledge. 

(I  I )  Tdthagata-vih~ra (the Station of the Buddhas). In  this 
uihdra, a bodhisattva reaches his goal and acquires Omniscience. 
He attains final and absolute Enlightenment. 

This  scheme of thirteen vihiras has really very little in common 
with the ten bhiimis of the Da. Bha, though the author of the 
Bo. Bhn. takes great pains to point out that ten of the 
vihdras correspond to the ten bh~mis of the Da. Bhn. But 
they do not so correspond. T h e  Da. Bhn. allots one priromitd 
to each bhiimi : that is the essential feature of its system. But 
the author of the Bo. Bha. mentions the word pdramitd only twice 
in the chapter on the vihirar (fol, 12gb, 5.1 and 1306, 2.1). He 
does not attach particular importance to the d~na-pdramitd in 
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the pramudita-vihdra, which is said to correspond to the fim 
bhiimi of the Da. Bha. He o m i ~  the Perfection of k!dnti altogether., 
He does not mention the seventh, eighth and ninth paramitas in 
connection with the viharas that are supposed to correspond 
to the respective bhiimis of the Do. Bhii. He goes further and 
adds the last vihdra that does not correspond to any 
bhiimi of the Da. Bha. Here the pretence is dropped. There 
are other discrepancies too. T h e  Da. Bhii. allots one of the 
sarigraha-vastus to each of the first four bhnmis, but the Bo. Bhii. 
puts all of them in the pramudita-vihh (fol. I 25a, I .2-3). 

This system of the oihiras is really based on the idea of what 
is called nirnimitta-bhivand, and not on the ten pmarnitas. This 
is the fundamental difference between the schemes of the Da. 
Bhn. and the Bo. Bhfi. T h e  Bo. Bhn. lays stress on the gradual 
realisation of the principle of nirnimitta-bhauani (cultivation 
of the idea of the Unconditioned, the Uncaused: fol. 121b ,  
5.2 ff.). This bhduand commences in the adhimukti-caryd- 
uihira and reaches complete fruition in the last vihara. 

In conclusion, the Bo. Bha. declares that all the vihdras 
and bhzimis are purified by faith, compassion, friendliness, 
learning, fortitude, indefatigable zeal and the worship of the 
Buddhas. 

IV. THE B H ~ M I S  OF T H E  D . ~ $ A - B H ~ M I K A - S ~ T R A  

T h e  most systematic treatment of the subject of 
the bhnmis is found in the Data-bhfimika-sntra. T h e  author takes 
us through a mighty maze, but it is not without a plan. He 
manages to place almost all the important concepts and categories 
of Buddhist philosophy in his scheme of ten bhzimis. Thus, for 
example, he puts the four saigroha-vastus in the first four bhgmis, 
the four Noble Truths in the fifth bh~mi, the formula of Dependent 
Origination in the sixth bhnmi, and so on. But his system exhibito 
a certain unity of plan on account of the parallelism between 
the ten paramitcis and the ten bhzimis. A bodhisattva 
especially cultivates one of the p~ramitds in each bhami. 
Other details are subsidiary. T h e  Da. Bhzi thus offers a methodical 
and coherent scheme, which is now accepted as the standard 
system of division and classification for a bodhisattva's career. 
T h e  Da. Bhii. does not speak of the gotra-bhfimi and the adhimukti- 
caryd-bhfimi, and differs in this respect from the Bo. Bha. T h e  
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latter treatise has borrowed from the Do. Bhzi. the "progressive 
simile " of gold, which relieves the dreary dullness of the Do. Bha. 
A bodhisattva is compared in each bhzimi to gold, which is purified 
more and more by being heated in the goldsmith's fire till it is at 
last made into an ornament to be worn on the neck of a powerful 
rnonar~h .~  T h e  bodhisattva's splendour is likened to the light of 
the moon and the sun. In  each bhzimi, a bodhisattva's glory and 
power (prabhdva) increase a hundredfold, a thousandfold, a 
millionfold, and so on. His rebirths exhibit a similar progressive 
tendency.' In the first bhfimi, he is as a rule born as the King of 
India (Jam budvipa, Rose-apple Island). In  the second bhzimi, he is 
born as a universal Monarch, ruler of the four dvipas (islands) 

b b  ' and owner of h e  seven jewels." In the third bhzimi, he 
is born in a heaven as Indra, ruler of the thirty-three devas. 
In  the fourth bhzimi, he is Suyima, King of another 
class of devas. Then  he is successively born in the higher heavens 
as the ruler of the devas of the Tzqita heaven, of the nirmina-rati 
h a s ,  and of the devas called paranirmita-vaga-vartins. Finally, he 
is born as Mbhabrahmd, ruler of a thousand worlds and of two 
thousand worlds, and ends by being born as Mahepara (Qva). 
This last stage betrays the influence of the Caiva sect, which is also 
apparent in the list of the heavens in the M. Yy. I t  is also to belnoted 
that a bodhisattva is not said to be born in the four non-material 
heavens (irzipya-dhdtu). In  fact, the heavens are many, and the 
bhzimis are only ten. So the author of the Da. Bha. mentions only 
two heavens of the Brahma-loka, which, however, belong more to 
the Pzli than to the Sanskrit tradition (cf. Majjhima iii, IOI ff.). 
He omits the other heavens of the rzipa-dhatu, and ends his list with 
Mahepara, who seems to have ousted Brahma from the highest 
position. 

Such is the general plan of the Da. Bha. A few details about 
each bhzimi may be added. 

(I)  First 'Bhzimi, called Promudit& (Joyful). T h e  form mud& 
is also found (Lka., p. 375). T h e  M.S. Al. explains that the 
bhfimi is so called because a bodhisattva feels keen delight (moda), 
when he knows that he will soon attain bodhi and promote the 
good of all beings (p. 181). According to the Da. Bhg., a bodhi- 
sattva enters this first Stage immediately after the production 
of the "Thought of Enlightenment". He rejoices exceedingly, 
as he remembers the teaching of the Buddha and thinks 
of the discipline of the bodhisattuas. He realises that he has 
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now risen above the life of the foolish common people and is 
also delivered from the fear of unhappy rebirths. He feels that 
he is the refuge of all creatures. He is not troubled by the five 
fears that embitter the lives of other men, viz. the fear 
of loss of livelihood, of obloquy, of death, of rebirth in a 
state of woe, and of diffidence in assemblies. He does not 
think of Self; he does not care for honour ; he knows that he 
will always remain in communion with the Buddhas and the 
bodhisattvas after his death ; and he feels that he is superior to 
others in all assemblies. He is well and firmly established in ri~is 
bh~mi  through faith, devotion, aspiration, preparation, mercy, com- 
passion, friendliness, fortitude, conscientiousness, noble shame, 
gentle forbearance, reverence for Buddha's teaching, and per- 
severance in accumulating the " Roots of Merit ''. He cherishes his 
good friend$ takes delight in righteous activity, seeks for learning 
and knowledge with unabated zeal, ponders well on the Doctrine, 
and longs for the stage of Enlightenment and the practice of the 
Perfections. He cultivates honesty, sincerity and truthfulness, 
and develops the different Factors of Enlightenment. He is 
firm like a rock in his aspiration for Omniscience. He takes 
the ten great Vows. He wishes that his Vows may endure and 
extend as far as the universe and all space and Buddha-knowledge 
itself. He has deep faith in the Buddhas and all their attributes. 
He knows that the principles of Buddhahood are profound, absolute, 
transcendental and ineffable. He sees that the worldly people are 
the slaves of sins, passions and errors, and therefore endure the pain 
that is inseparable from life. He pities them and resolves to \save 
and liberate them. He then begins to practise charity and self- 
sacrifice on an immense scale, as he himself has no desire for 
anything. He gives away wealth, wife and children, and his own 
limbs and life. He acquires learning, experience and fortitude. 
He worships the Buddhas and has the privilege of seeing and serving 
millions and billions of them. He then " applies " and dedicates all 
his " Rootsof Merit" for Enlightenment. He practisesthe Perfection 
of Giving (data-paramiti) with zeal and also cultivates the other 
Perfections according to his capacity. He pays special attention 
to the first sarigraha-vastu (Charity). As a skilful caravan-leader 
obtains full information about the difficulties and perils of the road 
before starting on a journey, even so a wise bodhisattva now learns 
everything about the discipline and duties of his long career from 
the Buddha, the bodhisattvas and his good friends. He becomes a 
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monk, experiences hundreds of ramidhis, lives for a hundred 
aeons, assumes a hundred forms, and performs innumerable 
miracles. 

(2) Second Bhfimi, called Yimali (" Pure ", " Free from 
impurity," " Immaculate "). T h e  M. S. A. explains that this 
bhiimi is so called because a bodhisattva is free from the " dirt " of 
unrighteous conduct and of the HinayHna (p. 182). Candrak~rti 
says : " Possedant les pures qualitts de la plknitude de la moralitt 
le bodhisattva, mCme en r$ve, abandonne la souillure 
de l'immoralitt " (Le Muskon, 1907, p. 280). According to the 
Da. Eha., a bodhisattva is now straightforward, tender-hearted, 
active, self-controlled, calm, beneficent, incorruptible, noble, 
magnanimous, and free from desire. He is distinguished for such 
traits of character. He  also follows the ten meritorious " Ways 
of Action ", as he especially cultivates the fila-pdramita in this 
bhiimi without neglecting the other ptiramitds. He knows that the 
violation of the ten moral Precepts leads to rebirth in the three 
states of woe and to severe penalties in the case of rebirth as a human 
being. He exhorts others to observe the ten Precepts, and again 
resolves to be their friend, guide, protector, teacher and 
saviour, as they are so deeply enmeshed and engulfed in pain, 
sorrow, sin and ignorance. He  pays special attention to the 
second saigraha-vastu (Pleasant Speech) in this bhami. 

(3) Third Bhi~mi, called Prabhdkari (" Light-giving," 
" Luminous," " Illuminating," " la Terre clarifiante "). W. 
McGovern translates, " Brightness of Intellect," but the name 
does not seem to refer to "intellect T h e  M. S. Al. explains 
that this bhzimi is so called, because a bodhisattva diffuses the great 
light of the Doctrine among the living beings (p. 182). But 
Candrakirti says : " O n  nomme cette terre la Lumineuse, parce 
que, en ce moment, apparait la lumitre du feu, du savoir qui 
consume entikrement le combustible appelC ' connaissable "' 
(Mahhyamak~vatdra : Le Museon, 1907, p. 294). A bodhi- 
sattva's thoughts are now pure, constant, unworldly, dispassionate, 
firm, resolute, ardent, ambitious, noble and magnanimous. He 
realises that all material compounds are transient, impermanent and 
momentary. He understands that his body, exposed to grief and 
pain, is burning with the fire of passion, hatred and error. He 
therefore cultivates an attitude of still greater aversion and in- 
difference to all things of the world. He longs all the more for 
Buddha-knowledge, which is incomparable and confers security, 



happiness and salvation on all. He again thinks of the misery, 
sins and folly of the living beings, and again resolves to help, 
teach and liberate them. He devotes himself night and day to the 
study of the Scriptures and the teachings of the Buddha in order 
to gain perfect Knowledge and Wisdom. He practises regular 
self-examination and meditation. He experiences and acquires the 
four dhydnas, the four non-material sam~pattis, the four brahma- 
vihdras and the five abhij i~s.  He gets rid of the dsraluar of sensuous 
Desire, love of existence, ignorance, and metayphysical speculation. 
He especially cultivates the Perfection of ksdnti (Forbearance and 
Endurance) in this Mzimi without neglecting the others. He pays 
particular attention to the third satigraha-vastu (Promoting the 
good of others). - 

T h e  section dealing with this bhfimi presents a perplexing 
problem. T h e  pdramitd of Ksdfiii is associated with this 
Stage, but the attributes and qualifications, that are described, 
belong to dhyaa  (Musing). It seems probable that the original 
scheme of division was based on the three fik~ds (branches of 
instruction) of tila, citta and prajcd. T h e  Bo. Bhfi. 
has partially preserved it, though the Da. Bhs. ignores 
it. But this third bhzimi appears to deal with citta or samddhi, 
and not with &&ti, which is tacked on at  the end. T h e  
old scheme was recast and expanded in order to secure the 
symmetrical parallelism of the ten Perfections and the ten 
Stages. 

(4) Fourth Bh~mi,  called Arci!mati (Radiant, Effulgent). 
T h e  M. S. Al. explains that this bhfimi is so called because the 
b b  rays " of the b~dhipak~ya-dharmas burn up the veil and 6bstruc- 
tion of sin and ignorance (p. 182). Candrakirti says : " Alon, 
dans le fils du Sugata, par la culture extreme des auxiliares de 
la parfaite illumination, nait un eclat qui est supkrieur au re- 
splendissement de cuivre. . . . Par consbquent, produisant le 
rayon du feu du uvoir parfait, cette ter& du 6bdAisattwa a t  
appelke Arcymati." A bodhisattva now gains entrance to the 
light of the Doctrine by reflecting on the nature of the Worlds 
of things and living beings, of Space, of Consciousness, of the 
Truth, of the three realms of sensuous Desire, Form and Form- 
lessness, and of noble and magnanimous Aspiration. He matures 
and perfects his knowledge by his firm resolution and his faith 
in the " Triple Jewel ". He realises that all things arise and 
disappear, and that non-production is their nature. He thinks of 
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Action, Becoming and Birth, of transmigratory existence and 
Liberation, of ' the beginning and the end, of non-existence and 
destruction. H e  practises the thirty-seven b ~ d h i p a ~ ~ a - d h a r n ~ ~ ,  
He gets rid of all wrong ideas based on the belief 
in a permanent atman. He cultivates and acquires 
great, inexhaustible, infinite Energy, combined with ardour and 
zeal for the instruction and development of all beings. He 
especially cultivates the Perfection of Energy without neglecting 
the other paramitas. H e  pays particular attention to the fourth 
saligraha-vastu in this bhtimi (samr~n-arthafa). 

( 5 )  Fifth B h h i ,  called Sudurjayi (" Very-difficult-to- 
conquer," " Dure-h-gagner "1. W. McGovern translates, 
" Difficult to surpass," but this rendering does not convey the right 
sense of the name.O T h e  Stage is not "invincible ", as it is inter- 
preted by L. de la Vallte Poussin (ERE. ii, 748) T h e  M. S. Al. 
explains that this bhzimi is so called, because a bodh"sattva per- 
forms the difficult feat of maturing others and guarding his own 
mind (p. 182). But Candrakirti says : " L e  lodhisattva, fix6 dans 
la cinquihme .terre du bodhisattva, ne peut 2tre vaincu par les 
devaputra Maras, qui se trouvent dans tous les univers ; ?t plus 
forte raison par d'autres, serviteurs de Mars, etc. C'est pour- 
quoi le nom de cette terre est Sudurjaya (ModhyamakZuatc~ra : Le 
Muston, I 907, p. 3 12). A bodhisattva regards all the principles 
of Buddhahood, past, present and future, with pure thought and 
equanimity. He thinks in the same way of conduct, meditation, 
doubt, speculation, knowledge of the right Way and the perfection 
of all beings. H e  comprehends the four Noble Truths. He also 
understands other aspects of Truth,  e.g. relative Truth, absolute 
Truth,  the Truths  of characteristics, of division, of origination, 
of things and phenomena, of decay, of non-production, of 
initiation into the knowledge of the Way, and of the appearance of 
Buddha-knowledge.10 He thus realises that all things are empty, 
futile and worthless. He wonders why the foolish worldly people 
are attached to their perishable bodies and are the slaves of pleasure 
and pride. H e  exerts himself all the more for their development 
and liberation. He acquires the admirable qualities of mind- 
fulness, fortitude, discretion, and skilfulness in the choice of the 
means for attaining his ends. He practises all the sarigraha-vastus 
in this bhmi, and especially cultivates the dhjiina-pi ram it^ 
without neglecting the others. He also acquires a know- 
ledge of the arts and sciences like writing, arithmetic, medicine, 



etc. He preaches the Doctrine and obtains the dhdranis for his 
protection. 

(6) Sixth Bhfimi, called Abhimukhi (" Face-to-face," 
" Turned towards," " Showing the face," " Droit-en-face," " die 
Bhfimi der Klarheit," etc.). T h e  M. S. AI. explains that this 
bhzimi is so called because the bodhisattp/a, practising the Perfec-- 
tion of Wisdom, now stands face to face with both sanrsdra 
(transmigratory existence) and nirvtsna (Liberation). But 
Candrakirti says : " Parce qu'on y comprend que la nature des 
choses est semblable 2 un reflet, parce que les bodhisattvas dans 
la sixikme terre s'appuient sur la vtritt du chemin, parce qu'elle 
est tournte vers le principe des parfaits Buddhas, cette terre 
s'appelle Abhimukhi " (" Tournte vers " : Madhyamckdvat~ra, 
L e  Muston, I 91 I ,  p. 272). A bodhisattva now understands the 
ten aspects of the equality and sameness of all things and phenomena. 
All things and phenomena are signless and have no definite 
characteristics ; they are not produced and not originated ; 
they are unrelated and also uncorrupted since the beginning; 
they are indescribable ; they are neither admitted nor rejected ; 
they are like a dream, an optical illusion, an echo, the 
disc of the moon seen in the water, an image and a magically 
created unreal object." They are free from the duality of Existence 
and Non-existence. When a bodhisattva looks upon all things 
in this way, he acquires the klinti called indomiki .  
He also comprehends the formula of the pratitya-samutp~da. 
He realises that all sins and errors depend on the mind. He under- 
stands that all things are empty and characterless. He is absolutely 
free from Desire. He gets rid of the notions of" I " and " Other ", 
b b  Doer" and " Knower ", " Existe~ce " and " Non-existence." He 
severs all connection with the " compounded " elements and ex- 
periences many samidhis, which are related to the principle of 
Emptiness. His thoughts are now perfectly firm, steady, profound 
and pure, and he resolutely sets his face towards Buddha-knowledge. 
He especially cultivates the Perfection of Wisdom (prajiia) without 
neglecting the others. 

( 7 )  Seventh Bhzimi, dlled D~ra t jgami  (" Far-going," 
6 b  Far-reaching," " Va-loin," " die Bhzimi der weiten Fernsicht," 
" far-distant Attainment," etc.). T h e  M. S. A. explains that this 
bhrmi is so called because it leads to the end of the only Way, 
to the consummation of the Discipline (p. 182). A bodhisattva 
now acquires great wisdom in the choice of expedients for 
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helping others. He understands that all the Buddhas are identical 
with rheir spiritual cosmic Body. He participates in the infinite 
attributes of the Buddhas, and sees their multifarious 
physical bodies. He discerns the thoughts and feelings of others. 
He practises all the ten p~ira7nitis at each moment. This  Stage 
witnesses the complete fulfilment of the practical aspects of a 
bodhisattva's discipline, and now he begins to attach more importance 
to its meditative and metaphysical aspects. He has conquered all 
the passions a.n.d sins and is free from-them. His thoughts, words 
and deeds are pure, and he is in possession of all the factors of 
Enlightenment. He works without effort or ulterior motive. 
He transcends the lower wisdom of the Hinay~na.  He 
attains Liberation, but does not realise personal'nirvea. He enters 
the great ocean of Buddha-knowledge.. He is free from the four 
viparyasas. He especially cultivates +he pdramita " updya-Rayalya " 
without neglecting the others. 

(8) Eighth Bhiimi, called A a l d  (" Immovable," " Stead- 
fast "). T h e  M. S. Al. explains that this bhiimi is so called because 
at bodhisattva cannot be disturbed by the two ideas of Cause 
and Absence of Cause. A bodhisattva now acquires the kydnti 
called anutpottika-dharma-kyanii. He is not contamina+nd by any 
actions. T h e  Buddhas initiate him into infinite Knowledge, other- 
wise he would enter into n i r v ~ ~ a  instead of persevering in his efforts 
to gain bodhi for the good of all. He understands the process of 
the evolutiori and involution of the Universe. He knows the exact 
number of atoms in the different elements, of which the Universe 
is composed. He assumes different bodies and shows them to 
the people as he thinks fit. He acquires the ten vafitr?r 
(Powers). This  bhzimi is so important that it is called the Stage of 
Perfection, of Birth, of Finality. A bodhisattva especially culti- 
vates the Perfection of Aspiration (pranidh~na) without neglecting 
the others, and he pervades the whole world with the feeling of 
Friendliness. 

(9) Ninth Bhiimi, called Sddhumati ("Stage of the good 
Beings," " Stage of good Thoughts," " de Bon--Esprit," "of Holy 
Wisdom," " die bhzimi des guten Verstandnisses," " of the peace- 
ful Mind," etc.). T h e  M. 8. Al. exyla~ns that this bhrimi is SO 

called because a bodhisattva has good thoughts on account of the 
pratisamvids that he acquires. A bodhisattva now knows all 
phenomena and principles truly and certainly, whether they are 
mundane or supra-mundane, conceivable or inconceivable, 
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compounded or uncompounded. He knows everything about the 
minds and hearts of meri and about meritorious and demeritorio"~ 
actions. He becomes a great preacher and acquires the four 
pratiramvids. He is protected by the dhdranis. He experiences 
many ramadhis. He especiaNy cultivates the Perfection of Strength 
(bala) without neglecting the others. 
(10) Tenth Bhzimi, called Dharma-meghd (" Cloud of the 

Doctrine," " Cloud of Virtue," " die bh~mi  der Gesetz- 
umwolkung," " Nuage de l'Idea1," etc.). T h e  M. S. A. explains 
that this bhiimi is so called because it is pervaded by the modes of 
Concentration and magic spells, as space is occupied by clouds 
(p. I 8.3). Dharma-tneghi is also the name of a ramadhi in the 
Yoga-siitras (Yo. Sa., iv, 29, page 202). A bodhisottva now enters 
on the Stage of abhi!eka (anointing, consecration) and experiences 
many great samlrdhis. He acquires a glorious body, which is 
seen in a celestial lotus adorned with jewels. He emits some 
rays, which destroy the pain and misery of all living beings. He 
performs many miracles and creates numberless magical bodies 
of himself. He obtains the ten " Deliverances" of a bodhisattva. 
H e  esppcially c~dtivates the Perfection of Knowledge ( j i i~na)  without 
neglecting thc others. 

An eleventh bhiimi is mentioned in the Lko. I t  is called 
Tathr~gata-bhiimi (Stage of a Buddha). T h e  Dh. S. and the M. Vy. 
give the name Samanta-prabhi (universally luminous) to this 
Stage. T,he Dh. S. also mentions two other bhiimis, called 
Nirupami (unequalled, incomparable) and Jiir~navati (possessing 
knowledge).l2 But these lhiimis are not discussed in detail. 



CHAPTER VII 

T H E  L A S T  LIFE A N D  E N L I G H T E N M E N T  

T h e  life of Gautama Buddha is the basis and starting-point 
of all the doctrines and theories of Buddhism. T h e  supposed 
events of his past lives as a bodhisattva have been related 
in the a v a d ~ n a s  (stories) devoted to that inspiring theme. T h e  
doctrine of a bodhisattva's career was also promulgated in order to 
explain and interpret the historic fact of his marvellous virtue and 
wisdom. I11 Buddhist philosophy and history, all roads lead to 
Gautama Buddha. T h e  real and imaginary important incidents 
of his life have been regarded as the necessary experiences of all 
advanced Lodhisativas in their last lives, during which they attain 
Enlightenment. All such bodhisattvas must be born and must 
live in the same manner. Gautama Buddha's life is regarded as a 
concrete instance of the general law relating to a bodhisattva's 
last earthly existence, which he at last reaches after three 
asa6khyeyas of aeons. 

T h e  biography of Gautama Buddha is inextricably mingled 
with myth and legend. Exaggerated reverence for the Teacher 
and lack of scientific education have led to enormous accretions 
of picturesque mythology, which render it difficult to separate 
fact from fiction. W e  shall relate such relevant facts and 
incidents as have contributed to the development of the general 
bodhisattva doctrine. They  are narrated in the Mahi-vartu, the 
La[. Y., the Buddha-rarita and the Avad~na-kalpa-fati.  
Similar details are given in the M u .  with reference to a Buddha, 
named Dipatikara (i, I 97 ff.). I t  may not be out of place to indicate 
the salient features of the legend of Gautama Buddha, which have 
some bearing on our subject. 

( I )  T h e  bodhisattva descends from a heaven of his own accord 
and selects his mother. His birth is therefore not due to 
the law of karma. 

(2) His reputed father has no connection with his birth. It 
is a case of " parthenogenesis," and not of " virgin birth "9 

as E. J. Thomas has conclusively   roved (" Buddha" : 
PP. 237 ff.). 

29 2 
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(3) He  is not soiled by ~mpure elements of any kind at his 
birth, which is also attended with many other marvels. 

(4) He is a Superman even in childhood. He is a highly cultured 
person, excelling in all physical and intellectual accomplishments. 

( 5 )  He is free from passion, but he marries in order to conform 
to the ways of the world and set a good example. His son is born 
without any sensual indulgence on his part. 

(6) He  practises seyere penance as an ascetic from similar 
motives 

(7) He meets Mdra, the deva of Desire, in a terrific combat, 
from which he emerges victorious, and then attains Enlightenment. 

(8) All t h ro~gh  his life, he is helped, served, encouraged and 
supported by the d e w  of the different heavens who also rejoice 
at his success in winning bodhi. 

T h e  birth of Vipassin and of Gautama Buddha is attended 
with wonders and miracles even according to the Pzli canon 
(cf. Digha, ii, 1 2  ff. Mahapaddnu-suits.-Majjhima, iii, I 18 ff. 
Acchare-abbhuta-dhamma-sufta). W e  shall deal with thd legend 
according to the Sa~skri t  treatises. 

T h e  individual, who is known as Gautama Buddha, is said to 
have taken the vow of becoming a Buddha many Pons before 
his birth as the historic Teacher. There are several versions 
of the story. He is most frequently said to have been a h h m i n ,  
Sumedha or Megha, who took the vow in presence of a Buddha, 
named Diparikara.1 But the Mtu. also gives his name as Abhiya, 
a monk ; and the Buddha, who predicted his future Enlightenment, 
was SarvZbhibhfi.2 T h e  same treatise also contains another account, 
according to which he was a monarch of the four dvipas (islands) ; 
and the Buddha, who gave him the vydkarana, was S a m i ~ v i n . ~  
He is also said to have been a.tresthin (chief of a guild), and the 
Buddha's name was C ~ k y a m u n i . ~  According to K~emendra, he 
first conceived the Thought of Enlightenment when he was a king, 
named Prabh~sa.6 I t  is not possible to reconcile these conflicting 
accounts. It may be inferred that several traditional names were 
known. 

Since that remote period, he was reborn many times as a 
human being or an animal, till he appeared on earth as Prince 
Visvantara. When that prince dies, he is reborn as a deva in the 
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Tusita heaven, whence the bodhisattva again descends to the earth. 
He lives there with the devas, who are supposed to be his disciples 
and admirers. I t  is announced that the time is ripe for the bodhi- 
sattua's rebirth for the attainment of bodhi, as the age of men is 
about a hundred years and they know what is meant by pain, old 
age and death. According to Buddhist cosmogony, a Buddha 
should not be born at the beginning of a great aeon, when men live 
very long, nor at the end of a world-cycle, when their lives are very 
short. I n  both cases, they would be unable to profit by a Buddha's 
teaching, which deals with pain, old age and death. T h e  bodhi- 
sattva, having decided, to be born, then determines the continent, 
the country or region, the family and the m ~ t h e r . ~  All 
h d e v a s  take part in these deliberations : this is a curious feature 
of the legend. It is agreed that the bodhisattva should be 
born in India (Jambu-dvipa), in the region of Madhyadega 
(Middle Country), and in the family of the Ciikyas of 
Kapilavastu. T h e  general law is here stated that a bodhisattva 
is born only in the two higher castes of the brahmins or the 
KsatrGas, according as one or the other of these is predominant. 
T h e  mention of the brahmin caste is due to the influence of 
Hinduism, as Gautama Buddha was born in a Rsatriya family, and 
he attached no importance to the pretensions of the brahmins. T h e  
family must also possess social influence and certain moral 
qualifications. It must have sixty or sixty-four qualities, e.g. 
knowledge, character, courage, piety, fame, etc. T h e  woman, 
who is to be the bodhisattva's mother, must be endowed with 
beauty and virtue, and must not have given birth to a child before. 
She must have thirty-two admirable qualities.' Queen MZy5, 
wife of King cuddhodana of Kapilavastu, is said to be faultless, 
tender-hearted, sweet in speech, gentle, good-tempered, modest, 
conscientious, steadfast, honest, charitable, and free from "the 
net of women's failings " Here the legend states that Buddha's 
father was a king ; but he was only a wealthy nobleman, belonging 

L L  to an unbroken ksatriya family, rich, of great wealth, of great 
possessions ", as the earliest P ~ l i  accounts describe him.O Royalty 
was conferred on Buddha's parents in order to heighten 
the moral effect of his Renunciation. When the initial pre- 
parations in the Tusita heaven are thus completed, the Queen 
suddenly conceives an aversion to sensual   lea sure and asks her 
husband to be allowed to live quietly in a secluded part of the 
palace. Celestial nymphs hasten to serve and honour her with 
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music and flowers. She drezms that a white elephant with six 
tusks has entered her body.90 O n  the same night, the bodhi- 
sattun descends as a white elephant with six tusks and enters 
her womb on the right side. I t  was the full-moon night of the 
month of Yai~akha (April-May). He previously appoints the 
bodhisattva Maitreya as the teacher of the Tu!ito heaven. Here 
a difficult point in the legend must be explained, if it is possible 
to do so. According to the older account, the Queen only 
sees the white elephant in a dream ; but the bodhisattva is also 
supposed to have assumed the form of a white elephant. T h e  
latter idea is rather absurd, as the bodhisattva is visible in the 
mother's womb as a human child and not as a white elephant, 
as we learn further on. There is a birth-story ( jdlaka) of a six- 
tusked elephant, but it throws no light on this particular point in 
the legend (J~taka, v, pp. 36-7). Ksemendra mentions the 
dream-elephant, but is silent about the six tusks. He describes 
Indra's elephant, Airavata, as six-tusked. In  the Mtu., 
Yaqoda is also changed into a six-tusked elephant.11 Elephants 
with six tusks must be supposed to be very rare (if not altogether 
non-existent) ; and the bodhisattva may be compared to such an 
animal, which is a symbol of extreme rarity and excellence. A 
universal monarch is said to possess a rare elephant. H. Kern 
thinks that it is a symbol of lightning (SBE, vol. xxi, p. 434, note). 
Rut E. Senart identifies it with the clouds, which envelop the sun. 
He says : " I1 est bieu 6vide1lt que cet klkphant divin' (riruro 
hastin) a une certaine signification mythologique, et s'il exprime 
P la fois et resume la forcc ou la splendeur du soma, du soleil et 
du feu, aucune conception n'en saurait mieux rendre compte que 
celle du nuage enveloppant le soleil." l2  But the bodhisattva is not 
born covered with the elephant : he is the elephant. E. Senart dlso 
refers to a hymn of the Atharua-veda (iii, 22 ; page 43), in which 
the " splendour of the elephant" is mentioned (hasti-varcasnm 
prathntrim, etc.). But it is a far cry from tile Atharva-veda to 
the La!. F. T h e  "six tusks" are also not accounted for according 
to E. Senart's hypothesis. E. Windisch has pointed out that 
the elephant was a symbol of royalty, and he also connects the 
elephant of this legend with the Airauata of Hindu mythology. He 
says : " Der Elefant im Traume deutet zunachst auf die Ksnigs- 
wiirde hin. . . . . In sofern aber der Elefant den bodhisattva 
bedeutet, musste er als der herrlichste, htkhste Elefant erscheinen. 
Als solcher galt den Brahmanen Indra's Elefant : nach diesem 
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Vorbilde, das Vorbild noch iibertreffend, wurde der bodhisattva- 
Elefant ausgemalt . . . . . Aber damit ist nicht gesagt dass das 
eine identisch 1st mit dem andern . . . . . I n  dem Traume der 
Geburtslegende deutet die Weisse Silberfarbe symbolisch die 
Reinheit des bodhisattva an." l3 A passage in the Mahabhdrata 
speaks of a brahmin, who falis into a well or pit in a forest and sees 
an elephant with six mouths (sahvaktram kpna-fabalam . . . . . 
maha-gajam." Mah~bhhrata.  S t r i -pa rm,  xi, 5, I 4-1 5 ; Bombay 
Edition, vol V, p. 6). Vidura explains to DhytarZstra that the forest 
in that parable represents transmigratory existence in the world 
( saqs~ra )  ; the well is the human body j the elephant is the year; 
and the six faces are the six seasons (xi, 6, 10-1 I ; vol. v, p. 7). 
It may be inferred that the six-tusked elephant is the sun, whose 
course in the sky is run during a year with six seasons. T h e  
Mohdbharata speaks of the elephant as " dark ", and does not speak 
of tusks. T h e  white colour is regarded as auspicious. T h e  white 
elephant of the Buddha-legend may have afinities with both 
Airavata and the solar myth. Angelo de Gubernatis says : " T h e  
whole mythical history of the elephant is confined to India. . . . . 
T h e  elephant generally represents the sun, as it shuts itself up in 
the cloud or the darkness, or comes out of it, shooting forth rays of 
light or flashes of lightning." l4 A. B. Keith suggests a different 
explanation. He says : " T h e  most plausible hypothesis is to refer 
the dream to the Indian belief that a child before its conception 
already exists in an intermediate condition, as ,follows naturally 
from the doctrine of rebirth, and to find that the six tusks of the 
elephant arise from a misunderstanding of a phrase denoting 
'one who has the six organs of sense under control"'.l6 But - 
this suggestion is more ingenious than convincing. 

T o  proceed with the story. Queen Maya experiences the 
serene joy that usually comes of rapt Concentration. O n  waking, 
she goes to a grove of ajoka-trees and sends for the king, who 
is at first unable to enter the place. T h e  devas inform him of 
what has transpired, and M ~ ~ Z  tells him the dream. T h e  
brahmins, who are called to interpret the dream, prophesy that a son 
will be born to the king. He will become a universal monarch 
or a Buddha. T h e  bodhisattva is not contaminated with bile, 
phlegm, blood or any impure secretions of the malodorous body 
during the entire pre-natal period. He sits in the womb in the 
cross-legged posture and is surrounded by a beautiful rectangular 
canopy, which has four pillars and a seat for the bodhi~ottvo.~~ 
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This  jewelled structure (ratna-vyfiha) is carried off to the heaven 
of Brahmd after the bodhisattva's birth. Miiyg can see the 
bodhisattva seated in her womb. This  curious conceit owes its 
origin to the idea that the human body is not altogether pure, as 
it exudes certain foul and filthy fluids. Queen Mgyi enjoys 
excellent health, and her mind is free from all evil dreams, thoughts 
and inclinations. She can heal the sick and confer happiness on all 
creatures. T h e  devas honour the miniature bodhisattva with 
music and flowers. All these marvels of the pre-natal period are 
due to the rddhi (wonder-working Power) of the bodhisattva 
himself. 

Queen Mgyii bears the bodhisattva for ten months. This  
general law applies to all bodhisattvas : their pre-natal period 
is ten months. When the time comes for her to be delivered, 
she goes to the Lumbini grove with her companions. Invisible 
devas follow her. She takes hold of a branch of a plak!a-tree 
and looks at the skv. T h e  bodhisattva is then born from her 
rig!lt side, which rethains uninjured, as his body is mind-made." 
He is serene and self-possessed, and is quite uncontaminated with 
impure substances ofHny kind. ~ n d r a -  and Brahma take him in 
their hands and wrap him in fine silk, which is not soiled at all. 
All these incidents are in conformity with the general law that 
such a bodhisattva's mother is delivered in a standing posit~on, 
and that his body is perfectly clean and is first taken in the hands 
of the devas, and not of human beings. 

Although the bodhisattva's body is clean, yet he gets a bath 
of hot and cold water, which is provided by the devas. He then 
puts his feet on the ground, and a lotus grows out of the earth. 
A white umbrella is held over him. He stands in the lotus 
and looks in all directions. T h e n  he takes seven steps in each 
of the six directions, and utters such exclamatio~ls as the following:- 

" I am the best and highest being in the whole world. This  
is my last existence. 

"I  will put an end to birth, old age, death and pain. I shall 
destroy Mara and his army," etc.18 At the same time, celestial 
music, flowers, rain and winds appear to mark the auspicious 
event of the bodhisattva's birth. A great and wonderful light 
spreads over the entire universe and makes all living beings happy 
and kind. T h e  blind see, the deaf hear, the wicked love righteous 
ways, and even the pains of the sufferers in the purgatories are 
assuaged. But an earthquake is also a necessary incident 
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on such an o c c a s i o ~ . ~ ~  A Buddha's life is marked and 
punctuated with six " earthquakes " : the earth shakes and trembles 
when he is conceived, when he is born, when he attains Enlighten- 
ment, when he begins to preach, when he decides to pass away soon 
(instead of living for an aeon), and'when he dies. Such a bodhi- 
sativn's mother dies seven days after his birth, because she is 
so holy that she may not continue to live as an ordinary wife, or 
because she must be spared the pain of witnessing her son's Renuncia- 
tion later on.20 This  general law has of course been deduced 
from the fact of the death of Gautama Buddha's mother. Several 
other beings, who are subsequently associated with Gautama 
Buddha's life, are born on the same day, viz. his wife, his 
charioteer Chandaka., the horse Kanthaka, and many other princes, 
servants and horses. 

I n  this account of the birth of the bodhisattva, the seven 
steps and the earthquake seem to have a certain symbolic signi- 
ficance. E. Senart explains even May; as a symbolic name, but 
we need not go so far.21 He also attaches much importance 
to the trees in the Lumbini grove, as he rightly believes that the 
legend has much in common with the myth of the birth of 
Apollo at Delos. He says : " Je veux parler dc la lkgcnde de 
Delos sur la naissance d'Apollon ; il est aussi impossible d'en 
nier que d'en expliquer par le hasard l'ktonnante conforlniti avec 
notre sckne, . . . . . unc sckne toute mythologique, remontant 2 une 
kpoque riculee du developpement lkgendaire." 22 Apollo also 
walks about after birth and declares that he must proclaim the 
will of Zeus ; but it is difficult to conceive how the Greek myth 
could have become known in India before the Christian era.23 
It does not belong to the mythology of the Aryans before the dis- 
persion of the tribes, and nothing exactly like it is found in the 
Yedas. T h e  idea of being born from thc mother's side is referred 
to in a hymn of the Rgveda (iv, I 8. I ,  aya? panthi anuvittah 
purzno, etr., vol. i i i ,  page I 00). I t  may appear rather strange 
that an earthquake should mark certain auspicious events. We 
associate an earthquake with loss of life and property, but it is 
probable that the Buddhists meant only a slight tremor 
as a gesture of delight and approval on the part of the 
d e v a t ~  of the earth. E. Senart and E. Windisch do not offer 
any suggestion with regard to the earthquake. T h e  earth is 
regarded as a goddess in the mythology of many races. L. Sperlce 

L L says : T h e  earth was personalized by early man, who regarded it 
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as the parent of all things dwelling thereon. . . . . Early m m  *ems 
to have regarded it as his mother.. . . T h e  Earth-Mother, then, 
would be practically universal. W e  should expect to find her 
everywhere, and indeed we do. In the Vedic hymns, the earth 
is the bride of Dyaus ; in Greece she was known as Gaea . . . In 
Mexico more than one god was connected with the earth." 2 4  

But earthquakes are seldom mentioned in the myths of the world, 
and they are usually considered to be calamities due to the action 
of demons. P. Ehrenreich says : " Erdbeben werden bekanntlich 
fast iiberall auf die Bewegungen fabelhafter damonischer oder 
tierischer Erdtrager zuriickgefiihrt, sei es, dass diese ihren Unwillen 
aussern oder nur ihre unbequeme Stellung verindern wollen. . . 
In  Afrika gelten auch rein animistische oder manistische Agenzien 
als Ursache der Erschiitterung. Es sind die Seelen machtiger 
Hauptlinge, die auch den Charakter von Lokaldamonen annehmen 
ksnnen." 25 But these earthquakes in Buddhist mythology are 
connected with ausp~cious events like the conception and birth of 
a Buddha. I t  may therefore be permissible to venture on the 
tentative explanation that has been suggested above. As regards 
the seven steps, these are certainly of a symbolic character. In 
a Hindu marriage ceremony, the bride and the bridegroom take 
seven steps together round the sacred fire.26 T h e  Mnha-vastu offers 
the prosaic explanation that the bodhisattva is tired of sitting in the 
womb for a long time and therefore walks about. After the 
seventh step, the devas take hold of him.27 T h e  Buddha-carita 
gives us a better clue, as it compares the bodhisattva to the stars of 
the constellation " Seven &is ".28 E. Windisch does not attach 
much importance to this passage, as he says : " AUS diesem 
Vergleiche etwa zu schliessen, dass Buddha astralcr Natur sei, 
halte ich fur logisch unberechtigt." 29 E. Senart is silent on this 
point. I t  may be suggested that the seven steps perhaps corre- 
spond to the seven " planets ", which give their names to the days 
of the week. T h e  bodhisattua's movements bear some relation 
to the solar system as conceived by the ancient world. T h e  
number Seven occurs frequently in mythology. A choir of swans 
flew seven times round Delos after the birth of Apollo. Seven 
miraculous trees flourished on the Kuen Lun mountains in China.80 

As a child, boy and youth, the bodhisattva is a prodigy of strength, 
skill and erudition. T h e  Lal. Y. also relates that the images of the 
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devas fall down before him on the occasion of his visit to 
the temple.31 This  incident is intended to prove the superiority 
of the bodhisattva to the devas and of Buddhism to Hinduism. When 
the bodhisattva is taken to the school, it is found that he knows as 
many as sixty-four languages and scripts.32 A t  a later period, he 
shows that he is well-versed in all the arts and sciences : archery, 
swimming, writing, arithmetic, poetry, grammar, painting, 
drama, music, dancing, history and the technical crafts.33 The 
bodhisattva is thus represented as a veritable Superman, who 
possesses the most varied intellectual accomplishments. He has 
finished the most complete course of liberal education that can be 
imagined. Aristotle, Plato, Albertus Magnus, Leonardo de Vinci, 
Mezzofanti, Goethe and other versatile polymaths pale into 
insignificance in comparison with this bodhisattua. T h e  Buddhist 
writers were indebted to the portraits of the heroes of the 
Rtimiiyapa and the Mahdhhdrata for this ideal of a perfectly cultured 
and educated man. T h e  P ~ l i  canon does not speak much of 
Buddha's knowledge of the arts and sciences. According to the 
Lal. p, a bodhisattva in his last existence is a master of all profane 
learning. He is also endowed with beauty, strength and physical 
fitness. His voice is sweet and deep : his body shines like 
gold, or even more than gold.34 He is expert in all the sports 
and exercises of manly youths. He  is so strong that he can 
send a dead elephant flying over the walls of the town by pushing 
it with his toe.35 He  excels all athletes in running, wrestling, 
swimming and other sports. He wins a wrestling match against 
five hundred young men.36 He  surpasses even Arjuna's exploits 
in archery. His body is not only lovely and powerful, 
but is also marked by the thirty-two principal signs of the 
mahapurusa (great man) and his eighty secondary or 
minor characteristics. They  are due to his self-control in previous 
lives (Sam. Ra., fol. I 93a, I). T h e  thirty-two principal marks are 
as follows (according to the Lal. F.) 37 : 

( I )  His head is like a cap in shape (or like a royal turban). 
E. Burnouf interprets the term usnisa-jir(a as meaning " having 
a bump on the head " 38 (Pgli : unhisa-siso. sahaj-oFi!a-mastakah ; 
Klemendra, i, 67 I). E. Senart compares the u!ni!a to the kaparda 
of Civa and Rudra, and says : " Toutefois, parmi les inter. 
pretations auxquelles il donne lieu, l'une fait de l'urnira une 
disposition particulikre de la chevelure, ramenee sur le sommet 
de la tete." 
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(2) His hair turns towards the right in locks, which are dark- 
blue like a peacock's tail or mixed collyrium. T h e  M. Yy. and 
Dh. S. say nothing about the colour of the hair. 

(2) His forehead is even and broad. 
(7) Betweea his eyebrows there is white hair, which has the 

lustre of snow and silver (zirpi. PHli : unni). E. Senart com- 
pares the fir?zi to the white hair on the breast of Yisnu and Kr!na, 
to the eyebrows of Zeus, the third eye of pus, e t ~ . ~ ~  But his 
analogies are gener~lly superficial. I t  is a curious fact that the 
M. 0. gives crni-kefah (having woolly hair 7). But Csoma's 
list has arni-ko~a (" hair of treasure " on the forehead). This  
is incorrect, as Tibetan spu means "hair" (Tib. Dicy., 798). 

(5) His eyelashes are like a cow's (i.e. "completely surrounding 
the eyes, thick like a black cow's'' ; or, "bright and soft like a new- 
born red calf's "). 

(6) T h e  pupils of his eyes are very dark (abhinila). 
(7) He has forty teeth, which are even (or, " of equal size "). 
(8) There are no gaps or interstices between one tooth and 

another (avirala-danta. P ~ l i  : avivara). 
(9) He has white teeth (or "very white "). 

(I 0)  He has an excellent voice (brahma-svara). 
( I  I )  His sense of taste is very acute and keen (rasa-rasigrati).u 

E. Senart points out that Agni in the Rgveda has many teeth 
and tongues. E. Burnouf explains : " I1 a la superiorit6 du 
gofit des saveurs " (" Lotus ", p. 567). 

( I  2) His tongue is large and slender (prabhzita-tanu-jihua). 
(13) His jaw is like a lion's. E. Senart refers to the epithet 

of Agni in the Rgveda. 
(I  4) He has evenly-rounded shoulders. (Suramvytta has also 

b b been rendered as even ", " symmetrical," " equally rounded." 
PBli : ramavattakkhandho.) Skandha refers to " the exterior 
of the whole vocal apparatus," and not merely to the trunk or 
the shoulders. I t  has also been translated as " bust ". E. 
Foucaux translates : " le bras bien arrondi." 

( I  5) He has seven convex surfaces or prominences. (rapt-otrada, 
rapt-occhada; i.e. the backs of the four limbs, the shoulders and 
the trunk are well fleshed. P ~ l i  : sattussc~do.) Csoma translates : 
b b Of seven spans in stature " (p. 93). 

( I  6) T h e  space between his shoulders is well filled up (literally, 
" heaped up " ; cit-intarimsa). 

( I  7) His skin is fine and of the colour of gold. 
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( 1 8 )  When he is standing erect and not bending, his arms 
reach down to the knees. 

( 1 9 )  T h e  front part of his body is like a lion. 
( 2 0 )  His body has the symmetrical proportions of a banyan-tree 

(nyagrodha). " I t  was believed that a banyan always measured 
the same in height and width " (Dialogues ii, 1 5 ) .  " T h e  bodhi- 
sattva's height is equal to his outstretched arms " (E. J. Thomas : 
" Buddha ", p. 2 2 0 ) .  

( 2 1 )  ~ a c h  hair on his body rises straight upward. 
( 2 2 )  Each hair curls to the right. 
( 2 3 )  His private member is concealed in a sheath. 
( 2 4 )  He has well-rounded thighs. 
( 2 5 )  His legs are like an antelope's. 
( 2 6 )  He has long fingers. 
( 2 7 )  He has long heels. 
( 28 )  He has prominent ankles (utsaliga-p~da. Plli : ussarikha- 

pido). Csoma reads uccharikha-pida and translates : " the 
joints of the ar'-les do not appear." T h e  Tibetan equivalent 
is shabs-Ryi loti-bu-mi-mlionpa, which means, " the ankle--bone 
of the foot is not conspicuous" (Tib. Dicy. 363, 1224 ) .  T h e  
Tibetan interpretation is just the opposite of the usual explana- 
tion. Other renderings are as follows :- 

" His ankles are like rounded shells (T. W. Rhys Davids : 
Dialogues ii, I 4 ; iii, I 38). 

Lord Chalmers : " His ankles are over the exact middle of 
his tread " (Majjh.  tr., ii, 7 2 ) .  

E. J .  Thomas : " Prominent ankles " (" Buddha ", p. 240). 
F. Max Miiller : " Having the foot arched " (Dh.  S., p. 5 3 ) .  
E. Burnouf : " I1 a le cou-de-pied saillant " (" Lotus ", p. 573). 
( 29 )  His hands and feet are soft and delicate. 
(30)  His hands and feet are webbed or netted. ( j i l -~ngul i -  

hasta-pida. PPli : j'ila-hattha-pido.) Other renderings are 
as follows :- 

" Hands and feet like a net " ( T .  W. Rhys Davids : Dialogues, 
ii, 14). ." Les doigts de ses pieds et de ses mains sont marquCs de 
rkseaux " (E. Burnouf, " Lotus," 573-4).  

6 b His fingers and toes spring clean, w~thout  webbing between 
them " (Majjh.  tr., ii, 7 2 ) .  

" Les doigts de ses pieds et de ses mains sont rkunis par, une 
membrane, jusqu'k la premiere phalange " (P. Foucaux, Lal. V., 
trsln., p. 96 ) .  
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"Netted hands and feet" (E. J. Thomas, "Buddha," p. 

220). 

" His hands have the fingers united by a membrane " (A. B. 
Keith : " Indian Mythology," p. 195). T h e  Piili Dicy. explains 
thus : '' having net-like hands and feet, probably with reference 
to long nails." E. J. Thomas refers to the webbed fingers of 
some of the Gandhlra statues, and adds : " But this was only a 
device of the sculptor to give strength to parts likely to be broken, 
since this feature only occurs when the fingers stand out. 
Buddhaghosa appears to have known this view, as he denies that 
the fingers were webbed, and says that one with such a defect 
could not receive ordination. T h a t  the network of lines on the 
hand was originally intended is a sufficient explanation. Buddha- 
ghosa's own view is not likely to be the primitive one. He says 
that the four fingers and five toes were of equal length (as he no 
doubt saw them on statues), and that when Buddha entwined his 
fingers, they were like a window with a lattice made by a skilful 
carpenter" (" BuddhaV,p. 222). T h e  difficulty seems to be that the 
Psli text reads simply jda-hattha-pddo (Digha ii, I 71, but the M. Vy. 
and the Diuy. give jdl- vana add ha-hasta-padah. T h e  Mtu. has 
ida, but it does not mention the epithets in their fully developed 
form, and one manuscript reads jdli (Mtu., ii, 30). T h e  Dh. S. 
gives a corrupt rending, which may be understood to stand for 
jd-dbnddh-inguli-pan;-pida-talat~. T h u s  several Sanskrit texts 
seem to differ from the Psli in insetting a participle (avanaddha 
or dladdha) after j d a  and also mentioning the fingers. Perhaps 
the Piili and the Sanskrit terms do not mean the same thing. T h e  
Sanskritists may have altered the phrase in order to explain the 
" webbed fingers " of the Gandhnra statues. I t  is a curious 
circumstance that Csoma's Tibetan list omits this item altogether. 
But the Tibetan equivalent is phyag dati shabs dra-bas h brel-ba, 
which means " having the hands and feet connected with a web or 
net ". T h e  word dra-ba is also employed in a compound, which 
denotes " web-footed, like a goose or duck" ; and the word hbrel-ba 
is used in a phrase which means, " her fingers and toes adhered 
together, like the toes of a goose " (Tib. Dicy., 646, 933). 

(31) O n  the soles of his feet, there are two wheels, white, 
radiant and luminous, with a thousand spokes, and (complete) with 
rim and nave (tyre and hub). T h e  Dh. S. and M. 4. simply 
mention that the hands and the feet are m.a~ ked with wheels, and 
Csorna's Tibetan list agrees with them. T h e  wheel is not described, 
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as it is in the Lal. Y. T h e  Mtu. omits the wheel altogether 
(ii, 29). 

I t  has been suggested that the wheel is the symbol of the sun ; 
but it really represents universal sovereignty, as is clearly indicated 
in the Mahi-sudassana-sutta (Digha, iii, I 69 ff.). T h e  word 
cakra-vartin is associated with a " wheel ", though cakra originally 

L b meant sphere of power" in that word. E. Senart of course 
discerns a solar attribute in the wheel. He says : "C'est le propre 
cakra, h mille raies, de fi?zu, un des emblkmes les plus antiques 
et les plus populaires du soleil . . . . . Cette roue. . . . peut mCme 
paraitre issue d'une conception du soleil consider6 directement 
comme le pied du dieu lumineux . . . . . . C e  pied unique formerait 
avec la roue unique du char solaire un parallelisme frappant 
(Rgveda, i, I 64.2) ".41 But the analogy is very defective. T h e  
bodhisattva bears the tigure of the wheel on the soles of both feet, 
and, according to some accounts, on his hands too. I t  is not easy 
to understand why he should bear so mahy symbols of the sun on his 
body. A wheel is one of the seven "jewels" of a universal monarch, 
and a Buddha is also said to " turn the wheel " of the Doctrine. In 
the sculptures of Bharhut, the wheel represetlts the preaching of 
the first sermon by Gau tama Buddha.42 Hence a bodhisattva, 
who is born with this mark, must become either a universal ruRr 
(cakra-vartin) or a Buddha (dharma-cakra-pravartin). E., J. 
Thomas has clearly shown the untenability of the solar hypothesis in 
this case (" Buddha ", pp. 219 ff.). 

(32) His feet are well-set (well-planted). " T h e  traditional 
meaning is that the whole under-surface touched the ground 
at once " (Dialogues, ii, I 4). 

T h e  eighty secondary marks are similar to these principal 
characteristics in many respects. T h e y  are described in the 
Mahc-vastu, the Lal. Y., the M. Vy., and the Dh. S.43 

With regard to the origin of these signs of a mahripurusa, 
it is admitted that the theory of the mahripurura existed before 
the rise of Buddhism. E. Senart has traced it through the epics 
and the Upani!ads back to the Atharvo-veda (x, 2, p. 217)) 
and even to the Puru!a-siikta of the Rgveda (x, 90;  vol. vi, p. 243). 
But the theory of the bodily marks of a mah~puru!a has very little 
in common with the idea of the primeval mythical Purura with 
a thousand heads, a thousand eyes and a thousand feet. I t  is more 
probable that the epithets applied to the heroes of the great epics 
gave rise to the list of the thirty-two signs. R ~ m a  is described in the 
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Ramtiyana as vipul-amsa, maha-bdhu, mnhd-hanu, djdnu-bahu, 
sulal<ta, sama-uibhakt-dnga, pina-uak f as, uid-dR;la, etc. 4 4 T h e  
doctrine of the marks is pre-Buddhistic, as the Pd i  canon speaks of 
brahmins who profess to interpret them, and it also disapproves of 
such  occupation^.^^ Some of the marks indicate the poet's ideal of 
manly beauty, e.g. white a d  regular teeth, a broad chest, black 
hair, dark eyes, rotundity of figure, etc. Others are symbolic : 
t h ~  covered male organ typifies lifelong chastity ; the long tongue 
betokens success as a preacher, or it may be an emblem of the sun's 
rays. A few marks may be due to some tradition with regard to 
Gautama Buddha's physiognomy. Some are clearly borrowed from 
G a n d h ~ r a  sculpture, which created a figure of Buddha in imitation 
of the Hellenic statues of Apollo. A. Foucher says : " Aux 
grands Dieux, aux bodhisattvas, au Buddha, ils semblent avoir 
CrC d'accord pour rCserver le type idCal de Phoebus-Apollon . . . 
Les Buddha, qui tous ont la tete dkcouverte et  la marque de I'fimd 
au front . . . L a  routine des imitateurs gandhariens vient de 
creer de tou tes pitces la bosse de l'yni;la, dans l'acception bouddhique 
et postkrieure du mot . . . Une malfaqon de leurs phles imitateurs 
fait surgir sur la tete du Maftre . . . une protuberance d'un 
caractkre anormal." 46 

T h e  thirty-two marks thus owe their origin to the national 
aesthetic ideal, spiritual symbolism and Gandh~ra  art. T h e  
eighty minor marks are due chiefly to the fussy fatuity of the 
Buddhist writers, who could not leave well alone. 

T h e  bodhisattva is thus physically and intellectually a 
very highly developed man. Even as a boy, he is fond of Medita- 
tion and once experiences the first dhyana, as he sits under a tree 
in rapt Concentration.47 This  incident seems to be an early 
rehearsal of the final scene under the bodhi-tree. His father 
naturally wishes that the young man should become a powerful 
monarch, and not a Buddha. He surrounds his son wiih the 
greatest comfort and luxury in gorgeous palaces. T h e  bodhisattva 
marries only in order to conform to social custom, as he is free 
from passion. This  general law applies to such a bodhisattva. Here 
the Buddhist writers have made a necessary compromise between 
fact and theory. They  do not go so far as those Jainas, who deny 
the fact of Mah~vira's marriage.dE But they spiritualise 

X 
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the marriage and deduce the general rule for all bodhisattvas in 
their last lives. I n  the meantime, the bodhisattva sees four signs 
(nimittdni) that precede his Renunciation. T h e  devas show him an 
old man, a sick man, a corpse and an ascetic.49 Th i s  incident 
has been invented as the concrete illustration of a passage in the 
P ~ l i  canon, in which Buddha declares that he pondered on the 
realities of old age, sickness ana death in the days before the 
R e n u n c i a t i ~ n . ~  T h e  Buddhas of the universe also exhort and 
rouse the bodhisattva by reminding him of his great Vow and the 
practice of the Perfections. in his past lives.=l All bodhisattvas 
receive such a saiicodani (instigation, prompting) from these 
Buddhas before the Renunciation. At  last, the bodhisattva leaves 
his home at  night and becomes a wandering monk and student. 
All such bodhisattvas take this step. T h e  devas help them in their 
flight by opening the gates, sending the people to sleep, and render- 
ing other Gautama Buddha becomes the disciple of two 
teachers, but this rule does not apply to all bodhisattvas, as they are 
supposed to have mastered all the methods of study and meditation 
in their previous lives. T h e  next event ip the careers of all bodhi- 
sattvas is the performance of austerities.63 T h i s  rule is derived 
from the facts of Gautama Buddha's life ; but quite new motives 
for the action are adduced, so that the bodhisattva should not be 
supposed to undergo the penance from lack of wisdom. T h e  
bodhisattva gives up his austerities, eats proper food, and resolves 
to seek Enlightenment by Musing and Concentration. He 
dreams five dreams that seem to augur well for his success. T h e  
next day, he goes in the evening to a tree and sits cross-legged under 
it with the firm determination to win Enlightenment. He is 
accompanied and praised by many d e ~ a s . ~ ~  All such bodhisattvas 
sit in the same way under a tree on the night of Enlightenment. 
T h e  seat is called the bodhi-man& (throne of bodhi). But the 
hardest ordeal now remains. T h e  great duel with Mdra begins 
at this point. W h o  and what is this Mdra, who must be defeated 
and conquered before bodhi can be attained ? 

IV. MXRA A N D  THE BODHISATTVA 

( I )  Mrira in the Pljli canon. T h e  word Mdro ( P ~ l i  : 
M5r-o) is derived from the root my (to die). T h e  Atharva-vedo 
mentions a Mira, who is associated with Yama, Death, and other 



T H E  LAST LIFE 307 
evil powers (vi, 93, I ,  page I 29 ; Yamo mrtyw agha-mar0 nirTtho 
babhruh, etc.). I n  the post-Vedic literature, Mrtyu (Death) is 
spoken of as pripma (wicked or evil) in several passages : e.g. 
tany asya garbha' eva santi pdpmd mytyur agyhndt ; samdni . . . bhntani papmano mrtyosprnavdniti (Catupatha Brrihmona, "111, 

4, 2, pp. 433, 434). As E. Windisch has pointed out, ' ~ d ~ r n a n  
is also the subject of a hymn in the Atharva-vrda (vi, 26, page 
I I I ; Aua mnpripmantsyja vaci, e t ~ . ) . ~ ~  I t  may be taken to mean 
" Misery, Misfortune, Evil ". Mira is called Namuci in Buddhist 
literature, and hTamuci is mentioned as an asura (demon) in the 
Rgveda (x, I 3 I ,  4, yuuam su r r ima~  a ~ v i n i  namuc~v-risure sacb). 
M~ra has been identified by E. Senart with the ancient symbols of 
Death, Yama, Mrtyu, etc., as the name evidently means " the 
slayer ".56 H. Kern derives it from malo (dirt, impurity) or 
marici (ray, mirage) ; but this etymology is merely fantastic.67 T h e  
words, Mrira, .iVamuci and pzpman (Pali : pripimri) are thus found 
in pre-Buddhistic literature. In  the P d i  canon, Mrira is also 
called Ra?zha (black. Sutta-nipata, 967, page I 87), probably 
because he was in some way associated with the mythology of the 
aboriginal tribes of 111dia.~8 Mrira is an important figure in the 
mythology of the Buddhists. W e  find the following phrase in 
many passages of the Pali canon : " this universe, with the devas, 
Mrira and Brahmi, recluses and trahmins." 513 I n  the Maha- 
parinibbrina-sutta, Buddha tells Ananda that Mira has a regular 
a ~ s e m b l ~ . ~ O  I n  the Mriratajjaniya-sutta of the Majjhima-A'iRriya, 
Mahz-Moggal~na says that he was formerly a Mrira named Diisi, 
and committed certain sins in that life (Mojjhima, i, 333 ff.). I n  
the Mara-saFyutta, Mira appears as an elephant and a snake in 
order to frighten Buddha.61 He  assumes the form of a peasant 
and disturbs Buddha's preaching.62 He  tries to distract the audience 
by making a terrific noise. Such half-comic exploits end in his 
discomfiture, as it appears that he is nonplussed and rendered 
harmless, if his identity is discovered. Divho si (thou art seen) 
is the formula that can always be employed against him. He  enters 
Moggalliina's stomach, which feels heavy in consequence ; but 
the saint recognises him.63 Mrira also tempts the nuns in the 
disguise of a man.64 He  goes about as a mist or a cloud of smoke 
in order to search for the vin'n'ri?za of a monk, who has committed 
suicide. 65 I n  the Mahrivagga, M ~ r a  appears twice and tries 
to assert his power over Buddha, who sternly repels and repudiates 
him.66 I n  the A7idcijra-katha; he attacks Buddha with nine storms 
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of rain, wind, rocks, weapons, charcoal ashes, sand, mud and 
darkness ; and his elephant is I 50 leagues in heigh t.67 

In  all such PPli texts, Mira appears as a living, active and 
mischievous imp or celestial being. This  is his personal aspect : 
he is a mythological being with a distinct individuality, like 
Sakka and other devas. But there is also an impersonal aspect of 
Mbra. I n  many passages, he is regarded merely as the symbol 
of Evil, Sin, Desire and Temptation. He then belongs more 
to the realm of Allegory than of Myth. Sensuous pleasure and 
the sixfold "Sphere of Sense" are said to be his Domain.e8 He 
cannot obtain entrance (otira), if a monk practises virtue and 
self-control. s9 M r a ' s  three daughters are allegorical, not 
mythical, creatures : they are named Ta~ha (Craving), Arati 
(Aversion) and Raga (Sutta-nipita, verse 835). In 
the Yadhdna-sutta, his mythical personality is not prominent : he 
serves only as a symbol of Temptation.?') I n  some passages, 
phenomenal existence as such is identified with Mdra, and M i r a  
is said to be equivalent to the five khandhas and all perishable ... 
things and phenomena (Rddha-savyutta, Samyutta-Nik~ya, 111, 

I 89).71 I n  such utterances, the impersoilal and allegorical aspect 
of M d r a  is emphasised, and the personal, mythical aspect seems to 
be entirely ignored. 

(2) I n  Buddhist Sanskrit literature, Mira has also a personal 
and an impersonal aspect. I n  his personal aspect, he is the chief 
of the devar who are collectively called '' the marakdyikas ".72 

There  are millions of these devas.73 MZra has the old titles : 
namuci, h a - b a n d h u ,  p d p i y d t ~ . ~ ~  He is especially the god of Desire 
and Lust in general ; he represents all that is detrimental to 
progress towards Enlightenment. H e  is not chiefly or primarily 
associated with the idea of Death. E. Windisch lays stress on the 
wrong point, when he says : " Buddha besiegt den Tod, der Tod 
will sich nicht besiegen lassen ; das sind die primiren Gedanken, 
die der MPralegende zu Grunde liegerl." 76 But the victory over 
Death is not emphasised in the same degree as the conquest ofk~ma.  
Mira is first and foremost the god of Lust, Passion, Craving, 
Desire. One of his daughters is named %nri, and he is spoken 
of as " the Lord of Desire " (k~m-fidh+ati).76 He is distinctly 
identified with Cupid (manmatha, Rdma-deva) by A ~ v a g h o ~ a  and 
K!emendra." He is " the supreme Lord of the eyes of beautiful 
women." He tempts Cfiidma?zi and others as the god of 
Besides kbma, Mira is most frequently associated with k l e ~ a  (sin, 
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evil, moral corruption in general)." Klefa is coupled with 
mdra-karma (Mdro's deeds) in the Lankdvatdra-sfitra (p. I 02. I 4). 
He is thus the god of Lust and Sin, but he is not the ruler of the 
gods of the hama-dhdtu, as E. Senart incorrectly assumes (" le 
chef des dieux de la region des ~ e n s ) . ~ l  T h e  gods of the kdma- 
dhdtu live in six heavens with their separate chiefs. I t  is indeed a 
peculiar circumstance that the devas of the Mtira class are not 
assigned to any heaven in the realm of kdma. Their exact position 
in Buddhist cosmology is not known. In his personal aspect, 
Mra plays many pranks and resorts to various tricks in order to 
impede every bodhisattva's spiritual development. He dissuades 
a bodhisattva from giving alms to the monks or the poor. He 
even employs the desperate stratagem of creating a phantom 
naraka (purgatory) near the door of the house in order to pre- 
vent a charitable householder from going out and helping a 
monk.e2 He can assume the shape and form of Gautiima Buddha 
and show himself to the monk Upagupta, who is very eager to see 
Buddha's physical body. Upagupta and he part good friends, and 
it is even reported that Mdra is converted and his occupation is 
thus gone, perhaps for ever.e3 But he can also preach false doctrine 
and mislead the faithful in this convenient disguise.84 He sows 
discord among the bodhisattvas and dissuades them from diligence 
in study.86 He disturbs the congregations and distracts their 
attention during a bodhisattva's sermons.86 He appears as a 
heretical teacher in the great contest of the miracles between 
Buddha and the other religious  preacher^.^' He tries to frighten 
the bodhisattvas by pestering them with fiery meteors (ulkd- 
p ~ t ~ n ) . s 8  He troubles a pious bodhisattva by hiding all the water 
in a certain region.88 I n  various ways, he asserts his power and 
shows that he is alive and at work. But a bodhisattva can always 
defeat him by means of magical spells and circles, and also by the 
power of Virtue and Wisdom.go 

T h e  personal aspect of Mdra  is not so important in later Buddhist 
literature as it is in the Mahti-vastu and the Lal. F. His interesting 
and concrete figure is resolved in an increasing degree into the 
abstract idea of Evil. " Mdra-karma" does not always denote the 
actual presence of the deva Mdru or his myrmidons, just as such 
English words as " diabolical " and " devilry " are now dissociated 
from the conception of the Tempter, who talked to Job and Jesus. 
This  impersonal aspect of Mdra is emphasised by the Buddhist 
writers, who have devised the formula of the four Mtira~.~l 
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I n  this list, the personal Mira is allotted only one place, while the 
impersonal Mira consists of three items. It is clear that the former 
has receded into the background : he is called deva-putra-mlrra. 
But the other three Maras  are identified with the principles of sin, 
individuality and transiency. T h e y  are named Rlefa-mli~a (Sin, 
Passion), skandha-mfia (Aggregates, Components of individual 
existence) and mytyu-mira (Death). Here the general term 
klega has replaced the old narrower word Kima. The re  is a 
somadhi, which can rout these four M ~ r a s . ~ 2  T h e  Da. Bhg. 
speaks of " the ways of the four M i r a s  " (catur-mira-path$z).@3 
T h i s  impersonal triple M&a incitesa bodhisattva to sinsand spiritual 
errors. H e  is especially noted for fostering Pride in the heart 
(mina, abhimha? manyani), particularly when a bodhisattva per- 
forms miracles or practisesausteri t ie~.~~ T h e  Pr. Pd.i.m. earnestly 
warns a bodhisattva against the dangers of Pride in all its forms.96 
T h e  well-known " army of M i r a  " must also be supposed to belong 
to this impersonal Mira, as it only consists of different vices, evils 

6 L and errors : lusts, aversion, hunger, thirst, craving, torpor-and- 
stolidity, fear, doubt, anger, hypocrisy, avarice, love of fame, 
self-praise, envy and censoriousness." 96  C~nt ideva  clearly 
explains the nature of the impersonal Mara by enumerating several 
mdra-karmini, which are also called " the 1i00ks of Mira " 
(mir-irikya). Lack of earnestness and diligence in study ; quarrels 
and controversies ; anxious thoughts for one's relatives or about the 
necessaries of life ; discord between teachers and pupils; 
indifference to continual spiritual progress among the recluses ; 
compliance with the advice of bad friends who do not appreciate 
the idcal of the MahHyZna, and improper and unsuitable activity : 
all such things are " the work of McTra " .97  T h e  Pr. Pa. &a. 
tcaches how this M ~ r a  car1 be defeated and frustrated. A bodhi- 
sntivn never abandons the living beings (i.e., continues to serve 
them) ; 11e rcgards all phenomena as empty ({~tzya) ; his actions 
are in llnr~nony with his words ; and he is helped and llonoured by 
thc Budd1,as. These are a bodhisattva's four weapons against 
this ,21(7tn.!'S .M(ira is also paincd and rendered powerless by the 
prncticc of sclf-co~itrol and the acceptance of the true fidith.9g 

( ;) T h p  b '~l . lh;~ri i t~c/ 's  Last Siru,eg/t ngfiilzst M ~ r a .  
1 1 1  the  bo(lhistrrt r~u's conibat with ~%Zcir-o, both the 

1 i i ~ l d  I a~pects of iiM~ira are e~nphasised with 
.~l : i~n\ t  c(j11'il forcc. But the final victory is won over the 
~~cr.otlal I l / cr?-r / ,  as tlic my thological clcrnvnt has bccome more 
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important than the allegory in the La]. V. and the Mtu. T h e  
bodhisattva's last struggle with Mdra  under the tree fills into 
two parts :- 

(i) Martr's attempt to persuade the bodhisattva to give up the 
holy life and the pursuit of Enlightenment, and (ii) M m ' s  violent 
attack on the bodhisattva for driving him away from the tree. 
I n  the spiritual duel, the impersonal metaphysical Mdra is pre- 
dominant. I n  the real "battle", the personal Mara of the 
myths is the leader of the demon-hordes. 

T h e  Mahi-vastu suddenly introduces M a r a  without dilating 
on his motive, but Mdra  explains further on that the bodhi- 
sattua's success will deprive him of his dominion over the 
multitude.lOO T h e  Mtu. relates several stories to show that the 
bodhisattva had also outwitted and checkmated Mdra on different 
occasions in his previous lives. In the B. Ct., M i r a  says that 
the bodhisattva may conquer his realms and make them 
empty.lOl Ksemendra also relates that Mdra  comes on his own 
initiative.lo2 But the Lal. Y. explains that the bodhi- 
sattva deliberately challenges Mdra  and informs him with regard 
to the situation, so that he may do his worst and also perhaps 
learn the true law in the end. His defeat would lead to the sub- 
mission of all the devas of the realm of sensuous Desire and the 
ultimate conversion of his followers. T h e  bodhirattva then 
emits a ray of.light which communicates his message to Mira.lo3 
Mira too dreams a dream with thirty-two ominous signs that seem 
to foretell his doom.104 Mdra gets ready to defend his empire. 
But it must be stated that his house is divided against itself. T h e  
Mira of the Sanskrit treatises has offspring in both aspects of 
his dual personality. T h e  impersonal Mira has three daughters, 
who are usually named Rati  (Lust, Attachment), Arati (Aversion, 
Discontent, Unrest) and T'rsna (Craving). lob Aqvaghosa does 
not follow the Pili tradition in this respect and gives them other 
names, viz. Rati, Prit i  (in the sense of Love, Attachment), and rrfi ( = rrgrs). He also speaks of three sons of Mdra : Yibhrama 
(Confusion, Error), Harfa  (Elation) and Darpa (Pride).lo8 
But the Lal. Y. creates a numerous family for the personal M i r a ,  
who is said to have " a thousand sons ".lo7 Some names are also 
given, e.g. S~r thav~ha ,  Durmati, Madhuranirghora, Catabihu, 
Subuddhi, Sunetra, Ugratejas, Dirghabiihu, Bhayarikara, etc.loU 
I t  is clear that these names are mythical, and not allegorical. 
'They are modelled on the namcs of the warriors of the R~rnga!ra 
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and the Jiahabharota. T h e  Mu. simply states that MmJl 
sons S~rthaviiha and Janisuta tried to dissuade him from attacking 
the bodhisattvn. log But the Lal. F. describes a protracted debate 
between the two parties, into which M&a's children are divided 
on account of differences of opinion with regard to the projected 
conflict.l10 Some were eager for the fray, while the others 
counselled prudence and discretion. We seem to hear distant 
echoes of the scenes in Rzvana's palace in L a ~ i k ~  before the struggle 
with Riima.ll1 I t  is probable that the Lal. F. is indebted to the 
Rdmayana for this animated discussion. 

T h e  account of the bodhisattva's last struggle against Mars 
is an amalgam of allegory and myth. 

(a) T h e  Ahgory. T h e  struggle between the bodhisattva and 
the impersonal Mdra is really an allegory, like other similar 
stories of temptation. T h e  bodhisattva's allegorical conflict 
with this M~ra begins early in his last existence. When he 
renounces his home, Mara appears and tells him that he should 
continue to live in the world, as he may obtain the wheel of 
universal sovereignty after seven days.112 Later, when the 
bodhisattva practises austerities, Mars comes, tries to persuade him 
to give up his striving, and says : " T h o u  art lean, pale and miser- 
able. Death is near thee. Death has a thousand parts of thee : 
life is only one part. I f  thou givest alms and sacrificest (to the 
gods) day and night, thou shalt gain great Merit : what hast 
thou to do with striving ? " l l 3  T h e  bodhisattva repels Mdra 
on this occasion. When he sits u ~ d e r  the bodhi-tree, the last 
fight begins. T h e  Maha-vastu relates that Mara tempts the 
bodhisattva to return to the royal palace and enjoy 
sensual pleasures, as he is still young and healthy. Mdra also 
speaks of the great sacrifices (mahi-yajiidni) that should be offered 
by such a powerfu 1 monarch (e.g. acva-medha, puruja-medhu, 
etc.).l14 According to the Lal. Y., Mdra  exclaims in an envious 
mood : "Rise, 0 Prince, rise. Your Merit is such that you can 
enjoy sovereignty. But how can you obtain Liberation ? " 11" 
T h e  bodhisattva replies that he despises worldly power and grandeur, 
as he has already sacrificed wealth, limbs and life many times in 
many existences. T h e  dcvotd of the earth, Sfhrivard, rises out of 
the ground and corroborates the bodhisattva's ~ t a t e m e n t . ~ ' ~  
Finally, 1'M~ra sends his daughters to tempt the bodhisattva with their 
womanly wiles, which are said to be of thirty-two kinds. They 
engage in a lengthy discussion on the advantages and disadvantages 
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of the kdmas, and the bodhisattva declares that he is absolutely 
free from passion and lust.l17 Ill&-a's discomfiture is now 
complete. T h e  bodhisattva has withstood the temptations of 
Sovereignty and Love. 

Here the allegory ends, and the myth begins. 
(b) T h e  Myth. Mdra now attacks the bodhisattva with a vast 

army of hideous and grotesque demons and monsters. I t  has been 
suggested that the metaphorical phrase, " Namuci's army ", which 
is applied in the Padhanu-~trtta to several sins and vices, gave rise 
to the conception of a real fourfold army of warriors. But this 
is hardly probable. T h e  allegory and the myth are derived from 
different sources. T h e  allegory is the product of the poetic 
imagination, like Spenser's Faerie Queenc and the Prabodha- 
candr-odaja; but the myth has its roots in the dim and distant 
past of the race, when the battles between the devas and the 
asuras, the Hellenic gods and the Titans, Indra and crtra, T h o r  
and the Jbtunn, were first visualised and described.118 It is 
almost impossible to bridge the gulf between the simple allegory 
and the impressive myth in this case. T h e  few moral faults 
mentioned in the Padhdna-sutta could not have been developed into 
the terrible horde of ugly, fantastic and repulsive monsters, who 
are led by Mas's general. M h z  is a king and rides an enormous 
elephant. T h e  demons and monsters are described in detail 
in the Mtu., the La/. Y., the B. Ct. and the Avaddna-kalpa- 
lata.110 Some are many-headed, many-armed, many-legged : 
others have no heads, arms or legs at all. Some vomit serpents ; 
others devour them. Some consume the bones and flesh of men ; 
others belch fire and smoke. T h e  faces and the bodies of some of 
them are of different colours. Some have faces and ears like those 
of goats, boars, camels and fishes ; the bodies of others resemble 
those of lions, tigers, monkevs, cats, snakes, tortoises and other 
beasts. Their  bellies are poiuberant and speckled. According to 
Ksemendra, they number thirty-six k o h  (360 millions). These 
soldiers are armed with arrows, swords, spears, clubs, maces 
and other deadly weapons. They hurl these at the bodhisattva 
and also throw burning mountains at him. They shout : " Take, 
capture, bind, smite, tear, hack, slay, destroy this monk Gautama 
and the tree." 120 But the missiles and the fire are changed 
into flowers and a halo of light respectively through the power of 
the bodhisattua's Love.121 T h e  bodhisattva has also allies of a 
sort : the eight devatds of the bodhi-tree and the devas of the Pure 



314 T H E  B O D H I S A T T V A  DOCTRINE 
Abode try to discourage and weaken M h  by abusing and reviling 
him and also by predicting his speedy downfall.l22 T h e  bodhi- 
sattva is not dismayed at all : he is supported by noble pride in 
his own personality and. character (irya-mina). He smiles like 
a saint and looks round like a lion. Like a lion, too, he coughs 
and yawns. Mrira groans and laments in sixteen ways.123 In the 
end, Mira's army is routed, but the final scene is described in 
different ways in the principal treatises. According to the 
Mah&vastu, the bodhisattva strokes his head thrice, touches his 
couch .and strikes the earth with his right hand. T h e  earth 
shakes and gives out a deep and terrible sound ; and Mira 's  hosts 
sink down and disappear. Mira writes these words with a reed 
on the ground : " Gautama will escape from my dominion." 
This  account is purely mythical : the Earth-goddess seems to 
help the bodhisattva in some way. But the La]. Y., which inter- 
calates the moral allegory between two onslaughts by the army, 
clearly indicates that M ~ r a  is defeated by the bodhisattva's virtue 
and wisdom. Here the allegory and the myth are strangely inter- 
twined. T h e  army is mythical, but the bodhisattva's defensive 
weapons are unmistakably allegorical. He is full of Love (maitri) ; 
he understands by his wisdom that all things, including Mira's 
army, are illusory and non-substantial ; and he speaks of the practice. 
of the paramitis in his past 1 i ~ e s . l ~ ~  H e  declares that all the 
Buddhas, devas and living beings, and even the paramitis, can 
bear witness to his fulfilment of a bodhisattva's complete discipline. 
He then touches the earth with his hand : this mythical act is the 
last incident of the conflict even in the Lal. Y. Mdra's army is 
then dispersed and destroyed. Aqvaghosa does not mention the 
act of touching the earth ; he puts a long hortatbry speech into 
Gautama's mouth. lz6 6 P ~ r a  retires, sad and downcast, and his 
soldiers flee in all directions. I n  Ksemendra's account, too, the 
bodhisattva does not touch the earth.127 

It is clear that both Mrira and the tree belong to the realm of 
mythology. They  are not mentioned in the earliest P ~ l i  account.128 
According to the Pali canon, every Buddha has his bodhi-tree. 
Yipassin's tree was a pljtali, Sikhin'~ was a puniiarika, and SO on.lZg 
E. Senart thinks that the ancient myth about the struggle for 
ambrosia (orn~ta) has been converted into l~istory in this 
Buddhist legend. He says : " Dans le Muhibhdrata, lors 
de la lutte que la possession de l'ambroisie souleve entre 
ies Adityas et les Dait~as,  ceux-ci sont armis de fleches, 
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de massues, d'armes de tout genre. . . . . . . C'est toujours, rous une 
forrne un peu renouvelke, le vieux duel vkdique ; quelques train 
en ont persist&, presque inaltkrb jusque dans la lkgende da 
Buddhistes . . . . . . . les dCmons ont les pieds et les mains coup& 
(Indra coupe les mains des Asurar) ; chez lui (Mdra), la synthkse 
du caracthe demoniaque et du caractkre divin est justement l'un 
des traits lcs plus frappants . . . L e  tr6ne de l'arbre de Bodhi 
appartient A M i r a  ; le Buddha pretend l'en dkpouiller.. . . . O n  a 
plusieurs fois compare l'histoire de (kkya et de Maro a cette 
attaque tent& contre Zarathustra par Ariro Mainyu . , . . . . La 
Chadogya Upanishad connait l'a~vattha qui donne l'ambroisie 
. . . L'arbre de Bodhi est l'arbre ckleste . . . . . Toute la scene n'est, 
en dernikre analyse, qu'une version particulikre du mythe de la 
conquste de l'ambroisie . . . . L a  victoire de Cdkya est toute solaire. 
L a  lCgende marque le lever du soleil comme l'heure dkcisive." lgO 

E. senart would be more convincing, if he did not attempt to prove 
too much. H. Kern, who regards the history of Buddha as an 
allegory of the movements of ;he sun and other heavenly bodies, 
identifies Mgra with the Spirit of Darkness, which is defeated 
by the Sun. A. B. Keith says : " Amid so much mythology, 
it seems unfair to reject the obvious conclusion that the tree is 
no ordinary tree, but the tree of life, and that the conflict with 
Mdra  represents a nature-myth." 

T h e  conflict between Buddha and M m  is probably intended 
to be a replica of the struggle between Indra and P'rtra, as it is 
described in the R g ~ e d a . l 3 ~  T h e  myth is very ancient, as the 
Zend-Auesta mentions " Verethraghna ".I33 T h e  glory of the 
old god is transferred to Buddha, who supplants him. There are 
also some echoes of the war between RPma and RPva~a.  T h e  
custom of tree-worship has prevajled in many countries. J. G. 
Frazer says : " I n  the religious history of the Aryan race In 
Europe, the worship of trees has played an important part. . . . 
Tree-worship is well attested for all the great European families 
of the Aryan stock. Among the Celts, the oak-worship of the 
Druids is familiar to every one. Sacred groves were common 
among the ancient Germans. . . . . Proofs of the prevalence of 
tree-worship in ancient Greece and Italy are abundant. . . . . T o  
the sa1-age, the world in general is animate, and trees are no 
exception to the rule." 13' Several mysterious trees are also 
associated with the mythology of different races, e.g. the oak of 
Dodona, the world-tree of the Chaldaeans, the k'ggdrasil of the 
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Scandinavians, the " T r e e  of all Seeds " of the Persians, the metal 
pine of the Japanese, the golden gem-bearing tree of the Egyptians, 
etc.136 T h e  bonhi-tree must also be added to this group. 

When the bodhisaffva has defeated Mdra's cohorts, he first 
experiences the four dhyinas. He then acquires the supernal 
organ of sight in the first watch of the night (dkya-cak!us). He 
thus destroys the Darkness (tamas) and produces Light (ilokam). In 
the middle watch of the night, he remembers his past lives and 
acquires the knowledge that arises from such remembrance 
(vidy~); In the last watch of the night, when dawn is breaking, 
he acquires and realises the knowledge of the destruction of the 
dsravas. He then reflects on the twelve items of the pratitya- 
samutpdda three times. First, he begins with Old-Age-and- 
Death, and thinks " What existing, does jard-marana come to be ? 
What is its cause ? " H e  repeats the same question till he comes to 
avidyi. T h e  second time he begins with avidyi, and thinks thus : 
" T h e  samskiras arise from avidyd as cause," and so on, till he 
reaches the last link of the chain. T h e  third time he starts again 
with jari-marana and thinks thus : "What  not existing, does 
jard-marana not come to be ? What is that, by whose cessation 
jarhntarana ceases ? " He proceeds in this way and finishes at 
avidyd. T h e n  he feels that Knowledge, Insight, Wisdom and Light 
have arisen within him. He knows the fact and the nature of Pain, 
of the isravas, and of the twelve factors of Dependent Origina- 
tion ; he knows their origin and their cessation, and also the Way 
that leads to such cessation. T h u s  he acquires the threefold 
Knowledge and attains supreme and perfect Enlightenment. Eie 
knows, understands, discerns and realises all that is to be known, 
understood, discerned and realised. 

He then rises in the air to the height of seven palm-trees in 
order to convince the devas that he has attained Enlightenment. 
He utters this verse : " T h e  way is cut off; the dust is laid ; 
the isravas are dried up ; they do not flow again. When the 
Way is cut off, it does not turn. This  is called the end of Pain." 
All Buddhas must show such a sign. T h e  devas shower flowers 
on him in recognition of hls Buddhahood. Light and happiness 
spread in all the worlds, which are shaken in six ways. All the 
Buddhas praise the new Buddha and present him with jewelled 
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umbrellas, which emit rays of light. All the bodhisattuas and deuas 
rejoice and praise the Buddha. 

This  is the account of the events accompanying the Enlighten- 
ment as given in the Lal. Y.lab In  the B. Ct., the bodhisaiiua 
remembers his previous existences in the first watch of the night 
and obtains the diuya-cak~us in the second. In  the Maha-vastu, 
the events of the night of Enlightenment are briefly described 
in the same order as in the Lal. Y., but the feat of levitation is 
not mentioned. T h e  first utterance after Enlightenment is also 
quite different. I t  runs thus : " T h e  result of Merit is pleasant, 
and success in one's aims is also realised ; one quickly obtains 
supreme peace and happiness. T h e  menacing troublesome devas 
of Mdra's realm, who (stand) in front, cannot hinder him, who has 
done meritorious deeds." 13' In  another passage of the Mtu., the 

6 6  first utterance is given as follows : Having cut off Craving, 
I abandon the dirt of passion. T h e  dried-up asravas do not flow. 
T h e  way, which is cut off, does not turn.'' These words corre- 
spond to the verse in the Lal. Y.138 

O u r  task is done. T h e  bodhisaitva, who commenced his 
career with the "Thought of Enlightenment" many zons ago, 
has now become a perfectly enlightened Buddha. Wherefore we 
respectfully and regretfully take leave of him. 





NOTES AND REFERENCES 
( T h e  abbreviations p. and pp.  have generally been omitted after the 

titles o f  Sanskrit and P ~ l i  works). 

CHAPTER I 
For the conditions and attributes o f  arahatta in the Pali canon, 

cf.  Brahmajila-sutta (Digha, i ,  1-46) ; Siman'n'a-phala-sum (Digha, i ,  
pp.  47-86) ; Digha, i, I 77 (Kassapa-sihanida-SYI!~) : MajJhima,. i, ... 
6-1 2 (Sabbisava-sutta) ; Samyutta, 111, 28, section A 3 (Khandha- 
sa~yu t ta )  ; Majj'hima, ii, I -2 2 ,  (Mahi-sakuludiyi-sutta) ; Mojjhima, iii, 
I 24-8 (Bakkula-sutta) ; Sutta-nipita, pp. I I 5-2 3 (Pisc.t.tAa-sutta) ; 
Sa?.ryutta, iv, 2 5 2 ( yambu khida ka-samyutta) ; Samyutta, iv, I 5 I 
(Saliyatana-samyu~a) ; Anguttara, iii, 34 (Sumana-vagga) ; iii, 42 I ,  

sechon lxvi (Dtvati-vagga) ; Puggafa-pan'n'atti, 7 3 (Nava-puggali) ; 
Mojjhima, i ,  I o I fF. (Ctto-khiladutta) ; Digha, iii, I 3 3 ( Pisidika- 
sutta) ; Mqj'hima, iii, 29 f f .  (Chabbisodhana-sum) ; Digha, iii, 207 ff. 
(Saigiti-suttanta) . 

Yinaya, i ,  2 1  : " Caratha bhikkhavt cirikam bahu-jana-hitiya 
bahu-jana-ru khiya l o  Ainu kampiya atthiya hitiya ~u khiya dma 
manussina~." Dhammapada, 77 ,  I 58 : " Ovadtyy' anusistyya asabbhi 
ca nivirayt " ; " attinam tva palhamam patinipe nivtsayt, 0th' a f i m  
anusistyya na kifisstyya panbito' ti." 

C f .  Dhammapada, 28  : " Pabbatattho va bbumma{~ie dhiro bait 
avckkhati'ti." 

Sutta-nipata (Khagga-vistfna-sntta), pp. 6-7 : " cko cart khagga- 
v i s i ~ a -  kappo." " Mittc su hqj't anu kampamino hiprti attho? palibaddha- 
citto, eta? bhayam santhavt ptkkhamino tko cart," etc. 

Milinda-pazha, 3 I : " Kin-ti mahdrea idam dukkham nirujjhtyya 
a - a  d u k k h a ~  na uppajcyyo'li ttadatthri mahirZja amhikam 
pa bbalj'i anupidi parinidbinam." 

Thtra-githi, No. 245, p. 3 I : " Tathi  Brahmi tathi tko, yathi 
dtvo tathi duvc, yathi gimo. tathi  tayo, kolihalam tat' uttarin ti." 

No. 3 80, p. 42 : " Y a s ~ a  c'atthiya pabbajito agirasmi anagiriyam 
$0 me attho anuppatto sabba-~a~yiana-kkhayo' ti " (said by Kassapa). 

No. 224 : " tisso vjjji onuppatti Ratanr buddhassa sisanan ti" 
( P O  29), etc. 

For the ideal o f  the pratytka-buddha, cf .  Puggaia, 14, and 
Da. Bhri., 26, 11. 1-4. T h e  Puggala-pan'n'atti describes him thus : 
" ldh' tRacco puggolo pubbr ananursutesu dhammtsu sifnam saccini 
abhisambujjhoti na ca tattha sabba f iu ta~  pdpuniti nu ca phaltsu vari- 
b h i v a ~  : ayay vurrati puggaio pacceka-samlua'dho." 
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Yinaya, i, I I, 1. 23. 
Cf. Digha, i, 46 : " Ko'yassa bhedo' uddham jivita-pariyiddnd 

na do kkhinti deva-manussi ti." 
Suttc-nipo-/a, No. 23 5, p. 41 : " K h i ~ a m  purinam, navam 

n'atthi sambhavam," etc. 
Sa?yutta, iii, 109 ff. (dialogue between S~riputta  and Yamaka). 

I t  is denied that Buddha taught annihilation, but it is not affirmed that 
a monk continues to exist. " no hi Bhagavi eva? vadeyya khinisavo 
bhikkhu kiyassa bhedo' ucchij'jati vinassati no hoti param maranan 
(p. 110). 

Uda'na, viii, 3 (p. 80) : " asti bhikkhave aja'ram abh~tam akatam 
asam khatay ." 

Milinda, 96 : " parinibbuto Bhagavo' nu ca Bhagavo' pr3jap 
~~(~ ' iya t i , "  .etc. 

7 Asamskrta-dho'tu. T h e  word dha'lu, derived from dhi, means . - 
( L  a primary element ", and also signifies " factor, item, principle" ; 
L L  natural condition," etc. T h e  Buddhists divide the entire sum of 
things into seventy-five dho'lus, of which seventy-two are " compounded, 
made up " (savkrta) and three are '' uncompounded " (asa~skrtg). 
L. de la Vallke Poussin translates asa~skyta as " inconditionnk ". The 
three dhitus, which are uncompounded, are : ( I )  iko'ca (Space, Ether). 
(2) Apratisatikhyo'-nirodha (Cessation, which is not due to pre- 
meditation or deliberate intention) (" suppression non due 2t la sapience " : 
L. de la VallCe Poussin). (3)  Pratisarikhyi-nirodha (Cessation, which 
is due to pre-meditation or deliberate intention, i.e. nirvina, or the 
cessation of the production of new thoughts (Abhidharma-koca, i? 5, 
pp. 6 ff.) ; cf. " Tables of the Elements " in T h .  Stcherbatsky's " The 
Central Conception of Buddhism ", p. 106. T h .  Stcherbatsky renders 
asamskrta as " immutable ", and explains pratisatikhy&nirodha thus : 
L L  T h e  suppression of the manifestations of an element through the 
action of understanding (pr.jn"o'), as, e.g. after having realised that the 
existence of a personality is an illusion, a kind of eternal blank is 
substituted for this wrong idea." 

E. Burnouf, Int., p. 97, 1. 10. 

O Pr. Pi. Fata, 2, note 2. 

lo ERE. ii, 739a. 
l1 B.C. Ava. Pka., 421. 
l2 P. Oltramare, " Bouddhique," p. 250, note. 
l3 ERE, ii, 7390. 
l4 RHR., vol. xlii, 1900, p. 360, note. 
lb " T h e  Yoga-dariana," translated by G. Jha, p. 88 {Bombay, 

1 907). 
l6 H. Kern, " Manual," p. 65, note 5 ; ' L  Histoire," i, 383, note. 
" K. E. Neurnann, Majjh. tr., vol. i, p. 620, note 5. K. E. 

Neumann cites other words like manosano, ma'nasatto, bhavasatto, etc. 
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P. Oltramare, " Bouddhique." p. 2 qo. 
a -  

lo Kjtmendra, i .3 ; M. Yy., p. 50 ; J. kahder, " Glossary," p. 134. 
*O J. H. Woods, Yoga, pp. xvii, xx, 93. " T. W. Rhys Davids, " Buddhist India," pp. 161 ff. (London, 

1903) ; " Dialogus," i,. pp. xx, I. 

22 T h e  word yina 1s generallv translated as " vehicle ", also aa 
" boat ". Hina is rendered as " lower ". " inferior ". " lesser ". and 
M a h i  as " higher ", " greater ". T h e  Tibetan equivalent is tieD&, 
which means " vehicle " (Tib. Dicy., Das, 5 8 5). According to E. J. 
Eitel, the Chinese also translate yo'na as " conveyance " (y. go). But 
it is doubtful if yo'na originally meant " vehicle ". I t  denotes' " way, 
path " in the Vedar and the Upanijads, e.g. Chindogya Upd., v, 3.2 
!" pathor dcva-y o'nary a piw-y inary a ca wy o'vartanci") . In Buddhisn!, 
there are more than two yinar, and the contrast between Aha and mahi 
is not the fundamental point. There is the yina of the pratyrk~-buddhar, 
and they surely do not need a " vehicle" for their solitary career. It 
may .be suggested that yina in Buddhism originally denoted " Way, 
Career ", and that the connotation was changed after the publication 
of the Sad. Pu., with its famous parable of the three yinas (chap. iii). 
That  play on words led to the substitution of the idea -of " vehicle " for 
that of " way ". 

23 Salikira-dho'na. H. Kern translates " heap of dirt ". But d h i m  
6 6 means receptacle ", not "'heap" (from the root dhi). Safkira ia 

rendered as " Kehricht " by Bohtlingk and Roth. 
24 Divara-mudri. Mudri  means " seal ", hence a coin with the 

superscription on it. Literally, divara-mrdro' means " day's coin " 
25 'Tathigata. This puzzling word may be construed. as rathi-gata 

(" gone thus, in that way "), or tathi-igata (" come thus, in t h t  way "). 
I t  has been .variously translated as follows : " The Truth-finder " 
(Chalmers, Mqyh. tr., i, 46, etc.) ; " the Accomplished One " (Sil~cara, 
Majj3.- tr., p. 67) ; " H e  who has won through to the Tru th"  
(Dhamma~ari~ani tr., 1099) ; " T h e  SainL who has attained Truth"  
(J. E. Carpenter, " Buddhism," p. 259) ; " Der Vollendete " 
(H. Oldenberg, " Buddha," p. 145, note ; Nyanatiloka, ~ n g u t t a r a  tr., 
vol. v, p. 283). T h e  Jainas employ the term fattha-gaya (= tatra-gata), 
which is explained as meaning " he who has attained that world, i.e. 
emancipation " (SBE., vol. xiii, p. 82). R. 0. Franke thinks that 
TatAigata means " one, who has himself gone on the Way, that he 
teaches others " (" der so Gegangene," . . . " derjenige, der diesen 
Weg, den er lehrt, zuerst selbst zurtickgelegt hat " ; Digha, p. -28.7). 
H e  also poiilttrout that Tathigata simply means " arht, monk, individual " 
in several passages (Digha, p. 294). C. A. F. Rhys Davids is of opinion 
that the word means " thus come ", and that Gautama Buddha's disciples 
gave him that name, because he " was believed to have come as a teacher 
in an order, according to which others had come" (" Gotama," p. 45.) 
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H. Beckh explains : " Ein So-gegangener, d.h. einer der den Buddha- 
weg auch wirklich gegangen ist," " der den gleichen Pfad wie alle Buddhas 
gewandelt " (" Buddhismus," vol. i, pp. 6 I ,  62). Buddhaghosa offers 
no fewer than eight different explanations, which have been discussed 
by K. Chalmers in JRAS. 1898, pp. 105 ff. : (a) " H e  who has arrived 
in such fashion," i.e. who has wcrked his way upwards to perfection 
for the world's good in the same fashion as all previous Buddhas. 
(b)  " H e  who walked in such fashion," i.e. ( I )  he who at birth took the 
seven steps in the same fashion as all previous Buddhas ; or (2) he who 
In the same way as all previous Buddhas went his way to Buddhahood 
through the four Jho'nas and the Paths. (c) (Tatha and igato), he who 
by :he path o f  knowledge has come at the real essentials of things. 
(d) (Tatha and +to), he who has won Truth. (2) He who has discerned 
Truth. (f) ( e a t 0  = @ado), he who declares Truth. (g) (Gato = 
pavatto), he whose words and deeds accord. (A) ( l a t h a  and agata) (agata= 
agada, " medicine, physic "), the great physician, whose physic is all- 
potent. R. Chalmers derives the word from tatha and igata and interprets 
it as meaning " One who has come at the real truth ". Bohtlingk and 
Roth interpret the word as tathi-gata (sich in solcher Lage, in solchem 
Zustande, befindend ; derartig, so beschaffen). Tatho'gata occurs in 
several passages of the Maho'bho'mta, e.g. (" 3agmuA sahito's tatra yatra 
riji  tathigatah," i, 4879 ; vol. i, p. 179, Calcutta Edition). It  is not 
probable that the doctrine of a succession of Buddhas would be embodied 
in a term, which belongs to early Pgli literature. This consideration 
weakens the argument for the derivation t a t h ~ i g a t a .  I t  seems rather 
pedantic to discover tatha (= Truth) in this word. T h e  simple and 
natural sense seems to be tathi-gata. O n  the analpgy of the Jaina term 
and the phrases in the Mahibhirata, we may explain it as " gone there, 
i.e. to Liberation, n i m i ~ a ,  or whatever the summun bonum may be ". 
I t  would thus mean " T h e  Liberated One ", " One who has reached 
the goal " 

26 Upadhi (P2li: Upo'di). T h e  word vcrdhi seems to be a wrongly 
Sanskritized form of P2li upo'di, which is derived from the root di. 
I t  is clasely related to upo'do'na, meaning " fuel ", " stuff of life ", " sub- 
stratum of the aggregates." (khandha~). Nirviga with upadhi is attained 
during life on the extinction of the isravas: N i r u i ~ a  without upadhi 
'simply means " the death of such a saint ". T h e  Tibetan equivalent 
is dtios (thing) or phuti-po (= Skt shandha ; Tib. Dicy., Das, 
824.; M. 8. A]. tr., p. 27, note 4.) L. de la VallCe Poussin translates 
" residue " (JRAS. 1906, p. 964). " Daseinsgrundlage " (M. Winternitz 
in " Lesebuch ", p. 279). 

27 Santina. H. Kern translates " intelligence ". T h e  word denotes 
the series of mental states, which constitute the individual. 

Ku~ala-mil ini  : " roots or bases of goodness or merit " (Pali 
Dicy.). 
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8' Divy., 50.9; Lka., 65, verse 130; ha.-fa., i, 65. I ; Pr. Pd. 

Cata., pp. 85, 296 ; Ki. Vy., 46 ; Kpmmdra, i, 623. $0 ; Da. Bbu'., 
6;. 2, etc. 

r 

AuddAatya. This term occurs in the lists of the nivaranas.rnd 
the samyojcmas. As a niwarana, it id coupled with kaukrtya (Pali : 
uddhacca-kukkuccam). I t  has been explained as " recklessness ", 
" pride ", " la prbomption ", " vanity ", " excitement ". In the 
M. 6. AZ., it is mentioned with Zaya ( I  42.9). It seems to denote a mood 
of exaltation and self-satisfaction as opposed to self-reproach and dejection. 

Cila-vrata-parimorfa (Pali : siZa66am-parimisa) . C f. Dhamma- 
satigpni, sections roo5, 1174. Parcr'marfa, derived from mrf (with 
pari), m&ns "touching, contact, being under the influence o f ;  
contagion ". Hence the meaning,. " perversion," " infatuation," 
" inverted judgment." 

Sat- kiy a-drgi (Pdi : sa kkiya-di!!hi). (D Aammasangapi, section 
1003.) This Pali term is explained in ,two ways : (I)  spa-ktiya-a'r;r!i ; 
and (2) s a t - a -  T h e  latter Sanskritized form is generally accepted 
as correct. I t  has been translated as' " Heresy of Individuality ", 
" Delusion of Self", " T h e  Personality View ", etc. L. Feer's rendering 
is inadmissible : " la persu&ion que le corps a t  une ch& 
bonne" (ha.-fa.  tr., p. 14). Literally, sat-&ya means " the body in 
being, the existing body ". 

30 Kitfa. In Buddhist Sanskrit, this term is derived from 4/ic 
(= " to soil, to stain "). Bad butter is called sankiZi~~ba in Pa (cf. 
Dhamma-saigapi, section I 229). T h e  word has been rendered as 
b  L  passion ", " sin ", " lust ", bL  les corruptions de ma1 ", etc. (PPli : 
kiZesa, klesa, sun kiiissati) . 

traidho'ruka. L. Feer translates, " sous les trois forma." But 
the word refers to the three worlds. 

vo'si-candana. L. Feer translates, " froid comme le sandal " ; 
but perhaps the word oisi corresponds to P ~ l i  visita, and the idea of 
L  b  fragrance " seems more appropriate than that of " coldness ", or both 
ideas may be combined ; " cold like fragrant sandal-wood ". E. Burnouf's - 
interprektion is probably correct: " the sandal-tree and the axe that 
cuts it down " (asi). An orhat sees no difference between them. This 
is a third simile. 

33 Upmdra. L. Feer translates b L  Indra, premier et second." But 
I have followed Monier Williams's Sanskrit Dictionary. 

34 Sad. Pu., 80, 11. 6, 9 ;  81. I .  

36 Pr. Pi. Cots., 122 .10 ;  130.3 ff. 
anupadhi-ce!a-nitvtina. See note 26 above (Chap. I). 

s7 M. S. A,., I r 5.7 ff. 
38 M. S. A/., 53.4. 
39 M. S. A/., 53.3. 
'O B.C. Ava., vii, 29 ; iv, 7 ; ix, 49 ; v i ,  I 5 .  Bo. BAG., 
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fol.96.2ff. Pr. Pi. Cata., 122,  282, 485. M. 8. A/., 40, 98, 
168, 171. Qh!i, 61.6, 66.11, 50.13. Sad. Pu., 276.8, 129.9, 
47.3, etc. 

41 Lka., 66.6. 
42 Su. Yy., 15.10 ff. 

Pr. Pi. A!!&., 375. I4  fi. 
44 Cik!i, 14.8. 
4s Sad. Pu., 116.2, 203.11, 131.12, 378.3. M. 8. Al., 6. 

B.C. Ava., vii, 18. 
47 D. T. Suzuki, " Outlines," p. 294. Silmra : MGh.  tr., 

p. 66. 
48 Mtu.,i, 239.18; Pr. P t  Cata.,91; Da. Bhi.,25,etc. 
49 Mtu., i, 63.2 ; ii, 394.12. 

" Outlines," p. 295. 
5 1  Mtu., ii, 341 .2, ii, 397.2. Sam. R I . ,  fol. 10. I .  Lka., 29% 

verse 261, etc. 
Pr. Pa'. Cata., 64, 174, 682. Divy., 143. Sad. Pu., 41 .s .  

Saund. Ka'., xvii, 34. Lka., 2 56. Pr. Pi. Af!a., 397. Do. 
97, etc. 

63 Pr. Pa'. Cata., 1326, 1373, 499. Pr. Pi. Aga., 281.19. 
Da. Bhu'., 95.25. M. Yy., section I (p. za). Kar. Pu., 9.11. 
M. 8. Al., 33. 

64 Divy., 127.13; 205.120.  

s5 fad. Pa., 308.9. 
56 Bo. Bhi., fol. 3 9 6.6 (sarva-tarka-mii;gu-samati kra'ntatvad). 
57 Bo. Bhu'., 3 70.6, and 3 7 6.3 (nirmalam, apratihatam, sarvajZinam, 

asarigaj~inam). M. S. Al., 33.14. 
Bo. Bhi., fol. 376. 3 .3 .  

'OM. 8. A]., 34.3, 35.14. 
M. 8. A/., 3 6 .  I 9. Bo. Rhzi., fol. 396.6 (" agrZ  regh ha' vari 

prapfti ") . 
Ava./a . , i ,7 .~,etc .  Bo. Bhi., fol. 1486.6; 376.5.1, M.Vy . ,  

section I I. 

These three Fields of .Mindfulness are defined as follows : 
Impartiality or same mental attitude (soma-cittnti) towards those who 
wish to hear or learn, those who do not wish to hear or learn, and those 
who partake of both characteristics ((up-ifami~e(u-, etc.). Cf. Sutta- 
nipita, 383, p. 67. The words may mean " obedient ", " disobedient ". 

e2.Mtu., i, 38.14 ff. Lal. Y., 5.2,403.1. Sad. Pu., 81.3. 
83 M. Yy., section 7. DA. S., section 76. 'Lal. Y., 275.10. 

Avo.-GO., i, 7. 5. M. S. Al., 186. Csoma, p. 5. Cf. Aiguttara., 
v, 33.7 ff. MMajjhima, i, 69 ff. " Sthin-isthina (Pali : /Ain@!Ai?a). This term has been interpreted 
in several ways. Csoma de Kiiriis (p. 5) and Ny~natiloka (Aiguttara tr., 
vol. v, 282) translate : " what is possible or impossible ". D. T. Suzuki 
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renders it as " right and wrong ". T. W. Rhys Davids, C. A. F. 
Rhys Davids and Lord Chalmers are of opinion that it refers to the 
knowledge of specific causal relations. (" Dialogues," iii, 205 ; Dhamm, 
sangani tr., p. 323 ; M d h .  tr., i, 46.) P. Ohramare translates : " I1 
sait ce qui est comme Ctant, ce qui n'est pas comme n'etant p a "  
(" La ThCosophie Bouddhique," p. 241). S. Hardy explains the term 
as meaning " the wisdom that understands what knowledge is necesvary 
for the right fulfilment of any particular duty, in whatsoever situation" 
(" Manual," p. -394). F. Max Mtiller translates : " Knowledge of 
admissible and ~nadmissible propositions " (Ph .  S., p. 5 I). Silacara 
tianslates : " understands according to truth and fact the true and the 
fa!se " (Mczjjh. tr., p. 67). 

65 AdhimuRti (Tibetan : mos-pa-sna-tsogs). Csoma de K o r h  and 
D. T. Suzuki read vimukti (" liberation "). But the Tibetan equivalent 
shows that this is a wrong reading. 

Dhitu. See note 7 (Chap. I). 
67 T h e  M. 7y. has indriya-varivara. But the DA. 6. and the 

Pr. Pi. Cata. read i n d r i y a - ~ p a r a ,  which is confirmed by the Pali 
text, " indriya paropariyattam " (Aiguttara, v, 34). T h e  , Tibetan 
equivalent is mchog-dai-mcbog-ma, but mchog corresponds to both Skt. 
parama and vara (Tib. Dicy., Das, p. 436). Csoma de KBr& translates : 
" the power of knowing what is and what is not the chief organ." 
Lord Chalmers renders indriya as " hearts ". 

6B Sarvatra-gimini pratipad. T h e  Pal. text has sabbattAa- 
ga'minipa.tipadam (which perhaps points to a possible Sanskrit reaiing 
sawirtha instead of samatra). Csoma de Korijs translates : " the power 
of knowing all the ways of transmigration." F. Max Miiller also 
accepts the alternative reading samirtha (" leads to all the highest 
objects "). Ny~natiloka translates : " Jedweden Ausgang " ( = samaha). 
Lord Chalmers thinks that it means " the future t~ which every course 
leads " (Mq3A. tr., i, 47). Silacirra renders it  as " the way that leads 
to all states " (M~JA. tr., 67). T h e  Tibetan text has thams-cad-du- 
J p b a  (= " going everywhere ", Tib. Dicy., Das, p. 300). This 
shows that s a w - i t - g i n  was not accepted by the Tibetan 
translators. 

T h e  Pirli text makes it  clear that the compound should be 
divided in this way : soma-dhyina-vimok!a-samidhi-samipattino'~ 
saiR/eca-vyavadina-vyutthina. Lord Chalmers translates vyavo-dona as 
6 6 specific stage " and renders samipattino'm as " achievements of 
Ecstasy, etc." (Majjb. tr., i, 47). But vyavadina (Pali : vodina) means 
" purification ". Silacirra translates vyutthina ( P ~ l i  : vu.t.thina) as " manly 
endeavour " (without citing any authority), and renders samipattino'm 
as " those aiming at ecstasy ", etc. But samipatti always denotes the 
four Attainments leading to the formless, non-material worlds (iru'pya- 
ramipattayafi). Csoma de K ~ r o s  translates : " Liberation from the 
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miseries of vice and all s ~ r t s  of theories " (which is really very wide of 
the mark). 

70 ~ a l :  Y., 344. Mtu., ii, 2 83. 
71 Cf. Majjhima, i, 71. Aiguttara, ii, 9. 
72 Csoma, p. 249. U. Wogihara, Bo. BAE., p. 42. M. Walleser, 

Pr. Pi. tr.,p. 72. S. LCvi,M. 8.A/., tr.,pp. 13, 303. D. T.Suzuki, . . 
" Outlines," p. 327. Ny~qatiloka, Anguttaro tr., 11, 14. L. Feer, 
ha.-fa. tr., p. 12, etc. For vica'rada and vaiciradya, cf. Sam. Ri., 
fol. 11za.6. Mtu., i, 39.13; iii, 386.14. LaZ. Y., 403.1, 
160.14. DA. S., section 77. M. Yy., section 8. Kar. Pu., r 06. r 2. 

ha.-fa. ,  i, 7.5. Su. Fy., 40.1. Cik!i, 351.7. The  DA. 8. omits 
the third vaifiradya 

73 M. Yy., p. 10. M. S. Al., tr., p. 27. 
M. S. Al. tr., p. 27 

75 dharmi8. Lord Chalmers translates, " mental states" (Majjh. 
tr., i, 48). But this rendering does not suit the context. Silaara 
translates more correctly, " things " (Mqjh. tr., p. 68). 

76 Csoma de Koros interprets the third vaifiradya thus : " Boldness 
to teach or prophesy with certainty the immutability of the immanent 
virtues" (p. 249). But the Pali teat does not support this rendering. 

'7 E. Burnouf, Int., p. 150, note. Nyaqatilok, says : " Das 
Wort ist wahrscheinlich auf vcn (gehen) zuriickzufiihren " (Aiguttara 
w., V O ~ .  V, p. 530). 

78 H. Kern, SBE., vol. xxi, p. 3 I,  note. S. Hardy, " Manual," 
p. 39 5 .  Csoma, p. 2 50. L. Feer, Avo.-(a. tr., p. r 2. S. LCvi, M. S. Al. 
tr., p. 304. C. F. Koeppen, " Buddha," i, 436. J. Speyer, ha.-fa., 
ii, 223. 

78 P ~ l i  Dicy., S.V. 

E. Burnouf, Int., p. 150, note. 
For the ivmika-dharmas, see M. Yy,, section 9. Divy., 148. 

M. S. Al., 187. Pr. Pi. Cata., 1450. Lal.Y,, 275.11. Do. Bhu'., 
13.26;  17.17. DA. S., section 79. Mtu., i, 160. 

82 nisti ravitam. The Pr; Pi. Cata. has the incorrect reading, 
caritam. The  Tibetan equivalent is ca-co-mcd-pa, and S. C. Das translates : 
6 6  free from noise or chatter, without fuss ". D. T. Suzuki renders the 
phrase as " faultless in his speeches " (" Outlines," p. 3 ~ 7 ) ~ ;  but this 
is a different idea altogether. H. Jaschke gives the rendering : " not 
loquacious or talkative " (Tib. Dicy., 138). 

s3 D. T. Suzuki translates : " He knows everything, yet he is calmly 
resigned." The  Pali word appatisatikhi means " want of judgment " 
(Dbamma-sakgapi, section I 346, p. 2 3 I ,  " idhckacco appalisatikhi 
ayoniso ZAZra? Zh~reti "). ( P ~ l i  Dicy., s.v.) Csoma de Koros transiates : 
" no indifference for any undiscussed things." But it is best to follow 
the Pali text. 
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I 24. I I ,  126. I 3. Lka., I 2.3. Kar. Pu., I 7.2. K!emmdra, i, 
907 .73 ;  ii, 933.12. Avo.-fa., i, 7.5, etc. 

Sad. Pu., 136.4, 108.17, 89.12, 90.2. M. Yy., section 19. 
B B  M. Yy., section r o. 

Kathi-vatthu, xviii, 3, p. 561 (n'arthi Bvddharsa Bhagavato 
Raruniti). 

91 Cf. Dioenes Laertius, vol. ii, p. 2 I 7, 11. 2 I ff. E. Zeller, 
" Stoics," p. 2j8,  1. 4. 

g2 M. Vy., section I 2. Cf. Aiguttara, iv, 82 ff. Digha, iii, 217. 
93 Sad. Pu., 228.4, 229.1, 294.6. M. Yy-, section I.  Divy., 

391, I 26. L ~ Z .  v., 13 I .3. ~ t u . ,  i, 200. lo. Kiemendra, i, 
673.39. La/. V., 423 ff. M. S. A/., 184 ff. 

94 Lal. V., 5, 260. M. Yy., section 2. 

95 Lal. V., 402.10. Sad. Pa., 385.4. SU. Pr., fol. I4a -5 -  
Su. VJ., 10. M. 8. A/., 48. Pr. Pi. GI&., 73.17. Mru., i, 
57, etc. 

g6 Kar. Pu., 122.10 ,  119. Pr. Pi. Cora., 111. 
B7 Mtu., i, 61.10 ff, 
B B  La/. V., 376.5, 402. Sad. Pu., 238.4. Lka., 23.4. 
99 sad .  Pu., 144 ff. 

loo Digha, i, 46. 
lol Mi/inda, 95 ff., " tisso sampattiyo pa!ilabhanti." 
lo2 Mtu., iii, 226. 
lo3 Sad. PIL., 326.2, 319. I ,  323.7. 
lo4 Sad. Pu., 249. 
lo5 Su. Pr., fol. 5a. I ff. (na t u  i i ya -nun t r  iyuh c a k y a ~  ganayitum). 
lo6 Mtu., i, 158.11. 
lo' For Buddha's miracles, cf. Avo.-yo., i, I 09, 3 3 I. Divy.. 48 ff.7 

128, 203, etc, 
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108 Mtu., i ,  167.17 ff. Vasumitra's " Treatise on the Sects," 
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110 Su. Pr., fol. 6a ff.,  " anasthi-rudhira-ko'yc kuto dhitur bhavifyati 
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111 Pr. P i .  Cata, I 2 I I .4. 
112 Sad. Pu., 319.1 .  M. 8. Al., 46.1. 
113 Yajrct',, 43. Sad, Pu., 143.3. Da. Bha., 3.27. 
114 Divy., 396.28; 158.23. Ciki$ 159.7. 
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116 Pr. P i .  Cata., 1470.3,380.6. M.S.Ai . ,45.3 ,  189.1~36.17. .  
117.M. S. A/., 7 7 - 1 3  ff. 
118 Cik!i, 230 .  M. 8. Al., 40.14. 
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120 Pr. P i .  Aga., 307. I 2. 

121 M.  8. Al . , q8 .11 ,  83.2. 
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119.4, 170.20, 156.6, 161 ff. B.C. Ava. Pka., 153, 11. 16 ff. 
56 B.C. Ava., iii, 1-3. 
5 7  B.C. Ava., iii, 4-5. 
68 Dh.  S., section 14.  

T h e  two words " pains and sorrows" in the translation stana 
for only one word in the original, duAkAa. B.C. Ava., iii, 6 ff. 

60 L. de la VallCe Poussin translates : " tant qu'il y aura des maladies " * - 
(B.C. Ava. tr., p. I 8). T h e  text is : " yivad rog-ipunar-bhovaj " 
(iii, 7). 

61 .L. de la VallCe Poussin renders vyatha' as " le feu ". But it is - 
preferable to translate literally. 

62 utprasaka (iii, I 6). A rare word. T h e  B.C. Ava. Pka. explains : 
L L  upahisaki vig'amba-ka'ripo ua " (p. 83, 1. I I). Monier Williams 
translates utpraia as " violent burst of laughter, ridicule " (Dicy. 
I 52a). Bohtlingk and Roth cite only one passage from the Sihitya- 
darpana. 

Satikrama. Bohtlingk and Roth cite several passages from the 
RimZyapa, in which it means " Brucke, Steg uber ein Wasser" The 
B.C. Aua. Pka. gives no explanation. 

bhodr-R/ra/a. T h e  B.C. Avo. Pka. explains : " yad yad vartv- 
abhila,itam obhisandh~y-ismin hastam prakjipet tat sarva? sampadyote." 
Bohtlingk and Roth give no explanation. L. de la VallCe Poussin 
translates : " une cruche miraculeuse." But Monier Williams gives the 
technical sense (also A. A. Macdonnell) 

Siddha-vidyri. L. de la VallCe Poussin translates : " une formule 
souveraine." T h e  B.C. Avo. Pka. explains : " siddAo-mantra4 yad-yat 
karma rayi Kriyae tat sawam sidhyati." Bohtlingk and Roth cite 
a passage, in which it means " Die Lehre der Gluckseligen ". L. D. 
Barnett translates : " a spell of power " Kina-dhenu : " cow of plenty " 
(L. D. Barnett, " Path," p. 45). 

64 D. T. Suzuki, " Outlines," pp, .3 r I ,  303. 
65 M. Anesaki, ERE. v, 450. Cf. L. de la Vallke Poussin's critical 

remarks in JRAS. 1908, p. 891. 
66 Lka., p. 46, verse r 06 ; p. I 5 8, verse 3 8. 
67 Sound. Ki., xv, 26 ; xviii, 27. Lal. Y., 4 I 2 . I 3. Cikj4 2.4. 

B.C. Avo., ix, 163 ;  iv, 15, 16, 20. Avo.-fa., ii, 181.13. Ciiyo- 
Iekha, verses 61-3. Su. Yy., 73.9, 75.9. " M. Yy., section I 20. Cilya-Irkha adds '' ml~cchor " (verse 62). 
These are called the eight akjapas. Cf. S. Yamakami, " Systems;' 
P- 92. 

Sad. Pu., 319.11. Cikjd, 2 .5 .  Avo.-(&., i, 230.5. 
70 Sad. Pu., 463 .q. Saund. Ka., xviii, 27. B.C. h., iv, 20- 

T h e  passage translated is taken from the Maj~hima-Nikiya (iii, 169). 
Cf. H. De's note in JPTS. 1906-7, p. 174. 
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73 yi. Mi., 227. I .  

74 Ibid., 227.3. 
75  Ibid., 227.5. 
76 Ibid., 227.8. 
7 7  Divy., 27, 100, 486. 
78 Ji. Mi., 228.10. 
79 Ibid., 228.14 ff., 23 I .  I. 

80 Ibid., 226.17, 226.24, 23 I .  3. 
Cikti, 287.14. 

82 Ibid., 228.1-5. 
83 Ibid., 8.12, 288.6. 
84 Ibid., 288.8. 
85 Ibid., 288.11, 289.1. 

Bo. BAri., 986. I .2. 

87 Ibid., 986.2.2, 3.3. 
Ibid., 711.5.2. 

8g Ibid., 7a. 3.3, 986.3. I. 
These are the five kasiyas, which are signs of degeneracy. A 

Buddha is born to counteract them. Cf. Kar. Pu., 16 ; Su. Yy., 99 ; 
Sad. Pu., 43 ; Lal. tr., 248. r 3 ; Cik!Z., 60 ; M. Yy., section I 24 ; 
Dh. S., section 91, etc. T h e  Pali word may literally mean " an 
astringent decoction of a plant " ; it means " astringent " when applied 
to taste, and ' L  pungent" when applied to smell (Yinaya, i, 277, U. 4-5 : 
" nipacci kasiva-vannay kasiva-gandbam kasiva-rasam "). T h e  old Pali 
form is kasiva ( P ~ l i  Dicy., s.v.). Bohtlingk and Roth cite several 
passages from Syruta, in which it means " a decoction ". But it is 
difficult to understand the transition from this meaning to the figurative 
sense, " evils, fundamental faults, calamities ". T h e  Tibetan equivalent 
is siiigs-ma, which means " sediment, impurity or defilement in food ; 
impurity" (Tib. Dicy., 501). T h e  Chinese equivalent means " mud" 
(M. 8. A/. tr., p. 78). Bohtlingk and Roth also cite several passages, 
in which kafiya signifies " sediment, impurity " (e.g. CAindogya Upaniiad, 
vii, 26.2, p. 435 : tasmai mydita-kasiyiya tamasas param dorcayati 
dhagav~n "). I t  is probable that the Buddhist technical term is related 
to kqsiya in this sense (and not to the meaning " decoction "). It  has 

4 L  been rendered as calamities ", " les cinq fanges," " les dCgCnC- 
9 ,  (6  rescences," " attachments, depravities," etc. (ERE. i, 18gb, etc.). 

T h e  five kasiyas are enumerated as iyyuA-ka!iya, &!ti-. Alcga-, satma-, 
kalpa-. These five show signs of degeneracy. The Jainls employ this 

L  4 term in the sense of " sin ", passion," and reckon four kasiyas : 
kroUa " anger ", mzna " pride ", miyi  " deception or illusion ", and 
IoLha " avarice " : (J. Jaini, " Outlines," p. 94). Cf. Uttaridhyayana- 
su'tro, 3 I . 6  ad vigabi kaszya sanni~am " (p. 2 I 6). 

z 
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91 Su. 0.. IS. LaZ. Y., 124.22, 181.5. yi. - Mi., 36.19, 

DO. BAJ., I I: I 3, etc. 
s t  B.C. Ava., iii, 22.23. 
98 Bo. BAG., fol. 6a, 2 . 2  to 3. I .  

94 Bo. Bh. ,  fol. 6a, 4.1. 
g6 B.C. Ava., i, 35. 

DA. S., section I 5. 
7 k . ,  r .  B.C. Ava., i, 19. Bo. By . ,  9a.5.1. 

Pr. PZ. A!!&., 437. 
P&!i., 9.7, 10.5. 

loo Mk., 1, 104, 2. 
101 Bo. BAE., fol. 60, 5.2. 
lo2 Mtu., ii, 368. 5 ff. 
lea Mtu., i, 40, 97. 
104 Mtu., i, 83. 
lob Bo. BhZ., fol. gob, 2 .3 ,  3. I. . 
lee Do, Bhi., 1 2 .  I .  

10' Bo. Rhrj., fnl. 96, 3 .  r ,  4. I, 5 .  1. Yak!& ; " name of certain 
mythical beings or demi-gods, who are attendants on Kuvrra, the god 
of wealth, and employed in the care of his garden and treasures . . . 
they correspond to the genii or fairies of the fairy-tales . . . Historically, 
they are remnants of an ancient demonology" (P~ l i  Dicy.). 

lo8 Bo. Bhu'., fol. Ioa, r . 2. 

log Bo. Bhu'., fol. 8a, 6.2 to 86, 2.3. 
f1° Bo. B~s., fol. 60, 4.2 (parama-bhadra parama-kalyi~a). 
111 B.C. Avo., i, 10; iii, 27 ff. M. 8. Al., 16. 
=I2 Bo. BAri,, fol. 66, 4.2: 
lJa Bo. Bhu'., fol. 61, 5 .  I .  

i . ,  0 . .  B.C. Ava., i, 15. 
116 ' 0 .  Bht., fol. 64, 6 ; 70, 2. 

lle So. Ab~i., fol 70, 2 .  I.  
117 CI'RJZ., 6, 8. 
118 M. S. Ai., 1 5 . 2 .  Bo. BAG., fol, 76, 2.3. Avo.-fa., i, 211.5. 

PI.. Pi. Aga., 306.1. 
119 Bo. Bll~i,, fo1. 76, 4.2, 5 .  I ,  5.3. 
!eo Sum. Ra'., fol. ~ r z l ,  1. I .  
lex Pr. P d .  ( h t d . ,  937 ff. 
I22 Pr, Pi, C,J:O., I I 8 5 ff, Bo. Bhz., fol. 86, 4.2. 
123 Da. Bhi. ,  13.21. 

. '?a B.C. AvJ., v, 102  ff. 
Bo. BhtS., fo!. 80, 1. 4, section 3. 
Ibid., fol. 8a, 5.1. 

l" Ibid., fol. 8a, 5.2. 
128 Ibid., f'ol. 8a, 5.3. 

Pr. Pd.  Cot&., 126j.ry. Ro. Bhi., fa]. 86, 5.3. 
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lal Bo. Bhi., fol. 90, 11. I, 2, 3. 
'lag B.C. AVO., iv, 4. 
laa B.C. AVO., iii, 25 ff. 
la4 B.C. Ava., iv, I 2. 

la6 Pr. Pi. Afta., 328. ~ , . f f .  
la@ Cik~i. ,  67. I 5. 
l87  Pr. Pd. Ai!a., 43 5.2.  

li8 D. T. Suzuki, " Outlines," Op. 307. 
'99 JA. 1881, p. 476, 11. 5-7. 
140 M. 8. A/., 147.25. 
141 Dh. S., section I I 2. 

Pr. Pci. &a., 43 5 .7 ff. 
148 AVO.-fa., i, 4 .  I ; i, 10. I,  etc. 
ld4 La/. Y., 161.19, 163.16, 175.13, 361.3 ff., 1 6 7 . 1 4  399.17, 

414. I. 
146 Su. Yy., r I 6. 
14@ Somyaktva ( P ~ l i  : ~ m m a t t a ) .  It  is one of the three rasis of P ~ i i  

literature. In the Abhid hammtliterature, three risis (" accumulations ") 
are spoken of, viz. : miccharta-niyato rdsi, sammatta-niyato ro'si, and 

I1 aniyato rcisi (" wrong-doing ,entailing immutable evil results " ; well- 
doing entailing immutable good results " ; and' " everything not so 
determined "). ( P ~ l i  Dicy.) (Cf. Bo. Bbu'., 846, 4.) 

Karhivarrhu, xxi, 8, p. 61 I (" sabbr kammd niyato' ti," etc.). 
'47 SU. Yy., 11.21.  

148 Da. BAi,, 14. I o ff. i .  291 . I 1 ff. For a literal translation 
of this long passage, 'see Cikzi. tr., pp. 265 6. 

W. H. D. Rouse translates " place " ( q b c i .  tr., p. 266. I I), 
but bhtimi in Buddhist Sanskrit means " stage " (of a bodhirattort's 
career). 

150 W. H. D. Rouse translates " animal world " ; but sattua means 
" living being ". 

161 Kpmcndra, ii, 667.93, 159.26, 107.52, etc. 
M. Yy., sections 34, 26, 27. 

163 Sad. Pu., 65.3, ff. 
54 vidy-icarana-~ampanna~. This phrase may also be translated 

"endowed with knowledge and good conduct ". Lord Chalmers 
translates rather freely : " walking by knowledge " ( M 4 j h .  tr., i, 45). 

anurraro). This word should be construed with the following 
phrase. T h e  M .  Yy. puts them together (section I ,  p. 2 0 ) .  Some 
scholars take anuttarab as a separate epithet. 

lS6 Avo.-ti., i, 7.2 ff. ; i, 12.16 ff., etc. 
lb6 M. 5. A/., 166.3. 
lb7 Divy., I 5 0 .  I 8.' 
lS8  Pt. Pi. A!!a., 212 .  
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l s g  K!emmdra, ii, 259.32. 
leO ha.-fa. ,  i, 186 ;  i, 191.11. 

lB1 Kfemmdra, ii, 975, 677,' 7 17. 
lg2 0 3  the five gatis, see Divy., I 24. I 5. Saund. Ki., xi, 62. Avo,- 

to., i, 16.12. Kar. Pu., 67.1. B.C. Ava. PRO., 589.15, etc. 
Pretas. They are not merely " ghosts of the dead " as A. B. 

Keith assumes (" Indian Mythology," p. 203. Boston, I 91 7). They 
are a speSial class of beings, born in a state of woe. 

lea On the six gatis and the arur-as, see LRa., 347 ; Mtu., i, 30 ; 
Cikjrl'., 2 5 3 ; Divy ., 3 94. I o ; Ciiya-lekhd, 99  ; Ki. Yy ., I 6 .3  ; Do. 
BQcl., 6 2 . 9 ;  Ava.-GO., i, 215.5, etc. . . 

lW Cf. Catupatha-Brihmana, 11, 3 . 3 . 9  (iha vai punar-mytyum 
mucyate, p. 94) ; x, I .A#. 14 (p. 5 10) " yaJ'amZna8 punar-mrfyum 
apajayati." etc. (Vedic Press, Ajmer, samvat I 9 59.) 

ls6 ERE, xii, qgqb. 
lag Sa#yutta, ii, I 78 E. (" Anamataggiyam bhikkhave sa~so'ro "). Cf. 

L. de la Vallie Poussin, " Nirv~xja," pp. 34 ff. ; C. A. F. Rhys Davids, 
" Psychology," pp. 244 ff. 

le7 SRandha (Pali : Khandha). This word is derived from the root 
skand " to rise ", and literally means " shoulder ", " upper part of the 
back " ; hence " trunk " of a tree, " bulk or mass in general," " heap," 
6 b ingredients or parts," " constituent elements," " sensorial aggregates." 
I t  has 'also been translated as " les Cpaules ", " les appuis ", " les troncs ", 
4 6 supports ", " Daseinselemente ", " les Branches ", etc. 

lea  Mtu., iii, 33 5. 
lee L. de la VallCe Poussin, " Opinions," pp. 81, 168. Le Muskon, 

1905, p. 5 I. S. Konow, " Lehrbuch," ii, r I 2. E. Burnouf, " Int.," 
pp. 423, 449, 573. Ny~natiloka, Aigutrars tr., i, 28 5; SBE., vol. x, 
Pt . i, p. 56, note. T h .  Stcherbatsky, "Conception," p.. 2 0. 
H. Hackmann, " Buddhism," p. 13. F. L. Woodward, " Sayings," 
p. 29. H. Beckh, " Buddhismus," ii, 81. S. LCvi, M. S. Al., tr. p. 47. 
E. Senart, RHR. 1900, tome 42, p. 3 5 I .  C. H. Warren, " Buddhism," 
p. I 16. 0. C. J. Rosenberg, " Probleme," ii, 212. K. E. Neumann, 
Majh .  tr., ii, 249. K. J. Saunders, " Epochs," p. 5. H. Oldenberg, 
" Buddha," p. 274. M. Walleser, Pr.  Pi. tr., p. 6. T. W .  Rhys Davids, 
" Buddhism," p. I 56. Silac~ra, Mlljjh. tr., p. I 26. " Dialogues," ii, 196, 
i i ,335;  iii,211,204. J.S.Speyer, J i .Mi . t r . , p .324 .  E. J.Thomas, 
" Buddha," p. 89. H. Kern, " Manual,'' pp. 47, 51. S. Dasgupta, 
''Yoga," p. 98. R. Franke,Digha,pp. 307 ff. R. Garbe, S i i k h y a , ~ .  269. 
R. Chalmers, Majjh. tr., i, 95. M. Winternitz, " Lesebuch," pp. 223,  

2 39, 2 5 I .  F. Heiler, " Versenkung," p. I I .  D. T. Suzu ki, " ~utlines," 
p. I 50. P. Oltramare, " Bouddhique," p. I 6 I .  P. Foucaux, Lal. Y. tr., 
p. 349. SBE., vol. xiii, p. 76. T h .  Stcherbatsky, " Nirvana," pp. 184, 
197. C. F. Koeppen, " Buddha," i, 603. C. A. F. Rhys Davids, 
" Psychology," p. 51 ; " Sakya," p. 378, etc. 
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T H E  BODHISATTVA DOCTRINE 

a06 ~ d h . ,  43 I . 5 .  M. 8. AZ., I 7 I .  ha.-gn., i, 7. Bo. Bha., fol. 
138a, 4.1. 
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87 Sam. Ro'., fol. 850, 3. 
8 a c a a .  E. H. Johnston s u g p e  u*ed expht iom : 
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B.C. Ava., v, 108. Ava.-p., i,.z44.10. Sam. R ~ . P  f.1. 
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3 0  yiparyisa is translated as " mistakes " by L. de la Vallde Poussin, 

" Nirvgna," p. I 5 2. 

31 Pr. Pi. Cata., 1427. Da. BAi., 38. 
32 Lal. V., 33. I I .  

33 La/. Y., 208; 328.20. Cikji., 229, 77, 81. Pr. Pi, Cata., 
1430. Kjemendra, ii, 578. 

34 Divy., 39. I I. 
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36 Kjemendra, ii, 5 7 3 . 3  2. 
37 Pr. Pi. Cata., 1431. Ciklo'., 228, 209. 
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CiR!i., 2 10. q ff. Pr. Po'., Cata., 1430. Cf. Digha, ii, 293 ff. ; 
MajjA., iii, 90 ff. 

4 0  Pr. Pi. Cata., 1431.2 ff. Ciksi., 210. 

Note.-The word, which is translated as " granaries ", is mflorri 
in the Pr. Po'. Cata., and m@o& in the Cikji. In Pali, it is mutoli (Digha, 
ii, 293). T h e  Tibetan equivalent is rjafma, which means " store-room " 
(Tib. Dicy., 4630). -I t  has also been translated as " sample-bag ", 
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a distortion of Pali pu.tosa' (see P ~ l i  Dicy., s.v.). 'But the Tibetan Dicy. 
gives a better meaning. 

4 1  Cik~i . ,  229. 
Note.-dkdta. This word is derived from kit, literally " shining 
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as a derivative of k ~ .  I t  is usually rranslated as " space " or " ether ". 
But it is better not to translate it. 
. 42 Cikli., 229. " La[. F., 328. n. Sound. Ki., ix, 6. Cikid., 229, 77. " Saund. Ko'., ix, 6, 29. Cik~d., 77.11. 

46 La]. Y., 354.7. Saund. Kd., ix, 6. 
48 Klemendra, ii, 2 I I .96. 
47 Ibid., i, 959.59. 

Saund. Kd., ix, 6, I I. 

Divy., I 80.23-4. Ciklo'.., 229.12. Divy., 28 I .  30. 
6O La/. Y., 208.13. Cikli., 228.14. 

Saund. Ki., ix, 9. Knmcndra, ii, 5 73 .3  3. LaI. V., 3 28.22. 
62 Cik!o'., 229. I I. W. H. D. Rouse translates " despair, thieves ", 

. . . ( i k . ,  tr., p. I ) .  But the sins and passions are metaphorically 
spoken of as " thieves ". Cf. B.C. h a . ,  v, 28 (k/rfa-taskara-sarigho 
'yam). 

63 Cikjo'., 77: 12. 

Saund. Ko'.., ix, I 2, I 3. 
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Vipadumaka. Cf. P ~ l i  puhvaka. The  Tibetan equivalmt L 

mam-par-hbtr~-gshig-pa. Hbrr means " worm, insect ", and g ~ b i  seem8 
4 6  to mean residence, abode ". 

56 B. Ct., Canto iii. Cf. Digha, ii, 22. 
67 Kicmtrdra, i, 689. 
68 DigAa, ii, 295 ff. Majjh. iii, 89 ff. , 

69 J. Jaini, " Outlines " p. 98. 
60 La/. V., 32.21. 

Ci!ya-lckha, verse 88. 
Bo. Bhi., fol. 46a, 3.2. 
Kiemcndra, i, 68 I .77. 

64 Bo. BAG., fol. 82a, 3 .  I. Cik!d., p. 209.6. 
65 Cikfg., 209. I 2. 

CiRli., 230. 
67 La/. Y., 263.21. 

Kar. Pu. ,  108.6. Ji. Mi., 158.6. K!tmmdra, ii, 51.25. 
Ji. Mi., I j8.7. 

70  B.C. AVO., V, 70. Ji. Mi., 202.2 I. 
Ji. Mi., 4.6. 

72 Divy., 384.5. 
73 B.C. Ava., v, 66. 
74 Cikii., 277. 
75 Ibid., 348-9. 
76 Klcmcndra, ii, 939.5. 
77 Ibid., i, 43.89. 

Ibid., i,  165.42. 
78 Ibid., i, 29.29; ii, 51.26. 
so Ibid., ii, 1081.174. 

Sam. Ri., fol. 95a. 5. 
Pr. Pi. Cata., 152 ff., 952. 

83 T. W. Rhys Davids, " Dialogues," ii, 128. L. de la VallCe 
Poussin, "Opinions," p. 81. L. Feer, a - a ,  tr., p. 406. 
P. Oltramare, " Bouddhique," p. 348. P. E. Foucaux (" La perception 
par les sens "), La/. Y., tr., p. 34. 

84 ERE, v, 455. 
ha.-ta., ii, I 92 . I ff. 
L. A. Waddell, " Buddhism," p. I 16. 
R. 0. Franke ("Gefuhle"), Digha,p. 187. cik!i., en., p. 218. 

8 8  DAamma-saigapi, section 3 58, P. 73. Digla, iii, 221, etc. 
89 Cittam pragpipiti samyak pradadhiti. Some scholars translate 

it as one clause, " fixes and controls his mind." But the Pr. Pi. Cat&. 
gives two clauses (p. 1436), and there is no strong reason why the second 
clause should be construed with citta. 

Nivara;llini. T h e  five nivaranas are : (I) A6Aidyd or Kimo- 
ccdanda : " covetousness, lust." (2) Yyipddo : " malice, ill-will." 



346 T H E  BODHISATTVA DOCTRINE 
(3) Styina-middha ( P ~ l i  thina-middham) : " indolence of mind and body ; 
sloth and torpor ". (4) Auddhatya-kaukrtyam : see note 29, Chap. I. 
(5) Yicikitsd : " doubt." I t  has also been rendered as " perplexity ", 
(6 suspense ", 66 a wavering mind ", etc. (DAamma-saigani, sections 
1153.ff.; M. S. Al., 141 ; Pr. Pa. A,*., 480.6.) 

C. A. F. Rhys Davids, " Sakya," p. 2 36. 
82 Mtu., iii, 32 I . I 3. M. Yy., section I 6. Dh. S., section 13 3. 

Cf.Digha,iii,221. Majjh.,i, 103.32ff.  Atiguttora,i,39.~2ff;. 
ii, 256.25 ff. 8a?yutta, v, 254. 

e4 LaI.Y., 33.17. M. S.Al . ,  142.15. 
Note.-The following adjectival clauses are sometimes added after 

the description of each yddhipida : " based upon detachment (vi~eka), 
absence of passion (viriga), and Cessation, and directed or turned 
towards renunciation (vyavararga-paripam) " ; cf. Digha, iii, 2 26. 

06 e.g. five abhijn"is are mentioned in the following passages : 
J Mi, 146.4. Da. Bha., 34 ff. ha.-ga., i, 210. Kar. Prr., 
I I ~ : ~ ~ ,  114.28. Sarnd. Ki., xvi, I. Mu., i ,  145.15. Pr. 
P i .  Cata., 65 .9 ,97 .  I.  Divy., 152.22.  Kfemendra, ii, 21, verse 71,etc. 

Six abAijn"'a's are mentioned in the following passages : Sad. Pu., 
129..10. M. 8. Al., 25, 185. Pr. Pi. cata., 1636. Kd.  Yy.,60.5. 
B.C. Ava. Pka., 428.4. Divy,, 44.25, etc. 

O6 Cf. Digha, iii, 28 I. 

97 Cf. Digha, i, 84. Majjh., i, 12, etc. 
88 T h e  Bo. BAI. seems to identify the'klecas with the isravos (fol. 

3 1 4  1-3). 
Dhamma-satigapi, section I 229. . . 

loo Digha, i, 84. Majjh., 11, 39. Dhamma-satiga~i, sections 
-1448, 1096. 

lol T h e  eight " powers " of Yoga are as follows :-(I) atomization, 
(2) levitation, (3) magnification, (4) extension, (5)  efficacy, the non- 
obstruction of desire, (6) mastery, (7) sovereignty, (8) the capacity of 
determining things according to desire, (J. H. Woods, Yoga, p. 278.) 

lo2 Pr. Pa. Gaia., I 45 3 .8. Cf. S a ~ y u t t a ,  ii, 2 I 3 . 3  3 ff. ; Digha, 
i, 8 2 (Simaiiiia-phala-sr~tta). 

Pr. Pi. Cata., 294. The  ten directions are North, South, West, 
East, North-east, East-south, South-west, West-north, Downward 
(nadir), Upward (zenith). 

lo4 Bo. ~ d . ,  fol. 296.6. 
lo5 Kfemendra, ii, 779.22. Avo.-ca., i, 230.13; i, 319.12. 
lo6 Cf. Samyutta, ii, 2 I 2. Digha, j, 79. 
1°7 Bo. BhZ., fol. 296. 2 .  I .  

los Ibid., fol. 296.4.1-2. 
log Ibid., fol. zgb. 5 .  I .  

ll0 Mtu., ii, 284.8 ff. Lal. Y., 345. Da. Bhr., 35-23 ff. 
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Lal. V., 37 5 .  r 6. M. Yy., section I 5, p. 2 I. Cf. Gamyutta, ii, 
213.16 E 

111 M.S.AI.,25.7. Do.Bhri.,70.16. 
lla Digha, i, 78. I ff. Samyutta, ii, 2 I 2.19 ff. 
llS M. Yy., section I 5. M. 8. A/., 26.2. Da. Bhti., 3 5. 
"4 Cf. R. Schmidt, " Fakire und Fakirturn," pp. 42-1 10 (Berlin, 

1908). 
116 Kiyma vote oartayati. It may also be rendered : " control8 the 

beings as far as." 
118 L. de la VallCe Poussin translates " verts " (" Le MusCon," 

191 I, p. I 56). But the MS. reading is pita, " yellow." Cf. Mfu., ... 
111, 115.18 ff . ;  iii, 410.5 ff. Divy., 161. M. Yy., section 15. 
Do. Bbl., 35. The items from (A) to (n) are given on the authority 
of L. dk, la VallCe Pouisin's article in " Le MusCon ", 191 I, p. I 57, as 
the manuscript is illegible. 

117 Bo. Bhi., fol. 346.3.2. M. S. Al., 183.26. 
118 M. S. Al., 20.12- 

118 ha.-ta., ii, 4 .4  ; i, 3.4. 
180 Divy., 150.5.  
181 MCIL., ii, 3 I 5.12.  

'2% Bo. Bhri., fol. 66.6.2. 
I23 Lal. .Y., I 77.20. Sad. Pu., 380.2. 
184 Bo. BAri., 3 50. 5. 
la6 Mtu., iij, 430. 13. 
186 Sad. PP, 392.9; 17.6, 25.2. Mfu., iii, 116.6. 
127 Sad. Pu., 150.3, 228.5, 313.2. Divy., 150.25.  

Is8 Bo. Bhri., fol. 620.2. 
Divy., p*. I++ ff. 

lS0 M. S. Al., 25.6. 
lS1 Lal.Y.,407.5,414.8. a - a , ,  I Divy., 156. Kar. 

Pu., r r 5 . t .  Divy., 49. 
laa Mtu., i, 71.1. 
lS3 ha.-fa., i, 331.12. . . 
lS4 Kar. Pu., 5.3. ha.-to., 11, 91.3. Dioy., 294. 
las Avo.-fa., i, 190.5 
laa Pr. Pi. .cata. ,  381.21. SU. 0.) 53. 
lS7 ha.-fa., ii, 433 ; ii, 49. 
ls8 Divy., 201.10. 

139 Pr, Pz. Cata., 106.22 ff. 
140 SBE., vol. x, pt. i, p. 13. 
U1 J. Jaini, " Outlines," p. 93. 
ld2 J. Jaini, " Outlines," p. 93. 
Ids J. Jaini, " Outlines," p. 93. 
ld4 H. T. Colebrooke, " Essays," vol. i,  pp. 447 ff. 

Ut~arcr'dhyn~ana-sitra : xviii, 5 ,  p. I 37, jhayai kkhmiyismt ; 



348 T H E  BODHISATTVA DOCTRINE 
sxxiv, 21, p. 243, pamcisava-ppavatto tihim agutto, ; xxviii, 14, P. 194, 
punnarn pivo'savd tahl. 

14@ ERE., vii, -7. 
'47 A. B. Keith, " Philosophy," p. 128, note I .  L. de la VallCe 

I'oussin, " Thdorie des douze Causes," p. 8, note I (Gand, 
19'3). 

148 E. J .  Thomas, " Buddha," p. 68, note. 
140 Bo. Bhu'., fol. 3 1 a . 3 . 1 ;  fol. j r a . z . 2 .  
150 Bo. BAu'., fol. 31a, 1. 3, section 2. 

lbl Bo. BAu'., fol. 310.3.3.  
Cf. Digha, i, I 56. MajjAima, ii, 39, etc. 

153 Mtu., ii, 406.6. M. Yy., section 22s .  Lal. V., 206.22 
Pr. PI. a ,  488.11. Mdh., 388.15. Divy., 37.20. Cikfo', 
28 I .9, etc. 

l S 4  Mtu., iii, 374. 5. 
lSs DA. S., section 24.' Pr. Pi. Gala., 671. 
lS8 Divy., 37.29 ff. 

57 Karatika. P. E. Foucaux translates " ordure " (Laf. F., tr., I 82). 
But the word means " bone, skull" (Skt. Dicy., M.W.). 

lbe ltpcna. P. E. Foucaux translates " piEge ". 
ltiO Cardcia. I have followed P. E. Foucaux's translation. 

b 6 
160 Pora). P. E. Foucaux translates matelots" ; but the word 

means " ship ". 
lBL Ivartyante. P. E. Foucaux translates, " domptd." But the 

word means " turn round ". 
le2 badhyantt. T h e  translation is conjectural. 

kucaIirtha. E. B. Cowell translates " the robbers of our happiness 
and our wealth" (SBE., vol. xlis, p. I 12). But it is better to construe 
thus : " kucalam ev-irtha)." 

la4 Samudra-vastrim. F. Weller translates from the Tibetan, "die 
vom Mecre umgilrtete Erde ". 

le5 On the Mo'ndhitr legend, cf. Divy., pp. 21 3 ff. 
le6 O n  Nahuia, cf. Maha'bhirata, v, s 27 ff. (Calcutta edition). Also 

J. Dowson, " Hindu Classical Dictionary," p. 214 (London, 1914). 
Mahibhirata, Udyoga-parvan, 11. 527 ff. (vol. ii, p. 104, Calcutta edition). 
Grnu takra priyay vikyam, etc. 

167 O n  Pur~iravos, cf. M a h W i r a t a ,  Abi~arvan,  11. jh7 ff. (vol. i, 
p. I I 3, Calcutta cdition). Tato mahar~ibhi) kruddhai), etc. J. Dowson, 
" Hindu Classical Dictionary," p. 247. 

las Bhigya-Rut'-iklria. F. Weller translates from the Tibetan : " die 
Sinnesfreuden, die an einer Fiille von Schicksalen voll sind." This 

L 4 seems to suit the context better than E. B. Cowell's translation : un- 
settled as to lot or family." 

lag Anyakiryi). F. Weller states that the Tibetan text corresponds 
to annnya-kiryi). Cira. E. B. Cowcll translates " rags " ; but the 
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sages are often spoken of as clad in the bark of ti-, not in pg. F. WelLr 
translates from the Tibetan : " Baumrinde." 

170 tad-vrttinlim. T h e  Tibetan reading corrapondr to v r a t d n h  : 
" they must lead to the violation of vowe." 

l71 O n  Ugriyudha, see Harivapca, chap. xx. Mahdbhdrata, vol. iv, 
p. 48 I, 11. I074 ff. (Calcutta edition). Ugrdyudhad kasya s r t a ~ ,  etc. 

17e F. Weller translates t h e  from the Tibetan : " Wenn man 
sich (ihnen) ve'reint, nachdem man der Meinung geworden ist, bei 
Sinnesgenilssen sei geringer Kummer, (so) ist iiber die Massen keine 
Sattigung. Wer  (mochte) das Gift  zu sich nehmen, das den Namen 
Sinneslust fiihrt, da die Guten (sie) tadeln und (sie) sicher schlecht 
ist." 

'79 paripinti in E. B. Cowell's text. F. Weller translates from the 
Tibetan : " Kommt zu leid " (= Skt. pariyznti). I have adopted the 
latter reading. 

174 Cf. La/. V., 325.3. 
7 i r a m t y  There is no word in the Tibetan text corresponding 

to riramtyiJ (F. Weller). 
178 For the idea, cf. Jci. Mi., I 22.7. 
I77 iyatana. T h e  word is derived from the root yam (with d), 

6 b and literally means " stretch, extent, reach ", hence region ", 
'6  sphere ", etc. 

1 7 ~  F. Weller translates from the Tibetan : " Holzscheit bei der 
Leichenverbrennung." For such similes, cf. Mtu., i, 73. r 2 ; ii, 327.3. 
Lo/. Y,, 3 2 9 . 8 .  Jci .  MZ., 122.9. B.C. Avo., viii, 84, etc. 

17@ F. Weller translates " die Nachtigung ". T h e  Tibetan word - - 

does not correspond to pyyd. 
leu T h e  Tibetan word corresponds to bhogij (not bhogyib). 
181 rapjrli. E. B. Cowell translates " name ". But sapj@ in 

Buddhist Sanskrit often means " idea, notion. 
le2 AnaiRintiknti. E. B. Cowell translates : " Since variableness is 

found in all pleasures." F. Wellc: translates from the Tibetan : " Weil 
die Sinneslilste nicht den Charakter des ~bso lu t en  haben." A. B. Keith 

4 6 renders the word as uncertain " (" Philosophy," p. 3 I 3). 
lea ague?;. F. Weller's translation, based on the Tibetan text, 

is evidently incorrect : " sthwere und nicht-schwere Gewander." T h e  
parallelism of the verses is lost, and the words yield no proper sense. 
agurtini is intended' to correspond to sandal-wood in the next line. E. B. 
Cowell's rendering is preferable : " aloe-wood ". 

Ie4 anuvakr![a-kiyaj. T h e  Tibetan equivalent is " 6ram zt I dag 
bdod pa rnams h r  /us d h  par mi gans (La/. Y. Tid., p. 2 I 5.11. I 3- I 4). 
(&en = " solitary, lonely, separated ", Tib. Dicy., Das, 91 2). 

lB6 La/. Y., 323.21. 
lee Mtu., ii, 325.20. Lal. Y., 324.4. 
la' La/. y,, 324. 14. 



350 T H E  BODHISATTVA DOCTRINE 
108 Lal. Y., 325.17. 
lee LaZ. F., 328. I. 
le0 Mtu., ii, 324.20. 
lel Mtu., ii, 325. 15. 
lea La(. y., 416. Mh., ' i i i ,  331. 
los Divy., 37.20 ff. 
194 pari kalpa. T h e  past participle parikappita (of P ~ l i  pari kappati) 

means " inclined, determined, decided, fixed upon ". ... 
lQS 77 M& 114.15. M. 8. Af., 167.4. Mtu., 111, 357.13. 
lee MdA., 388.17. 
lQ7 B.C. Ava., viii, 40 ff. 
1919 B.C. Ana., viii, 48, 52, 70. 
lee B.C. Ava., viii, 50. 
20° B.C. h a . ,  viii, 53. For gitAa, cf. Mtu., ii, 326.3. 
201 B.C. Ava., viii, 71 ff. 

B.C. Awa., viii, 72, 74. 
ao3 B.C. Ava., viii, 76. 
204 B.C; Ava., viii, 77. 
205 B.C. Iva . ,  viii, 79. 
20° B.C. Ava.,viii, 80, 81, 83. 
207 Jti. Mz., 114.21, 122.7. 
208 Cik!i., 281.14. La/. Y., 326.14. Kymcndra, i; 13.41. 

Mtu., i, 244.3. 
21° Cik!i., 281.11, 281.16. 

Mtu., iii, 453.14 ff. 
212 Cf. St. Jerome's words : '' St. Peter washed off the filth of marriage 

in the blood of martyrdom" (cited in F. W. Farrar's " Lives of the 
Fathers ", ii, 329). Pietro Damiani's " Liber Gomorrhianus " (eleventh 
century A.D.). Also F. W. Farrar, " Lives of the Fathers," vol. ii, p. 400 
(Edinburgh, 1889, 2 vols). E. Leigh-Bennett, " Handbook of the early 
Christian Fathers," pp. 240-1 ( ~ o n d d n ,  I 920). 

*I3 DA. S., sections 127, 128, 129. 
114 DA. S., section r j 7 .  M. Yy., section 207. MdA., 446*10 f, 

586 ff., 536 ff. LRa., 114. 
21s Cf. Dlamma-saigani, sections 1099, I 3 I 5-20. Majyhima, i, 484. 

Digha, i; I 3.40. 
216 Jivo = " vital spirit ", " vital principle " (not " soul "). 
217 MdA., 446, 5.36. 
218 LRa., I 14. Divy., 164. 
21e L. de la VallCe Poussin, " Opinions," p. 164. 
220 Do. BY.,64.22.  Pr. Pi. cata.,478. Divy., 124.13. M.YJ.9 

section 109. 
221 Mtu., iii, 384. 10. Pr. Pi. Cora., 478. 
222 Lka., 28. Kar. Pu., 118.17. 
223 Divy., 44.24. 
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224 Sad. Pu., I 3 5-8 ff. 
zz6 Kfcmrndra, ii, 77 I .7 I .  

226 M. 8. Al., 5 I .  8. 
227 Pr. Pi. cata., 97. 
228 K,rcmmdra,. ii, 79 5 .-9 I. 
228 Da. Bhti., 34. Pr. Pi. Cata., 1.458. 
230 M.8. A/., i83 .42. 
231 Cf. Vinaya, v, r 3 I .9  ff. Milinda, p. 3 5 I .  Maj~Aimrr, i, 282 ; - 

ii, 6. 
M. Yy., section 49. Dd. 6,. section 63. Pr. P i .  Afta., 387. 

2aa Sam. Ra'., fol. I 2 l a .  3 ff. 
Mtu., i, 64. I 5. 

2a6 Da. Bhti., 98.2. cik!o'., 191.10. 
2aa SBE., vol. xx, p. 90, note 3. 
aa7 E. Burnouf, " Int.," p. 273. I ff. 
2a8 DA. S., p. 49. 
280 E. Burnouf, " Int.," p. 274. 

The P ~ l i  words cka'sana and rko'sanika, however, often mean 
4 6  living or sitting alone, one who keeps to himself" (Mil., p. 20). 
Ekisanabhojona (Majjh., i, 4 3 7). 

e41 E. Burnouf, " Int.," p. 275. 
242 DA. S., p. 49. 
24a H, Kern, " Manual," p. 76. 
244 E. Burnouf, " Int.," p. 277. 
245 LaI. Y., 354.1, 429.3. 
246 Lal. Y., 364.10. 
247 LaZ. Y., 287.20. 
248 M~u. ,  441. I. 

249 LaZ. Y., 416.20. 
260 Jd.  Mi., 60.16. 
261 On Devadatta's proposals, cf. Vinaya iii, I 71 (Sanghddistsa, x). 
262 Miiinda, pp. 3 5 1-20 ff., 3 5 2 .z ff., a#hirasadi pncdi samo'p~ti 

bhavanti. 
25a Kfcmcndra, i, 881 . q ~  ; ii, 499.48. 

Uttaridhyayana-sitra, 29 .27, p. 203, 7t~vcnam vodinam janayai. 
J. Jaini, " Outlines," pp. 100, I 3 I. 

256 Muj~hima, i, 93 ; ii, 218. 
Majjh., ii, 36.2 (Cziia-sakuiudi~i sufta). 

'" Diogenes Laertius, vol. ii, pp. 3 E 
25e St. Luke, vii, 34. Timothy, ii, iv, 23. 

Cf. Montalembert, " Moines," vol. i, pp. 61, 101. 

'" Mtu., ii, 231 ff. Lai. Y., 2 5 0  ff, Cf. Majyhim, i, 77 8. 
(Mahd-sihanido-rutta) . '" Da. Bdi., 14.21, 86.27. M. 6. A(., 50. DivJ'., 391- 
la2 La!. Y,, 250.4, Z S O . Z I ,  256.13, 2 5 7 . 3 ,  259,I. 
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2e3 Mtu., ii, 204.~6. 
2e4 Kprnrndra, ii, 39. I 22. 

086 M. 8. Al., 26.2. 
2ee Da. Bhi., 70.7 ff, Dh. S., section 74. M. Yy., section 27. 

LAO., pp. I ,  309, 3 59. 
287 Digha, iii, 253, 283. Dhamma-sangapi, aections 58, 95. 

Ariguttara, ii, 141, 142. 
Digho ii, 100, I 20. 

2eo M, Yy., section 9. Mtu., i, 160. 
270  On five skandllas, cf. kf. Vy., section 4. Pr. Pi. &a,, 3 I 2 , I. 

271 Yibhinga, pp. 122,  124. (Indriya-vibhango). 
272 Pali Dicy., 9.v. itldriya. 
273 H. Kern, " Manual," p. 67. 
274 Ma~~hirna, i, I or . 5 ff. (Ceto-khila-sutta). Digha, iii, 237.24 ff. 
2 7 V i d c  supra, note 10, Chap. 11. 
27e Lal. Y., 392.1. M. Yy.,section 78. 
277 AVO.-fa., i, 2 0 5 .  5. 
2 7 e  Lab. Y,, 3 1 ~ 1 2 ,  33.17, 33.21. 
278 Da. Bhti., 19.21. 
28'0 Cikfa'., 316. 
281 Lal. V., 392.17. 
282 Lal. Y., qoo . I 9. 
28n Divy,, 35.7. Kar. Pu., 106.22. 
284 hltu., iii, 271.8, 109.25. 
286  Lal. Y., 31.12. 
2e6 Lal. V., 33.17. 
287 pr. P i .  AS!,., 386.8. M. S. A/., 105.29. 
288  Saund. Kz.,  xviii, 4. 
280 Saund. Ki . ,  v, 24. Kar. Pu., 66. 
2w Saund. KZ., xii, 37. 
201 Mcu., i, 248.4. La(. y., 412.13. 

Mcu., iii, 309.9. 
203 Kfcmendra, i, 1067.20. 
284 Kftmcndra, ii, 861 . I .  

205 Cik!d., 140.10. 
2 0 ~  Pr. Pz. Aila., 287.1. Cik!i., 62.8. 
287 Cik!a'., 5 .10 .  

208 Pr. Pz. A!/a., 386.8. 
20B Cikii., 2.14. 

CCik$&, 2.18. K i i k ~ i .  W. H. D. Rouse translates "desire- 
expelling ". But kYk{i in Buddhist Sanskrit often mcans " doubt". 
Cf. Mtu., i, 8 5 .  I 2 (Buddhr dhannr ca saright ca nu kitik!anti kadicana). 

aO1 Cikii,, 3.6, 3.13, 4.2, 4.17, 3.10. M S. Al., 143.19. 
802 Pr. Pi. Cata., 1442, 1259. 

pratisarikhyina. The Ddamma-wigani defines it (section 1353). 
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'04 The wheel was the symbol of universsl sovereignty. Hence the 
idea of establishing the Kingdom of the dharma. 

30Wf. Dlgha, iii, 106. t a r a ,  v 2 Gamyutta, v, 63. 
908 Kar. Pu., 104. 26. 
a07 Mtu., ii, 257.16. Do. Bhu'., 14.5. 
'08 L. Poussin, " Morale," p...~ 54. hl. Anesaki, ERE, v, 455. 
300 R. Chalmers, Mq~h . ,  tr., 11, 7. H. 0. Frankc, DigAu, p. I 84. 

La/. Y., 34.4. 
M. 8. A/., 144.10. 

alP M. S. A/., 106.27. 
313 E. R. J .  Gooneratne, Ariguttara tr., p. 5 5. Aliguttara-Nikdyr, 

pts. i-iii, by E. R. J. Gooner~tne (Galle, 1913). 
Itjukta in E. Burnouf, b b  lnt.," p. 3 28, and B. Hodgran, 

" Lit.,': p. r 5 ,  1. 23. " Nidina" (books on Cueation) completes 
the list. 

315 Dh. S., section 26. Sad. Pu., 46. I ,  

318 M. S. Al., 8 3 . I 2 ff. 
3 l 7  Bo. Bhti., fol. 436. 5-6. 
318 Pr. Pti. Gala., I 4.3. Sound. Ki., xiii, 2 5. Da. BAi. ,  12.9. 

Sam. Ri. ,  fol. 1136.5. Mtu., ii, 131.17. 
320 Dhamtna-sarigani, section 9. Translation, p. 12.  

321 AttAa-siligi, pp. I I 5, I 16 (section 298, AhuddaU etc.). 
322 Mru., i, 33 .6. 
Se3 Suur~d. Ki., siv,. 26, 27. 
324 Bo. Bhti., 876.6.2. 
325 Divj., 48.10. Avo.-fa., i, 32 -4 .  
328 Do. HAti . ,  40. 19. Satrnd. A'i., xiii, 24. 

327 Ida/.,  V, 34.7. ... 
328 Sdtind. A'i., sill, 24. 
32u SCC Chap. V. 
330 Jdtaka, i, 47. 
331 Cdriji-pi!aka, SV, 4, 11 ; pp. 102, 103. 
332 Section I 53 ; Translation, p. 28. 
333 Jitaka, i, p. 47, 11. 7 ff. 

hi. S. Al., tr. p. 8, notc 8. 
33.i Pr. Pi. cata., 58, note I .  Kftmtndra, i, 889, verse 43. 
330 E. Zeller, " Stoics," pp. 18, 2 2 .  Diogenes Lnertius, vii, 1 1 7  ; 

vol. ii, p, 221. 
337 '14. S. Al., i, 8.14. hltrr., iii, 395.15. . . . . . . . 
338 Mtt,., 111, 422.6. K!crnrndr~t, 11, 897, verse 5 ; 1 1 9  7131 

verse 39. 
33D Lol. Y., 35.9. 
34"hi. 8. A/., 145. I .  
341 Avo.-fa., i, 19 I .4. 

SU. Q., 59.3. Divy., 124.17. A v ~ . - j ~ . .  i, 16.13. 
A a 
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843 Divy., 21 I. K i .  yy., 17. Mtu., ii, 147.7 ; ii, 323.22; iii, 

1 ~ 2 . 1 3 .  Lal. Yo, 14. 101. 

a44 M. S. Al., 144. 
345 Saund. KZ., xvii, 58. Cf. Aiguttara, iv, 9 ff. ; D w a ,  iii, 2 54. 
346 Lal. Y., 350. 5. 
347 Da. BAG.+ 42.17. 
348 Sad. Pu., 17.13 ff. 
349 Cf. Yinaya, i, p. 10, 11. 26 ff. 
350 Dujrkha, " Ill," " Suffering," " Sorrow," etc. 
361 Trini (Pali : tanhi), " Thirst," '' Desire," " Lust," " Appetite," 

etc. 
362 M. Yy., section I I 2. 

353 Cik!;., 216.9. 
354 M. Yy., section I I I. Mdh. 475. I I .  Do. Bhi., 5 I .  6 K 
355 Lal. Y.,417 (cf. Yinayn,i, 11). Pr. Pi.A!!a.,qz6.3. Divy., 

205.2 I ,  393.24. Mtu., iii, 241.2. 
356 Anvaya-jgina : cf. Dfgha, iii, 2 26 ; Sayyutta, ii, 5 8 .  I I ff. ; 

Yibhaiga, 3 2 9.  J 8 ff. 
357 Pr. 'Pa. Assa., 377. a I. Pr. Pi. &to., 9 I I . I .  Saund. Kli., 

xvi, 14 ;  ix, 39; xv, 44 ;  mi, 7. 
358 H. Kern, " Manual," p. 46 ; cf. C. A. F. Rhys Davids, 

" Ps chology," pp. 79 ff. 1 3.9 ha.-fa. ,  i, 360.9; ii, r48.9. Divy., 128.22, 129.20. 
300 Ci!ya-lekha, verse 98. 
361 Klemendra, ii, 669, vetse 99. 
362 M. S. Al., 126.20. 
PC3 Ciksi., 281.1. Pr. Pa: Gaia., 1264.15. 
3e4 M. 8. Al., 110.25. 

Ibid., 173.3. 
3613 Pr. Pi. Cata., 194.9 ff., 463.10 ff. 
367 Su. Pr., fol. I 36, I .  

B e B L a ~ . y . , 4 1 6 . ~ 6 f f .  Mtu., iii, 331. Cf.Yinaya,i, p. 10, 

11. I 0  E 
3139 AVO.-fa., i, 232.3.R. Cf. Digha, ii, 151.  

8 7 0  AVO.-fa., i, I 6. I 4. 
391 K!rmmdru, i, 7 57, verse 50 ; i, 249.66. Lka., 204, verse I 17- 
a72 La/.Y.,q17. Mu., i ,  I .  Pr. Pb. @to., 1438. M. 8. 

A .  I M. VJ., section 44. ~ h .  s., section 50. 
a73 Cf. Digho, ii, 3 I I. MajjA., iii, 7 I ff. ; 25  I ff. DAamma- 

satigani, sections 297 to 304 (pp. 63-4). 
374 Sections 16,' 297. 
876 M ~ i j h . ,  iii, 2 2 .  I I ff' ; 7 I .26 K 
378 Pr. P i .  Cata., 105. 
377 M. 8. Al., 145. 
370 Atiguttara, ii, 195.27 fX 
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9'0 La/. Y., 34.10. 
380 Digha, iii, 2 I 5.7 ff. 
381 Majjh., iii, 73, 11. 9 ff. ; iii, 2 5 I .  

M. 8. Af., 145. 
383 LaI. V., 34.11 .  
384 Majjh., iii, 7 5, U. 19  ff. ; iii ,  2 51 .  

385 Pr. Pi .  A!!&., 334.3, 427.9. 
386 Digha, 1 .8 ff. 
7 a ,  iii, 2 5 2. a ,  ii, 3 I Dhamna-wigati, tr.8 p 7 7. 
3s8 M. 8.  Al., 145. La/. y., 34.15. 
380 J.  Jaini, " Outlines," p. 52. 

390 E. Senart, " Origines," p. 20. 

391 Aristotle, " Ethics," p. 45, 1. 16. 



CHAPTER V 

1 Sutta-nipita, I o I 8. mantesu piramim brtihi (or piramim), p. I 9 5 .  
Jitaka, i, 45-7 E, ; i, 73. Nettiparharapa, 87, " catutthe j k i m  
piramit~y 0." 

2 E. Burnouf, " Int.," p. 413. B. Hodgson, " Literature," p. I 5, 
note. M. Vassilief, (German e d i t i ~ n ) ~  p. 376. 

a E. Burnouf, " Int.," p. 41 3. 
"0. Bhu'., fol. 138a, 4 . 3  ff. 

L. de la VallCe Poussin, " Opinions," p. 3 I I. 

a Candrakirti also derives the word from piru. He says in the 
6 6 Madhyamakivatira : " Dans le mot piramiti, piram " signifie l'autre 

bord de l'ocQn des existences, la qualit6 de Bouddha qui consiste dans 
l'abandon cornplet des obscurciss~ments de la passibn et du con- 
naissable. Le mot piramiti, c'est-a-dire ' Parvenu A l'autre bord' 
(piragata) est form6 par le non-suppression de la dCsinence casuelle 
d'aprb la rtgle, ' I1 n'y a pas Clision devant le second terme du composC ' ; 
ou bien, appartenant au groupe du type ppodara, il prCsente la fin du 
second terme ( = pira-gimiti)." (Cf. Yipini, vi, 3 . I ,  " alug uttarapade." 
Pipini, vi, 3.109. " Le MusCon," 1907, pp. 277-8.) 

7 Lal. Y., 340.21 ff. Mtu., iii, 226. Pr. PZ. &ao, 194.15. 
Kar. Pu., 127. I .  ha . - fa ,  i, 7 .q. M. S. A/., 99. DA. S., section 17. 
Sam. Ri., fol. I I za, 3. Bo. Bhu'., fol. 47a, 6. 

8 M. S. Ai., 181.3. M. Yy,, section 34. Dh. S., section 18. 
Da. Bhti., 57. 

9 Jitaka, i, 45-7. 
10 " Ind. Ant.," vol. xvii, 1888, p. 366. 
l1 J. G. Biihler, " Indian Paleography," p. 78 (Bombay, 1904). 
l2 R. Garbe, Siikhya, p. 43. 
l3 Bo. Bhu'., fol. 406.5.2. 
'4 M, 8. Al., 180. M. Yy., section 33, etc. 
1 5  Dh. S., ~ 7 .  M. S. Ai., q?, etc. See note 7 above. 
la M. Fy., section 34. M. S. Al., 75, 181. 
'7 M. Yy., section 4. 
le Sam. Ri., fol. 133a.3. M. 8. Al., 54.1. Mdh., 377.13- 

M. Yy., section 36. 
I V i g h a , i ,  1 1 0 . 2 ;  i, 148.7. Cf. Mtu.,iii, 357.12;  413.2. 
20 M. S. Al., 100.11 ff., 107.3 ff. 
2 1 B o . B h i i . , f o l . ~ ~ b . z , ~ ~ ~ b . 5 .  M.S.Al . ,139.18ff .  DR.8.f 

section I 17. Cik!i., 7.17, 191 -4,  287.7. Lal. Y., 256.14. 
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22 M. 8. A/., 139-140. 

Bo. BAu'., fol. 860. I .  

24 Pr. P i .  A!.ta., 396. I 5 ff. 
25 Lka., 29, verse 62. 
28 M. S .  RI., 109.16.  
27 M.  8. Al., 166. I 8 .  
28 M. 8.  A/., 107.9. 
2g  M. 8 .  Al., 1 0 1 . 1 2  ff., 115.16 f f .  
30 Lka., 237 ff .  

M. 8. Al., 1 0 2 . 3  ff. 
32 Cik!~. ,  90. 

M. Yy., sections 93, 80 ,  5 1 ,  78. 
34 C f .  . Chindogyo Upd., ii, 23  . I ( trap dharma-skandhcr' yajzo 

'dhyayanam donam iti, p. 1 I 3 ) .  
Byhadrirogaka Upd., vi, 2 . I 6 (atha ye yajn'cna dinena fapaji 

lokii? jayanti, p. 816). 
35 .  C f .  Digha, ii, 3 54 (Piyisi-sutta). . . . Aiguttara, vi, 2 3 s (Dina- 

vagga) ; i ,  9 I (Dina-vagga) ; 111, 3 2 (Sumana-vagga) ; iv, 60 
(Mahi~~afifa-vagga) ; Sihanida-vagga, iv, 3 9 2 .  Itivutta ka, sections 2 6 ,  
98, 2 1 ( p p .  19, 98, 16). Jitaka, i ,  20.45. Samyutta,~, 3 5 1 ,  392 
(Sotzpatti-samyutta). DRammapada, verses 3 5 4, 2 2 3.  Sutta-nipzta 
(MZgAa-sutta). Peta-vatthu, i ,  I ( p .  I )  ; ii, 8 . 3  ( p .  2 2 )  ; ii, 4 .  g ( p .  I 7 ) .  

36 DA. S., section 105. Bo. Bhri., fol. 53b. 2. 

37 Cik,ri., 24 ff. 
38 Bo. Bhfi., fol. 476.2 ff. 
39 Bo. BAti., 476.5 . z-3. 
40 M. S.  A/.,-112.14. CI'k,rz., 8 2 . 1 5 .  

4 i .  Mi., 106.4, 219.10. i k . ,  8 2 .  I 5 .  Bo. Bdi . ,  fol. 
546.7.2. 

' 2  K!emendra,i, 1035.26; ii, 1 5 5 .  D i v y . , j g ~ .  Kar. Pu.,66.2. 
JZ .  Mi., 219.10. M.  8. Al., 112 .4 .  . . . 

43 Mu . ,  1 ,  405.1. Ji. Mi., 15.4. Ava-ca., i, 248.4; i ,  
198.11;  i ,262.2 .  Cik!i.,27.15. 

44 A - a ,  i ,  37.1. K:emmdra, i ,  687.94; ii, 263; i, 1121.9. 
Divy., 295. 

4 5  Cikfi . ,  129.  I ,  127.17. 
46 Ava-~a. , i ,257;  i i ,7.11.  Ki.Yy. ,28.  K~emendra,i ,10~9.3; 

i, 293.46 ; ii, 595.3. 
47  Divy., 429 ff. 
4 e  Ciksi., 87.5. 
49  2 ~ a - ~ a . ,  i, 158.10. 
5 0  Pr. Pz. Ai!a.,36, 519. Lal.Y.,276.15. Pr. P i .  ca:a.,73-1; 

1354. Sad. Pu., 263.10. Do. Bhri., 1 8 . 2 2 .  Mtu., i i i ,  405.1,  etc. 
T i .  MZ., 8.  Bo. Bdi . ,  fol. 49a. 2 . 3  ff. 4 .  2 I .  D 
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Ava-fa., i ,  3 1 3  ff. 

63 Da. BAS., 2 0 . 2 .  Divy., 290.8. a - a ,  i ,  I 6. Bo. Blti.. 
fol. 606.3 - 2 .  T h e  monk's four requisites (pari!kiri)) are given as 
upin~apita-civaro-~ayan-isana-g~ina-pratyaya-6haajya" These are 
sometimes reckoned as six. 

64 bo. Bhri., fol. 49a. 2 (ugi&iya, badhya, dandhaniyyajj. 
Bo. Bhri., fol. 48b.q. 3. 

50 Bo. Bhri., fol. 486. I .3.and 490. I (madya ; j i la  ; yantra). 
57 Bo. BhIL'., 490. I . I .  

6 8  Bo. Bhi., fol. 490.4. I ,  5oa.7. I ,  500. 5 . 2  (apathyam; yica- 
kin& apratiripaq dinam,; prapita-pataniya ; dharmena cisihasena). 

59  Bo. Bhri., fol. 546 . 5 .  I ff. (parittam ; kycchr-iditin deya-dharmin). 
6 0  Pr. PZ Cata., 1191.9. Cikri., 2 1 ,  24. 
61 Bo. BhIL'., fol. 476.3 . 3 ,  48a. 4 (?athi-kima-kara?iyaq t?r v i  para- 

vafyam para-vidheyam i t m i n a ~  pare- anuprayacchati). 
62 Pr. P i .  +ta.z~303.  a r i ,  19.1. RPP., 1 2 - 1 4 ,  
g3 Bo, B&., 490.6 (pofakam ; samrordbakam). 

Bo. Bhri., fol. 500.1.2.  Ji. MZ., 166.15. 
6 5  M. S. Al., I I 3 .3 .  Bo. Bhri., fol. 906.2 . I ,  506.6 (prasa'da- 

pro'modya-sahagatah). Jb. Mi.,  2 37 . 5 ,  5 2 . 2  3 ,  2 04.7, etc. ha- fa . ,  
i, 171.9.  K;emendra,.ii, 837.27, 127.32, 829.28, etc. 

Bo; -Bhi., fol. 506. 6.3,  3 Ia. 6 (avipratiriri). Kar. Pu., I I 2-29. 
Jo: Mi. ,  2 2 2 . 2 2 .  

67 Bo. Bhi., fol. 50a. I . I .  

68  Bo. Bhi., fol. 5 5'6. I .2 (nica-cittak). 
Bo. Bhri., fol. 56a. 2 .2,  496. 5 (sama-cittah). 

70  Bo. BAIL'., fol. 5 5 0 .  I ff., 5oa. 2 . I (uddhatinim asamvrtinain 
ikrofa kinim, etc.). M. S.  Al., I I 2 . 5 (pitra-ddnati apitra-dinati 
sarvatra dinati  larva- kila-dinata') . 

71 Ciklb., 145, 165. 
7 2  Ji. Mi., 154. 5.  
73 Pr. P i .  Cata., 9-1. A ~ a - ~ a . ,  i, 317. 
74 Mtu., ii, 79.13,  80.4. 
7 6  Bo. Bhi., fol. 3 ~a .7.  I (i(ihyo bhavati mahi-bhogo mahi-pak!o). 

M. 8. Al., 112.26. 7i. Mi., 14.8. Divy., 388 .  ~!emendra, 
i, 123. I ,  1 0 5 5 .  I ; ii, 829.27. 

76 Bo. BAG., fol. ~ o a .  5 . 1  (annado bali bhavati vasudo var?avin 
hlavati ca k{u!rn dipadah). 

77 Avo-fa., i ,  172.8. 
7 8  C i k~ i . ,  274.9. . . 
7 9  Mtu., 11, 363. I 2 .  Cikri., 34.5. Kiemettdra, i ,  877.25, 

647.5,  651 .19;  ii ,  81.65,  637.47, 999.4,  etc. 
Avo-ca., i, 173.6 f f .  and passim. Diwy,, 290.22 ff. 
carana-tala-pratighita). " T h e  soles o f  his feet become smooth 

or well-set." (Cf. the thirty-two laksanas o f  a mahlipurura.) 
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83 Cf. Ava-(a,, i, 241-88. 
08 Bo. Bhi., fol. 906.1.1, Soa.4.1. M. S .  Al., 165.3. cik/i.s 

146.10. 
84 Bo. Bhu'., fol. gob. I . 2. Ji. Mi., 204.3. Kar. Pu., I 1 1 -20.  

Bo. Bhti., fol. 556.7.2. 
Bo. Bhu'., fol. 506.2 .2'. 

e7 Bo. Bbu'., fol. 5p. 5 .  
Bo. Bhu'., fol. 506.4.3. 
Lal. Y . , ~ ~ z . I I ,  162.6, 180.6. IlZtu,i, 78 .16;  ii.3qo.22. 

Ji. Mi., 4 1  . I ,  2 3 8 . 2 2 ,  2 . 1 8 ,  etc. Cikii., 8 . 2 , 2 3 2 . 1 0 ,  r84.12,etc. 
Da. Bhzi., 1 1 . 1 3 ,  1 3 . 1 3 ,  18.17, 19.8, 43.8, 42.12,  46.3, 47.23, 
52.10,52.14,60.7,63.24,70.24,71.2,.73.16,78.19,82.6,88.12, 
90 .1 ,  etc. Pr. P i .  Gala., 1455.8, 2 8 2 . 1 1 ,  ig6r . 8 ,  etc. M. 8.  Al., 
1 1 . 5 ,  14.3, j I .14 ,  3 3 . 2 2 ,  167.42, 84.24, 124.30, 167.39, 172.67, 
I 74.74, etc. K!emendra, .ii, 57.42, 8 3 I .6, 909. I ,  etc. 

90 Pr. P i .  Cara., I 46 r .8  ff. 
cikra'., 146.10. 

92 Ji. Mi., 41.1. 
g3 Laj. Y., I 8 0 .  18.  
94 Kfemendra, I . I .  

Q5 Lka.,244.8. M.S.Al.,123.28. Ava-~a.,i,18q.i2,i,zo9.12. 
Sad. Pa., I 36.4. Lal. Y., 280.7. Cik!i., 287.9. Cf. Sutta-nipci/a, 
I 4 ~ 5 0  ( p .  26) : mito' yathi n i y a ~  putta?, etc. 

Q6 M. 8. Al., 161.6. 
97 cikf i . ,  19. 
98 M. S. A/., 162-4. 
99 Ji. Mi., 1 5 5 . 1 8 .  

loo yo'. Mi.,  174.9 ff. 
lol Shakespeare's " Merchant of Venice '.', Act iv, Scene I ,  1. 178. 
1°2 Cikfi., 286.8 ff. 
lo8 M.'S. Al., 176.27. B.C. Ava.,viii, 90 ff.' Mtu.,.iii, 387.12. 

ciklo'., 2 . 1 0 ,  3 57.16. 
104 M. S. A/., 19.17. 
105  B.C. Avo., viii, 90, 95. 
106 B.C. Ava., viii, I I O ,  1 3 1 ,  136, 140. 
'07  Bo. Bhri., fol. 376.7.2 (itma-hiiiya para-hiti~la) ; fol. I 5 l a .  7 3 

(sva-par-irtArprayujyate). M.S.A(.,IO~.~,IO~.~I,I~~.~~,III'.SO, 
etc. Ava-fa., i, 2 .4, 2 3 .9, 346 8 ,  etc. B.C. h a . ,  i, 24. Kf tendra,  
ii, 667.93, 1 3 3 . 5 2 .  Da. Bhti., 20.4. La). V., 192.11. 

' Bo. Bhu'., fol. 9a, 4. 

. . l o 9  Kar. Pu., I 08.7. K!emendra, ii,67 .93, I 3 3 .s 2. Ava-fu-, 
11, 1 3 . 5 .  

110 M. 8 .  A/., p. I 3 ,  verse I z ; p. 108, verse 36 ; p. I 1 1 ,  verse 49- 
ciiya-lekha, verses roo ff. Pr. P i .  Cata., 1462. I .  B.C. Ava., V, 84 i 
iii, 17 ff. Kfcmendra, ii, 583.72 ; i, 1133.59; i, 1061.23- 

. 
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111 Ji. ~Irld., 4.24,  I I . 2 ,  204.3. Nriginanda, iv, 26 (p. 77). 
112 Kymendra, ii, 857.59. 
113 Pr. Pi. Cata., I 462 . I .  

B.C. Avo., viii, 173. 
l l j M .  8. A/., 19.17 ff., 21.6. 
116 Kzemcndra, ii, 95 5 ff. 
117 Teilnyson's " In Memoriam ", lv. 
118 Ji. Mi., .169.16.' 
119 Ji. Mi. ,  232.21 ff. 
120 Ji. Mi. ,  I ff. SU. Pr., fol. 736, 3 ff. K~ycmcndra, ii, 53 K; 

ii, 907 ff. 
121 Ava-go., i, 182 ff. J i .  Mi., 6 ff. Kymmdra, ii, 831 ff. 

Cf. Cariyi-pilaka, p. 77 (i, 8) Sivir4ia-cariyay. Pali Jitaka, iv, 
401, 11. I 0  ff. 

122 Divy., 470 ff. Kymendra, ii, 53 ff. 
'23 Kremcndra, ii, 49 ff: 
124 K,remendm, ii, 101 7 ff. Kathi-sarit-sa'gara, 84  ff., 441 ff. 

* a  (Chapters xxii, xc) (Jimita-vihana is " jitirmara ", dina-vira ", 
" samabh ita-hitab ", etc.). Niginanda, 6 5 ff. 

125 Sam. Ro'., fol. I 540. 
128 Kar. Pu., I 07 ff. Krcmmdra, ii, I 54 K 
127 Ava-fa., i, 187 ff. 
128 Klcmendra, ii, I I 9 ff. 
129 Ava-ca., i, I 68  ff. Krrmendra, ii, 927 ff. 
130 K!emendra, i 2 5. 
131 Klcmendra, i, 61 ff. 
132 7i. Mi., 41 ff. - 
la3 76. Mi., 33. 
134 AVO-ga., i, 206 ff. Ji. Mi., 2 7 ff. K!emmdra, ii, 969 ff. Cf. 

Pali Titaka, iii, 5 I,  1. I o. Cariyi-pilaka, p. 82 (i, I 0). . 
135 Po!adAa. " Bei den Buddhisten Wiederholung des Gelubdes " 

(Skt. Dicy. Pbg.). This  word corresponds to Pali uposatha (Vedic 
rrpavasatha, the eve of t\he Soma sacrifice, day of  reparation). It 
means the day   receding four ,stages of the moon's waxing and waning, 
viz. :   st, 8th, I sth, 23rd ..nightsdof the lunar month. On the I 5th 
day of the half-month, the Buddhists held a chapter of the Order. Lay- 
men observed special vows. (Pali Dicy.) 

. . la6 Klemmdra, ii, 91  I .  Jd.  Mi. ,  2 0 0  ff. Kpncndt.a, ii, 9 I9 ; 
11, 957- 

137 Ji. Mi., 5 I ff. K!emendra, i, 647 ff. Cf. Pali Jitaka, vi. 
479 ff. ((Ycssantara). Cariyi-pitaka, p. 78 (i. 9). 

138 Bo. Bhi., fol. 530. 5. I (aprameja-pu~ya-prasoti). La/. P., 261.13, 
J i .Mi . ,237.25.  Yajra,24.11. Cik!a.,'z75.10. M.S.A/. , I39.39.  

la9 DO. Bhu'., 54.15. Mtrc., 86.7. Yajra, 21.12, 7.10. 
Cikla'., 275.10, 69.1.6, etc. 
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176  M.  Kale, " Higher Sanskrit Grammar," p. 132 (Bombay, 1918). 
176 Sarrnd. Ki., xiii, 27. 
177 M, S. A/,, 101 . 2 2 .  

178 M. Yy., sections 80, 93, 51, 78. 
179 Sad. Pu., 24.11. SIC. Yy., 60.17. Mtu., ii, 357.9. 
le0 Mtu., ii, 3 57.6. 
la1 Saund. Ki., xiii, 19 ff. 
le2 Ibid. 
183 Mtu., iii, 43 5.6. 

L L  Dukri/a," " fils-gandha." Kfemendra, ii, 869.29. 
le6 Da. Bhi., 57.4. 
le6MdA., 143,.1. La/. Y., 279.7. Sad, Pu.,. 681. Mlu., 

ii, 3 r 4. I 7. Cifya-lckho, 90. Avo-fa., i, 14 8. Pr.. Po'. Cata., 47 I. 

Do. Bhi., 37. 
187  Dhamma-saigapi, sections I o 5 5, I 059. Dhamma-satigcni, tr., 

pp. 254 fl-• 
lea Divy., I 54. 
lee Cik!i., 209. Pr. Pi. Coca;, 472. 
le0 Mdh., 143. I .  

Dhamma-saigani, section I q60 ; tr., p. 2 59. 
lS2 Cikfa'., 209. 
193  Dhamma-saigani, section I 06 I ; tr., p. 260. 
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1 l 8  Cf. Aitareya Brihmana, i, 4.6 (p. 98), " devo'/ur; vd e(u l o k q u  

samayrtanta," etc. (Anandagema Series, vol. xxxii, pt. i, Poona, 1896). 
" T h e  Works of Hesiod," translated by J. Banks (London, I 914), P. 3 3. 
L. Spence, " Introduction to Mythology," p. 293. 

119 Mtu., ii, 4x0. La/. V., 305. B. Ct., xiii, 19 ff. Kpmmdrcr, 
i, 729. 

120 Mtu., ii, 282.2. La/. Y., 335.13. 
121 La/. Y., 318.11. 
lZ2 La/. Y., 333. 
12s Mtu., ii, 280. I .  
124 Mtu., ii, 283.4. 
126 La/. Y., 340.2 I. 

B. Ct., xiii, 57 E 
lZ7 Kymmdra, i, 729 ff. 
1 2 ~  Majjhima, i, 247 (So Rho aham Aggivessana o!irikam iho'rom 

ikjrptva, etc.). . 
129 Digha, ii, 4 (section 8). 
130 E. Senart, " Legende," pp. 168, 169, 197, 207. E. Senart 

summaiizes his conclusions thus : " I1 (Buddha) e n  mGr pour sa mission 
prCdestinte : la conquCte de l'ambroisie et de la roue, de la pluie et 
de la lumitre fdcondes. I1 prend possession de l'arbre divin ; le demon 
orageux accourt le lui disputer; . . . la sombre armCe de Mira, 
rompue, dechirde, se disperse. Les Apsaras, filles du demon, les 
dernitres vapeurs legtres qui flottent au ciel, essayent en vain d'enlacer 
et de retenir le triomphateur. . . . I1 parait dans toutes sa gloire, dans 
sa splendeur supreme : le dieu a atteint le sommet de sa course " (" La 
LCgende," p. 434). 

H. Kern says : " La vCritC indeniable de la ldgende, sauf quelques 
details insignifiants, n'est pas celle de l'histoire, mais celle de la mythologie 
de la nature. . . . Le Buddha est un de ces avatiras, celui du dieu 
solaire. . . . La lutte entre le bodhisatva et Mira,  le rkpresentant 
de l'obscuritC, appartient, au moins dans ses traits essentiels, aux mythes 
les plus anciens de notre race. . . . Le Dieu solaire ttait tantat louC 
comme chasseur des tinkbres, comme exterminateur d'ttres mecliants, 
gCants et autres monstres, tant6t comme la source abondante de bCnCdictions 
pour la terre entiere, cause de la lumitre bienfaisante dont il illumine 
la terre et le ciel . . . chez les Indiens, le grand LibCrateur du monde 
est le Dieu sclaire. . . ." (" Histoire," i, 50, 239, 241, 243, 245). 

131 A. B. Keith, " Mythology," p. 197. 
13? Rptda ,  .i, 32 (p. 309, vol. i), " indrasya nu viryini prauocpm," 

etc. Cf. H. D.  Griswold, " T h e  Religion of the Rgveda" pp. 178-86 
(Oxford, 1923). H. Oldenberg, " Die Religion des Veda," pp. I 33 fF. 
(Stuttgart, 1917). 
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133 SBE., vol. xxiii, p. 231 (Bahrim Yalt), " W e  sacrifice unto 
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la4 J .  G. Frazer, " T h e  Goldm Bough," vol. i, pp. 56, 58 (London, 

1 894). 
lS6 J. H. Philpott, " T h e  Sacred Tree," pp. r I I ,  r I 5 ,  r 16 (London, 

1897). T. Keightley, op. cit., p. 74. 
laa Lal. V., pp. 343 ff. B. Ct., xiv, 2. 

la7 Mtu., ii, 286, 41 7. Cf. Lal. Y., 3 5 5 . I 9. Uparargi dtvati. 
T h e  Pali word uparagga means " attack, trouble, danger ". Cf. Anguttara, 
i, I o I,  " yc ktci uparaggi uppa~~anti." 

lm Mtu., ii, 416.6. 



APPENDIX 
I CHRONOLOGICAL NOTES ON THE PRINCIPAL SANSKRIT TREATISES THAT 

HAVE BEEN UTILISED FOR THIS ESSAY (compi2ed from various 
sources) 

( I )  Mahi-vartu ("The Book of the Great Event or Subject"). 
In its oldest form, it was probably extant in the early part of the third 
century B.C. The  final redaction probably' dates from the sixth or 
seventh century A.D. (fourth century, according to M. Winternitz and 
A. B. Keith). - Cf. ~issilief, p. z7d;  ZDMGT, vol. lii, I 898, p. 673 ; 
lhdologica Pragenria i, p. 76 ( I  929) ; " Journal des Savants," I 899, 
p. 62 8 ; Tirantitha, p. 27 I,  1. I ; " Cambridge History of India," vol. 1, - .  - b. 304 ; J. N. Farquhar, " Outline," p. I 10. 

(2) Lalita-vistara (" Extended Account of the Sport "). Nos. I 59 
and 160 in B. Nanjio's catalogue. Translated into Chinese fgur times : 
A.D. 221-63, 308, 420-79, and 683. Its oldest parts may be assigned 
to the third century B.c., and its final redaction to the sixth century A.D. 

(second century, according to M. Winternitz). 
Cf. Lal. 7. Tib., vol. ii, p. xvi ; Ncttipakarana, p. xxvii ; " Abhand- 

lungen und Vortrage des fiinften internationalei~ Orientalisten- 
Congresses " (Zweite Halfte), pp. I 07-22 (Berlin, I 882) ; JRAS. I 8 56, 
pp. 242 ff. ; JA. 1892, p. 202 ; A. Foucher, " Art," vol. ii, p. 674 ; 
M. Winternitz, " Lit." ii, 200 ; S. Beal, " Abstract," p. I 2 ; S. Beal, 
4 b Catena," p. I 3 ; A. Griinwedel, " h4ythologie," p. 4 ; A. Grunwedel, 
"Art," p. 85 ; G. K. Nariman, " Lit." p. 26. 

(3) Sad-dharma-punharia (" The  White Lotus of the true Dharma 
or Faith"). Nos. 134, 136, 138, 139 in B. Nanjio's catalogue. 
Translated into Chinese in A.D. 255, and later. The  earliest part 
(chaps. i-xx) may belong to the first century B.c., while the supplementary 
chapters (xxi-xxvi) date from the third century A.D. 

(4) Sukhivati-vyziha ("The Structure or Arrangement of the Region 
of Bliss "). The word vytiha has also been translated as " description ". 
This treatise exists in two recensions, of which the larger was translated 
into Chinese in A.D. 148-70. Nos. 23 (s), 25, 26, 27 and 863 in 
B. Nanjio's catalogue. Dates from first century B.C. The  smaller 
treatise may be assigned to the f ~ u r t h  century (Nos. 199, 200 in B. 
Nan jio's catalogue). 

( 5 )  A~vaghoga's Buddha-carita and Saundarinanda-Kct'vya. The 
ori$nal ~iddha-carita is available in Sanskrit only in a truncated form 
(Cantos i-xiii and 32 verses of Canto xiv). Asva,ghoga was the preceptor 
of Kariigka, who flourished in the first century A.D. 
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L 6 Cf. Vassilief, p. 77 ; JA. I 892, p. 203 ; I-tsing," p. 48 I ; " Cam- 

bridge History of India," vol. i, pp. 582, 583, 703 ; BEFEO. 1904, 
P. 56. 

(6) Am-sihasri i i  PrajrTo' pdramitrt' (" T h e  Perfection of Wisdom " 
in 8,000 " verses "). No. I (c) in B. Nanjio's catalogue. Translated 
into Chinese A.D. 179. I t  may be assigned to the first century B.C. 

(7) Cata-sihasriki Prajgi-piramitrt' (" T h e  Perfection of Wisdom " 
in ~ o o , o o o  " verses "). No. I (a) in B. Nanjio's catalogue. Translated 
into Chinese A.D. 659. Belongs probably to the fifth century A.D. Only 
chapters i-xii have been utilised. 

(8) Yajra-cchrdi ko' Prajiii-po'ramitd (" T h e  Diamond-Cu tter : a 
Treatise on the Perfection of Wisdom "). Nos. I (i), I 0, I I ,  I 2, I 3, 
14 and I 5 in B. Nanjio's catalogue. First translated into Chinese 
about A.D. 400. Dates from the fourth century A.D. 

These treatises on Prajr3i-pcramiri are attributed to Nag~rjuna, 
who lived in the second century A.D. (according to M. Walleser and 
S. Beal). But internal evidence proves that they were not written by 
the same author. W e  may regard " Nagarjuna" as a group-name for 
the pioneers of the Mahyana, the most eminent of whom was the 
philosopher Nagarjuna. 

Cf. 'Tirano't'rha, pp. 87, 127, I 31 ; Vassilief, p. 213 ; R@ataraigi?i, 
i, 172-3, p, 8 (ed. M. A. Stein, Bombay, I 892) ; J. Takakusu in ERE., 
iv, 8 3 8a ; JRAS. I 90 5 ,  p. 5 3 ; JBTS., vol. v, pt. iv, p. I 5 ; " Lehrbuch," . . 
11, 183 ; 211. 1928, p. 224 ; " Ind. Ant.," xv, 1886, p. 3566 ; " Zeit- 
schrift fur Buddhismus," Bd. vi, Heft 2, 1925, p. 242. 

( 9 )  Mu'la-madhyamaka-ka'rikdb (" Verses on the fundamental doctrines 
of the M~dhyamika school "). This treatise is also attributed to 
N ~ g ~ r j u n a .  

(10) Dharma-sarigraha (" Compendium of the Doctrine "). It is 
erroneously attribcted to Nag~rjuna. It  may be assigned to the seventh 
or eighth century A.D., as it was translated into Chinese in the tenth 
century. No. 8 I 2 in B. Nanjio's catalogue. 

( I  I )  Avudina-caraka (" A Century of instructive Stories "). 
No. I 324 in B. Nanjio's catalogue. First translated into Chinese 
A.D. 223-53. T h e  word dinira is mentioned in it. Early second 
century A.D. T h e  first ten stories are klahayanist in spirit; the rest 
belong to the Hinayha.  

Cf. " Annales du Musee Guimet," vol. xviii, 1 891, pp. ix ff. ; T'oung- 
Pao, 1907, pp. 106, 1 1 0 ;  JA. 1879, tome rq ,p .  1 5 1 ;  JR.4S. 1907, 
pp. 681 ff.; JRAS. 1915, pp. 504 ff. 

( I 2) Divy-ivadina (" T h e  Heavenly Stories "). Nos. I 343, I 344 
in B. Naniio's catalogue. T h e  oldest portions date from the second 
century B.C. ; they were included in the Vinaya of the Mtilu-sarwi~fi- 
v a i n  sect. T h e  final redaction may be assigned to the sixth century 
A.D. (third century, according to hl. ~ i n t e r n i t z ) .  Mainly Hinaynna. 
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Cf. J. Przyluski, " Asoka," p. 14  ; A. Gawronski, " Studies," pp. 49, . . . 

54 ;  A. B. Keith, L'Lit.," p. vlil. 
( I  3) Dafa-dhlimika-stitra (" T h e  Treatise on the T e n  Stages "). 

Nos. I 05 and I I o in B. Nanjio's catalogue. First translated into Chinese 
in A.D. 265-316. Dates from early third century. 

(14) Mahiyina-su'tro'/oikira ("The Ornament of the M a h ~ y ~ n a  
Texts "), with a prose commentary. T h e  verses are usually attributed 
to Asanga, who lived in the fourth century A.D. But H. U i  has proved 
that they were written by Maitreyanatha, to whom he assigns the date 
270-3 50. T h e  prose commentary was composed by Vasubandhu, 
who lived in the first half of the fourth century (according to N. PCri, 
BEFEO. xi, 191 I, p. 384). 

Cf. JRAS. 1905, p. 43, 11. 17-19; JA. 1890, tome xvi, p. 553; 
M. S. Af, tr., p. 2 ; ERE. xiii, 2560 ; U. Wogihara, Bo. Bbu'., p. 16 ; 
A. Barth in RHR., vol. xxviii ( I  893) ;~ .  258, note 2 ; ZII.,  Bd. 6, Heft 2, 

1928, pp. 217, 223, 224. 
( I  5) ~odhisattva-bbtimi. This is the only portion of the Yog-icirya 

(bcira)-bAcimi-fistra that is available in Sanskrit. It has been attributed 
to Maitreya or Asaliga (fourth century A.D.). T h e  palm-leaf manuscript 
dates from the ninth century. Cf. U. Wogihara in Z D M G .  1904, 
p. 452. In a few passages the MS. reading is corrupt, e.g. fol. 125a, 
1. 4, section 2 ; fol. I 266, 2, 2 ; fol. I 266, 6, 3. 

(16) Laik-ivato'ro-su'tra (" T h e  treatise on the Visit to Ceylon "). 
Nos. 175, 176, 177 in B. Nanjio's catalogue. Translated into Chinese 
in 443, 513, and 700-4. T h e  versified tenth chapter is not found in 
the earliest Chinese version. Approximate date : Early fourth century. 

Cf. G. Tucci in IHQ.,  vol. iv, 1928, pp. 546, 5 5 1  ; S. Dasgupta, 
" History," p. I 28, note I .  

( I  7) Samidhi-rija-stitra (" Treatise on the King of Somidhis, Modes 
of Concentration "). This treatise is the same as " Candra-dipa-samZdhi- 
sitra ", which is mentioned in B. Nanjio's catalogue (Nos. I 9 I ,  I 92). 
First translated into Chinese about A.D. 450. Belongs to the fourth 
century. 

( I  8) Suoama-prabhaia (" T h e  Splendour of Gold "). In its original 
form, it was "translated into Chinese in A.D. 397-439, and again in an 
expanded version in the seventh century. Nos. 126, I 27, I30 in 
B. Nanjio's catalogue. T h e  earliest recension may be assigned to the 
fourth century A.D. 

(19) Karun&pun~arfka-stitro (" T h e .  treatise of the White Lotus of 
Compassion "). No. 142 in B. Nanjio's catalogue. Translated into 
Chinese in the fifth century. Probable date : Fourth century. 

(20) Jitaka-ma'ii (" T h e  Garland of Birth-stories "). I t  was 
written by Aryaqura, whom Taranatha identifies with A~vaghoga and 
Mat~ceta  ! H e  may be assigned to the sixth century. An earlier date 
has been suggested (fourth century) on the ground that one of his treatises 
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was translated into Chincse in A.D. 434 (Nanjio, No. I 349) ; but this 
small pamphlet was almost certainly not written by Aryacura, especially 
as the Jdtaka-miZi was not translated into Chinese. Some verses 
from this book are quoted in the inscriptions dcocribing the paintinge in 
the Ajanta caves. 

Cf. A. 0. Ivanovski in'RHR., tome 47, 1903, pp. 298.ff. ; K. Wotanabe 
in JPTS. 1909, p. 263 ; Tiranifha, pp. 90, r 36 ; JRAS. 1893, p. 306 ; 
b b  I-tsing," pp. I 62, 163, 177 ; RHR., tome 28, r 893, p. 260 ; Album 
Kern, pp. 405,408 ; J. Burgess,'" @eport on the Buddhist Cave Temples," 
I 883, p. 8 I, 1. 16 ; " Nachrichten von der Konigl. Gesellschaft der 
Wissenschaften zu Gottingen, Phil-Hist. Klasse," r 902, pp. 7 59, 762 ; 
Lady Herringham, " Ajanta," p. I 811, 1. 45 ; Vincent A. Smith, " Art," 
p. 274 ; Tiranitha, p. 5. 

(2 I )  Rd!lrapiIa-pariprccha' (" T h e  Inquiry of Ra grapnla "). This 
treatise was translated into Chinese early in the seventh century. No. 2 3 
(18) in B. Nanjio's catalogue. Probable date : Sixth century. 

(22) Nig-inanda (" T h e  Joy of the Nagas or Serpent-folk "). This 
play is attributed to King Harsa (Hargadeva, Harsavardhana), who lived 
in the first half of the seventh century. 

(23) Cikli-samuccaya (" Compendium of Teaching "). T h e  author 
was Cintideva, who probably lived in the seventh or eighth century. 
A Tibetan version of the treatise dates from the early ninth century. 
Cf. Tiranitha, p. 5 .  

(24) Bodhi-cary-ivarara (" The  Entrance to the Practice or Career 
for Enlightenment ") This is a poem by Qntideva. There seems 
to be no reason to doubt the authenticity of the last canto. 

(2 5) Ciiya-lrkha (" Letter to a Disciple "). This short pocm is 
attributed to Candragomin. S. LCvi has shown that this author lived in 
the seventh century (BEFEO. 1903, p. 38). Cf. Tiranitha, p, I 51, 

11. 14, 15. 
(26) Ka'ra~da-vyiha (" Description or Structure of the Basket," of 

the Virtues and Powers of Avalokite~vara). No. 782 in B. Nanjio's 
catalogue. Translated into Chinese in the tenth century. I t  may be 
assigned to the eighth or ninth century. 

(2 7) . Ma&-vyutpatti (" T h e  great Treatise on Etymology ") . This 
compendium of technical terms dates from the ninth century. Cf L. de 
la VallCe Poussin, ERE. ii, 257, note. 

(28) BoAAi~ottv-ivadina-kaIpalata' (" T h e  wish-fulfilling Creeper of 
the Stories of the bodhirarrva"). This treatise contains 108 versified 
narratives, of which 107 were composed by Ksemendra and the 108th 
was added by his son. Ksemendra lived in the eleventh century. Cf. R, 
Mitra, " Sanskrit Buddhist Literature of Nepal," p. 57 (Calcutta, 1 11 8 2). 





INDEX 
Abhidharma- koga, 7 r , 7 2, 7 8 
AbhijGis (Super-knowledges), I ,  

106 ff. 
Acubha-bhivani, 9 3 
A~vaghosa, 82,87,90, r 28, 147 
A h i ~ s i ,  I 99 
Akugaku-mtikini (Roots of Evil), 

three, 1 gq 
Altruism and Egoism, I 79 
Anesaki, M., 58, 97, 2 2 2  

Animitta-sumidhi, 2 34 
Anugayas (evil proclivities), r 5 5 
Jnutpattika-dharma- k!inti, 2 r 3 
Apollo, birth of, 298 
Arhat : his attributes, 1-2 ; dis- 

tinguished from the bcdhisattva, 
1 5  ff. 

Arians, the, 28 
Aristotle, 164, 220, 300 
Artha-caryo' (altruistic service), 2 54 
Artha-pratisamvid, 264 
Aryagtira, 96, I 38, 178 
Arya-satyini (Noble Truths), four, 

I 5 5 ff. ; their twelve parivartas, 
I s8 

Asati khyeya, 7 7 
Ksravas (isavas : sins and errors), 

the arhut is free from, 3 ; 
distinguished from klegas, I 09 ; 
knowledge of their destruction, 
r 16 ; meaning of the term, I 16 E 

A!!iriga-mirga (the eightfold Way), 
r 6 0  ff. 

A!ta-sihasriki Pr.jn^i-piramiti, 
65,237, 3x0 

Asuras, 68 

Avaddno-totaka, r 5, 65, I 83, r 86, 
90 

Avakokite~vara : meaning of his 
name, 47 ; a solar deity, 48 ; 
his deeds of mercy, 49 his 
apotheosis, 46, qg 

Avenika-dhormas (special attri- 
butes), t r ff. 

Avidyd (Ignorance), as an israva, 
133;  as a nidina, 239 

Avyikrta-vastrini (unexplained 
subjects), r 33 

Ayatams, I 2 2, 24 1 

Bakini (Powers) : a Buddha's 
ten Powers, 20;  five balas, 
144 ; a bodhisattva's ten ba/a.r, 
148 

Beckh, H., 23 5, 243 
Bhakti : .its origin in Buddhism , 

3 1 ; i nhence  of Hindu sects, 
36 ; idea of Confession, 56 

Bhrimi, meaning of, 270 
BhiSmis, seven and ten, 27 I ; in 

the Mtu., 273 ; in the Pr. P d .  
Cata, 27 5 ; in the Bo. BAG., 27 8 ; 
in the DG.-Bhti., 283 

Bodhi : meaning of the word, r 8 ; 
is distinguished from nireionn, 
r r ; its characteristics, I 9 

Bodhi-cary-ivatira, 57, 88, 192 
Bodhi-citta (Thought of Enlighten - 

ment), 58, 62 
Bodhi-citt-otpida, 5 8 ff. ; i t s 

necessity, 60 ; its causes a n d  

i occasions, 62 
At hanasius, 28 Bodhi-pahyi dharmik, 80 E 
Atdorva-veda, 267, 29 1; Bodhisartva : meaning of the 
Atman, doctrine of, 69, 72, 73 word, q ff. ; is distinct from the 

387 
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Rdya, 2 j ; he i r  karuni, 24 ; 
miracles at their birth, 297 

Burnouf, E., r 36, 165, 300 

arhats and pratyrka-buddjar, 
9 ff. ; rejects nirvina, I 4 ; his 
Discipline and Career, 7 5 ; his 
great Compassion, r 78 ; his 
Transfer of Merit, I 88 ; he is 
not afraid of Pain, r 59 ; is 
always active, 2 2 0 ;  his last 
existence on earth, 292 ff. ; 
as a Superm , 299 ff. ; his "F thirty-two ma ks, 300 ; his 
struggle with Mira, 306 E 

Bodhira t t va-bh~~mi , r~ ,50 ,61 ,81 ,  
90, 11 3, 166, 203, 2 54 

Bodhi-tree, 3 I 4 
Bodhy-atigar (Factors of ~ n l i ~ h i e n -  

ment), seven, 149 ff. ; compared 
to a monarch's ramor, r 54 

Body, the, its arraignment and 
appreciation, 92 ff. 

Brahma~viho'ror (Sublime States), 
four, 225 ff. 

Buddhahood, its theory developed, 
24 ff. 

Buddhas, the, their attributes : 
they are innumerable, 24 ; they 
are immortal, 2 5 ; their kletras, 
25 ; they are super-human, 26 ; 
their *pa-kdya and dharma- 

Caiva sect, 37 
Cantideva, 57,679 77, 87, 99 
Carpenter, J. E., 43, I 92 
Coryi, fourfold, 7 5 
Catapatha-Brihmana, 68 
Cora-sdasri k i  Prajiii-pzramita, 

16, 21, 94 
Celibacy in Buddhism, 1 3 2, 2 2 2 

Cctab-khilini (Mental obstruc- 
tions), five, 144 

Cetani (Will), 7 r 
Christian ascetics, r 39 
Christianity, influence of, 40 ff. 

Cikfi-paddni (Precepts), five, I y 8 
Ci/a (Morality), as a piranritd, 

193 ff. ; its importance, I 94 ; 
its basic principles, I 95 ; its 
relation to suFoara (self-control), 
I 96 ; the ten Precepts or Ways 
of Action, 197 ff. ; motives for 
moral conduct, 204 ; casuistry 
in Buddhist ethics, 207 ; stories, 
208 

Citta ('Thought) as a rqyry- 
uparthl?na,98 

Civi, story of, r 8 3 
Clemerit of Alexandria, 4 I 
Comte, Auguste, 244 
Confession, 56 
Corpse, nine conditions of, gq 
Cosmology, Buddhist, 23 r ffa ; the 

eighteen heavens, 232 ; three 
dho'lur (spheres), 2 3 I 

Gradha' (Faith), importance and 
advantages of, r 45 E 

Crow, parable of the, I 32 
Cu'nyati (Emptiness), 237 fE ; as 

conditioned Exittence, 238 ; as 
Non-existence, 244 ; classified, 
246 ; applied to the Perfections, 
247 

cynics, the, r 39 

Daca-bhismika-rzitra, 66, 2 2 8, 28 3 
D i n a  (Giving), as a piranit i ,  

172 ff. ; developed by the 
Mah~y~nis ts ,  I 72 ; classified, 
173 ; recipients of, 174 ; 
metllods of, - I 76 ; motives of, 
177 ; reward of, I 77 ; stories of, 
181 ff. 

Dante's Inferno, 205 

Death, fear of, 60 
Dkanini (Treasures), seven, 145 
Dho'runis (Protective spells), 267 ff. 
Dharmiknra, his vow, 65 
DAarma-kiyr (Cpomic ~odb) ,  I 9, 

27, 192 
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D Aarma-pratisapvid, 2 6 3 
Ddarma-pravicaya, as a bodhv- 

a*ga (Factor of ~n l i~h tenmeni ) ,  
I 50 ; twelve divisions of 
Buddhist religious literature, I 5 I 

D harma-smrty-upasthina, 99 
Dhita-gunas (ascetic practices), 
' 34 

Dhyina-piramiti, 2 2 I ff. 
Dhyinas (Processes of Musing), 

four, 230 
Divya-chaR;us (supernal organ of 

sight), I I o 
Divya-grotra (supernal organ of 

hearing), r r I ' 
Divy-ivadina, 59, I 29, 2 3 I 
Drqi (israva), metaphysical specu- 

lation condemned, I 3 3 
Dubkha (Pain), I 5 7  f it is 

universal, I 5 8 ; its relation to 
altruism, 159 ; -analysed, 158 

Earthquakes, six, 298 
Education of a bodhisattva, 2 I 8 
Elephant, six-tusked, 29 5 
Enlightenment, a bodhisattva's, 3 I 6 

Feer, L., 64, 97 
Forest-life, love of, 2 2 5 
Francis, St., 92 
Franciscans, the, 29 
Franke, R. O., 70, 97 

G a n d k r a  art, 39 
Garbe, R., 41, 235 
Catis, five or six, 68 
Gautama Buddha, his miracles, 

2 8 ; as a bodhisattva, 43 ; his 
prediction about Cariputra, 67 ; 
his s.econd sermon, 7 2 ; identified 
with Vi~vantara, 73 ; his 
utterance with regard to kalpas, 
77; his words on p-addhi, 
146;  liis first sermon, 157 ; liis 
rjirpa, 2 I 7 ; his birth, 297 ; his 

I Renunciatio~r, 306 ; his victory 
over Mira, 306 ff. ; his En- 
lightenment, 3 I 6 

Gnostics, the, 41 
Gotra, 5 r ff. 
Greek Art, 39 

Hare, the self-irnrnolating, I 84 
Hartmann, C. R. E. von, 240 
Hinayina, its ideal of arhatship, 

r ff. ; its four Stages, I q ; 
emphasises maitri, 228 ; its 
three vihirar, 270 ; avoided by 
a bodhisattva, 276 ; bhtimis 
of, 271 

Hri (Shame), as an ethical principle, 
206 

Impurity, meditation on, 93 
Indriyas as controlling Principles, 

five, 141. 

J a i a  the, their aguci-bhivani, 
95 ; their doctrine of tapas, 
r 38 ; their technical term, 
o'srrroa, r 18, r64, 168 

J i m i t a ~ h a n a ,  story of, I 84 

Kalyi~a-mitra (a good friend), 
importance of,, 63 

Kimas (pleasup, sensedesire), 
condemned, I 21 ff. 

K~randa-vyiha, 48 
Karma : creates '.the body, 93 ; 

cannot be destroyed, r 90 ; is 
personal, I 91 ; may be shareci, 

191 
Karuni :  a Buddha's, 24; pro- 

duces the Thought of En- 
lightenment, 61 ; prompts a 
bodhisattva's self-sacrifice, I 7 8 ; 
is the quintessence of religion, 
I79 ; its two aspects, I 79 ; its 
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relation to Egoism and Altruism, 
I 80 ; is innate in all creatures, 
181 

Karupi-pun fioriRa, 90, 2 5 7 
Kapiyas, 61 
Kathi-vatthu, 2 4, 4 3 
Kiya-sm-rty-upasthcina, 9 I ff. 
Keith, A. B., 70, 191, 209 
Kern, H., 31, 137, '44, 375 
Kimura, S., 30 
Klegas (sins), 109 
Krtsniyatanas, the, 2 29 
K!a?a-sampad, 60 
Ki in t i  (Forbearance), as a porn- 

miti, 209 ff. ; its three aspects, 
2 10 ; arguments for, 2 I I ; 
stories of, 2 I 3 ff. 

Kgantiv~din, story of, 2 15 
Kgemendra, 66, 96, 2 2 3, etc. 
Kyola-Rarma-pathik, I 97 ff. 
Kufala-milzni, 6 I 
Kunala, story of, 2 I 4 

Nagarjuna, 133, 238 
Nairitmya doctrine (phenommal- 

ism), 72 ff. 
Nima-rt?pa, 240 
Nidinas (causes), twelve, I, 239 ff. 
Niru kti-pratisa~vid, 2 6 5 
Nirwipa : an arhat's ideal of, 3 ; a 

bodhisattva rejects, I 4 ; consists 
in renunciation, 58 

Nivar,.nas (Hindrances), I 03, I 2 I 

Oghar (floods), four, I 34 
Oldenberg, H., 242 

Oltramare, P., 70,97, 243 

Parable of the Burning House, 249 
Parable of the Lost Son, 249 
Para-cifta-jiina, I I r 
Piramitis (Perfections), meaning of 

the word, 165 ; fulfilled by a 
Buddha, 68 ; ten piramitis in 
Piili, I 67  ; six or ten piramitis 

Lalita-vistara, 6 5 , 8  I,  92, 96, I 5 7, in the Mahayiina, 168 ; enumer- I ated, 168 ; their relation to the 
3 17, etc. 

Lalii~vntira-sitra,  2 00, 2 3 3 
LCvi, S., I 49, 240 

Magi, the, 39, 48 
Mahibhirata, the, 296 
Mahi-Jalpa, 79 
Maitrf (Friendliness), as a brahma- 

vihira, 228 
Mairjutri, 45, 46 
Mira,  64, 74  ; in the Pgli canon, 

306 ; in Sanskrit literature, 308 ; 
his conflict with the bodhisattva; 
3 10 ff. ; his army, 3 I 3 

three tikfis, I 69  : their general 
characteristics, I 7 I ; detailed 
discussion of the piramit&, 
172 ff. 

Parinimani (Transfer of Merit), 
57, 188 ff. 

Persian religion, 3 8 
Porphyry, 41 
Poussin, L. de la Valltie, 31, 77, 

97, 134, 166, 273 
PratrabdAi (tranquillity), I 52 

Pranidhina (Vow), 64  ff. 
Pratibhina-pratisayvid, 2 6 5 
PritiAiryar (miracles), I o 5 

Maya, Queen, 294 ff. I Pratisa~vids,  four, 259 ff. 
Megasthenes, 37, 38 I I Pratitya-samutpida (Formula of 
Milinda-paiha, 72, 8 I ,  I 3 8 1 Dependent Origination), 239 ff.; 
1CZudit.i (Sympathetic joy), as a 

brahmdt-vihira, 2 2 8 
Mysticism, Christian, 2 3 5 

its interpretation, 242 ff. 
Pratyekn-buddhn, 3 ,76  
Preras, 68, 89, 206 
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Priti (piti), JOY, as a bodby-aiga, 
151  

Puggala-pan'iiaffi, 3, 5 I 
Punishment for sin, 2 0 5  

Punya (Merit), 44, 148 ; transfer 
of, 188 ; power of, I 89 ; 
example of parinimani, I 92 

Purgatories (hells), hot and cold, 
2 O  5 

Pfirna, story of, 2 I 3 
Pu'ma-nivis-inusmrtijn'ina (know- 

ledge of former lives), I I I 

Ra'mZyana, the, I 32, 224, 305, 3 I 2 

Rddhi (wonder-working Power), 
I I 2 ff. ; two kinds of, I I 3 ; 
its, object, I I 5 ; how used, I I 6 

Rddhi-po'dor (Bases of wonder- 
working Power), 104 ff. 

Rebirth, doctrine of, 68 ff. ; 
memory of former existences, I I I 

epcda,  18, 298, 31 5 
Rhys Davids, C. A. F., I 10, 226, 

2319 235 
Rhys Davids, T. W., 240, 241, 

and possim 
Rukmavati, story of,. I 84 
Rripa-Kiya (physical body), 2 7 

Saddhi (Faith), 32 
Sad-dharma-pundarika, I 2, I 4, 8 I 
Saint-worship in Islam and 

Christianity, 3 5 
Samidhi (mode of Concentration), 

as a bodhy-onga, I 5 3 
Samidhi-rqa-su'tra, 6, I 3 8, I 77, 

247 
Samdn-Zrthati, 2 5 5 ff. 
Samipattis (Attainments), 2 3 c ; 

lead to the non-material Sphere, 
233 

Sambhoga-kiya (Body of Bliss), 2 7 
Sasnpads (Blessings), four, I 4 5 
Samprajanya, 8 8 
SaysKirij, 69 E., 240 

Samskrta-dhdtu, 4 
Samya k-prahinas (Right E ffortu), 

I O I  ff. 
Sayyojanini (Fetters), I; I 5 
Saligraha-vastgni (Meane of Con- 

version), 25  I ff. 
Sat- kiya-drfti, 7 3 ff. 
Saundardnanda-kivya (story of 

Nanda and Sundari), r 29 ff. 
Senart, E., 31, 298, 304, 314 
S kandhas, 69 ff. 
Sm,rti (Mindfulness), 85 E 
Smrty-upastha'nini, 8 2 ff. 
Soul (= oijn'ina), 74 ff. 
Speech, pleasant, 2 5 3 
Stoics, the, I 54 
Sukhivati-oyriha, 34, 65 
Sutta-nip&, I 90, 307 
Suzuki, D. T., 58,64, 70, 192 

Tapas (austerities), I 37 ff. ; how 
introduced into Buddhism, r 39 

ZPtAigata, meaning of the word, 
I 2 ; his existence after depth, 
I3 3 

Tathati (Reality), I 9, 27 
Thomas, E. I., r 19, 22  I, 242, 303 
Tigress, story of, I 8 I 
Time, question of, 76 
Tree of bodhi (Enlightenment), 

3 I 4 ff. 
Turtle, simile of the, 60 

Upqa-kautalya (Wisdom in choice 
of means), 248 ff. 

UpcAfi ( Uptkkhi), equanimity, 
I53 

Yacitis (a bodAisattva's ten 
Powers), 140 

Yaigdradyas (Grounds of Self- 
confi'dence), 20 

Vasubandhu, 42,.7r, 90, 98, 155, 
169 

Ycdani (feeling), 71, 89, 97, 241 
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Vegetarianism, arguments for, 209 
Vivantara, story of, 187 
Yidyi-sthinini, 2 I 8 
Yijiina, 72 ff., 240 

Yiparyisas (perversions), antidote 
to, 90 

Ykya (Energy), as a bodhy-agga, 
I 5 I ; as a piramiti, 2 I 6 ff. ; its 
three aspects, 2 I 8 ; stories of, 
220 

YyZka~ana (Prediction), 67 ff. 

, l'riritcd in ( h a t  Britain by Stephen Aristin & Sons, I.td., Hertjord. 

War, condemnation of, I 99 
Windisch, E., 307 
Winternitz, M., 3 I, 48 
Women, their foibles, 224 ; as 

bodhisatwas, 2 2 3 

Yinas (Ways), three, I I 
Yogicira School, 4 5, 2 3 7 
Yogas (four bonds), I 34 
Yoga' system and Yoga-sutras, 9, 

45, 159, 164, 235 

Waddell, L. A., 242, 267 
Walleser, M., 44 

Zend-avesta, 3 I 5 
Zoroastrianism, 39, 23 3 I 
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