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Abstract

This thesis consists of seven chapters. It is designed to survey and analyse the teachings of
the Bodhisattva ideal and its gradual development in selected Buddhist scriptures. The main
issues relate to the evolution of the teachings of the Bodhisattva ideal. The Bodhisattva
doctrine and practice are examined in six major stages. These stages correspond to the
scholarly periodisation of Buddhist thought in India, namely (1) the Bodhisattva’s qualities
and career in the early scriptures, (2) the debates concerning the Bodhisattva in the early
schools, (3) the early Mahayana portrayal of the Bodhisattva and the acceptance of the six
perfections, (4) the Bodhisattva doctrine in the earlier prajiaparamita-sitras, (5) the
Bodhisattva practices in the later prajidparamita texts, and (6) the evolution of the six
perfections (pdramita) in a wide range of Mahayana texts. Chapter seven analyses the
developed theories of three perfections: §ila, dhyana and prajia. The debate on the
Bodhisattva ideal which occurred in the second century is also examined in each chapter.
During the formation of the Bodhisattva practices, two systems of perfections (paramitas)
arose in Buddhist scriptures and history. In all probability, the system of six perfections was
formed before that of ten perfections, and became more diffused in Mahayana scriptures.
The Bodhisattva ideal evolved for different reasons, but chiefly in response to religious
tendencies, demands, and necessities of the cultures and historical periods in which the
Bodhisattva ideal flourished. The Bodhisattva’s wisdom and compassion as ideology and
method in generating the benefit of sentient beings, arguably constitute the basis of
Bodhisattva philosophy and practice. The scriptures selected for investigation not only
present diversified teachings and features of the Bodhisattva ideal, but result in a systematic

model that improves our understanding of their evolution.
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Introduction

This thesis studies the bodhisattva ideal that is central to one of the world’s major religions
and that acts as a unifying force within it. In fact, each of the three canonical systems whether
Chinese, Tibetan and Pali, possesses a rich literature on the life and activity of the bodhisattva.

It is problematic to assert that the development of the bodhisattva concept follows a
coherent and linear historical path. Clearly, different schools of Buddhism held different
views and various concepts emerged, ascended and declined in different periods. As some
texts and their corresponding principles have survived until today, it is possible to tentatively
at least trace the manner in which the bodhisattva concept developed. Therefore I begin with
extant works and trace the way in which certain principles have survived. Certain concepts are
tied to texts that serve as anchors, placing these in an identifiable context. Surely many
concepts pre-date the texts that present them. Such instances I unravel to the best of my ability.

My study is organised into seven chronological chapters. Chapter One examines the
bodhisattva concept in Pali scriptures and in the Mahavastu. Here, particular attention is given
to the various meanings of bodhi in the Jataka stories. These meanings were the fundamental
sources for later developments of the bodhisattva concept. The Buddhavamsa and the
Cariyapitaka are also examined as prescriptive texts that emphasise the perfections
(paramil paramita.). In the ten bhiimis and four stages of the Mahavastu, we note an important
development in the bodhisattva concept, namely the course of the bodhisattva becomes
progressive.

Chapter Two focuses on the sectarian teachings which represent the bodhisattva concept
as it evolved from the Jafakas. In admitting the sectarian texts originally in Chinese and their
sources, the chapter presents material that has received little attention from scholars. Similarly,
it treats a lesser known historical period situated between the early texts of Chapter One and
later fully developed Mahayana texts. In the sectarian texts we note an emphasis on the
physical characteristics and past lives of the bodhisattva, The length of time required for a
bodhisattva to become a Buddha emerges as a highly controversial (and as controversy may
imply, important) question. Also important at this stage is the concept of the bodhisattva’s
free will. Here, the bodhisattva concept is linked with knowledge of all dharmas. The

paramitas (whether four, six, seven or ten) become paths and not spiritual goals.




Chapter Three examines the early Mahayana portrayal of the bodhisattva. It involves
identifying early Mahayana texts which are dated according to textual style, along with the
contents of later compilations. Texts examined include the Satparamitisamgrahasitra, the
Dio-zhi-da-jing, the Triskandhasitra, the Buddhavadananidanas, the Subzhupariprccha, and
the Buddhasamgitisitra. The earliest Mahayana texts demonstrate an acceptance of six
perfections (paramita) and emphasise compassion and generosity. The inclusion of dhyana in
the six paramitas and the exploration of prajfiz are particularly important since the latter forms
the basis for the later literature of the prajiaparamitd. At this stage the practices of the
bodhisattvas extend beyond the six perfections to include the practices of confession,
rejoicing in the merits of others, and asking the Buddhas to turn the wheel of Dharma.
Arguably, these earliest Mahayana texts represent a catalogue of bodhisattva practices leading
to enlightenment.

Chapter Four takes the concept of prajfiz in order to establish its chronological stages.
Understanding the development of prajfig illuminates the development of the bodhisattva
practice in Chinese sources. Thus we outline the textual sequence of the prajfigparamitasiitras,
and use textual analysis to propose an ‘original’ prajiaparamita course. This permits insight
on several points, including the status of the arana and its relation to the prajAdparamita, the
concentrations (samadhi) in Mahayana teachings, and the nature of dharma and of the
Buddha’s might (buddhanubhava) in the original teachings of the Prajiigparamitasastra.

Chapter Five examines the bodhisattva ideal in the prajigparamitasitras belonging to the
Minor Class (F#).! Here we observe the popularisation of the prajiigparamita which was
expanded to suit beginners, or novice bodhisattvas. At the same time, the prajAaparamita

course became the bodhisattva’s path to buddhahood. whe by

S -

Chapter Six examines the de@ in the scffﬁ{uréé (.sﬁtza.s) in the Chinese translations,
and focuses on the system of the six perfections (paramita) and the different responses to the
questions of what a bodhisattva is and how the bodhisattva fulfils each of the six perfections
through practice. From the Agamas to the selected texts of the Mahayéna, we outline the
conceptual and doctrinal evolution of perfections and examine their religious significance. In

the last section of Chapter Six, a brief survey of the links between the system of the six

! In ancient times, the prajigparamitasitras @lassiﬁed into to the Minor Class (T /), Medium Class (7
fk) and Large Class (L), according to their Context and time of compilation.
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perfections and the system of the ten perfections is made. It is shown that in the wider
dissemination of the Buddhist doctrine, the system of the six perfections was expanded
because of increasing detail in the presentations on the career of the bodhisattva.

Chapter Seven presents three examples from the six perfections to bring out relevant
arguments, namely that the perfections sustained a series of gradual developments. The
gradual developments of the perfections indicate that moral rules are flexible and methods of
meditation are numerous. It is then suggested that the portals of liberation and obtaining
wisdom in Mahayana Buddhism are open to exploration.

Methodologically, with regard to the dating of Pali and other sources, the dates proposed
by prominent scholars have been accepted. To avoid controversy on presumptions of the
dating of various texts, we shall focus on the historical and physical existence of the selected
texts in China. In tracing the bodhisattva ideal, I primarily examine early Chinese translations
and their relevance in the Nikayas and the Agamas. These are compared with those of later
translations to bring the evolution of the bodhisattva doctrine under scrutiny.

The study only covers the relevant Pali, Sanskrit and Chinese scriptures and texts. Due to
the necessary limitation of space and scope, the developments of the perfections (paramita) in
the Mahaprajiaparamita-§astra, the Yogacarabhimi-$astra, and the treatises composed in
China are not explored. The evolution of the ten perfections is also not considered in detail.
However, this study reveals the gradual developments and ramifications of the bodhisattva
ideal, the perfections and the bodhisattva doctrine. The study also uncovers the differences

between the Mahayana and other schools on this issue.




Qe Li

Chapter One: The Bodhisattva Doctrine And Career In Early Scriptures

A. The bodhisatta concept in Pali scriptures

In Buddhism today, the title bodhisattva (Pali: bodhisatta) is used to indicate those sentient
beings who have a strong intention to attain buddhahood and to work for the benefit of others.
According to Basham, the term bodhisattva in its original form may have arisen in “a purely
Buddhist framework”? for no word similar to bodhisattva occurs in the voluminous Vedic
literature nor in the literature of early Hinduism and Jainism. While one may not be able to
ascribe the invention of the term bodhisattva to Gotama Buddha himself, it first appears in
words attributed to him, and with reference to his own career before his enlightenment.’

completion of perfections@jz‘d«s

According to some texts, Sakyamuni became a Buddha as a result of the
A 1In the Apadana, five perfections are mentioned by
name: mekkhamma, khanti, metta, sacca and adhifthana. The stories of the Cariyapitaka
illustrate seven paramitis: dana, sila, nekkhamma, adhitthina, sacca, metta and upekkha. The
Uddanagathas mention ten: dana, sila, nekkhamma, adhitthiana, sacca, metta, upekkha, khanti,
viryya and pafifiz. These ten are also given in the Buddhavamsa. The Jitaka stories are also
meant to illustrate these ten perfections. The Apadana speaks of thirty perfections
(timsaparami sanpunnd), but it does not mention what they are, and it is unlikely that any
more details were known by the early Buddhists. The words paramim gato or paramippatto
(attained perfection) occur in the Nikaya,® but nowhere in the Pili Tipitaka barring the
Khuddaka Nikaya, which also mentions the paramitis specifically. The words paramippatto
or paramim gato, when they occur in the early texts, are used in the sense of “completeness”

or “highest state”, but not in the technical sense of six, ten or thirty paramifis. Dutt has

observed that the practice of paramifas occupies an important place in the Mahayéanist code of

? Kawamura, Leslie S, ed., The Bodhisattva Doctrine in Buddhism, Calgary: Canadian Corporation for Studies in
Religion, University of Calgary, 1981, p. 21.

3 The Buddha commences his sermon in MN I, 114 with the words: Pubbe va me, bhikkhave, sambodha
anabhisambuddhassa bodhisattassa sato, etad ahosi. A similar formula is found in MN I, 163. In MN iii, 119,
where the Buddha recalls his pre-natal existence as a bodhisatta in the Tusita heaven (tusitamkayam upapajji)

* Lilley, E., ed., Apadana, vol. i, London, PTS, 1925, P.38; Morris, R., ed. The Buddhavansa, London PTS,
1882, pp. 13-15

* Sun.vv. 1018, 1020; MN, iii, p.128
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discipline.® In the Saddharmapundarika, it is repeatedly stated that the teaching for the
Sravakas consists of The Four Truths, the laws of causation, and that which puts an end to
suffering and leads to nirvana. The teaching for the bodhisattvas consists of the practice of
paramitas leading to the highest knowledge or omniscience.” In the Dasabhimikasitra, the )
practice of a particular paramita is enjoined for the attainnient of a particular bhimi. Thus we' 2
see that the paramitis formed one of the fundamentals of the Mahayanist code of discipline

and spiritual progress.

Al.The qualities® of the bodhisatta in the Jatakas

In Buddhism, sentient beings are classified according to their qualities. It is worth assessing
which of these qualify a sentient being to be a bodhisatta in the Jataka stories. We cannot find
a complete answer to this question in the earliest Buddhist texts. It may be asserted that the
ten paramitas comprise the qualifications of a bodhisatta. We know however, that the Jafaka

collection does not mention them and the Cariyapitaka includes no mention of the term 7

3

bodhisatta. A careful examination of the Jataka stories leads to the conclusion that bodhs is

2
. . FOo-
the only quality needed for a sentient being to be deemed a bodhisatta. It does not matter what -

type of sentient being is concerned, be it a god or animal or yakkha; if one has the quality of
bodhi one is a bodhisatta.

There arises the need to determine what is meant by the term bodhr in the Jitakas. This
cannot be summed up in one word, primarily since each episode of the Jatakas gives a
particular sense of the term bodhi ‘Wisdom,” ‘cunning,” ‘knowledge,” ‘awareness’ and
‘capability’ are among the words chosen to convey the meaning of bodhi in the context of the
Jatakas. An abbreviated account of the features of bodhi in the Jitaka stories demonstrates the
relevance of these terms.

Bodhi is used in many different ways, Firstly, bodhr is used in the sense of wisdom or

cunning. This is illustrated in the Ja@fakas in which the bodhisatta is given an artful personality,

S Dutt, N., Barly Buddhist Monastic Buddhism, vol. ii, London, 1925, p. 303; for further details: Aspects of
Mahdyana Buddhisin and Its Relation to Hinayana, London, 1930, pp. 11-13, 25, 259-275
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¥ While we are indeed discussing the qualities of the bodhisatta, the meaning which we wish to imply by the term
qualities is almost that of a qualification. We are discussing features which are necessarily present for a
bodhisatta to be a bodhisatta, and which qualified a being as a bodhisatta. Due to the early development of the
bodhisattva concept, technical qualifications are not yet an issue and so the term qualities suffices in this context.




such as the episode in which he takes birth as a monkey. In Jataka no. 208, we are told (as in
the Paficatantra) how the bodhisatta as a monkey escapes from its killer, a crocodile whose
wife covets the monkey’s heart. While on the crocodile’s back, the monkey claims to not
carry his heart with him, but has left it to hang on a tree on the riverbank.” Here the monkey
escapes through wisdom, and thus his bodhisatta nature, or bodhi, lies in wisdom. This
characteristic is also evident in episodes that describe the bodhisatta as having good
judgement and being skilful in business and diplomacy.'® A bodhisatta should have the
wisdom to solve any doubt that arises in the mind of his followers, as did the Bodhisatta
Vidhurapandita, the wise minister of the king Dhanafijaya. He solved the king’s doubts
concerning the virtues of a real ascetic by asserting that one endowed with the four virtues is
one called an ascetic.'! We also see that the wisdom of a bodhisatta includes the ability to be
politically adept,'? prudent, moderate,'> and to have strong resolve.'*

Secondly, bodhi is used in the sense of ‘knowledge’ or ‘knowing’. This is illustrated in
the Jatakas in which the bodhisatta understands the correct way to accomplish numerous
activities. This includes knowing moral la.w,15 the virtues and the duties of an ::1sce:tic,16 and of
a householder.!” Tt also includes having knowledge of common or civil law,'® the arts and

crafts needed to obtain a better standard of life,19 the ways to associate with leaders,zo and the

? Jataka Ch, pp.110-112; pp.142-143

1% yataka VI, p.143

' The four virtues are forbearance, gentleness, abstinence from carnal lust, and freedom from all hindrances to
religious perfection. Jataka VI, p. 129, No.545

12 rataka VI, p.140

1 Jaaka VI, p. 142

' Jataka VI, pp. 80-113, No. 543,

13 Jataka V, pp.246-279

'6 yataka VI, p.129. No.545

7 The composer of the text has the great being speak in the following ways: “Let him not have a wife in
common with another; let him not eat a dainty meal alone; let him not deal in vain conversation, for this
increases not wisdom. Virtuous, faithful to his duties, not careless, quick to discern, humble-minded, not hard-
hearted, compassionate, affectionate, gentle, skilled in winning friends ready to distribute, prudent in arranging
in accordance with the season, - let him long for righteousness and be a pillar of the sacred text, ever ready to ask
questions and let him reverentially attend to the virtuous learned. Thus shall there be a prosperous life to one
who lives as a householder in his own house, thus shall there be for him kind favour among his own people; thus
shall he be free from suffering; and thus the youth who speaks truth shall escape all sorrow when he reaches the
next world.” Jataka No.545

18 Jataka VI, p130, Jataka No. 545; the Vidhurapandita-Jataka

' The Kusajataka teaches that a bodhisatta should also attain proficiency in all liberal arts, i.e. be they sculpting,
music, pottery-making, basket-making, fan-making, gardening, cooking and the art of warfare. One should be an
artist who can match every occasion, as was the bodhisatta king Kusa. Jataka V, pp.141-164.

% Jataka VI, pp.80-113, No. 543




best way to deal with all creatures.?! It also involves knowing how to enjoy oneself and how
to treat and tempt people,?* the best way to run a home and a state,” and suitable conduct and
behaviour for all positions and occasions. A bodhisatta may also have mastery of the Vedas.®*
Bodhi is also portrayed as the clear vision and empirical knowledge needed to turn the bad
into the good. For instance, we have the episode in which the bodhisatta as temporal and
spiritual counsellor of the king was able to turn the bitter mango fruits on a tree into sweet
ones. The philosophical point of the Dadhivahana-Jataka is that bad company will make the
better follow suit.”> The type of knowledge that a bodhisatta could have also includes
architectural engineering,?® means of protection,®’ the values of giving,?® tolerance and other
virtues. The bodhisatta may be a wise gambler, as is shown in the Andabhiita-Jataka where
the hero is a king who plays dice with his chaplain. In the Jataka, the king sends a clever
scamp to seduce the youngest wife of his chaplain, for she is ruining the king’s luck. She is a
virtuous lady, and because of her virtue the chaplain had only lucky rolls of the dice. The
scamp succeeds, and the king thus removes the cause of his own bad luck.”

Thirdly, bodhi is also used in the sense of ‘ability’ or ‘capability’. This is displayed in the
Jatakas in which the bodhisatta is associated with many different abilities, for example when
the bodhisatta Sakka king of gods saved the king Senaka. This episode shows that the
bodhisatta can have the ability to assume any bodily form. The king in the story has a magical
formula that he is not to reveal to anyone, for if he does so he will die. One day his queen
learns of the formula and asks to have it. Although the king warns her that that will be his
death, she persists. Whilst he is about to yield to his wife’s inquisitiveness, the bodhisatta
Sakka appears in the form of a ram and advises the king to give his wife a good thrashing. He
says that she will then relinquish her desire to know the magic formula. The king follows the
advice and is successful.*®

The Jatakas illustrate many other potential abilities of the bodhisatta including the ability

2! Jataka VI, p.144

2 Jataka V, pp. 276277

3 Jataka VI, p. 140; Jataka No. 545

2 Jataka 11, pp.60-3; No.181

% Jataka II, pp.69-73

* Vidhurapandita-Jataka, Jataka No. 545
7 Ibid

2 Jataka VI, p.145

? Jataka I, p.151, No.62

30 Jataka III, pp.174-177




to possess or develop supernatural powers,’! and to use those powers to maintain the law.
Other capabilities which the bodhisatta possesses may include the ability to discourse on the
law, to induct sentient beings into moral law,** to teach people the ways of obtaining a
prosperous life, to instruct children, and to teach the means of obtaining honour. B A
bodhisatta may also be able to meet with and teach deities and spirits, to draw people towards
goodness, > be skilful in composing verses, and quick to give intelligent answers. The
bodhisatta might also be capable in business and in discourse concerning the law. He might be
proficient in all liberal arts® and be able to manage states, to rise to an emergency, to defend
the home and the state, and be able to carry out the king’s business.’® One such being may
have the ability to practise all kinds of giving (dana) and virtue, to sacrifice oneself in order to
free others,’” and to bring misconceptions to light and discover the truth. A bodhisatta should
be capable of helping the poor and the weak escape their difficulties, of causing the fulfilment
of the good wishes of others including his enemies, and of treating every one equally.38 The
bodhisatta ought to induce human kings to abide by the five precepts,” to know the mind of
everyone, and to sit in mid-air whilst expounding the doctrine to audiences,” and to cause
invaders to surrender their weapons and become ascetics through powerful discourses.’

Bodhi is used in the sense of awareness or sensitivity or cognisance. This is indicated in
the Jétakas in which the bodhisatta is aware, for instance that a good intention on the part of
one who lacks sense, can result in a bad result. The bodhisatta observes that with every desire
to do good, the ignorant and foolish only succeed in doing harm, and is aware of the proper
time for retirement. The bodhisatta is also aware that the headstrong man, who when exhorted,
pays no heed to friends who kindly give counsel, shall surely perish. He is aware that man’s

food will not agree with a crow. He recognises those who have modesty and decency. He

*! Jataka II, pp.89-91

32 An example of this lies in the instance of the bodhisatta Sutasoma who tamed he man-eater, the king
Brahmatta of the Mahasutasoma-Jataka. Jataka V, pp.246-279
33 Jataka V1, p142

3 Jataka V, pp.276-277

% Jataka V, pp.141-164

3 jataka VI, p.140

37 Jataka [, pp.36-42; Jataka No.12

3 Jataka VI, p.149

% Jataka I, pp.36-42; Jataka No.12

49 yatakaVI, pp.2-19; No.538, Miiga-Pakkha-Jataka

1 Jataka VI, p.2




realises that one who helps a rascal wastes his pains. He is aware of the importance of making
friends with different races in the interests of peace and security.

A 2, The Jatakas illustrated on the Bharhut Stipa

According to Cunningham and Rhys Davids, the alphabetical characters of the inscriptions
and the Jatakas illustrated on the bas-reliefs on the Bharhut Stiipa belong to the third century
BCE.* It is noticeable that of all the possible connotations of the term bodhi, in this stipa we
consistently find the meaning to be awareness and realisation. This can be illustrated in the
following outline of the stories on the reliefs of the Bharhut Stipa.®?

The bodhisatta king according to the Makha-deva-jataka, should think of his retirement
when grey hairs appear on his head and when his son is mature enough to manage state affairs.
The story shows that the best life for a retired king is to become a recluse, and to do things
that are good for his next life in order to be a king or a great person again.**

The bodhisatta king-deer, or Banyan-deer in the Nigrodha-miga-jataka,* sacrificed
himself in order to release a pregnant doe from her duty to give her life for a human king’s
meal. But the human king, pleased with one so abounding in charity, love and pity, spares the
life of the deer. The bodhisatta established the human king in the five precepts by saying,
“walk in righteousness, great king. Walk in righteousness and justice towards parents,
children, townsmen, and countryfold, so that when this earthly body is dissolved, you may
enter the bliss of heaven.”

The bodhisatta Pigeon*® in the Kapota-Jataka said, “the headstrong man who when
exhorted pays no heed to friends who give kindly counsel, shall surely perish like the greedy
crows who laughed to scorn the pigeon’s warning words . . . By reason of your greediness
you lost your life and you caused the wise and good to lose their home . . . man’s food will
not agree with a crow.”

The Peacock?’ exposes himself in dancing. This conduct causes him to lose his promised

wife from his father-in-law. The bodhisatta King Golden Mallard says, “this fellow has

2 Cunningham, A. Stdpa of Bharhut, London, 1879.

 This outline is based on the table entitled “Jatakas illustrated by bas-reliefs on the Bharhat Stiipa”, in
Appendix to Chapter XI in Buddhist ndia, Rhys Davies , p. 209.

“ Cunningham, A. Stipa of Bharhut, (London, 1879) Plate XLVIII, Fig.2; Jataka I, pp.30-32, Jataka No.9 (in
Fausbdll’s edition).

% Ibid., Plate XXV, Fig. 1; Jataka I, pp.36-42, Jataka No.12, The Nigrodha Miga Jitaka

%€ bid., Plate XLV, Fig. 7; Jataka I, pp.112-4; Jataka No.42, The Kapota Jitaka

7 Ibid., Plate XXVII, Fig.11; Jataka I, pp.83-4; Jataka No 32, The Nacca Jitaka



neither modesty within his heart nor decency in his outward behaviour. I will certainly not
give my daughter to one so shameless.”

The bodhisatta King*® in the Andabhita-Jitaka is a wise gambler. He sends scamp to
seduce the youngest wife of his chaplain, for she is interfering with the king’s luck. Because
of her virtue, the chaplain enjoys lucky rolls of the dice. The king thus removes the cause of
his own bad luck in order to assert that no woman is ever faithful to one man alone.

The Bodhisatta Brahmin® in the Diibhiya-Makkata-Jataka realises that “one who helps a
rascal wastes one’s pains.” He offers water to a thirsty monkey, and the monkey shows him
no gratitude and instead produces a monkey-grimace to frighten him.

The Bodhisatta Asadisa-Kumara,*® Prince Peerless, mastered the Three Vedas and
Eighteen Accomplishments. In the science of archery he was peerless. He flied away from his
dwelling when faced with the king’s unreasonable charges; but returned to his country when
the king demanded him to save it.

The bodhisatta®' in the Arzma-Diisa-Jataka realises that a good intention can bear a bad
consequence if a wrong method is used to carry out it. Hence a leader should give a
meaningful order to the right person. He says, “monkeys! I have no blame for you nor those
who range through the woodland. The monarch is a fool to say ‘please tend my trees while
I'm away’ ™.

The Bodhisatta Antelope™ in the Kurunga-miga-Jitaka is freed from a hunter’s leather-
thong with the help of his two friends the tortoise and the woodpecker. A bodhisatta ought to
cultivate friendship with different sorts of sentient beings in the interest of peace and security.

On the whole, wisdom in the Jatakas involves a proper solution applied by the bodhisatta
to a problem. Many times a proper solution includes a right method combined with a suitable
individual to carry out the deed.

Although killing, reviling and cheating are considered unwholesome deeds in Buddhism,
there are some Jitakas narrating events in which killing, reviling and cheating are used as a

means by low level bodhisattas to restore peace and remove troubles. In order to protect the ?
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“® Ibid., Plate XX VI, Fig. 8; Jataka I, p.151; Jataka No.62, The Andha-bhiita Jataka

** Ibid., Plate XL VI, Fig.8; Jataka II, pp.48-9; Jataka No.174, The Dibhiya-makkata Jataka
% Ibid., Plate XXV1I, Fig. 13; Jataka II, pp.60-3; Jataka No.181, The Asadisa Jataka

3! 1bid., Plate XLV, Fig.5; Jataka II, pp.237-8; Jataka No.46 &268, The Arama-disaka Jataka
52 Ibid., XXVII, Fig. 9; Jataka II, pp.106-7; Jataka No.206, The Kurung-miga Jataka
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lives of many, the Bodhisatta Ele:phant,53 with the help of his wife, kills a great golden crab
who ate elephants in a lake. The Bodhisatta Cock™ reviles a female-cat and drives it away
when he realises that in order to eat him she has asked him to marry. He replies, “you have
drunk my kindred’s blood, and robbed and slain them cruelly. There is no honour in your
heart when wooing me.”

A few Jitakas show that with skill in means the bodhisatta consoled people who grieved
terribly over the death of their beloved. The Bodhisatta Sujata® consoles his father who
grieved terribly over the death of his own father. The Bodhisatta Sujata brings water and
grass to an ox who has died and says to it, “eat and drink! Eat and drink!” This conduct is
reported to his father who thinks his son must be mad and asks, “why do you offer grass and
water to the carcass of an 0x?” He tells his son that no food may return a dead ox to life. The
bodhisatta says, this beast may come to life again, both head and tail and its four feet remain.
However, my grandfather’s head and limbs are gone. No fool weeps over a grave but thou
alone.”

In the Migapotaka-Jitaka®® the Bodhisatta Sakka successfully causes an ascetic to
recognise that it is useless to weep over dead deer. He says that “if by our tears we may
prevail against the grave; thus would we all unite our dearest ones to save.”

In the Camma-Sataka-Jataka the bodhisatta merchant,”’ on seeing a ram fall back before
a leather-coated mendicant, advises him to avoid the ram’s strike. The ascetic did not listen
and was knocked down.

The bodhisatta king elephant protects the small offspring of a quail by standing by them.
The quail indicates the difference between strength of body and strength of mind. With the
help of a crow, a blue fly and a frog, she causes a cruel elephant to die. The king elephant was
aware of the plot but did nothing to save the cruel elephant.

As for the good wish toward a thief, the bodhisatta Brahmadatta Maha-Kaficana®® said,
“to me the three kinds of existence are terrible as fires beset with chains and like a prison-

house. Further, they are as loathsome as a dunghill.” He and his followers, his brethren and

> Ibid., Plate XXV, Fig. 2; Jataka I, pp.235-7; Jataka No.267, The Kakkata-Jataka

3 Ibid., Plate XLVII, Fig. 5; Jataka III, pp.168-9; Jataka No.383, The Kukkuta-Jataka

>5 Ibid., Plate XLVII, Fig.3; Jataka III, pp.103-104; Jataka No.352, The Sujata-Jataka

%8 Ibid., Plate XLIII, Fig. 2.8; Jataka III, pp.140-141; Jataka No. 372, The Miga-potaka Jataka
%7 Ibid., Plate XLI, Fig.1.3; Jataka III, pp.55-6; Jataka No. 324, The Camina-sataka Jataka

58 Ibid., Plate XL VIII, Fig.7; Jataka IV, pp.192-7; Jataka No.488, The Bhisa-Tataka
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his sister became ascetics and sustained themselves on fruits and roots in the forest, Sikka,
the king of the gods, tested the bodhisatta by removing his share of a meal, The ascetics all
swore an oath to clear themselves of any charge of taking the shares. To the ascetics, a severe
curse is to wish one who stole the meal to have sons and daughters, horse and kine, silver,
gold, loving wives, fame and land, and a position as chief of chiefs.

The bodhisatta king of monkeys®” transforms himself into a bridge in order for his troops
to pass in safety. He risks his own life to free and save his troops by being surrounded by
human beings. By not reckoning for his own life he secures the safety of his forces. The
bodhisatta acts as one of the best leaders.

The bodhisatta as a fairy®® had a devotional wife called Canda. He regains his life by the
power of her pain. This causes Sakka’s throne to become hot. Sakka comes to the bodhisatta
to stop the poison from acting in the bodhisatta’s wounded body.

The Bodhisatta Rﬁ.ma—Par,ldi’ta61 follows his father’s advice that security can be found by
taking up an ascetic life. He returns to rule his country at an appropriate time.

The King Mahajanaka masters the three Vedas and all the sciences. He says, “if I perish
while I make my best efforts, I shall at all events escape from blame.” With his wisdom he is
able to obtain hidden treasure. He behaves with charity and fills the mouths of the hungry. He
rules over all the kingdoms of Videha. He has the resolve to dwell in a place that belongs to
sentient beings who are free from all attachments and possessed of all virtues. He knows the
hindrances of achievement such as sleep, sloth, loose thoughts turned to pleasure, surfeit and
a discontented mind. The episode shows it is best to associate with the wise. The Jataka
indicates that when one exercises the four perfections one finds in this path the highest joys.
Further it shows that knowledge and law are the guardians of pilgrimage. When it is gained
by lawful means, all food is pure and lawful.

The Bodhisatta Brahmin® in the A/ambusi-Jitaka became proficient in all liberal arts
and adopted the ascetic life. He gave his son Isisinga essential admonitions, and said that
women are as fair as flowers. However, they bring utter destruction on all that fall into their

power. One must not come under their sway.

 Ibid., Plate XXXIII, Fig. 15; Jataka 11, pp.225-227; Jataka No.407, The Mahikapi-Jataka

% Ibid., Plate XXVII, Fig. 12; Jataka IV, pp-179-182; Jataka No. 485, The Canda-Kinnara-Jataka
8! Ibid., Plate XXVII, Fig. 14; Jataka 1V, pp.78-82; Jataka No.461, The Dasaratha-Jataka

52 Ibid., Plate XX VI, Fig. 7; Jataka V, p.79-84; Jataka No.523, The Alambusa Jétaka
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The Bodhisatta Prince Temiya-Kumira® was conceived in his mother’s womb in order
to fully exercise the perfections in the world of men.% He thought a short span in the position
of kingship caused a long period of living in a hell realm. He escaped from kingship by
pretending to be deaf and dumb and showing no signs of intelligence from the time of his
childhood. Thus he became an ascetic. The great being understood the mind of all and
whether indulging in thoughts of lust or malevolence or cruelty, sat down in mid-air and
taught the doctrine to his audience. His preaching was so powerful that it caused invaders to
surrender their weapons and become ascetics alongside him.

The hero of the Vessantara-Jataka, the last-mentioned of the purely Buddhist legends, is
a bodhisatta. To him are attributed a specific number of perfections and certain superhuman
gifts such as the memory of previous births, extraordinary physical strength, and special
mental powers. This image of the bodhisatta as a higher being is otherwise found in the texts
contained in the Pali Tipitaka. Jatakas are found in texts of all Buddhist traditions. In all
probability, the legends belonged to no particular sect originally. However, within all the
sects they were an important means of disseminating the doctrine. Thus Buddhism deeply
penetrated the minds of people as they absorbed the Jafaka narratives.

The Jitakas are among the oldest motifs that were pictorially represented in India, and
even today they yield favourite models for sculptors and painters in all Buddhist countries.
We find them in the third and second century BCE at Bharhut and Sanchi, in the second
century CE at Amaravati, and still later in the caves of Ajanta in India. The teachings of the
Jatakas present the early bodhisatta ideal.

To sum up, in the Second Century BCE and further, in the context of the Jatakas, bodhi
has several meanings. These include wise, intelligent, learned and capable. Although in this
context bodhi lacks the sense evoked by terms such as sambodhi or samyaksambodhi, bodhi
is the only quality for a sentient being necessary to be a bodhisatta. A bodhisatta is able to act
by means of bodhi. Though none of the tales shows us a perfect act completed by the heroes,
whatever a bodhisatta does reflects bodhr or a function of it. The bodhisatta concept in the
context of the Jatakas portrays the bodhisatta as a male sentient being who enjoys helping

others. In the Jatakas, he is wise, generous and capable of solving worldly problems, yet able

% Ibid., Plate XXV, Fig. 4; JatakaV1, pp.2-19; Jataka No.538, The Milga-Pakkha-Jataka
6 Jataka VI, p.2
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to assume any bodily form, communicate with the supernatural realm, and educate others in
any field of worldly studies. The bodhisatta is also skilled in all the tasks undertaken, respects
his elders, protects the weak, turns the bad into the good, and rescues other beings. At the
same time, the bodhisatta is politically adept and diplomatic at the highest levels. While the
characteristics of bodhr at this stage are complex and varied, it may be stated with confidence
that at this stage the concept of bodhisatta is simply one of a sentient being that cherishes
bodhi.

A 3. The bodhisatta concept in the Buddhavamsa and Cariyapitaka

We have attempted to draw an outline of the early bodhisatta ideal from the Pali Jatakas.®®
The following section aims to describe the ideal as it develops further along the doctrine of
the bodhisatta in later Pali literature. To fulfil this aim, the Buddhavamsa and Carzyépi.'takass
are selected for investigation. Although the two texts are considered relatively late additions
to the Pali canon, since they were not accepted as canonical by the Digha-bhﬁnakas,67 they
contain more developed elaborations of the bodhisattva ideal.

A 3.1, The concept of bodhi and the perfections in the Buddhavamsa

The Buddhavamsa is thus a relatively late addition to the canon.®® The reason for the
compilation of the Buddhavamsa would seem to lie in the fact that the bodhisatta who would
become Buddha Gotama required an account of previous lives. This would demonstrate that
enlightenment was obtained only after striving through many births in the fulfilment of the
ten perfections (parami).® To complete them all became a necessary pre-requisite for
enlightenment. The Buddhavamsa therefore contains a rather developed form of the
bodhisatta doctrine,” though not developed further for instance with the Abhidhamma.’" The
perfections also belong to this development in the doctrine of the bodhisatta. Those are not

found as fully developed paramitas in other portions of the Pali Canon, with exception to the

8 K. R. Norman, in his Pali Literature (p.80), says: “Representations of some of the Jatakas are found in the
reliefs on the Bharhut stdpa, showing that they had already become popular by the second century B.C.”

% The Rev. Richard Morris, ed., The Buddhavamsa And The Cariyapitaka, London: PTS, 1882; Horner LB, tr.,
Chronicle Of Buddhas (Buddhavamsa) and Basket Of Conduct (Cariyapitaka), London: PTS, 1975.

 Norman, K R., Pali Literature, Wiesbaden: Harrassowitz, 1983, pp.9, 94, 95

8 Norman, K. R., Pali Literature, Wiesbaden: Harrassowitz, 1983, p.94; Rahula, W., History of Buddhism in
Ceylon, Colombo 1933, p.128

6 Horner, 1.B., tr., Chronicle of Buddhas (Buddhavamsa), London: PTS, 19785, p.xiii

™ Ibid., p.xiii; Thomas, E. I., History of Buddhist Thought, London 1933, pp. 172,204

n Ibid., p.xiii; Norman, K.R., Pali Literature, Wiesbaden: Harrassowitz, 1983, p.94
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Cariyapitaka. However, the Buddhavamsa names them as a number of commentaries
including Jataka prose. Our aim now is to outline the bodhisattva concept and the concept of
perfections in the Buddhavamsa.

Although bodhi is still the only quality needed for a sentient being (sa#fa) to be deemed a
bodhisatta, the bodhisatta concept in the Buddhavamsa is not like the bodhisatta concept of
the Jatakas. The meaning or implication of bodhr was indeed developed, although it was still
confined to doctrinal views. Furthermore, the term bodhi in the context of the Buddhavamsa
is used in the doctrinal sense of seeing, understanding, thoughtfulness, supreme awakening
and full enlighteniment.

Firstly, the term bodhr is used in the sense of thoughtfulness. This is indicated in the
section deemed The Account of Sumedha, in which the bodhisatta as a thoughtful being
sitting in seclusion, reflects that “becoming is anguish, also the breaking up of the physical
frame. Being liable to birth, liable to ageing, liable to disease am I then. I will seek the peace
that is unageing, undying, and secure.””

Secondly, bodhi is used in the sense of seeing or understanding. It is said that the
bodhisatta, by examining the things that are maturing for full enlightenment (sambodhi), saw
the ten perfections practised by the seers of old.”

Thirdly, bodhi is used in the sense of supreme awakening (bodhimuttama), ™ the
conqueror’s awakening (jinabodhi),” or full enlightenment (sambodhi).”® Bodhi is thus the
object and goal for the bodhisatta to obtain. Thus “if you wish to reach bodhs”, “things that
are maturing for bodhs’, and “you wish to attain full enlightenment” are the phrases used in
the Buddhavamsa.”’

Considering the implied meaning of bodhi in the context of the Buddhavamsa, the

bodhisatta concept may be defined as a sentient being who is thoughtful about the problems

of rebirth, sees the ten perfections practised by the seers of old, and wishes to attain sambodhi.

™ Morris. R., The Buddhavamsa and the Cariydpitaka, p.7, rahogato nisiditvd evamcintes’ahamtada:- dukkho
pupabhavo nama sarirassa ca bhedanam. Jatidhammo jaradhammo vyadhidhammo c’ahan tada ajaram amaram
khemam nanzkunapapunritam.

™ Morris. R ed. The Buddhavamsa and the Cariyapitaka, pp.13-15

™ Bv, p.16. ma te bhavantvantardyo phusa khipam bodhim uttamam. ‘May there be no stumbling-block for you,
quickly reach supreme Awakening.”

By, p.16

8 Bv, p.14, sambodhin papupissasi. ‘If you wish to attain the Awakening.”

" Bv, p.13, yadi bodhin pattum icchasi, ye dhamma bodhipacana, sambodhi papunissast.
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The path that leads the bodhisatta to sambodhi is given as the ten perfections (dasaparami).
The author of the Buddhavamsa, in order to propose the path of bodhisattahood, records
Sariputta asking the Buddha:

"Of what kind are generosity, morality, renunciation, wisdom and energy? And of what kind
are patience, truth-speaking, resolute determination, loving-kindness, and equanimity? . . . Of
what kind, wise one, leader of the world, were your ten perfections? How were the higher
perfections fulfilled, and how so the ultimate perfections?"”®

In response to these questions, Gotama Buddha narrates the twenty-four Buddhas who
preceded him. Every Buddha had been a bodhisatta up to the time he achieved complete and
full enlightenment at the foot of a tree. Therefore every narrative in the Buddhavamnsa gives
details of the life of every Buddha both before and after his enlightenment. Buddha Gotama
relates his identities of a bodhisatta during the appearance of these preceding Buddhas. He
then relates the acts of merit he has performed and confirms that he received the prophesy
from each Buddha.

The ,laé/ Buddhavamsa refers to three groups by which the ten perfections take on the
aspect of thirty, the ten perfections (parami), the ten higher perfections (upaparami), and the
ten ultimate perfections (paramatthaparami). The example chosen to illustrate this ascending
order always appears to be the first perfection of generosity (d4nag).” The three levels of
paramita , however, are not explicitly formulated in the Buddhavamsa and the above passage
is only an indirect reference to them. Horner’s assessment is primarily based on the
commentary to the Nikdyas,®® but in fact a closer examination of the text shows a remarkably
different emphasis.®" While Horner ascribes to the Buddhavamsa three different degrees of
giving, the text in fact describes one kind of giving, namely the absolute giving of everything
“like an overturned jar retaining no water”. The only mention of three categories found in the
text consists of the supplicants rather than the degree of giving.

According to the Buddhavamsa, if one wishes to attain sambodhi,** one has to be firm

in undertaking and continuing to practise the ten perfections as the process of maturing

" Bv, p.6

" Bv, 1, Vs.76, 77, p.6; Da, p.60; Ma, 1, p. 45, ii, p.2, iii, p.22; AA, p.103; UdA, p.128; Homer, 1.B., tr. Chronicle
of Buddhas, PTS, 1975, p.8

% Horner, 1975, p.8.

8 Morris, R The Buddhavamsa and the Cariyapitaka, London, PTS, 1882, p.13;

Horner’s translation Chronical of Buddhas (Buddhavamsa) and Basket of Conduct (Cariyapitaka) found in The
Minor Anthologies of the Pali Canon, part iii, PTS, 1975, p.20

% Ibid., pp.20-25
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towards enlightenment. So what are exactly the ten perfections in the Buddhavamsa? The
following is an outline of these pdramitas (Pali: parami) drawn from the text.

The first paramita is the perfection of generosity.® At this stage the emphasis is placed
on the donor, and no distinction is made among those who receive gifts. The term
dhamimadana (teaching as giving) is not found in the Buddhavamsa, however, the Buddhas are

shown to be the teachers of Dhamma. In this connection, the Buddha Kassapa says,

"Having made the oceanof Dhamma, provided moral habit as a perfumed ointment, having clothed
in the streamer of Dhamma, he arranged the chaplet of Dhamma. When he had placed the stainless
mirror of Dhamma before the populace he said, “let those wishing for nibbana see my ornament."*

The second paramita is the perfection of morality (s7a). The Buddhavamsa does not describe
this paramifi in great detail. Emphasis is placed on the protection of morality rather than on

detailed practices. The Buddha says,

"Examining, I then saw the second perfection, that of morality, followed and practised by the great
seers of old ... fulfilling the moral habits in the four planes, protect morality continuously like the
yak-cow protecting her tail."®

We see here that morality has become a concrete spiritual aspect in the bodhisatta concept.

This is in direct contrast to the earlier portrayal of morality as a social issue according to the
Jatakas. The bodhisatta is at this stage portrayed as a protector of morality. He has a duty to
defend morality to the degree that if the cost of life is the loss of morality, he will die.

The third paramitd is the perfection of renunciation (nekkhamma). The concept of
renunciation is closely associated here with the idea of becoming a recluse, and withdrawing
from worldly life. Renunciation applies only to human beings. Unlike the Jatakas, there is a
clear indication that animals and other sentient beings cannot perform the perfection of
renunciation and therefore cannot reach the same level of bodhisattahood that humans can. In
the Buddhavamsa, the bodhisatta concept is essentially linked to human life. It is interesting to
note that at this stage the bodhisatta concept is closely linked to the rules of the Vinaya texts,
such as the rule that only physically intact human beings can become members of the Samgha.

Renunciation consists of following:

"Examining, I then saw the third perfection, that of renunciation, followed and practised by the great
seers of old . . . seeing all becomings as a prison, be one turned toward renunciation, the utter release
from becoming, like a man in prison seeking only freedom."*

8 Bv, II, Vs, 117-121, p.13; BVE, p.20.
% By, XXV, Vs, 44-45, p.64; BVE, p. 93.
% Bv, II, Vs, 122-126, p.13; BVE, p.20.
% By, 11, Vs, 127-131, p.13; BVE, p. 20.
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The fourth paramiti is the perfection of wisdom (paffia). In this context wisdom is clearly
associated with non-attachment. The practice of this perfection includes forsaking the
tendency to distinguish between different types of people. Instead, all people should be treated
equally,

"Examining, I then saw the fourth perfection, that of wisdom, followed and practised by the great
seers of old ... And as a monk, looking for alms, not avoiding low, high or middling families,
acquires sustenance thus, so you, questioning discerning peoyle at all times, going on to the
perfection of wisdom, will attain full enlightenment (sambodhi)."®

This is a development of the earlier idea of wisdom in the Jafakas. While in the Jatakas
wisdom is portrayed as being the ability to carry out worldly skills correctly, here we have,
again, a more spiritual emphasis on wisdom as a transformation of consciousness.

The fifth paramita is the perfection of energy (viriya) in directing it toward the attainment
of sambodhi, This paramiti, unlike that of renunciation, applies to all beings and should be
practised in all lifetimes. While effort is indeed found to be an aspect of the bodhisatta in the

Jatakas, here it is an effort towards sambodhi rather than a general effort for various purposes,

"Examining, I then saw the fifth perfection of energy, followed and practised by the great  seers

of old ... as a lion, the king of beasts, whether he is lying down, standing or walking, is
not of sluggish energy but is always exerting himself, so you too, firmly exerting energy in
every becoming, going on to the perfection of energy, will attain full enlightenment."**

The sixth paramita is the perfection of patience (khanti). Here the Buddhavamsa compares the
bodhisatta with the earth, teaching that the bodhisatta should be as constant and therefore as
patient as the earth. Similar to the idea of tolerance in the Jatakas, this perfection involves
remaining calm and peaceful regardless of the behaviour shown by others. In the
Buddhavamsa, patience has the aim of sambodhi. In the Jatakas, particularly the episode
concerning the buffalo that withstood the abuse of the monkey, tolerance was applauded

without a higher spiritual goal. As for the Buddhavamsa,

"Examining, [ then saw the sixth perfection, that of patience, followed and practised by the
great seers of old . . . and as the earth endures all that is thrown down on it, both pure and
impure, and shows no repugnance or approval, so you too, patient of all respect and disrespect,
going on to the perfection of patience, will attain full enlightenment."®

The seventh pdramita is the perfection of speaking the truth (sacca). This is defined by the
Buddhavamsa in three ways. Firstly, it is speaking without implying two meanings in one’s

words, secondly as speaking truth which applies to all beings of all times, and thirdly as

8 By, II, Vs, 132-136, pp.13-14; BVE, p.21.
%8 By, 11, Vs, 137-141, p.14; BVE, p.21.
¥ By, 11, Vs, 142-146, p.14.
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speaking truth that is consistent with ultimate and not relative truth. This is a more elaborated

description of the perfection of speaking the truth than that found in the Jarakas,

"Examining, I then saw then the seventh perfection, that of truth-speaking, followed and practised
by the great seers of old. You, having made firm, undertake this seventh perfection. By speech
without double-meaning therein you will attain self-awakening. As Osadhi (the star of healing) is
balanced for devas and mankind in all times and seasons and does not deviate from her source, so
you too must not deviate from the course of the truths, going on to the perfection of truth-speaking,
you will attain full enlightenment."*°

The eighth paramifa is the perfection of resolute determination (adhitthana). The example, not
unlike that used for patience, is that the bodhisatta should be like a rock or a mountain. Again
the image is one of stability and immovability. While the perfection of wisdom celebrates
constancy and the perfection of patience teaches that the bodhisatta should be like the earth,
this perfection teaches that the bodhisatta should be immovable in his determination to reach
the goal of sambodhi. The bodhisatta asserts, “I am resolutely determined on further practice
for fulfilling the mind. I am resolutely determined on further practice for fulfilling the ten
perfections.” This paramuti is the second of the two along with the energy, identified by

Horner as the most important for attaining enlightenment,

"Examining, [ then saw then the eighth perfection, that of resolute determination, followed and
practised by the great seers of old. And as a mountain, a rock, stable and firmly based, does
not tremble in rough winds but remains in precisely its own place, so you too must
constantly be stable in resolute determination. Going on to the perfection of resolute
determination you will attain full enlightenment."*'

The ninth paramifa is the perfection of loving-kindness (metta). The practice of this perfection
involves the ability to perceive others equally and without difference. This paramuti teaches
the practice not in essence but in terms of the attitude of mind, or heightened consciousness.
In fact, the depiction of the bodhisatta in the Jatakas compared to the depiction in the
Buddhavamsa suggests that the qualities described in the latter are mental attitudes or states of
consciousness. Whereas the Jatakas emphasise the characteristic behaviour of the bodhisatta,
the Buddhavamsa emphasises the manner in which the behaviour is enacted and the source

from which the behaviour arises,

"Examining, I then saw the ninth perfection, that of loving-kindness, followed and practised by
the great seers of old . . . and as water pervades with coolness good and evil people alike, and
carries away dust and dirt, so you too, by developing loving-kindness for friend and foe
equally, going on to the perfection of loving-kindness, will attain full enlightenment."*

0 By, 11, Vs, 147-151, p.14; BVE, p.22.
' By, II, Vs, 152-156, p.15; BVE, p.22.
%2 By, II, Vs, 157-161, p.15; BVE, p.22.
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The tenth paramiti is the perfection of equanimity (upekkha). The image of the immovable
earth is again used to show the attitude of the bodhisatta. Its teaching concerns the inner
ability to absorb external stimuli without instinctive reactions. As for perfect equanimity, the
Buddhavamsa teaches three types. Firstly, the bodhisatta should maintain balance for what he
finds pleasant and unpleasant. Secondly, the bodhisatta is impervious to the pure and the

impure, and thirdly the bodhisatta should avoid both anger and excessive courtesy,

"Examining, I then saw then the tenth perfection, that of equanimity, followed and practised by
the great seers of old . . . as the earth is indifferent to the impure and the pure thrown down on it,
and avoids both anger and courtesy, so you too must be always balanced in face of the pleasant
and unpleasant, and going on to the perfection of equanimity, you will attain full
enlightenment."”*

In brief, the bodhisatta concept in the Buddhavamsa shown by the ten paramitas is
significantly more complex and systemised than that found in the Jatakas. In the Jatakas, the
bodhisatta is ascribed with certain types of behaviour, abilities, and ways of acting in a social
context, but the concept in the Buddhavamsa is more confined to mental and internal
dispositions. The paramitas focus on the still mind of the bodhisatta. The bodhisatta is able to
approach the external with an attitude of equanimity and control. Added to this description of
the bodhisatta as the earth and the rock, strong and immovable, is the paranuta of perfect
energy, in which this stillness is complemented by a correct approach to activity. In the
Buddhavamsa, of particular interest is the shift to the focus on the nature of the bodhisatta
rather than on external behaviour. Here we see not only the manner in which the bodhisatta
acts in the world, but the true nature of his behaviour.

A 3.2.The Cariyapitaka and the Paramitis

The Cariyapitaka is in many ways a return to the social context. Jataka stories and the
paramitas are used to produce a text that teaches how the paramitas can be practised in
concrete ways. It is difficult to draw a direct historical or conceptual connection between the
Buddhavamsa and the Cariydpitaka, as the background to the latter is complex and
surrounded by a great deal of debate.”® The relationship of the texts is equally problematic. It
is a question which for the purpose of our study need not be answered. An analysis of the

Carlyapitaka in relation to the Buddhavamsa allows us to see that the development of the

% Bv, 11, Vs, 162-166, p.15; BVE, p.23.

 As Norman states: “the Cariydpitaka serves in effect as a supplement to the Buddhavamsa . . . It is a late text.
It was not accepted as canonical by the Digha-bhdnakas.” See Norman, K R., Pali Literature, Wiesbaden:
Harrassowitz, 1983, 95.
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bodhisatta concept is not simply a linear development of increasing complexity and detail. In
fact, its many factors play their part, not least the demand for different doctrines by different
types of individuals, The Cariyapitaka is the last in the list of the Khuddaka texts given by
Buddhaghosa. The title is considered post-Asokan,” and bears evidence of a later origin. The
Cariyapitaka consists of three vaggas, namely the Akitti, Hatthinaga and Yudhanjaya. Each of
the first two vaggas consists of ten stories, while the last vagga contains fifteen. The Pali
tradition asserts that the Cariyapitaka was composed after the Buddhavamsa. The text of the
35 Jataka stories is in verse,”® and most of the stories also occur in the Jatakas. The narratives
are limited to matters which are essential to the explanation of a particular paramitz’’

It is not easy to judge whether the present Cariyapitaka reflects the form in which the text
was incorporated into the canon in the third century BCE. A resume of a version of the
Cariydpitaka has been found in the introduction to the Jatakas, the Nidanakatha. It consists of
34 stories of which only 21 agree with those of the Cariyapitaka. This discrepancy indicates
that various recessions of the Cariydpitaka must have existed. Winternitz presumes that when
the canon was concluded, there were many Jatakas out of which one school with more liberal
views compiled the collection forming the basis of our Jatakatthavannana. Another stricter
school compiled the Cariypapitaka. The text explains the culmination of perfections
(paramitas) which the Buddha used in his previous births as practice during this world-cycle.
The stories are arranged on the basis of the perfections. The perfection of generosity (dana) is
illustrated in ten stories, the perfection of morality (s7/a) in ten, the perfection of renunciation
(nekkhamma) in five, the perfection of resolution (adhitthana) in one, the perfection of
truthfulness (sacca) in six, the perfection of loving kindness (met#d) in two, and the perfection
of equanimity (upekkha) in one. Of the ten perfections mentioned in the Uddanagathas, only
seven are illustrated. The cariyas illustrating the remaining three perfections (paiiiia, viriya

and khanti) are entirely missing. The perfection of wisdom is asserted to be illustrated in the

% BCL, Hist. Pali Lit. p.290; A. K. Warder, Pali Metre, 95,98.

% Winternitz sees the relationship between Carlyapitaka and the Jataka stories in two possible ways. First the
Cariyapitaka might be a resume of an older Jataka book. Second the Cariyvapitaka might be a selection of Jatakas,
which were arranged with reference to the ten Paramitas and modified according to their purpose. He considered
the second possibility as more probable. See Winternitz, p.158

7 Winternitz, p.157
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Mahagovinda cariya, the perfection of energy in the Mahavanarinda cariya, and the perfection
of patience in the Mahisarara, Riirumiga and Dhammadevaputta cariyas.®

It should be noted here that both the Buddhavamsa and the Uddanagathas mention the ten
paramitds, while the Cariyapitaka illustrates only seven. Abeynayake assumes that stories
illustrating paffia, viriya and khanti were well known among the Buddhist community and it

t.99

was not necessary to include them again in his text.” However, Horner asserts that they are

implied in the stories.!®

It is also possible that the compiler of the Cariyapitaka did not find any Jataka to
illustrate the remaining perfections. None of the Jafaka tales conveys the concept of the
perfection of wisdom since none of the heroes of the Jatakas exemplifies wisdom as perfect
wisdom.
A 3.3. The bodhisatta in the Cariyapitaka
The bodhisatta concept in the Cariyapitaka reveals the practice of striving toward spiritual
perfection. The Cariyapitaka is arranged according to the paramitas. Analysing the bodhisatta
concept in this text thus requires a close examination of how the paramitis are treated. First,
we find that in the Cariyapitaka the term bodhi is used in the sense of omniscience
(sabbafifiutd). This is evident by the phrase sabbadfiutam piyam mayham (omniscience is dear
to me). The purpose of the numerous practices is to achieve full enlightenment (sambodhi)
and omniscience (sabbafifiuti). The following is a condensed account of the paramitas as
discussed in the text.
1. Danaparamiti

The perfection of generosity (ddmaparamitd) is present in the text'®!

with the following
emphases: (a) the act of generosity must not be performed for fame or gain, but for the
motivation of sabbafiiuta. (b) The state of mind that accompanies the giving of a gift should

not become altered once the gift has changed hands. (¢) Giving must be done in the proper

manner, with delight and as requested, both for those worthy of respect and for those who beg.

(d) A gift should be given without attachment and at any time.

%8 CpA, p.274

* Qliver, p.179

1 1 B. Horner, Minor Anthologies, 111, ...... Basket of Conduct (Cariyipitaka), PTS, 1975, p.vi.
1t Cp, pp. 73-83; CpE, pp. 18-29.
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What is given should not be determined by considering which things are disagreeable to
the giver, but by the understanding that omniscience is more precious than any possession.
The bodhisatta should give to all beings who require gifts and not only to those in the human
realm. In the Cariyapitaka generosity can be classified into three categories. Firstly, gifts may
consist of material things such as property or food. Secondly, gifts may consist of the physical
body of the donor, and thirdly, as people who are dear to the donor such as a wife or children.
This classification is found in the ten stories. Three examples out of ten stories are selected as
follows.

1.1 The bodhisatta who was a great king named Nimi (Cp, p.26), learning and
desiring the good for self and others had four halls built, each with four entrances. There
he conferred gifts on beasts, birds, men and so forth. He gave clothing, beds, food, drink
and victuals. In every rebirth he sought the conditions for enlightenment, refreshing
creatures with gifts. Thus he longed for supreme enlightenment.

1.2 The bodhisatta Vessantara (Cp, p.78-81) gave gifts to the destitute, the sick, the
old, and to the supplicants, travellers, recluses and brahmanas. He gave those who had lost
their property and to those who had nothing. He practised giving at the age of eight. He
would give his heart, eyes, flesh and blood if anyone requested him. Brahmanas from the
kingdom of Kalinga came to him and requested of him the elephant-ndga that was
regarded as auspicious and as a good omen. He continually gave even when his people
banished him from his kingdom. His mind delighted in giving and he gave whatever they
requested of him. As omniscience was dear to him he gave away those who were dear.

1.3 The bodhisatta Sasapandita, a hare in the forest, had three neighbours, namely a
monkey, a jackal and a young otter. He instructed them on virtuous and evil deeds.
Having prepared gifts according to their ability and their means, they sought one worthy
of gifts. In order to give to one worthy of gifts, on the observance day the hare roasted
himself and let a brahmana devour him.'%*

2. Stlaparamita
The perfection of morality (sHapdramitd)'® was practised by the strong and powerful

bodhisatta. This bodhisatta in his previous births guarded morality in the following ways: by

192 See CD, Item 218, page 567; CpE, p18-29.
19 Cp, pp. 84-91.
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controlling anger, by not seeking or considering revenge, by returning good for evil, by being
free from bad mentalities, and by being compassionate towards the world. The following
stories are the examples to demonstrate how the morality was observed.

2.1 The Bodhisatta Ciilabodhi (Cp, p.86) was great in virtue. With his wife he
became a recluse. When his wife was seized and forced by the king to the inner
apartments of the palace, anger arose in him. As anger arose, he recollected the
observance of the vow of morality and controlled his anger. He thought: “for the
sake of enlightenment, never would I violate morality. That brahmana lady was not
disagreeable to me, nor even did strength not exist in me. Omniscience was dear to
me, therefore I guarded morality.”

2.2 The Bodhisatta Mahisaraja (Cp, p.87) was a large and strong buffalo. He
was often urinated and defecated upon over his shoulder, forehead and eyebrows by
an evil, foul, and nimble monkey. He was distressed and would have killed the
monkey with his horns and hoofs. He retrained himself since he risked violating
morality and the censure of wise men. For the sake of life and enlightenment, he
did not bring any injury to another, Further, he reflected: “this one, thinking thus of
me, will do the same to others and they will kill him. For me this will be freedom.”

2.3 The Bodhisatta Dhamma was a great yakkha possessing great clairvoyant
power. He met an evil yakkha his enemy on a road. Protecting ascetic qualities and
guarding morality, he subdued thoughts of anger toward his enemy and yielded the
path to the evil one.

2.4 The bodhisatta who was Sankhapala (Cp, p.91), of great clairvoyant power,
had his nostrils, tail and backbone pierced by hunter-boys. They placed him on a
carrying-pole and bore him off. Though pierced by stakes and hacked with knives,
he was not angry with the hunter-boys. This was his perfection of morality.

Morality was regarded as a preliminary requirement in the silaparamiti. Having
maintained life the protagonists of this perfection preserved moral habits.'®

3. Nekkhammaparamita

19 €D, item 222, page 572; Cp, pp.84-91.
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According to the five tales that exclusively illustrate the perfection of renunciation'® in the
Cariyapitaka, only the bodhisatta who is born as a human being is able to practise this
perfection. The concept of nekkhammaparamita is portrayed in the following two stories.

(1) Born as a son of an evil king, follower of the Evil One, having rejected dominion
over a great kingdom, the Bodhisatta Prince Somanassa went forth into
homelessness. He said,”it was not that the great kingdom was disagreeable to me.
Enjoyment of sense-pleasures was not disagreeable. Omniscience was dear to me.
Therefore I gave up the kingdom.” (Cp, p.92)

(ii) Seeking escape from the cycle of rebirth, where death would not crush him,
Ayoghara the king of Kasi, gave up his kingdom and entered the forest. He said,
“mother and father were not disagreeable to me, nor was great renown
disagreeable to me. Omniscience was dear to me.” (Cp, p.94)

4. Adhitthanaparamiti

The perfection of resolute determination (adhitthanaparamit)’®® is next illustrated in the
Cariyapitaka. When Prince Temiya, contemplating a royal parasol, had a vision of the future
in which he would be in purgatory and asked himself, “how shall I escape this?”, he made a
decision. To avoid becoming a king, he resolutely determined to behave as a deaf and dumb
cripple unable to walk. He lived for sixteen years without breaking that resolute determination
for the sake of enlightenment.

5. Saccaparamita

The perfection of truth (saccaparamiti) in the context of the Cariyapitaka requires the
bodhisatta (1) to speak the truth and to act according to his own words, without getting
himself into trouble, as did the Kapiraja with a crocodile (Cp, p.97). Secondly, (2) To protect
the world and unite people by means of truth, as did Sacca (Cp, p.97), and thirdly, (3) to make
a supreme affirmation of truth by reflecting on the power of the Dhamma, remembering
former conquerors, and relying on the power of truth as did Vattapataka(Cp, p.98), when he
said, “wings there are that fly not, feet there are that walk not, mother and father are gone
away.” Fourthly is (4) the affirmation of truth in order to remove a disaster. This is

accomplished by considering the good in the Dhanuna and seeing truth as a support, as did

195 Cp, pp.92-93; CpE, pp.30-35.
1% Cp, pp.96-97; CpE, pp.36-7.
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Maccharaja (Cp, p.99), a fish-king who removed his relations from sufferings and destruction
by saying, “as long as I can remember myself, ever since I have come to consciousness, I am
not aware of having hurt intentionally even one living being. By this utterance of truth may
Pajjunna pour down rain.” Next is (5) making a glorious affirmation of truth to destroy
harmful poison as did the Kanhadipayana (Cp, p.99), a seer who destroyed snake venom in a
youth and made him live by uttering as truth. He said, “for just seven days I, with a mind of
faith, desiring merit, fared the Brahma-faring. After that, this was my faring for fifty years.
More I fared only unwillingly. By this truth may there be well-being. May the poison be
destroyed and may Yafifiadatta live.” Lastly, (6) is to make a true and virtuous promise by
recollecting the Dhamma of the good that was followed by former conquerors. This was done
by Sutasoma (Cp, p.100), a lord of the earth who remembered his promise to a brahmana
when he, Sutasoma, was captured by a cannibal.

6. Mettaparamita

The perfection of loving-kindness in the context of the Cariyapitaka requires the bodhisatta (1)
to cause creatures to have loving-kindness and to be a friend to all animals. He should not
cause anyone fear, as did Sama (Cp, p.101), who with the power of loving-kindness caused all
animals to have loving-kindness in a forest. (2) To practice loving-kindness in all situations is
to practice the ten skilled ways of acting without exception. It is to treat the populace kindly
with the four bases of generosity for the sake of this world, as did Ekaraja (Cp, p.102), who
maintained his loving-kindness to everyone in both good and bad situations. He maintained
loving-kindness even when he lost his kingdom, his dear son and every member of his family,
and was buried in a pit by Dabbasena. It is notable that the former story shows that animals
can cultivate loving-kindness.

7. Upekkhaparamita

The Cariyipitaka defines the perfection of equanimity in two ways, (1) as the dispassionate
attitude towards happiness, anguish, honour, and reproach, and (2) as temperance in all
circumstances like that of Mahalomahamsa who said, “those who caused me anguish and
those who gave happiness - I was the same to them all. Kindness and anger did not exist . . .

Having become dispassionate towards happiness, anguish, honours and reproaches, I am the
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same in all circumstances. This was my perfection of equanimity.”'”” Horner, noting a
thematic link between this perfection and the Majjhimanikiya, makes a reasonable suggestion
that the Cariyapitaka developed a theme found in the Majjhimanikiya but not in the Jatakas,
and turned the brahmavibara of equanimity into the perfection of equanimity.'® It is also
worth noting that the unknown compiler of the Cariydpitaka made at least three fundamental
contributions to Buddhist doctrine, which may be identified as (a) proof that by this period
bodhi or sambodhi or sabbaiifiuta was the goal for various practices of the bodhisatta in the
canonical book of the Jartakas, (b) confirmation that only human beings can practise the
perfection of renunciation (nekhamaparamita), and (c) the classification of various practices
of the bodhisatta into the categories of the perfections (paramiti). The perfections are
regarded as the vehicle for attaining bodhi, sambodhi, or sabbafifiutd. These are especially
shown in the verses of the Cariydpitaks, '” where the Gotama Buddha attained full

enlightenment' "

by fulfilling the ten perfections. The text makes the goal and the method
clear to the practitioner although many of the more detailed and systematised teachings of the
later period are absent. Some questions remain to be addressed, namely the spiritual value of
sambodhi or sabbafifiuta, and how the perfections (paramitd) help the bodhisatta attain
sambodhi. There are no indications on the way the bodhisatta should fulfil the ten perfections,
or at which stage of the path they should be practised. Furthermore, the mental attitude in
approaching the ten paramitas, the procedures or stages, and the time required to achieve
sambodhi remain unclear. These questions and their answers are not all to be found in the Pali

Canon. However, the compiler of the Mahavastu certainly deals with some of them.

B. Bodhisattva bhimis in the Mahavastu
The previous sections show that there are various kinds of bodhisattas in terms of the former

births of the Buddhas. They differ in qualities, abilities, character, deeds and resolution. In
this section we aim to uncover, in sources other than Pali texts, a more developed bodhisattva

concept and doctrine belonging to other sects. We will first examine the Mahavastu. Although

107
Cp, p.102.

198y B. Horner, Minor Anthologies ITT, ...... Basket of Conduct ( Cariyapitaka), PTS, 1975, p.ix. (my inverted

commas)

1991 B.Horner, tr. Basket of Conduct (Cariyapitaka), in SBB vol.xxxi, PTS, pp.49-50

9 Although Horner’s translation uses the term self-awakening for sambodhi, this thesis will translate sambodhs

as full enlightenment.
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its sources differ from those of the Cariyapitaka and the Buddhavamsa, most parts of the text
can be dated to the same period of the second century BCE.

Further development of the bodhisattva doctrine and concept is evident in the
Mahavastu.''' While it resembles the Pali Cariydpitaka, the Mahavastu clearly belongs to
another school. It is an ancient Buddhist text written in hybrid Sanskrit. It primarily describes
the life of Buddha Sakyamuni according to the Lokottaravadin tradition of the
Mahasanghika.''? The date of the work has not yet been fixed, but its nucleus originates in the

second century BCE,'"

although it may have been enlarged as late as the fourth century CE.
Some scholars propose, however, that the entire text may have originated in the second
century BCE.!!

The Mahavastu concurs with the Nidanakathi in that it deals with the life of the Buddha
in three sections. The first section begins with the life of the bodhisattva at the time of Buddha
Dipankara (I, 193 ff) and recounts his life at the time of earlier Buddhas. The second section
(II, 1£f) takes us to the heaven of the Tusita gods where the bodhisattva who is reborn there,
decides to be reborn in the womb of Queen Maya. This section then narrates the miracles of
the conception and birth of the prince, of his departure from his native town, his confrontation
of Mara, and the enlightenment which he accomplishes under the Bodhi tree. The third
section (III) narrates the history of the earliest conversions and the origin of the community of
monks, concurring with the Mahavagga of the Vinayapitaka in its main features. This is why
the Mahavastu describes itself as belonging to the Vinayapitaka.

The Mahavastu is a treasure-house of Jatakas and other stories. Forty Jitakas are
incorporated in it. Here again we meet the bodhisattva, sometimes as a king ruling over the
whole world and sometimes as the son of a merchant. Sometimes he is a Brahmin, a Naga

prince, a lion or even an elephant. Many of the Jatakas are versions of the same stories that

we find in the Pali Jitakas. For instance, the Syamakajitaka (11, 209ff) is another version of

""""The text has been edited by E. Senart in 3 vols., Paris,1882-1897, with detailed surveys of contents in the

introductions and a valuable commentary. A survey of the contents has also been given by Rajendralala Mitra,
Sanskrit Buddhist Literature of Nepal, pp.115-161; B. C. Law, A study on the Mahavastu, Calcutta, 1930; Jones,
1. J., English tr. The Mahavastu, 3 vols., in SBB, vols., 16, 18, 19, London: Luzac, 1949-1956; Rahula, B. T., A
Critical Study of The Maliavastu, Delhi, 1978,

'2 Hirakawa A., A History of Indian Buddhism From Sakyamuni to Early Mahdyana, translated and edited by
Paul Groner, Delhi, 1993, p.120.

' Winternitz, M., A History of Indian Literature, Vol. II, New York: Russell & Russell, 1971, p. 247

4 Hajime Nakamura, Indian Buddhism, Delhi, 1989, p.130
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the Samajitaka known to us. The Kinnarijataka (11, 94ff) corresponds in character to the
Kinnara stories of the Jataka book. The story of Naliniku$a preserves antiquarian features that
have disappeared in the prose of the Pali Isismga-jataka.

However, many Jatakas and avadinas in the Mahdvastu have no correspondence in the
Pali. They often glorify the bodhisattvas’ extraordinary readiness for sacrifice and generosity.
King Arka for example, gives to the Buddha of his time 80,000 grottoes (cave-temples) made
of seven types of precious stones (I, 54). Likewise, he gives his wife and child away to learn a
wise saying (I, 91f). As a potter, he is more pious than king Krkin, as he kills no living beings
and puts up his pots at crossroads in order to fill them with rice and beans for hungry people.
When he hears that during his absence his parents have given the Buddha the straw with
which he had recently covered his hut, he rejoices for a month (I, 317ff). The Rajavarmsa, or
the History of the Kings to which the dynasty of the Sakyamuni belongs, begins precisely in
the same manner as the Purdnas, with a discourse on creation (I, 338ff). The spirit of the
Pumanas also pervades the Jataka (I, 283ff) in which the rsi called Raksita, the bodhisattva
hermit, attains the miraculous ability to touch the sun and the moon with his hands. The spirit
of the Mahayana teachings is similar to that of the Purinas, and some stories of the
Mahavastu exhibit the inclination towards splendid and enchanting illustrations that portray
miraculous powers of the holy man and glorify the Buddha, again a characteristic of
Mahayana texts.

Although the Mahavastu contains much that occurs in the Pali texts, it also has some
aspects that more closely resemble Mahayana doctrine. The probable reason is that the
concept of the Buddha prevalent among the Mahasanghikas and the Lokottaravadins
represents a transition to Mahayana Buddhism. In other cases, however, it seems plausible to
assume that interpolation took place. Thus we find in the first volume (I, 63-193) a long
section on the ten bhiimis and on the virtues which the bodhisattva must possess in each stage.
Included in this section is a Buddhanusmrti (1, 1631f), or a hymn on the Buddhas’ recollection,
that is not much different from the narrations of Visnu or Siva of the Purdnas. The
Buddhanusmyti also represents the spirit of the Mahayana when (11, 362ff) it claims that the
purity of the Buddha is so great that worship of the Buddha suffices as a means for attaining
nirvana. Further, one earns unlimited merit when one simply circumambulates a stijpa and

venerates it with gifts of flowers and so on. The phrase “from the smile of the Buddha there
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issue rays of light which illuminate the entire Buddha-field”, "> occurs many times in
Mahayana texts. It is also Mahayanist to describe large numbers of Buddhas and to claim that
bodhisattvas are born directly through their capabilities and not through parents.

In terms of chronology, it is important to note that the concept of the four career-phases
of the bodhisattva is mentioned for the first time at the beginning of the Mahavastu.''® These
are the natural career (prkrti-caryd), 17 the aspiration career (pranidhdana-caryd),''® the

conforming career (ezna]omav—cavr_yd),“9 120

and the non-regressing career (anivartana-caryd).
Each of these is illustrated in the former births of Gautama Buddha.'?!

The Mahavastu describes the ten stages (bhAiimis) a bodhisattva passes on his way to fully
complete enlightenment. Mahayana texts such as the Dasabhiimikasitra (T. 287), contain
similar teachings on the ten stages and have often been cited as evidence that Mahayana
Buddhism arose from the Mahasanghika school. However, the Mahdvastu and similar
literature concerning the Buddha’s life transcend sectarian lines. For example, at the end of

the Abhiniskramana-sitra,'*

a Dharmaguptaka text, it is noted that the very same biography
is called the Mahavastu by the Mahasanghika school and various other names by the
Sarvastivadin, Kasyapiya and Mahi§asaka schools. This indicates that these schools shared a
common biography of the Buddha.'*

In considering the bodhisattva concept as found in the Mahavastu, we must first examine
the ten bhdmis. The section of the Mahavastu that deals with the bAdmis (stages) may on first

inspection appear to contain doctrinal innovations and to represent a later period of transition

5 My, 110, 137ff.
'8 Basak, Radhagovinda, Mahavastu Avadana, vol. i, Calcutta: Sanskrit College, 1963, p.1
''7 Basak, Radhagovinda, Mahavastu Avadana, vol. i, Calcutta: Sanskrit College, 1963, pp.1, 53, 54
'8 Basak, Radhagovinda, Mahavastu Avadina, vol. i, Calcutta: Sanskrit College, 1963, pp.1, 53
"% Basak, Radhagovinda, Mahavastu Avadina, vol. i, Calcutta: Sanskrit College, 1963, pp.1, 53, 73
120 Basak, Radhagovinda, Mahdvastu Avadana, vol. i, Calcutta: Sanskrit College, 1963, pp.1,53
21t would seem that the section on the ten bbiimis was inserted by the compilers to include in the Mahavastu
most element of Buddhistic lore. 1t is introduced abruptly, and certain inconsistencies in the recital show that it
was not really understood, or, perhaps the inconsistencies are due to a deliberate attempt to amend or even
suppress the Mahayanist tendencies on the same subject. There are for example, the Mahayanist Dasabhimika
and Bodhisattvabhimi, the latter of which was claimed by the Yogacaras as upholding their particular doctrine.
But the Mahavastu expressly condemns the teaching of this school, for it makes adherence on the part of
bodhisattvas one of the causes which prevent them rising from the fifth Bhdmi to the sixth bhimi. For further
investigation into the relations between bAimis and cariyas, see the section on “The Stages of the bodhisattva’s
Practices in Part II, and also see Rahula, B. T., A Critical Study Of The Mahavastu, Delhi 1978, p.62
22 Abhini, {fiA{TERR, TO3: 0655ff, No.190. This text was translated into English by Beal, Samuel, The
Jllgsomantic Legend Of Sikya Buddha: From Chinese-Sanskrit, London: Triibner & Co., 1875.
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toward to the Mah&yédna. However, the multiplicity of bodhisattvas and previous Buddhas is }
not in itself a Mahayanist trait, although it prepared the way for the subsequent development "
of Mahayana doctrine. In the Mahavastu we see for the first time a clear sense of a
developmental procession in the bodhisattva concept. Unlike the ten paramitas, the ten
bhiimis in this text comprise a progressive succession on the path to buddhahood.
1. The first bhiami
The first bhiumi is the difficult to achieve (duraroha).™ Bodhisattvas on this bhimi are
ordinary beings'?® with a strong resolution to achieve enlightenment. They are considered
worthy of offerings in all worlds where they are deeply respected. The Mahavastu describes
them as the glorious bodhisattvas perfect in liberality that illuminate the worlds to make them
shine as radiantly as the moon and sun.'*®

The most important aspect of this stage is the thought of enlightenment, or the resolution
to work towards enlightenment. The resolution that bodhisattvas make is specified in the
Mahavastu as follows,

"If I am doomed to dwell in Avici from this moment to that in which I am to become aware of the
ultimate truth, I shall go through with it, nor shall I withdraw my vow to win omniscience. Such is my
resolve.”

On this bhiimi we see that the bodhisattva concept involves will-power, the resolution to
head in one direction, cultivating the necessary attributes, and continuing to struggle for the
goal that has become all-important. It is said that the bodhisattvas who vow to win
enlightenment, both those who lapse and those who do not, generate great merit when they
first conceive the thought of the possibility of becoming perfect Buddhas.'?” Thus one who
vows to win enlightenment generates richer merit than one who should honour foremost
humans (agrapudgalas) by giving them whole universes as numerous as the sands of the ocean,

and all their varied precious stones (I, 63). This resolution leads to the following vow,'®

1% Basak, Radhagovinda, Mahavastu Avadina, vol. i, Calcutta: Sanskrit College, 1963, pp.73-98. Jones, J.J., tr.
The Mahavastu, vol. 1, London; Luzac & Co., 1949, pp.61-65

3 Ibid., p.63

28 Ibid., p.61

27 Ibid., p.62

128 The Mahavastu recounts Mahakasyapa asking Mahakatyayana the following question, “do those bodhisattvas
who continue in unwavering progress make their first vow when they have acquired merits, or when they have
acquired the roots of goodness?” Mahakatyayana says, “first they worship the glorious Tathagatas with great
reverence, but not yet do these supreme men turn their thoughts towards becoming a foremost man. These wise
men honour kotis of Pratyekabuddhas, men who have won the highest good , but not yet do they turn their
thoughts to a knowledge of the whole dharma. They worship kotis of those who have won mastery over all the
powers, long since reached perfect mastery, but not yet do these leaders turn their thoughts to crossing the ocean
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"By the root of goodness I have laid in store may I have insight into all things. May not the

realisation of my vow be deferred too long, but may my vow be fulfilled ... May my store of the root
of goodness be great enough for all living things, whatever evil deed has been done by me, may 1 alone
reap its bitter fruit."'?

The Mahavastu teaches that in order to achieve the first stage, bodhisattvas strive to find
conditions in which the thought of enlightenment can arise. These conditions involve eight
aspects of conduct which can be summarised as generosity, compassion, indefatigable energy,

humility, study of all scriptures, heroism,'*®

renunciation of the world, and fortitude. The
emphasis is on the perfection of giving. bodhisattvas who have not lapsed in these eight
aspects of conduct are referred to as avarvartika. The Mahdavastu teaches that on the first
bhiimi, bodhisattvas delight in generosity and themselves become objects of pity. If they are
wise, they turn for consolation to the words and virtues of the Buddhas.

In the Mahavastu, the bodhisattvas who do not lapse must perform the following
difficult tasks on the first bhimi. (i) Those who have set off towards omniscience, must not
give way to idle regret when they have to give up dear wives and beloved sons, their heads
and their eyes, their jewels, carriages and beds. (ii) Though they are sentenced to be flogged,
bound, and scourged by violent men whose minds are bent on foul deeds, they regard these
men with hearts full of meekness and friendliness, and innocent though they are, speak to
them with gentle words. (iii) When they see a mendicant full of pride and conceit, the great
men experience a thrill of joy. By giving alms they become elated at the gain of virtue. They
do not fall into remorse. These then are the austerities of the bodhisattvas.'*!

The Mahavastu makes clear that certain attributes must not be present if the
bodhisattva wishes to progress to the second bhdmi One must not take delight in the
pleasures of life, be indolent, worldly, timid, weak-willed, or unfriendly to others.

2. The second bhizmi
The second bhimi is that of steadiness (baddhamang).'*? bodhisattvas on this bhin are

described as developing in various ways. Firstly, they are developing an aversion to all forms

of knowledge.” At the time for making a vow it is said, “but when the bodhisattvas have laid up abundant store
of merit, and have body and mind well developed, they approach the beautiful Buddhas, and turn their thought
Eggwards enlightenment. See Jones, J.1.,, tr. The Mahdvastu, vol. I, London: Luzac & Co., 1949, p.63,

Ibid., p.64.
0 Ibid., p.64, “I cannot allow my mind to waver. Though overwhelmed with ills, I should not let my mind
waver. Though overwhelmed with ills, I would bring blessings to the world of men. Such is the courage and
strength of these sturdy men."
B! 1bid., p.65.
132 Basak, 1963, pp.98-105; Jones, 1949, pp.66-72.
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of existence. At the same time, the attributes that are encouraged on the first bhami grow
stronger. They are resolute and steadfast, free from all sensuous desire and love of pleasure,
and finally they long for enlightenment.

On this stage, the factors which may prevent bodhisattvas from progressing to the next
bhami relate to over-confidence from progress. Bodhisattvas lapse in their second bhdmi
when they come to contemplate life with satisfaction, when they become lustful and indolent
through indulgence in sensual pleasures, and when they become covetous, timid, and weak-
willed. They lapse when they live without being conscious of the impermanence of things,
when they become addicted to harmfulness, when they become hateful, when they become
gross and sluggish, and when they immerse themselves in the affairs of the world.!*?

3. The third bhimi

On the third bhdmi "adorned with flowers" (puspa-manditd),* bodhisattvas are easily
distinguishable from ordinary people. The hearts of bodhisattvas as they pass from the second
bhami to the third are set on renunciation. The bodhisattvas as lords of men render happy the
condition of all creatures, but in no way for the sake of their own well-being, nor for the sake
of enlightenment.

Bodhisattvas generously relinquish all things to all beings, without selfish motives.
They love learning, and make any sacrifice for the smallest instruction.'®® The dispositions of
bodhisattvas on the second bhimi are good, amiable, sweet, keen, bountiful, charming,
profound, whole-hearted, imperturbable, distinguished, lofty, noble, resolute, sincere, pure,
steadfast, independent, contented and intent on the foremost people, and infinite. According to
the Mahavastu, bodhisattvas should not become overly attached to ascetic life or too fond of
solitude and seclusion. If they are involved in gambling or political affairs for the sake of
money, they will not progress. It would seem that the third bAamir relates to bodhisattvas
living in the court, where the temptations of courtly pleasures and vices were manifold.
Nevertheless, the ascetic life of the forest was prohibited.

As for a description of the ways in which one can lapse in this bAidmi, the Mahavastu

lists falsehood, guile, and slander.'®® In addition, bodhisattvas who are on the third bhimi

133 Jones, 1949, p.62

134 Basak, 1963, pp.106-117; Jones, 1949, pp.72-79

133 Jones, 1949, p.72, “They buy one verse of a wise saying with the sacrifice of wife and child.”
8 Ibid., p.73
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lapse and fail to reach the fourth in fourteen ways. When (1) they become addicted to
dishonest gambling with dice, (2) they seek seclusion too often, (3) they come to rule over
their kingdoms whilst overcome by avarice and rob their own subjects of all their possessions,
(4) they accuse of murder the people who do not deserve to be called into account for any
offence, (5) they do not protect those in danger of being killed, (6) they mutilate men, (7) they
fall into erring ways and even having wealth they do not dispense to others the means of life,
(8) though they take up the religious life they do not learn by heart the great doctrine, even
while the Buddhas themselves teach it, (9) although they have already made a vow, they do
not preach the great doctrine, (10) they follow those who are bound to the flesh, not those who
are bound to Dharma, (11) they do not repeatedly declare the splendour of the Buddha, (12)
they teach that Buddhas are of the world, (13) they do not teach that Buddhas transcend the
world, and (14) being on the third bhmi, have lapsed, are lapsing, or will lapse.'?’

It is interesting to note that this list of possible lapses implies that a bodhisattva should
be able to live in the world whilst transcending it. bodhisattvas on the third bAimi are clearly
leading life at the high ranks of society.

4. The fourth bhimi

On this bhiimi called the beautiful (rucirg),*® bodhisattvas are aware of immoral practices and

the temptation to exercise special powers for illegitimate purposes. They develop a sense of
noble shame, and refrain from inciting others toward wicked deeds. The Mahavastu explains

in detail that bodhisattvas must not commit any of the five grave offences. They should not (1)
deprive parents of life, (2) deprive Arhats of life, (3) create schisms in the Sangha, (4) raze

towns to the ground, or (5) harbour evil thoughts against a Tathagata.

The Mahavastu describes bodhisattvas on the fourth b4@mr as not led to commit falts
by wrong belief, and by extension they do not have to expiate bad deeds. As they pass from
one existence to another, they do not adhere to doctrine based on heresy, but only to true
doctrine or virtue based on knowledge. When they sit or lie in the shade of a tree, and do not
harm the leaves. Even in anger they do not resort to blows. They practise the ten right ways of

behaviour. They do not cast a spell to strike another man. Wholly concerned with karma and

7 Ibid.,, p.76
138 For discussion of this bfdimi, see Basak, Radhagovinda, Mahavastu Avadana, vol. i, Calcutta: Sanskrit
College, 1963, pp.117-130; Jones, J.J., tr. The Mahavastu, vol. I, London: Luzac & Co., 1949, pp. 79-87
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detached from all excitement, they are not cast down by adversity elated by prosperity. In
deed, speech, and thought, their dispositions are wholly pure and their charity perfect.

The text identifies seven ways in which bodhisattvas on the fourth bAimi lapse and
fail to reach the fifth, namely when they become corrupters of (1) nuns, (2) men, and (3)
eunuchs, (4) when by the power of spells they cause unnatural disease in others, (5) when
they lead good men from virtue, and when (6) they become shameless, and (7)
unscrupulous.'*
5. The fifth bhami
The fifth bhdmi is called the expansion of the mind (cittavistara)."*® In this bhdmi we find
bodhisattvas in a state of realisation. They see that all existence is consumed with the fire of
lust, hatred and delusion,'* and that it is devoid of protection and happiness. In this bhimi
they worship and serve many Buddhas. This bAim: involves a substantial change, where
bodhisattvas are warned not to dread ascetic life, but to cultivate calm and insight. In contrast
to the third bhAidmi, the fifth bhdmi encourages bodhisattvas to behave as recluses.
bodhisattvas are now expected to worship lion-hearted Buddhas.'** It seems that bodhisattvas
on the fifth bAdms obtain much more knowledge of Buddha-fields.!*® The understanding of
wise bodhisattvas on the fifth bhimi is that the vortex of the world holds little delight but is
exceedingly painful. '** According to the Mahavastu, there are four ways in which
bodhisattvas fail to reach the sixth bhimi'®

"Though bodhisattvas have taken up religious life on the Buddha’s instruction, they yet join forces
with the Yogacaras. Hankering after the sensations which are abjured by a convert, they turn away
in fear from self-development. They live perpetually inattentive to the cultivation of calm and
introspective insight, and they inevitably train their thought by fixing upon objects of
perception. "

6. The sixth bhiami

139 Jones, J.1., tr. The Mahavastu, vol. I, London: Luzac & Co., 1949, pp.86-7

10 Basak, 1963, pp.130-141; Jones, 1949, pp.87-95

191 Jones, 1949, p.87, “the bodhisattvas see all existences inflamed by passion, hatred, and folly, and accordingly
the state of mind that links the two b/nimis and brings them to the fifth immediately after the fourth is one full of
despair and disgust.”

2 Tbid.,, p.94. “The lion-hearted Buddhas on the fifth bhiny were innumerable (120) as were also
Pratyekabuddhas, those in training, and the adepts, the disciples of the Conqueror. All these and other Tathagatas
were worshipped by Gotama Buddha, and it is thus that he laid the roots of goodness for the sake of the whole
world’s welfare, Therefore the bodhisattvas, in order to reach buddhahood must follow his example.”

3 Tbid., pp.95-99

1 Ibid., p.95

5 Ibid., pp.95“All the bodhisattvas that having vowed to win enlightenment on the fifth, lapse and fail to reach
the sixth bhdn, have done so, do so, and will do so, in these four ways.”

146 Ibid., p.94; Basak, 1963, p.141.
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The sixth bhimr is called the lovely (rﬁpavatz’).m"' On this bAidmi, bodhisattvas recognise that
the whirlpool of samsara is terrible and offers little satisfaction. To reach the seventh bhdmi
and abide in it, they abandon their desire in order to attain the meditation of the cessation of
petception and feeling (samjAavedayita-nirodha).'*® On the sixth bhdimi there are two ways in
which bodhisattvas lapse and fail to reach the seventh stage (bhizmi), (1) they envy those who
have won cessation of perception and feeling, (2) they do not listen reverently and attentively
to the divine beings. All bodhisattvas who have lapsed, are lapsing, and will lapse and fail to
reach the seventh bAimj, after living in the sixth, do so in these two Ways.149

7. The seventh bhami

The seventh bhizmi is the difficult to conquer (dwjzzyd).lso

On this bhimi, in order to cultivate
compassion bodhisattvas practise self-control, refrain from killing sentient beings, and teach
others to observe this precept. They practise forbearance in all their actions and forgive their
enemies."”! So that they may do goodness to many sentient beings, they master all the arts,
sciences, languages, and scripts.'> They also learn all there is to know about gold, silver,
precious stones,'>> and acquire all other knowledge that may be of use to humankind. It is
worth noting that some bodhisattvas on this bAami are not capable of turning back. It is said
that the mind of the supreme benefactors of humankind is bent on self-control,

The Mahavastu teaches that bodhisattvas on the seventh bAdmi have renounced many

things154 and possess many qualities such as patience, tranquillity of mind and tenderness

147 Basak, 1963, p.142-150; Jones, 1949, pp.95-100

18 1bid., p.149

19 1bid., p.100

1% Basak, 1963, pp.150-161; Jones, 1949, pp.100-108

! Jones, I.J., tr. The Mahavastu, vol. 1 p.106. “In their progress towards their goal they are undefiled in acts of
body, speech and thought. Through the uprightness of their lives in former existences they are

untarnished and pure in conduct. Possessing perfect knowledge they are men of undimmed understanding. They
are eager to win the sphere of power of a Buddha, so far are they from refusing it. With knowledge as their
banner, they are untiring in speech and skilled in teaching. Being of irreproachable character, they are immune
from disaster. They are free from evil.”

152 Ibid., p107 .

153 Jones, J.J., tr. The Mahavastu, vol. 1, London: Luzac & Co., 1949, p.108. “All fields of gold, silver, tin,
copper, lead, precious substances and gems were revealed by bodhisattvas, all the expedients that exist for the
service of men were the inventions of bodhisattvas. On this matter it is said, "the peerless pre-eminent men pass
through their successive lives aware of what is good for the world. Their lives are better than those of devas, men,
and guhyakas. For the perfect knowledge gained by these lords is unsurpassed."

134 1bid., p.101; “They preach and commend abstention from murder. They praise beings in the various bhfimis
who are so disposed and who do not henceforth in any way, even when associated with evil companions, deprive
living things of life. After passing through the first seven bhimis, they have pity for those beings who have a
hard lot to bemoan. They apply themselves to the practice of morality. They renounce their kingdoms or
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towards other beings.155 Unde:rs’[anding156 is emphasised as one of their atfributes, as is
skilfulness,"” and the ability to be skilful in the politics of the world.'*®
The transition from the seventh to the eighth bhAdmi has one marked feature in the
Mahavastu - bodhisattvas do not lapse and definitevely cultivate good karrna. On all the other
bhimis, bodhisattvas cultivate mixed karma. They pass through all ten bhidmis filled with
compassion for the world."” This transition encompasses the state of mind of irreversible
bodhisattvahood, “there arises in them a mind that is set on great compassion (mahakarunna)
as they advance from the seventh bhiimi to the eigh’th.”160
The notion of irreversible bodhisattvahood has also appeared in the discussion of the
first and fourth bhidmis. The Mahavastu clearly distinguishes in each bhiimi between those
bodhisattvas who lapse and those who do not. Those who lapse must fall back to an earlier

stage. Those who do not are called avarvartikas,'®! or irreversible bodhisattvas. At this stage

whatever sovereignty is theirs. They go forth from home into the homeless state."
1% They are bodhisattvas who live on from life to life in the possession of manifold good qualities, They are
bodhisattvas who have won the mastery over karma, and make their deeds renowned through their accumulation
of merit. They are resolute and valiant, intent on endurance, trustworthy, upright and sincere. They are generous,
firm, gentle, tender, patient, whole and tranquil of heart, difficult to overcome and defeat, intent on what is real,
charitable, and faithful to their promises. They are intelligent, brilliantly intelligent, gifted with insight, and not
given to gratification of sensual desires. They are devoted to the highest good. They win conveits by the four
means of sympathetic appeal. They are pure in conduct and heart, full of exceedingly great veneration, and
civility toward elders and nobles.
138 Jones, 1949, p.104. "They understand that in this world 'hatred is not allayed by hatred.’ Though T could
release smoke on the wind to destroy the whole land, and guide and robbers as well, yet I let them go with their
lives."
7 Ibid., p.106. They are skilled in uprooting the vices of evil men, They are unwearying in clothing the
nakedness of others. They are anxious not to blight the maturing of their karma, and they acquire the roots of
virtue by keeping themselves aloof from passion, hatred and folly. They are skilled in bringing solace to those in
trouble and misfortune. They do not hesitate to render all kinds of service. In all maters they are untiring in their
purpose. They are endowed here in this world with the profound attributes of a Buddha. They shun the three-fold
distractions. Leaving vain babblers alone, they love their enemies. They do not indulge in sexual pleasures. They
know how to win the affection of all creatures. When they enter the world they become endowed with powers
that are in accordance with the vow they have made. In all matters they are skilled in the knowledge of correct
and faulty conclusions. They are rich in goodness and blessed with good qualities. Eminent, wise in their
illimitable virtue, they are serene among their fellows.
138 1bid., p.106; They are resourceful, in all matters using conciliatory and agreeable methods, and in affairs of
government they are adept in persuasive speech. They are men whose voices are not checked in the assembly,
men who pour forth their eloquence in a mighty stream. With knowledge as their banner they are skilled in
drawing the multitude to them. They are endowed with equanimity, and their means of living is beyond reproach.
They are men of successful achievements, and are ready to come to the assistance of others and help those in
gisigstress (134). They do not become enervated by prosperity, and do not lose their composure in adversity.

Ibid., p.80.
' 1bid., p.108; Basak, 1963, p.161, ye te bho dhutadharmadhara bodhisattvd avaivartikiistesam saptamdto
bhamito astamanbhiimi samktamantanan mahikarumasamprayuktam cittamutpadyate.
16! 1bid., pp.81-82; bodhisattvas who are not liable to lapse, do not in the course of these seven bliimis, in any
way, for any reason, at any time, or by any chance, pass into a hell, nor are they reborn in a brute state, nor do
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of our discussion, it is worth noting that for bodhisattvas, special doctrines on karma apply.'®*
The bodhisattvas are slightly outside normal karmic laws, yet they also have their own
internal karma as they are safe from the hells.'®

In discussing the seventh and eighth bhAdmis, the Mahavastu implies that teaching the
path of the bodhisattva arises in part from understanding the Jatakas,

"By means of discourses without illustrations arranged in due order, the lords, learned in the
Jatakas and other lore, preach to the concourse of bodhisattvas self-control, charity, and restraint, as
the qualities that bring a bodhisattva’s career to great maturity." !

8. The eighth bhiimi

On this bhimi called the ascertainment of birth (janmanidesa), '

the outstanding
characteristic of bodhisattvas is great love and compassion. Bodhisattvas are no longer in a
position to commit any of the five grave sins or do evil of any kind. They never use charms
and spells to injure others, and they follow the ten meritorious paths of action. They are calm
and serene, neither elated in prosperity nor dejected in adversity. They are also gentle and
grateful, they do not pluck the leaves of the tree under which they sit or sleep. Bodhisattvas on
this bhimi cannot be reborn in a state of woe or in a common purgatory. They are now
perfectly pure and should be honoured in the same way as Buddhas.'®® They are able to

choose life as they wish,

they become poor or infirm. They become Brahmanas, pratyekabrahmanas, Indras, Upendras, Yaksa kings and
Yaksas, Nagas and kings of Néagas, Gandharvas and kings of Gandharvas, universal kings and kings of regions.
They become chief counsellors, heads of merchant guilds, provincial chieftains, sons of kings and merchants and
a king’s chief wife. They become valiant, courageous and powerful leaders. They become men who are esteemed,
respected, saluted and obeyed. They become men who are dear to, beloved of and popular with the multitude.
They become men whom people praise and delight in, they become wealthy men, powerful men, with a large
retinue, men of resolution and influence. If, as a result of reviling an Aryan at any time or in any way while they
are in one of the seven bhimi, they incur rebirth in the great Avici hell, they go to a privileged sector therein.
They are not reborn among perpetual ghosts, nor among the Asuras. They are not reborn as inferior animals, nor
in Uttarakuru, nor as women, nor as eunuchs. Thus then, in all the ten bhiimis they become men, and have all the
limbs, great and small, and all the faculties of men unimpaired.

162 Thid. Vol i, p.82

' Ibid.Vol.i, p.82

' Ibid.,Vol.i, p.82

' 1hid., p.108-110. See Basak, 1963, pp.161-164.

1% Ibid., p.83; From the eighth bhimi onwards, the bodhisattvas are to be honoured with the honour due to a
perfect Buddha. (Vol. i, p.83). “In all the ten bhiinis they become men, and have all the limbs, great and small,
and all the faculties of men unimpaired.” (Vol., I, P.82) “It is from the eighth bhimi that bodhisattvas begin to
renounce all they possess and to make difficult sacrifices.” According to the compiler of the Mahavastu, “the
Jatakas related by the Conqueror go back to the eighth s4imi.” (vol.i, p.83). On this point it is said: “from the
eighth bhdmi onwards, bodhisattvas are to be looked upon as perfect Buddhas. For after that they do not lapse.
Henceforth they are masters of the profound meditations and their knowledge is purified. Henceforth they speak
words that are founded on knowledge, and in their wisdom renounce life because of its villainess. Henceforth,
whatever birth is pure that they do achieve, and whatever form is pure that do they win.” (Voli,p.83) “
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"Henceforth, they are born of whatever sex they wish, and as whatever kind of deva they wish
(Vol.i, p.84)."

The Mahavastu teaches that accession to the eighth bhiims can be achieved by knowledge.

This must be correct knowledge of the austerities, though knowledge appears to suffice,

"The wise Tathaigata tells them too of him, the supreme of men, who for the sake of mankind’s well-

being cultivates incomparable karma. He is styled ‘Lord’ by the Exalted One, and takes up a life of
austerity based on knowledge. A bedhisattva like this is rare in the world. So does the Congueror  expound
this in his teaching . . . It is in this and like manner that the Buddhas teach dharma to the retinue of

bodhisattvas."'¢

The Mahavastu teaches that the Buddha recounts his path as a bodhisattva in the Jatakas
by explaining the eighth bAdmi thus,

"The Jitakas related by the Conqueror go back to the eighth bfiimi It is also from the eighth
bhiimi that bodhisattvas begin to renounce all they possess and to make difficult sacrifices. From the
eighth bhizmi onwards bodhisattvas are to be honoured with the honour due to a perfect Buddha."'®

9. The ninth and tenth bhiimis

The ninth and tenth bhamis are the installation as crown-prince (yauvardja)'® and
consecration (abhiseka),'™ respectively. Apart from a list of past Buddhas however, the
Mahavastu offers no elaboration of the ninth bAimi. As for the tenth bAami the text contains
a single reference to bodhisattvas being reborn in heaven immediately upon completion of

their training on the tenth stage, although no further details are given.

Henceforth, they are born of whatever sex they wish, and as whatever kind of deva they wish. Henceforth, as
ascetic pilgrims, they become destroyers of existence; they abhor the pleasures of sense and extol release.
Henceforth, they become the most excellent of eloquent men, pupils of the perfect Buddhas, the devas above all
other devas.” (Vol.i,p.84) “Thus are they bidden by the Buddhas, the preachers of Dharma, at the moment of
their passing away, “o wise men, teach dharma, and take up the banner of the seer.” (Vol.i, p.84) “Henceforth,
they train many to be Arhats, and many to qualify for discipleship. Henceforth devas, Yaksas, Guhyakas, follow
the great being, the bodhisattva, until they win back their true nature, Henceforth, the form of the bodhisattva is
supreme in the world of men and devas, and unsurpassed are the lustre, the radiance, the fame, glory and might
of the bodhisattvas (107), and hard to attain by the world. And though there are no Buddhas in the world at the
time, the bodhisattvas come to have the five supreme knowledges. Perceiving the depravity of lusts, they extol
renunciation of the world, Henceforth, devas, asura, and brihmanas allured by their virtues, come to them with
hands joined in adoration. Such is the mode of life of the holy bodhisattvas when they are on the eighth bhiTmi”
(vol., p.84)“The bodhisattvas who do not lapse and are universal kings teach men Dharma in this way. Intent on
the ten right ways of behaviour they proclaim to men: ‘do not kill nor steal, Safeguard the wives of other men.
Eschew falsehood, treachery, cruelty, frivolous and senseless talk, covetousness, malevolence and heresy.’
Laying up heaps of gold in front of their palaces they declare, whoever is in need of anything let him take from
this heap of gold (108). My riches were acquired righteously; do not have any misgiving. I shall give you
garlands, perfumes, incense and fragrant powder, Do not be cast down, but be glad,” (Vol. I, p.85). 1t is said that
the bodhisattvas on the eighth bhdmr win the seven treasures of a universal king: “As the result of former
meritorious conduct, the noble man wins the treasure of the what shines like the orb of the newly-risen sun , and
is lovely in all its ten-hundred spokes. With honest intent he dispenses charity that serves to help. Thus he wins
the invincible and triumphant wheel that knows no obstacle.” Vol.i, pp.85-6

" Ibid.,Vol.i, p.83

‘¥ Ibid.,Vol.i, p.83

' Jones, 1949, pp.110-112

1 Jones, 1949, pp.112-124

39




C. Assessments
On the basis of our survey of the progress of the bodhisattva on the bhimis, the bodhisattva

concept in the Mahavastu may tentatively be summarised as follows. In this text we see for
the first time a clear stage of development. This is reflected in the four career-phases that
constitute the first major elaborations of the Mahavastu. The sense of progression is also
evident in the strict guidelines on what constitutes a lapse from each level. We further observe
that at many stages these lapses consist of taking pride in achieving progress, complacency at
the stage achieved, or envy at the achievement of others. The Mahivastu places enormous
emphasis on the generation of the thought of enlightenment (bodhicitta). This is a new aspect
of the bodhisattva doctrine which is not present in previous texts, and which is linked with
renunciation, resolution and vows. While renunciation is traced back to the perfections
(paramitd) of the Cariyapitaka and the Buddhavamsa, the description of karma produced by
the actual thought of enlightenment is innovatory. Equally, the importance placed on vows is
also new. For the first time, we encounter a systematised arrangement of the bodhisattva’s
path, founded upon a detailed theory of the bodhisattva’s progress. The path of the
bodhisattva as presented in the Mahavastu encompasses a series of progressive realisations.
The first hint of this lies in the innovation of the seminal thought of enlightenment. In the
second bhiimi, we see the second hint of realisation consisting in the development of aversion
to all forms of existence. The series of practices in the first three bAidmis prepares the ground
for the fourth bhami, on which bodhisattvas finally become free of wrong belief. It is a kind
of realisation in itself which leads them to the fifth bAami, to the conditions conducive to the
realisation that existence is consumed by lust, hatred and delusion, and that it is without
protection and happiness. This in turn leads to the sixth bAdmi, the more encompassing
realisation that samsara offers little delight.

As this series of realisations shows, the theory of the development of the bodhisattva’s
mind, although occasionally reminiscent of the teaching in the Buddhavamsa, is highly
developed in the Mahavastu. The text regularly refers to mental qualities necessary to achieve
progress, and gives instructions on guarding against the misuse of powers as the mind
develops. The internal development of the bodhisattva is the primary emphasis here. On the
third bhiimi, bodhisattvas resist the fondness of solitude. However on the fifth bAimi they are

instructed to resist desire for the world and to proceed into solitude. The path thus described is
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one of mental and internal development rather than worldly progress.'”' In fact, the
Mahavastu portrays bodhisattvas as highly powerful by virtue of mental development. In its
discussion of the sixth bhiimni, the Mahavastu states that the mind of bodhisattvas is bent on
self-control. This has been achieved through the loss of certain mental tendencies and the
cultivation of certain qualities. In the second bAiimi, we see that the mental qualities of idle
regret and remorse have been eliminated, while the quality of compassion is undergoing
constant development. As in the paramitas, there is emphasis on the resolution and energy that
should be applied to the process of achieving enlightenment. However, there is also a new
emphasis on will. Will is harnessed to achieve progress from the lowest level. However, we
later see that at its highest functional level, bodhisattva will is capable of choosing rebirth, and
establishing the foundation for a new and good karrna for the world.

Karma at an advanced stage is shown to be different for those on the bodhisattva path.
Clearly in the first bhiimi the rules of karma apply in a new way to the bodhisattvas, so that
the thought of enlightenment leads to virtuous karma. On the first seven bhiimis, bodhisattvas
fall into hell realms for killing someone else on the bodhisattva path. In elaborating the
seventh bhiimi, bodhisattvas no longer produce mixed karma. On the eighth bhidmi,
bodhisattvas come to a stage at which rules of karma either break down or no longer apply,
and thus they can choose their own rebirth. Even more importantly, they are shown to be on a
path wherein reaching buddhahood, they become able to lay roots for virtuous karma. This is
a new concept entirely.

Bodhisattvas are also keen on learning. They master all knowledge and subjects in the
benefit of all creatures including human beings. On the third bhAdmi, bodhisattvas are
characterised by a love of learning and a preparedness to make any sacrifice for knowledge.'™
By the time they move from the sixth to the seventh bAimi, bodhisattvas have mastered all
arts, sciences, languages, scripts, charms and medicine. In the seventh bAdmi is included the

ability to negotiate skilfully the politics of the world. What is more, knowledge of the

" The bodhisattvas do not climb higher and higher in the world, but internally. This demonstrates a clear
development in terms of inner progression. From a scholarly perspective it likely that this text has several
sources and a complex history. Some of the sources may predate the idea of a progression of different positions
in the world. Similarly, there may have been different systems co-existing. Incongruous elements found in other
sources may still be present within the Mahavastu. This is supported in that there are only eight of the ten bAiimis
outlined in detail. The brevity of last two bhimis may imply a degree of uncertainty regarding perfect wisdom
a_Pplied to the path of a bodhisattva.

"2 The Mahavastuteaches that knowledge should be the basis for renunciation.
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austerities is sufficient to achieve access to the eighth bAZmi Thus the emphasis on the
development of the mind and on the acquisition of realisations is balanced by the more
practical ways of acquiring knowledge through study and experience.

Although it may be possible to trace the ideas of the paramitas in this text, it is
remarkable how inconspicuous they are and how brief a discussion of them the Mahavastu
contains. Instructions on the perfections to be fulfilled by the aspirant bodhisattva are so rare
and curtailed in the Mahavastu that they need not be discussed separately here. The text refers
to six paramitas, namely, ddna, §ila, ksanti, virya, dhyana and prajia.'™ They are mentioned
individually here and there, but it does not seem likely that the compiler intended to provide a
comprehensive elaboration of them. Rather, the emphasis is on disciplining the mind in order
to develop it. Structurally, the rules of conduct and discipline at each stage, rather than the
paramits, form the organisational basis of the Mahdvastu. 1t is the dichotomy between good
characteristics in each bhimi and the prohibited, that underlies the pattern of the bodhisattva’s
path. One would expect to find a clear teaching on discipline (§7a). It may be that the
prohibitions of the Mahivastu are intended to serve as an elaboration of §7/a, in terms of the
rules of conduct for bodhisattvas at each stage.

Bodhisattvas are portrayed as knowing the differences between moral and immoral
practices, having a sense of noble shame, and realising a degree of universal truth. In addition
to these features, we seem to find in the Mahavastu a particular combination of characteristics
that comprises a ‘public’ image or profile of the bodhisattva. This is evident when we
examine qualities such as charity, heroism, humility and fortitude on the first four stages.
Especially interesting is the description in the second bhfimi of the disposition of bodhisattvas
at this stage, which indicates that bodhisattvas must be human, This is consistent with the
Cariyapitaka and Buddhavamsa, where renunciation is demonstrated only in stories
concerning human beings.'”* In the third bhdmi we see that bodhisattvas are associated with
influential positions, although they are later instructed to become recluses. They must not
cause disharmony in the Samgha and society, and are trained to be patient, tranquil and gentle.
The above characteristics have already been associated, at least in a general sense, with the

image of the bodhisattva in earlier texts. In the Mahdvastu, the presuppositions that surround

' My, i. 102.5; ii, p296.6-7, iii, p.67.4
'" This is consistent with the modern Theravida vinaya, in which only human beings can demonstrate
renunciation.
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the system of progression manifest themselves in new features of that image. One new feature
is the identification of bodhisattvas who do not lapse between stages as avaivartikas, or
irreversible bodhisattvas. At this level, bodhisattvas exist in plurality alongside many Buddhas,
with whom they have a direct relationship. They are taught by them, and they worship and
follow them. All the Buddhas in the Mahavastu speak highly of the virtues of energy,
renunciation, charity,!” self-control and restraint, and also of giving (dana), morality (§ila)
and wisdom (prajiia).

Perhaps particularly important is the new emphasis on compassion as the most
esteemed characteristic of bodhisattvas. The fifth bAiZms as expansion of the mind (citta),
demonstrates that the development of compassion is included in the development of mental
capabilities. Throughout the text we find an emphasis on compassion as the correct attribute
of bodhisattvas. The seventh and eighth bAdmis contain specific discussions on compassion,
which indicates that compassion was considered very important for the progression to
buddhahood. The text presents the primary motivation for developing compassion to be
compassion itself. Bodhisattvas must cultivate compassion towards creatures and confer
happiness on all creatures without selfish motives. By this stage, the bodhisattva path is
becoming a more recognisable Mahayana teaching. This will be discussed further in later

chapters.

' Charity (d4na), see Jones,. J. J., tr. The Mahivastu, vol., 1, pp. 80, 141, 146-156 (tyaga).
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Chapter Two: The Bodhisattva Concept In The Early Buddhist Schools

In addition to the Theravadin Pali canonical texts and the Mahasamghika’s Mahavastu, it is
worthwhile to examine the evolution of the bodhisattva concept in the Chinese sources that
contain the essential doctrines of the Sarvastivadin, Mahasamghika, Dharmaguptaka and
other Buddhist schools.

In the Mahavastu we have seen a well-developed conception of the bodhisattva career,
with the late stages emphasising wisdom. It appears logical to next consider the
Prajfiaparamitasitras, particularly the Astasdhasrikd, the Paficavim$atisahasrika and the
Satasahasrika, as these occupy a chronological position between the Mahdvastu and the
Saddharmapundaiika-siitra or the Gandavyiha-sitra.'’® However, the sectarian texts have
great relevance in our study because they contain varying propositions on the bodhisattva’s
nature and career. In the sectarian sources we explore the bodhisattva concept as it evolved
from the Jatakas by making use of texts largely neglected by scholars. Most scholarship
focuses either on the early texts discussed in the previous chapter or on later, fully developed
Mahayéna texts, rather than on the Abhidharma texts and sectarian Sitras extant in Chinese
translations. This chapter will therefore rely upon Chinese materials in an analysis of

Sarvastivadin and other sectarian teachings on the bodhisattva concept.

A. The definition and emergence of the term bodhisattva

During the doctrinal evolution of the idea of bodhisattva, the definition of the bodhisattva was
explained in many different ways.'”’ Dayal has etymologically listed seven meanings for the
term sattva, and seven hypothetical meanings of the term bodhisattva.'™ He points out that
none of them gives the precise meaning of saffva. Based on the passages in the Pali texts and
modern studies,!” he suggests that the word Bodhisatta is as old as the Pali Nikayas, which 7
date from the fifth and fourth centuries BCE.'*

1% Dutt, N. Aspects of Mahdyana Buddhism and Its Relation to Hmayéina, Luzac & Co., London 1930, p.64;
Conze, E. (in The Prajnaparamita Literature, Mouton&Co.’S-Gravenhage, 1960, p.9), argues that some parts of
the Astasahasrikaprajiaparamitasiira date back to first century BCE.

177 Recorded only in Mv, I, 92.10; LV, 296.22;297.8;331.10;343.8; Sv 41.10.

'8 Dayal, pp. xix, 392.

' e.g. “mayham-pi kho .... Anabhisambuddhassa bodhisattass’eva®, MN 1, 17, 6; “Vipassissa bhikkhave ....
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Sattva means sentient being, and is so familiar that scholars have not found the need to
deduce the precise understanding of this term used by the Buddhists of their time. In their
insistence on the importance of the etymological meaning, the principal Buddhist writers
have arguably neglected the exact meaning of saftva. The Chinese translate sattva as sentient
being (ydu-qin H 1H). In fact, the term bodhisattva signifies a sentient being who has a
particular attitude towards bodhi. It is worth noting that this sense of sattva is consistent with
the meaning found in early Mahayana texts. This would give strength to the argument that in
the sectarian period of Buddhism, saftva generally signifies sentient being.  The
Dasasahastika-prajiaparamita-satra 'S comments that the Mahabodhisaitva is the most
excellent among all great-sentient beings (mahasattva).'®* Furthermore, the word bodhisattva
is often coupled with mahdsattva in the Mahaprafidparamitasitra. Five kinds of thought are
given to explain why the bodhisattva is the most excellent among the eight kinds of great
sentient beings, and why the bodhisattva is called a great sentient being.183 These five kinds
of thought of the bodhisattva show the characteristics of the great sentient being.'®*

It is certain that the establishment of the bodhisattva path in the sectarian literature was based
on the practices of the Buddha in his former births and originated in the Jatakas and other
legends and tales. However, questions remain about the circumstances in which the name
bodhisattva was established and when the title bodhisattva was introduced. It is also
important to consider the likely lifespan of the bodhisattvas. All these points will assist our

understanding of the formation of the bodhisattva path.

Bodhisattassa sato.” SN11, 5, 8.

' Dayal, p.9; T. H. Rhys Davids, Buddhist India, London 1903, p.161 ff.

1 T8:0536, No.227.

182 T8:538¢c, “A G B EE LB Great sentient beings, according to the Mahaprajiaparamitdsitra, are
Buddhist sages such as the Pratyeka-buddha, Arhat and the other bodhisativas. “EERAFERHES L
B, o REERE, QA /\ TERL— 2T ER= R B i, B 18 O BRI S TR TR, R
1. T7: 60.

" The five kinds of thought are (1) the adamantine thought (vajropamam cittam), (2) sublime thought, (3)
unshakable thought, (4} thought that is directed towards the benefit and ease of all sentient beings, and (5)
thought that is a constant liking for Dharma, fondness for Dharma, and devotion to Dharma. For a detailed
discussion, see Conze, Edward, tr. The Large Sitira on Perfect Wisdom, Delhi 1990, p.115-125; T7:60a-61a.

"1t is said that soon after the Buddha attained buddhahood he thought of entering nirvana, because he sensed
that the kamalaya, alayarama, dlayaratd and dlayasamudita of sentient beings are not easily freed. T31:15a; Vin.
L.4.35ff.
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The term bodhisattva was understood in former times as occurring in Pali Nikdyas,'®
hence it was thought that the Buddha himself employed the term bodhisattva. The following
studies show that the term bodhisattva was of later origin.

Firstly, the recitations of the Sarvastivadins were still preserved in the Agamas in their
ancient form, and do not contain the term bodhisattva. We know that the Chinese translation
of the Dirghagama belongs to the Dharmaguptakas, and that the Dharmaguptakas and the
Theravadins were branches of the Vibhajyavada. The Chinese translations of the
Samyuktigama and the Madhyamagama represent the recitations of the Sarvastivadins.

In the Samyuttanikdya of the Pali Tipitaka, the term bodhisattva is mentioned when the |
former seven Buddhas are referred to. Their attainment of buddhahood depends not on
following a series of stages as given in the Mahavastu, but the contemplation of
paticcasamuppada. The narration of the former seven Buddhas continues as such, “when the
Tathagata, the Supreme Enlightened One, was a bodhisatta before the attainment of \
buddhahood, ... '™

In the canonical counterpart of the text, the Samyuktigama, the term bodhisattva
however, is not found.'®” Again in the texts belonging to the Madhyamagama such as the
Upakilesa Sifra, the Sitra on the State of Deva, and the Ariyapariyesana Siitra we also do not |
}
3

!
of the Dirghigama, states that before Vipasyin attained buddhahood he was calledg

find the term bodhisattva,'® but in the canonical counterparts of the Majjnima-nikaya and

other Nikayas, we find the term bodhisatta. The Chinese translation of the Mahdpadana-siitra

bodhisattva.'®® This corresponds quite closely to the Dighanikaya.

Thus the term bodhisattva was originally not found in the Agamas. While the recitations
of the Sarvastivadins were still preserved in the Agamas in their ancient form, the Agamas of
the sub-sects of the Vibhajyavadins were endowed with the term bodhisattva, a unique name ?
for the heroes of the tales at that time. The events of the Buddha’s life such as his birth or
renunciation are said in the Buddha’s biographies to be the bodhisattva’s birth and

renunciation. However, the Bharhut inscriptions concerning the Buddha’s biography do not

B MN, I, pp.17, 91, 163, 240; SN, ii, p.169, iii, p.27, iv, p.233, v, pp.263, 281, 317; AN, I, 258, iii, p.240.

18 See Buddha-vaggo in the Nidana-samyutta of the Niddna-vaggo in SN.

187 5A, T2:101ab

18 In those texts, we only find the phrase, “in the past, when I did not attain enlightenment, the
samyakyambodhi . . .’ MA, T1:536¢, 539¢, 589a, 776a.

189 A, the Mahapadina-sitra, DA, T1: 003c,
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include the term bodhisatta. These inscriptions correspond precisely to the narratives of the
Samyuktagama and the Madhyamagama.

Secondly, in Siafra and Vinaya texts, the account narrating the buddhahood of Maitreya
appeared at about the same time as the theory of past Buddhas. The Siitra on the Account of
the Former [ Cause] in the Madhyamagama gives the account (ityukta) of the time when the
lifespan of human beings would reach 84,000 years. At this time, the venerable Maitreya took
the resolution to become Buddha.'®® The account of Maitreya becoming a Buddha, which was
incorporated into the Agamas, is a very ancient Avadina, but it does not refer to the term

bodhisattva.

It was said that the Buddha Dipamkara prophesied the future buddhahood of Gautama,'"

2 or Amalajyoti. 193 The special significance of this tale is that it shows the

Sumati
importance of making a resolution to become a Buddha and directly receiving from a Buddha
the prediction that this will occur. Because of the importance of this tale, it was quoted in
various Mahayana sifras.

Of particular interest is the fact that although the prediction is generally acknowledged
by all Buddhist sects, the account was not inserted into the Agamas, but only into the
Caturvarga-vinaya of the Dharmaguptakas.'®* The Caturvarga-vinaya refers to the bodhisattva
Maitreya and the bodhisattva Dipamkara, but as this account is a Jataka of later origin, it
cannot be determined whether the term bodhisattva occurred earlier or originated in it.

Thirdly, an early reference of the term bodhisativa in a sectarian treatise is found in thej
Jidnaprasthana-§astra, which was composed three hundred years after Buddha’s nirvana.
Fourthly, the lack of the term bodhisattva in the Bharhut stlipa inscriptions is notable. Taking

into account the above sources, the formation of the term bodhisattva must have occurred no

later than the second century BCE. However, if the Kathavatthu is ascribed to the period of

190 =0 K48, MA, T03: 509¢-510c¢. There is no correspondence to this text in the Majjhina-nikdya, but in the
Digha-nikaya, the Cakkavatti-sthanida Sutta refers to the fact that in the time of people with an eighty thousand-
year life-span there will arise a cakkavatti king called Sankha and there will arise in the world a Buddha named
Metteyya. The structure of the text is similar to the Satra on the Account of the Former Cause FRANR). The
Siatra on the Practice of the Holy Cakravartirdja. (g E{E17#%, Tl:41c-42b.) within the Dirghdgama-sitra
corresponds to the narration of the Cakkavatti-sthanida Sutta in the Digha-nik3ya.

Y1 BHAR see the Caturvarga-vinaya-pitaka, T22:784a-785c; the Ekottaragama-sitra, T2:597b-599c¢; the Buddha-
plrvacaryd-samgraha-sitra, T3:665a-666b.

192 34 See the Satra of the Cause and Effect of the Past and Present ( iBF=EI1EIK BL48), T3:620c¢.

193 S, in the Sitra on the origin of practice ({E1TASKEAR, the Carya-nidana), T3:461c.

194 1434, the Caturvarga-vinaya, T22: 779b — 786¢
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AsSoka (¢, third BCE), then the bodhisattva concept endowed with symbolism and doctrine,
and referring only to the historical Buddha before his enlightenment, may well have existed

earlier still.

B. The Jatakas according to the Sarvastivada

The Sarvastivadin school is one of the important early Buddhist traditions of India. The
majority of their Sidfras, Vinaya and Abhidharma texts are extant in Chinese. The
Sarvastivadin teachings on the bodhisattva path are of particular interest as they reveal a
relationship with the Jifaka stories that is unique from that shown by other early schools.
Specifically, the Sarvastividin texts containing these teachings are the older
Mahavibhasasastra, and a later version of the latter, extant only in Chinese. The older version
of the Mahavibhisasdstra is the Abhidharmavaibhisa-$astra,'® translated into Chinese by

Buddhavarman and others, although traditionally ascribed to Katyayaniputra (Ist ¢. BCE).!?

197 was translated into Chinese between 656-659

The later version of the Mahavibhasasastra
CE According to the colophon of Xtan-zang, King Kaniska assembled 500 arhats 400 years
after the Buddha’s nirvana, and sponsored them to compile the canon.'”® The Sarvastivadin
Abhidharma-pitaka is also said to date back to that time. Since Kaniska’s activities are
mentioned in the Mahavibhasasastra however, some scholars maintain that it should be dated
after Kaniska’s reign.'””

Unlike the compilers of works discussed in the previous chapter, arguably, the
Sarvastivadin masters held partisan interests in composing philosophical treatises, and
regarded ancient stories with indifference. The itivrttakas for instance, were treated as mere

legends passed through many hands,

3 [ B B DR, the Abhidharmavibhasa-sastra, tr. Buddhavarman, ca. 437 CE, T28, No.1546, in 60
fascicles. According to Nj, this work is attributed to Katyayaniputra. Katyayaniputra is also the anthor of text
Abhidharmajfianaprasthanasasira

19 Nakamura, H. Indian Buddhism, Delhi, 1989, p.107, n. 42.

197 oy L s A R UV RS, the Abhidharmamahavibhisa-$astra, tr. by Xtdanzang, T27, No.1545

" MPS, T27:1004a

7T, Kimura held this view and proposed that it was compiled in the middle of the second century CE (Fi 3%
JEESty 2 IF9% Tokyo, Meiji Shoin, 1937, pp. 205-257). This is also seen in E. Lamotte’s History of Indian
Buddhism from the Origins to the Saka Era, Louvain-la-Neuve: Institut Orientaliste de Louvain, 1988,
pp.277,592. Hirakawa Akira (A History of Indian Buddhism, Delhi 1990, p.135.) asserts that it was compiled in
its final form as a §dstra sometime in the third century, before the time of Nagarjuna.
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“What are the itrvretakas? They are the tales taught in the sitras, which were seen and heard in
the past, saying, ‘in the past there was a great kingdom, namely Kusavati. Its king was called
Sudar§ana. There was a Buddha in the past, namely Vipagyin, teaching his disciples the true
Dharma. There was a Buddha in the past, namely Kasyapa, teaching his disciples the true
Dharma, and so on.”?®

The tales referred to in the Mahavibhasa-§asira can be divided into two categories. The
first category comprises tales referring to the lands and clans of India, for instance Kusavati
and King Sudar$ana, Mahadena and King Nimi, and so on. These are of no value in our
consideration of the bodhisattva concept in the Abhidharma texts. The second category is of
interest as it includes tales about the Buddhas, and from the past lives of the Buddhas we may
infer various details on the bodhisattvas. ' The seven Buddhas mentioned in the
Mahavibhasa-sastra are identical to the seven Buddhas of the Mahanirvinasitra*® and their
stories are considered as Jatakas. T V“%&‘@% %@? suelic by whwel ¢

The Sarvastivadins and the fglldﬁgrs of Satyasiddhi-§astra kept their own accounts of the

21
,303

Jataka stories. The Satyasiddhi-Sastra™ says of the Jatakas, “the Jatakas are tales about the

past, told because of present circumstances.”®* The Mahavibhas s dstra asks,

“What are the Jatakas? In the sitras, they are tales referring to events experienced [by the Buddha]
in past lives.... For instance, because of Tipadattva, the Buddha expounded five hundred birth-
stories,”**

According to the Nydyanusara-sastra®"® of the Sarvastivada, the difference between the
itivrttaka and the Jatakas is that the narratives of later origin begin with present circumstances,
but refer to past events at the end.*"’

It is important to note that those Jatakas belonging to the Vinayapitaka are not limited to
former birth-stories of the Buddha, but also include accounts on virtuous and non-virtuous

existences of the Buddha’s disciples. The ancient accounts preserved in the Siafrapitaka

0 T27:660a, “ZZEAA? FHFEACHERRATIRAT RS, AEBETAEN-LEES, TEHR...” they are
tales of things seen and heard in the past, for example, ...

2L All these belong to the itfvrttaka. The itivrttaka was originally made up of tales which belong to various
races of India, only later made Buddhist and developed into the tales of the Buddhas.

22712: 0451¢c-0452a. An example is found in the tale of Sikhi Buddha and his disciples and in the tale of the
Krakucchandha Buddha and his disciples.

203732:0239a, No. 1646; see also NJ, No.1274. This treatise was composed by Harivarman and translated by
Kumarajiva (417-418 CE). This work differs from the views of the Sarvastivadanikaya.

0732 245a, “BEPEANERIRIEEERIGSE - The Jatakas are tales from the past told because of present
matters”,

2 T27: 660a, “ALELT PRI ERBARES .. RIS R A E TAES”

206 |EIE M, the Nydyanusdra-$istra, T29:0329, No.1562; See also NJ, No.1265; composed by Samghabhadra.
7 T29:595a. “YRIRAF BT I EIBLEESTHRE”

49




consists of folktales or legends such as those pertaining to Mahagovinda, 2%

Mahasudarsana,?® Jotipala®'®

and the ksatriya king of the Sam_yuz‘z‘a-m'kz?ya.m The tendency
to transform accounts and tales of the itivrttaka into Jitaka form is evident in the Chinese
translation of the Madhyamagama. The accounts of King Mahadeva,?'? King Mandhatr,"
Velf?tma,214 Araka®!® and Sumetra®'® for example, end with the formula “that was I, and
became former birth stories of Sakyamuni Buddha.

The original purpose of transforming accounts of the 7#/vr#faka into the Jatakas is to show
the meritorious nature of the deeds of the sages. In the course of time they came to be were
considered historically veritable, and were not thought of as constituting perfection in deeds.
It is only in the present life, when sambodhi is obtained, that the bodhisattva finally reaches
perfect liberation. This is of enormous importance in understanding the Sarvastivada view of
the Jatakas as legends, not as equivalent to the Sifras and the Vinaya. As described in the
Sarvastivada-vinaya-vibhasa,

“The general Jatakas and the Nidanas cannot be relied on. The narrations and teachings within
them are neither those of the sifras nor of the Vinayas. They cannot be certain,”*"’
Similarly the Abhidharmamahavibhasa-sastra says,

- “As for the Dipamkara Buddha-itivrttaka, how can we know and understand it? This is not
necessarily to be known and understood. Why? It is not said either in the Sifra, nor in the Vinaya
nor in the Abhidharma. Tt is only a legend. The narration of every legend may be approvable or
not approvable,”*8

Among the Buddhist schools it is widely accepted that in one of his former births, as the
ascetic Sumedha, the Buddha met Buddha Dipamkara who prophesied his future buddhahood
as Gotama. According to Sarvastivadin masters, this legend or Jafaka can be wrongly
imparted. This is why they assert that it may be reliable or may not. The Sarvastivadins, in

accepting the Jatakas, Avadanas and Nidanas as legends, excluded them from the Tripitaka.

8 Dirghdgama Siitra 3, T1: 207a, 30b; Dighanikaya, Sutta 19

™ Drghanikiya, Sutta7, the Jiliva Sutta.

1% Madhyamagama, Sitra 63, T1:499a; Majjhamanikiya, Sutta 81, the Ghatikara sutta,

2 Samyutta-nikaya, Khandha-sanyuttam 14, PTS, p.226

MIMA, T1:515a

28 1bid., T1:495¢

2 Ibid., T1:678a

> MA, T1:684a

216 MA, T1:429b

2T ey 4 b R BRI (Sarvdstivadavinaya- vibhasd), T23:509b,No.1440, “ L BA 4 R, Akt thaER
HIRELHEIERWE, TULUER”

2% Mdh, T27: 916b, “SRIBFHAE. | 3108 RARAR BTN, (LR R SR TR TR

50




Since it was asserted that legends may be taught incorrectly, these texts could not be used or
quoted as standard definitions of the Buddha’s teachings.

Although the Sarvastivadin masters do not elevate tales of former lives of the Buddhas to
the level of the sifras or Vinaya texts, they are still revered. The Sarvastivadin masters accept
their own explanation for the fact that many of these stories overlap in terms of people and
place names. Among the extant Buddhist texts, the legendary itivrtakas, Jatakas, Avadanas
and Nidanas all contain indications of the places where they were expounded and the
audience to which they were recounted. The Miilasarvastivada-vinaya-ksudraka-vastu*"
however, indicates that this information would have been unnecessary to the Buddhists

themselves,

“In future times, human beings will be forgetful, their mindfulness weak and diminished. They
will not know in which place, where, what city and what village the Buddha taught which
scriptures. ... If we speak of the past incidents referring to their nidanas, what locality should be
stated? The locality of Véranasi should be stated, the king is called Brahmadatta, the leading
househzg(l)der is named Santati . . . In this way, at any time, you may speak approvingly of
them,”

Past incidents referring to their nidanas are explained as accounts of the former births.
Even though they might have been wrongly imparted, they were still regarded as the
Buddha’s words about his career when he was a bodhisattva. Despite various controversies
about the legends, the greatness of the Buddha was recognises by all Buddhist sects. What is
more, this common recognition meant that the conduct and practices of the Buddha in his
former births were widely disseminated. Therefore, the stories, legends and tales in Buddhist
texts reflect a common consciousness within Buddhist circles, a belief that before the

attainment of his buddhahood, the Buddha must have carried out great deeds.

Although the origin of the term bodhisattva is found in the recitations of Buddhist schools,
the bodhisattva concept is also further discussed in the sectarian treatises. For instance, the

Jianaprasthana-§ astra, the fundamental treatise of the Sarvastivadins®' states,

“What should one have, to be named a bodhisattva? One should have all the capacities of making and
increasing the marks (Jakyana) of retributive actions (karmavipaka). What should one obtain to be
called a bodhisattva? One should obtain the marks of the retributive actions.”**

2R AR — U R BR 2SR 4S8 ( Milasarvastivada-vinaya-ksudraka-vastu) tr, Yi-jing, T24:0207, No.1451

20 T24:328¢, “E2Z M, NSRS, &ITE, REEE AT R E R SRR FHRRE DR #,
B R TE R B R, A, R A A R Rl A2 g B R

21 726:07711f, No.1543; according to NJ’s Catalogue, No. 1273, this work was composed by Katydyaniputra,
300 years after Buddha’s entering nirvana.

L
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The Sariputrabhidharma-s astr2™ also says,

“Who is the person called bodhisativa? If a person possesses the thirty-two marks, does not heed
others, does not receive the teaching of others, does not request teaching from others, does not listen
to the teachings of others, but reflects oneself, enlightens oneself, contemplates by oneself, sees and
knows all the dharmas without obstruction, one will obtain self-power and free-will, will be a
respected conqueror and honoured one. With free-will,”* one will realise perfect enlightenment
(samyaksambodhi), perfect in the ten powers of a Tathdgata and the four confidences (cafu-
vaifaradya), perfect in great compassion (karupa), and will turn the Wheel of the Dharma, such is a
bodhisattva.”??

This bodhisattva concept is found in the Pudgalaparivarta of the Sariputrabhidharma-
Sastra. Here the emphasis is on the ownership of qualifications which entitle one to be a
bodhisattva. These include physical marks, knowledge of the Dharma, and self-enlightenment.
This teaching emphasises the attributes of a bodhisattvas and is very distinct from the
teachings of the Buddhavamsa and Mahavastu, which emphasise the pdramitis. The
Kathavatthu of the Theravéda also refers to the bodhisattva concept, though the Bodhisatta
cannot be born into various existences out of free-will.?%®

The treatises and works of the Pali tradition contain numerous references to the
Bodhisatta. When they discuss the doctrinal position of the Bodhisatta, they refer to the
thirty-two marks as achievements. According to the Sarvastivada position, the thirty-two
marks of the bodhisattva are obtained during the three great asamkhyeya kalpas of the
bodhisattva’s progress toward buddhahood. The period of practice for the attainment of the

Z,) o idiaee ?

2 T26:1018a. “T{A 4 EHEVE BB (PG RAA RS, 19T ETE? A S amme”

P2 | e BB Bfy (Sariputrabhidharma-sastra), tr. by Dharmagupta, together with Dharmayasas, 414-415 CE;
it is in Tibetan. See T28:0525, No.1548

2 EBEEBRETE

2 T28:585ab, “F{AE A 235 A=+ Mot A IE M, R 32t e e, R ik, B B E R E R, 1
—UNEA RN SR H T H L B0 RE EIESE, Btk MR =, B AR, s B
E'n
26 A detailed study regarding the Bodhisatta ideal in the Kathavatthu has been carried out by S.N. Dube, Cross
Currents in Early Buddhism, pp.151-173.

Kva 199-200 says that the proponent of this point quotes the Jataka (No.514), etc., to show that the Bodhisatta
was born by free-will. However, this position in later Buddhist texts became rather ambiguous. For example, the
Buddha refers to a former birth as an animal in DhpA iii 212 as follows: ‘... ahetukatiracchinayoniyam
nibbattakale ... (when I [the Buddha in his previous birth] was born as an animal without any cause ...). The
word ‘ahetuka-* signifies that the Bodhisatta was born in that state without any cause. Because of this
implication, Burlingame (Buddhist Legends, Reprint by PTS, 1979, Part 3,p.45) translates the passage thus, “in
previous states of existence, also , in which, solely through my own volition, I was born as an animal, ...” This
passage may suggest that the Bodhisatta is indeed capable of choosing any form of birth at his own volition.
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thirty-two marks is said to be one hundred kalpas.”*’ The time spans in the Pali accounts are
significantly higher.?*® - ﬁtgf_ngﬁi”

According to the Kathavatthu, the Uﬁmﬁpathﬁkﬁ"§;ﬁool asserts that one who is gifted
with the marks is a Bodhisatta.”®® Sinc every sect,of the Sthaviras had a similar opinion on
the bodhisattva concept in their texts, the-date ‘&/the inception of the term bodhisattva must
coincide with the date of these writings. The absence of the term in the Bharhut inscriptions
does not constitute proof that there was no use of the term in Buddhist circles of the time. It
does demonstrate that those inscribing the titles of the tales on the Bharhut Stiipa continued
using the style of expression used in the A gamas.

A number of Jataka stories including the oldest and most popular, are found among the
reliefs of the Bharhut stiipa railings, which depict in total about thirty accounts.** According
to an inscription on one of the pillars, these can be dated to the Sunga period. Thus we may
safely maintain that at the latest by 100 B.C., the bodhisattva concept was gvidely diffused.
These stories were used to stimulate moral fervour and piety among the lay-devotees. The
Buddha himself is said to have enlivened many of his sermons with tales of one kind or
another.

In brief, during the sectarian period, tales of the former births of the Buddha in the
Jatakas and Nidanas were more prevalent and more widely disseminated., The bodhisattva
concept was formed to cover the period prior to the Buddha’s enlightenment. The bodhisattva
thus signified one striving for the attainment of sambodhi. The use of the term bodhisattva to
refer the former-births of the Buddha, was immediately acknowledged by Buddhists at that
time. Furthermore, there were many different views on the bodhisattva concept at this time.

For instance, the Sthavira Abhidhamma teachers who debated the definition of a bodhisattva

asserted that it is one who has been endowed with the marks of the retributive action
e
k\"(‘\ \f ter \."ii:;'“

227 The Northern tradition seems to have adopted three incalculable (asmkyas) aeons (kalpas) as the duration of a
bodhisattva’s progress.

228 According to Pali sources, the minimum period is four Incalculable (asimkhiya) and one hundred thousand
kalpas.

¥ Lakkhapasamannagato Bodhisatto t? Kathavatthu, 1IV.7. Buddhaghosa in his Kathavatthu-Atthakatha (p.77)
says that this belief was upheld by the Uttarapathakas,

BOD.C. Sircar, Select inscriptions bearing on Indian history and civilization, vol.i, 2" ed. (University if Calcutta,
1965) p.89.

21T26:1018a, “BAARISE";
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Before concluding this section, we must recall Nﬁ@a s observation on the definition
of bodhisattva of the Sarvastivadins. Nagarjuna critiqued their teaching that “the bodhisattva
can be identified by the thirty-two marks.” He argued that the thirty-two marks are not the
most important criteria. He asserted that to receive the prediction that one will be a Buddha, to
rise into the air, and to see the Buddha of the ten regions, are all important marks of the
bodhisattva. He pointed out that the thirty-two marks however, were also possessed by

others.**?

C. The career and stage of the bodhsamf//f"? s Va4

One who has practised great conduct“fgr a long span in order to achieve/ samyaksambodhi is
called a bodhisattva. If the bodhisattva has practised for a long time in’his former births, his
virtues and merits are cumulatively increased. The Buddhists have arrdnged and classified the
practices of the Buddha during his countless former births (jatakas).**® Then they gradually

established the ranks of bodhisattva practices. This is where the stages of the Mahayana

bodhisattva originate,
The Abhiniskramana-siitra * of the Dharmaguptakas refers to four types of career
(carya)®® which are connected with different grades of bodhisattvas. The Mahavastu of the

Lokottaravadins also refers to four levels of career (caryd).>® Notably, the Dharmaguptakas
derived this particular view from the Vibhdjyavadins, and the Lokottaravadins from the
Mahasamghikas. Though these two sects do not belong to the same sectarian group, they have

a similar expression about the four grades of the bodhisattvacarya. This similarity is perhaps

i b merea

. e A .
due to the fact that theirTocations are in close prox1m1ty\._/Comparat1vely, the four grades of

S -3 I
the boclbjsatfmcazyéz37 in the two texts are as follows, L ) oakdre -

2 MPS, T25:0273abe.

23 750:304a, “LELTAARER,” BATEREZE ( Seventy-seven thousand Jatakas and sifras mentioned
in the Fufazang-Yinyuan Zhuan).

P4 AT ERRE (Abhiniskramana-siitra), TO3, No.190.

233 Abhini, T03:656¢

26 My, vol., 1, pp.46-63

BT According to M.Monier-Williams® Sanskrit-English Dictionary, caryd means career of degrees of the
bodhisattvas. Prakrt/-caryd is that where the native qualities are being showed, prapidhana-caryi, where they
take the vow to reach the bodhi or enlignghtenment, anuloma-carya, where the conduct conformable to that vow
is practiced, and anivartana-carya, where the preparation is done without running the risk of any forfeiture.
R.Kern (in his Manual of Indian Buddhism, Delhi, 1968) defines carya as course. According to him, prakyt-
caryd is original course. Pranidhina-carya is the course of the vow or firm resolution. Anuloma-carya is the
course in accordance with the vow taken and Anivartana-carya is the course in which no sliding back is possible.
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Text 1 2 3 4

Abhini prakyticaryd Prapidhanacarya anuloma-carya Vartana-carya
Mv prakrticaryd Prapidhinacarya Anulomacaryd Anivartanacaryd

According to the Abhiniskramana-siitra, a bodhisattva in the rank of a prakrti-caryd>®
has not yet made the resolution to become a Buddha. Inherent qualities show that the
bodhisattva is capable, prominent and virtuous, unaffected and naturally honest. The
bodhisattva obeys parents’ advice and has faith in and respect for the sramanas and the
brahmans, knows all the respectable elders, servants, kin, and knowing them, carries out
duties faultlessly. The bodhisattva is endowed with the ten kusaladharmas and also practises
other kinds of good conducts. These qualities indicate that one is a type of bodhisattva. Even
though one has not produced the thought of enlightenment (bodhicitta), and may not yet have
seen a Buddha, one has achieved the characteristic of attaching importance to morality and
religion. Moreover, one is ready to undertake many charities and good works.

The bodhisattva in the rank of pranidhana-caryd has made the vow to obtain
samyaksambodhi.** The bodhisattva in the rank of Anuloma-carya has reached levels of
gradual progress achieved through practising the six perfections, or is in the period of
achieving the stages of a bodhisattva by practising the six perfections.24° The bodhisattva in
the rank of the varfana-carya (the turning point of career) is one who has received the
prediction from the Buddha Dipam_lkara.241 According to the Mahavastu, the bodhisattva who
has received the prediction from the Buddha Diparhkara is precisely the bodhisattva in the
stage of irreversibility (anivartana-caryi).***

Compearatively, the similarity between the Dharmaguptakas and the Lokottaravadins, or
between the Abhiniskramana-sitra and the Mahavastu,** consists of the four stages of the
bodhisattva which are distinguished as the stage of being qualified to be a bodhisattva, the
stage of making the resolution to attain enlightenment, the stage of successive progress and

practice according to his resolution, and the stage of irreversibility. Furthermore, the

All these may be correct though taken here as the four ranks or positions of the bodhisattva-carya.

28 Abhini, 9447 (prakrti-carya), T03:655¢-656b

239 Abhini, T03:656¢.

20 Abhini, T03: 657a-659b.

! Abhini, T03: 668b.

2 The word vartana-carya in the context of the Abhiniskramana-siitra is a corruption of the word anivartana-
caryd,

*3 Sénart, E. ed. Mahavastu, 1, Paris, 1882, p.46.
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illustration of the last three stages agrees with those in the Prajiiaparamita-siitras belonging to
the Minor Class**

In considering the levels of the bodhisattva achieved through spiritual practices, the followers
of sectarian Buddhism established various stages. For instance, the Caryinidina-sitra of the

Dharmaguptakas states:

“Through countless past falpas I have diligently worked to acquire immeasurable merit,
having mastered the practices of the ten stages, I arrived at the state of becoming a Buddha
with one birth,”**

The Kumdrakusalaphalanidina-siitra also says,

“Having practised the path of merit, having learnt the intent of the Buddha (buddhacitta), having
passedzilﬁn'ough the practices of the ten stages, 1 arrived at the state of becoming a Buddha with one
birth.”

Similarly, the Attapratyutpanna-hetuphala-siitra states,

“Through the fulfilment of the practices (of the bodhisattva), I reached the ten stages and
arrived at the state of becoming a Buddha with one birth.”**

The Abhiniskramana-siitra refers to one hundred and eight gates of the law,2*® on which
it says, “I (the bodhisattva) progressed from one stage of wisdom to the next.”**° It seems that
the ten stages of the bodhisattva were adopted by every Buddhist school, although their
contents are not necessarily the same. Further, the Mahavastu contains a list of ten stages
(bhami) which we have discussed in the previous chapter. According to the Mahavastu, the
bodhisattva on the stage of difficult ascent (duniroha-bhimi) is still an ordinary individual,
although mental and moral behaviour are particularly refined. The bodhisattva on the first
stage also makes the resolution (pranidhana) to become a Buddha. The bodhisattva on the
seventh stage - the stage of the difficult to conquer (durjaya-bhiimi), attains the stage of
irreversibility.*® The eighth bhimi is called the ascertainment of birth (janma-nidesa). The

ninth and tenth bAidmis are named the installation as crown-prince (yauvarija) and

24 See chapter five.

513:463a, ({BTTAMERR) (Siitra on the origin of practice (of the bodhisattva), or Caryanidina-sitra ): “F{a
JERR, B NS BT, FE—4EflE.” Translated by Zhu Tali (Mahabala?), together with others in 197 CE,

6 73:473b, {AFRETEAKR) ( Sitra on the origin of the lucky fulfilment of the Crown Prince) translated by
Zhi Qian in the third century CE. This text is reported to belong to the Mahi$dsaka.

T SREHIEF SR (Sitra on the cause and effect of the past and present), T3:682D.

% See Beal. S. tr. The Romantic Legend of Skya Buddha from Clinese-Sanscrit, London: Triibner & Co.,
Ludgate Hill, 1875, p.35. “—~5 /\#kBAY” can be understood as “the one hundred and eight ways of wisdom (or
illumination).”

9 T3:682b, “fe—H1 T —H4g.”

0 Irreversibility or immovability implies the unchangeability of bodhisattva practices such as following various
paths for sentient beings, and accomplishing perfections. Immovability may be achieved by skill-in-means and
wisdom. It signifies dynamic and full activities without losing the serenity of mind.
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consecration (abhiseka), respectively. Just as a crown-prince was consecrated as a cakravartti
king, a bodhisattva is regarded as a prince of the Buddha, and the bodhisattva is consecrated
on the pattern of the common custom. According to the Mahavastu, the bodhisattvas who
have passed from the ninth to the tenth stage go to Tusita heaven, and being desirous of
human life, they are born of mothers.*! The career of the bodhisattva on the stage of crown-
prince (yauvarija) begins with the bodhisattva descending from the Tusita heaven, and ends
under the bodhi tree. The bodhisattva on the stage of coronation is the one who attains
buddhahood.

Among early Mahayana texts dealing with bodhisattva stages, more than four texts
present the ten bhimisin a similar way to the Mahavastu.™* In particular, the last four viharas
of the Bodhisattva-dasavihira-parivarta" belonging to the ancient version of the Buddha-

avatamsaka-sitra,>>*

are very similar to the last four baimis of the Mahavastu. In fact, the ten
bhiimis of the Mahavastu and the ten Mahayana vihdras are closely related in terms of their
names and meanings. While the names of the Mahayana bAimis differ from those of the
Mahavastu, the fifth bhimi of the Mahayana, the suduryaya, is similar to the seventh bfizmi of
the Mahavastu. The exposition of the tenth bAimi, the dharmamegha-bhimi in Mahayana
texts, preserves an ancient saying that at this stage the bodhisattva enters the level of abhiscka
(consecration), “the Buddhas of the ten directions emit rays and consecrate him.”*> Although
the interpretations of the ten bhidmis among Buddhist sects may be controversial, the

exposition of the Mahdvastu suffices to assert a connection with the bodhisattva stages and

spiritual practices in Mahayana texts.

The length of the bodhisattva career:

LB, C. Law, A Study of the Mahavstu, Calcutta and Simla: Thacker, Spink & Co., 1930, p.33.

$279:0395 ff (text No.278)(N].87), the Buddha-avatamsakasiitra translated by Buddhabhadra in 418 CE; T10:
0449b-450c (No.281)(Nj.100)(K94), Sitra spoken by the Buddha on the original action of the bodhisattva,
translated by Zhi Qian during A. D. 222-280; T24:1017a-1017b (No.1485) (Nj.376) (K530), Stitra on the garland
of the original actions of the bodhisattva, translated by Zht Foénilan during 374-417 CE; T10:966¢-994a
(No.309)(K382), Sitra on the cutting of the tie (or defilement) in the ten viharas, translated by Fénian during
384-417 CE; T44:465ff (No.1815).

3 T9:444c-446a; the last four viharas are: durjaya-vihara, Janmanidesa-vihara (T9:445¢-446a), Yauvardja-
vihara (T9:446ac) and abhiseka-vihara (T9:446c¢).

#5479:395 ff, Translated by Buddhabhadra in 418 CE.

3 T9:572b.
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The practices of the Buddha in his former births were divided into the stages of progress
which became the path of the bodhisattva. They are divided according to the kalpas in which
the bodhisattva practised, and the time when the bodhisattva met with the Tathagatas.
However, Buddhist schools disagree over the length of the bodhisattva practices, and the
number of the Buddhas that met him during progress from one stage to another.

Firstly, the Abhiniskramanasiitra of the Dharmaguptakas says that when the bodhisattva
was still in the stage of prakr#i-carya, his former births had gone through whole periods of
thirty hundred million Buddhas, and all of them held the same title, namely the Sakya
Tathagata.”® His career of prakrti-caryd ended at the time of the Sucinta Tathagata. At the
time of the DesanadhvajanetrT Tathagata, the bodhisattva began to produce the thought of

enlightenment, 237

which means that he entered stage of the pranidhina-caryd. Then the
Buddha remembered that he, as a bodhisattva, went through a period of countless kalpas
during which the Indra Tathagata and the other Tathagatas (e.g. the Uttarajina Tathdgata)
successively appeared, and he made offerings to and served all these past Buddhas in his
former births.?*® This indicates that he was the bodhisattva in the stage of anuloma-carya.
When this bodhisattva met the Buddha Dipamkara and received the prediction, he was taught
that after passing a period of one asamkhya-kalpa, he would become a Buddha,?® which
means that he reached the stage of anivarta-caryi. According to the same text, there were
fourteen Buddhas appearing from the time of the Buddha Dipamkara up to the Sarvabhiba
Tathagata and the Buddha Kasyapa.*®

Secondly, the Sarvastivadins claim that the period from when the bodhisattva produced

the thought of enlightenment to when he became a Buddha is equal to three great asamkhyeya

kalpas and one hundred mahakalpas. The Abhidharmamahavibhasa-sastra says,

“In the past, many ages ago, at the time when the lifespan of human beings was a hundred years, a

Buddha named Sakyamuni appeared in the world . . . at that time there was a potter who was called
Vipula-vijiiana . . . He himself aspired to become a Buddha in the future . . . From the time he made

(¢ this resolution until the time he met with and served the Ratna-usnisa Tathagata, this entire period

was the first great asamkfiyeya kalpa (in the career of the bodhisattva); and then from this time until

6%‘ the time he met with and served Dipamkara Tathagata, this entire period was the second great
c“;l asamkhyeye kalpa (engaged in the career of the bodhisattva). Then from this time until the time he

S _Abhiniskramana-siitra,ir. Jiidgupta,ca. 560-600 CE, T3:655¢-656b, No.190
57 Ibid., p.656b. “fRIRBAITK, ...... BB

28 Ibid., p.657a-659b. “F BT LR

2 Ibid., p.668b.

%0 Ibid., p.669a-672a.
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met and served Vipasyi Tathigata, the entire period was the third great asamkhyeya kalpa for him in
his career as a bodhisattva. From then a period of ninety-one ka/pas, he practised the deeds that
contribute to the excellent marks until the time he met and served the Buddha Kigyapa, at which time
he was able to be fully endowed with all the marks.”*!

“During the first great asambfiveya kalpas, the bodhisattva met and served seventy-five
thousand Buddhas, Of these Buddhas, the first Buddha was called Sakyamuni, and the last Buddha
was named Ratna-usnisa. During the second great asamkliveya kalpa, the bodhisattva met and served
seventy-six thousand Buddhas. Of these Buddhas, the first Buddha was called Ratna-usnisa, and the
last Buddha was named Dipambkara. During the third great asamkhyeya kalpa, the bodhisattva met
and served seventy-seven thousand Buddhas. Of these Buddhas, the first Buddha was Diparikara and
the last Buddha was Vipasyi. During the period of ninety-one kalpas, when the bodhisattva practised
the marks of the retributive actions, he met and served six Buddhas. Of these Buddhas, the first
Buddha was named Vipasyi and the last was called Kasyapa. It should be noted that this is narrated
according to the $Sakya bodhisattva.”**

The above record of the Sarvastivada school and the statement of the Dharmaguptakas are

similar in asserting that after the bodhisattva received the prediction from the Buddha
Dipamkara he had yet to practise for a full asamnkhyeya kalpa to attain buddhahood.

Thirdly, the Pali tradition records that the Bodhisatta practised for four great
asamkheyyas and a hundred thousand kappas before he became a Buddha. For instance, the
Buddhavamsa says that from the time the Bodhisatta received the prediction from the Buddha
Dipamkara until the time he met the Buddha Kassapa, the length of the period that the
Bodhisatta practised was four great asamkhyeya and one hundred thousand kappas.’
However, there is no additional information regarding the time before the prediction. The
Buddhavamsa merely records that he met and served twenty-four Buddhas between receiving
the prediction and becoming a Buddha.?*

Fourthly, the Mahavastu of the Lokottaravadins only states that the bodhisattva in the
stage of prakyticarya met with the Buddha Apardjitadhvaja. In the stage of pranidhana-carya
he met with the former Sakyamuni Buddha and produced the thought of enlightenment. This
account agreess with the records of the Sarvastivada tradition. In the stage of anuloma-carya
he met the Buddha Samitavin. When he was in the stage of anivarta-caryd he met with
Dipamkara and 1ecelvg,,th %edlctlon

From the above accounts it is apparent that among Buddhist schools, controversy existed

over the length o “the bodhlsattva career, and the number of kalpas during which the

bodhisattva practis?fl the path and the Buddhas whom he met. The Sarvastividins asserted

1 MPS, T27:891b-89éc.

262 MPS. T27:892c. /’

*% By, 1 Vs 76; BVA {p.65; Apadana-aithakatha, p.142; Suttanipata-aithakatha, 1, p.47.
4 AN, vol,, i, p. llﬁBv I, Vs 76; Bv, II, Vs 116; BvA p.105
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that the bodhisattva practised for three great asamkhyeya kalpas and ninety-one kalpas to
attain buddhahood and become endowed with all the marks of a Buddha. This opinion was
said to have been accepted by the later Sarvastivadin Abhidharma teachers of the Northern
tradition. However, this was not always the case, for the Mahaprajiaparamita-sastra critically
states,

“The Buddha himself said he (in his former births) had conducted the meritorious deeds in
countless asamkhyeya kalpas. Why did (some persons) say three great asamkhyeya kalpas? Three
great asamkiyeya kalpas ave countable and limited.”*®

The idea that the bodhisattva practised the conduct of the bodhisattva for countless
asamkhyeya kalpas was not an innovation of the Mahayanists, for it is also referred to in the
Abhiniskramana-siitra. **® Furthermore, the early translation of the Makayanasangraha-
vyakhyid says,

“There are five kinds of people who can fully complete the practices (of the bodhisattva and
become a Buddha) in three great asamkiiyeya kalpas, in seven great asamkhyeya kalpas, or in
thirty-three great asamkhyeya kalpas.>”**

The last two possibilities are unique to Paramartha’s translation and the seven great
asamkhyeya kalpas referred to in this text are identified as the view of another school. 2%

D. The bodhisattva’s conduct: the pa@ramitis

The conduct of the Buddha in his former births as the bodhisattva is explained differently by
every Buddhist school, but by each school it is called a paramiti. When we examine the
classification of the bodhisattva’s conduct, we note that there is no agreed opinion among the
Buddhist sects regarding the pGramitas.

Firstly, the initial chapter of the Ekotfarigama records that The World Honoured One
taught the six paramitis, the limitless [practices].”® This text is traditionally regarded as
belonging to the Mahasamgikas. Since the six paramitis were commonly used by most of the
early schools, Mahayana Buddhism in its initial stages also adopted six paramifis. Notably,
the dhyanais included in the system of the six Mahayana paramitis.

Secondly, according to some Khuddaka texts of the Tamragatiya tradition,?’® $akyamuni

became a Buddha as a result of the completion of perfections (paramiti).”"" In the Apadana,

265 MPS, T25:92b.

2% Abhini, T3:657a.

27 731:229b. “FHEMA, PR EFRHETSHETT B, stbr@msh; = =m{@msh.”

68 T31:230ac. “BRERHIE”

Y9 EA, T2:550a, “ AGE /"

0 The Tamrasatiya tradition (S FEJK) in Chinese sources specially refers to the Theravada in Sri Lanka.
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the five perfections are mentioned, namely the nekkhamma, khanti, metta, sacca and
adhitthana*™ The Uddanagathas mention ten as dana, silainekkhamma, adhitthina, sacca,
metta, upekkha, khanti, viriya and padifia. Out of ten, the Cariyapitaka illustrates seven
paramitéds as dana, sila nekkhamimna, adhitthana, sacca, metta and upekkha. The Buddhavamsa
gives a similar list of ten perfections.””? The Jatakas are also meant to illustrate these ten
perfections. The Apadina speaks of thirty perfections/timsaparami sampunna,”™® but it does
not mention their names, and the paffiaparamifd may or may not be included in the paramitas
of this tradition. The jnana (Skt., dhyana) is excluded from all the lists of the Pali paramitas.
This omission obviously corresponds to the view of the Abhidharmika masters of Ka$mira,

s (e O TE)
Thirdly, The Abbidbanng@%?jbbdsd -Sastra provides the following views,

who did not count the dhyina as a mran1{£@;w»f~"’9 b e

Ry

(1) “One view is that the bodhisattva, within three great asamnikhiyveya kalpas, obtained the
samyaksambodhi by practising the fowr pdramitis, namely the danaparamiti, silapiramiia,
viryapdramitd and prajiapiramiti . . . (2) Foreign masters assert that there are six paramitas
the previous four plus the Avantipdramiti and the dhydnapiramita. (3) The Abhidharma masters
of Kasmira point out that the latter two piramitds are assimilated by the previous four . . .
Furthermore, (4) some give a different accounts of the six pidramifas, which are the previous four
plus the $ruta-paramita and the ksantiparamita.”*"

The Sarvastivadin Abhidharma masters of Ka$mira were the Vaibhasikas, who asserted
four paramitas of dina, stla, virya and prajia. The foreign masters were possibly those
outside Kasmira. However, according to the Mahavibhasd-sastra, foreign masters were from
Western regions and the area of Gandhara.””® Generally speaking, foreign masters were the
Buddhist followers belonging to the ancient Karpisaya (% ji-bin).>’’ They established the
six paramitis of dina, sila, ksanti, virya, dhyana and prajiia. These six paramitis are referred
to in the Abhiniskramana-sitra of the Dharmaguptakas. They are also seen in the Mahavastu

of the Lokottaravadins and in the Siitra on the Origin of Practice of an unknown school. ™

7! Apadina, i. p.38; Bv, pp.13-15.

2 The Apadina, i. pp. 5, 6.

X By ii vs 76-77.

™ The Apadina, i. P.1.

#5 727:892ab, “AUFRTEZAS = SIF(E MAHF, 15090 R 2 S EW, SR ER R RN mEL,
AR, ... SMEIETER: H/NIRRE S, NIRRT R, TR RS R, I
VIR ... BT RRR AR ZS, REARTIY M A

76 T27: 279a, 545a; Yin Shin, A Study of the Sastras and Acaryas of the Sarvdstivida and Other Schools, 3—
YA A Ba T~ T9S, Taipei: Zhengwen Press, 1987, p.305-307.

"8 ji-bin was translated from Karpi$aya or Kapisa in old time, a place in Kashmir today.

18 Abhini, T3:656¢; Mv, L. p.26; Siftra on the Origin of Practice, T3:463.
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The Miilasarvastivada-vinaya-pravaranavastu states that the bodhisattva has to practise and
accomplish six paramitas®”

In the Jatakas and the Avadanas, accounts of Sakyamuni Buddha in his former births are
classified into four, six, eight or ten categories named paramitis. While the number of
paramitas varies among texts, all paramitas originate in the legendary jatakas and avadinas of
the Buddha. In other words, the deeds of the Buddha in his former births became the
paramitas, and thereby became common practice for all bodhisattvas. Thus the paramitas
make up a course that bodhisattvas must follow. They constitute the causes, not the fruits or
effects. However, pafiia or prajia is regarded as an effect or fruit, obtained or realised by
practising s7la and dhyanas or jnanas, and not practicable in itself. If a bodhisattva has
wisdom, ultimate truth may be realised. In this way samyaksambodhi results in a fruit and not
a paramitd. This may be why prajia is omitted in some lists of the paramitis. What is more,
these lists may represent the earliest classification of the Bodhisattvic deeds. It is also
interesting to note that some Khuddaka texts mention the pafifiaparamiti but give no
illustration of it.**® The Abhidharma-maha-vibhasa-Sastra asserts:

“The bodhisattva named Govinda was energetic in the pursuit of bodhs, was the foremost among the
intelligent, eloquent and invincible in any argument or discussion, was praised and respected by the
world.”®!

The story of Govinda is also found in the Dirghggama. ***

However, the
Milasarvastiva da-vinaya-bhaisajyavastu asserts,

“His verbal deeds all comprise true words. In the past, when he [the bodhisattva] was called the
[king’s] Great Steward [Mahagovinda] of medicine and affairs, he produced the intention to follow
the brahmacariyas. These together with all his discussions should fulfill the prajiaparamit.

The value of examining all the accounts of Mahagovinda is that they contain the concept
of prajiia in the sense of worldly intelligence and wisdom, but not prajudparamita in the sense
of a realisation of ultimate truth. It was this early concept of prajnaparamiti that allowed the
Prajnaparamita literature to groy, and provided Mahayana followers with a unique doctrine

that allowed them increased indepsndence. L . “
Tttt AT gf’\'%"‘ AR J?WP Lo
“__z K{E‘i}""k- . (" e \}

1
\JRAW. &

2 T24:75¢, ETTIM /N IR

280 For one of the few mentions, see v 132- 135 Chronical of the Buddhas, (Buddhavamsa) in 1. B.Homer’s
Translation of The Minor Anthologies of the Pali Canon book IIIPTS, London, 1975, p21 also see Cariyapitika,
p49 .

21 T27:892b, “EREA EHHRE, FHRER, TS — SRk, 3.

2 T1:31b-34a. The Mahdgovinda Sutta, a past life of Gotama, see SuttaNo.19 of the Digha Nikaya.
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As for the dhyanapiramita, one finds no trace of it in the Buddhavamsa or the
Cariyapitaka. While some sects refer to six piramitds, most Buddhists did not count the
dhyanapiramitai among them, The $ravaka scholars asserted that the bodhisattvas do not
practice the dhyanas, nor extinquish the dsrava®® The Prajiaparamiti-sitra also states that
bodhisattvas neither enter into the deep samadh® nor dwell in it, because entering into the
deep samadhi, the bodhisattva could regress to the level of a §ravaka or Pratyekabuddha.

It is clear that the early Buddhist schools held two dominant views concerning the
bodhisattva practices. (1) Prajia was not a paramita for the bodhisattva to practice, and (2)
the bodhisattva did not attach importance to the dhyinas. These views led to variation in the
number of the paramitas, and various groupings reflect their evolution.,

During the ascendance of Mahdyana Buddhism, there were six paramitis which were
adopted and expounded in the Satparamita ~sittra® a text which in character is approximate
to the Satparamita-samgraha-siitra. The Satparamiti-sitra, one of the earliest Mahayana siitras,
may have been based on selected stories from the Jitakas and the Avadinas. As the names of
the paramifis indicate, six categories of stories were selected from the Jafakas and the
Avadinas, and these became the model for the path of the bodhisattva and the basis for

Mahayana practice.

E. The identifications of the bodhisattva

In order to understand the later evolution of the bodhisattva concept in terms of occupation
and identity, it must be understood that the bodhisattva leads a secular life. In the Mahayana
texts, no complete versions of the Buddha’s Jitakas or Avadinas exist. However, in the Pali, a
text of the Jatakas consists of 547 stories of the Buddha. The heroes of the stories imply the
identities of the Buddha in his former births. According to the Jatakas in the Pali text, those

24 T14:418c, “TMEHE, TEMEIE” The idea that “the bodhisattva does effect the extinction of the outflows
(@srava) [which would prevent renewed rebirths,” is also seen in the Perfection of Wisdom in Ejght Thousand
Lines & Its Verse Summary, Translated by Conze, E., Bolinas: Four Seasons Foundaticn, 1973, p.222.

* T8:568¢, “(HIAZEM AL ... TR LRI, BREETEPRE ST HR.” “Without losing
himself in the concentration of emptiness, the bodhisattva does not deeply tie his thought to an object. By that
he will not realize emptiness. The bodhisattva does not lose the dharmas which act as the wings to enlightenment.
He does not effect the extinction of the outflows (dsrava)

6 712:309¢; T12:189¢. This text is mentioned in two early Mahayana texts: Lokaksema’s second-century
translation of the Kasyapaparivarta-sitra (T12; 189 ff, No.350), and Zhi Qian’s (3L #f) translation of the
Amitabhdydha-sitra (T12:300 ff, No.362).
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who practise the path of the bodhisattva may be humans, deities, spirits, animals or birds.
Bases on the accounts of the Buddha in his former births, the identities may been outlined as
follows,

1. A deity in 69 tales.
A religious teacher in 159 tales.
A king, minister and king’s kinsman in 106 tales.
A skilful citizen in 68 tales.

An intelligent mammal in 50 tales,

A

A clever bird in 53 tales.

7. Inaddition, there are three tales about fish and one tale of a frog.
The study of the conduct of the Buddha in his former births led to the production of Jatakas
and Avadanas. However, conservative monks placed greater trust in the Siitras, Vinaya and
the profound Abhidharmas, and inherited them as relics of the Buddha. As for the Jatakas,
they asserted that the narration of the legends could or could not be true.2®” For this reason
there does not exist an extensive or explicit discussion of the teachings within the Jitakas.

The Chapter on the Entry into the Realm of Reality of the Buddhavatamsakasiitra marks

the evolution of the identification of the bodhisattva as follows, ¢

1. Six high ranking bodhisattvas
2. Eleven gods, which are known as a Mahadeva ((KX), an Earth-god (i),
eight Night-gods (%&##) and a Completeness-god (IEI{f§K)
3. Twenty-nine human beings, who are identified as five bhiksus, one bhiksuni,
an immortal, a heretic, two Brahmins, two kings, a medicine doctor, a
householder, a boatman, an updsika, a boy, a maiden, and a woman.
The above list shows that no bodhisattva is identified with an animal, a shift that marks the
evolution of the bodhisattva in accordance with that of human civilisation, since animal cults
had become less prevalent in later Buddhist texts. The bodhisattvas in the Jatakas and the
Avadinas often appear when no Buddha is teaching. Hence it is uncertain that they have any
form of faith in a Buddha. But the Jafakas show that non-Buddhists, heretics, sages, and
deities may be bodhisattvas. They are not necessarily judged by the concept of bodhi in the

7 T27:916b, “SE{EFTER, BARTR.”
288 T10:8751f, No.295
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sense of samyaksambodhi. In general, bodhisattvas of arly timds may be described as
working individually (without the co-operation of other bodhisattvas) and acting freely

(without concern for opposing views). They were heroes. They were social, but they did not

{

-

lead ‘life in the Sangha’ that is much valued in traditional currents of Buddhist thought. All

these factors came to influence Mahayana Buddhism.

F. The bodhisattva’s career and rank

Though legendary at first, the Jatakas, Avadinas and Nidinas were soon acknowledged by
Buddhist schools. Although it is not known where and to whom they were first taught, they
were passed from generation to generation, and traditionally accepted as the teaching of the

Buddha. Since every school in later times acknowledged that the Buddha had performed

7

many exploits in his former births, it ﬁgﬂ% logical to treat these narratives as something >/
more than legend. The Dharma-kathikas and the Abhidharma masters were bound to discuss
them and even to adopt some of them as teachings in their doctrinal systems. The Abhidharma
discussions focused on four issues, (1) the requisites for bodhisattva practice, namely the Sog)t.(@?
number of paramitas, (2) the stages in which the bodhisattva achieves buddhahood, (3) the
duration of the bodhisattva’s career [the period from the production of the thought of
enlightenment (bodhicitta) to the attainment of buddhahood], and most importantly, (4) the
stature of the bodhisattva (whether the bodhisattva is a prthagyjana or arya).

Concerning the last, two views were held among traditional schools, one by the Sthaviras

and one by the Mahasanghikas. It is recorded in Vasumitra’s Sastra on the Wheel of
Principles of Different Schools that,

“The Sarvastivadins principally agreed on the (following) doctrines, ... it should be said that
bodhisattvas are still prthagjanas (ordinery beings). Their bonds (samyojanas) are not yet
destroyed. If they have not yet entered into samyaktvaniyama (the stage of beholding the truth
and leaving the chain of rebirth), they are at the stage of prthagiana, and they cannot be
considered supramundane.”?®

The Haimavata school also held the same view.”*® In fact, these two schools along with
the Pali tradition shared the view that the bodhisattva was an ordinary being (prthagjana) from
the moment of producing the thought of enlightenment until sitting under the bodhi tree. But

why are the bodhisattvas ordinary beings in the view of the Sthavirvadins? The standard

% T49:16ac, “S—YIEHATEE: ... ] EE SR R, FEREL RE AR S, FRREMREE
@'u
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argument is that true dryas cannot be reborn into lower and evil realms. In the Jafakas, the
bodhisattva is identified with tree and grass spirits and with animals. Furthermore, the Sakya
bodhisattva Gotama led a common life and had wives and a son. After he left his home he
became an ascetic and a disciple of some heretical teachers. He learned and practiced the
ascetic teachings for six years. Even when he sat under the bodhi tree he was subject to the
three types of unwholesome vitarkas (reasoning), craving (zga), hatred (dosa) and ignorance
(mnoha). Tt is asserted that the bodhisattva did not destroy his k/efas and did not have the
identity of a true arya. Logically then, the bodhisattvas are ordinary beings (prthagjanas) in
the view of the Sthaviravadins. They remain in the position of prthagjana until the moment
they attain anuttara-samyak-sambodhi and become Buddhas, thus is the concept of the
bodhisattva held by the Sthaviravadins.

The Mahasamghika concept of bodhisattva is different from that of the Sthaviravadins.
According to the Kathavatthu, the Andhrakas affirmed that the Bodhisatta undertakes difficult
tasks and hardships such as going to evil realms of existence, entering the womb, performing
hard tasks, and doing penance under heretical teachers of his own accord and free-will.?!
Furthermore, they stressed that the Bodhisatta entered the path of assurance (n/yima) under
the Buddha Kassapa.** It is interesting to observe at this juncture that the Andhrakas were
the parent body or the general name for the followers of four sects, namely the Rajagiriya, the
Siddhattha, the Piirvasaila and the Aparasaila. The Andhrakas originated from the
Mahasamghikas, and they spread to Andhra in southern India. The followers of these four
sects believed that Sakyamuni entered the path of assurance (s2iyama) under the teaching of
the Buddha Kassapa. This was rejected by the Theravadins and the Kathavatthu. The
Theravadins maintain that Gautama in his Bodhisatta existences did not become a disciple of
Kassapa Buddha. They quote words in which the Buddha disowns any teacher. The
Theravadins also argue that if Sakyamuni could have entered the path of assurance (aiyama)
at that time, he must have been a true ariya. This contradicts the essential nature of a Buddha
being self-developed. However, according to the Kathavatthu, the Andhrakas asserted that

there were true aryas among bodhisattvas. Therefore a bodhisattva undertakes difficult tasks

2! Bodhisatto issariyakimakarikahetu vinipdtam gacchatitil, Kathavatthu, xxiii.3.

2 Rathavatthu, iv. 7; “That the Bodhisatta had entered on the Path of Assurance and conformed to the life
therein during the dispensation of Kassapa Buddha;” see Points of Controversy - The Kathavatthu, translated by
Aung & Davids, PTS, 1915, p.169
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and hardships . . .of his own accord and free-will.*** This implies that the bodhisattva endured
purgatory (nirayam), the safjiva, the kalasutra and the rest of the hells of free-will. The
bodhisattva also opted to be reborn in purgatory as an animal, or in one of the other lower
states of rebirth, no longer ruled by the law of karma Buddhaghosa pointed out in the
Kathavatthu-Atthakatha that free-will, as liberty to do what one pleases through a specific
power or gift, is practically a denial of karma. *>* This shows that the bodhisattva’s free-will in
the teachings of the Andhrakas concerned the Theravadins since the time of the Kathd vatthu.
The concept of the bodhisattva in the doctrines of the Andhrakas contained in the
Kathavatthu agrees with that of the Mahasanghikas as outlined in Vasumitra’s treatise.

Vasumitra attributes the following account of the bodhisattvas to the Mahasanghikas,

“(1) All bedhisattvas enter their mothers’ wombs and form their own bodies without passing through
the embryonic stages, namely kalala, arbuda, pest and ghana. (2) All assume the form of white
elephants when they enter their mothers’ wombs and (3) come out of the same by the right side. (4)
Bodhisattvas do not produce thoughts of greed, hatred and harm (kdma, vydpida and vihinsa sarijia).
(5) Bodhisattvas are born into bad states (durgati) for the benefit of sentient beings of their own free-
will and can be born into any form of existence they like.”*’

The first four statements refer to the final birth of the bodhisattva’s career. They show that
although all bodhisattvas are born from parents, their bodies have no part of their parents and
they assume their own bodies. To indicate the purity of their bodies, they are said to be born
from the right side of their mothers. To emphasise that their minds are pure, three kinds of
evil mentality are said not to arise in them. It is not because they have ignorance or hold
wrong views that they take the forms of lower existence (durgati), perform hard tasks and do
penance under heretical teachers. It is because of their own accord and free-will. In short, the
final rebirth of bodhisattvas has nothing to do with karmic force but everything to do with the
power of will for the sake of sentient beings in samsara.

The above discussion sketches two major views on the concept of bodhisattva. These are
recorded in the Kathavatthu and the treatise of Vasumitra. It should be noted here that the
concept of bodhisattva held by the Sthaviravadins was primarily based on the historical Sakya

Bodhisattva and enhanced with concepts from legendary Jafakas. The Mahasanghikas’

3 gathavatthu, XXI11, 3; also see Points of Controversy - The Kathavatthu, tr. Aung & Rhys Davids, PTS, 1915,
p.366.

4 Qee Points of Controversy - The Kathdvatthu, tr. Aung & Rhys Davids, PTS, 1915, p.367n; Kathavatthu-
Atthakatha, ed., ].P.Minaye, PTS, London, 1889, p.197; Debates Commentary, tr. B.C.Law, PTS, London, 1940,
p.244.
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concept of bodhisattva was based primarily on accounts of deities, spirits, mammals and
births in the Jifakas and the Avadinas. Since spirits were believed to have the ability of
assuming particular bodies, the bodhisattvas were asserted to assume any form of birth of
their own free-will. This belief invests the bodhisattva with a mystical quality.

The bhadanta Dharmatrata was a Sutrabhanaka and Darstantika of the Sarvastivada
school. In the preface to the Avadina-sitra (iR chu-yao-jing), 2% he is called the
Bodhisattva Dharmatrata. The person who inherited his tradition was the bodhisattva

Vasumitra, the author of the Arya-vasumitra-bodhisattva-sangiti-sastra®®’ According to Yin

298

Shun’s study,”” the bhadanta Dharmatrata lived between the second and first century BCE, or

after the completion of the Abhidharmajiianaprasthana-sastra. He was one of the four great
masters of the Sarvastivada, but his concept of bodhisattva resembled that of the

Mahasamghikas. For instance, the Arya-vasumitra-bodhisattva-sangiti-Sastra states,

“Bhadanta Dharmatrata, ‘those who uttered that the bodhisattvas can fall into bad states of existence
(durgati) commit calumny. The bodhisattva, skilful in means, does not fall into bad states of existence.
The bodhisattva, from the moment of producing the thought of  enlightenment, has determined to sit
on the place of enlightenment. Since then, he has not entered hell (niraya), the state of an animal
(tiryagyomi) or the state of hungry spirits (pretas). He is not born in the families of those who
are poor, naked and barefoot. Why? Because he practices the prajiaparamiti and cannot be corrupted
or defeated. Furthermore, the bodhisattva has produced the thought of enlightenment and reached the
three kinds of irreversibility: bravery, generosity and wisdom. He continues to increase and
submit to them. Therefore, the bodhisattva should be known as one who does not fall into bad
states of existence.””

In the bhadanta Dharmatrata’s opinion the bodhisattva, from the moment the thought of
enlightenment arises, cannot fall into the three states of evil existence because of possessing
wisdom (prajiia). The Samyuktigama similarly states,

“If any one in the world of sentient beings increases right view, even passing through a
thousand rebirths, he does not fall into the states of evil existence at all.”*%

Thus although bodhisattvas in the Jitakas are sometimes spirits, animals and other beings,
they do not unwillingly fall into these states of existence. Rather, these states are
manifestations of skill in means of the bodhisattva after embarking on the path of assurance

(niyama). The view of the bhadanta Dharmatrita is similar to the exposition in the Jataka of

%6 T4:609b-776a. This text is a variant version of the Dharmapada. It was composed by the bodhisattva
Dharmatrita and translated into Chinese by Samghabhiiti and 2 #fy% Zhd F6 Nien in 383 CE. (or 374 CE)
27 T28:07211f, No.1549. S Aa TR,

% Yin Shin, A Study of the Sastras and Acaryas of the Sarvastivada and Other Schools, Taibei, 1987, p.265-268,
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the white elephant with six tusks, who was a bodhisattva that had taken that birth by free-will.
The Mahaprajiaparamita-sastra also narrates the Jataka of the white elephant and comments

that,

"It should be known that the elephant is not a result of animal deeds. The thought (that this
elephant is a result of animal deeds) is not found in the teachings of arhats. You should know
that this is a Dharmakaya bodhisattva,"""

The idea being expressed is that the bodhisattva’s rebirth in states of evil existence is a
manifestation of the Dharmakaya. Rebirth by skill in means originated in the systems of the
Mahaséanghikas, the Northern Sttrabhanakas and the Darstantikas. The bhadanta Dharmatrata

attached importance to the power of the prajfiaparamita and said,

"Because the bodhisattva strives to practise comprehensively the prajiaparamiti, the
bodhisattva is unwilling to enter into the sanxidhi which leads to nirvana. . . this shows  that
the bodhisattva has not entered the level of arya (e. g.niydma)."

The view that bodhisattvas at the level of prthagjana attach importance to the
prajiaparamita but not to deep samadhi, paves the way for the theory that the prajigparamita
is the paradigm and guide for the bodhisattva to practice the six paramitas. Logically then, it
is only in this way that the bodhisattva is able to practice the paramitas and continue to live in

samsdra for three great asankhyeyas before becoming a Buddha.

G. Assessment of the bodhisattva concept and career in the early sources
The most notable aspect of the Abhidharma teachings on the bodhisattva lies perhaps in the
insistence on the marks that indicate a bodhisattva. The Abhidharma masters consistently
assert that bodhisattvas have thirty-two marks. Unlike earlier texts, emphasis is placed not on
the choice of the bodhisattva, the vows, the practices, and the prohibitions, rather on physical
features that may be observed. Although later developments and some early Abhidharma
teachings may explain these marks as illustrating great progress already made, the general
emphasis of the Abhidharma masters seems to be on the special quality of those with marks.
These are not ordinary people at all, and certainly do not qualify for bodhisattva-hood by use
of will or by realisations. Instead, they are bodhisattvas because they have already made
enormous progress and accrued a vast amount of merit.

The progress of the Buddhas through past and future lives is central to the Abhidharma
teaching. In fact, the idea that the Buddha had past lives as a bodhisattva and that one can
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become a Buddha in future lives is, in this teaching, more basic than the idea of the
bodhisattva itself. Abhidharma teachings base the concept of bodhisattva-hood on the idea of
the past lives of Buddha Gautama. We see from the Abhidharma masters’ attitude to the
Jatakas, Avadanas and Nidanas, that the Buddha’s previous lives as a bodhisattva is to be
venerated. The importance of future births for bodhisattvas lies primarily in the teaching that
the paramitais cannot be achieved within one lifetime. Therefore, it is essential for the
Abhidharma masters to assert that the period for practising the paramitis and gaining the
results, is a long period. The amount of time that it takes for a bodhisattva to become a
Buddha is controversial among Abhidharma masters, and receives consistent scrutiny, for
Abhidharma masters were greatly preoccupied with matters of definition and accuracy.

Abhidharma masters present bodhisattvas as having knowledge of all dharmas. Although
earlier texts emphasised knowledge of many things including the dharmas, never before were
bodhisattvas such experts and champions of dharmas. Contrary to the presentation of the
bodhisattva path in the Mahdvastu, the Abhidharma teaching places bodhisattvas within the
Dharma and makes them proponents of it. In emphasising the bodhisattvas’ knowledge of all
dharmas, the Abhidharma masters show that while bodhisattvas may possess special abilities,
they respect all laws (dharmas).

The teachings on the paramifis form another controversial subject for the Abhidharma
masters, who propound a variety of opinions on the number of pdramifas in sets of four, five,
six, seven, and ten. The most controversial issue however, lies in the belief that the paramitas
are causes, not fruits, That is, the paramitas ought to be cultivated and do not consist in the
results of other actions. However, prajia is included in the paramitas, sometimes even when
there are only four. This is problematic, for prajiad is commonly seen as a fruit and not a
cause. In general, prajiad seems to fit uncomfortably in the bodhisattva teachings. In the
Buddhavamsa, Cariyapitaka and Mahavastu, prajiia is notably unexplained. Although the
term appears in the paramitas, it receives little discussion. In later Abhidharma works, we see
that although prajiia is discussed at length, it is still used in association with the results of
practice. Equally interesting is the fact that some Abhidharma masters do not include

meditation amongst the pgramitas. The masters who excluded meditation (dhyana) from the

paramitas belong to the Sthaviravada school.
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Sectarian works devote much attention to controversy surrounding the question of the
bodhisattva’s free-will. Some masters argue, as did the compilers of the Mahavastu and the
Sariputrabhidharma-$astra, that at an advanced level bodhisattva can have control over their
rebirths. This teaching caused much concern among Sthaviravada masters, as illustrated in the
Kathavatthu and Kathavatthu-Agthakatha. Doubts arise regarding the teaching of free-will, as
it is held to challenge the supremacy of the law of karma. It is free-will that in the
Abhidharma teachings constitutes the fundamental distinction between the two types of
bodhisattva. Unlike the Mahavastu and its complex stages, many Abhidharma masters make
the simple distinction between bodhisattvas who have free-will and those who do not. Perhaps
it was the concept of free-will that enabled Abhidharma masters to teach the existence of

various types of bodhisattvas.
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Chapter Three: The Bodhisattva In Selected Early Mahayana Texts

In order to understand the development of the concept and the training course of the
bodhisattva, the fundamental sources are the early Mahayana texts. But to conduct an
investigation of early Mahayana texts involves establishing a degree of order about them.
This is more problematic than it might seem because of the uncertainties surrounding the
dating of texts in this period. Our selection of early Mahayana texts may be chronologically
dated on the basis of textual style, and according to the contents that are considered or quoted
in later compositions (e.g. the PrajAidpdramita-siitra in Nagarjuna’s Mahaprajiaparamita-
Sastra). It is with these sources and by these means that we examine the chronological
development of the bodhisattva concept.

It is believed that Mahayana Buddhism originated and developed from various influences,
and formulated its basic doctrine during the period between the first century BCE and the
third century CE. Shizutani,*® basing his view chiefly on epigraphic records and the dates of
texts translated into Chinese, has suggested that we should make a distinction between the
'proto-Mahayana' which did not use the name Mahayana, and the 'early Mahayana'. According
to him, the dates are as follows:>
Proto-Mahayéna in its incipient stage: 100-1 BCE.
Proto-Mahayana in its developed stage: 1-100 CE. ~
Early Mahayana in its incipient stage: 50-100 CE. Ll

Early Mahayana in its developed stage: 100-250 CE. Ve /

It is likely that the first scripture to use the term Mahayana was th/e Astasahasiika
Prajiiaparamita-sitra. The origin of the bodhisattva doctrine, to which the Mahayana owes its
existence, may be traced back to proto-Mahayana literature. The transition is established in

3

the literature of conservative Buddhism,*®” as Mahayana ideas had already been formed in

3% Shizutani, Masao, Shoki Daijé Bukkyo no Seiritu Katei (The process of the origination of early Mahiyina),
Kyoto: Hyakkaen, 1974,

% 1bid., p.274.

%5 In this context the term “conservative Buddhism® will be used to denote Theravadin Buddhism and other
forms of sectarian Buddhism. It will amalgamate those sects previously referred to in more specific terms,
because in this context they are all contrasted with Mahayana teachings.
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—
Theravadin literature. Mahayana Buddhism had not yet come into existence as a distinct

e

school independent of conservative Buddhism......

-

A. The S atparamitiasam graha-siitra and the bodhisattva practices

Considering the question of which Mahdyana texts emerged first, the Japanese scholar

Hirakawa proposed a number of, in his words, proto-mahayana siitras.’®

307

Among them, the
oldest Chinese translation of the Satparamitasamgraha-sitra™' is regarded as the oldest
Mahayana satra. This is because it receives mention in other ancient Mahayéna siztras such as

309 and

the Longer Sukhavatr Vyﬁba-sﬁfra,3 % the ancient version of the Kasyapaparivarta-sitra,
the Samadhiraja (candrapradipa)-siitra.

The Satparamitisamgraha-sitra>' translated into Chinese by Kang-seng-hui in 251 CE,
contains ninety-one stories that are divided according to the six perfections.’’! These stories
narrating the deeds of bodhisattva practising the six perfections, are mostly found in the
Jatakas. Nine of the ninety-one (74-82) relate to meditation. However, we find that the style
of these stories related to the dhyanaparamita is slightly unusual when compared to that of the
stories related to the other paramitds. Two stories (75-76) are concerned with how monks
practised meditation in general. Only at the end comes the slightly incongruous conclusion
that, “thus is the dhydnaparamita of the bodhisattva, which is immeasurable one-
mindedness.” *'* A further three stories (77-79) record the meditation practices and
experiences of the historical bodhisattva Gautama Siddhartha, the Sakya prince, life in his
palace and other places. Story 80 is found in the Wandering-sitra of the Drghigima,’"
which is a life-story of Sakyamuni Buddha. Story number 81 about the bodhisattva

Sadaprarudita also occurs in the Prajidparamit-sitra. However, unlike the account of the

3% Hirakawa, A Shoki Daijo Bukkyd no kenkyi, Tokyo: Shunjfisha, 1968, pp98-133; Hirakawa, A., tr. & ed., by
Paul Groner, A History of Indian Buddhism, Delhi, 1993, p.275ff. However, Hirakawa seemly ignored the
Satpiramitisangraha sitra translated by Kang-seng-hui in ca. 247-280 CE and said that the Satparamita is no
longer extent (Hirakawa, p.25ff); Nishi GiyQ, Shoki Daijo Bkkyé no kenkyi (Studies in Early Mahayana
Buddhism), Tokyo: Daitd shuppansha, 1945.

0T SREEEAR (Satpiramitasangraha sitra), S EHE EEE, T03:001a — 052b, No.0152,
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31" Among them, twenty-six stories relate to the dinaparamita, fifteen stories relate to the sifaparamita, thirteen
stories relate to the ksanfiparamita, nineteen stories are connected with the viryapiramita, nine stories are about
dhyanaparamita and nine stories are attached to the prajiaparamita.
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Prajiiaparamita-sitra, story 81 explains that, “the meaning of sadaprarudita is the act of a
bodhisattva who gives blessings to all in his initiative to teach.”!* This story is about a
previous life of Sakyamuni and does not conform to the Prajigparamita-sitra. It was clearly
adapted and added to the Satparamitasamgraha-siitra to illustrate the perfection. Story 82 is
about another previous life of Sikyamuni Buddha.

We have seen how the six perfections originated from classifications of the contents of
the Jataka-stories. The Satparamitisamgraha is so called because it is a selection of Jataka
stories which were edited according to their similarities. Later the word sizfra was added to the
title. The method of editing was inherited from conservative Buddhism just as the models of
the bodhisattva practices were accepted and respected within Buddhist circles in general. It is
on the basis of the texts elaborating the bodhisattva practices that the path of the Mahayana
bodhisattva was formulated and disseminated.

Fundamentally, the six perfections (paramitd) arose from the accounts of the
bodhisattva’s activities during the previous lives of Sakyamuni Buddha. They are fully
concerned with practicality in the human world. It is likely that the compiler of the
Satparamitasamgraha, which contains only one story (82) from the Jaftakas pertaining to the
bodhisattva’s meditation, attached little importance to the dhyanaparamita. According to the
explanations of the six perfections in this sifra, the path of the bodhisattva (bodhisattvamarga)
centres upon great compassion (mahakarund). For instance, in explaining the paramitas, the
Satparamitisamgraha-sitra states,

"With regard to the immeasurable dinapdramitd, what is its standard and code? It is to lovingly
nourish human and other sentient beings, to have compassion and pity for those who are evil, to be
delighted in the fulfilment of the perfections of the holy, to protect and rescue or give relief to sentient
beings . . . To practise the perfection of giving (dana) is to offer food to those who are hungry, to give
drink to those who are thirsty, to clothe those who are needy and tremble, to administer medicine to
those who are sick, to give chariots, horses, treasures and invaluable gems, wives and children and
land or country to those who demand them.*"

With regard to the ksantiparamita, what is its standard and code? . . . Sentient beings lost land, had
their families broken, endangered their bodies and lives, had their clans destroyed, suffered when they
were living, became reborn in the three evil realms after they died - all such things happened because
they were not endowed with forbearance and did not practice loving-kindness. The bodhisattva
realised this and vowed by saying: ‘I would rather take the occasion to be roasted and minced, but I
will never stimulate poisonous hatred towards sentient beings.” After realising this, the bodhisattva
practised kindness in every life.’'¢

*'4 T03:0043a, “ ik B RS, LEEE
315 703:0001a.
316 T3:0024ab.
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With regard to the viryaparamita, what is its standard and code? . . . Be proficient in accumulating the
teachings and be able to teach their profundity; endeavour to practice them without being lazy. Even
the dangers of raging fire, the harmful, sharp weapons, and poison exist on the way to rescuing
sentient beings. The bodhisattva will not care for his body but happily send out and even sacrifice his
own life to save sentient beings who are in trouble."*!”

The codes of these three paramitds emphasise compassion and merciful action towards
sentient beings. In contrast, the treatment of the dianapdramita in the Satparamitisamgraha-
sitra shows less interest in expounding the importance of offering and honouring the Three
Gems. This is because that practice deviates from the central theme of giving to other sentient
beings.

The danaparamita is demonstrated in twenty-six stories that comprise twenty-nine percent
of the entire text. This indicates the privileged position of compassion (karund) and giving
(dina) in the path of the bodhisattva. The spirit of Mahayana compassion is sufficiently
demonstrated by Sakyamuni Buddha, whose previous births are presented in the Jataka stories
as models of compassion and the activities of giving, helping and rescuing. The
Satparamitasamgraha-siitra says that Sakyamuni vowed to obtain buddhahood in this impure
world. Therefore, all who came from pure worlds to listen to his teaching praised great
compassion and the merits that were accumulated in this impure world. It would seem fair to
propose that these teachings, which are not limited to the Satparamitasamgraha-sitra, are

fairly characteristic of this period. In the Lokadhara-sitra for instance, the Buddha says,

"Thus I, at night, always adorned with such a resolution, thus I practiced the viryaparamitd and
ksantiparamifa. For sentient beings who are in trouble, who are not rescued and protected, who have
no-one to depend on, who are born in the three evil-realms, for the benefits of the countless sentient
beings, I will attain buddhahood at that time, in the world where there exist the five kinds of evil and
impurity,"*'®

The Satpiramitisamgraha-sittra reveals that the bodhisattva ideal in early Mahayana texts

is integrally related to the idea of compassion. The bodhisattva whose compassion has
developed is able to perform the paramitds in an impure world, to attain buddhahood in an
impure land, and instruct sentient beings to overcome sufferings just as Sakyamuni Buddha
himself. This text also shows that in this period the Mahayana accepted the six paramitis as

the only course of the bodhisattva’s practice.

31773:0032a.
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B. The Dvio-zhi-da-jing and the Sarvdkarajfiana-caryd-sitra on the importance of prajiiz
Although six paramitas are presented in the Satparamitasamgraha-sitra, prajia and dhyana
have yet to be clearly described in the Mahdyana sense. In the first century BCE, it was
necessary for the Mahayanists to compile a detailed discussion of prajiz and dhyina as
expounded in the earliest Mahayana texts. The following analysis will focus on the discussion
of prajidin early Mahayana sources.’'”

According to Lokaksema’s translation of the Sukhavativyihasiitra 320 and Zhi Qian’s
translation of the later version of the same sifra,**' Amitabha Buddha preached the
Satparamitasamgraha-sitra and the Dao-zhi-da-jing (4% X&) to those assembled in the
celestial abode called the Land of Bliss (sukfavati). This record shows that the Dao-zhi-dii-
Jing appeared earlier than the Sukhavativyiihasitra, and is one of the oldest texts which
emphasise prajia.

The word dio (1) in the above title is used in the sense of madrga or bodhi. However, the
title Dvio-xing-pin (3 4T &) in the oldest Chinese translation corresponds to the
Sarvakarajiiana-carya-parivarta. The Sarvakarajfiana-carya-prajiiaparamita-siitra was named
after the Sarvakarajiana-carya-parivarta. The texts were named in this way for two reasons:
Lokaksema translated the word sarvakarajfiana as dio (i8), and the aim of the bodhisattva in
the prajfigparamitd texts is to obtain the state of sarvgjiia and sarvajiana. Thus dio in
Lokaksema’s translation is clearly a goal, not a means. This is an important distinction, and
deciding which meaning of dio is being used in early Mahayana translations is vital to

understanding the meaning of the title Dxio-zhi-di-jing (% KEL).

' In order to study the evolution of the bodhisattva concept in the Prajiidparamita literature, it is essential to
determine the sequence of the compilations of the Prajfiaparamita satras. This sequence implies the chronology
of the Prajfigparamiti siitras. With this aim, this analysis will focus on the sequence of the compilations of the
Prajfiaparamita sitras and the concept of the bodhisattva within the sifras, For the former, our study must depend
on Chinese sources and related texts because they contain reference to dates. We will refer to non-Chinese
sources and Western studies on the same subject when they are useful in understanding the ancient Chinese
translations of the Prajidparamita texts.

320 fhEa i B R ZS S5 B A T12:0278, No.361. Lokaksema was a Sramana of the country of Yueh-zhi, who
came to China in 147 or 164 CE, and produced translations until 186 CE in Luoyang 7& 5.

321 712:0300, No.362. Zhi Qian (S7&f), who was a non-Chinese Upasaka, came to China and translated
numerous works in 223-253 CE.
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Lokaksema translated the Sarvakarajfiana-carya-parivarta into Chinese as Dao-xing-pin
(i 47 &) in the Sarvakarajidna-caryd-prajidparamita-sitra. > It was Lokaksema who
mentioned the Dao-zhi-da-jing (B KAL) in his translation of the Sukhavativyithasitra>>
Since Zhi Qian used the word dio for sarvakarajia, in all probability the name Dao-zhi-da-
Jing (B KE) was translated from Sarvakarajfidna-maha-siitra. This in turn may represent
the proto Prajnaparamita sittra, namely the Sarvakarajiiana-carya-parivarta.

The Sarveikémjﬁéna—caryé—pazivarta324 consists of a proto-section of the Sarvakarajiana-
carya-prajfigparamitasiatra. Its earliest version circulated was entitled Dao-xing-jing (84T
88, Sarvakarajfidna-caryd-siitra). The Chu-san-zing-ji-ji (H ZJ{FCEE) says,

"One fascicle of the Sarvakarajiianacarya-siitra, . . . whose manuscript was brought to central China
by the Indian $ramana, Zht Féshiio (Z3), during the time of Hdan-di (#5757) was translated into
Chinese at Lo-yang under the rule of Ling-di (B 77) in 183 CE,**

The one fascicle of the Sarvikdrajfidnacarya-sitra is the Sarvakarajiiacarya-parivarta

contained in the Sarvakarajfianacaryd-prajfidparamitd sitra. It was annotated by the Chinese
monk Dao-an (312-385 CE) and is now attached to the first fascicle’*® of the Ix-ming-dii-jing
(Malzépzajﬁa‘pémmité-sﬁtra).327

An assessment of the bodhisattva ideal in this text elicits the following observations.
Firstly, the earliest prajiidparamiti text, the Sarvakarajiana-carya-parivarta (or sitra),”™ does
not mention faith in the Buddha’s stipa, its worship, or the worship of Buddhist scriptures.
This omission, it seems, is characteristic of the prajiaparamita teachings contained in their
proto-stage in Mahayana texts. The Sarvakarajfidna-caryd-parivarta emphasises the
achievements of profound prajfiz and therefore would not be expected to mention such things
as faith in stdpas or worship of scriptures. Secondly, the concepts of sinya and anutpattika-

dharma-ksénti are present in the PSV.**® However, the Sarvakarajfiana-carya-parivarta

2 Dao-xing, T8:0425fF, No.224, B TATELR.

B See T12: 0307a25, No.362.

2 Dho-xing-prnSE{T i, T08:425, No.224

25 T55:06b. Chu-san-zing-ji-fi HH=J%E0EE (A Collection of the Records of Translations of the Tripitaka): a
catalogue of the Tripitaka translated into Chinese from 67 until approximately 520 CE. It was compiled by
Sengyou {&7h. Nj. 1476.

328 See T8:0478b-0482a.

7 Da-ming-di-jing AHARERE, T8:0478b-0508b. Ancient translators translated prajii7 into Chinese as ming HH
and pdramitd as diufE.

328 Gee T8:0478b-0482a.

39 pgv, T8:0536a-586¢, N0.227
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discusses not sinya, but anupalambha and akasa. It discusses how no dharmas arise and no
dharmas produce anything, but it does not discuss the anutpattika-dharma-ksanti,. Thirdly, the
six perfections (paramitd) cannot be used to judge when a Mahayana text was composed,
because they were established in the period of the early Buddhist schools. Among the six
paramitas, the adherents of the bodhisattva doctrine attached importance to the prajAaparamita.
This fact was already pointed out by Dharmatrata,®>® a great teacher of the Sarvastivida
school. The Abhidharma-maha-vibhasa-sastra says that for the general knowledge, the six
perfections are taught in generalities and for the very intelligent and for those whose faculty is
mature, the prajiidparamits is expounded.®' Fourthly, the Sarvakarajiana-carya-parivarta
does not discuss the concepts of bodhicittoptada and bodhicitta, rather the bodhisattvacitta. It
comments that a bodhisattva’s mind should not become attached [to the thought of] being a
bodhisattva.>*? In the PS V, we find that non-attachment is bodhisattvacitta>*® Another version
of the Mahaprajfiaparamita-siifra records that “[the bodhisattva’s] mind should not attach to
the thought ‘I am a bodhisattva’,3* Unit Five of the Large Version of the Prajfidparamita-siitra
also records that non-attachment is the bodhisattvacitta®’ In the Prajigparamita-sitra - The
Mother of the Triple Dharmapitaka,>*® it is said that one should not produce the thought ‘thus,
I follow’.*¥” These references indicate that non-thought of self is the bodhisattvacitta. The
concept of bodhisattvacitta is clearly given, but not the concept of bodhicitta. This also has a
link with the Long Sukhavativydha-sitra. However, in Zhi Qian’s translation of the
Mahaprajiaparamita-sitra, it is said, “one should not think ‘I know the sodhicitta’ »>3* In Unit
Four of Xdanzdng’s translation of the Mahaprajiaparamitasiitra, we find the term
bodhicitta.**® The presence of this concept must reflect the influences of the later

Prajfidparamitasitra. Nevertheless, the original manuscript of the Sarvakarajiiana-carya-

3% Author of the Parcavastuvibhisasistra,
31 Mdh, T27:780a, No.1547

332 T8:0425¢, “/{ R AR,

333 T8:537b, “Pa BB

3 78:508¢, “ Hl N E B SRR
335 T77:866a, “EhE L ETEL

3 pD. T8:0587a,0676¢, No.228.

37T8:0 587b; “TEL LERATE LR
5T8:0478¢; “TH BRRIBEE.”

39 See T7:0763c¢.
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parivarta does discuss the bodhisattvacitta as consisting of one having compassion for sentient
beings.

From the above examination, it is evident that the earliest form of the PrajAaparamita-
sitra, the Sarvikarajid-carya-parivarta (or sitra), stresses the achievement of wisdom (prajiia)
and differs from some texts in that it emphasises faith (§raddha). Indeed, it contains such
terms as sanndha-sannaddha ({4BM4¥8) and 2kasa (=) that must have been present as
early as the Long Sukhavativyiha-sitra (T.362). Furthermore, it is probable that the
Sarvakarajfiana-caryd-parivarta was the developed form of the Dao-zhi-da-jing

Sarvakarajiana-maha-sitra, 188 K £),>*° which emphasises the importance of prajfa.
7 P p praj.

C. The San-pin-jing ( Triskandhasiitra) and the bodhisattva practices

In addition to the six paramitas, we also find in another of the earliest Mahédyana texts a
developed programme of bodhisattva practice. The San-pin-jing ( Triskandhasitra, = #%)
presents a particularly complex, detailed and highly evolved outline of bodhisattva practice
divided into three categories (=4 ¥, triskandhadharma). These may be considered as an
extension of and addition to the six pdramitas.

In the Mahayana tradition, the practices of the bodhisattvas derived from the former lives
of Sakyamuni, and were compiled in the Satparamitasamgraha-siitra. a text which describes
the compassionate deeds of bodhisattvas. Buddhist scholars gradually developed the assertion
that the Buddhas dwell in pure lands of the ten directions, and came to attach importance to
faith in the Buddhas. While it was held that the Buddhas appeared in this world, the concern
arose that many Buddhists had no contact with the Buddhas. This gradually led to the
teachings on the disclosure of evil deeds.**!

In the Mahéyana tradition, the first text that discusses the repentance of evil deeds and

their abandonment by the method of buddhanusmyrti (meditation on the Buddha’s virtues) and

¥ The first chapter of Kumdarajiva’s translation of the PSV (T8:0536a-586¢c, No.227) is similar to the
Sarvakarajfid-caryd-parivarta in Lokaksema’s translation (T8:0425¢-429a, No.224), to the Caryd-parivrta in Zhi
Qian’s translation (T8:0478b-0482a, No225), and to the Sarvikarajiia-carya-parivarta in Dharmapriya’s and Chu
Fo-nien’s translation (T8: 0508b-0513b, No.226).

e Nearly thirty texts (T14; No.425-454), the Sihasrabuddhanidana sitra, efc., in the first division of the
Coliection of the Scriptures ({BEEER Sitrasamgraba, T14) give the names of the Buddhas and discuss repenting
evil deeds and ways of turning from them.
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making obeisance to the Buddhas, is the San-pin-jing. This text represents early teachings that
attached great importance to faith (sraddha).

The Chinese translation of the Fi-jing-jing (Dharmadarsa-siitra, ¥:$548) refers to the
San-pin-jing,

"During the three spans of the day and the three spans of the night, to recite the San-pin-jing
should be the subject of work. All the evil deeds done in the previous lifetimes should be given up
and repented by oneself; the past [evil deeds] should be changed and [the good future] should be

made (BfE15 #K). 4
Dharmaraksa’s translation of the Ugrakulapati-bodhisattva-caryapariprccha-siitra also

mentions the San-pin-jing.>*® The Ugra-grhapati-parivarta, the nineteenth division of the

P

Ma]zéframakﬁa—sﬁaa, describes the method of practising the Dharma as practicing the san-fen
(=4, triskandha) and reciting the san-fen-fi (Z4%¥:, triskandhadharma)®** Furthermore, in
Dharmaraksa’s translation of the Vimaladatiapariprccha-sitra, the Buddha advises
Vimaladatta to recite and practise the san-pin (friskandha), the sitras of the Buddha (= &#44k
@) and to pursue the san-pin-fi (= Rk, triskandhadharma).*® This proto-Mahayana text
that attached importance to sraddha was regarded as the earlier Mahayana text.

The topics of the San-pin-jing consist of (1) the disclosure of faults (papa-desana), (2) the
transfer of merit (parinamana), (3) rejoicing in the virtues of others (anumodana) and (4)
requesting all the Buddhas to turn the wheel of Dharma (adhyesana). The texts that we know

to be similar in contents are the following:

1. The Sariputrakarmavarana-pratisrabdhi-sitra,**®

Dynasty between 148-170 CE (one fascicle).

2. The Bodhisattvapitaka-sitra>" translated by Samghabhara during the Liang Dynasty in 517

CE (one fascicle).

3. The Mahayina-triskandhaka-ksamapana-siitra>*® translated by Jianagupta and Dharmagupta

during the Sui Dynasty approximately 585-600 CE (one fascicle).

4. The Arya-mahayana-karmavarapapratisrabdhi-sitra,”* translated into Tibetag™by Prajfiamitra. 7
The first three of the above Chinese translations are included in the Vigayapitaka of the

350

translated by An Shigao during the Later Han

L4

Taisho edition of the Chinese canon. According to Shizutani,”° the Sariputrakarmavarana-

32 W8 ER ( Dharmadarsa siitra) , T12:0018c.
* See HIMFBRRTETETTAR, T12:0026¢.
MT11:475¢. “YEIT=5, =D

345 See BHEMEER, T12:0095¢.

6 S FI PR IEAE, T.No.1492.

347 sEpERRaR T, No.1491,

MRS IRIRMEAS, T.No.1493.

* The arya-karmavarapapratiprasrabdhi-nimamahdyana sitra was listed by Skorubski [T. A Catalogue of the
Stog Palace Kanjur, Tokyo: The International Institute for Buddhist Studies, 1985, 94].
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pratisrabdhi-siitra was an elementary exposition for the teaching on the doctrine of the three
aggregates (friskandhadharma, =% ). Its major topics are (1) the disclosure of faults
(papadesana), (2) rejoicing in the merit of others (anumodana, WEE), and (3) requesting the
Buddhas to turn the wheel of dharma (adhyesana, #i%). These three practices are called the
three aggregates (friskandha, =%¥).

Since the Sarjputrakarmavarana-pratisrabdhi-sitra does not contain the term signifying
the rational knowledge of disclosure (/i“chdn #i#), it is considered to date prior to the PSV.
The major practices of the bodhisattva in the above texts are the disclosure of evil deeds
(papakarmadesana), rejoicing in the merit of others (anumodana), requesting the Buddhas to
turn the wheel of dharma (adhyesana), rejoicing in merit (anumodanapun yaskandha, W shis
¥¥), enunciating merit (upamantrita-punyaskandha, #iEh#E %) and the dedication of merit
(parmamanapum yaskandha, i 7 hE3E).

With regard to the papakarmadesana, it is said that the papakarma derives from the mind
(citta), and is empty (Sinyatd) and unattainable (a/abhd). This sort of rational knowledge of
disclosure (HE1#) must have been influenced by the PSV.

In addition to the papakarmadesans, in the Sariputrakarma varapa-pratisrabdhi-siitra,
priority is given to the karmavarapapratisrabdhi, the purification of the karmic deeds that form
hindrances to becoming a bodhisattva. The contents of the above texts 2-4 may be classified

into two kinds of teachings,

"To completely purify all evil dharmas and karmavarapas, and to seek and obtain all
wholesome dharmas whilst endowed and established in them.*!

In brief, bodhisattvas are first to purify and destroy the karmavaranas, stop the papakarmas
and attain the kausalyadharmas in order to produce wholesome deeds. The latter is presented
as more advanced than the first.

It seems that before the popularity of the triskandhas there were only two skandhas: the
Dpapakarmadesan askandha and the anumodanaskandha. Evidence for this is the absence of the

upamantritaskandha in the Maitreyapariprccha-parivarta of the Maharatnakita-sittra (44), and

3 See Shizutani’s Shoki Daijo Bukkyé no Seiritu Katei (The process of the origination of early Mahdyana),
Kyoto: Hyakkaen, 1974, p. 118-132.
1 T24:1095b.
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