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Preface

Obeisance to bodhicitta,

That which averts all bad destinies,

Shows the way to good destinies,

And leads [one] to [a state where there is] no aging and dying.

- MaitreyapariprcchdsLitral

My interest in Buddhism goes back to my high school days when I was introduced to a
Bhutanese commentary on a small text popularly known by its abbreviated title ¥Gyal sras lag
len (‘Deeds of a Bodhisattva’). The basic text was authored by the Tibetan scholar dNgul-chu
Thogs-med-bzang-po (1295-1369), who is believed to have been the incarnation of the Indian
teacher Asanga. The commentary by the Bhutanese scholar mGon-po-bstan-’dzin, written in a
very elegant rDzong-kha (the national language of Bhutan), was prescribed, however, as a
textbook on the Bhutanese language, not on Buddhism. The theme of these texts, the
bodhisattva ideals, fascinated me, so much so that it became increasingly clear that what I
wanted to study after my high school graduation was Buddhist philosophy (in the broadest
sense of the term).

Given the poor prospects back then of pursuing an academic study of Buddhism in
Bhutan, the only viable alternative seemed to be to go to India. In the olden days, Tibetans
travelled to India and Bhutanese to Tibet to study Buddhism, both of which were precarious
undertakings. Ironically, Tibet’s tragedy enabled Bhutanese like myself easy and unrestricted
access to the intellectual world of Tibet. The Tibetan Buddhist monastic seminaries that made
this possible for me is my traditional alma mater, Ngagyur Nyingma Institute (NNI), a
stronghold of rNying-ma academia at Bylakuppe (Mysore District, Karnataka State, South
India). It was established and is still being administered by His Holiness Padma-nor-bu (or
simply Pad-nor) Rin-po-che (b. 1932), one of the leading rNying-ma masters of our time. My
study in India would not have been possible had it not been for His Excellency Jigme Thinley,
the then director general of the Department of Education, Ministry of Social Services, Royal
Government of Bhutan, who in 1987 granted me a Government scholarship to study
Buddhism at the Ngagyur Nyingma Institute. Until this day, I remain grateful to the

' Maitreyapariprcchasitra (T, fol. 195a4-5; D, fol. 114a4-5):
ngan ‘gro thams cad zlog bgyid cing ||
mtho ris lam ni rab ston la ||
rga shi med par ‘dren bgyid pa ||
byang chub sems la phyag ’tshal lo ||.
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Bhutanese Government and His Excellency Jigme Thinley, who is currently the minister of
Home and Cultural Affairs.

I have incurred an unrepayable debt to Pad-nor Rin-po-che, who, in his infinite
graciousness and compassion, allowed unrestricted access to the spiritual, intellectual, and
material resources that abound in the monastic academy founded by him in 1978. I am also
indebted to my astute and compassionate teachers at the NNI including mKhan-po Padma-
shes-rab, mKhan-po rNam-grol-tshe-ring, mKhan-po Tshe-dbang-rgya-mtsho (alias mKhan-
po Gu-ru), mKhan-po dBang-phyug-bsod-nams, mKhan-po Tshe-ring-rdo-rje, mKhan-po
’Jam-dbyangs-tshe-ring (alias mKhan-po Katyayana), mKhan-po ’Jigs-med-skal-bzang,
mKhan-po bKra-shis-tshe-ring (alias mKhan-po Nub-ri), mKhan-po Padma-chos-"phel (alias
mKhan-po Ajita), mKhan-po Sangs-rgyas-rang-byung, mKhan-po rDo-rje-dpal-bzang,
mKhan-po Kun-bzang-bde-chen, and others who have been instrumental in introducing me to
the major Indian treatises translated into Tibetan, centring on Vinaya, Abhidharma, Pramana,
Yogacara, Madhyamaka, Prajfiaparamita, Tathagatagarbha, and Tantra, together with their
Tibetan commentaries, and a wide range of other traditional fields of knowledge and texts of
different literary genres. My gratefulness also extends to His Holiness the Dalai Lama,
mKhan-po ’Jigs-med-phun-tshogs (1933-2004), sMyo-shul mKhan-po (1931-1999), Mes-
mes Bla-ma bSod-bams-bzang-po (1892-1983), sTag-lung rTse-sprul Rin-po-che, sMin-gling
Khri-chen, gDung-sras Phrin-las-nor-bu, and Bla-ma Ser-po, from whom I have had the
fortune to occasionally receive initiations, teachings, or transmissions, and with whom I could
establish the so-called ‘Dharma connection’ (chos 'brel).

I cannot help looking back with a sense of joy and gratitude at my friends, colleagues,
and students from monastic academia, too numerous to mention by name, who made my
indulgence in the arts of exposition, disputation, and composition a stimulating, enriching,
and memorable experience. I take this opportunity to thank dGa’-rab Rin-po-che, sPrul-sku
’Jam-dpal, Karma-sku-chen Rin-po-che, Gyang-khang sPrul-sku, Rag-mgo mChog-sprul,
sMin-gling mKhan-chen, sMin-gling gDung-sras, Sher-pa sPrul-sku, Zhi-ba sPrul-sku, among
other incarnate masters, for their friendship and inspiration. I also owe thanks to my friends
and colleagues at the NNI, most of whom now live or work in widely different parts of the
world—including Byang-sems bKra-shis, Lung-bstan-rgya-mtsho (Lungtaen Gyatso, who is
currently the principal of the Institute of Language and Cultural Studies, Royal University of
Bhutan), mKhan-po bsTan-’dzin-nor-rgyas (the current Ram-sbyar Bla-ma), mKhan-po
Sangs-rgyas-dbang-’dus, mKhan-po ’Gyur-med-kun-bzang-bstan-’dzin, mKhan-po mKhyen-
brtse-dpal-ldan, mKhan-po bsKal-bzang-nyi-ma, mKhan-po rTa-mgrin-sri-thub, Shing-khar
Bla-ma dNgos-grub, Dr. Karma Phuntsho (now a Spalding Fellow, Cambridge), Slob-dpon
Phrin-las-rdo-rje (Thinley Dorjee), Slob-dpon Klong-yangs-seng-ge, and Bla-ma Byang-
chub-rdo-rje—for their help and friendship.

Just as my desire to study Buddhist philosophy took me to India, so too did my desire
to trace the Indian roots of Tibetan Buddhism bring me to the University of Hamburg,
Germany, in 1997. In the course of my ten-year interaction in the NNI with Tibetan
Buddhism, it became increasingly clear to me that the best way to deepen my understanding
of this subject is to read the original Indian Buddhist texts in Sanskrit (from which most
Tibetan translations were made) and to analyse Buddhist ideas by employing western
academic approaches. The road to western academia has been, however, by no means smooth.
Nonetheless, the kindness and assistance of several key individuals made my studies in
Germany possible. First and foremost is Prof. Dr. Lambert Schmithausen (now Professor
emeritus), my Doktorvater, without whose support I in all likelihood would not have had the
privilege to study in Hamburg in the first place. My gratitude to him is profound for his
having accepted me as his student, for guiding me, and for helping me to surmount a series of
seemingly insurmountable bureaucratic hurdles. I feel honoured to be the last doctoral student
of this legendary Buddhologist.
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I am also indebted to Prof. Dr. David Jackson who supported me in various ways,
among others by enabling me to teach the Tibetan language and Tibetan Buddhism at the
University of Hamburg from early on, and for being my second supervisor for both the M.A.
and Ph.D. degrees. Moreover, I express my gratitude to Prof. Dr. Harunaga Isaacson
(University of Hamburg) for his support and guidance, and to Prof. Dr. Michael Friedrich
(University of Hamburg) and Dr. Martin Delhey (University of Hamburg) for their invaluable
suggestions.

I should also like to take this opportunity to thank a number of other persons for
rendering their help in different ways: Prof. Dr. Albrecht Wezler (Professor emeritus), Prof.
Dr. Katsumi Mimaki (University of Kyoto), Prof. Dr. Florin Deleanu and Prof. Dr. Hubert
Durt (both of the International College for Postgraduate Buddhist Studies, Tokyo), Prof. Dr.
Karin Preisendanz (University of Vienna), Dr. Anne MacDonald (University of Vienna), Dr.
Felix Erb (University of Hamburg), Prof. Dr. Tatiana Oranskaia (University of Hamburg),
Prof. Dr. Michael Zimmermann (Stanford University), Mr. Burkhard Quessel (British
Library, London), Dr. Mudagamuwe Maithrimurthi (University of Heidelberg), PD Dr.
Klaus-Dieter Mathes (University of Hamburg), Prof. Dr. Jan-Ulrich Sobisch (University of
Copenhagen), Dr. Kazuo Kano (University of Kyoto/Hamburg), Dr. Achim Beyer (previously
at the University of Hamburg), Dr. Barbara Schuler (University of Hamburg), and Ms. Ayako
Nakamura (Ph.D. candidate, University of Hamburg). My thanks also go to the other staff and
students at the Department of Indian and Tibetan Studies, Asia-Africa Institute, University of
Hamburg, for their encouragement.

I am also grateful to Philip Pierce, who despite having a long waiting list of editorial
work, not only corrected my English but also made valuable comments and suggestions
pertaining to content, which often made me rethink, refine, or reformulate my thoughts. I also
express my thanks to Prof. Dr. Junkichi Imanishi (Director, International Institute for
Buddhist Studies, Tokyo) and Mr. Shin’ichiro Hori (Acting Director, International Institute
for Buddhist Studies, Tokyo) and other members of the Steering Committee including Prof.
Dr. Florin Deleanu and Prof. Dr. Hubert Durt for consenting to publish this book, a slightly
revised and reorganised version of my dissertation, in the Studia Philologica Buddhica
Monograph Series. Above all, I am indebted to my wife Dr. Orna Almogi (University of
Hamburg) for standing by me in all walks of life, both academic and non-academic, and for
being my first and foremost critic. My thanks are due also to relatives and friends in Bhutan,
particularly to my brother bSod-nams-phun-tshogs and sister-in-law Chos-nyid-dbang-mo for
their unrelenting support. 1 should also like to express my thanks to my non-academic
German friends, particularly Klaus and Inga Briicken, for their support and help.

In addition to these acknowledgements, I have also some apologies to offer: to my
Tibetan Buddhist teachers for my failure to live up to their expectations—for theorising about
Buddhist teachings instead of practising them and for investigating the idea of bodhicitta
instead of generating it; and to my teachers in the west and all other perfectionists for not
always being able to meet the high standards of scholarship set by them, and for the major and
minor mistakes that certainly abound in this work (for which I am solely responsible).

For the sake of transparency, I should perhaps venture a few words about my intellectual
background and the methodological guidelines I have attempted to follow. For several
reasons, it is not feasible to pursue the study of Buddhism in a western academic setting the
same way it is done in a Tibetan monastic seminary, and vice versa. It goes without saying
that the priorities and methods of monastic and western academic training differ, although the
objective of both may be to gain knowledge of Buddhism. Ideally, the priority of a Tibetan
monastic seminary is to train monks and nuns in such a way as to equip them with qualities of
erudition, personal integrity, and conscientiousness (mkhas btsun bzang gsum); and with the
competence to engage in exposition, spiritual practice, and beneficial tasks (bshad sgrub las
gsum). Erudition is attained through learning, contemplation, and meditation (thos bsam sgom
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gsum);, personal integrity through the practice of the three trainings (bslab pa sgum), namely,
higher ethical-moral discipline, higher concentration, and higher insight; while a scholar with
conscientiousness can be expected to carry out the tasks of exposition, disputation, and
composition ('chad rtsod rtsom gsum), and thus contribute to the preservation and
propagation of the Buddhist teachings so as to put salvific means at the disposal of other
sentient beings. The pursuit of knowledge for knowledge’s sake, permissible in western
academia, would probably be seen as inadequate, although here too there are several Buddhist
(particularly Mahayana) concepts with which one could legitimise one’s unquenchable thirst
and quest for knowledge. Perhaps one could say that for traditional Buddhist scholars,
knowledge of Buddhism is desirable primarily for its instrumental value (i.e. good as a
means), whereas for western academics it is primarily sought for its own intrinsic value (i.e.
good as an end).

One of the methodological strengths of the monastic academic system, I find, is the
intensiveness and extensiveness of training it can offer in a relatively short period of time.
One of the weaknesses of the traditional system of investigation, however, seems to be its
tendency to regard texts and ideas as though they were static entities with no history of their
own. The strength of the western academic system, by contrast, as exemplified at the
University of Hamburg, is its cultivation of historical-philological skills and tools, based on
the presupposition that ideas, articulated and transmitted to us in the form of written texts,
have a history of their own, just like persons—that they originate and evolve; and that the
authors of texts, analogously to ourselves, wanted to convey definite (and not just any) ideas,
and that researchers, regardless of religious or ideological affiliations, or other personal
predilections, should attempt to determine the authorial intent of a given text by employing
historical-philological tools and skills (without, however, ruling out the usefulness of any
other tool that bids to bring us a step closer to the goal).

There have been other individuals like myself who studied first in a traditional
monastic academy and later pursued their studies in a western university, and there may be
many more in the future willing to do the same. For better or worse, such individuals are in a
unique position, and thus also face unique challenges, including overcoming inner conflicts—
perhaps a natural consequence of the tension generated between tradition and innovation,
religion and science, subjective faith and objective reason, and even between Orientalism and
Occidentalism—and having often to cope with such preconceived notions as that a Buddhist
can never be an objective Buddhologist (or even that only a Buddhist can be a competent
Buddhologist!). Surely individuals deal with such challenges in their own unique way.

My ten years in a Tibetan Buddhist seminary in India and now another ten years in
Europe have imparted to me knowledge and values which I would have otherwise remained
ignorant of. Far from regretting, there are reasons for rejoicing over having had both the
privilege to study Tibetan Buddhism as a Tibetan Buddhist monk and the freedom to give up
monkhood and pursue further studies in Germany. The information gathered during study in a
monastic seminary can indeed be reassessed with the aid of western academic tools.
Methodological precision and the reliability of findings may differ owing to several factors,
but at least for me, one of (if not the most) reliable ways of gaining knowledge of Buddhism
transmitted in the form of written texts seems to be the use of historical-philological tools and
methods, which are not, by the way, completely unknown, at least in some form, in the
Tibetan tradition. I would go so far as to say that if there were one western method that a
judicious traditional Buddhist scholar is likely to find appealing and worth adopting when
analysing Buddhist ideas and textual sources, then that would be the historical-philological
one. Moreover, if we assume that the goal of western scientific enquiry is to determine states
of affairs as precisely as possible, that is, without underplaying or overplaying any factor, I
would argue that it is very much in conformity, at least in theory, with the traditional Indian
and Buddhist notion of knowing things or reality without superimposition
(adhyaropalsamaropa: sgro 'dogs pa) or depreciation (apavada: skur ba 'debs pa).
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Readers may wonder why I chose to study the concept of bodhicitta (i.e. the resolve to
become a buddha) in Indo-Tibetan Buddhism. The existential significance of the bodhicitta
concept in tantric and non-tantric Mahayana Buddhism, which I hope will become sufficiently
clear in due course, is what motivated me to study it. Given the vastness of the literature on
bodhicitta (it is in fact overwhelming), I had to be selective in the choice of my materials.
Whenever possible I have based myself primarily on Indian texts (in their original, if
available, or else in their Tibetan translation). I have also resorted to a great deal of
indigenous Tibetan sources, particularly when these discuss bodhicitta from a tantric
perspective, but also when the Tibetan tradition has attempted to systematise various positions
found in Indian sources. Indigenous Tibetan sources have often been very helpful, and at
times even indispensable, in several respects. Unrestrictive use of indigenous Tibetan material
on bodhicitta would have been impossible, and I have hence tried to limit myself to the early
sources, and drawn on later ones only when I could find no earlier source on a given topic.
Two of my criteria for choosing sources have been the accessibility of a given work during
the time of writing this thesis and my familiarity with it. In any case, I have tried to present
Indian ideas and Tibetan ones (be they of the rNying-ma or gSar-ma schools) as objectively
as possible. I have avoided presenting Tibetan ideas as Indian, or rNying-ma ideas as
universally valid for all Tibetan schools. Although I have resorted to more Indian sources than
Tibetan ones and, in the case of the Tibetan sources, employed more rNying-ma than gSar-ma
literature, I believe that this study is, as far as the major issues are concerned, fairly
representative of both Indian and Tibetan Buddhism, and hence can rightly be called a study
of bodhicitta in Indo-Tibetan Buddhism.

This study contains eleven chapters of varying length. In chapter one, I try to provide a
general background on the concept of becoming a buddha, against the backdrop of the
relevant Buddhological, soteriological, ontological, epistemological, gnoseological, and
axiological concepts of Mahayana Buddhism. I also try to bring the major themes addressed
in this book within the compass of these concepts. The second chapter provides an overview
(and when deemed necessary also an assessment) of previous studies done by modern
scholars on the theme of bodhicitta. The third chapter seeks to explore the prehistory of the
bodhicitta concept and discusses doctrinal foundations that may have contributed to its
conception. Chapter four is devoted to the idea of the resolve to become a buddha purportedly
made by the historical Buddha for the first time in one of his previous existences. The fifth
chapter discusses three concepts that are closely related to each other, namely, Mahayana, the
soteriological means of awakening; bodhisattva, a sentient being who strives for awakening;
and bodhicitta, the resolve to strive for awakening. Chapter six examines the two traditions of
Mahayana Buddhism found in India and systematised by Tibetan scholars—particularly their
views of issues related to the generation of bodhicitta. The seventh chapter presents a
typology of bodhicitta, namely, ethico-spiritual, gnoseological, ontological (or metaphysical),
psycho-physiological, and semeiological (or symbolical) bodhicitta. Chapter eight brings
together various traditional classifications of bodhicitta found in Indian and Tibetan sources.
The ninth chapter takes a look at the causes and conditions pertaining to bodhicitta. The tenth
chapter thematises the observances of Mahayana, and particularly the maintenance of
bodhicitta as the foundation of a bodhisattva’s ethico-spiritual discipline. The eleventh and
last chapter deals with the relapse or loss of bodhicitta and the methods for restoring it. Since
I have made profuse use in this study of Bodhisattvabhumi 1.2 (i.e. the Cittotpadapatala, the
chapter on the generation of the resolve to become a buddha), which is one of the earliest
pieces of Mahayana literature that deals with the theme, and so is an important textual witness
to the development of the concept of bodhicitta, 1 have also included a critical edition of the
Sanskrit and Tibetan texts of this chapter as, respectively, appendices A and B.

Given the pervasiveness of bodhicitta in Mahayana Buddhism and the amount of
material found on it, this study cannot claim to have done full justice to the theme. Perhaps I
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have been naive in venturing to take a flight into the domain of Mahayana that is said to be as
vast as space itself.” To use a simile employed by Candrakirti, a bird in flight must finally
land, not because there is no sky left to traverse but because it has exhausted all its energy.’
Similarly, my study comes to an end not because materials on bodhicitta have been exhausted
and everything that needs to be said on the subject has been said, but because a limit has had
to be set so that the deadline for submitting the dissertation can be met. Nonetheless, 1 do
hope that the present work will be a small contribution towards understanding the concept of
bodhicitta, the élan vital of tantric and non-tantric Mahayana Buddhism.

Dorji Wangchuk

February, 2007, Hamburg

2 See, for example, Ratnagunasamcaya 1.21.

}* Madhyamakavatara 11.32ab:
nam mkha’ med pas 'dab chags ldog par mi "gyur gyi ||
'di ni rang mthu zad pas ldog par 'gyur de bzhin ||.



Technical Note

When citing Tibetan canonical works from the bKa’-’gyur, I have employed both the sTog
manuscript (T) and the sDe-dge (Karma-pa)' xylographic edition (D). For works which are
not available in T, such as the rNying-ma fantras, 1 have consulted the Peking bKa’-’gyur
xylograph edition (P). When citing works found in the bsTan-’gyur, I have made use of the
Peking edition, the sDe-dge edition,” and the modern Sichuan (Chengdu) edition (S), which
has the sDe-dge xylographic edition as its basis. This recent edition also takes into
consideration the Peking (P), sNar-thang (N), and Co-ne (C) editions, and records the variant
readings found in them. The variants N and C given by me are based on this edition. Although
it is not a critical edition, S records significant variants fairly accurately (except in some
cases, where variants seem either to have escaped the notice of the editors or to have been
considered insignificant by them). I have not faithfully reproduced all the strokes (shad) while
citing Tibetan texts. Whenever possible, I consulted and made use of existing critical editions,
versions, translations, or studies of texts that I have cited. It was, however, impossible to
discuss the date of composition and authorship in all cases. The respective Sanskrit titles and
authors were in most cases adopted from the available bKa’-’gyur and bsTan-’gyur
catalogues. Nonetheless, as already noted by several scholars, some of them are doubtful.
Short titles have been used for citing primary sources in Sanskrit and Tibetan. The
bibliography and index have been arranged according to the Roman alphabet, including
Tibetan titles and words, in which cases I followed the sequence of the initial letters, not the
main letter (ming gzhi).

The relevant Sanskrit and Tibetan passages have for the most part been quoted in the
footnotes, except for the passages from Bodhisattvabhumi 1.2 (i.e. Cittotpadapatala). In the
latter case, only the paragraph numbers are provided in the notes, referring to the edited text
included in the appendices, where lists of the sigla used in the editions are also provided.

Archaic orthographies found in some autochthonous Tibetan works, particularly works
of Rong-zom Chos-kyi-bzang-po, have been retained. These include the archaic suffix d (da
drag), the archaic employment of the suffix ‘e, and the inverted vowel gi gu (marked as 7).
Glosses contained in the cited Tibetan texts have been given within braces.

! Although the so-called Karma-pa edition of the sDe-dge bKa’-’gyur and bsTan-’gyur is said to have undergone
some corrections and hence does not completely represent the original sDe-dge xylographic edition of the
Tibetan canon, I hope that variants resulting from those corrections, if they exist at all, are negligible, and do not
affect the content of the texts that I have cited.

? In cases where the works cited by me are not found in the sDe-dge edition, only P and S have been considered.






Chapter One

A General Introduction: On Becoming a Buddha

There has never appeared, will never appear,

And does not appear a buddha

Who does not depend on bodhicitta.

It is thus always worth being joined in reverence with [bodhicitta).

— Khu-nu Bla-ma bsTan-"dzin-rgyal-mtshan (1894/95-1977), Byang sems bstod pa 331'

1. Introductory Remarks

Becoming a buddha (‘Awakened One’) under the Bodhi tree (Ficus religiosa) was
undoubtedly the most significant event in the career of the historical Buddha, and may be
considered the starting point of Buddhism. According to both Mahayana (‘Greater Vehicle’)
and Hinayana (‘Lesser Vehicle’) or non-Mahayana, the historical Buddha had sometime in
the distant past resolved to become a buddha, thereby launching out on the career of a
bodhisattva, that is, a sentient being who strives to attain the highest state of awakening. A
major distinction between non-Mahayana and Mahayana, however, is that for the former the
status of being a bodhisattva or buddha is confined to the historical Buddha (or a few others
like him), while the ultimate soteriological goal of a disciple is Arhatship (that is, the final
state of a saint who has attained release from the cycle of birth and death) primarily for
oneself. For the latter, by contrast, even an ordinary sentient being is capable of undertaking
the long and arduous career of a bodhisattva by generating bodhicitta and finally becoming a
buddha (just like the historical Buddha himself), primarily for the sake of many other sentient
beings. In sum, a person who possesses or has generated bodhicitta is considered to be a
bodhisattva, and the form of Buddhism concerned with the theory and practice of a
bodhisattva is known as Mahayana. The idea of bodhicitta in the sense of the resolve to
become a buddha is hence the bedrock of Mahayana, and is what distinguishes a bodhisattva

' Byang sems bstod pa 331:
byang chub sems la ma brten par ||
sangs rgyas ma byon mi "byon zhing ||
*byon par mi ‘gyur de yi phyir ||
rtag tu gus pas 'grogs par 'os ||.
Cf. the English translation in SPARHAM 1999: 135.
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from a $ravaka, Mahayana from non-Mahayana. It is presupposed by all forms of Mahayana
Buddhism including Vajrayana (‘Diamond Vehicle’), or tantric Mahayana.

Multiple internal and external factors must have contributed to the formation and
further development of the concept of bodhicitta. The psychological need of the Buddhists to
make up in one way or another for the demise of the historical Buddha may have been one of
the principal internal factors that contributed to the formation of the idea of the resolve to
become a buddha. Such an idea would not have lacked the doctrinal justification or
legitimisation that it needed, for the non-Mahayana sources seem to abound in doctrinal
elements that could easily be used to underpin the concept of bodhicitta. In its early phase of
development, the idea of generating bodhicitta probably meant only the initial resolve to
become a buddha, a momentous decision made by an aspirant seeking Buddhahood
(buddhatva). This was seen as an indispensable but not necessarily a sufficient condition for
the attainment of Buddhahood. However, gradually the idea came to encompass the entire
theory and practice of a bodhisattva and to be considered not only a necessary but in fact a
sufficient condition for such an attainment. In the course of time, even the true reality that a
bodhisattva or buddha experiences as a spiritual event, the meditative insight or gnosis by
means of which the true reality is experienced, and all conceivable resources or means—be
they psycho-physiological, visual, verbal, or visional impulses that could be employed for
becoming a buddha—came to be regarded as bodhicitta. 1t is this idea as found explicated in
Indian and Tibetan Mahayana Buddhism that the present study seeks to examine.

The concept of bodhicitta, regardless of its type, invariably involves in one way or
another the idea of becoming a buddha. This in turn involves a host of other concepts
pertaining to Buddhology (i.e. the theory of the Buddha or a buddha), soteriology (i.e. the
theory of salvation), ontology (i.e. the theory of being or reality as such), epistemology (i.e.
the general theory of knowledge)—particularly gnoseology (i.e. the theory of jfiana
‘liberating insight’)>—and axiology (i.e. the theory of values, primarily ethicality or
morality), all of which are, unsurprisingly, conceived of differently in different Buddhist
systems and scriptures. The heterogeneity of the strands of Mahayana Buddhism that
explicitly or implicitly endorse one or more types of bodhicitta, the diversity of the concepts
of Buddhology, soteriology, ontology, epistemology, gnoseology, and axiology proposed in
them, and the divergence and convergence of these strands and ideas make a thematic study
of the bodhicitta concept a daunting task.

What I shall attempt in this chapter is to provide a general introduction to the concept
of bodhicitta by considering the idea of becoming a buddha against the backdrop of the
relevant Buddhological, soteriological, ontological, epistemological-gnoseological, and
axiological concepts of Mahayana Buddhism. I shall, in the process, be trying to bring the
major themes addressed in this book under the umbrella of these concepts.

2. Buddhology

The idea of the resolve to become a buddha inevitably raises the Buddhological question as to
what or who a buddha is, or rather who the historical Buddha was, for the concept of the
historical Buddha seems to be the point of departure for all matters pertaining to Buddhology
in all strands of Buddhism. One of the questions that we never seem to stop asking is who or
what a buddha is. According to the Anguttaranikaya, one of the earliest Buddhist sources, the

? The use of the term gnosis here is not intended in any way to link the Buddhist concept of jiidna with the
concept of gnosis in Gnosticism. See SEYFORT RUEGG 2004: 35-35 (particularly n. 49), where problems of
comparativism (i.e. drawing comparisons between Mahayana and Gnosticism and Manichaeism) are discussed.
The case of certain concepts clustering around the notion of what I call ‘physiological bodhicitta’ is mentioned
there as one example.
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Buddha, upon being asked whether he was a god, some kind of celestial being, demon, or
human being, answered:
Just as a blue, red, or white lotus, having sprouted in water, having grown up in water, and
having risen above the water, stands unstained by water, even so do I, born in the world and
grown up in the world, and having overcome the world, dwell unstained by the world.*
Understand that I am a buddha.

The Buddha wanted us to understand him as a buddha, an ‘Awakened One,” and not less and
not more.> The notion of the Buddha found in various schools and strands of Buddhism is, of
course, by no means uniform. Perhaps the only consensus within Buddhology among all
forms of Buddhism at all times is the appearance of a phenomenon that we call ‘the historical
Buddha.’ It is, however, the reflections upon and dissent over the nature of the Buddha, the
teacher (Sastr: ston pa); the spatial domain (sthana: gnas) and temporal dimension (kala: dus)
of his existence, appearance, activities, and influence; his assembly (parisad: 'khor) and
teachings (dharma. chos); and the substratum, nature, and scope of the Buddha’s body (kaya:
sku), speech (vac: gsung), mind (citta: thugs), qualities (guna: yon tan), and salvific activities
(karman: phrin las) that make Buddhology a fascinatingly complex topic. Several studies
devoted to various Buddhological themes have appeared in recent years.” I do not, however,
intend to probe into the overall subject matter of Buddhology, a theme as complex and wide-
ranging as the history and doctrine of Buddhism itself, but merely to touch upon some aspects
of Buddhology which I believe are relevant to the study of the bodhicitta concept.

Several Buddhological themes, particularly those related to the notions of the
historical Buddha, are directly or indirectly addressed in this book. In chapter three, I discuss
a number of issues surrounding the historical Buddha and the aftermath of his demise, with
the aim of providing possible historical and doctrinal background to the bodhicitta concept. 1
attempt to show how his demise could have created an emotional vacuum among his
followers (particularly his lay disciples) and subsequent measures that could be read as ways
to fill this emotional gap. One of these subsequent measures could have been to embrace the
idea of becoming a buddha oneself. As sources of doctrinal justification or legitimisation, I
discuss the ideas of a buddha as a discoverer and proclaimer of the perpetual true reality; the
plurality of buddhas; the resolve made by previous buddhas to become buddhas; the altruism
of the historical Buddha; and the prerequisites for becoming a buddha as spelled out in
non/pre-Mahayana sources. The fourth chapter seeks to explore the idea of the major events
of the Buddha’s career, namely, the initial resolve to become a buddha purportedly made by
him in one of his previous existences; his striving to become a buddha; and the time and place
of his becoming a buddha. 1 also briefly discuss whether the historical Buddha has been

* See GETHIN 1998: 29; DE JONG 1979: 27; NORMAN 1983: 67.

* See also the Vimalakirtinirdesasiitra 1.14c (p. 8.3): jaleruham va salile na lipyase. Later on the analogy of a
lotus growing in mud and yet remaining unsullied by it is applied also to bodhisattvas. See, for example,
Bodhicittavivarana 89:

sems can bskyab pa’i bsam pa can ||

de dag srid pa’i "dam skyes kyang ||

de byung nyid pas ma gos pa ||

chu yi padma’i "dab ma bzhin ||.
For an English translation, see LINDTNER 1997: 63.

* The term buddha was, to be sure, used by many religions of the Buddha’s time; see NAKAMURA 1980: 83.

¢ See, for example, GRIFFITHS 1994; WEBER 1994; MAKRANSKY 1997; SCHMITHAUSEN 2000c; VETTER 2000;
STEINKELLNER 2000; and the several related contributions in SCHMIDT-LEUKEL 1998. See also LOPEZ 2005. For
a study of traditional Buddhology in its manifold and complex forms as presented by the eleventh-century
Tibetan scholar Rong-zom-pa with special reference to the controversy surrounding the existence of gnosis
(jAdna: ye shes) at the stage of a buddha, see ALMOGI 2006.
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retrospectively conceived of as a ‘king-like’ or ‘herdsman-like’ bodhisattva, that is, whether
his intention was to become a buddha prior to other sentient beings or only after them. Some
of the possible theoretical reflections on Buddhology in Mahayana and non-Mahayana are
also discussed in chapter seven, where I show, for instance, that the body of the Buddha, once
thought of as ‘stinking,” gradually began to be seen as pure, luminous, and adamantine.

Let us first of all consider the term buddha itself. It hardly bears mentioning that
buddha means ‘Awakened One’ and that ‘awakening’ (bodhi, a verbal noun which, like the
noun buddha, is derived from Vbudh) is a metaphor for ‘eye-opening’ comprehension or
realisation.” It has been noted that the term buddha is also used in the Jaina scriptures to
designate an insightful person.® In the Indo-Tibetan Buddhist tradition it is customary to
explain the term as ‘one who has awakened from the sleep of disorientation’ (mohanidra: gti
mug gi gnyid) or ‘sleep of ignorance’ (avidyanidra: ma rig pa’i gnyid).” The term, according
to Candrakirti and others, can be used to designate all three types of Buddhist saints, namely,
Sravaka saints, pratyekabuddhas, and buddhas (or, to be precise, samyaksambuddhas).'o A
pratyekabuddha is explicitly referred to as a ‘middling buddha’ (sangs rgyas 'bring), and
thus, analogously, a sravaka saint and a buddha may be described as ‘minor’ and ‘major’
buddhas, respectively. According to the eleventh-century Tibetan scholar Rong-zom Chos-
kyi-bzang-po (or Rong-zom-pa), however, the term is applicable to a pratyekabuddha, a
bodhisattva of the tenth stage, and a samyaksambuddha.”

Usually a buddha is described, as in the Tattvasamgrahaparijikd, as one who has
known all that is worth knowing, meditatively accomplished all that is worth meditating on,
and eliminated all that is worth eliminating.'” The idea of the Buddha or a buddha as a person
who is wide awake from the sleep of ignorance—that is, a buddha of spiritual realisation—
seems to be, however, if the fundamental, not the only type of buddha found in Mahayana

7 SCHMITHAUSEN 2000c: 8 “Ebendeshalb heiBt er buddha, ‘der Erwachte’. Erwachen (bodhi, das Verbalnomen
zu buddha) ist eine Metapher fiir ‘augentffnendes’ Erkennen, Begreifen.” See also Sthiramati
*(Mahayana)satralamkaravyakhya (P, fol. 200a3-5; D, fol. 170a4-5; S, vol. 72, pp. 413.16-414.1): 'di ltar
sangs rgyas zhes bya ba yang ji snyed du yod pa’i chos thams cad kyi don phyin ci ma log par thugs su chud pa
la [las P] sangs rgyas zhes bya ste | de bas na sa lu ljang pa’i mdo las kyang | de la sangs rgyas bcom ldan ’das
gang zhe na | gang gis chos thams cad thugs su chud pa’i phyir | sangs rgyas zhes bya ste | de dang 'phags pa’i
chos kyi sku dang shes rab kyi spyan gyis byang chub byed pa dang slob pa dang mi slob pas [= pa’i] chos gzigs
so zhes gsungs so ||. Cf. also the Dharmasamgitisiitra (T, fol. 254a1-2; D, fol. 43a6-7):

byang chub sus kyang ma byin te ||

gang gis kyang ni bzung ba med ||

bdag gi chos rnams yongs shes pas ||

sangs rgyas la ni sangs rgyas brjod ||.

¥ See NAKAMURA 1980: 60; SCHMITHAUSEN 2000c: 8, n. 15; NAKAMURA 2000: 168, 338.

o Candrakirti, Trisaranasaptati 2—4. For the text and a translation, see SORENSEN 1986: 14-17. See also sGra
sbyor bam gnyis, no. 1. Cf. Acintyastava 41:

tat tattvam paramartho ’pi tathata dravyam isyate |

bhutam tad avisamvadi tadbodhad buddha ucyate ||.
See LINDTNER 1997: 24 (Tibetan text), 25 (English translation).

1 Madhyamakavatarabhasya (p. 3.18-20): sangs rgyas kyi sgra 'di sangs rgyas kyi de nyid nyan thos dang rang
sangs rgyas dang bla na med pa yang dag par rdzogs pa’i sangs rgyas gsum car la yang jug ste |.

! Rong-zom-pa, dKon mchog 'grel (A, fol. 62b1-5; B, p. 93.7-13).

2 K amalasila, Tattvasamgrahapaiijika ad 3612-3619 (vol. 2, p. 784.26-27)
abhijiiatam abhijiieyam bhavaniyam ca bhavitam |
prahatavyam ® prahinam ca tena buddho nirucyate ||.

For an English translation, see JHA 1937/39: 1567. ® The edition has ca here.
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sources. For example, we come across ten types of buddhas in the Lokottaraparivarta of the
Buddhavatamsakasiitra,”® where they are considered to be the ten worthy things to be
discovered (rjes su rtogs par bya ba: anugantavya)'* by bodhisattvas. The ten may be
rendered tentatively as follows: (1) a buddha who is totally awakened (mngon par byang chub
pa’i sangs rgyas), (2) a buddha who is [awakened in virtue of his] aspirational wishes (smon
lam gyi sangs rgyas), (3) a buddha [awakened in virtue of] the maturation of karma (las rnam
par smin pa’i sangs rgyas), (4) a buddha [awakened in virtue of] the empowerment [of other
buddhas] (byin gyis brlabs pa’i sangs rgyas), (5) a buddha who has manifested [in a certain
animate or inanimate form or being] (sprul pa’i sangs rgyas), (6) a buddha [in the absolute
sense of] dharmadhatu (chos kyi dbyings kyi sangs rgyas), (7) a buddha [inherent in or
envisioned by] the mind [of sentient beings] (sems kyi sangs rgyas), (8) a buddha [envisioned
through] meditative concentration (ting nge 'dzin gyi sangs rgyas), (9) a buddha by nature
(rang bzhin gyi sangs rgyas), and (10) a buddha [fashioned] according to one’s inclination
(bsam pa ji tla ba’i sangs rgyas).

Nagamitra in his Kayatrayavataramukha'® offers his own interpretation of these ten
kinds of buddhas. For him, the first set of five pertains to the conventional kayas, namely, the
two kinds of ripakaya (i.e. the nirmanakdya and sambhogakaya), and the second set of five
to the absolute kaya, namely, the dharmakaya. This understanding is shared by Jiianacandra
in his commentary on the Kayatrayavataramukha called the Kayatrayavrtti. He, however,
maintains that all of the first set of five refers to both the nirmanakaya and sambhogakaya
except for the third in the list (i.e. las rnam par smin pa’i sangs rgyas), which cannot apply to
sambhogakdya.'® Clearly the idea that a sambhogakaya should be regarded as the result of
karmic maturation must have been unacceptable for him.

The ten types of buddha found in the Buddhavatamsakasitra have obviously been
interpreted in the light of the idea of a buddha of spiritual attainment. A similar list and
explanation of ten types of buddha can be found in the Dharmasamgitisiitra,'” which is cited,
for instance, in the bKa’ yang dag pa’i tshad ma'® and in the Mafijusrinamasamgititika."

'3 Buddhavatamsakasiitra (T, vol. nga, fol. 203b1-4; D, vol. ga, fol. 153b4-6): kye rgyal ba’i sras bcu po 'di
dag ni byang chub sems dpa’ rnams kyi sangs rgyas bstan pa rjes su rtogs par bya ste | bcu gang zhe na | "di ltar
[1] mngon par byang chub pa’i sangs rgyas dang | [2] smon lam gyi sangs rgyas dang | [3] las rnam par smyin
pa’i sangs rgyas dang | [4] byin gyis brlabs pa’i sangs rgyas dang | [5] sprul pa’i sangs rgyas dang | [6] chos
kyi dbyings kyi sangs rgyas dang | [7] sems kyi sangs rgyas dang | [8] ting nge ’dzin gyi sangs rgyas dang | [9]
rang bzhin gyi sangs rgyas dang | [10] bsam pa ji lta ba’i sangs rgyas so || kye rgyal ba’i sras bcu po de dag ni
byang chub sems dpa’ rnams kyi sangs rgyas bstan pa rjes su rtogs par bya ba rnams so ||. Cf. Jiianacandra’s
Kayatrayavrtti (P, fols. 35b8-36a3; D, fol. 32a4—6; S, vol. 63, p. 78.4—11), where this passage has been cited.

' Mahavyutpatti, no. 7463.

15 Nagamitra, Kayatrayavataramukha (P, fol. 7a7-8; D, fol. 6b2—4; S, vol. 63, p. 14.6— 8):
sangs rgyas mtshan nyid las brtsams nas ||
Jjig rten ‘das shes [D zhes] bya ba yi ||
mdo las sangs rgyas bstan mdzad pa ||
kun rdzob dang ni don dam ’dod ||
tshig ni Inga dang Inga dag gis ||
go rim [DC rims] bzhin du de rig bya ||
sku gnyis po ni dang pos [po’i N] bstan ||
gnyis pa yis ni gsum pa bstan ||.

' Ifianacandra, Kayatrayavriti (P, fol. 36a3-8; D, fol. 32a6-b2; S, vol. 63, pp. 78.11-79.3).
"7 Dharmasamgitisiitra (T, fols. 205a2-206b4; D, fols. 10ad4—11a6).

'® bKa’ yang dag pa'i tshad ma (P, fol. 87a7-b8; D, fol. 192a4-b3; S, vol. 115, pp. 511.21-513.3). The source,
however, is given there as a certain Chos kun ’gro ba’i mdo.
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Dasabalasrimitra (ca. twelfth or thirteenth century), in his
Samskrtdsamskrtavinis’caya,20 subclassifies buddha in yet a different manner, namely, into
true or absolute (paramarthika) and designatory or conventional (samketika). As we shall see
in chapter eight, on the traditional classification of bodhicitta, he also categorises dharma and
samgha in a similar way. His classification of buddha may be summarised in a tabular form
as follows:?'

buddha

true or absolute (paramarthika) designatory or conventional (samketika)

L1 12 1.3.

relating to : relating to relating to
dharmakaya sambhogakaya nirmanakaya

2.1. 2.2. 23. ' 24, ' 2.5. ,
relic . relic-mound image object of worship (?) = body of a bodhisattva

(dhatulasthi) (stapa) (pratibimba)22 (citya/caitya)23 (bodhisat_tvakdya)24

1.1.1. 1.1.2.
non-conditioned (asamskrta), conditioned (samskrta),
i.e. nature of buddhas = purified tathatd i.e. qualities of buddhas = ten balas, etc.

The types of buddha listed by Dasabalasrimitra are more or less clear, except for the
distinction called for between stipa and caitya, assuming that the Tibetan reading fsi tya
(without any variant) points to citya or caitya. One wonders, though, whether it should rather
read citta, which is not inconceivable, given the concept of sems kyi sangs rgyas found in the
Buddhavatamsakasitra (no. 7). Perhaps pratibimba means any representation of a buddha,
including statues or footprints. The author may not have intended a mentally pictured or
meditatively experienced buddha, as described, for example, in the Bhadrapalasitra or
Pratyutpannabuddhasammukhavasthitasamadhisitra. In any case, the types of buddha listed
by Dasabalasrimitra are quite noteworthy for both historical and doctrinal reasons.
Historically, the notions of a buddha discussed here can perhaps be best understood on the
basis of various approaches taken by Buddhists to compensate for the absence of the historical
Buddha, to which we shall return in chapter three.?®

19 Marijusrinamasamgititika (P, fols. 152a5-153a8; D, fols. 131a6-132a6; S, vol. 32, pp. 346.12-349.6).
2 For information on this author and work, see MARTIN 2006, s.v. Dasabalasrimitra.

2! Dagabalasrimitra, Samskrtasamskrtaviniscaya (P, fols. 76b8-77a7; D, fol. 168a2-6; S, vol. 63, pp. 441.19—
442.16): de la sangs rgyas gnyis ni 'di lta ste | don dam pa [add. pa D] dang | brdar btags [brtags P] pa’o || de la
dang po ni gsum ste | 'di lta ste | chos kyi sku’i bdag nyid dang longs spyod rdzogs pa’i sku’i [om. D] bdag nyid
dang | sprul pa’i [pa P] sku'i bdag nyid do || de la chos kyi sku’i bdag nyid la gnyis ni 'di lta ste | 'dus ma byas
dang | ’dus byas so || ... brdar btags [brtags P] pa’i sangs rgyas kyang rnam pa bzhi ni 'di lta ste | ring bsrel
dang | mchod rten dang | sangs rgyas kyi gzugs brnyan dang | tsi tya’o || byang chub sems dpa’i sku dang Inga
yin no zhes byang chub sems dpa’i theg pa pa smra’o ||.

2 Note the expression stiapabimbani recorded in BHSD, s.v. stiipa.
2 See MW, s.v. citya and caitya; BHSD, s.v. caitya.
* Dasabalaérimitra states that the body of a bodhisattva is posited as the fifth kind of designatory buddha by the

proponents of the Bodhisattvayana (bodhisattvayanika). He himself was reportedly affiliated to the Abhayagiri
tradition (a Theravada school). See MARTIN 2006, s.v. Dasabalasrimitra.
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In the Tibetan Buddhist context, it is worth looking at what Rong-zom-pa has to say
about the various types of buddhas. He alludes to three kinds in his /Ta ’grel, which figure in
a purely tantric context, during his exposition of the philosophical view (Ita ba: darsana) of
the Mahayoga. His explanation may be summarised in the following tabular form:

buddha
1. a buddha by nature 2. a buddha in virtue of realisation 3. a buddha in virtue of
(rang bzhin gyi sangs rgyas),  (rtogs pa’i sangs rgyas), i.e. a yogin on attainment (grub pa’i sangs
i.e. a sentient being the spiritual path rgyas), i.e. a yogin who has
attained the spiritual goal
1.1. the [complex of elémehtal] ' 1.2. the bases of one’s birth ~ 1.3. the attained birth (or ensuing
causes of one’s birth [envisioned [viewed during conception body) [viewed as the body of] a
during conception as] a buddha as] a buddha (skye ba rten buddha (skye ba mngon par grub pa’i
(skye ba rgyu’i sangs rgyas) pa’i sangs rgyas) sangs rgyas)

As an aid to the understanding of some of the unusual expressions found here, a translation of
the pertinent passage is attempted as follows:*®
The philosophical view (lta ba: darsana) of the Mahayoga: All phenomena are viewed as
[already] awakened (sangs rgyas pa: buddha) in [the domain of] {the spontaneously attained}
reflectional (or representational) mandala (gzugs brnyan gyi dkyil 'khor). A buddha is said to be
of three kinds: [1] a buddha by nature (rang bzhin gyi sangs rgyas), [2] a buddha by realisation
(rtogs pa’i sangs rgyas), and [3] a buddha by attainment (grub pa’i sangs rgyas). [1] A buddha
by nature is the sentient being itself, which is said to be [of three kinds in accordance with its]
three states or circumstances: [1.1] The [complex of elemental] causes of one’s birth
[envisioned during conception as a] buddha (skye ba rgyu’i sangs rgyas), [1.2] the bases of
one’s birth [viewed as a] buddha (skye ba rten pa’i sangs rgyas), and [1.3] the attained birth (or
ensuing body) [viewed as the body of] a buddha (skye ba mngon par grub pa’i sangs rgyas).
[1.1] The [complex of elemental] causes of one’s birth envisioned during conception as] a
buddha means that when the seeds (i.e. sperm and ovum) of the parents, the cause of a sentient
being’s body being formed, are taken possession of by the element of consciousness (rnam par
shes pa'i khams: vijfianadhatu) [and] when all the intellectual-emotional defilements (nyon
mongs pa: klesa), the psycho-physiological complex (phung po: skandha), and the sense fields
(skye mched. ayatana) exist in [their] incipient and elemental states, they can be viewed as
being [already] awakened in the [domain] of the complete divine mandala. [1.2] The bases of
one’s birth [viewed during conception as] a buddha means that all the physiological and

25 SCHMITHAUSEN 2000c: 12-15. The possibility of a connection among the individual approaches is not ruled
out (ibid., 12, n. 32).

% ITa ‘grel (A, fols. 251b4-252a4; B, p. 334.10-24): rnal "byor [’byord B] chen po’i lta ba la | chos thams cad
{Ihun gyis grub pa’i} gzugs brnyan gyi dkyil ’khor du sangs rgyas par Ita ba la | sangs rgyas kyi bye brag gsum
du smra ste | [1] rang bzhin gyi sangs rgyas dang | [2] rtogs pa’i sangs rgyas dang | [3] grub pa’i sangs rgyas so
|| [1] de la rang bzhin gyi sangs rgyas ni | sems can nyid yin te [om. A] | de yang gnas skabs gsum du smra ste |
[1.1] skye ba rgyu’i sangs rgyas dang | [1.2] skye ba rten pa’i sangs rgyas dang | [1.3] skye ba mngon par grub
pa’i sangs rgyas so || [1.1] de la skye ba rgyu’i sangs rgyas ni | sems can gyi lus 'grub pa’i rgyu | pha ma gnyis
kyi sa bon | rnam par shes pa’i khams kyis bzung ba’i dus na | nyon mongs pa [pa’ B] dang phung po [po’ B]
dang skye mched thams cad kyi [= om.?] sa bon dang khams kyi rang bzhin du gnas pa’i dus na | de nyid yongs
su rdzogs pa’i lha’i dkyil 'khor du sangs rgyas par lta’o || [1.2] skye ba rten pa’i sangs rgyas ni | pha ma gnyis
kyi lus dang sems kyi khams thams cad lha’i dkyil ’khor du grub par Ilta’o || [1.3] skye ba mngon par grub pa'i
sangs rgyas ni | rang gi lus mngon par grub pa [pa’ A] 'di [’di’ B] nyid | de Ita bu’i tshul du lta ba’o || [2] rtogs
pa'i sangs rgyas ni | de ltar rtogs pa’i rig 'dzin [’dzin B] gyi sa la gnas pa’ rnams so || [3] grub pa’i sangs rgyas
ni [ni A) de nyid mngon du gyur [gyurd A] pa’o || 'di’ rnams kyang rang bzhin dang gnas skabs kyi bye brag du
[= tu] 'dod do ||. See also ibid. (A, fol. 254a3—4; B, p. 337.6-8).
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psychical elements of [one’s] parents are envisioned as being attained in the form of a divine
mandala. [1.3] The attained birth (or ensuing body) [viewed as the body of] a buddha means
that the very coming into existence of one’s body is [viewed] in that manner (i.e. as the coming
into existence of a buddha’s body). [2] Those who are buddhas in virtue of realisation are those
who abide at the stage of knowledge-bearers (rig pa ‘dzin pa: vidyadhara), that is, who, in
doing so, have realised [that all phenomena are awakened in the domain of the divine mandala].
[3] A buddha by attainment (grub pa’i sangs rgyas) is one who has actualised that (i.e. the
realisation that all phenomena are already awakened in the domain of the divine mandala).
These [types of buddha], it can be maintained, differ in terms of nature and circumstances (or
states).

Although the author does not make this explicit, one is tempted to interpret the three kinds of
buddha mentioned here as pertaining to buddhas on the three levels of (a) cause (rgyu) or
basis (gzhi), namely, the state of still being a sentient being, (b) path (/am), and (c) result or
goal ('bras bu), respectively. Interestingly, the author, while describing one who is a buddha
by nature (rang bzhin gyi sangs rgyas), does not allude to the idea of an ontological buddha
but merely to the meditative visualisation associated with the so-called tantric practices of the
generation phase (bskyed pa’i rim pa: utpattikrama) and completion phase (rdzogs pa’i rim
pa: nispannakrama) of the Mahayoga system. The idea of the three types (or rather states) of
a buddha by nature may convey the impression that it concerns the actual process of
conception and birth of a person, and presupposes the capacity of a Mahayoga practitioner to
remain conscious of these processes. Yet none of these, in my view, could have been the
intent of the author.?” The process of conception and birth of a person here should thus be
understood as the enacting of the events of conception and birth meditatively, by mimicking
those of a fully awakened buddha as a form of mental training (blo sbyong ba) so as to realise
and become accustomed to the fact that there is no phenomenon that is not awakened (sangs
ma rgyas pa’i chos).

I would suggest that the various types of buddhas may be classified as: (a) historical
(i.e. the Buddha Sakyamuni), (b) mythical (e.g. Dipamkara, who is said to have lived on earth,
like Sakyamuni himself), (c) celestial or transcendental (e.g. Amitabha, who is said to reside
in the paradise-like realm of Sukhavati, or the Medicine Buddha), (d) gnoseological (i.e.
nirvikalpajiana,”® advayajiiana, etc.), (e) ontological (i.e. dharmata,”®  dharmadhatu,
bhutakoti, sunyata, tathagatagarbha, etc.), (f) symbolical or representational (i.e. physical
symbols or representations, such as relics and footprints of the historical Buddha; verbal
symbols or representations, such as letters and mantras; and mentally envisaged buddhas, i.e.
through samadhi), (g) manifested or emanated (i.e. as animate beings, such as bodhisattvas,
pratyekabuddhas, sravakas, kings, teachers, hunters, prostitutes, and animals, or as inanimate
objects, such as bridges and islands). One also finds the idea of a buddha manifesting himself
as dharma and the samgha; dharma manifesting itself as a buddha and the samgha; or the
samgha manifesting itself as a buddha and dharma.*

271t is said that only a buddha (i.e. sambuddha) is conscious while entering, residing in, and exiting in the womb
of his mother. A pratyekabuddha is said to be conscious when entering and residing but not when exiting, and a
cakravartin (‘universal monarch’) only when entering. See the Abhidharmakosabhasya (p. 128.24-27).

2 Dignaga, Prajiiaparamitapindartha (as cited in STCHERBATSKY 1932: 537, n. 6): prajiaparamita jianam
advayam sa tathagatah. For further information on the Prajfiaparamitapindartha, see MARTIN 2006, s.v.
Navasloka.

¥ Lankavatarasitra 239cd (p. 296): sarvadharmavabodhena cittam buddham vadamy aham ||. For an English
translation, see SUZUKI 1932: 245. Cf. the term dharmatabuddha (chos nyid kyi sangs rgyas) also found in the
Lankavatarasutra (TSD, s.v. chos nyid kyi sangs rgyas). The following famous verse from the
Vajracchedikastitra, as cited in the Catuhsatakatika (TILLEMANS 1990: vol. 2, p. 79), may also be mentioned:
dharmato buddha drastavya dharmakaya hi nayakah |
dharmatd capy avijiieya na sa sakya vijanitum ||.
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More studies will be required in order to determine the interrelationship among these
concepts and to sort them out according to their different historical and doctrinal layers, if
such is possible at all. It is conceivable that one type of buddha may have been juxtaposed to
or superimposed on another type of buddha. But as I noted above, we can at least state, both
historically and doctrinally, that the idea of the historical Buddha Gautama (or Sakyamuni) is
the point of departure for the idea of all other types of buddhas. From a historical perspective,
no Buddhist school of thought could ignore or detach itself from the historical Buddha,
irrespective of how much it may have doctrinallg/ digressed from early Buddhist thought, for
doing so would have undermined its own roots.”' To be sure, any given school of Buddhist
thought—be it Mahayana or non-Mahayana, tantric or non-tantric Mahayana—may have
rejected others’ perception of the historical Buddha or relativised his role, but it would never
have ignored the historical Buddha himself. For example, although the rDzogs-chen tradition
of the rNying-ma school may give the impression that it has little to do with or say about the
historical Buddha, it nevertheless sees the Buddha Sﬁkyamuni as a nirmanakaya of the Ur-
Buddha Samantabhadra.*> The various schools of Buddhist thought were all but bound to
accept and explain the phenomenon called the historical Buddha, and this has resulted in
multifarious Buddhological concepts.
For the question of how one becomes a buddha, the concepts of gnoseological and
ontological buddhas seem to be particularly significant. As paralleled in the case of the
typology of bodhicitta (which we shall address in chapter seven), one can become a buddha,
like the historical Buddha himself, by generating (or by revealing) the gnoseological buddha,
and thereby gain full and direct access to the ontological buddha. The rest can be seen as
factors conducive to the process of becoming a buddha. It is thus understandable why many
tantric and non-tantric Mahayana sources assert that the quest for Buddhahood is a journey
within one’s psycho-physiological complex, one’s own mind, for it is there and there alone
that a buddha can either be generated or exposed. For example, the Atyayajiianasiitra states:>
The mind is the cause of the arising of gnosis (i.e. the gnoseological buddha);
Do not seek a buddha elsewhere!

Likewise, the Hevajratantra states:**
Nowhere else in the spheres of the world

¥ Rong-zom-pa, dKon mchog ‘grel (A, fol. 11a4-b1; B, p. 37.14-19). See also ALMOGI 2006: 463 (text) and
310-311 (translation).

3 The Tibetan Bon religion, if regarded as de facto a form of Mahayana Buddhism, may be an exception
(although it is said to have its own explanation of the Buddha Sakyamuni).

32 Klong-chen-pa Dri-med-"od-zer (1308-1364), Yid bzhin mdzod ’grel (vol. 1, p. 24.4-6): de yang thog mtha’
med pa’i dus su mngon par byang chub pa’i mgon po 'di ni | chos kyi sku’i gnas skabs na gnyis su med pa’i ye
shes de nyid ston pa kun tu bzang po zhes bya’o || longs spyod rdzogs pa sku’i gnas skabs na rigs Inga’i sangs
rgyas zhes bya’o || sprul pa sku’i gnas skabs na thub pa bcom Ildan 'das zhes bya’o ||.

¥ Atyayajiianasiitra, as cited by Prajfiasamudra in his Atyayajhianasitravyakhydna (P, fol. 208b8; D, fol. 173a6;
S, vol. 67, p. 453.3-4):

sems ni ye shes 'byung ba’i rgyu ||

sangs rgyas gzhan du ma tshol cig ||.
See also ibid. (P, fol. 208a8-b3; D, fol. 173al1-2; S, vol. 67, p. 452.6-11). The Atyayajrianasiitra itself does not
seem to have survived.

* Hevajratantra 2.4.75:
na buddho labhyate 'nyatra lokadhatusu kutracit |
cittam eva hi sambuddho na buddho ’nyatra darsitah ||.
See also ibid. 2.4.69:
sattva buddha eva kim tu agantukamalavrtah ||
tasyapakarsanat sattva buddha eva na samsayah ||.
Cf. ibid. 2.4.73a: abuddho nasti sattvaikah.
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Can one obtain a buddha.

Mind itself is a perfect buddha;

No buddha has been exhibited elsewhere.
This idea is echoed also in the *Guhyagarbhatantra, one of the most important tantras of the
Nying-ma school:*

A perfect buddha cannot be obtained

From anywhere else within the four times and ten directions.

Mind itself is a perfect buddha.

Do not seek a buddha somewhere else!

In short, as propagated in these and similar sources, mind is already a buddha (by ‘nature’);
mind is the cause of a buddha (by ‘nurture’). Becoming a buddha means generating or
unfolding a buddha from within, from one’s own mind.

3. Buddhist Soteriology

In order to make sense of Mahayana soteriology, according to which the highest salvific goal
is Buddhahood, it is perhaps worthwhile to look at the basic tenets of Buddhist soteriology in
general. We might question the wisdom of employing the term ‘soteriology’ in the Buddhist
context, particularly if we recall its Greek etymological roots sotér (‘saviour’) and sozein (‘to
save’),”® and the possible connotations of the term used in theology. Here as elsewhere,
however, we should, like Tibetan Buddhist exegetes and logicians,”’ be aware of the
limitations of etymology. Buddhism in general does not embrace the idea of an external
saviour, but if we understand soteriology as a theory or plan of salvation, we cannot deny that
it, like any other religion, does have its own such notions. There are a host of words used in
Buddhism that more or less convey the meaning of salvation, such as release (mukti: grol ba),
complete release (vimukti: rnam par grol ba), deliverance (moksa: thar pa), complete
deliverance (vimoksa: rnam par thar pa), awakening (bodhi: byang chub), complete
awakening (sambodhi: rdzogs pa’i byang chub), perfect complete awakening
(samyaksambodhi: yang dag par rdzogs pa’i byang chub; abhisambodhi: mngon par rdzogs
pa’i byang chub), emancipation (apavarga: byang grol), purification (vyavadana: rnam par
byang ba), cessation (nirodha: 'gog pa), and extinction (nirvana: mya ngan las ’das pa) (i.e.
of the fire of samsara).

(a) Emic and Etic Perceptions of Buddhism

Almost a century ago the famous Belgian Buddhologist Louis de La Vallée Poussin, even as
he was aware of the risks of general definition, ventured to define Buddhism as ‘a discipline

3 *Guhyagarbhatantra (P, fol. 121a$5; D, fol. 123b2):
dus bzhi phyogs bcu gang nas kyang ||
rdzogs pa’i sangs rgyas rnyed mi ‘gyur ||
sems nyid rdzogs pa’i sangs rgyas te ||
sangs rgyas gzhan na [nas D] ma tshol cig ||.
Cf. Dohagiti 71 (SNELLGROVE 1954: 233); Kurukullakalpa 2.10:
cetasd sarvabuddhatvam cetasaiva vimucyate |
cetasda moksate bandhas cetasa muktiman bhavet ||.

3 webster ’s, s.vv. soteriology and soterial.

37 One Tibetan exegetic or hermeneutic maxim runs as follows: sgra bshad pa la khyab pa med || (lit. “There is
no [logical] pervasion (khyab pa: vyapti) in an etymological explanation (sgra bshad or nges tshig: nirukti) [of a
word].” This means that in a debate or a dialogue the proponent or opponent cannot count on defending or
refuting a thesis on the basis of the etymology of some given term, for etymologies are often inadequate as
definitions.
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of salvation,” a definition obviously approved by a host of other prominent Buddhologists.*®
Indeed, the various notions of Buddhology and Buddhist physiology, psychology, ontology,
epistemology, gnoseology, axiology, cosmogony, cosmology, mythology, and eschatology
(here in the sense of the belief concerning the ultimate destiny of the external and internal
worlds—the bhajanaloka (‘receptacle world’) and sattvaloka (‘world of sentient beings’)—in
Buddhism)* ultimately make sense only in the context of Buddhist soteriology. In particular,
there seems to be no way to understand the idea of becoming a buddha without setting it
within the context of Mahayana soteriology, which in turn revolves around the bodhicitta
concept.

If we were to ask Buddhist scholars of various traditions to explain the teachings of
the Buddha (buddhasasana: sangs rgyas kyi bstan pa) in a nutshell (i.e. just in one verse), we
would probably hear the following verse recited (transmitted with slight variations in the
Udanavarga, Pratimoksasitra, and Dharmapada):‘w

The avoidance of all unwholesome deeds,

The accumulation of all wholesome deeds,

The purification of one’s own mind—

This is the doctrine of the Buddha.
Although the verse occurs in texts representing a rather conservative strand of Buddhism, I
would argue that it is the foundation and nucleus of tantric and non-tantric Mahayana
spirituality as well. The sublime doctrine or the doctrine of the sublime ones, or even the
eternally (valid) doctrine (saddharma: dam pa’i chos), as Buddhist teachings are often
described, is primarily defined by its ability to alleviate the suffering and discontent of
sentiell‘? beings and purify their intellectual-emotional defilements, as the following verse
states:

That which eliminates all suffering or discontent (duhkha) and all obscurations (avarana)

Is the sublime doctrine (saddharma).

38 LA VALLEE POUSSIN 1917: 1; cf. DE JONG 1979: 50: “La Vallée Poussin has defined Buddhism as Nirvana-
mysticism. No better definition can be given.” FRAUWALLNER 1956: 1: “The Buddha himself had admittedly
taught exclusively a salvific doctrine, and in regard to the philosophical questions of his time he hardly took any
stance” (Der Buddha selbst hatte zwar ausschlieflich eine Erlosungslehre verkiindet und zu den philosophischen
Fragen seiner Zeit kaum Stellung genommen). See also ibid. 9; STCHERBATSKY 1932: 6: “It (i.e. Buddhism) is a
doctrine of salvation.”

It has been pointed that “the overriding focus of Buddhist doctrine in soteriological concerns ultimately
brought even its eschatology within the purview of soteriology; and it is apparently for this reason that the
demise of the dharma was defined in terms of the nirvedhabhagiya-s” (BUSWELL 1997: 598).

© Udanavarga 28.1:

sarvapapasyakaranam kusalasyopasampadah |

svacittaparyavadanam etad buddhasya sasanam ||.
For an English translation of the corresponding verse from the Pratimoksasatra of the Mahasamghikas and
Miilasarvastivadins, see PREBISH 1975: 110-111. The source of the verse is identified in the /Ta phreng
attributed to Padmasambhava as the Vinaya, and is cited there as a scriptural source justifying the austerities
(tapas: dka’ thub) of sravakas. For Rong-zom-pa’s commentary on the verse, see his /Ta ‘grel (A, fols. 262b4—
264al; B, pp. 347.5-348.12). For the Dhammapada version of the verse, see, for example, GETHIN 2004b: 190.
The popularity of the verse makes it impossible to indicate all the primary and secondary sources.

*' An unidentified verse (cited, for example, in the Bu ston chos "byung, p. 11.15-16; Co ne bstan dkar, p. 39.5—
6):

sdug bsngal dag ni thams cad dang ||

sgrib kun sel byed dam pa’i chos ||.
Cf. Maitreyavyakarana (LEVI 1932: 387; MAJUMDAR 1959: 19): desayisyati saddharmam sarvaduhkhapaham
Sivam |; Ratnavali 1.39a: sarvaduhkhaksayam dharmam (Tib. sdug bsngal thams cad zad pa yi || chos....),
Acintyastava 51cd: desayam asa saddharmam sarvadrsticikitsakam ||.
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Sakyaprabha in his Prabhavati, a commentary on the Miilasarvastivadisramanerakarika,™
describes the Buddha’s teachings as follows:*

The wise ones realise that [those teachings]

That are well endowed, [namely,] with three seals,* teach three trainings (siksatraya),”

And are wholesome in the beginning, middle, and end

Are words of the Buddha (buddhavacana).
According to the Madhyamaka scholar Aryadeva, the doctrines of the Buddha are in sum the
doctrine of non-violence (ahimsa: ’tshe ba med pa) and of emptiness (sunyata: stong pa
nyid), which, according to Candrakirti are meant to lead one to the attainment of a higher
destination (svarga: mtho ris; sugati: bde ’'gro) and (final) emancipation (apavarga: byang
grol), respectively.*® Tantric Mahayana scriptures, such as the Dakinivajrapafjaratantra,
seem to have their own perception of the Buddhist doctrine.*’

The classification of saddharma under two headings, scriptural (@Ggama: lung) and
realisation (adhigama: rtogs pa), is witnessed in Abhidharmakosa 8.39ab, which is a locus
classicus for any Tibetan Buddhist scholar dealing with the theme.”® According to the
Ratnagotravibhagavyakhya, ascribed to Asanga by the Tibetan tradition, the (Buddhist)
doctrine is of two kinds, namely, the doctrine of instruction (desanadharma: bstan pa’i chos)

2 A Sanskrit manuscript of the Prabhdvati is reported to be extant (MARTIN 2006, s.v. Sakyaprabha).

* Sakyaprabha, Prabhavati (P, fol. 188b2-3; D, fol. 161b5; S, vol. 93, pp. 417.21-418.2)
phyag rgya gsum dang yang dag ldan ||
bslab pa gsum ni rab ston cing ||
thog ma bar dang mthar dge ba ||
sangs rgyas gsung du mkhas pas rtogs [rtog N] ||
In the Bu ston chos ’byung (p. 33.6-7), the first and second padas are inverted.

* The ‘three seals’ alluded to here are: (1) All phenomena are characterised by the absence of a self (nairatmya).
(2) All conditioned phenomena are momentary. (3) Nirvana is characterised by quiescence. See the Prabhavati
(omitted in P; D, fol. 161b3; S, vol. 93, p. 417.15-17):

chos rnams thams cad bdag med de ||

"dus byas thams cad skad cig ma ||

mya ngan 'das zhi de dag ni ||

chos kyi phyag rgya mtshan nyid gsum ||.

> Mahavyutpatti, nos. 929-932: adhisila, adhicitta, and adhiprajid.

* Catuhsataka 12.23 (LANG 1986: 116; TILLEMANS 1990: vol. 2, p. 55):

dharmam samdsato ’himsam varnayanti tathagatah |

sanyatam eva nirvanam kevalam tad ihobhayam ||
For English translations, see LANG 1986: 117 and TILLEMANS 1990: vol. 1, pp. 132-133. Cf. also Ratnavali
1.10.

47 See, for example, the Dakinivajrapafijaratantra (cited in DASGUPTA 1958: 93, n. 2 according to the
Advayavajrasamgraha):
sunyatakarundabhinnam yatra cittam prabhdavyate |
so hi buddhasya dharmasya samghasya’pi hi desana ||.
For the Tibetan translation of the verse, see the Dakinivajrapafijaratantra (T, fol. 184b2; D, fols. 54b7-55al):
stong pa snying rje tha dad med ||
gang du sems ni rab bsgoms pa ||
’di ni sangs rgyas chos dang ni ||
dge ’dun gyi yang bstan pa’o ||.

B Abhidharmakosa 8.39ab: saddharmo dvividhah Sastur agamadhigamatmakah |. See also the
Abhidharmakosabhasya (p. 459.10). tatrdgamah sitravinayabhidharma adhigamo bodhipaksyda ity esa
dvividhah saddharmah |. For an English translation, see PRUDEN 1988-90: 1281. The two types of dharma are
also briefly described in SEYFORT RUEGG 2004: 29.
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and the doctrine of realisation (adhigamadharma: rtogs pa’i chos).*® The two, therefore,
correspond to the theoretical and practical aspects of Buddhist soteriology. This distinction
can be useful for relieving or reducing the tension that seems to exist between theory-oriented
and praxis-oriented Buddhists in real life. If the agama were self-sufficient adhigama would
be superfluous, and vice versa, but for Buddhists no saddharma can be said to be superfluous.
Although theoretical learning is never conceived of as a substitute for (or alternative to)
practical realisation, the former is certainly a prerequisite for the latter. Being unduly
indisposed to one of the two may lead to the shunning of the saddharma, and thereby to
retracting the commitment one made while taking refuge in the Three Jewels, and also to
violating the bodhisattva vow, which from the Buddhist perspective would be like a patient
shunning life-saving medicine. We may regard Buddhism as a ghilosophy or religion (as a
religion of reason or of faith; of intellectualism or of mysticism),” but one thing seems to be
clear: it is in the end, from both emic and etic perspectives, a discipline meant to lead one to
salvation. Because of its extreme emphasis on the role of the mind, it may justifiably also be
called a religion of the mind.>'

(b) The Fundamental Features of Buddhist Soteriology

The nature of salvation and those for whose sake one is supposed to seek it is what divides
Mahayana and non-Mahayana. Generally speaking, the Mahayana notion of salvation is
universal in its scope, while the non-Mahayana notion is personal, although both aspects of
universality and individuality of salvation may be found in both traditions. Even in tantric and
non-tantric Mahayana, one’s salvific breakthrough needs to be made by oneself (regardless of
the degree of others’ help) and is thus individualistic; and even in the non-Mahayana tradition
the prospects of salvation are, in principle, not limited in regard to time, place, or person
(except perhaps according to the agotraka theory of the Yogacara school). The following
verse represents the fundamental outlook of Buddhist soteriology:*>

* Ratnagotravibhagavyakhya (pp. 18.14-19.1): dvividho dharmah | desanadharmo "dhigamadharmas ca | tatra
desanadharmah satradidesanaya namapadavyarijanakayasamgrhitah | sa ca margabhisamayaparyavasanatvat
kolopama ity uktah | adhigamadharmo hetuphalabhedena dvividhah | yad uta margasatyam nirodhasatyam ca |.
For an English translation, see TAKASAKI 1966: 182.

5% On the difficulty of employing the term ‘mysticism’ in the Buddhist context, see SEYFORT RUEGG 2004: 58.

5! See, for example, Catuhsataka 12.19 (LANG 1986: 116; TILLEMANS 1990: vol. 2, p. 51):
sha kya gos med bram ze ste ||
gsum po rnam kyi’ang chos yid dang ||
mig dang rna ba yis ’'dzin pa ||
de’i phyir thub pa’i gzhung lugs phra ||.
For an English translation, see LANG 1986: 116. See also TILLEMANS 1990: vol. 1, pp. 130-131. Cf. Suhrilekha
117cd:
khyod kyi thugs dul mdzod cig bcom ldan gyis ||
sems ni chos kyi rtsa ba lags par gsungs ||.
For English translations, see JAMSPAL 1978: 64 and KAWAMURA 1975: 88.

%2 See the verse cited in Prajfiavarman’s Udanavargavivarana (P, vol. du, fol. 83a7-8; D, vol. tu, fol. 72b5-6; S,
vol. 83, p. 188.13-15; BALK 1984: 98):

thub rnams chu yis sdig pa ’khru bar mi mdzad cing ||

‘gro ba’i sdug bsngal phyag gis kyang ni sel mi mdzad ||

bdag gis gzhan la rtogs [rtog DC] pa spos pa ma yin te ||

chos nyid zhi ba gsung zhing rab tu sgrub pa yin ||.
This verse is often cited, though with slight variations. See, for example, the mChims chen (p. 8.23-25), Lam rim
chen mo (fol. 24b1-2), and sPyod ’jug tshig 'grel (p. 245.15-17). The mChims chen cites Udanavarga 12.10
preceded by the phrase ‘from the Udanavarga’ (ched du brjod pa’i tshoms las). This is followed by the citation
of our verse which is introduced by the phrase ‘in the commentary on it’ (de’i ‘grel par). ‘The commentary on it’
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Sages (muni: thub pa) neither cleanse evil deeds (papa: sdig pa) with water,
Nor do [they] eliminate the sufferings of living beings manually,
Nor do they transfer [their] realisation to others.
[They] bring about [salvific release] by teaching [them] true reality, which is characterised
by quiescence.
The Buddha is said to have taught:>
I [can merely] show you the means of salvific release;
[Your] salvific release depends on yourselves. Endeavour [accordingly]!
That one is primarily responsible for one’s salvation is made clear also by Nagarjuna.>* In the
Tibetan Buddhist tradition, it is said that a thousand buddhas are helpless when it comes to
rescuing one sentient being from falling into lower existences.”® That the saddharma takes
clear precedence in Buddhism over persons, including even buddhas, bodhisattvas, or gurus,
is perhaps crucial for understanding the spirit of Buddhist soteriology. It is, as the
Dharmasamgitisitra states, not sentient beings who rescue or protect the Dharma but the
Dharma that protects them.>®
The Buddhist notion of curatio et salvatio (‘healing and salvation’) in the broadest
sense of the term is a fascinating theme which cannot be discussed here. What may be merely
stated in general is that the saddharma has often been seen as medicine, and that as with any
medication, there are risks involved. Probably the eleventh-century Tibetan teacher sGam-po-
pa had this in mind when he stated:*’
Dharma, if not practised in conformance with the Dharma, could be a cause of [one’s] going to
lower destinations.
And the Tibetan scholar dPal-sprul ’Jigs-med-chos-kyi-dbang-po (1808-1887) must have
been thinking of the people’s growing resistance to Dharma when he wrote the following:®

evidently does not mean Prajfiavarman’s commentary on that specific verse (i.e. Udanavarga 12.10), as has been
understood in LAMRIM TRANSLATION COMMITTEE 2000: 384, n. 101, but rather the Udanavarga commentary in
general, for the pertinent verse can be found in the commentary on the Anityavarga (i.e. Udanavarga 1) and not
the Margavarga (i.e. Udanavarga 12).

33 See the famous (but not yet identified) citation in Klong-chen-pa’s Shing rta chen po (vol. 1, p. 261.1):

ngas ni khyed la thar pa’i thabs bstan gyis ||

thar pa rang la rag las brtson par gyis ||.
See also the sPyod ’jug tshig ‘grel (p. 245.13-14) by mKhan-po Kun-bzang-dpal-ldan or Kun-dpal (1872-1943).
Cf. LA VALLEE POUSSIN 1917: 155: “Buddhas do not liberate their fellow creatures. A Buddha is only a
preacher, and he teaches men how to liberate themselves.”

5% Subrilekha 52:
thar pa bdag la rag las 'di la ni ||
gzhan gyis grogs bgyid ci yang ma mchis pas ||
thos dang tshul khrims bsam gtan ldan pa yis ||
bden pa rnam pa bzhi la "bad par mdzod ||.
For English translations, see JAMSPAL 1978: 31 and KAWAMURA 1975: 48.

%5 The adage runs as follows: sems can gcig ngan song du 'gro ba la sangs rgyas stong yang "u thug. 1 have not
been able to trace the source of this statement. However, the idea itself can be found in Gro-lung-pa’s bsTan rim
chen mo (fols. 5al, 41b5-6).

% Dharmasamgitisiitra (T, fol. 264b4; D, fol. 50b3): chos ni sems can rnams kyis srung [brung T| ba ma yin gyi
chos kyis sems can rnams srung ba ste |.

7 Kun bzang bla ma’i zhal lung (fol. 6a6-b1): mnyam med dwags pos | «chos chos bzhin ma spyad na | chos kyis
slar ngan song du 'gro ba’i rgyu byed |» ces pa ltar....

%8 Kun bzang bla ma’i zhal lung (fol. 244b6):
sdig can chos kyis thul kyang chos dred chos kyis mi thul ||
gyong po snum gyis thul kyang mar lkog snum gyis mi thul ||.
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A sinner (or malefactor) can be disciplined by the Dharma, but one who is resistant to the
Dharma cannot be disciplined by the Dharma.

A hardened [piece of leather] can be made supple with oil, but a butter [container made of]
leather cannot be made supple with oil.

(c) The Mahayana Perception of the Quintessence of Buddhist Teachings

In what has all but become a cliché, several tantric and non-tantric Mahayana sources state
that 84,000 sets of doctrine (caturasitisahasradharmaskandha: chos kyi phung po brgyad khri
bzhi stong) have been taught by the Buddha as antidotes for the 84,000 intellectual-emotional
defilements (klesa: nyon mongs pay—21,000 sets as antidotes for desire (raga: 'dod chags),
21,000 for hatred (dvesa: zhe sdang), 21,000 for disorientation (moha: gti mug), and 21,000
for counteracting all three equally. This idea can be found, for example, in the
Aksayamatinirdesasiitra,”® *Guhyagarbhatantra (to which we shall return briefly in chapter
five)," and Kun byed rgyal po, a rDzogs-chen tantra.®" According to dPal-sprul, the
quintessence of all these is bodhicitta:*

%% The Aksayamatinirdesasiitra is cited by sKa-ba dPal-brtsegs in his gSung rab rin po che (P, fol. 143a4; D, fol.
239a6; S, vol. 115, p. 652.19-11): ’dod chags la [om. PN] spyod pa nyi khri chig stong de bzhin du zhe sdang
dang [dad P] gti mug dang cha mnyam la spyod pa ste | spyir brgyad khri bzhi stong ngo ||. The number 84,000
here refers to types of persons (gang zag). Cf. ibid. (P, fol. 143a2; D, fol. 239a4; S, vol. 115, p. 652.3—4): mdor
na chos kyi phung po brgyad khri bzhi stong bstan pa ni tshig ’'bru zhes bya’o ||. See also the
Vikurvanarajapariprcchasitra (T, fol. 351b1-7; D, fol. 199a5-b2) and the Madhyamakdvatarabhdsya (p.
332.1-3). The Dharanisvararajapariprcchasitra is cited in the latter. Cf. the Tathagatacintyaguhyanirdesasiitra
(T, fol. 197b3-7; D, fol. 134a5-7), which states that the number 84,000 was taught by the Buddha only
provisionally and that in fact there is no limit.

® *Guhyagarbhatantra (P, fol. 111a3-5; D, fol. 113a3-4).

' Kun byed rgyal po (P, fol. 15b3-6; D, fols. 15b5—16al):

‘dod chags zhe sdang gti mug gsum byung ste ||

de ’dul ba yi gnyen por gsungs pa ni ||

chos kyi sgo mo brgyad khri bzhi stong ste || ...

‘dod chags zhe sdang gti mug rnam gsum byung ||

de dag ’dul ba’i gnyen por sde snod gsum ||

‘dod chags 'dul ba’i gnyen por gsungs pa ni ||

‘dul ba nyi khri chig stong gsungs pa yin ||

gti mug ‘dul ba’i gnyen por gsungs pa ni ||

mdo sde i sde snod nyi khri chig stong gsungs ||

zhe sdang ’'dul ba’i gnyen por gsungs pa ni ||

mngon pa’i sde snod nyi khri chig stong gsungs ||

dug gsum cha mnyam 'dul ba’i gnyen po ru ||

sde snod gsum las nyi khri chig stong gsungs ||

spyi ru brgyad khri bzhi stong gsungs pa yang ||

dug gsum gnyen [snyen P pos 'dul phyir gsung pa yin ||.
The expression caturasitisahasradharmaskandha can be found elsewhere in tantric and non-tantric Mahayana
sources. See, for example, TSD, s.v. chos kyi phung po, where the Astasahasrika and Vimalaprabha are referred
to. In the Abhidharmakosa, however, the number of dharmaskandhas is put at 80,000. See Abhidharmakosa
1.25ab: dharmaskandhasahasrani yany asitim jagau munih |; ibid. 1.26¢d: caritapratipaksas tu dharmaskandho
‘nuvarnitah ||; Abhidharmakosabhasya (p. 17.18-19). evam tu varnayanty asitis caritasahasrani satvanam |
ragadvesamohamanadicaritabhedena | tesam pratipaksena bhagavatasitiv dharmaskandhasahasrany uktani |.
For an English translation, see PRUDEN 1988-90: 86-87.

2 Kun bzang bla ma’i zhal lung (fol. 171a4-b2): de Ita bu’i byang chub kyi sems bskyed pa 'di ni | rgyal bas
chos kyi sgo mo brgyad khri bzhi stong gsungs pa thams cad kyi snying po dril dril ba | yod na des chog | med
na thabs ‘chags kyi’ [= chag gi] gdams pa | nad brgya sman gcig | sman dkar po chig thub Ita bu yin | gzhan
tshogs bsags pa | sgrib pa sbyang ba | lha bsgom pa | sngags bzla ba la sogs chos nyams su len pa thams cad
kyang byang chub kyi sems yid bzhin gyi nor bu 'di rgyud la skye ba’i thabs tsam du nyams su len pa yin gyi |
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This generation of bodhicitta is the créme de la créme of 84,000 salvific means or practices
(chos kyi sgo mo) taught by the Victorious One.*’ It is an instruction the presence of which
[causes the bodhisattva practice to] be self-sufficient, [and] the absence of which [causes it to]
be impoverished. It is like a panacea, a single medicine for a hundred ills. All other spiritual
practices, such as the gathering of [the two] accumulations (i.e. pumyasambhara and
JjAanasambhara), [those aimed at] the purification of obscurations, meditation on deities, and
recitation of mantras, are carried out simply as means of [encouraging] the arising of this wish-
fulfilling jewel, bodhicitta, in [one’s mental] continuum. Without [this] reliance on bodhicitta,
none of the individual paths could [bring about] the attainment of the rank of perfect
Buddhahood. But if bodhicitta has arisen in [one’s mental] continuum, whatever spiritual
practice one engages in will cause the rank of perfect Buddhahood to be attained.

Indeed bodhicitta is regarded in several Mahayana scriptures as the causa sine qua non of

becoming a buddha, as will become clearer in chapter five. The

Kusalamilasamparigrahasitra, for instance, states:®*
O Ajita, it is as follows: For instance, without butter (ghrta) the essence of melted butter
(ghrtamanda) would cease to exist. Similarly, O Ajita, without the generation of bodhicitta a
tathagata would not come into being.

According to Santideva, the doctrine of bodhicitta is the fresh butter (navanita: mar gyi nying

khu)gxtracted by churning the (thickened) milk of saddharma (saddharmaksira: dam chos o

ma).

(d) Buddhist Soteriological Models and Goals

In chapter five I discuss the Mahayana view of the various models of mundane and
supramundane vehicles or paths (yana: theg pa) that are said to lead sentient beings to the
desired non-soteriological and soteriological goals. There I also point out that the diversity of
soteriological models and goals are conceived of as being due to the diversity of sentient
beings’ spiritual and non-spiritual dispositions. Atisa’s Bodhipathapradipa and Tsong-kha-
pa’s Lam rim chen mo clearly delineate three types of persons (skyes bu gsum) and their
corresponding soterioloogical and non-soteriological aspirations—a scheme well grounded in
earlier Indian sources.®® The most modest type of person merely aspires to secure a happy
future state of existence in samsara; the mediocre type aspires to depart from samsara (or

byang chub kyi sems la ma bsten par rang rang so so’i lam gyis rdzogs pa’i sangs rgyas kyi go 'phang thob par
mi nus | byang chub kyi sems 'di rgyud la skyes na chos gang bsgrub thams cad rdzogs pa’i sangs rgyas kyi go
‘phang thob pa’i rgyur ’gro ba yin....

%3 By his choice of the expression snying po dril dril ba, the author certainly means to say that bodhicitta is not
just the essence but the essence of all essences of the 84,000 salvific means taught by the Buddha. See also the
Kun bzang bla ma’i zhal lung (fol. 200b3-4): des na rgyal bas chos kyi sgo mo brgyad khri bzhi stong gsungs pa
thams cad kyang | byang chub kyi sems stong nyid snying rje’i snying po can ’di rgyud la skye ba’i thabs su
gsungs pa yin ||.

 Kusalamilasamparigrahasitra (T, fol. 73a2-3; D, fol. 50b5-6): ma pham pa 'di lta ste | dper na mar med pas
mar gyi snying khu rgyun chad par 'gyur ba de bzhin du | ma pham pa byang chub tu sems bskyed pa med par |
de bzhin gshegs pa mngon par grub par mi 'gyur ro ||. This is also cited by sKa-ba dPal-brtsegs in his gSung rab
rin po che (P, fol. 267b5-6; D, fol. 354a5; S, vol. 115, p. 921.6-8).

% Bodhicaryavatira 3.31cd:
saddharmaksiramathanan navanitam samutthitam ||.
For an English translation, see CROSBY & SKILTON 1995: 22.

% Bodhipathapradipa 2-5. For texts and translations, see EIMER 1978: 104-106; SHERBURNE 2000: 4-5. See
also Tsong-kha-pa’s Lam rim chen mo (fols. 58a3-65b1). For an English translation, see LAMRIM TRANSLATION
COMMITTEE 2000: 129-141.
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attain the state of nirvana) as soon as possible; and the magnificent type aspires to become a
buddha for the benefit of oneself and others by striking a delicate and precarious balance
between samsara and nirvana, a balancing act that a bodhisattva performs on a single pivotal
point, namely, bodhicitta, characterised by upaya (or karuna) and prajria.

bSod-nams-rtse-mo (1142—1182) in his »Gyud sde s;éyi rnam presents four Buddhist
soteriological models (¢shul) according to Mahayana sources,®’ namely, those that propose (1)
three soteriological paths and three soteriological goals, (2) one soteriological path and three
soteriological goals, (3) one soteriological path and one soteriological goal, and (4) three
soteriological paths and one soteriological goal. Glo-bo-mkhan-chen bSod-nams-lhun-grub
(1456-1532), in setting forth the exegetical methods (bshad thabs) he employs upon Sa-skya
Pandita Kun-dga’-rgyal-mtshan’s (1182-1251) Thub pa dgongs gsal,®® provides some
additional information on systems and scriptures that propose these four soteriological
models:

(1) According to the three-path-and-three-goal model, there are three separate (and
independent) paths, namely, Sravakayana, Pratyekabuddhayana, and
Bodhisattvayana/Buddhayana (which we shall re-encounter in chapter five), and three
separate corresponding soteriological goals, namely, sravakabodhi, pratyekabodhi, and
buddhabodhi®/samyaksambodhi, which should be sought after by three types of persons
(those endowed with the spiritual disposition of a sravaka, pratyekabuddha, and bodhisattva,
respectively). A person whose spiritual disposition is not determined or fixed
(aniyatagotraka) may try treading one of the paths. According to this model, for someone
with no spiritual disposition (agotraka), trying to tread any of the three soteriological paths
would be a labour lost. This soteriological model is said to have been advocated by Yogacara
teachers, such as Asanga, on the inspiration of such scriptures as the Samdhinirmocanasitra.

(2) The one-path-and-three-goal model has the seekers of salvation passing through a
single gateway in order to reach their respective soteriological goals. This single passage is
termed the gate of emancipation without a second (advitiyasivadvara: gnyis pa med pa’i zhi
5g0),” usually meant in the sense of direct meditative insight into true reality, and this latter
often equated with the non-self or absence of self (nairatmya). For Mafijusrimitra, as we shall
see in chapter five, bodhicitta (in its ontological sense) is itself de facto an advitiyasivadvara.
This model is said to have been accepted by Candrakirti and other proponents of
Madhyamaka (i.e. Prasangika-Madhyamaka) on the basis of the explicit purport of the
Prajfiaparamita scriptures.

(3) The position and proponents of the one-path-and-one-goal model remain obscure.
bSod-nams-rtse-mo does not identify any of its advocates, although he himself holds that it
and the fourth model are similar in essence (ngo bo mtshungs pa) and tenable (‘thad).”" Glo-
bo-mkhan-chen reports that according to earlier teachers (snga rabs pa), this model was
proposed by Byang-chub-sems-dpa’-gcig-pur-smra-ba in line with scriptures such as the
Akdsagarbhasiitra. Although Rong-zom-pa did not discuss the soteriological model of the

%7 bSod-nams-rtse-mo, rGyud sde spyi rnam (p. 15.1-2): spyi don gsum pa khyad par du 'phags pa de la dbye na
bzhi ste | lam gsum la ’bras bu gsum ’dod pa dang | lam gcig la 'bras bu gsum 'dod pa dang | lam gcig la ’bras
bu gcig 'dod pa dang | lam gsum la "bras bu gcig 'dod pa’o ||.

%8 Glo-bo-mkhan-chen, bShad thabs lam bzang (pp. 199.18-200.15).

% See TSD, s.vv. nyan thos kyi byang chub, rang sangs rgyas kyi byang chub, and sangs rgyas kyi byang chub.

0 See below n. 95.

" yGyud sde spyi rnam (pp. 15.2-16.1).



38 The Resolve to Become a Buddha

gCig-pur-smra-ba (*Ekatvavada) school, he did explain some of its fundamental tenets.”
Based on his explanation, we can perhaps assume that this school would have compared
sentient beings to gold in its unrefined state and buddhas to gold in its refined state, and
pointed out they are actually, therefore, two forms of the same element. There is thus only one
path, namely, the process of purification; and one goal, namely, the purified state.

(4) The three-path-and-one-goal model is said to have been proposed by teachers such
as Viraipa on the authority of scriptures such as the Saddharmapundarikasitra. One might get
the impression that this model proposes three equally valid (but separate) paths to the same
goal—like three ways of getting to the top of a triangular pyramid. Yet what is actually
intended here is the soteriological model of the Tathagatagarbha school: A sravaka and a
pratyekabuddha would walk their respective paths or ride their respective vehicles up until a
certain point, but finally they, too, will have to join the bodhisattvas and proceed on until they
all become buddhas.”

(e) Two Mahayana Soteriological Models of Becoming a Buddha

The type of buddha presupposed by a system or scripture determines the model followed for
becoming a buddha. One can find several less common Mahayana methods of becoming a
buddha (some of them closely related or even overlapping), particularly in tantric scriptures—
such as those of paying homage or offering to the buddhas,”® coming into contact with
mantras,” visualising buddhas through the samadhi of a buddha,’ uniting with all buddhas

™ See the Theg chen tshul 'jug (A, fols. 27b2-28a5, 37b1-4; B, pp. 445.16-446.11, 456.10-19), where some of
the positions of gCig-pur-smra-ba are described. The gCig-pur-smra-ba, according to these descriptions, is
obviously a certain school of Mahayana (probably an offshoot of Yogacara) thought, which postulates a single
cognitive element (shes pa’i khams gcig) or a single cognitive nature (shes pa’i ngo bo nyid gcig) and is
contrasted with what one might call the mainstream Yogacara school, which postulates eight perceptual-
conceptual apparatuses (rnam par shes pa tshogs brgyad).

" In this regard, it is worth considering the attempts made by traditional Chinese Buddhist scholars to classify
the most important Mahayana scriptures according to doctrinal hierarchy or profundity, and in terms of
soteriological models of simultaneism or gradualism as presented in KAN’NO 2000. A scheme called the ‘five-
period classification’ (wushi jiaopan) was devised during the period of the North-South dynasties in China (very
likely by Huiguan, a disciple of Kumarajiva). According to this classification, for example, the
Saddharmapundarikasiitra was accorded a higher status than the Prajiiaparamitd scriptures, whereas it was
subordinated to the Avatamsakasitra and Mahaparinirvanasutra. The Avatamsakasiitra is said to propose a
soteriology of simultaneism, and the other works a soteriology of gradualism. This scheme was later refuted by
the so-called Three Great Masters of the Sui, namely, Jingying Huiyuan (523-592), Zhiyi (538-598), and Jizang
(549-623), according to whom Mahayana scriptures do not differ in how they reveal ultimate reality. See also
the small Zen story narrated by Deninger-Polzer in BSTEH 2000: 273 (cf. 280), which seems to encapsulate the
soteriological model followed in Zen Buddhism.

™ Kurukulldkalpa 2.7
buddhebhyo manasa deya buddhatvaphalakamksina |
anena sarvabuddhatvam vidyadharah samasnute ||.
See also the Tattvasamgrahastitra (HORIUCHI 1983: 290):
sarvabuddhamahapunyakayavakcittavajrajam |
anumodanapijatma buddhatvam ksipram apnuyat ||.
The Tibetan translation (T, fol. 354b2-3; D, fol. 44b4) reads:
sangs rgyas thams cad bsod nams che ||
sku gsung thugs ni [kyi T] rdo rje skyes ||
rjes su yi rang bas mchod na ||
myur du sangs rgyas 'thob [thob T] par ‘gyur ||.

" Kurukullakalpa 2 47:
siddhe siite ca samsysto yatha svarno bhaven nidhih |
siddhamantrena samsrsto buddhakayda hi mantrinah ||.
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(and thereby becoming equal with them),”” and practising buddha recollection
(buddhanusmrti).”® The various models can all be perhaps subsumed under one of two
models, what I call the ‘generation model’ and the ‘revelation model,” which, borrowing from
Seyfort Rue%g, could also be termed the ‘nurture model’ and the ‘nature model,’
respectively.”” Refuting theories that are based on one soteriological model by appealing to
presuppositions of another has been one of the major methodological problems within the
Tibetan Buddhist traditions. Recognising the fact that different theories presuppose different
soteriological models may help us to better our understanding of the controversies
surrounding the issues of gradualism (rim gyis pa) versus simultaneism (cig char ba)*® and
intrinsic (rang stong) versus extrinsic emptiness (gzhan stong)—issues that are crucial to
Indo-Tibetan Buddhism.

According to the generation model, becoming a buddha means generating the two (or
more) buddha bodies (kdya) by means of the so-called two accumulations, namely, the
accumulation of beneficial resources (pumyasambhdra) and the accumulation of gnosis
(jAianasambhara). The former is said to bring forth the physical bodies (riipakaya), and the
latter the body of true reality (dharmakaya). Tibetan Buddhist scholars often cite Nagarjuna to
authenticate this idea.®' Usually a buddha (or perhaps, here, the Buddha) is regarded as the

' Tattvasamgrahasiitra (HORIUCHI 1983: 138):

buddhabimbamayam sarvam adhimucya khadhatusu |

‘sarvabuddhasamadhim tw® buddhatvaya bhavisyati ||. * Perhaps read °dhis tu?
The Tibetan translation (T, fol. 335a1-2; D, fol. 29b2) reads:

nam mkha'i dbyings [dbyibs T] ni thams cad du ||

sangs rgyas gzugs su dmigs nas ni ||

sangs rgyas kun gyi ting 'dzin las ||

sangs rgyas nyid du 'grub par ‘gyur ||.

" Buddhasamayogatantra-1 (T, fol. 289b3—4; D, fol. 188b4—5):

sangs rgyas kun dang mnyam sbyor bas ||

sangs rgyas kun dang mnyam par ‘gyur ||

sangs rgyas kun dang mnyam pas na ||

sangs rgyas thams cad rab tu "grub [’gyur T] ||.
See also ibid. (T, fol. 294b1-2; D, fol. 192b2). For an explanation of this verse, see Rong-zom-pa’s mNyam
sbyor ‘grel pa (A, fol. 140a4-b6; B, pp. 613.10-614.4).

8 Tattvasamgrahasutra (HORIUCHI 1983: 149): buddhanusmrtisamsiddhah sighram buddhatvam apnuyat ||. The
Tibetan translation (T, fol. 336b1; D, fol. 30b4-5) reads:

sangs rgyas rjes su dran grub pa ||

sangs rgyas nyid du myur du 'gyur ||.

7 Note that only the terms ‘nurture’ and ‘nature’ (i.e. without the word ‘model’) are employed by him (SEYFORT
RUEGG 1989: 3).

% For studies on the sudden and gradual approaches to awakening in Tibetan Buddhism, see SEYFORT RUEGG
1989; JACKSON 1994; VAN SCHAIK 2004: 11-19; 71-127. For discussions of the same topic in the context of
Chinese Buddhism, see GREGORY 1987.

81 Ratnavali 3.12-13 (no Sanskrit text extant):
sangs rgyas rnams kyi gzugs sku ni ||
bsod nams tshogs las "byung ba ste ||
chos kyi sku ni mdor bsdu na ||
rgyal po ye shes tshogs las "khrungs ||
de lta bas nas tshogs 'di gnyis ||
sangs rgyas nyid ni thob pa’i rgyu ||
de ltar mdor na bsod nams dang ||
ye ses ’di ni rtag brten mdzod ||.

See also Yuktisastika 60:



40 The Resolve to Become a Buddha

father of the bodhisattvas (pita bodhisattvanam: byang chub sems dpa’ rnams kyi yab),** and
a bodhisattva as a buddha’s son or offspring (jinaputra: rgyal ba’i sras;® jinankura: rgyal
ba'i myu gu; buddhatmaja/buddhaputra: sangs rgyas kyi sras®*). In contrast to a Sravaka or a
pratyekabuddha, who are sometimes pejoratively referred to as the buddha’s illegitimate
sons, a bodhisattva is regarded as a buddha’s legitimate son (jinaurasa: rgyal ba’i thugs kyi
sras).85 Occasionally, however, a buddha is said to be born from a bodhisattva.® 1t is also
worth recollecting here that in the Prajfiaparamita literature, Prajiiaparamita herself is
regardg;i as the mother of all buddhas (jinajanani: rgyal ba’i yum) and other Buddhist
saints.

The revelation model is based on the presupposition that sentient beings are by nature
buddhas and that the spiritual practices such as those included in the two accumulations
merely serve to reveal their true nature. Under this model, the distinctions among a normal
sattva, bodhisattva, and (anachronistically) vajrasattva (i.e. buddha) are not essential ones,
but ones that are based merely on the absence or extent of adventitious impurities
(agantukamala: glo bur gyi dri ma)®® This model is propagated by specific strands of
Mahayana, such as the Tathagatagarbha tradition, and by most Vajrayana systems. The
question as to which model the Madhyamaka school follows would be answered differently
by different Tibetan Madhyamaka commentators. These two soteriological models were
recognised in Tibet already in the eleventh century, for example, by Rong-zom-pa. He himself
followed the revelation model, but did not regard it as necessarily contradictory to the

dge ba 'di yis skye bo kun ||

bsod nams ye shes tshogs bsags te ||
bsod nams ye shes las byung ba’i ||
dam pa gnyis ni thob par shog ||.

82 Mahavyutpatti, no. 385.

83 At what juncture or stage a person can be called a rgyal ba’i sras (or bodhisattva), that is, the rgyal ba’i sras
threshold (rgyal sras kyi sa mtshams), is a contested issue in Tibet. Santideva (Bodhicaryavatara 1.9; CROSBY &
SKILTON 1995: 5-6) and others take the position that one is born into the Sugata’s family the very first moment
one generates bodhicitta, even though one has yet to attain the path of seeing (darsanamarga). According to
another school of thought represented by Candrakirti (Madhyamakavatara 1.5cd), however, a person can
become a bodhisattva only upon reaching the darsanamarga. Tibetan exegetes have attempted to reconcile the
two positions. One way is to assume that Santideva was employing the conventional bodhicitta as the criterion
for Bodhisattvahood, whereas Candrakirti absolute bodhicitta. Interestingly, these two (apparently) divergent
criteria had already been observed (and even harmonised) by Rong-zom-pa, who also explained that in the
tantric system a person obtains the appellation rgyal ba’i sras upon receiving abhiseka and becomes one in fact
upon becoming a vidyadhara. See the dKon mchog 'grel (A, fol. 143a2—4; B, p. 178.7-12): de la rgyal ba’i sras
zhes bya ba'i ming gang du thob pa ni | theg pa chen po spyi las | bla na med pa yang dag par rdzogs pa’i byang
chub tu sems bskyed nas rgyal ba’i sras su ming 'thob bo zhes grags so || bden pa mthong nas dngos gzhi 'thob
bo zhes grags so || de bzhin du gsang sngags kyi tshul las kyang | dbang thob nas rgyal ba’i sras zhes bya ba’i
ming 'thob pas | rig pa 'dzin par 'gyur nas rgyal ba’i sras nyid du gyur pa yin no ||.

8 See T SD, s.vv. sras, sras po, and sangs rgyas sras.
85 Mahavyutpatti, no. 641. See also TSD, s.v. thugs kyi sras.

8 Candrakirti (Madhyamakavatarabhdsya, pp. 4.10-6.6) resorts to logical reasoning (yukti) and authoritative
scriptures (@gama) to establish that a buddha arises from a bodhisattva.

87 See, for example, the Abhisamayalamkaravivrti (p. 6.2). Cf. the opening verse of the Abhisamayalamkara.

8 See, for example, Ratnagotravibhaga 1.47:
asuddho ’suddhasuddho ’tha suvisuddho yathakramam |
sattvadhatur iti prokto bodhisattvas tathagatah ||.

For an English translation, see TAKASAKI 1966: 230-231.
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generation model. In commenting on the generation of bodhicitta in the second chapter of the
*Guhyagarbhatantra, Rong-zom-pa explains that although sentient beings are in reality
buddhas, they do not realise it, and hence need to generate the two kinds of bodhicitta.
Nonetheless, aware of the logic that if something is already inherently existent it cannot be
generated, he explains that the process of generating bodhicitta mentioned in the
*Guhyagarbhatantra is merely a revelatory condition and not a generating cause.®® Therefore,
for him, the two accumulations merely illuminate but do not generate Buddhahood.”® For
Rong-zom-pa there is hence no actual contradiction between the two soteriological models,
since the generation model, which is, strictly speaking, based on the principle of causes and
conditions, is in conformity with the manner in which things appear to sentient beings.”’ This
soteriological model automatically implies that the ground (gzhi), path (lam), and result (‘bras
bu) cannot actually be distinguished. The very ground is taken as the path, and the result does
not transcend the ground.”

4. Ontology

The various Buddhist notions of ontology, a term I use here in the sense of a theory of being
or reality as such, are of direct relevance to the study of bodhicitta and the concept of
becoming a buddha, for in Buddhism a salvific breakthrough (including the becoming of a
buddha) is only possible by gaining direct cognitive access to true reality. As [ try to show in
chapter three, it is this idea that seems to explain not only the existence and appearance of the
historical Buddha but also to doctrinally justify the concept of multiple buddhas and support
the theory of oneself becoming a buddha. The idea of an ontological buddha that we have just
been considering and that of ontological bodhicitta (which we shall dwell on in chapter seven,

8 dKon mchog 'grel (A, fol. 92a4-6; B, p. 124.1-4): “According to the popular general [system of Mahayana],
the ‘generation of the resolve to [strive for] awakening’ (bodhicittotpada) is considered to be the generation of
insight (prajfia) and compassion (karund) in [one’s] mental continuum, in reliance upon [one’s own] spiritual
disposition (gotra) and upon the strength of a spiritual friend (kalyanamitra). However, here [in this system, the
generation of bodhicitta) is considered merely a revelatory condition of reality, which is primordial. Thus the
expression ‘primordially awakened mind’ has been used” (de yang thun mong du grags pa ni rigs dang bshes
gnyen gyi stobs la brten nas | shes rab dang snying rje rgyud la bskyed pa ni byang chub kyi sems bskyed pa
zhes 'dod de | 'dir ni ye nas yin pa’i don gsal bar byed pa’i rkyen tsam du 'dod de | de’i phyir ye nas sangs rgyas
pa’i sems zhe smos pa yin no ||).

% Theg chen tshul ’jug (A, fol. 24a4—5; B, pp. 441.24-442.2): bsod nams dang ye shes kyi tshogs kyis lus dang
spyod yul yongs su dag pa ’'dzin cing snang ba’i rgyu dang rkyen du 'gyur ba ni bden mod kyi | snang ba’i dngos
gzhi’i rgyu ni ma yin no ||; ibid. (A, fol. 25b3—4; B, p. 443.11-13): de bas na bsod nams kyi las kyang snang ba
dag par byed pa’i rkyen yin yang | dngos gzhi’i rgyu dang rkyen ni ma yin no || ye shes kyi tshogs kyang ma yin
te|.

! Theg chen tshul ‘jug (A, fol. 111a1-3; B, pp. 536.24-537.2): de la theg pa ‘og ma ba’i tshul las rgyu 'bras kyi
tshul de skad du bshad pa de dag kyang | 'gro ba rnams la 'phrul bar snang bar ’gyur ba’i rgyur bshad pa ni
‘gal ba myed de | rgyu rkyen sgyu ma las ’bras bu sgyu mar snang ba 'grub pa’i phyir ro || ‘on kyang 'gro’ ba’i
don du snang ba rnams kyang | de dag kho na la rag las pa’ang ma yin te | rdzogs pa chen po’i tshul la de dag
bkag pa’ang myed de | thabs rgya mtsho bsam gyis mi khyab pa’i mthus snang ba rgya mtsho 'byung ba zad do
|| ‘on kyang sangs rgyas kyi yon tan thams cad ni | byang chub sems kyi mthu las brtsal ba myed par 'byung ste |
de yang rang bzhin dang mngon du 'gyur pa’i mthu’o ||.

2 dKon mchog grel (A, fol. 165b2—4; B, pp. 201.24-202.3): sangs rgyas sa’i chos thams cad kyang 'di’i gnas
skabs su gzhi dang lam dang "bras bu’i chos rnams rang bzhin bye brag tu gyur pa med de | gzhi nyid lam du
byas pa yin la | ’bras bu gzhi las khyad par 'phags pa med pas | 'di ni sangs rgyas thams cad kyi gsang ba’i man
ngag nges pa'i don mthar thug pa yin no zhes bstan no ||. See also the Ratnavrksa (P, fol. 19a4-5; D, fol. 16b6—
7; S, vol. 20, p. 38.18-19): ... byang chub dang lam yang gsal ba dang mi gsal ba’i gnas skabs su gdags pa’o ||.
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where I also discuss synonyms and near synonyms of the term), along with positive-mystical
and negative-intellectualist perceptions of ontological reality, seem to be particularly relevant
to understanding what it means to become a buddha. They are also, in my view, a key to the
understanding of such tantric concepts as Vajrasattva, the Primordial Buddha Samantabhadra,
Hevajra, and Kalacakra, for part of the significance of these deities seemingly always lies in
the ontological buddha or ontological bodhicitta. Mahayana ontology, despite its
soteriological neutrality (it tilts neither to samsara nor nirvana), is of utmost soteriological
relevance, since it is nescience or cognisance of true reality, the core of that ontology, that
results in a state of bondage or release.

While various Buddhist systems and scriptures may disagree on the nature of
ontological reality, they all seem to agree on its perpetual existence; and the idea that the true
reality of phenomena exists and endures independently of the appearance of a buddha runs
like a thread throughout the various Buddhist systems and scriptures.” Generally speaking,
the principle of dependent origination (pratityasamutpada) is what is meant by true reality,
and the direct realisation of it is, as we shall see below, seeing the Dharma and hence also the
buddhas.®* For most Buddhists (except perhaps for the Vatsiputriyas or Pudgalavadins), true
reality, through the realisation of which one attains salvation, is the non-essentiality or
selflessness (nairatmya) of the person (pudgala) and of phenomena (dharma), and is called
the one and only entrance gate to salvation.” Another designation for true reality is emptiness
(s@inyata), which is doubtless, in one form or another, universally acceptable to Buddhist
traditions. It is also said that seeing sinyata is seeing a buddha. As we shall see in chapter
seven, there are several synonyms of ontological reality, the most important being the
ontological buddha and bodhicitta. However, the demarcation between bodhi, citta,
bodhicitta, and buddha seems to dissolve on the ontological level. In Mahayana sources, one
often encounters attempts to reduce everything to one level. Thus, one particularly interesting
aspect of the concept of becoming a buddha is that all phenomena, including sentient beings
and buddhas, are levelled out onto a common plane.”® This is perhaps 7iustiﬁed if we
understand, as Aryadeva did, that the emptiness of one is the emptiness of all.’

% See chapter three, n. 24.
4 Suhrllekha 112.

% Catuhsataka 12.13 (LANG 1986: 114; TILLEMANS 1990: vol. 2, p. 39; SUZUKI 1994: 268):

advitiyam Sivadvaram kudystinam bhayankaram |

visayah sarvabuddhanam iti nairatmyam ucyate ||.
For English translations, see LANG 1986 115 and TILLEMANS 1990: vol. 1, p. 126). Candrakirti, Catuhsatakatika
(TILLEMANS 1990: vol. 2, p. 39; SUZUKY 1994: 268): yad advitiyam Sivadvaram tan nairatmyam |. See also the
TSD (s.v. zhi ba’i sgo), where references from the Tattvasamgraha and Tattvasamgrahaparijika are provided.

% See, for example, Mahayanavimsika, verse no. 9 (TUCCI 1956: 201):
svabhavena na cotpanna nirvrtas ca na tattvatah |
yathakasam tatha buddhah sattvas caivaikalaksanah ||.

For an English translation, see TUCCI 1956: 205. Cf. also Acintyastava 42:
buddhanam sattvadhatos ca tenabhinnatvam arthatah |
atmanas ca paresam ca samata tena te mata ||.

For an English translation, see LINDTNER 1997: 27.

7 Catuhsataka 8.16 (LANG 1986: 82):
bhavasyaikasya yo drasta drasta sarvasya sa smrtah |
ekasya Suinyata yaiva saiva sarvasya Sanyata ||.

For an English translation, see LANG 1986: 83.
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5. Buddhist Epistemology and Gnoseology

This study deals in part, both directly and indirectly, with a number of issues pertaining to
Buddhist epistemology and gnoseology, particularly in chapter seven, where I present a
typology of bodhicitta. My main concern is, however, not Buddhist epistemology (i.e. a
theory of knowledge) per se but the underlying epistemological foundations and
presuppositions of Buddhist soteriology. Gnoseology, here primarily in the sense of a theory
of meditative insight or gnosis (jfigna: ye shes) within the Buddhist context, may simply be
understood as a kind of ‘higher epistemology.” In a certain way, if one were to make a
distinction between mind (citta: sems; manas: yid, vijiiana: rnam par shes pa) and gnosis
(jigna: ye shes), as is done, for example, in some Mahayana and rDzogs-chen sources,
epistemology may be said to encompass the theory of knowledge mediated by the mind, and
gnoseology a theory of transcendental knowledge, or gnosis. Soteriologically, as the concept
of the four types of reliance (pratisarana: rton pa)’® suggests, gnosis is clearly ranked higher
than the mind. For a seeker of salvation within Buddhism, the cognitive acuteness of mind is
certainly a valuable asset, but it can never take the place and role of gnosis, for the only way
to experience ontological buddha, nirvana, bodhi, or bodhicitta in the form of a spiritual
event is through gnoseological buddha, nirvana, bodhi, or bodhicitta.

The actual spiritual breakthrough in Buddhism is an intellectual event, inasmuch as a
direct cognitive insight is called for, not a physiological or emotional one. We need, then, to
ponder the role of cognisance and nescience, the presence and absence of knowledge, within
the mechanism of bondage and release. According to Aryadeva, for instance, disorientation
(moha: gti mug) or ignorance pervades all other klesas, even as the tactile sense faculty
(kayendrzya) pervades the entire body. Hence, all klesas can be destroyed by destroying
moha.”® For Aryadeva moha represents not only a hindrance to moksa but also to higher
mundane existence.'® The idea that there is no salvation without the cognition of true reality
(i.e., here, sunyata), is explicated also in the Bodhicittavivarana and Yuktzsaslzka.

% Mahavyutpatti, nos. 1545-1549.

9 Catuh$ataka 6.10 (LANG 1986: 66):
lus la lus dbang ji bzhin du ||
gti mug kun la gnas ‘gyur te ||
de phyir nyon mongs thams cad kyang ||
gti mug bcom pas bcom par ‘gyur ||.
For an English translation, see LANG 1986: 67.

1 Catuhsataka 12.10 (LANG 1986: 112; TILLEMANS 1990: vol. 2, p. 31; SUZUKI 1994: 260):
vighnam tattvasya yah kuryad vrto mohena kenacit |
kalyanadhigatis tasya nasti mokse tu ka katha ||.

For English translations, see LANG 1986: 113 and TILLEMANS 1990: vol. 1, p. 124. Cf. Ratnavali 2.22:
durjfidtena tathanena vinasam adhigacchati |
samyagjiatena tu sukham bodhim capnoty anuttaram ||.

10 Bodhicittavivarana 72:
gang dag stong nyid mi shes pa ||
de dag thar pa’i rten ma yin ||
‘gro drug srid pa’i btson rar ni ||
rmongs pa de dag 'khor bar ‘gyur ||.
For an English translation, see LINDTNER 1997: 69. Cf. Yuktisastika 4:
yod pas rnam par mi grol te ||
med pas srid pa 'di las min ||
dngos dang dngos med yongs shes pas ||
bdag nyid chen po rnam par grol ||.
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Samsara is conceived of as rotating on a single axle, namely, nescience (expressible in
a number of ways). Ignorance is ultimately responsible for the evolution and dissolution of
the world, which consists of the mundane setting (snod) and its inhabitants (bcud), along with
the intellectual-emotional defilements and their undesirable consequences, such as misery and
discontentment. The uncontrollable rotation of the wheel of existence (bhavacakra: srid pa’i
’khor lo) can be brought to a momentous halt by putting its axle, ignorance, out of action. In
other words, the seemingly formidable and everlasting complex of samsara can be
dismantled, like a house of cards, by undermining nescience. All the remaining work is like
clearing up the rubble.

Ultimately, correct perception is the only possible antidote for misperception; and
bondage (bandha: bcing ba), caused by misperception, can only be eliminated or brought to
cessation—the actual release (moksa/mukti: grol ba)—by correct perception. This notion of
release upon seein% true reality (satyadarsana) is found in both tantric and non-tantric
Mahayana sources.'> According to Rong-zom-pa, the idea of release upon seeing true reality
is common to all Buddhist systems.'o3 Dharmakirti, too, states that one becomes realised upon
seeing emptiness.'™ For Nagarjuna, there are three ways of dealing with phenomena such as
visible objects. It is not by being attached to or detached from them that one is released but by
knowing their nature.'”® According to Aryadeva, the seed of existence ceases sprouting upon
one’s seeing the non-existence of a substantial self (or phenomena).'® Similarly, Santideva
states that klesas are weaklings to be annihilated by prajfia’s (mere) glance.'”’ The
Vajradakiniguhyatantra states:'®

Upon realising [the nature of] one’s mind oneself,
[One realises that every] sentient being has primordially been a buddha.

102 See, for example, Bodhicittavivarana 70:

bde ba’i sems ni zhi ba nyid ||

sems zhi ba ni rmongs mi ‘gyur ||

rmongs med de nyid rtogs pa ste ||

de nyid rtogs pas grol thob ’gyur ||.
For an English translation, see LINDTNER 1997: 57. Cf. chapter seven, n. 11.
19 Rong-zom-pa, bDen gnyis ‘jog tshul (A, fols. 163b6—164al; B, p. 32.6-8): 'di ltar nyan thos kyi theg pa nas
gzhi bzung nas | rdzogs pa chen po’i mthar thug gi bar du | gang zhig yang dag pa’i don mthong na rnam par
grol lo zhes thun mong du grags pa yin la |.

1% For references, see chapter seven, n. 10.

105 Yuktisastika 55:
balah sajjanti riupesu vairagyam yanti madhyamah |
svabhavajfia vimucyante rapasyottamabuddhayah ||.
For an English translation, see LINDTNER 1997: 91.

' Catuh$ataka 14.25 (LANG 1986: 134):
srid pa’i sa bon rnam shes te ||
yul rnams de yi spyod yul lo ||
yul la bdag med mthong na ni ||
srid pa’i sa bon 'gag par ‘gyur ||.
For an English translation, see LANG 1986: 135.

7" Bodhicaryavatara 4.46d: klesah prajiadrstisadhya vardkah ||. CROSBY & SKILTON 1995: 29 “The
defilements are weaklings to be subdued by wisdom’s glare.” See also the Bodhicaryavatarapanjika (p. 47.9~
10).

1% Vajradakiniguhyatantra (T, fol. 16a4-5; D, fol. 231a3):
rang sems rang gis rtogs pa na ||
sems can gdod nas sangs rgyas so ||.
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It is also stated that one who sees dependent origination sees the Dharma, and one who sees
the Dharma sees the Buddha.'” A rNying-ma tantra entitled the Jig rten snang byed
similarly states that one who sees emptiness sees what one calls a buddha (or perhaps the
Buddha).'"® In short, one could perhaps, following Rong-zom-pa, say that the nature of
[one’s] mind—as it [really] is (sems kyi rang bzhin ji Ita ba)—is the fundamental, actual
[being] of all buddhas (sangs rgyas thams cad kyi dngos gzhi), and one who sees it sees the
faces of all buddhas (sangs rgyas kun gyi zhal mthong).""'

6. Buddhist Axiology

Regardless of the kind of soteriological model presupposed, it is clear that salvific success in
general and becoming a buddha in particular rest on certain sets of modi operandi and modi
vivendi. Chapters nine, ten, and eleven are devoted mainly to ethical-moral aspects of
bodhicitta, namely, its cultivation, preservation, and restoration, respectively. In the belief
that an understanding of Buddhist axiology (particularly of ethics and morality)''? is crucial
for our understanding of Buddhist soteriology, I shall attempt here to consider some aspects
of Buddhist axiology in the context of the three vows (trisamvara: sdom pa gsum), namely,
the pratimoksa, bodhisattva, and mantra vows.'"> A detailed analysis of the various tantric
and non-tantric vows and their intricate relationship is, of course, beyond the scope of this
study. For present purposes, [ avail myself mainly of two sources, namely, the
Samvarasamgraha (perhaps falsely ascribed to Atisa) and Rong-zom-pa’s dKon mchog ’‘grel,
which are very probably some of the earliest sources that deal exhaustively with the matter
and have not yet been studied. I shall, however, concentrate on those passages that deal with
distinctions among the three vows, and it is hoped that the attempted translations will enable
us to gain an idea of how the ethical-moral disciplines of all three vehicles (i.e. Sravakayana,
Paramitayana, and Vajrayana) stand in relation to each other.

(a) The Three-Vow Scheme

In Tibet it is said:'"*

199 Salistambasiitra (SCHOENING 1995: 392). The Sanskrit text of this famous statement is transmitted in
commentaries such as Yasomitra’s Abhidharmakosavyakhyd and Prajhiakaramati’s Bodhicaryavatarapanjika
(ibid. 701-702): yo bhiksavah pratityasamutpadam pasyati sa dharmam pasyati | yo dharmam pasyati sa
buddham pasyati |. See also NAKAMURA 1980: 65: “Buddha is the one who sees dharma.” For the Pali version
of this statement, see GETHIN 2004a: 535-536.
10 Jig rten snang byed (p. 923.5):

stong pa nyid kyi don rtogs na ||

sangs rgyas sangs rgyas mthong ba yin ||.

"' dKon mchog grel (A, fol. 162al-3; B, p. 198.5-10).

"2 The term ‘axiology’ is lexically defined as “the theory and study of values, primarily of intrinsic values (as
those in ethics, aesthetics, and religion) but also of instrumental values (as those in economics) particularly with
reference to the manner in which they can be known or experienced, their nature and kinds, and their ontological
status” (Webster’s, s.v. axiology; cf. HWP, s.vv. Axiologie and Wertphilosophie). It is also defined as “the
philosophical study of goodness, or value, in the widest sense of these terms” (EB, s.v. axiology). Thus the term
‘axiology’ can be used fruitfully in the Buddhist context, mainly, to be sure, in the sense of the Buddhist theory
of ethical and moral values.

113 At least two major publications on the study of the three-vow theories in Tibetan Buddhism are available:
RHOTON 2002 & SOBISCH 2002.
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The root of [the Buddhist] doctrine is Vinaya (i.e. as representative of Sravakayana). The essence

of [the Buddhist] doctrine is Paramita[yana]. The quintessence of [the Buddhist] doctrine is

Mantra[yana].
This conventional formulation reflects the true spirit of Buddhist theory and practice among
Tibetan Buddhists. The underlying axiological concepts of these three systems are
encapsulated in the three vows. The term samvara may be translated as ‘restraint,’
‘discipline,” or ‘vow.” The most conservative conception of the frisamvara seems to be that
involving the restraint of body (kayasamvara: lus kyi sdom pa), restraint of speech
(vaksamvara: ngag gi sdom pa), and restraint of mind (manahsamvara: yid kyi sdom pa).'"
In the Abhidharmakosa and its commentaries, one finds the concept of three kinds of
samvara, namely, pratimoksasamvara, dhyanasamvara, and andsravasar,nvara.“6 There is
yet another useful categorisation of sila, found (at least explicitly) only in Tibetan sources,
namely, (a) ethical-moral discipline [motivated by the desire for] protection (jigs skyob kyi
tshul khrims), (b) ethical-moral discipline [motivated by] desirable [worldly] rewards (legs
smon gyi tshul khrims), and (c) ethical-moral discipline [motivated by the sense of]
renunciation (nges 'byung gi tshul khrims).""” These are also called vows (i.e. ’jigs skyob kyi
sdom pa, legs smon gyi sdom pa, and nges ’byung gi sdom pa).""® The last kind of Sila or
samvara is identical with the pratimoksasamvara, which is said to be exclusively Buddhist
and relevant to a person’s salvific aspirations. It is said that an apparent pratimoksasamvara
would only then become an authentic one when a genuine sense of renunciation arises. Based
on the solid ground of higher ethical-moral discipline (adhisila), the aspirant may develop
higher meditative concentration (adhisamadhi) and higher insight (adhiprajfia), and finally he
or she may indeed attain nirvana or Arhatship.

But what if one’s aim is not merely the attainment of nirvana or Arhatship, but
Buddhahood itself? Some Mahayana sources state that the pratimoksasamvara does not meet
the aspirations of a bodhisattva. Indeed we can see that the scope of sila has been extended in
Mahayana Buddhism. The old pratimoksasamvara is subsumed under what is called
samvarasila, while kusaladharmasamgrahakasila and sattv&rthab’iyds'fla”g enter as new
elements. The idea is that it is not enough to merely refrain from unwholesome deeds. A
bodhisattva ought to gather wholesome deeds as well, and actively help other sentient beings.
From this perspective, the bodhisattva’s ethical-moral discipline does not undermine or
replace the sravaka’s ethical-moral discipline but rather augments it. The ethical-moral
discipline of a bodhisattva in turn undergoes further augmentation in tantric Mahayana.

" Nyang ral chos *byung (p. 473.10-11): bstan pa’i rtsa ba 'dul ba yin | bstan pa’i snying po phar phyin yin |
bstan pa’i nying khu gsang sngags yin....

!5 See the citation in the Abhidharmakosabhasya (p. 208.21-22):

kayena samvarah sadhu sadhu vaca ‘tha samvarah |

manasa samvarah sadhu sadhu sarvatra samvarah ||.
For an English translation, see PRUDEN 1988-90: 586. See ibid. 716, n. 77, where the sources of this verse are
identified as the Samyuktagama, Dharmapada, and Udanavarga.

116 See SOBISCH 2002: 9—10.

""" mTsho tik (p. 18.6-7). Note the expression nairyanikam $ilam (nges par ’byin pa’i tshul khrims) in TSD, s.v.
nges par 'byin pa.

'8 The expressions ’jigs skyob kyi sdom pa, legs smon gyi sdom pa, and nges 'byung gi sdom pa, and the
respective motivations, namely, jig skyob kyi bsam pa, legs smon gyi bsam pa, and nges 'byung gi bsam pa, are
used in the mTsho tik (p. 70.14-21).

"TSD, s.v. tshul khrims rnam pa gsum.
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(b) Comparing and Contrasting the Three Vows

The Samvarasamgraha provides thirteen distinctions among the three vows:'?°

[1] Of these [three vows],'”! the pratimoksa vow accentuates the [adoption and abandonment of]
wholesome and unwholesome actions. The sitra (i.e. bodhisattva) vow accentuates compassion.
The mantra vow accentuates the indivisibility of body (kdya), speech (vac), and mind (citta). [2]
The pratimoksa vow arises from the firm resolve [to strive] for nirvana. The bodhisattva vow
arises from excellent altruistic inclination (adhyasaya). The mantra vow arises from
bodhicittavajra. [3] The pratimoksa vow is [characterised by] seven [kinds of] abandonment.'*
The bodhisattva vow is [characterised by] ten [kinds of] abandonment. The mantra vow is
[characterised by] one [kind of] abandonment. [4] In the pratimoksa treatises, both types of
reproachable [deeds] (avadya) are mentioned. In the bodhisattva treatises, only those [deeds]
reproachable by nature (prakrtisavadya) are mentioned.'”* In the tantric treatises, neither of the
two terms is mentioned. [5] The pratimoksa vow, it is maintained, really exists. The bodhisattva
vow, it is maintained, exists only nominally. In the mantra context, neither of the two terms is
mentioned. [6] The sravaka vow is [said to] possess many impediments. The bodhisattva vow is
[said to] possess a few impediments. No impediments are explicated in [the context of] the
mantra vow. [7] There is no prospect of retaking the first vow if the pardjika offence has
occurred. There is the prospect of retaking the middle vow [even] if the parajika offence has

120 Samvarasamgraha (P, fols. 258b4-259a8; D, fols. 48a6—49a2; S, vol. 41, pp. 701.1-702.14): [1] de la so sor
[so PN] thar pa’i sdom pa ni | las dge sdig gtsor ston to || mdo sde’i sdom pa ni snying rje gtsor ston to || gsang
sngags kyi sdom pa ni sku gsung thugs kyi mi phyed pa gtsor ston to [no P] || [2] de [add. de PN] la so sor thar
pa’i sdom pa ni mya ngan las 'das pa’i bsam pa brtan po las skye’o || byang chub sems dpa’i sdom pa ni lhag
pa’i bsam pa bzang po las skye’o || gsang sngags kyi sdom pa ni rdo rje byang chub kyi sems las skye’o || [3] de
la so sor [so PN] thar pa’i sdom pa ni spong ba bdun no || byang chub sems dpa’i sdom pa ni spong ba bcu’o ||
sngags kyi sdom pa ni spong ba gcig go || [4] so sor [so P] thar pa’i gzhung du ni kha na ma tho ba gnyi ga
brjod do || byang chub sems dpa’i gzhung du ni rang bzhin ’ba’ zhig brjod do || sngags kyi gzhung du ni de gnyi
ga'i tha snyad ma brjod do || [5] yang so sor [so PN] thar pa’i sdom pa ni rdzas kyi bdag nyid du yod par ’dod
do || byang chub sems dpa’i sdom pa ni brtag [= btags] pa tsam du yod par 'dod do || sngags su ni de gnyi ga’i
tha snyad ma brjod do || [6] yang nyan thos kyi sdom pa la bar chad kyi chos mang du yod do || byang chub
sems dpa’i sdom pa la bar chad kyi chos nyung zad cig [gcig PN] go || sngags kyi sdom pa la ni bar chad kyi
chos bshad pa [om. P] med do || [7] yang sdom pa dang po la ni pham pa byung na phyis blang ba’i skal ba med
do || bar ma la ni pham pa byung na phyis blang ba’i skal ba yod do || tha ma ni rdo rje byang chub kyi sems
dang Idan na nyams pa med do || [8] de la sdom [snyom D] pa dang po la ni mkhan po dang slob dpon dgos so ||
bar ma’i sdom pa la ni bla ma gcig pu’am [po’am N) yang na med pa’o || tha ma de la ni bzhi ste | [a] bla ma’i
zhal nas byung ba’i dbang dang | [b] ye shes lha’i byin gyi rlabs kyi dbang dang | [c] rdo rje mkha’ 'gro mas
lung bstan pa’i dbang dang | [d] rang nyid kyi sems kyi rtsal gyis thob pa’i dbang dang ngo || [9] yang snga ma
ni gzhan la gnod pa byed pa las ldog go || bar ma ni de’i steng du gzhan la phan 'dogs pa’o || phyi ma ni de’i
steng du sangs rgyas kyi mdzad spyod nyams su len pa’o || [10] yang dang po’i sdom pa ni dgra bcom pa rnams
kyi rjes su slob pa’o || bar ma’i sdom pa ni sngon gyi byang chub sems dpa’ rnams kyi rjes su slob pa’o ||
sngags kyi sdom pa ni sangs rgyas rnams kyi rjes su slob pa’o || [11] yang dang po’i sdom pa ni bdag 'ba’ zhig
gi don to [no P] || bar ma’i sdom pa ni gzhan "ba’ zhig gi don to [no P] || phyi ma’i sdom pa ni gnyi ga’i don to ||
[12] yang dang po’i sdom pa ni ji srid 'tsho’i bar du mnos [gnos PN] so || bar ma’i sdom pa ni snying po byang
chub kyi [kyis P] bar du’o || phyi ma’i sdom pa ni nam mkha’ [ka’ P] ji srid gnas kyi bar du’o || [13] sdom pa
dang po’i 'bras bu ni mya ngan las 'das pa gnyis so || bar ma’i ’bras bu ni sa bcu’am sa bcu gcig pa’o || tha
ma’i bras bu ni sa bcu gnyis pa’o ||.

12! The remaining occurrences of the particles de la and yang in these passages will not be translated. They will
be expressed as units of enumeration.

122 See the mTsho tik (pp. 30.23-31.2).

12 Two kinds of actions are often mentioned, namely, those that are objectionable or reproachable (savadya: kha
na ma tho ba dang bcas pa) and those that are unobjectionable or irreproachable (anavadya: kha na ma tho ba
med pa). Those that are reproachable are further subdivided into two kinds, namely, those that are by nature
unwholesome and thus by nature reproachable (prakrtisavadya: rang bzhin gyi kha na ma tho ba), and those that
are reproachable by agreement/convention (prajiiaptisavadya: bcas pa’i kha na ma tho ba) or reproachable in
virtue of prohibition or decree (pratiksepanasavadya, also rendered into Tibetan as bcas pa’i kha na ma tho ba).
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occurred. The last vow does not degenerate if [it is] endowed with bodhicittavajra. [8] For [the
assumption of] the first vow, a preceptor (upadhydya) and a teacher (acarya) are required. For
[the assumption of] the middle vow, only one or no master (guru) is required. For [the
assumption of] the last vow, there are four [kinds]: [a] an empowerment that has come into
being verbally from a master, [b] an empowerment [received] through the power of a deity
endowed with gnosis, [c] an empowerment [received] through the prophecy of a Vajradakini,
and [d] the empowerment received on the strength of one’s own mental capacity. [9] The former
[vow] is characterised by avoiding causing harm to others. The middle [vow] is, in addition,
[characterised by] benefiting others. The last [vow] is, in addition, [characterised by]
engagement in the activities of a buddha. [10] The first vow is [tailored] to the practices of
arhats. The middle vow is [tailored] to the practices of past bodhisattvas. The mantra vow is
[tailored] to the practices of buddhas. [11] The first vow [aims at achieving] one’s own benefit
alone. The middle vow [aims at achieving] others’ benefit alone. The last vow [aims at
achieving] the benefit of both. [12] The first vow is conferred [and persists] as long as one lives.
The middle vow [persists] until [one arrives at] the seat of awakening (bodhimanda, i.e. the spot
under the Bodhi tree). The last vow [persists] as long as space prevails. [13] The result of the
first vow is the two kinds of nirvana (i.e. sopadhisesanirvana and nirupadhisesanirvana). The
result of the middle vow is the ten stages [of a bodhisattva] or the eleventh stage (i.e.
buddhabhiimi). The result of the last vow is the twelfth stage.'**

The distinguishing features of the three vows as summarised in the /Ta ’grel are as follows: '
[1] In brief, the sravaka vow [is characterised] by the refraining from inflicting injury on
sentient beings. The bodhisattva vow [is characterised] by the engagement in benefiting sentient
beings in addition to refraining from inflicting injury on them. The tantric vow [is characterised]
by the conduct of engaging in benefiting sentient beings in addition to refraining from inflicting
injury on them, by practising the activities of a tathdgata. [2] Moreover, for the sravaka vow, it
is the conscious thought ('du shes) and the actual [act] (dngos gzhi) that are held to be of prime
[importance]. For the bodhisattva vow, it is compassion (karuna) that is held to be of prime
[importance]. For the tantric vow, it is insight (prajria) that is held to be of prime [importance].
[3]. Furthermore, sravakas follow the former noble arhats. Bodhisattvas follow bodhisattvas
who are at high stages (bhiimi). Tantric [practitioners] follow the tathagatas themselves. One
could go on [in this way] extensively.

The dKon mchog ’'grel states that the triad of view, conduct, and assistance (/ta spyod grogs

gsum) are said to be common to all vehicles. The view (lta ba) is equated with

adhiprajiiasiksa, conduct (spyod pa) with adhicittasiksa, and assistance (grogs) with
adhisilasiksa. These three differ depending on the type of vehicle.'?® The work goes on to

5

124 According to Rong-zom-pa, the concept of the twelve bhimis occurs in the Vajrahrdayalamkaratantra.
However, unlike the author of the Samvarasamgraha, who seems to suggest here that the result of the tantric
vow is different from and superior to that of the bodhisattva vow, Rong-zom-pa (like many other Indian and
Tibetan scholars) holds that the ultimate goal of both tantric and non-tantric Mahayana is Buddhahood and that
there cannot be a bhiimi superior to the buddhabhimi. The twelve bhamis in the Vajrahrdayalamkaratantra,
according to him, refer to different aspects of the buddhabhimi itself, namely, the five kayas/kulas (sku/rigs
Inga), five jAanas (ye shes Inga), upaya (thabs), and prajiia (shes rab). For details, see his dKon mchog 'grel (A,
fols. 154b5-155a5; B, pp. 190.18-191.6) and /Ta ’grel (A, fols. 260b1-261a6; B, pp. 344.17-345.16).

125 ITa "grel (A, fol. 265b2-266al; B, p. 350.2—12): [1] mdor bsdu’ na nyan thos kyi sdom pa ni | sems can la
gnod par sbyor ba las log pa’o || byang chub sems dpa’i sdom pa ni | sems can la gnod par sbyor ba las log gi
steng du yang | sems can la phan 'dogs pa la zhugs pa’o || gsang sngags kyi sdom pa ni | sems can la gnod par
sbyor ba las log cing phan ’dogs pa la zhugs pa de yang | de bzhin gshegs pa’i mdzad spyod nyams su blangs te
spyod pa’o || [2] gzhan yang nyan thos kyi sdom pa ni | 'du shes dang dngos gzhi’i sgo nas gtso’ bo yin par 'dod
do || byang chub sems dpa’ ni snying rje gtso’ bo yin par 'dod do || gsang sngags kyi ni shes rab gtso’ bo yin par
’dod do || [3] gzhan yang nyan thos kyi ni sngon gyi 'phags pa dgra bcom pa rnams kyi rjes su bslab pa’o ||
byang chub sems dpa’ ni sa chen po la gnas pa’i byang chub sems dpa’ rnams kyi rjes su bslab pa’o || gsang
sngags kyi ni de bzhin gshegs pa nyid kyi rjes su slob pa’o || ha cang spros pas chog go ||.

126 dKon mchog ’grel (A, fol. 199a6-b2; B, p. 236.8-12).
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show how the tantric commitment excels the bodhisattva vow in seven ways, and the

bodhisattva vow in turn excels the pratimoksa vow in the same number of ways. The seven

ways in which the bodhisattva vow excels the pratimoksa vow are as follows:'*’
Only the distinction in terms of assistance need be stated here. This is how the bodhisattva vow
excels the pratimoksa vow of the sravakas in the context of the non-tantric vehicles. The marks
[of distinction] are infinite, but nonetheless, just as [Mahayana is] known to excel [Sravakayana]
by seven kinds of greatness,'”® so does [the bodhisattva vow] excel [the pratimoksa vow] in the
following seven ways]: [1] Just as the greatness of [Mahayana’s] object (alambanamahattva)'”
is characterised by the profundity and vastness of the object it seeks to appropriate, so is [that of]
the accompanying bodhisattva vow [characterised by] the profundity and vastness [of its object
of appropriation]; [it] is not an object [that can be fathomed by] disputants,'** and goes beyond
the domain of numerical figures. [2] Just as the greatness of practice (pratipattimahattva) [is
characterised by] the fulfilment of one’s own objectives and those of others, so is [that of] the
accompanying [bodhisattva] vow [characterised by everything that] is of use in achieving all
[these] objectives. [3] Just as the greatness of gnosis (jianamahattva) [is characterised by] the
realisation that all phenomena are selfless, so is the accompanying [bodhisattva] vow in total
harmony with the non-essentiality of phenomena (dharmanairatmya). [4] Just as the greatness
of expedient means (upayakausalyamahattva) [is characterised by] the fixation on neither of the
two [extremes of] samsara and nirvana, so is the accompanying [bodhisattva] vow a factor
conducive to the non-fixation on the two extremes."' [5] Just as the greatness of activity
(karmamahattva) [is characterised by] the purification of the buddha realms and the ripening of
sentient beings, so is the accompanying [bodhisattval vow [characterised by] the non-
deterioration of these [activities]. [6] Just as the greatness of diligence (viryamahattva) [is
characterised by] the non-abandonment of perseverance for the sake of just one sentient being so
long as samsara [exists], so is the accompanying [bodhisattva] vow imbued with that [kind of
diligence]. [7] Just as the greatness of attainment (samudagamamahattva) [is characterised by]
the perfection of the qualities of buddhas, so does [its] accompanying [bodhisattva] vow exist

127 dKon mchog ’grel (A, fols. 199b2-200b1; B, pp. 236.12-237.10): grogs kyi khyad par tsam zhig 'dir brjod
par bya ste | de la mtshan nyid kyi theg pa’i gnas skabs su nyan thos kyi so sor thar pa’i sdom pa las | byang
chub sems dpa’i sdom pa ji ltar ‘phags pa ni | sgo mtha’ yas kyang chen po rnam pa bdun gyi sgo nas '‘phags
par grags pa de bzhin du ‘phags pa ste | [1] ’di ltar dmigs pa chen po zab cing rgya che ba’i don la dmigs pa
bzhin du | de’i grogs su gyur pa byang chub sems dpa’i sdom pa’ang zab cing rgya che ba yin te | rtog ge ba
rnams kyi yul ma yin zhing grangs kyi spyod yul las 'das pa yin no || [2] sgrub pa chen po bdag dang gzhan gyi
don sgrub par byed pa bzhin du | grogs kyi sdom pa’ang don ma lus pa sgrub par byed pa la phan par byed pa
rnams yin no || [3] ye shes chen po chos thams cad la bdag med par rtogs pa bzhin du | grogs kyi sdom pa’ang
chos bdag med pa dang mi ‘gal ba kho na yin no || [4] thabs chen po ’khor ba dang mya ngan las 'das pa gnyis
ka la mi gnas pa yin pa bzhin du | grogs kyi sdom pa’ang mtha’ gnyis la mi gnas pa’i yan lag sgrub pa nyid yin
no || [5] las chen po sangs rgyas kyi zhing yongs su dag par bya ba dang | sems can yongs su smin par byed pa
de bzhin du | grogs kyi sdom pa’ang de dag las yongs su nyams par mi 'gyur ba yin no || [6] brtson 'grus chen
pos sems can gcig gi don ched du yang ’khor ba ji srid bar brtson pa mi 'dor ba yin pa bzhin du | grogs kyi sdom
pa’ang de nyid kyis yongs su zin pa yin no || [7] yang dag par grub pa chen po sangs rgyas rnams kyi chos yongs
su rdzogs pa yin pa bzhin du | grogs kyi sdom pa’ang yon tan gyi chos ji snyed pa mngon par sgrub par byed
pa’i rkyen nye bar gnas pa sha stag ste | de’i phyir byang chub sems dpa’i sdom pa ni zab cing gting dpag dka’
ba’o || rgya che zhing grangs las ’das pa’o || blo gros chung ba dang snying stobs chung ba rnams kyi yul ma
yin no || de bas na byang chub sems dpa’i yon tan nyan thos las khyad par du 'phags pa’i grangs dang tshad
gzung bar mi nus mod kyi | re zhig yul gyi sgo nas mdor bsdu na ’di dag tsam du 'du ru rung bar shes par bya’o

'8 For the seven kinds of greatness of Mahayana, see Mahdydanasiitralamkara 19.59-60. Cf. chapter five, nn.
107 & 109. '

1% Probably to be equated with greatness of scriptures (dharmamahattva).
3¢t Mahayanasitralamkara 1.17.

'3 The exact meaning of this sentence is not quite clear.
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exclusively as a factor conducing to all possible aspects of good qualities. Therefore, the
bodhisattva vow is profound and [its] depth difficult to fathom. It is vast and immeasurable. It is
not a domain for [people with] meagre intellect and meagre courage. Thus, although one cannot
measure the number and mass of the qualities of bodhisattvas [in virtue of which they] excel the
Sravakas, if one provisionally summarises [them] according to [their] objects [of appropriation
and so forth, it] should be known that they come under precisely these [seven kinds of
greatness].
It is quite clear that Rong-zom-pa has used the seven kinds of greatness of Mahayana found in
Indian sources such as the Mahayanasitralamkara to define the difference between the
bodhisattva and pratimoksa vows. However, it is not clear whether this was his own inspired
idea or whether he had inherited it from his predecessors. (At least some Tibetan scholars,
such as Kong-sprul Yon-tan-rgya-mtsho (1813-1899), seem to take it as the former.'*?) Rong-
zom-pa then goes on to show how the mantra vow, too, excels the bodhisattva and
pratimoksa vows in seven ways. But this is not done on the basis of the seven kinds of
greatness found in the Mahdyanasiutralamkara. He has used a passage from the nineteenth
chapter of the *Guhyagarbhatantra on samaya as his textual basis.'** The seven distinctions
that he draws are as follows:'**
Similarly, one cannot count and express [the ways] the tantric samaya [is superior] to the
bodhisattva vow, because [the tantric samaya] is much more profound and vast [than the
bodhisattva vow]. For the moment, it will be shown here in brief that [the tantric samaya excels
the bodhisattva vow] in seven ways. What are the seven? [1] [Persons who adhere to samaya
possess] qualities that are spontaneously attained without effort, for [they] are sealed with the
seal of Samantabhadra. [2] [They possess] superb power and empowerment, for [they] are

"*2 Shes bya mdzod (p. 393.31-32:)
theg chen 'og ma’i bslab gzhi mtha’ dag las ||
che ba bdun gyis ‘phags pa rong zom bzhed ||.

133 % Guhyagarbhatantra (P, fol. 128b1-3; D, fol. 130a6-b1):
[1] gzhan yang rgyal mchog kun bzang gi ||
thams cad ma lus phyag rgya yi ||
sgrub byed dam pa ma lus "grub ||
[2] de la sogs pa mtha’ yas mchog ||
rgyal ba’i rigs mchog ’dzin pa de ||
’jig rten gtso dang "khor gyis bkur ||
[3] dam pa mchog dang dam pa yis ||
sras dang spun dgongs [dgong P] byin gyis riob ||
[4] bde [bder P] gshegs nyid kyi yul la bzhugs ||
[5] Jigs med kun du [= tu] bzang por sbyor ||
[6] ji bzhin nyid dang 'dul ba’i thabs ||
ji snyed sdom pa bsam yas pa ||
ma lus rnam dag lhun gyis grub ||
[7] nyams na bskangs pas rdzogs pa dang ||
de la sogs te mtha’ yas mchog ||.

1% dKon mchog ’grel (A, fols. 200b1-201a2; B, p. 237.11-24): de bzhin du byang chub sems dpa’i sdom pa las
gsang sngags kyi dam tshig cis 'phags pa’i khyad par rnams kyang bgrang zhing brjod par mi nus te | de las
kyang ches zab cing rgya che ba’i phyir ro || de la re zhig mdor bsdu na khyad par rnam pa bdun gyis 'phags
par bstan te | bdun gang zhe na | [1] kun tu bzang po’i phyag rgyas btab pas yon tan btsal [= rtsol] ba med par
lhun gyis grub pa dang | [2] Jjig rten gyi gtso bo lha chen po rnams dang de’i "khor ma mo dang | mkha’ ’gro
ma rnams kyis bkur gnas dam par mthong bas mthu dang byin rlabs khyad par du 'phags pa dang | [3] sangs
rgyas dang byang chub sems dpa’ rnams kyis nye ba’i sras dang spun du dgongs pas thugs rje’i byin rlabs myur
du 'byung ba dang | [4] de bzhin gshegs pa nyid dang spyod yul mthun pas spyod yul khyad par du 'phags pa
dang | [S] chos thams cad kun tu bzang po’i zhing du sbyor bas jigs pa dang bag tsha ba thams cad med pa
dang | [6] bkri ba dang nges pa’i don du gsungs pa’i sdom pa ji snyed pa thams cad kyang rang bzhin lhun gyis
grub par ’dus pa dang | [7] nyams par gyur kyang bskang ba’i thabs yod pa ste | de Itar rnam pa bdun la sogs
pa’i yon tan mtha’ yas pas khyad par ‘phags so [pa B] zhes sbyar ro ||.
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regarded as sublime objects of reverence by the lords of the world (lokajyestha), [namely,] the
great deities and their retinues, the matrkas and dakinis."® [3] [They] rapidly acquire the
empowerment of compassion, for [they] are regarded by buddhas and bodhisattvas as [their]
intimate sons and brothers. [4] [They range over] a superb [domain of conduct], for [their
conduct] corresponds to the domain of conduct of the tathagatas. [5] [They] are without any
fear and anxiety whatsoever, for [they see that] all phenomena are one with the realm of
Samantabhadra. [6] All vows (samvara) that have been taught in either a provisional or
definitive sense are naturally and spontaneously included [in the samaya of this tantric system].
[7] Even when [the samaya] has deteriorated, there is a method of retrieving [it]. In this way,
one should understand by implication (lit. ‘apply’ or ‘employ’) that [the tantric samaya] excels
[the bodhisattva vow] by an infinite number of qualities, such as these seven kinds [of
excellence]. 136
The idea of taking the pertinent verses of the *Guhyagarbhatantra as a basis for
distinguishing the bodhisattva and mantra vows seems to be Rong-zom-pa’s own. Each of
these seven points are explained in great detail in the dKon mchog ’grel. Since it is in these
explanations that we can best see how the three vows are contrasted, we shall consider each of
the explanations in turn. The explanation of the first point is as follows:'*’
[1] How are [the observer of samaya] sealed with the seal of Samantabhadra? The srdvakas are
those who are born from the mouth (mukhato jatah)*® of tathagatas and are not [those who
possess] the spiritual disposition (gotra) to become samyaksambuddhas, and are hence not
sealed by the seal of the buddhas but merely sealed by the seal of the empowerment of buddhas.
The bodhisattvas, [on the contrary,] it is taught in the siitras, are sealed by one or three seals, for
they are going to become tathdgatas, but nonetheless no seal of spontaneous attainment is
commonly known [among them], and hence [it is] maintained that [they] realise the result with
effort, in virtue of [their] spiritual disposition. [According to] the highest (niruttara) tantric
system, [the observer of samaya] is said to be sealed with the seal of Samantabhadra, since there
is no phenomenon that is not primordially awakened in the adamantine mandala of [awakened]
body, speech, and mind. Therefore, all qualities of the greatness of the result are [said to be]
effortlessly and spontaneously attained.

The following explanation is given of the second point:'*

135 The Tibetan syntax seems to suggest that both matrkds and dakinis are retinues of the great deities. I am not
sure if this is factually correct. For the term matrka, see TSD, s.v. ma mo, and for a discussion of the term dakini,
see ENGLISH 2002: 397-398, n. 67.

1% This passage has also been cited in the Shes bya mdzod (p. 349.1-11).

7 dKon mchog "grel (A, fol. 201a2-b1; B, pp. 237.24-238.9): de la ji ltar kun tu bzang po’i phyag rgyas btab
ce na | de la nyan thos rnams ni de bzhin gshegs pa’i zhal las skyes pa ste | yang dag par rdzogs pa’i sangs
rgyas rnams su ‘gyur ba'i rigs ma yin pas sangs rgyas nyid kyi phyag rgyas ma btab kyi | byin gyi brlabs kyi
phyag rgyas btab pa tsam mo || byang chub sems dpa’ rnams ni de bzhin gshegs pa nyid du 'gyur ba’i phyir |
phyag rgya gcig dang gsum gyis btab par mdo sde nyid las gsungs mod kyi | "on kyang lhun gyis grub pa’i phyag
rgya thun mong du ma grags pas | rigs las rtsol bas ’bras bu mngon par 'grub [grub B] par 'dod pa yin no ||
gsang sngags bla na med pa’i [pas A)] chos thams cad ye nas sku gsung thugs rdo rje’i dkyil "khor du sangs ma
rgyas pa 'ga’ yang med pas kun tu bzang po’i phyag rgyas btab ces bya ste || de bas na 'bras bu che ba’i yon
tan thams cad rtsol ba med par lhun gyis grub pa yin no ||.

138 Usually an epithet of sravaka, but evidently also of a bodhisattva; see Mahavyutpatti, no. 643, and TSD, s.v.
zhal nas skyes pa. In the Tibetan translations of the Madhyamakavatara and Madhyamakavatarabhasya, the
term used is gsung skyes (in verses). See, for example, Madhyamakavatara 1.8, 2.7, 6.225. See also the
Madhyamakavatarabhasya (p. 341.18-19): bde bar gshegs pa’i gsung las skyes pa rnams te nyan thos rnams so
zhes bya ba’i don to ||.

1% dKon mchog ‘grel (A, fols. 201b1-202al; B, p. 238.9-22): gnyis pa jig rten pa’i gtso bo dang 'khor rnams
kyis bkur gnas dam par gyur pa ni | nyan thos rnams kyang tshangs pa dang brgya byin la sogs pa rnams kyi
bkur gnas yin yang sangs rgyas bzhin du bkur ba ni ma yin no || byang chub sems dpa’ rnams kyang de bas ches
bkur ba yin mod kyi sangs rgyas bzhin du ni bkur ba ma yin no || yang dag par rdzogs pa’i sangs rgyas rnams ni
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The second [point], being the sublime reverential object of the lords of the world and [their]
retinues: Although srdvakas are also reverential objects of [the lords of the world], such as
Brahma and Sakra, they are not revered like the buddhas. Although bodhisattvas are revered
much more than them (i.e. Sravakas), they are not revered like the buddhas. Samyaksambuddhas
are to be highly revered. In the same way, people who observe the vow of conduct in their
[respective] domains are also seen as reverential objects in a hierarchical order by the guardians
who protect the Doctrine (dharmapala); that is, those upholding the vow of conduct in the
domain of sravakas are regarded as reverential objects but are not honoured (dam par [byed])
[like those abiding by the bodhisattva and mantra vows]. In the same way, those upholding the
vow of conduct in the domain of bodhisattvas are honoured more but not as highly [those
abiding by the mantra vows]. In the same way, those upholding the vow of conduct in the
domain of buddhas are most highly honoured. Hence all [deities] have committed themselves to
follow [their] instructions and to honour [them] as ornaments of [their] crowns. Therefore, on
account of their (i.e. the deities’) assistance (sahdyaka),'”® the power and empowerment [of
those upholding the tantric vow] greatly excel [those of the others].
The third distinction is explained thus:"*'
The third [point], namely, being regarded by buddhas and bodhisattvas as [their] intimate sons
and brothers: If a son endowed with the major and minor marks [of a great being] is born to a
universal monarch, [the father] thinks: “This [child] is going to be a universal monarch.”
Similarly, if a person endowed with the marks of a vow (siksa) that accords with the intent and
conduct of buddhas appears, [the tathagatas] think: “This [person] is upholding the line of the
tathdagatas.” On account of this, empowerment will occur soon. An alternative [explanation
would be]: Just as a reflection appears in clear water to one who is endowed with pure
perception, noble conduct, and the power [of] an accompanying vow, the empowerment of the
buddhas and bodhisattvas occur naturally and swiftly. For this reason [those upholding the
tantric vow] are designated so.
Concerning the fourth point, Rong-zom-pa states:'**

The fourth [point], a superb domain of conduct: The domain or object of appropriation (i.e. of
the upholder of the mantra vow) is the domain of the conduct of a tathagata; that is, [a
tathagata,] while abiding in the conduct of non-adoption and non-abandonment (all phenomena
being primordially pure), does not disrupt the continuity of activities for the benefit of sentient

mchog tu bkur bar bya ba yin te | de bzhin du de rnams kyi spyod yul la zhugs pa’i sdom pa can gyi skye bo
rnams la yang | chos skyong ba’i srung ma rnams kyis bkur gnas rim par mthong bar 'gyur te | nyan thos kyi
spyod yul la zhugs pa’i sdom pa 'dzin pa rnams la yang bkur gnas su byed kyang dam par ni ma yin no || de
bzhin du byang chub sems dpa’i spyod yul la zhugs pa’i sdom pa ’'dzin pa rnams la yang de bas dam par byed
cing | ches dam par byed pa ni ma yin no || de bzhin du sangs rgyas kyi spyod yul la zhugs pa’i sdom pa 'dzin pa
rnams la ni ches dam par byed par 'gyur bas | kun kyang bka’ nyan cing spyi gtsug rgyan du bkur bar dam bcas
pas | de bas na de dag gi stong [stongs A] grogs kyi dbang gis mthu dang byin rlabs lhag par 'phags par 'gyur
ro |-

"0 TSD, s.v. stong grogs; JASCHKE 1881, s.v. stong grogs.

! dKon mchog ’grel (A, fol. 202al1-5; B, pp. 238.23-239.7): gsum pa sangs rgyas dang byang chub sems dpas
nye ba’i sras dang spun du dgongs pa ni | ji ltar "khor los sgyur ba’i rgyal po la mtshan dang dpe byad dang
Idan pa’i bu skyes par gyur na | 'di las ’khor los sgyur ba'i rgyal po nyid "byung ngo snyam du dgongs pa bzhin
du | sangs rgyas nyid kyi dgongs spyod dang mthun pa’i bslab pa’i mtshan dang ldan pa’i gang zag byung na 'di
ni de bzhin gshegs pa nyid kyi gdung nye bar 'dzin pa’o || zhes dgongs pa’i dbang gis byin rlabs myur du 'byung
ngo || rnam pa gcig tu chu dwangs pa la gzugs brnyan 'byung ba bzhin du | dmigs pa dag pa dang spyod pa
‘phags pa dang | grogs kyi sdom pa nus pa dang ldan pa can la rang bzhin gyis sangs rgyas dang byang chub
sems dpa’i byin rlabs myur ba nyid du ’byung bas de [’de B] skad ces bya’o ||.

142 dKon mchog ‘grel (A, fol. 202a5-b2; B, p. 239.7-14): bzhi pa spyod yul khyad par du 'phags pa ni | gsang
sngags kyi spyod yul dang dmigs pa ni de bzhin gshegs pa nyid kyi spyod yul te | 'di ltar chos thams cad gdod
ma nas rnam par dag pas blang dor med pa’i spyod pa la gnas bzhin du | sems can gyi don yang gzugs kyi sku
rnam pa gnyis kyi sgo nas mdzad pa rgyun mi gcod pa 'di ni spyod yul gcig la mthun par zhugs pa yin no || sdom
pa gzhan ni de ltar ma yin te | sngon gyi ‘phags pa dgra bcom pa rnams kyi rjes su slob pa dang | sa chen po la
gnas pa’i byang chub sems dpa’ chen po rnams kyi rjes su slob pa yin no ||.
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beings by means of [his] two kinds of corporeal bodies (ripakaya). He (i.e. the upholder of the
mantra vow) is one who ranges over a domain of conduct identical [with that of a tathagata]
and has entered into [it] in a similar manner. The [upholders of the other two] vows are not so.
[The upholder of the pratimoksa vow] follows the ancient noble arhats. [The upholder of the
bodhisattva vow] follows the great bodhisattvas at hi%h [spiritual] stages.
The fifth point is demonstrated with striking examples:'**

The fifth [point,] being without anxiety for any phenomena, [which are seen as being] one with
the realm of Samantabhadra: All phenomena of samsara and nirvana are the realms of
Samantabhadra, since [they are] primordially pure and thus there is nothing to be eliminated or
abandoned. One who has realised this and does not waver mentally from this [insight] is not
apprehensive of the pain [or suffering] of samsdra. For example, (a) if a person being swept
away by a huge river happens to come across a boat, [the following thought would occur to
him]: “I will now find a way to get to dry land.” And there being no danger from [or fear of] the
water, [he] will be saved. (b) Someone dreams of being swept away by water, and [after a
while] becomes slightly wakeful (lit. ‘sleep having slightly become shallower’). If [he] happens
to be conscious of the fact that it is a dream, although the watery apparitions have not
withdrawn [yet], the following [thought will occur to him]: “This is [only] a dream. [I am] not
really being swept away. This appearance will not occur once [I am] awake, and so the fear of
dying by drowning (lit. ‘water’) will be averted.” And thus courage will be summoned towards
simply taking preparatory measures for waking up from sleep. Once [he] is awake, [he] will
realise that there has neither been [an incident of] being swept away by river nor of being saved,
nor will water appear to [his] perception. Similarly, those who have entered the path of the
sravakas are those who have come across a small boat. It is like a number of individuals who,
accompanied by a few belongings, have been rescued [to] one shore and dwell [there]. Those
who have entered the path of the bodhisattvas are like those who have come across a big ship.
With many sentient beings and with a great purpose, [they] sail on luxuriously, thanks to the
prosperity of the land.'* Those who have entered the path of the Mantranaya are like those who
have been slightly awake from the sleep in which [they dream of] being swept away by a river.
[They are ones who feel] safe from [or reassured in the face of] the dangers of samsara, for they
have realised the non-duality of samsara and nirvana. With great discriminating insight [they]
make attempts merely to wake up. [They] do not make any effort to eliminate unfavourable
factors or to rely on antidotes, but merely abide [in such a way that] their great attentiveness
(samprajanya) does not dwindle.

43 dKon mchog ’grel (A, fols. 202b2-203b1; B, pp. 239.14-240.11): Inga pa chos thams cad kun tu bzang po’i
zhing du sbyor bas bag tsha ba med pa ni | ’khor ba dang mya ngan las 'das pa’i chos thams cad ni gdod ma nas
rnam par dag pas ‘spang zhing' [spangs shing A] dor bar bya ba med pa'i phyir kun tu bzang po’i zhing yin no ||
'di ltar rtogs shing blo gros 'di las mi g.yo ba ni 'khor ba’i sdug bsngal gyis bag tsha bar mi 'gyur te | dper na
chu klung chen pos khyer ba'i mi dag gru gzings dang 'phrad par gyur na da ni bdag gis skam sa la phyin pa’i
lam rnyed do snyam ste | chus jigs pa med cing dbugs phyin par 'gyur la | gang zhig rmi lam na chus khyer ba
rmis pa las | gnyid cung zhig srab par gyur te | de nyid rmi lam yin par shes pa’i blo byung na chur snang ba ma
log kyang 'di snyam du ’di ni rmi lam yin te dngos su khyer ba med do || snang ba 'di yang gnyid sad pa’i dus na
mi 'byung ste | de bas na bdag chus 'chi ba’i dus byed pa’i jigs pa las log nas | gnyid sangs par bya ba’i sbyor
ba tsam la snying stobs bskyed [skyed A] par 'gyur ro || des gnyid sad par gyur pa de’i tshe chus khyer ba med
cing chu las thar pa med pa yang shes la chu yang mi snang ngo || de bzhin du nyan thos kyi lam du zhugs pa ni
gru chung ngu dang 'phrad pa lta bu ste | gang zag 'ga’ zhig dngos po chung ngu tsam dang ’'grogs nas phyogs
geig tu thar bar byas te gnas pa lta bu’o || byang chub sems dpa’i lam du zhugs pa ni gru gzings chen po dang
‘phrad pa dang ’dra ste | 'gro ba mang po dang bcas don chen po dang bcas nas yul khams bde bas rgyas par
spyod do || gsang sngags kyi tshul gyi lam la zhugs pa ni rmi lam na chus khyer ba gnyid cung zad srab [srabs
pa las dbugs phyin te | shes rab chen pos gnyid sad pa tsam la rtsol ba tsam byed do || de la mi mthun pa dang
gnyen po spong ba dang bsten pa’i rtsol ba ni mi byed kyi | shes bzhin chen po las mi nyams pa tsam du gnas so

" 1t is not clear how yul khams bde bas rgyas par spyod do is to be understood. My translation is thus a mere
attempt to make some sense of the phrase.
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The sixth point is explained in brief as follows:'*’
The sixth [point], the inclusion of all vows whatsoever: The bodhisattva vow is not included in
and enhanced by the pratimoksa vow of a sravaka. The pratimoksa vow of a sravaka is
included in and enhanced by the bodhisattva vow. Likewise, [the same] may be said of the
tantric pledge. The manner in which these (i.e. the ‘lower’ vows) are included in and enhanced
by [the ‘higher’ ones] have already been explained above extensively while demonstrating
superiority.
The seventh and final point is explained as follows:'*

The seventh [point], the quality of [being able to] replenish the [samaya] if it has deteriorated: It
is said that there is no means of restoring a pratimoksa vow of a sravaka that has deteriorated on
account of [his] attachment to phenomena as if they were substantial and the emphasis he places
on entities through his physical and verbal activities. It is comparable to a broken clay vessel.
As for the bodhisattva vow, it is said that on account of [a bodhisattva’s] non-attachment to
phenomena taken [by others] to be substantial and the emphasis [he] places on the mind, even
broken [vows] can be [restored and] enhanced by relying on a spiritual teacher. It is, for
example, comparable to a skilled smith who can turn broken gold and silver vessels into vessels
that are even superior to the [vessels that existed] before. As for the tantric pledge, it is said that
deteriorated pledges can be revived and thus restored by oneself without having to rely on a
spiritual teacher, given the realisation that all phenomena [are characterised by] great
equanimity, the main thing being command over awareness of the illusion-like display [of
phenomena]. For example, dented gold or silver vessels do not have to be made all over again
by the smith. Depending on the extent of the dents, one can gradually repair [them] on the basis
of one’s own capacity, and [they] will be straightened out [and assume their] original shape. It
occurs in some tantric systems that [a tantric practitioner] who has let [his samaya] deteriorate
receives it [anew], as a [non-tantric] bodhisattva [receives] empowerments and pledges from a
spiritual teacher by entering a mandala. Such [procedures] are, however, merely taught in view
of certain aspirants. Here, the former meaning [is preferred]. Therefore, these seven qualities
[representative] of [the ability to] replenish [the samaya] if it has deteriorated are only a
summary [listing]. It should be known by implication that extensive qualities such as these are
limitless.

The gist of Buddhist axiological principles seems to be that according to the pratimoksa vow,
one tries to refrain from inflicting injury on other sentient beings; according the bodhisattva
vow, one tries to benefit sentient beings, which presupposes that one has already refrained

' dKon mchog ’grel (A, fol. 203b1-3; B, p. 240.11-16): drug pa sdom pa ji snyed pa thams cad "dus pa ni |
nyan thos kyi so sor thar pa’i sdom pa’i nang du ni byang chub sems dpa’i sdom pa ma 'dus shing ma dag go ||
byang chub sems dpa’i sdom pa’i nang du ni so sor thar pa’i sdom pa ’dus shing rnam par dag ste | de bzhin du
gsang sngags kyi dam tshig la yang sbyar bar bya’o || de dag ji ltar 'dus shing rnam par dag pa’i tshul ni gong
du che ba bstan pa’i skabs su rgyas par bshad pa nyid do || .

146 dKon mchog ’grel (A, fols. 203b3-204a6; B, pp. 240.17-241.10): bdun pa nyams pa bskangs [bskang B] na
rdzogs pa’i yon tan ni | nyan thos kyi so sor thar pa’i sdom pa ni chos rnams la dngos por zhen pa’i dbang dang
| lus ngag gi las kyi dngos po la gtso bor bzung [gzung B] ba yin pas nyams pa rnams slar gso ba’i thabs med de
| rdza gyo mo chag pa dang ’dra bar 'byung ngo || byang chub sems dpa’i sdom pa ni chos rnams la dngos por
ma zhen pa’i dbang dang | sems gtso bor ston pas nyams pa rnams kyang dge ba’i bshes gnyen la brten nas shin
tu lhag par byar rung ste | dper na gser dngul gyi snod chag ral du gyur na mgar ba mkhas pas snga ma las
khyad par du 'phags pa’i snod dag kyang byar btub pa Ita bu’o zhes "byung ngo || gsang sngags kyi dam tshig ni
chos thams cad mnyam pa chen por rtogs pa’i dbang dang | sgyu ma lta bu’i rol pa la rig pa rang dbang sgyur
ba gtso bo yin pas dam tshig nyams pa rnams kyang dge ba’i bshes gnyen la brten mi dgos par bdag nyid kyis
gsos pas skong bar ‘gyur te | dper na gser dngul gyi snod zhom pa ni mgar bas gzhi nas bya mi dgos te | zhom
pa che chung dang sbyar nas bdag nyid kyis rtsol bas rim pa bzhin bcos pas ji lta ba bzhin srongs par 'gyur ba
bzhin no zhes ’byung ngo || gsang sngags kyi tshul kha cig las ni byang chub sems dpa’ dang mthun par nyams
pa rnams dge ba’i bshes gnyen las dkyil *khor du zhugs shing dbang dang dam tshig nod par 'byung ste | 'di Ilta
bu’ang gdul bya la la’i dbang du gsungs par zad do || “dir ni don snga ma nyid de | de bas na nyams pa bskangs
[bskang B] na rdzogs pa’i yon tan rnam pa bdun tsam ni mdor bsdus pa ste | de la sogs pa yon tan rgyas pa ni
mtha’ yas zhes sbyar ro ||.
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from inflicting injury on them; and that according to the mantra vow, one tries not only to
refrain from inflicting injury on other sentient beings but also tries to actively benefit them,
and that too in the manner of a buddha.

The question is how one is supposed to know what is really beneficial or detrimental.
What if an action executed with benevolent intent turns out to be detrimental to the
beneficiary. Is there not the risk of harming others, although one does something with the aim
of sincerely wishing to benefit them? As far as I can gather from various sources, this risk will
always remain. What a bodhisattva at the most can try to do is to minimise this risk by trying
to maximise his compassion (karuna) and foresight or discriminating insight (prajia). Not all
bodhisattvas will have the same degree of karunad and prajiia. Each bodhisattva will make his
own decisions. Hypothetically, for example, even if a bodhisattva endowed with intense
karuna (which is by nature wholesome) but lacking adequate prajfia (but not on account of
moha) were to perform an act that turns out to be detrimental to himself and others, he should
be able to bear all the consequences. Because a bodhisattva dreads the sufferings of others, he
would gladly and readily tread even the lowest depths of hell (avici: mnar med), as explicated
in the Bodhicittavivarana and Bodhicaryavatara.'®” The axiological principle is expressed by
Nagarjuna as follows: if it benefits, give even poison; if it does not benefit, do not give even
medicine.'*® An attitude can be said to be ethically and morally right if it is characterised by
benevolence, and wrong if it is characterised by malevolence; an action can be said to be
ethically right if it is beneficial to others, and wrong if it is detrimental to others.'*’

One of the difficulties of bodhisattva ethics is: should and can someone who has taken
the bodhisattva vow tolerate those who through maliciousness and perverse ideology
perpetrate horrendous deeds? On the one hand, a bodhisattva is not supposed to regard even a
single sentient being as his foe and thus make it an object of his aversion, for doing so would
mean violation of the bodhisattva vow. On the other hand, how can a bodhisattva regard
someone who perpetrates horrendous deeds out of sheer maliciousness or perverse ideologies
as his friend? Would not a bodhisattva’s show of tolerance indicate his intellectual and
emotional consent to such deeds and thereby make himself an accomplice of the perpetrators?
Aryadeva seems to offer an answer to this predicament. According to him, just as a physician
does not regard a patient possessed with a spirit (bhita: 'byung po) as his foe, so sages regard

147 Bodhicittavivarana 86:
gang zhig bsgom pas brtan pa ni ||
gzhan gyi sdug bsngal gyis bred nas ||
bsam gtan bde ba dor nas kyang ||
mnar med pa [= par?] yang jug par ‘gyur ||.
For an English translation, see LINDTNER 1997: 61. See also Bodhicaryavatara 8.107:
evam bhavitasamtanah paraduhkhasamapriyah |
avicim avagahante hamsah padmavanam yathd ||.
For an English translation, see CROSBY & SKILTON 1995: 97,

'® Ratndvali 3.63-64:
gang la du ni phan 'gyur na ||
de la dug kyang sbyin par bgyi ||
kha zas mchog kyang mi phan na ||
de la de ni sbyin mi bgyi ||
sbrul gyis zin la ji lta bur ||
sor mo bead la phan bshad pa ||
de bzhin thub pas gzhan phan pa ||
mi bde ba yang bya bar gsungs ||.

199 Ratnavali 2.35¢d:
paraikantahitam satyam ahitatvan mysetarat ||.
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intellci%ual-emotional defilements (klesa: nyon mongs pa) as their foes, not those who possess
them.

A final question would be how much a bodhisattva should actively dedicate himself to
the benefit of others. The answer would be ‘to the best of one’s capacity’ (vathasaktya
yathabalam: ci nus ci lcogs kyis), an expression used often in the Bodhisattvabhiimi. A
bodhisattva is not culpable for not having done things that he is not capable of, very much
according to the dictum: Ad impossibile nemo obligatur (“No one is obliged to do the
impossible”). The conscience of individual bodhisattvas alone would stand witness to whether
or not they indeed did their best.

7. Concluding Remarks

In conclusion, one could say that bodhicitta is all about becoming a buddha. Becoming a
buddha in turn means directly experiencing the ontological buddha, true reality, by means of
the gnoseological buddha, the profoundest meditative insight. For someone striving to
become a buddha, any method or resource seems to be acceptable so long as he or she thinks
and acts within the bounds of extraordinary prajfia and karuna.

10 Catuhsataka 5.9 (LANG 1986: 56):
khro yang *byung pos bzung pa la ||
sman pa ’khrug pa min pa ltar ||
thub pa nyon mongs dgrar gzigs kyi ||
nyon mongs dang ‘brel gang zag min ||.
For an English translation, see LANG 1986: 57. Cf. also the Catuhsatakatika (P, fol. 106a2; D, fol. 96b7; S, vol.
60, p. 1163.5-7):
’di 'dir sems can skyon min gyi ||
"di ni nyon mongs rnams skyon zhes ||
rnam par dpyad nas mkhas pa rnams ||
sems can dag la "khrug mi byed ||.



Chapter Two

Previous Studies on Bodhicitta

Should one initiate [something], one should initiate [it] with bodhicitta.
Should one reflect on [something], one should reflect on bodhicitta.
Should one analyse [something], one should analyse bodhicitta.

Should one investigate [something], one should investigate bodhicitta.

— Khu-nu Bla-ma, Byang sems bstod pa'

1. Introductory Remarks

In this chapter, I attempt to review studies relating to bodhicitta or cittotpada previously
undertaken by modern scholars. For a number of reasons, however, my survey will not be
comprehensive. In the first place, I have been selective in my choice of secondary literature,
giving preference to books and articles which deal with bodhicitta as the main topic.
Furthermore, several relevant studies by Japanese scholars will not be discussed because of
either language barrier or inaccessibility. In spite of these restraints, I hope to provide a
general review of the previous studies.

The notion of bodhicitta or cittotpada, conceived as it was as the quintessence of
Mahayana Buddhism, received great attention among traditional scholars. sGam-po-pa
(1079-1153), the famous disciple of the Tibetan yogin Mi-la-ras-pa (1052-1135), for
example, thought all Buddhist teachings to be somehow centred around bodhicittotpada. He
stated that some teachings deal with the foundations (meaning perhaps prerequisites) of
cittotpada, some with its object, some with its attributes, some with its observances, some
with its benefits, and some with its results.? On the other hand, it received relatively less

! Byang sems bstod pa 98:
brtsam na byang chub sems las brtsam ||
bsam na byang chub sems nyid bsam ||
dpyad na byang chub sems su dpyad ||
brtag na byang chub sems la brtag ||.

Cf. the English translation in SPARHAM 1999: 59.

2 Dwags po thar rgyan (pp. 44.16—45.3): de yang chos kha cig ni sems bskyed kyi rten | chos kha cig ni sems
bskyed kyi dmigs pa | chos kha cig ni sems bskyed kyi chos | chos kha cig ni sems bskyed kyi bslab bya | chos kha
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attention among the first scholars of Buddhism in the West. Laurence Austine Waddell
(1854-1939), for instance, whose work served as an authoritative source on Tibetan
Buddhism for many years, did not even mention the word bodhicitta or cittotpada.’ This
discrepancy may be explained by the differences in attitude, interests, and priorities between
traditional scholars and modern ones.* One of the reasons why the theory of bodhicitta has not
received much attention among modern scholars seems to be the assumption that bodhicitta is
of no philosophical interest.

This tendency, however, is changing. There is a growing interest in Buddhist ethical or
moral philosophy, and thus also in the study of bodhicitta. Many scholars have noticed that
the term bodhicitta is used with various meanings. To be precise, the concept of bodhicitta
found in both tantric and non-tantric Mahayana is not uniform within or between either of
them.” But up to now no one has proposed a comprehensive scheme to explain these
differences, and it is thus difficult to create a systematic, coherent picture of the previous
studies relating to bodhicitta. 1 have devised a scheme (described in chapter seven) that I
believe spans the entire spectrum of meaning expressed by bodhicitta. The five typologies
proposed by me are: (a) ethico-spiritual, (b) gnoseological, (c¢) ontological, (d) psycho-
physiological, and (e) semeiological. In my survey, I shall, whenever necessary, use these
typologies to describe the types of bodhicitta studied by previous scholars.

2. The Early Western Knowledge of Bodhicitta

The concept of bodhicitta or cittotpada probably first became known to a European not
through Sanskrit but through Tibetan sources. Francesco Orazio della Penna (1681-1745), an
Italian Capuchin,® must have learned about bodhicitta from Tsong-kha-pa Blo-bzang-grags-
pa’s (1357-1419) famous Lam rim chen mo, which he translated.” As this translation has
unfortunately not been preserved, we do not know how he actually treated the theme. Another
Italian father, the Jesuit Ippolito Desideri (1684—1733), acquired during his five-year stay
(1716-1721) in Lhasa an excellent knowledge of the Tibetan language and religion, and made
excerpts of many Tibetan works starting with the Lam rim chen mo. 1t is possible that he also
discussed the theory of bodhicitta in the third book of his Relazione (to which I have no
access), which is said to be entirely devoted to a description of Tibetan religions.®

cig ni sems bskyed kyi phan yon | chos kha cig ni sems bskyed kyi 'bras bu ste | theg pa chen po’i chos ni sems
bskyed pa [= par/la?] ma ’dus pa med do ||.

3 WADDELL 1895.

* Walpola Rahula, for example, complained that scholars tend to neglect the ethical aspect of Buddhist teachings:
“Ethical Conduct (Si/a) is built on the vast conception of universal love and compassion for all living beings, on
which the Buddha’s teaching is based. It is regrettable that many scholars forget this great ideal of the Buddha’s
teaching, and indulge in only dry philosophical and metaphysical divagations when they talk and write about
Buddhism” (RAHULA 1974: 46).

5 NAKAMURA 1980: 323, n. 24.

¢ Della Penna was only one of the many eighteenth-century Capuchins and Jesuits who acquired good
knowledge of Tibetan. He lived in Lhasa from 1716 to 1732 and compiled a Tibetan dictionary (35,000 words),
which was later translated into English by F. C. G. Schroeter and published in Serampore in 1826 (DE JONG
1987a: 12).

7 Della Penna’s translation of the Lam rim chen mo is apparently mentioned (among his other writings) in his
chronological summary of Tibetan history published by Antonio Giorgi in his Alphabetum Tibetanum
Missionum Apostolicarum Commodo Editum, Rome, 1762 (DE JONG 1987a: 12).
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The study of the Indian sources of Mahayana Buddhism in Sanskrit began in the West
in 1837, when the Société Asiatique received from Brian Houghton Hodgson (1800-1894),
who was then in Kathmandu, eighty-eight Buddhist Sanskrit manuscripts. That same year,
Eugéne Burnouf (1801-1852) started reading the Saddharmapundarikasitra, and in 1839 he
completed a translation of it, which appeared only after his death.” This siitra expounds the
concept of ‘one vehicle’ (ekayana. theg pa gcig) and one goal (i.e. Buddhahood). As a means
of attaining this goal, the realisation of emptiness (sanyata: stong pa nyid) and the generation
of bodhicitta are taught at the end of the fourth chapter.'®

Unlike L. A. Waddell, Emil Schlagintweit (1835-1904), in his famous book Buddhism
in Tibet (first published in 1863), does mention the idea of bodhicitta at least once, when
discussing the so-called ‘code of eight specific duties’ drawn up for a more general Tibetan
Buddhist public.'' He based himself on Alexander Csoma de Kords (1784—1842), who in turn
must have based himself on Tsong-kha-pa’s Lam rim chen mo.

3. Monographs on the Study of Bodhicitta

I am aware of two monographs on bodhicitta: (a) A Study of Bodhicitta (in Japanese) by
Taishii Tagami, published in 1990,'? and (b) Francis Brassard’s The Concept of Bodhicitta in
Santideva’s Bodhicarydvatdra, published in 2000. Taishi Tagami (Komazawa University)
has devoted much of his research life to the topic, and his monograph, which is an
investigation into the origin and development of the bodhicitta concept, is the product of
several years of study and his most important publication on the subject. His works are often
mentioned by Hajime Nakamura in his book Indian Buddhism when referring to the concept
of bodhicitta. Brassard’s monograph is a study of the nature and function of bodhicitta and its
relationship to the spiritual path as delineated by Santideva in his Bodhicaryavatéra.

(a) Taishii Tagami (1990)

On the basis of a summary and a detailed table of contents in English which Tagami helpfully
provides,”® 1 shall briefly describe the subject matter of his monograph here. The book
contains eight chapters. In addition, there is a general introduction, conclusion, and appendix
to the book followed by the summary and table of contents in English. In the introduction, the
author discusses the problems connected with the study of bodhicitta and provides an outline
of the eight chapters. Two important points are made in the first chapter with regard to non-
Mahayana Buddhist sitras: (a) several terms, such as samvega, which correspond to the term
bodhicitta, are found in non-Mahayana sitras, but their meanings and functions are different
from those of the term bodhicitta found in Mahayana sitras, and (b) terms such as bodhicitta

% The manuscript of Desideri’s work was discovered by C. Puini in 1875 but was published only in 1904.
Luciano Petech and Giuseppe Tucci praised his study of Tibetan Buddhism as well in advance of his time (DE
JONG 1987a: 13).

° DE JONG 1987a: 19.

1% Otherwise the theory of emptiness (siinyata) seldom occurs in the Saddharmapundarikasiitra. There seems to
be some disagreement regarding the relative chronology of the individual chapters of the sitra. For details, see
VETTER 2001: 82-87, where it is maintained that the Saddharmapundarikasitra represents a strand of

‘Mahayana without Prajfiaparamita.’

' SCHLAGINTWEIT 1863: 106: “To form in one’s mind the resolution to strive to attain the highest degree of
perfection, in order to be united with the supreme intelligence.”

21 am grateful to Kazuo Kano (University of Kyoto/Hamburg) for presenting me a copy of this book.

13 TAGAMI 1990: 519-532.
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and sambodhicitta are not found in non-Mahayana sitras. Tagami regards the term arfidcitta
as the original word for what later came to be denoted by bodhicitta.'* He thus maintains that
the concept of bodhicitta (although not the term) was extant already in the non-Mahayana
satras. In the second chapter, Tagami discusses the term bodhicitta in Abhidharma literature.
Although two of the three subheadings of this chapter refer to mahabodhicitta (in the
Prajiiaptisastra) and bodhicitta (in the Mahavibhasasastra), it seems that these terms actually
do not occur in the respective two works. Furthermore, Tagami states, the word laukikagrata
occurring in the Jianaprasthana is the corresponding Abhidharma term for bodhicitta. 1,
however, find this proposition very problematic.

The third chapter examines how bodhicitta figures in the Mahdvastu. The fourth
chapter contains a discussion of the Chinese translations of the word bodhicitta by fifteen
famous translators and an examination of the term bodhicitta in Sanskrit sources, namely, the
Vajracchedika, Kasyapaparivarta, Astasahasrika, Sukhavativyuha, Saddharmapundarika-
sitra, Dasabhumikasitra, and Gandavyuhasutra. The fifth chapter presents the features and
functions of bodhicitta. Among other things, Tagami proposes that bodhicitta has a function
similar to that of a mnemonic formula (dharani: gzungs sngags). He also provides cases
where bodhicitta is equated with emptiness (sinyata: stong pa nyid). The sixth chapter deals
with the nature and development of the bodhicitta concept in some important Mahayana
sutras. Bodhicitta is investigated there under the aspect of its being (a) an indispensable
precondition for the revelation of the buddhadhatu or tathagatagarbha, (b) an altruistic
practice, (c) an equivalent of sinyata, and (d) an equivalent of tathagatadhatu. The first two
apparently correspond to what I call ethico-spiritual bodhicitta, and the latter two to
ontological bodhicitta.

The seventh chapter presents the theory of bodhicitta according to various Mahayana
Sastras, such as the Mahdyanasitralamkara. It also discusses the relationship between the
theory of bodhicitta and that of the tathagatagarbha. The eighth chapter discusses the place
of  bodhicitta  within  tantric Buddhism, mainly as exemplified in the
Vairocandabhisambodhitantra. In sum, Tagami comes to the following four conclusions: (1)
The term bodhicitta is uniquely Buddhist but is not found in non-Mahayana sources. (2) The
term found in non-Mahayana sutras for bodhicitta is afifiacitta, and the corresponding non-
Mahayana term used in Abhidharma sources is laukikagrata. (3) The term bodhicitta
according to the Mahayana scriptures means ‘thought of Enlightenment’ and not ‘thought to
Enlightenment.’ (The difference between the two is, however, not quite clear to me. It may be
that Tagami is making here a case for an ontological or gnoseological interpretation of
bodhicitta (i.e. citta whose nature is characterised by bodhi) against an ethico-spiritual
interpretation (i.e. citta that is directed towards the attainment of bodhi). (4) The function of
bodhicitta is similar to that of a dharani.

(b) Francis Brassard (2000)

Francis Brassard, in attempting to understand the nature and function of bodhicitta in the
Bodhicaryavatara, presents two opposing interpretations by Daisetz Teitaro Suzuki and
Sangharakshita, compares and contrasts them, and then offers his own interpretation.
According to him, Suzuki understood bodhicitta as an ‘instigator of a brute force’ which is

undefiled faculties, namely, gjfiasyamindriya (kun shes par byed pa’i dbang po), ajriendriya (kun shes pa’i
dbang po), and ajriatavindriya (kun shes pa dang ldan pa’i dbang po), which are among the twenty-two faculties
(indriya) discussed in the Abhidharmakosa and elsewhere.
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‘totally devoid of knowledge’ and as having a ‘definitive conative connotation,” and thus he
translated it as a ‘desire for enlightenment.’15 If this is indeed the case, Suzuki’s notion of
bodhicitta would not seem to fit into any of the five typologies of bodhicitta which I discuss
in my work. Sangharakshita, on the other hand, interprets bodhicitta as a ‘will to
enlightenment,” or ‘going for refuge,” and that too on a ‘cosmic scale.” According to Brassard,
Suzuki interpreted bodhicitta in ‘conative,” ‘purely motivational’ and ‘functional’ terms, and
Sangharakshita in ‘metaphysical’ ones. He himself goes on to interpret bodhicitta within what
he calls a ‘soteriological context,” which takes three aspects of bodhicitta (namely,
‘functional,” ‘metaphysical,” and ‘ethical’ ones) into consideration, as well as their role ‘in the
process of spiritual transformation.” Bodhicitta, in the context of the spiritual path, can,
according to him, possibly assume three functions, that is, it can function as: (1) a ‘desire for
enlightenment,” where desire is an ‘act of will,” and by extension a ‘commitment,” (2) an
‘object of concentration,” and (3) a ‘basis for the cultivation of awareness.”'®

4. Articles on Bodhicitta

Several articles that deal with bodhicitta or cittotpada have appeared. In the following few
paragraphs, I shall attempt to review some of the most important ones accessible to me.

(a) Kumataré Kawada (1965)

In 1965 the Japanese scholar Kumataro Kawada wrote an article in German about both the
transcendent and immanent nature of bodhicitta. Bodhicitta is discussed there in a
philosophical context under four points: (1) the problems related to the transcendent and
immanent nature of bodhicitta, (2) the relation between bodhicitta and dharmata, (3)
methodological relativisation, and (4) concluding observations.

(1) Under the first point, Kawada states that the transcendent nature of bodhicitta is
analysed in great detail and with great precision in both Hinayana and Mahayana sources,
thereby suggesting that bodhicitta as an idea is common to both the Mahayana and non-
Mahayana systems. Kawada’s assumption seems to be based on his usage of the term
bodhicitta in a strictly ‘gnoseological’ sense, that is, as the gnosis of a buddha. In any case,
the point he goes on to make is that although it might appear as if only the transcendent nature
of bodhicitta is important in Buddhism, in reality immanence too figures in, if one but
considers the concept of apratisthitanirvana, which implies that one is able to transcend
samsara (or attain nirvana) and yet remain within samsdra and continue carrying out salvific
activities. Kawada also addresses the relationship between the transcendent and immanent
nature of bodhicitta, viewing it as a problem that may be resolved in several ways. One of the
ways to explain the link between transcendence and immanence is on the basis of the
relationship between bodhicitta and the highest reality (dharmata).

(2) Under the second point, he discusses three matters: (a) the notion that the highest
truth or reality (dharmata) is the ‘master,” (b) the idea that one becomes awakened by gaining
insight into the eternal dharmata, and (c) the Buddhist claim of the absoluteness of truth.
Under the first subpoint, he explains that a buddha, a bodhisattva, and bodhicitta are all
dependent on the dharmata, whereas the dharmata is eternal and is independent of them. In
other words, to use my typologies, ‘gnoseological’ bodhicitta and the beings who possess it
are dependent on the ‘ontological’ one. Under the second subpoint, he argues that it is by
gaining cognitive insight into the enduring dharmata that one obtains bodhicitta (in its

'S Cf. SINGH 1977: 31-32, where Suzuki’s positions on bodhicitta, as found in his Outlines of Mahayana
Buddhism, have been summarised.

'S BRASSARD 2000: 27.
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‘gnoseological’ sense) and becomes awakened, and it is at this juncture that both the
transcendent and immanent nature of bodhicitta can unfold. Under the third subpoint, he notes
that Buddhism, like other religions and philosophies, lays claim to the absoluteness of truth.

(3) Since every philosophy and religion lays claim to absoluteness, it is, according to
Kawada, methodologically sensible for each of them to transcend itself, find its own methods
of putting itself into perspective, and scrutinise the claims regarding the universality of truth
made by it and others; otherwise any mutual understanding among them would give way to
narrow-minded mutual deprecation. For Buddhist philosophy, he recommends the
transcendent and immanent nature of bodhicitta as a suitable and practical point of reference.

(4) In the concluding part of the article, he refers to the four kinds of sraddha
mentioned in the Mahdyanasraddhotpada, namely, those pertaining to the ‘root’ (called
pauranasthitidharmata in the Lankavatarasutra), Buddha, Dharma, and Samgha. According
to him, for one who has only the last three in mind, the Three Jewels would remain only
immanent, but for one who has all four in mind, the Three Jewels would be transcendent and
immanent simultaneously.

(b) Lal Mani Joshi (1971)

The article by Lal Mani Joshi published in 1971 is one of the most useful on bodhicitta. By
referring to a number of source texts including the Vajradhvajasutra, Astasahasrika,
Nairatmyapariprcchasatra,  Gandavyihasutra,  Guhyasamdjatantra,  Hevajratantra,
Bodhisattvabhiimi, Mahayanasitralamkara, Bodhicittotpadasastra (attributed to one
Vasubandhu),  Abhisamayalamkara, ~Dharmasamgraha  (attributed to  Nagarjuna),
Siksasamuccaya, Bodhicaryavatara, First Bhavanakrama, Prajiiopayaviniscayasiddhi (by
Anangavajra), and Jiianasiddhi (by Indrabhuti), the author attempts a historical survey of the
bodhicitta concept. He makes it clear that the concept does not occur in the early Pali
literature (i.e. in non-Mahayana Buddhism), whereas it is pervasive in both tantric and non-
tantric Mahayana. He refers to several aspects and types of bodhicitta, including its nature,
subdivisions, causes, significance, and benefits, eulogies of it, and similes for it. Apart from
the common meaning of bodhicitta, he refers to a ‘highly philosophical and absolutistic’ idea
of bodhicitta (i.e. in the sense of what I call ‘ontological’ bodhicitta), the idea of Vajrasattva
being bodhicitta, and the designation of the union of emptiness (sunyata: stong pa nyid) and
compassion (karund: snying rje), the union of insight (prajfia: shes rab) and efficient
strategies (upaya: thabs), the fluids of virility (Sukra: khu ba), and great bliss (mahasukha:
bde ba chen po) as bodhicitta. The various notions of bodhicitta, however, have not been
placed by him into any historical or doctrinal context, and seem to stand isolated from each
other.

(c) S. K. Nanayakkara (1971)

S. K. Nanayakkara’s overview of bodhicitta in the Encyclopaedia of Buddhism published by
the Government of Ceylon is one of the most informative such accounts that I have
encountered. Nanayakkara maintains that bodhicitta is an important concept common to
Theravada (implicitly) and tantric and non-tantric Mahayana Buddhism. He has also showed
that in non-tantric Mahayana bodhicitta ‘developed along both ethical and metaphysical
lines,” and that in due course these two aspects were blended together. Further, he states that
in tantric Mahayana bodhicitta came to be regarded as great bliss (mahdsukha: bde ba chen
po). One of the strengths of this article is that it gives many important primary sources, which
show the historical development of the concept of bodhicitta. However, Nanayakkara makes
some problematic comparisons. For example, he states that in non-tantric Mahayana
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bodhicitta was developed along ‘pantheistic lines’ and came to be ‘analogous to the Brahman
concept of the Upanisads.”"

(d) Lobsang Dargay (1981)

An article by Lobsang Dargay entitled “The View of Bodhicitta in Tibetan Buddhism” was
published in 1981. In this article, Dargay—taking Tsong-kha-pa and Mi-pham rNam-rgyal-
rgya-mtsho (1846—1912) as his test cases—demonstrated how Tibetan scholars attempted to
harmonise the divergent views of bodhicitta found in Indian sources. As the basis for his
discussion, he employed the commentaries on the Abhisamayalamkara by Tsong-kha-pa and
Mi-pham.'® He seems to have chosen these scholars as representatives of the youngest and the
oldest schools of Tibetan Buddhism, respectively.

Three topics regarding bodhicitta are discussed: (1) the problem concerning the
placement of pranidhicitta (‘the resolve to aspire’) and prasthanacitta (‘the resolve to set
out’) on the different levels of the bodhisattva paths, (2) conventional and absolute bodhicitta,
and (3) the issue of whether bodhicitta is mind (citta: sems) or a mental factor
(caitta/caitasika: sems las byung ba). Under the first point, Dargay addresses several issues.
He notes that prasthanacitta is said to involve the practice of the six perfections (paramita:
pha rol tu phyin pa) on the one hand, and to be already active at the intermediate level on the
path of accumulation (sambharamarga: tshogs kyi lam)—that is, while one is still an ordinary
person (prthagjana: so so/so’i skye bo)—on the other. Consequently, he raises the following
questions: How can a bodhisattva who is still a prthagjana and who has no direct insight into
true reality possess the perfection of insight (prajfiaparamita: shes rab kyi pha rol tu phyin
pa)? Do pranidhicitta and prasthanacitta start simultaneously from the very beginning and
continue until the very end, that is, the stage of a buddha? Or do they start and end at different
levels of the bodhisattva path? Dargay shows that some Tibetan scholars leave some of these
questions unresolved and that various other scholars, even within the same school, come up
with different solutions. He shows, for example, that ’Jam-dbyangs-bzhad-pa (1648-1721),
although a dGe-lugs-pa, deviates from Tsong-kha-pa, and that Mi-pham, although a rNying-
ma-pa, deviates from ’Jigs-med-gling-pa (1729/30-1798). Dargay then goes on to present the
explanations of conventional and absolute bodhicitta offered by Tsong-kha-pa and Mi-pham.
The discussion of the third point is based mainly on Indian sources and ends with the
conclusion that although Tibetans were aware of divergent Indian views on this issue, they
held the view of Haribhadra (who flourished in the later part of the 8th century) and his
disciples as authoritative.

(e) Gareth Sparham (1987)

Gareth Sparham’s article “Background Material for the First of the Seventy Topics of
Maitreya-natha’s Abhisamayalamkara,” which appeared in 1987, deals with the meaning of
cittotpada in Abhisamayalamkara 19-20. The aim of the article is to explain ‘what citfotpada
is and how it is to be defined.” Sparham attempts to do this by (1) supplying the context of the
verses in the Prajfiaparamita tradition in general and in the Abhisamayalamkara in particular,
(2) explaining some of the metaphysical implications of the verses according to traditional
exegesis, and (3) presenting translations of the pertinent commentaries on the verses, namely,
Haribhadra’s Abhisamaydlamkaraloka and Tsong-kha-pa’s Legs bshad gser phreng. The
issue of whether cittotpada is citta or caitta is also discussed in this context. Furthermore,

1" NANAYAKKARA 1971: 184.

'® That is, Tsong-kha-pa’s famous Legs bshad gser phreng and Mi-pham’s mNgon rtogs rgyan ’grel.
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according to him, all Indian and Tibetan Mahayana writers seem to agree that a fully qualified
cittotpada requires two objects of appropriation: (a) bodhi, which a bodhisattva hopes to
attain, and (b) the benefit of other sattvas, which he hopes to accomplish. The first is seen as
the means of achieving the second.

(f) Gareth Sparham (1992)

In 1992 Gareth Sparham wrote another article, entitled “Indian Altruism: A Study of the
Terms bodhicitta and cittotpada,” in which he attempted to trace the origin of the cittotpada
doctrine and also to demonstrate how its origin differs from that of bodhicitta. He further goes
on to differentiate the meanings of bodhicitta, cittotpdda, and bodhicittotpada. According to
him, the concept of cittotpada can be traced in a later part of the Astasahasrika (named by
him the ‘Origin-Passage’), which he cites, translates, and comments upon.'® Noting that the
Origin-Passa%e is corroborated by the Ratnagunasamcaya, he then makes the following
observations: ™
Based on the Origin-Passage, cittotpada was originally an attitude, construed out of the wilful
manipulation of ideas or imagination, that welled up within the person banishing negativism and
depression and inspiring further effort. In the earliest formulation of cittotpada this uplifting of
the heart was to be caused by thinking about living beings in a certain fashion: (a) imagining
them to be relatives and (b) reflecting on the sameness of them and oneself. Such thoughts or
ideas were to make bearable the difficult work of a bodhisattva. Although altruistic sentiments
are clearly identifiable in the Origin-Passage there is no unequivocal altruistic message, in the
sense of an exhortation urging the bodhisattva to make work for others his primary motivation.
It should be stated that although the Origin-Passage does use the expression cittam
utpadayitavyam twice, the term cittotpada itself does not occur there. This may be because
the Origin-Passage indeed represents an early pre-terminological passage, that is, one where
the technical term cittotpada has not yet been fixed.”' Sparham, however, seems to make no
distinction between what one might call the pre-terminological cittam utpadayitavyam and the
terminological word cittotpada, and argues as though the latter can already be found in the
Origin-Passage.

Next, Sparham distinguishes the terms bodhicitta and cittotpada.** According to him,
the component citfa in bodhicitta refers to ‘something more fundamental’ (i.e. prakrtis
cittasya prabhasvara: sems kyi rang bzhin ’od gsal ba), and the bodhi in bodhicitta to the
‘Prajiiaparamita herself.” On the other hand, citta in cittotpada (which compound, according
to him, occurs in the Origin-Passage) is understood as something that needs to be generated
by a ‘set of notions’ (samjfia: 'du shes). He further states that the meaning of cittotpada in the
Origin-Passage underwent transformation and was later divided into conventional and
ultimate bodhicittotpada, as follows: Conventional bodhicittotpada is ‘concerned with
conventional realities such as the needs of other living beings and the attainment of
enlightenment,” whereas ultimate bodhicittotpada is ‘none other than the original bodhicitta’
(i.e. ‘the non-dual liberating vision and the ultimate reality called Prajfiaparamita,” which I
call ‘gnoseological’ and ‘ontological’ bodhicitta, respectively). According to Sparham,

'Y SPARHAM 1992: 224-227.

% Ibid., 227-228.

2! This seems to be also the case with the technical term bodhicitta; that is, the terminological word bodhicitta
was developed later from earlier pre-terminological expressions such as bodhdya cittam utpadyate to which 1
shall return later. Schmithausen pointed out to me that a similar case seemingly exists with regard to

satipatthana and satim upatthapeti.

22 SPARHAM 1992: 228-230.
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bodhicitta and cittotpada were originally different in meaning, and later bodhicitta became
more popular as a shortened form of bodhicittotpada.

Sparham then goes on to discuss the lineage of the gractice of the sameness of self and
others (paratmasamata: bdag dang gzhan du mnyam pa).*> In this context, he, following La
Vallée Poussin, makes the following two observations about the idea of paratmasamata
expressed by Santideva:** (1) ‘self and other are ultimately undifferentiated,” and (2)
‘empathy with the plight of others is natural because one shares feelings of happiness and
sorrow in common with them.” The former is said to be a doctrine of the Prajfiaparamita
scriptures, whereas the latter, which is not distinctly Buddhist, is said to be found in pre-
Mahayana texts. The rest of the article makes an attempt to trace the so-called ‘seven-point
lineage’ (rgyu 'bras man ngag bdun) recognised in Tibet and concludes with some remarks
about the place of altruism in Mahayana Buddhism.?® I shall return to this article by Sparham
in chapter five, where I discuss some of the ideas presented by him in more detail.

5. Studies on Bodhicitta in Specific Canonical Works

Although it is beyond the scope of this study to undertake a survey of all editions,
translations, and summaries of Mahayana sitras and sastras dealing in one way or the other
with the topic of bodhicitta, there exist several studies each of which makes a valuable
contribution to understanding how bodhicitta is used in a specific work, and which should
therefore be mentioned here, however briefly. Since numerous publications dealing with
bodhicitta are in Japanese, I shall list here some of them, even though it has not been always
possible to locate them or to assess them.

Ulrich Pagel has discussed bodhicitta or cittotpada in his studies of the
Bodhisattvapitaka published in 1994 and 1995. The idea that a bodhisattva becomes a buddha
at the very instant bodhicitta is first generated—an idea found in the Satasahasrikdi—has been
noted by David Seyfort Ruegg”® Likewise the notion that a bodhisattva attains
vajropamasamadhi immediately after the generation of bodhicitta, as stated in the
Paficavimsatisahasrika, has also been pointed out by him.”” In 1972 Taishii Tagami addressed
the meaning of updya and cittotpada in the Saddharmapundarikasiitra®® The chapter on
bodhicittotpada and vinayacitta in the Dasabhumikasiitra was dealt with in a 1966 article by
Yukinori Tokiya.” In 1993 Jens Braarvig discussed prathamacittotpada, the first of the
eighty ‘inexhaustible factors’ (aksaya: mi zad pa), in his study of the
Aksayamatinirdesasiitra.® Just as lotuses grow in mud, so too does bodhicitta grow in the
heap of intellectual-emotional defilements (klesa: nyon mongs pa); this comparison, found in

3 Ibid., 230-232.

** The expression pardtmasamata is used, for example, in Bodhicaryavatara 7.16c.

5 SPARHAM 1992: 233-236.

% SEYFORT RUEGG 1989: 166-167.

7 Ibid., 167.

% Taishi Tagami, “Upaya and Cittotpada in the Saddharmapundarika-siitra.” IBK 20/2, 1972, pp. 807-810.

® Yukinori Tokiya, “On the Chapter ‘Bodhicittotpada and Vinayacitta’ in the Dasabhamikasiitra.” IBK 14/2,
1966, pp. 615-619.

30 BRAARVIG 1993: vol. 1, 20-23 (text); vol. 2, 70-84 (translation). For Mi-pham’s integration of the ‘eighty
inexhaustibles’ with the twenty-two cittotpadas, see KAWAMURA 1981: 131-145.
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the Vimalakirtinirdesasitra, is briefly mentioned by A. K. Warder.®' The account of Mara’s
generation of bodhzcztta found in the Siiramgamasamadhisiitra has also drawn the attention of
some scholars.”? Chishd Namai wrote an article on svacittadhisthana, treating it as an aspect
of bodhicitta in the Gandavyihasutra, 3 and another on bodhicittabhdvana in tantric
Buddhism.** Warder has remarked that the main theme of the Gandavyuhasitra is the quest
for awakening, which begins with bodhicitta. He has also taken note of the numerous similes
(mvolvmg such things as alchemy and a certain gem) used in that sirra to describe
bodhicitta.® For the entry bodhicitta in his Buddhist Hybrid Sanskrit Dictionary, Franklin
Edgerton has drawn on the Mahavyutpatti, Lalitavistarasiitra, and Gandavyihasatra. In
particular, he refers to the glonﬁcatlon of bodhicitta in the Gandavyuhasiitra (cited in the
Siksdsamuccaya in abbreviated form).*®

Helmut Eimer, discussing the four caryas and ten bhiimis in the Mahavastu, noted that
the work belongs to a period during which the term bodhicitta was formed, and stated that the
presentation of the pranidhicarya and bhuimis in it reflects the actual meaning of bodhicitta,
even though the latter has not yet become a fixed term.”” The technical term bodhicitta,
however, does occur in the Mahavastu.®® Seyfort Ruegg, referring to Demiéville, pointed out
that the bodhisattva’s non-regression after the ﬁrst generatlon of bodhicitta is mentioned in
Samgharaksa’s supplement to the Yogdcarabhiimi.*® There exist two articles on citfotpdda in
the Yogacarabhumz one published in 1971 by T. Tagami,** and the other in 1981 by K.
Ozawa.* Summanes of the cittotpada chapter of the Bodhisattvabhiimi have been made by
several scholars.*” Wogihara and Dutt’s editions of the text have been valuable contributions
as well.* The cittotpdada chapter of the Bodhisattvabhiimi was translated into Japanese by K.
Soma.** The edition and translation of the Mahayanasitralamkara and one of its

3 WARDER 1980: 399.
32 SNELLGROVE 1987a: 65-66.

33 Chish6 Namai, “On svacittadhisthana: An Aspect of bodhicitta in the Gandavynhasitra.” IBK 43/2, 1995, pp.
876-868.

3 NAMAI 1997. This article (pp. 660, n. 14; 668, n. 43) also alludes to another study by the same author entitled
“Bodhaishinge ni kansuru ichi-kosatsu” (A Study of the Bodhicittagatha). The Mikkyo Bunka, 1970.

35 WARDER 1980: 427-228.

¥ BHSD, s.v. bodhicitta.

7 EIMER 1976: 16, n. 54, 97-110.

¥ Mahavastu (vol. 2, pp. 282.17, 392.9).
% SEYFORT RUEGG 1989: 151.

% Taishi Tagami, “On the Bodhicitta in the Yogacara-bhiimi—Centering around the bodhisattva-bhiimi.”
Komazawa Daigaku Bukkyo Gakubu Ronshii 1, 1971, pp. 46-69.

4 Kenju Ozawa, “On Cittotpada in the Yogdacarabhimi.” IBK 30/1, 1981, pp. 281-285.

2 BENDALL & LA VALLEE POUSSIN 1905: 44-48 (summary by Bendall), 48-52 (notes by La Vallée Poussin).
See also the EoB (pp. 234-235); Bodhisattvabhumi (DUTT): 9-10; POTTER 1999: 416.

“ WOGIHARA 1930-36 & DUTT 1966.
% Kazui Soma, “Bonbunwayaku Bosatsuji Shusho no sho Hosshin no sho” [A Japanese Translation of the

Gotrapatala (Bodhisattvabhumi 1.1) and the Cittotpadapatala (Bodhisattvabhiimi 1.2)]. Bukkyogaku Kenkyu
(“Studies in Buddhism™) 42, 1986, pp. 1-26.
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commentaries published by Sylvain Lévi in 1907 and the edition and translation of the
Siksasamuccaya published by Cecil Bendall and W. H. D. Rouse in 1922 should also be noted
here. Deserving mention, too, in this context are a study of cittotpdda in the
Abhisamayalamkara by Hirofumi Isoda, published in 1970, and Naoya Funahashi’s 1988
article on the citfotpada chapter of the Mahayanasatralamkara.*®

Takasaki, in his study of the Ratnagotravibhaga, has noted that the main theme of the
* Mahayanadharmadhatvavisesasastra, a small work attributed within the Chinese tradition to
Saramati, is bodhicitta, which is presented there under twelve points of view. The author
takes it to be synonymous with cittaprakrti and tathagatagarbha.*” Tagami, too, wrote an
article on the concept of bodhicitta in the same text.*® Another article in Japanese, by Kydsen
1t, is about the meaning of bodhicitta and tathagatagarbha in the Ratnagotravibhaga.®
Tesshii Kaneko has studied bodhiciffa in the context of Japanese Buddhism with special
reference to the ninth consciousness (i.e. Paramartha’s amalavijﬁc'ma).50 The
Bodhicittotpadasastra attributed to one Vasubandhu, which must have been very popular in
China, was studied by Bhadanta Santi Bhiksu®' as well as by Shinten Sakai.’* A study of the
Chinese commentary on the Bodhicittotpadasastra by K. Yamaguchi appeared in 1949.%
Peter Harvey also briefly discussed what I call ‘ontological’ bodhicitta in the context of the
‘shining,” ‘radiant,” or ‘brightly shining’ citta and tathagatagarbha, alluding to several
sources such as the Astasahasrika.’

Of all works dealing with bodhicitta, Santideva’s Bodhicaryavatara has received the
greatest attention. One cannot possibly talk about bodhicitta without reference to it.”
Furthermore, the ten kinds of cittotpada, each linked with one of the ten bhiimis and
paramitas in the Madhyamakavatdra, have been noted by Seyfort Ruegg.’® The praise of

* Hirofumi Isoda, “A Study on Cittotpada in the Abhisamayalarkara.” IBK 19/1, 1970, pp. 71-76.

*¢ Naoya Funahashi, “A Study on the Cittotpada Chapter of the Mahayanasatralamkara.” IBK 37/1, 1988, pp.
43-49.

4T TAKASAKI 1966: 45-46.

* Taisha Tagami, “On the Thought of Enlightenment (bodhicitta) in the Mahayanadharmadhatvavisesasastra.”
Komazawa Daigaku Bukkyé Gakubu Kenkyit Kiyé 44/1-1, 1986, pp. 418-432.

4 Kydsen It5, “Bodhicitta and the Meaning of Tathagatagarbha in the Ratnagotra-mahayana-uttaratantra-sastra.”
Buzan Kyogaku Taikai Kiyo 14, 1986, pp. 71-82 [not seen].

% Tesshu Kaneko, “Study on Bodhicitta according to Hochibd Shoshin: With Special Reference to the Ninth
Consciousness.” Tendai Gakuhé 26, 1984, pp. 154—157 [not seen].

*! Bhadanta Santi Bhikshu, Bodhicittotpadasatra-sastra of Vas[ulbandhu. In Visva-Bharati: Annals BA, vol. 2,
1949 [not seen; ref. according to CLAUSON 1952: 18, no. 171; POTTER 1970: 31, nos. 541, 543].

%2 Shinten Sakai, “About the Bodhicittotpadasastra.” Mikkyo Bunka (Kyosan) 2, 1947, pp. 1=5 [not seen; ref.
according to POTTER 1970: 31, no. 542].

% K. Yamaguchi, “A Study on an Old Manuscript of the Commentary to the Bodhicittotpada-sastra.” Bukkyo
Shigaku 1, 1949, pp. 70-80 [not seen; ref. according to CLAUSON 1952: 56, no. 541].

** HARVEY 1995: 174-179.
> The large number of translations into various Western languages is itself testimony to modern scholars’
interest in the Bodhicaryavatara. See, for example, the details provided in GOMEZ 1999 and PFANDT 1986: 18-

19. The extent of its use for thematic studies cannot, however, be assessed here.

%% SEYFORT RUEGG 1981: 71, n. 229.
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bodhicitta in the Caryagitikosa has also drawn the attention of some scholars.”’ Along the
same lines, Herbert Guenther wrote an article on the eulogising of bodhicitta.*® Tt has been
noted, too, that the fundamental idea of the Subhasitasamgraha seems to be citta or
bodhicitta.”® The notion of bodhicitta in Kamalasila’s First and Second Bhavanakrama has
been discussed briefly by both Tucci and Seyfort Ruegg.%’ An article in Japanese on the two
kinds of bodhicitta in the Bhavanakrama was published in 1988 by Morinobu Asano.’'
Similarly, Atisa’s excursus on bodhicitta in his Ratnakarandodghata was discussed by Izumi
Miyazaki in 1994.%% Seyfort Ruegg has drawn attention to the first chapter of
Abhayakaragupta’s Munimatalamkara, where bodhicitta is treated as the main subject
together with the tathagatagarbha and ekayana theories.® Schmithausen, in his book Maitri
and Magic, refers to the occurrence of the bodhicitta concept in the Mahamayiuritika and
notes that the text explicitly states that the emergence of bodhicitta in nagas entails their
friendliness towards other sentient beings.**

Snellgrove’s introduction to the study of the Hevajratantra mentions the various
notions of bodhicitta found in that fantra.®® The remarkable definition of bodhicitta in the
Guhyasamdjatantra has understandably occupied many scholars.®® The meaning of bodhicitta
in the Vairocanabhisambodhitantra has been discussed by Nobuo Otsuka, who wrote two
articles on the subject in Japanese.®” In this connection, three articles in Hindi should be
mentioned, namely, one on the significance of bodhicitta in Buddhist tantric traditions by
Chhog Dorjee, one on absolute bodhicitta in Paramitayana and Vajrayana by Acarya Gyaltsen
Namdol, and one on the development of bodhicitta in Vajrayana by Banarasi Lal.*® The last
one contains several particularly useful citations from tantric sources.

7 NAKAMURA 1980: 341.

%% Herbert Guenther, “In Praise of Bodhicitta.” Stepping Stones 1/8, Kalimpong, 1951. See “Herbert V.
Guenther’s Publications” (in KAWAMURA & SCOTT 1977: xv). Although I have not seen this article, it
presumably discusses the eulogy of bodhicitta in the Gandavyihasiitra. See DASGUPTA 1958: 8-9, n. 1.

* NAKAMURA 1980: 388.

% First Bhavanakrama: 157-158; cf. SEYFORT RUEGG 1981: 96-99.

*' Morinobu Asano, “On the Two Kinds of bodhicitta in the Bhavanakrama.” IBK 36/2, 1988, pp. 916-918.

82 Jzumi Miyazaki, “Atisa’s Theory of the Bodhicitta.” /BK 43/2, 1994, pp. 858-863. Cf. Kaie Mochizuki, “Der
Bodhicitta-Abschnitt in Ati$a’s Ratnakarandodghata.” Suguro Shinjé Hakase Kokikinen Ronbunshii, Sankibo
Busshorin, Tokyo, vol. 1, 1996, pp. 51-85 [not seen].

% SEYFORT RUEGG 1981: 115.

% SCHMITHAUSEN 1997: 61-62, n. 148.

 SNELLGROVE 1959: 25. Tsuyoshi Seki is said to have written an article in Japanese about the concept of
bodhicitta in the Hevajratantra. I have, however, not been able to locate the bibliographical details of this article.

% NAKAMURA 1980: 333, nn. 25 & 26.

7 Nobuo Otsuka, “Idea of Bodhicitta in the Vairocanabhisambodhi-tantra.” Buzan Kyogaku Taikai Kiyo, vol. 16,
1988, pp. 83-97; “On Bodhicitta as Described in the Vairocanabhisambodhi-tantra.” /BK 37/1, 1988, pp. 258-
260. See also Yiikei Matsunaga, “On the Development of the Teaching of Bodhicitta in Tantric Buddhism.”
Bukkydashisoshi 3, Heirakujishoten, Kyoto, 1980 [not seen].

8 DORIEE 1998; NAMDOL 1993; LAL 2003.
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The reference to bodhicitta in the early Tibetan work bSam gtan mig sgron as ‘great
bliss’ (bde ba chen po) has been alluded to by Samten Karmay.®’ Karmay also discusses the
idea of bodhicitta found in two Tun-huang manuscripts, namely, those of the Rig pa’i khu
byug (along with its commentary) and the sBas pa’i rgum chung.”® He further refers to the
different meanings bodhicitta had for early Tibetan masters, as recorded by Rong-zom-pa in
his commentary on the /Ta phreng.”' The type of bodhicitta thematised in the commentary
seems to be of the psycho-physiological type. Karmay also discusses the ‘five excellencies’
(che ba Inga) of the rDzogs-chen ‘gnoseo-ontological’ concept of bodhicitta as presented by
Rong-zom-pa in his Theg chen tshul ’jug.”* The importance of bodhicitta in the rDzogs-chen
tradition has been discussed briefly by David Germano in his study of Klong-chen-pa’s Tshig
don mdzod.” Finally, Eva Neumaier-Dargyay translated the Kun byed rgyal po, an important
rDzogs-chen tantra which greatly highlights the concept of ontological bodhicitta.”

6. On Translating the Term Bodhicitta

Looking at how the term bodhicitta has been translated may be expected to give us an idea of
how it has been understood by modern scholars. It has been translated in various ways, some
of which were already noted by Dayal in 1932.” The term was translated as ‘intelligence-
heart’ by Suzuki; as ‘primordial essence of mind’ by Masaharu Anesaki;’® and as ‘thought-
enlightenment’ by Bendall and Rouse.”” Erich Frauwallner, in his Die Philosophie des
Buddhismus, has translated bodhicitta as ‘der Gedanke an die Erleuchtung.’”® Moritz
Winternitz has translated it as ‘der Wille zu Erleuchtung.’” And Herbert Guenther has
translated byang chub kyi sems (bodhicitta) in the rDzogs-chen context as ‘intending toward
limpid clearness and consummate perspicacity.’®® Furthermore, Brassard records seven

% K ARMAY 1988: 117.

" See ibid., 41-59 (for the study of the Rig pa’i khu byug along with its commentary); 59-76 (for the study of
the sBas pa’i rgum chung). These studies include both texts and translations.

" Ibid., 156, n. 88

7 Ibid., 114, n. 40.

™ GERMANO 1992: 878-879.

™ NEUMAIER-DARGYAY 1992.

7 DAYAL 1932: 58-59.

7 Ibid., 58.

77 BENDALL & ROUSE 1922: 53. See the comments in VON STAEL-HOLSTEIN 1933: v: “Bendall and Rouse (page
53) translates the expression bodhicitta by ‘thought-enlightenment’ in chapter 3 and 4 of the Kagyapaparivarta
which are quoted in the Ciksasamuccaya. I am sure that all my readers will agree with me in preferring
Sthiramati’s explanation, according to which (p. 37) bodhicitta is the fixed purpose, which the words ‘I shall
become Buddha’ express.”

8 FRAUWALLNER 1956: 152-153, n. 1.

™ WINTERNITZ 1930: 51. See also BRASSARD 2000: 7, n. 7, 26, where ‘will of enlightenment’ and ‘will to
enlightenment’ are renderings of Sangharakshita’s translation of the term bodhicitta. Perhaps the difference is a

matter of style. As I have indicated, TAGAMI 1990: 519 also makes a similar distinction, i.e. between ‘thought to
enlightenment’ and ‘thought of enlightenment.’
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alternative translations according to various scholars: (1) ‘thought of enlightenment,” (2)
‘mind of enlightenment,” (3) ‘desire for enlightenment,’ (4) ‘will of enlightenment,” (5) ‘mind
turned to enlightenment,” (6) ‘awakening mind,” and (7) ‘desire for awakening.” Brassard
adds that it is pointless to try to decide which translation is the most appropriate one.®' In this
regard, Luis O. Gémez makes the following remarks:*
It is, of course, impossible to translate to anyone’s satisfaction the term bodhicitta. I prefer the
simple rendering ‘thought of awakening,’ leaving it to context to clarify its many nuances. A full
discussion of my argument for this choice would take much space. Suffice to say that when we
come to terms such as these, there is even more room for honest, intelligent disagreement.
Schmithausen has, in the context of the ethico-spiritual bodhicitta, translated bodhicitta as
‘the resolve for awakening.’® He has also explained that there is no connotation of light in the
Sanskrit word bodhi and that hence it would be preferable to translate it as ‘awakening’ rather
than as ‘enlightenment.” But he has also made it clear that since the attained insight is
occasionally designated as ‘light’ (dloka), it is not erroneous to translate bodhi as
‘enlightenment’ as long as there is no implication of an external higher source of the
‘enlightenment.”®*

It is indeed difficult to find a common translation that covers all five types of
bodhicitta, and hence I have, in most cases, refrained from translating it. Nonetheless, I do
think that bodhicitta in the sense of the resolve to become a buddha covers the conative,
cognitive, and emotive components. By ‘conative component’ I mean the aspect of ‘will’
(chanda: ’dun pa) or ‘resolve’ to become a buddha. Such a resolve can be driven or
accompanied by a ‘cognitive component,’ that is, insight or knowledge (prajiia: shes rab)
about the modi operandi and modi vivendi conducive to and necessary for the attainment of
such a soteriological goal. By ‘emotive component’ I mean the ethical and altruistic aspects
expressed in the form of emotions such as benevolence (maitri: byams pa) or compassion
(karund: snying rje). In my view, all five types of bodhicitta are in one way or another
connected with or relevant to the realisation of the soteriological objective by oneself and
others, that is, to becoming a buddha.

7. A Study of Bodhicitta: Still a Desideratum

Despite the various studies done on bodhicitta, a systematic and comprehensive study of
bodhicitta is still called for for a number of reasons. First, bodhicitta deserves to be studied in
all its aspects simply owing to its central importance in tantric and non-tantric Mahayana
Buddhism, for the absence of bodhicitta would render most forms of Mahayana Buddhism
lifeless and meaningless. Second, even though some studies have already been done on
bodhicitta, 1 am afraid that they are marginal and minimal in proportion to the vast

8 GUENTHER 1984: 257, n. 37. Cf. ibid. (237, n. 22), where it is pointed out that byang chub kyi sems is used in
the rDzogs-chen context synonymously with sems nyid, rig pa, and rang byung gi ye shes. For a justification of
his translation, see GUENTHER 1975: 257-258, n. 19.

81 BRASSARD 2000: 7.

82 GOMEZ 1999: 291. See also Luis O. Gémez’s contribution in BUSWELL 2004, s.v. bodhicitta (thought of
awakening).

8 SCHMITHAUSEN 1997: 61, n. 148.

8 SCHMITHAUSEN 2000c: 8: “Erwachen (bodhi, das Verbalnomen zu buddha) ist eine Metapher fiir
‘augendffnendes’ Erkennen, Begreifen. Oft wird es mit ‘Erleuchtung’ wiedergegeben, doch enthalt [= enthélt]
der Sanskritbegriff keine Lichtmetaphorik. Insofern die erreichte Einsicht jedoch manchmal auch als ‘Licht’
(aloka) bezeichnet wird, ist ‘Erleuchtung’ nicht abwegig, vorausgesetzt, man denkt dabei nicht an den Einfluf}
einer héheren Macht als Quelle der ‘Erleuchtung’, sondern einfach an ein Aufscheinen, Sichmanifestieren der
Wabhrheit.” See also SCHMITHAUSEN 2002: 13, n. 40; NORMAN 1990: 26-27.
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unexplored territory. Our understanding of bodhicitta has hitherto mainly been based on the
Bodhicaryavatara, the Abhisamayalamkara, and the Mahayanasitralamkara, but my
impression is that there exists much more material in other—tantric and non-tantric—
scriptures and commentaries that await exploration, its surface having so far barely been
scratched.

Third, most of the studies that I discussed above are short articles or only brief
references often made in passing within very general contexts. Moreover, while
acknowledging the contribution of all previous studies done on the subject, I do not
necessarily accept all their conclusions. Some of them have treated bodhicitta as though it
were an idea shared by both Mahayana and non-Mahayana sources, despite the fact that, as
already made clear by Taishii Tagami, the term itself cannot be traced to non-Mahayana
sources. In my view, there is no sense in taking bodhicitta as a pure ‘conative’ desire to
become a buddha, with no cognitive or ethico-spiritual content. The interpretation of
bodhicitta as an ‘instigator of brute force’ devoid of prajiia and karuna, is, 1 submit,
indefensible, at least according to the Mahayana ideals of a bodhisattva. Of the two
monographs, Brassard’s book concentrates mainly on Santideva’s Bodhicaryavatara, and
some may wonder to what extent it actually contributes towards understanding Santideva’s
idea of bodhicitta. Tagami’s monograph, on the other hand, while providing an overview of
the historical development of bodhicitta, unfortunately remains inaccessible to many scholars.
Some of his propositions, such as the suggestion that the Mahayana concept of (though not
the term) bodhicitta can be found in the non-Mahayana sources, and his considering the term
ajiacitta to be a non-Mahayana precursor of the term bodhicitta, and the word laukikagrata
(occurring in the Jianaprasthana) as a corresponding Abhidharma term for bodhicitta, seem
to be very problematic. Except for Tagami, nobody seems to have attempted a historical
treatment of bodhicitta as a concept. Even those studies that follow a chronological
presentation are by and large descriptive rather than historical or analytical.

Fourth, no one, as far as I can tell, has explained or devised a scheme to explain the
baffling variety of types of bodhicitta pervasive in different degrees throughout tantric and
non-tantric Mahayana Buddhism. The majority of scholars have studied what I call ‘ethico-
spiritual’ bodhicitta, which is the most conservative view of bodhicitta. On the whole, most of
the studies deal only with certain aspects from the entire spectrum of meaning expressed by
bodhicitta. For instance, many address the concept of bodhicitta current in tantric Buddhism,
but even here the term ‘tantric form of bodhicitta’ quite confusingly suggests that there is one
single type of tantric bodhicitta, for tantric Buddhism, as we shall see, presupposes all five
types of bodhicitta defined by me. For all these reasons, further studies of bodhicitta seem to
be fully justified. I cannot, to be sure, claim that my own study of bodhicitta will do full
justice to the topic. Nonetheless, it is hoped that it will make some contribution, small though
it may be, to the field of bodhicitta studies and raise some awareness of the importance of
bodhicitta in tantric and non-tantric Mahayana Buddhism.

8. Concluding Remarks

The whole sweep of Mahayana Buddhism, tantric as well as non-tantric, seems to be
permeated with the idea of bodhicitta, which makes an exhaustive assessment of previous
studies done on bodhicitta difficult. It is very likely that many studies have escaped my
notice, and even those that I have discussed or mentioned may not have received the attention
and emphasis they merit. Although they have not been discussed in this chapter, I also tacitly
acknowledge several studies on Mahayana Buddhism that, while not mentioning the term
bodhicitta at all, are still valuable for the study of the concept of bodhicitta.






Chapter Three

The Historical and Doctrinal Background of the Bodhicitta Concept

Which to-be-abandoned is not abandoned through bodhicitta?
Which to-be-attained is not attained through bodhicitta?
Which benefit of others is not done through bodhicitta?
Which benefit of oneself is not done through bodhicitta?

— Khu-nu Bla-ma, Byang sems bstod pa 345'

1. Introductory Remarks

An attempt shall be made in this chapter to trace the historical and doctrinal background of
the bodhicitta concept in early non-Mahayana Buddhism, in other words, to identify early
ideas or notions which could have been the ‘raw materials’ that went into the formation of the
concepts of proto-bodhicitta and later of bodhicitta itself. By ‘proto-bodhicitta’ 1 mean an
archetypal concept according to which even an ordinary sentient being can in principle
resolve to become a buddha for the benefit of sentient beings. The first concept of this kind,
which historically precedes the term bodhicitta, and which had not yet been put into practice
by anyone, can doctrinally be said to hover on the borderline between Mahayana and non-
Mahayana Buddhism. It is only when this model becomes prescriptive and begins to be
implemented by those ordinary sentient beings wishing to become buddhas that it can be
called bodhicitta proper. The latter concept thus figures only within the doctrinal domain of
Mahayana Buddhism. I therefore regard the initial resolve that the historical Buddha (or any
other Buddha, such as Kasyapa) supposedly made in his previous life to become a buddha, as
found in non-Mahayana Buddhism, as embodying neither the concept of bodhicitta nor of
proto-bodhicitta. While non-Mahayana Buddhism may contain doctrinal seeds or even

! Byang sems bstod pa 345:
byang chub sems kyis spang bya mi spong ci ||
byang chub sems kyis 'thob bya mi ’thob ci ||
byang chub sems kyis gzhan don mi byed ci ||
byang chub sems kyis rang don mi byed ci ||.
See also the English translation in SPARHAM 1999: 141.
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individual building blocks of proto-bodhicitta and bodhicitta proper, it would be, in my view,
inaccurate to state that it actually operates with these concepts.”

In general, while not denying some outside influences, one may assume that the
impulse for the major part of the development of Mahayana Buddhism can be traced to the
Buddhists themselves, particularly to a psychological need on their part to make up for the
loss of their teacher, the historical Buddha. It is quite conceivable that the idea of bodhicitta
was developed as one of the measures to fulfil this need. Presumably the existing doctrinal
reserves found within conservative Buddhism contributed to the development and
legitimisation of this concept. Moreover, the rise of the notion of bodhicitta and both the
problems and possibilities it generated probably lent impetus to further developments and so
unleashed a dynamism of its own.

2. Bodhicitta as a Means of Compensating for the Loss of the Historical Buddha
One popular Tibetan Buddhist maxim runs as follows:

Whether [one is] a Buddhist or non-Buddhist is a matter of saranagamana (‘taking refuge’).

Whether [one is a follower] of the greater or the smaller vehicle is a matter of cittotpada.
The ideas expressed in it, namely, the search for refuge in the Buddha and the wish to become
a buddha oneself, are relevant for our discussion. The idea that one could become a
bodhisattva by resolving to become a buddha may well have had a historical link with that of
becoming a Buddhist by taking refuge in the Three Jewels (ratnatraya/triratna): the Buddha
(the teacher), the Dharma (the teachings), and the Samgha (the ordained community of monks
and nuns).” In some Mahayana suatras, such as the Lalitavistarasitra, the function of
bodhicitta is indeed conceived as the perpetuation of the lineage of the Three Jewels.” The
expression ‘not terminating the continuity of the family of the Three Jewels’ recurs
elsewhere.® This suggests that the perpetuation of the Three Jewels has been one of the main
concerns in the history of Buddhism.

? Non-Mahayana Buddhism may also contain doctrinal elements that have given rise to several other ideas
characteristic of Mahayana Buddhism. Such doctrinal elements that have the potential to develop into
characteristic Mahayana views cannot be regarded as yielding exclusively Mahayana thought.

3 The Tibetan Buddhist maxim, for which I could not trace a written source, is as follows:
phyi pa nang pa skyabs ’gro’i khyad ||
theg pa che chung sems bskyed khyad ||.

* However, it should be noted here that the ritual and practice of generating the resolve to become a buddha is
not a substitute for the historically older ritual and practice of taking refuge, and is in fact almost always
preceded by the latter. This is because the Mahayana doctrine presupposes that one becomes a Buddhist (at least
‘officially’) before becoming a bodhisattva.

3 For the so-called ‘eight great treasures,” see the Lalitavistarasiitra (VAIDYA & TRIPATHI 1987: 342.13-19; T,
fols. 318b7-319a3; D, fol. 214a6-bl). See also T'SD, s.v. gter chen po brgyad. Mi-pham seems to have been
fascinated by the idea of the ‘eight great treasures’ and mentions or describes it on several occasions, namely, in
his (a) Sanskrit-Tibetan lexicon (also referred to in TSD, s.v. gter chen po); (b) mKhas jug (pp. 321.4-322.4),
where the pertinent passage from the Lalitavistarasitra is cited; (c) mKhas jug sdom byang (p. 380.2-4); and
(d) Shes rab ral gri’i mchan (pp. 815.3-817.3). The bodhicittanidhana, which is one of the eight, is said to
guarantee the propagation of the family lineage of the Three Jewels. See the Lalitavistarasitra (VAIDYA &
TRIPATHI 1987: 342.17): bodhicittanidhanam triratnavamsanucchedanataya |; ibid. (T, fol. 319a2-3; D, fol.
214b1): dkon mchog gsum gyi rigs rgyun mi gcod pas byang chub kyi sems kyi gter dang |. See also Mi-pham’s
mKhas ’jug (pp. 321.5-322.2) and Shes rab ral gri (p. 816.4-5).

® For example, the Sagaramatipariprcchasitra states that a bodhisattva, once having generated his resolve to
become a buddha, “is not deterred from the exertion of perpetuating the genealogy of the Three Jewels.” See the
citation in the Siksasamuccaya (BENDALL, p. 184.12-13; VAIDYA, p. 103.2): na bhidyate
triratnavamsanupacchedaparakramatr). Cf. BENDALL & ROUSE 1922: 180. See also the Sitrasamuccaya (pp.
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Becoming a Buddhist seems to pose no problem so long as the Three Jewels exist, but
what if one or more of them ceases? How can one take refuge in the Buddha if he is not
present? Does the possibility of becoming a Buddhist then cease? Such questions were
probably irrelevant so long as the historical Buddha Gautama Sakyamuni’ lived, but the
sudden demise of this charismatic teacher and mentor sui generis can be expected to have
created an emotional vacuum among his ordained and lay followers alike. The difficulty in
taking refuge in the Buddha who has gone forever appears all the more acute if we consider
the way the Buddha was perceived at the time by his followers: After his complete extinction
(parinirvana) or extinction without remains (nirupadhisesanirvana), that is, after his death,
the Buddha was thought to be no longer present in the world and to have completely
disappeared from it.* This notion is also supported by the fact that the Buddha told his
disciples that the teachings (dharma) that he gave and the ethical-moral codex (viraya) should
be their refuge after his death.” Thus the role of the Buddha was to be taken over by what he
left behind, particularly his teaching. The Buddha, who was obviously a very charismatic
figure, did not lay much store by his physical person. It is said that in response to a sick
monk’s expression of regret for not having been able to see the Buddha previously, the
Buddha stated: “What is the benefit of seeing my stinking body (kaya)? He who sees my
doctrine (dharma) sees me.” On at least two occasions, the Buddha stated that the Dharma
taught by him is his actual ‘body’ (kdya)."

Could and did this solution satisfy the spiritual needs of his followers? Probably it did
not satisfy many of them, particularly not his lay followers. Conceivably, taking refuge in an
impersonal Dharma was not even half as satisfying as being in the presence of a charismatic
teacher, who showed them the way to nirvana, or at least to a better existence in samsara, and
to whom they could personally relate. In his investigation of the development of the ‘figure’
(Gestalt) of the Buddha, Schmithausen has observed that a considerable part of the
development of the Buddhist religion can be explained as attempts made by Buddhists to
compensate psychologically in one way or another for the loss of the physical presence of the
historical Buddha.'" These attempts bespeak a need on their part of a person to whom they
could relate. The search for direct and effective teaching or guidance on the spiritual path

133.20-134.2): dad pa’i stobs bskyed pa’i mdo las 'byung ba | ’jam dpal de la dam pa’i chos yongs su bzung na
| byang chub sems dpa’ yongs su bzung ba yin no || byang chub sems dpa’ yongs su bzung na dam pa’i chos
yongs su bzung ba yin no || dam pa’i chos yongs su bzung na | sems can thams cad yongs su bzung ba yin no ||
sems can thams cad yongs su bzung na sangs rgyas kyi rigs mi ’'chad par byas pa yin no ||;
Drumakinnarardjapariprcchasitra (p. 131.1-5): byang chub sems dpa’ sangs rgyas kyi rigs rgyun mi ‘chad par
bya ba’i phyir brtson 'grus rtsom pa dang | chos kyi rigs rgyun mi 'chad par bya ba’i phyir brtson 'grus rtsom
pa dang | dge 'dun gyi rigs rgyun mi ‘chad par bya ba’i phyir brtson ‘grus rtsom pa dang....

"1t has been pointed out that the names Siddhartha/Siddhattha and Sakyamuni/Sakyamuni occur quite seldom in
the earlier parts of the Pali canon and that the name Sakyamuni occurs only in verses of ‘keywords’ (uddana),
which do not belong to the actual text. See SCHMITHAUSEN 2000c: 7, n. 9.

¥ SCHMITHAUSEN 2000c: 11, 14. One of the so-called ‘seven limbs’ (yan lag bdun pa) is requesting buddhas not
to pass into parinirvana. This idea, in my opinion, presupposes that the Buddha once gone is forever gone, or is
at least beyond the reach of ordinary beings.

? SCHMITHAUSEN 2000c: 9, n. 18.

1 See SCHMITHAUSEN 2000c: 9, nn. 17, 19; GETHIN 1998: 30. In the light of such statements, it is
comprehensible why the Buddha was first depicted by way of symbols such as the Wheel of Dharma
(dharmacakra), an empty throne, his footprints, and the Bodhi tree (Ficus religiosa), and why the deceased
Buddha was represented only symbolically, such as by a stapa. See SCHMITHAUSEN 2000c: 9, n. 20; GETHIN
1998: 30.

" Schmithausen notes that this is a fascinating theme for the comparative studies of religions, for the same may
well be the case, for example, with Jesus and Muhammad.
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could have played just as much a role as the desire for happiness, consolation, and safety from
the unwholesomeness and dangers of present and future lives.'” The spiritual need for a
person to relate to could only have intensified upon witnessing the fast deterioration of the
Dharma, which was supposed to take over the role of the Buddha. According to
Schmithausen, the following six approaches were taken to restore the presence of the
Buddha:"® (a) the worship of the Buddha’s relics, the stiapas containing them, and sacred
places associated with major events in the Buddha’s life,'* (b) the practice of ‘thinking of the
Buddha’ (buddhanusmrti) and the attempt to encounter him face-to-face through meditative
visualisation, (c) the hope placed in the future Buddha Maitreya, (d) the introduction of
portraits of the Buddha for the purpose of paying respect and as a basis for meditative
visualisation, (e) the belief that the historical Buddha exists further in a transcendental
paradise-like sphere, and from time to time appears as a phantom (nirmana) out of
compassion for the world, and (f) the belief in the simultaneous existence of more than one
buddha in a cosmos which comprises vast and countless world systems.'> The belief in the
Buddha as a living presence in monasteries (vihara) was also surely important.“' Given the
cause-and-effect or means-and-end relationship between bodhicitta and a buddha, studies on
the development of the figure or notion of the Buddha should prove quite useful for
understanding the history of the bodhicitta concept. A change in the buddha concept would
result in a change in the soteriological model, and thus possibly in the notion of bodhicitta."’
Doctrinally speaking, Buddhist scholars themselves would not deny that a conditioned
phenomenon is the result of multiple and complex causes and conditions. Historically
speaking, too, we can presuppose that Mahayana in general (on which there is no consensus)
and the bodhicitta concept in particular did not arise on account of a single self-sufficient
cause. Given the supposed multiplicity of causes and complexity of circumstances of the
bodhicitta idea, it would be impossible to reconstruct its history of inception and development
fully and satisfactorily. Any attempt, including my own, to explain the history of bodhicitta, 1
am afraid, will have to remain speculative and tentative. What we can at best do is to propose

12 SCHMITHAUSEN 2000c: 11.

¥ SCHMITHAUSEN 2000c: 12-15. The possibility of a connection among the individual approaches is not ruled
out (ibid., 12, n. 32).

14 See SCHOPEN 1997: 86-164.

'5 The notion that a buddha does not pass away into parinirvana and that the Dharma does not disappear, as
professed by the Suvarnaprabhasottamasutra—often referred to in later sources, for example, the
Ratnalokalamkara (P, fol. 342a6-b6; D, fol. 293a6-b5; S, vol. 64, pp. 811.13-812.15)—is perhaps a
generalisation of the fifth point. The pertinent verse is as follows (Suvarnaprabhasottamasitra 2.30, Skt. p.
19.1-2):

na buddho parinirvati na ca dharmo ‘ntardhiyate |

sattvanam paripakaya nirvanam tapadarsayet ||.
Cf. the verse cited in the Caryamelapakapradipa (p. 103.2-3):

na buddhah parinirvati na ca dharmah parihiyate |

sattvanam paripakaya parinirvapam nidarsayet ||.
See also the Suvarnaprabhasottamasitra (Tib., p. 17.12-15, n. 241). See also the discussion in the
Anantamukhanirharadhdaranitika (pp. 121.19-123.3). Such a notion can also be found elsewhere, for example, in
the  Tathagatotpattisambhavasiatra  (as cited in  the  Sutrasamuccaya, p. 115.3-120.6),
Tathagatacintyaguhyanirdesasitra (T, fols. 292b5-293al; D, fol. 193b2-4), *Guhyagarbhatantra (P, fol.
111b2; D, fol. 113b2-3), and dGongs pa ’dus pa’i mdo (P, fol. 89a2-3; D, fol. 94a7-bl).

'® SCHOPEN 1997: 258-289.
'7 For example, a tradition that holds a buddha to be permanent cannot have the same perception of bodhicitta as

one that views a buddha as impermanent. The perception or role of bodhicitta may depend on the kind of
soteriological model a tradition has chosen.
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theories that are possibly quite conceivable. We can assume that there must have been internal
and external factors that were responsible for the inception and development of the bodhicitta
concept. In my view, one of the most likely internal factor seems to have been the
psychological need on the part of Buddhists to somehow make up for the loss of the historical
Buddha and to guarantee the durability of the Three Jewels. Probably for some, the best
conceivable way to convince themselves of the existence of the Three Jewels was to resolve
to become a buddha themselves. “Instead of seeking refuge elsewhere, let me become a
refuge for myself and others! Let me ensure the existence of the Three Jewels by becoming a
buddha myself.”'® Such an idea must have appeared appealing to many people, and perhaps
can be seen as the most innovative step taken in this direction. Although we shall never be
able to determine exactly the process of conception, we can state with certainty that the birth
of this resolve to become a buddha oneself by first becoming a bodhisattva was the birth of
the bodhicitta concept, and that the dawn of such a concept was indeed a milestone in the
history of Buddhism. With it we step onto the terrain of Mahayana Buddhism, historically as
well as doctrinally. Once the idea of bodhicitta was conceived and its bounds fixed, several
factors conceivably contributed to its further development.

3. The Doctrinal Foundations of Bodhicitta in Early Buddhism

Although neither the concept nor the term bodhicitta is explicitly documented in the Pali
canon,” several ideas that may have theoretically been sources of its formation can be
detected in early Buddhist texts. I shall attempt here to consider these various ideas from
various angles and show that they tendentially laid the foundations for the bodhicitta concept,
or at least provided the theoretical conditions for its development.

(a) A Buddha as a Discoverer and Proclaimer of True Reality

The question as to what extent the Buddha’s discovery or awakening was ‘new’ or ‘old’ or
‘timeless’ leads to a dilemma. In the historical setting of the Buddha Gautama, it was indeed
something new, and it was considered by him as such. In the course of time, however, the
idea arose that the one and the same true reality is repeatedly discovered by successive
buddhas.*® Since bodhicitta is primarily about becoming a buddha, it may be worthwhile to
take a look at the early Buddhist notion of the perpetuity of truth and the concept of the
buddha or tathdgata as its re-discoverer and proclaimer at a given point in time and space. A
tathagata is one who has cognised (gata) the way to salvation in this manner (tatha), namely,
exactly as it is (yathabhiitam), even as he himself went along (gata) in this manner (tatha).

'8 If we think of other later re-interpretations (such as of the term dharmakdya), it is not impossible that the
notion that ‘one is the protector (or lord) of oneself” (bdag nyid bdag gi mgon yin gyi) stimulated some people to
want to become a buddha themselves, although I have not come across such a line of thought elsewhere.

1% See JOSHI 1971: 70, where it is reported that the concept of bodhicitta is not found in the Pali literature.
However, it has been occasionally maintained that although the technical term bodhicitta does not occur in Pali
canonical sources, the idea as such is found in non-Mahayana Buddhism. For example, the EoB (p. 184) states
that bodhicitta “is an important concept common to Theravada, Mahayana and Tantric Buddhism. Though not
directly mentioned, the idea is explicit in Theravada Buddhism.” However, further on it states: “Though the term
bodhicitta does not occur in Pali, traces of this concept are found in Pali canonical literature....” Such statements
in which the doctrinal foundations that later gave rise to the theory of bodhicitta are ad sensum referred to as
bodhicitta, are, however, quite misleading.

2 See Schmithausen’s comments in BSTEH 2000: 27-29.

2! SCHMITHAUSEN 2000c: 8; cf. GETHIN 1998: 28. For an elaborate explanation of the word tathagata in the
Theravada tradition, see HORNER 1980: 77, 82, n. 20; GETHIN 1998: 280, n. 34.
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However, my primary interest here is the philosophical aspect of the question and the
implications it has for the study of the origin of bodhicitta. Understanding the Buddha in this
way, in my opinion, presupposes certain philosophical views. The first tacit assumption is that
there is a kind of truth, reality, or nature of phenomena (whatever it may be) that is
cognisable, timeless, and independent of its cognition, or of the person (e.g. the Buddha) who
cognises it.> The second tacit assumption is that the correct cognition or insightful
penetration of the truth has a soteriological or salvific affect on the person who cognises or
penetrates it by means of meditative insight (jigna). In other words, a person is liberated by
gaining a meditative insight into the truth. The third tacit assumption is that, at least in
principle, anybody, at any given point in time and space, can gain full access to the truth by
means of meditative insight, thereby becoming a fully liberated being, a buddha, a re-
discoverer of the true reality, who can and may (but need not necessarily) proclaim it to
others.”® Speculations regarding the destiny of a buddha after he passes away are of no
spiritual or soteriological relevance. Buddhas may come and go, but the truth remains as it is
(yathabhuitam), unaffected by its occasional re-discovery or oblivion. This idea can be found
in non-Mahayana as well as in tantric and non-tantric Mahﬁyéna.24

What implications does the concept of the perpetuity of truth and the possibility of its
repeated discovery have for the study of the origin of bodhicitta? The idea of appearing and
disappearing buddhas, and of the discovery of the eternal truth and its proclamation to others,
opens up the theoretical possibility of developing the notion of oneself becoming a
bodhisattva and a buddha, which is essentially embedded in the bodhicitta concept. Under
this premise, the truth would not become quantitatively or qualitatively less if more buddhas
happen to discover it, nor would it become better if fewer buddhas discover it. If insightful
penetration of the truth has a soteriological impact not only on the discoverer but also on
others, it should be in the interest of suffering sentient beings to have more such ‘discoverers.’
As for the sentient beings who suffer in samsara, there are enough of them, for samsara is
endless.”> Pondering over such arguments may perhaps help us to understand why at a certain
point in the history of Buddhism the notion of oneself becoming a buddha became inevitable.

22 See Vetter’s remark in BSTEH 2000: 48.

 This is perhaps one of the reasons why the idea of a ‘successor’ for the historical Buddha makes no sense in
Buddhism. A buddha or his successor cannot be ‘appointed.” One either becomes a buddha when all the
conditions necessary come together, or one does not.

* Adgama (as cited by Candrakirti, Prasannapada, p. 40.1): utpadad va tathagatanam anutpadad va
tathagatanam sthitaivaisa dharmanam dharmata |. For the universality of reality and its being independent of
the appearance of a tathagata in both non-Mahayana and Mahayana sources, such as the Samyuttanikaya,
Anguttaranikaya, Lankavatarasitra, and Saddharmapundarikasitra, see YAMADA 1980: 282, 291-292, nn. 70—
72. See also the Jianalokalamkarasiutra (p. 138.6-7), Madhyamakavatarabhasya (pp. 305.19-307.8),
Larkavataravrtti (P, fol. 188b4-5; D, fols. 164b7-165al; S, vol. 69, p. 1216.17—19), and Salistambakakarika (P,
fol. 22b4-5; D, fol. 18b2; S, vol. 65, p. 775.14-15). For a similar idea in tantric Buddhism, see the
Vairocanabhisambodhitantra (as cited in the Caryamelapakapradipa, pp. 33.3-6, 220.3-8). For an English
translation, see HODGE 2003: 131. Cf. also the citation in Rong-zom-pa’s Sangs rgyas kyi sa (A, fol. 216a3-b2;
B, p. 82.6-15). See also the Suvisadasamputatika (P, fol. 9b5-6; D, fol. 8b2-3; S, vol. 3, p. 19.16-20);
Tarkajvala (P, fol. 133b5-7; D, fol. 123b3-5; S, vol. 58, p. 302.9-17); Ratnalokalamkara (P, fol. 338al-2; D,
fol. 289a7; S, vol. 64, p. 802.1-3); Krsnayamaritantrapa#ijika (P, fol. 169a3-5; D, fol. 141a7-bl; S, vol. 23, p.
1077.14-19); Samdhinirmocanasutra (pp. 52, 158). Cf. Madhyamakavatara 6.222. See also the dGongs pa 'dus
pa’i mdo (P, fol. 164a6-8; D, fol. 175a6-7).

2 NORMAN 1983: 77. For a lengthy discussion of the impossibility of buddhas arising at the same time, see
VETTER 2001: 67-68, n. 32. See also SKILLING 1996: 155, cf. n. 5.
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(b) The Plurality of Buddhas and Bodhisattvas in Early Buddhism

The notion of resolving to become a buddha oneself automatically implies the multiplicity of
bodhisattvas and buddhas, which became a characteristic feature of Mahayana Buddhism.
This may prima facie seem to contradict the early Buddhist notion of a single buddha, who
was seen as a being sui generis. The early Buddhist view was that only one buddha would
appear at a time, and the reason for this, occasionally stated, is that one buddha is enough to
ensure that all the necessary tasks of a given time are carried out. This argument, however,
seems to presuppose corresponding limited world systems.*® The development of the idea of
plural buddhas is thus connected with the development of the Mahayana cosmology.”’
However, the concept of a plurality of buddhas begins to appear already in the Pali canon.”®
At first, details of six past buddhas who preceded Gautama Buddha are given.” Later the
number increases to twenty-five including Gautama Buddha.*® The fundamental reason for
introducing the previous mythological buddhas was, according to Richard Gombrich, to
authenticate the historical Buddha (as a discoverer and preacher of the eternal truth).*'
Furthermore, post-canonical Pali sources speak of ten future buddhas including Maitreya,
who is, however, mentioned only once in the early Pali canon.”? Tt is thus clear that the
concept of past buddhas is older than that of future buddhas. This development of several
future buddhas in the later non-Mahayana traditions is said to be the influence of Hinduism as
well as of Mahayana.”® Unlike Maitreya, though, the remaining nine future buddhas
mentioned in the post-canonical Pali sources are said to have nothing in common with their
Mahayana counterparts.

% NORMAN 1983: 90-91.

?7 See GOMBRICH 1980: 65, where it is stated: “It is important to understand that this cosmology allows the line
of Buddhas stretching into the past and the future to be infinite. That it is infinite is certainly the view that
developed,; it is however not stated in the earliest texts on the subject, though it may be implicit.”

2 SCHMITHAUSEN 2000c: 12—13; cf. DE JONG 1979: 26.

* SKILLING 1996: 157-158. See also GOMBRICH 1980: 65, 66-67, 72, n. 9; SCHUMANN 1995: 123-125;
NORMAN 1983: 36, n. 29, 43, 92, cf. 77. Nakamura recalls that the Mahavastu mentions four buddhas preceding
Gautama Buddha (NAKAMURA 1980: 130).

% See GOMBRICH 1980: 68, where it is stated: “At an early stage, however, the number twenty-four became
standardised in the Theravadin tradition. This occurred with the composition, perhaps in the third or second
century B.C., of the Buddha-vamsa, one of the last books to be added to the Pali canon. This poem, ‘The Lineage
of the Enlightened’, gives details of twenty-four Buddhas, with Gautama as the twenty-fifth, in almost identical
terms. The first eighteen of these Buddhas we encounter here for the first time.” See also NORMAN 1983: 93. The
model and number of twenty-four past buddhas was presumably borrowed from the Jain concept of twenty-four
‘ford-makers’ (tirthamkara). The difference, however, is that the Jain twenty-four include the present
Tirthamkara Mahavira, whereas the Buddhist twenty-four exclude the present Buddha Gautama (GOMBRICH
1980: 64, 68, 72, n. 24). Yet the Buddhavamsa is said to mention the names of twenty-seven previous Buddhas,
without, however, giving the details of the first three. The number twenty-eight (including Gautama Buddha) has
reportedly become standard in Burmese Theravada Buddhism (GOMBRICH 1980: 68). For the names of the
twenty-five buddhas, see EoB, s.v. bodhisattva; PED, s.v. buddha; SCHUMANN 1995: 123-125. Note that the last
seven are identical with the group of seven buddhas.

3! GOMBRICH 1980: 64.

* SCHMITHAUSEN 2000c: 13, n. 43; NORMAN 1983: 93, n. 423, 41; KITAGAWA 1980: 94; cf. BHSD, s.vv.
maitriya and maitreya. Maitreya is also mentioned as the fifth buddha of this aeon; see NORMAN 1983: 161;
LAMOTTE 1988: 699-710. For the development of the story of Maitreya in Pali sources, see COLLINS 1998: 355-
357.

3 NORMAN 1983: 162, n. 268; GOMBRICH 1980: 64; cf. DAYAL 1932: 36-38.
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Peter Skilling provides a nuanced account of the development of the idea of multiple
and infinite number of past and future buddhas found in Theravada and other Buddhist
schools. He points out that (a) the ‘open plurality’ of past and future buddhas in the earliest
texts turn into an ‘open infinity’ of past and future buddhas in the latest texts; (b) the evidence
goes against the suggestion that the idea of multiple and infinite buddhas is the outcome of
Mahayana influence; and (c) the plurality and infinity of buddhas, according to the Theravada
tenet, applies only to 4past and future buddhas but never to the present, in contrast to
Mahayana Buddhism.? Later, in Mahayana sources, even the Buddha Sékyamuni is
multiplied,’® an idea which seems to have been inspired by the concept of the domain (ksetra)
of his influence. The six kinds of Sakyamuni Buddhas or, to be precise, Munis (thub pa)
found in some rNying-ma tantric systems may have developed from the notion of multiple
Sakyamuni Buddhas traceable in some Mahayana siitras.

If there are multiple buddhas there must also be multiple bodhisattvas who strive to
become buddhas. This simple logic made the concept of multiple bodhisattvas possible,
which is understandably less archaic than the notion of multiple buddhas. In the Pali canon,
only two bodhisattvas are mentioned:*’ the bodhisattva who later became Gautama Buddha,
and the bodhisattva who will become the future Buddha Maitreya. The notion of the present
bodhisattva Maitreya who will become the future Buddha Maitreya is analogous to the notion
of the past bodhisattva of the present Buddha Gautama. In my opinion, this concept already
lays the theoretical foundations for extending and applying this analogy to other bodhisattvas
and buddhas limitlessly in both time and space, that is, to countless buddhas and bodhisattvas
in the past, present, and future, and in the ten directions.*® Thus the presence of the buddhas
Gautama and Maitreya and their respective bodhisattvas in the Pali canon can be seen as at
least two precedential cases for the Mahayana notion that an ordinary person can become a
bodhisattva and finally a buddha.

(c) The Concept of the Resolve Made by Previous Buddhas

The resolve to become a buddha made by the historical Buddha in the past is a popular theme
(at least from what I know of Tibetan Buddhism), particularly his initial resolve, which I shall
discuss in detail in the following chapter. It is, in my view, this initial resolution (whatever
term the early sources may have used to express it), that is, the initial step taken by Gautama
or any other buddha in setting out on the bodhisattva path, that gave rise to the idea of
prathamacittotpada and prathamacittotpadika. However, the important question here is: Can
one trace such a concept, at least in its germinal stage, to the early Pali canon?

Let us look at one story found in some Pali sources, which predicates a connection
between the Buddha and an earlier buddha called Kasyapa. It is told that Gautama Buddha
was once born as a young brahman named Jotipala who heard the teachings of Kasyapa and

3% SKILLING 1996.

35 Buddhadharmakos$aksara (T 257; D 123); rGyab chos pad dkar (p. 910.3); Mahamoksasiitra (T 153; D 264).
Note that the title of the latter work is doubtful.

36 For the expression ‘six Munis’ (thub pa drug) and its various interpretations in the *Guhyagarbhatantra (P,
fol. 111b7; D, fol. 113b7), see the dKon mchog ’‘grel (A, fols. 58b5-6, 96al-b5; B, pp. 89.7-10, 127.21-
128.17). It should be noted that not all six Munis mentioned there are conceived of as human beings or monks.
For example, the ‘Muni’ in the animal realm takes the form of a lion.

37 Cf. NAKAMURA 1980: 152.

3 Cf. Ratnavali 2.7ab: asamkhyeya gata buddhas tathaisyanty atha sampratah |.
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became a monk under him.*® This connection between Jotipala and Kasyapa becomes closer
still in the Mahavastu, according to which Jotipala makes a resolution (pranidhi/pranidhana)
in the presence of Kasyapa to attain Buddhahood and receives from him a prediction
(vyakarana) of its successful fulfilment.** Furthermore, the account of Gautama Buddha’s
previous birth as Sumedha and the resolution he made and the predlctlon he received,
according to which he would one day become a buddha called Gautama, is particularly
significant.*’ This initial resolutlon or the prediction seems to be tendentially considered as a
prerequisite for Buddhahood.*? Mahayana sources state that bodhicitta consists in an altruistic
inclination (@$aya/adhyasaya),® and the term asaya in conservative Buddhism may hint at a
precursory stage of bodhicitta.** Other Pali terms such as abhinihdra (‘an earnest wish® or
asplratlon "y** and aAfdcitta (‘liberating insight’) and *laukikagratd (‘summit of the mundane
[state]’) in the JAanaprasthana have also been suggested as non-Mahayana terms
corresponding to the term bodhicitta.*® The question is, of course, whether and to what extent
these three terms exhibit a correspondence to the term bodhicitta. One of the meanings of the
term abhinthara given in A Critical Pali Dictionary according to the Buddhavamsa is:
‘generally in the sense of an earnest wish, aspiration, resolve, determination (to become a
Buddha, a paccekabuddha etc.),” and panidhana (pranidhana) and patthana (prarthana) are
given as synonyms.*” The term a#fidcitta seems to apply to liberating insight in general, that
is—also from the perspective of Mahayana—to that of a sravaka saint, and at best seems to
have in common with bodhicitta the nuance of ‘resolve.’ Flnally, to what extent Tagami’s
*laukikagrata corresponds to bodhicitta has yet to be determined.*® The resolution (pranidhi)

% This story is also briefly discussed in GOMBRICH 1980: 68.

0 GOMBRICH 1980: 68, 72, n. 26. The resolution and the receiving of a prediction from an earlier buddha entail a
logical regressus ad infinitum. However, the tradition does not seem to have regarded this as a problem, for it
was seen as compatible with the Buddhist notion that the world has no beginning (ibid., 69-70). This problem,
however, may have contributed to the development of the notion of an adibuddha.

1 GOMBRICH 1980: 68—69; GETHIN 1989: 18; NORMAN 1983: 78-79.

2 See GOMBRICH 1980: 68. Both the ritual procedure of accepting the bodhisattva precepts and the text recited
on this occasion (i.e. for taking the ‘official step’) suggest that the bodhicittotpada ritual procedure is modelled
on a kind of ‘blessing’ in the form of a vyakarana from a previous buddha.

# See, for example, the Gaganaganjapariprechasitra (T 160; D 148) cited in the gSung rab rin po che (P, fol.
148b1-2; D, fol. 243b6-7; S, vol. 115, p. 663.3-6) and Bodhimargapradipaparijika (P, fol. 296a3-8; D, fols.
256b6-257a3; S, vol. 64, pp. 1688.9-1689.1). See also SHERBURNE 2000: 102-103. Cf. the
Madhyamakavataratika (P, fol. 82a4-5; D, fol. 68b6-7; S, vol. 61, p. 165.7-9): lhag pa’i bsam pa ni sems can
rnams sdug bsngal dang sdug bsngal gyi rgyu las yang dag par ’dren par 'dod pa’i mtshan nyid can no ||; ibid.
(P, fol. 83a3; D, fol. 69b2-3; S, vol. 61, p. 167.4—6): lhag pa’i bsam pa’i che ba nyid kyis zhes bya ba ni khyad
par du gyur pa’i bsod nams kyi rgyu byang chub kyi sems dang | snying rje’i stobs kyis bya ba’i don to ||.

# Johnston, in his translation of the Buddhacarita, remarked: “It may imply here the Buddha’s resolve in past
lives ultimately to become a Buddha, something like the bodhicitta of the Mahayana” (JOHNSTON 1936: part 2,
38, n. 34). See also CPD, s.v. dsaya.

> EoB (p. 184); NORMAN 1983: 173. See CPD, s.v. abhi-nihara.

6 TAGAMI 1990: 521-521; NAKAMURA 1980: 70, n. 74. See also CPD, s.v. aAfidcitta. The word laukikagnata
given by Tagami is apparently a misprint for laukikagrata.

*1 CPD, s.v. abhi-nihdra. See also PED, s.vv. panidhana and patthand and BHSD, s.vv. pranidhana, pranidhi,
and prarthana. See also Bodhisattvabhiumi 1.2 (§ 1.1.2-1.1.3).

“ It has been pointed out in BUSWELL 1997: 590 (cf. 592) that the Abhidharmamahavibhdsa (Taisho No. 1545,
vol. 24) divides the path of preparation (prayogamarga)—under which *laukikagratda (or perhaps
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and prediction (vyakarana) associated with previous buddhas was, in all probability, the
actual keystone of both the theory and the ritual procedure surrounding bodhicitta, which later
gradually became a conditio sine qua non of Buddhahood.

(d) The Altruism of the Historical Buddha

As we all know, Mahayana is principally defined by a new goal of salvation: One should not
only seek one’s own freedom from samsara but should become a buddha, whose task consists
in primarily leading others, too, to salvation. One should hence follow the path of a
bodhisattva. Because the way to Buddhahood is much longer and arduous than the direct way
to nirvapa, a strong motivation is required to overcome and endure the difficulties. The
Mahayana texts often mention compassion (karuna) as a decisive motive for this
undertaking.** Empathy or compassion is hence seen as the root (miila) or seed (bija) of
bodhicitta, and bodhicitta as the defining principle of a bodhisattva striving to become a
buddha. Moreover, in some Mahayana sources a buddha appears to be conceived not only as
the end result of compassion but also as an embodiment and source of compassion. And since
the historical Buddha, who was once seen as a kind of mentor for his followers,*® came to be
later regarded as a model or prototype for the conception of a buddha in general, it would be
worthwhile to take a look at the early notion of the historical Buddha in the light of his
compassion and altruism.

Several questions may be asked in this connection: Why, according to the early
Buddhist sources, did the Buddha appear? For whom did the Buddha become a buddha? And
what was his motive for teaching and founding a community of ordained followers (samgha)?
There is no canonical evidence for the theory that the main motive for the Buddha’s
appearance in the world was for the sake of others. This idea is found only in the post-
canonical literature. The overwhelming majority of the canonical material suggests that the
Buddha’s renunciation of worldly life and his search for salvation from samsara were
exclusively or primarily motivated by the realisation that he himself was inevitably affected
by aging, sickness, and death, and that he was concerned with his own release (vimukti).5 !
Once he had attained his own release from samsara, he could have, if he wanted, retreated
and acted like a ‘solitary awakened one’ (pratyekabuddha), that is, without propagating his
teaching systematically or founding a community of monks and nuns.

What, then, was the Buddha’s motive for setting the Wheel of Dharma into motion?
Schmithausen has made it clear that the Buddha’s teaching or his founding of a tradition of
teaching and a community of monks and nuns was neither an obligation nor the mechanical

laukikagryadharma) should actually be subsumed—into two aspects, namely, the remote and proximate,
consisting of the moksabhagiyakusalamiulas and nirvedhabhagiyakusalamiilas respectively, and that the text, ‘in
a provocative passage,’ as he puts it, defines the former in implicitly Mahayana terms as follows: “The remote
preparatory [stage] refers to the initial [resolve] not to backslide from the bodhicitta, and so forth.” Even
according to such an interpretation, however, the correspondence between bodhicitta and *laukikagrata, which
seems to mean the summit of the mundane factors, is incomprehensible.

4 Apparently compassion is the ‘ideal’ motive for a bodhisattva’s endeavour. Nonetheless other motives have
also been suggested. For example, according to Schmithausen (based on Paul Harrison) the prospect of acquiring
the status and supernatural powers of the Buddha may also have played some role in this regard (SCHMITHAUSEN
2000b: 438, n. 8, 452, n. 84; SCHMITHAUSEN 2000c: 16). In the Siramgamasamadhisiitra, even Mara generates
bodhicitta, not out of compassion but out of deceit. See chapter nine, n. 1. See also LAMOTTE 2003: 10;
SNELLGROVE 1987a: 65-66.

50 MAITHRIMURTHI 1999: 180, n. 39.
5! SCHMITHAUSEN 1997: 24, n. 53.

2 SCHMITHAUSEN 2000a: 122-123, n. 16.
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effect of some earlier impetus. Teaching or similar efforts were obviously not perceived to be
a sine qua non for awakening or release—not for the Buddha and certainly not for those who
followed his instructions.”® The Buddha’s compassion is thus not conceived in early
Buddhism as an automatic result of his awakening.”* There are several indications in the Pali
canon that the Buddha was quite reluctant to share his profound spiritual experience with
others. Because of the profundity of his discovery and the inadequacy of the mental capacity
of the people, he thought, the latter would not be able to understand him, and teaching would
thus be a futile gesture. Therefore, he decided not to commit himself to any special round of
activity (appossukkata). It required the intervention of the god Brahma Sahampati to make the
Buddha reconsider his decision.”® In the Tibetan tradition, the reluctance of the Buddha to
teach has often been interpreted as an expedient means of ‘expressing the excellency of the
doctrine’ (chos kyi che ba brjod pa).>® Also the fact that precisely the highest god of the
Brahmans is portrayed as asking the Buddha for the teaching can be seen as a type of
propaganda aimed at glorifying the doctrine of the Buddha. This, in a way, implies that
teachings are given only when asked for. Moreover, even if one is requested to teach, it is
considered improper to give teachings to the disrespectful.’’ The practice of requesting a
teacher to teach is ingrained in the Theravada as well as in the Tibetan tradition.’® The
underlying philosophy of teaching is that teaching should be beneficial, not detrimental, to the
recipient. This may also explain the apparent secretiveness of the tantric tradition.

In most early sources, however, compassion is given as an additional motive for
teaching on the part of the Buddha. The supposition that compassion must have been the
Buddha’s motive for teaching makes perfect sense particularly if one considers the complete
irrelevance and redundancy of the teaching for his own salvation. There are numerous
episodes or incidents narrated in the Pali canon reflecting the Buddha’s compassion, even
though the word karuna does not seem to occur frequently.’® Instead near synonyms such as
care (anukampd) and concern (anuddaya) are found.”® Later the Buddha is credited with
having not only compassion but even great compassion (mahakarund).®' However, the word
mahdkarund as an attribute of the Buddha is not found in the first four Nikayas. It occurs for
the first time in a later stratum of the Pali canon, in the Patisambhidamagga.®® In the course
of time, this compassionate or altruistic motivation seems to have been increasingly placed

>3 SCHMITHAUSEN 2000a: 123.

* MAITHRIMURTHI 1999: 125-126.

%5 SCHMITHAUSEN 2000a: 120 (particularly n. 3, where several sources indicating the Buddha’s reluctance to
teach are given); MAITHRIMURTHI 1999: 126; SCHMITHAUSEN 2000c: 16, n. 60; VETTER 2000: 15; GETHIN 1998:
24-25, 279, n. 27; NORMAN 1983: 40.

% For a similar explanation, see Bodhisattvabhiimi 1.17 (WOGIHARA, pp. 271.16-272.5; DUTT, p. 184.17-27).

57 See, for example, Bodhicarydvatdra 5.88; CROSBY & SKILTON 1995: 42.

% GETHIN 1998: 25, 279, n. 28. In the Tibetan tradition, this custom of requesting seems to be extended to
include the composition of Buddhist texts.

% To be sure, in the Mahdvagga (Vinaya 1.6), the word karusfiata is used. See DP, s.v. karufina; PED, s.v.
karunnata.

% See CPD, s.vv. anukampd and anuddayd, MAITHRIMURTHI 1999: 125, cf. 166, n. 12. See also Maithrimurthi’s
comments in BSTEH 2000: 481.

" MAITHRIMURTHI 1999: 253, n. 112.

2 EoB, s.v. mahakarund.
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further back chronologically: first, after the Buddha’s awakening, then after his renunciation,
and then back in the distant past—for example, in the Jatakanidanakatha, when the Buddha
took birth as Sumedha during the time of the Buddha Dipamkara.®® As already stated, such an
initial resolution (motivated by compassion), said to have been made by the historical Buddha
in the past, is of tremendous significance, because with great plausibility it served as a model
for the Mahayana concept of bodhicitta.

(e) Altruism in Early Buddhism

The altruistic attitude and actions of a bodhisattva crystallised in the form of bodhicitta,
which may, as opposed to the altruism found in conservative Buddhism referred to by
Maithrimurthi as ‘passive altruism,” be designated as ‘active altruism.’®* Active, for a
bodhisattva chooses not only to avoid harming other sentient beings (who are all suffering in
one way or another in samsara) but tries his best to be of benefit to them. But where did this
principle of ‘active altruism’ found in Mahayana come from? How did it arise? In order to
answer these questions, perhaps the only sensible thing to do is to look for traces of ‘active
altruism’ in early Buddhist spirituality.

There has been disagreement as to which of the two poles of spirituality—the inner
detachment from the world expressed by the term upeksa (‘spiritual state of equanimity’) and
the care and concern for others expressed by the term karuna (‘compassion’)—is central in
early or conservative Buddhism. Some have maintained that the state of spiritual equanimity
plays the central role, whereas others have contended that it is altruism or compassion.
However, both Schmithausen and Maithrimurthi have convincingly demonstrated that it is
indeed the spiritual equanimity that is pivotal to early Buddhist soteriology,®> while at the
same time showing that compassion, too, is an essential factor in it, with an increasing
tendency to gain a dynamism of its own. It is this very dynamism in early Buddhist
spirituality that heralds the dawn of the bodhicitta concept.*®

But let us first return to the essentials of early Buddhist spirituality. The principal goal
of spiritual practice in early Buddhism is the release from samsara, and in the first place one’s
own release. Thus striving for or attaining salvation is seen as a private affair, for the Buddha

% VETTER 2000: 14; NORMAN 1983: 78. Cf. RAY 1994: 51, where ‘compassion is identified as a central
component of the Buddha’s enlightened personality.” It would also be interesting to examine how a buddha’s
compassion or altruistic motivation is treated in strands of thought where a buddha is conceived to have always
been a buddha, that is, an dadibuddha. In such a case, it is quite likely that compassion would be held to have an
ontological status. This seems to be the case, for example, in the rDzogs-chen system, where the so-called ‘all-
embracing compassion’ (thugs rje kun khyab) is said to be one of the triad of qualities immanent in the ‘universal
ground’ (gzhi). For the various notions of the Buddha Dipamkara, see Ratnakarasanti’s Ratnalokalamkara (P,
fols. 355b3-356b1; D, fols. 305b3-306a7; S, vol. 64, pp. 841.9-843.7).

% Maithrimurthi deems the three kinds of ethics named in connection with early Buddhism (i.e. egocentric,
altruistic, and hybrid or mixed ethics) misleading (MAITHRIMURTHI 1999: 183), and instead uses the term
‘passive altruism’ to describe early Buddhist spirituality (ibid., 184—185).

% MAITHRIMURTHI 1999: 1-2, 161-185, 429; SCHMITHAUSEN 2000a: 119. See particularly MAITHRIMURTHI
1999: 149-152, where the soteriological relevance of spiritual equanimity is discussed. According to
Maithrimurthi, it is originally not only the most decisive factor on the path to salvation but ultimately the essence
of salvation itself.

 See SCHMITHAUSEN 2000a: 119, where it is stated: “Ich selbst will versuchen, beiden Polen die gebiihrende
Aufmerksamkeit zuteil werden zu lassen; wenngleich ich den Eindruck habe, dafl der Gleichmut im Zentrum der
friihbuddhistischen Spiritualitét steht, ist doch auch das Mitgefiihl ein wesentlicher, zur Eigendynamik neigender
Faktor.” See also MAITHRIMURTHI 1999: 34, n. 34, and 185, where it is stated: “Eine gewisse Eigendynamik, die
sich bei Bedarf in spontaner Hilfeleistung dufiern kann, diirfte aber schwer abzustreiten und im Mahayana zu
voller Entfaltung gekommen sein.”
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as well as for his followers.®’ Self-responsibility is stressed in early Buddhism,” the Buddha
being only a ‘good (spiritual) friend’ (kalyanamitra), or a guide who shows the path, but not a
saviour.” As for the practice of compassion (karund), it is primarily recommended for
combatting one’s own negative emotions, such as hatred and pleasure in the pain of others.”
Hence compassion does not play an overly prominent role in early Buddhism. Furthermore,
there is no conclusive or otherwise convincing evidence in the Pali canon to show that active
social engagement was prescribed for or expected from the monks and nuns who were its
main addressees.”'

Does this imply that early Buddhism professes an egoistic or exclusivistic ethic? The
individual monks and nuns, and originally also the Buddha himself, were indeed concerned
about their own salvation. Nevertheless, they were not so in an egoistic manner, but rather
allowed and wished others the same sort of salvation. Although the inner state of equanimity
is the zenith of spiritual perfection, it does not nullify other apramanas but merely de-
emotionalises or de-personalises them.” An altruistic ethic is not categorically ruled out in
early Buddhism. One is not supposed to harm the interests of others, at least not in a
conscious, direct, and aggressive manner. One can help others after freeing oneself.” There is
no conflict between one’s own salvation and that of others. Providing help in s7piritua1 matters
to others is thus a by-product of one’s own salvation, but not an actual goal.” According to
Maithrimurthi, the kind of altruism promoted in the Dighanikaya does not involve rendering
immediate practical help but rather placing soteriological resources at others’ disposal and
making them available as long as possible.”” The best way the ordained community can be of
help is thus by being a mentor who lends ‘moral support.”’® There is also a kind of ‘reciprocal

%7 Maithrimurthi uses the German term Heilsprivatismus (which may be translated as ‘salvific privatism’) coined
by S. A. Srinivasan to describe the striving for salvation in early Buddhist spiritual practice. According to
Srinivasan, the notion of Heilsprivatismus was readily adopted throughout the entire range of Indian religiosity
(with a few exceptions, such as the later Mahayana Buddhism); see MAITHRIMURTHI 1999: 184, n. 52. One may
say that even Mahayana Buddhism (including Vajrayana, despite the immense weight of the role of a guru)
tacitly presupposes that one is responsible for one’s own salvation, and thus implies the idea of Heilsprivatismus.
(I shall leave it up to the Jodo-shinshu specialists to answer the question whether and to what extent
Heilsprivatismus is applicable also to the Pure Land Buddhist notion of salvation.)

% MAITHRIMURTHI 1999: 144145, n. 22.

% MAITHRIMURTHI 1999: 120-121.

™ SCHMITHAUSEN 1985: 111. Compassion in the context of the four ‘immeasurables’ (apramdna) is more of a
meditative practice (described by Maithrimurthi as ‘Gedanken-Ethik’) serving to enhance one’s spiritual
development than one’s actions; see MAITHRIMURTHI 1999: 117, 120, 127, 137.

"' See MAITHRIMURTHI 1999: 115, 146, n. 25, 147, n. 27, 162, 428. Maithrimurthi summarises his own position
in the following manner: “I show that the Buddhist lay ethic does have strong social components, and that the
practice of the apramanas, or at least of maitri and karuna, can promote social engagement, but that this social
engagement is, in the normative ethics of the Pali-canon, not intended for monks” (MAITHRIMURTHI 1999: 429).
See also NORMAN 1983: 42.

™ For the de-emotionalisation or de-personalisation of compassion and friendliness, see MAITHRIMURTHI 1999:
148-149, n. 29.

¥ MAITHRIMURTH 1999: 183.
™ SCHMITHAUSEN 2000a: 119.

5 MAITHRIMURTHI 1999: 180-181, n. 41. For a translation of the pertinent passage from the Dighanikdya, see
ibid. (167, 168, n. 16).

® MAITHRIMURTHI 1999: 180, n. 39; SCHMITHAUSEN 2000a: 125.
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altruism’ in early Buddhism. The lay Buddhist followers offered the ordained community
material gifts (@misadana) in return for gifts of teaching (dharmadana). These ‘spiritual gifts’
were important for preventing the criticism that the monks and nuns were parasites on society.
Hence the ordained community lives according to the ethical principles of not harming others,
of advising others on spiritual matters (in return for material support), and of being a mentor
by living in spiritual purity (soceyya) and wishing others well. Apart from these, it neither
meddles in the private affairs of others nor is it held responsible for their actions.

Nevertheless, beside the general notions of ‘passive altruism’ and ‘reciprocal
altruism,’ one also finds in the Pali canon passages to the effect that one who strives for the
salvation of oneself and others is esteemed more than one who strives only for one’s own
salvation.”” Such statements, however, were by no means intended to question the legitimacy
of limiting oneself to one’s own salvation or to downgrade it,”® but rather to suggest that
while refraining from harming others may be good, actively benefiting them (if one can) is
better, and similarly, while there is nothing wrong with not interfering in the affairs of others,
it is better to lend a helping hand when they are in trouble. In all probability, it is through the
application of such simple ethical common sense that the ‘active altruism’ (recommendable
for anyone seeking Buddhahood) in Mahayana Buddhism came into being. If the teaching
activity of the Buddha can be assumed to have been motivated by his compassion, it can well
be seen as the first and foremost instance of active altruism, which, although perhaps only
feasible for someone like the historical Buddha, might have served as a model or doctrinal
legitimisation for developing the concepts of other forms of active altruism, ones which can
be implemented not just by the Buddha, but by any ordinary being resolving to become a
buddha.

(f) Prerequisites for Becoming a Buddha in Early Buddhism

According to early Buddhism, the salvation of a buddha, a pratyekabuddha and a sravaka
saint is qualitatively the same.” The difference lies in the fact that while a buddha and a
pratyekabuddha make their soteriological breakthrough on their own, that is, without the help
of a teacher, a sravaka has to depend on a teacher. Furthermore, the difference between a
buddha and a pratyekabuddha is that a buddha establishes a tradition of teaching and teaches
systematically, whereas a pratyekabuddha cannot or does not want to do so. A sravaka saint
cannot establish a tradition of teaching, because he already finds himself in an established
tradition. With such a doctrinal presupposition, which presupposes the same spiritual goal
among all three, the question as to what made the Buddha a buddha would not seem a
pressing one. The existing spiritual theories and practices would have adequately explained
the soteriological goal aspired to. But as the notion of the Buddha changed and as he was
increasingly seen as transcendent or supramundane, the question as to what makes one a
buddha must have become increasingly urgent. The spiritual views and practices presented in
the early Buddhist canon could not have satisfactorily explained the result of Buddhahood as
conceived with later strands of thought. Some Buddhist thinkers must have reasoned: The
Sravakayana may be sufficient to produce a $rgvaka saint, but can by no means yield a

"7 SCHMITHAUSEN 2000a: 125, n. 25. See also SCHMITHAUSEN 2004, where a comparative evaluation of
exertions made for the welfare of oneself and others, as found in Anguttaranikaya 7.64, is discussed in detail.

" SCHMITHAUSEN 2000b: 439.

™ The Samayabhedoparacanacakra (attributed to Vasumitra), for instance, states that according to the
Mahi$asakas, the spiritual path and the salvation of the sravakas and buddhas are the same (P, fol. 176a3; D, fol.
146b1; S, vol. 93, p. 1139.4-5): sangs rgyas rnams dang nyan thos rnams [om. PN] ni lam gcig go || ‘rnam par
grol ba gcig go || [om. PNY]). See also Bhavya’s Nikayabhedavibharigavyakhyana (P, fol. 182a6; D, fol. 150b6;
S, vol. 93, p. 1153.20): sangs rgyas dang nyan thos kyi rnam par grol ba ni gcig go ||.
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buddha. In order to produce a saint who is far superior to a sravaka saint, there must be a
yana which is far superior to the Sravakayana. Thus, without the existence of a Buddhayana,
Bodhisattvayana, or Mahayana, there is no way one can explain the existence and the
appearance of a buddha or a bodhisattva (or mahasattva). It is precisely such an argument that
has been employed by the followers of Mahayana.*® The Buddhist thinkers must have availed
themselves of the doctrinal resources embedded in the accounts of the Buddha’s previous
lives found in the Jataka and Avadana literature.®' The heroic altruist deeds described in this
literature were then probably assumed to be the factors that made the Buddha a buddha, and
not a pratyekabuddha or a sravaka saint. However, these accounts of the Buddha’s previous
lives seem to have served only as a model for the practical deeds expected of a bodhisattva,
which are schematised into the six or ten perfections (paramita),* but not for the theoretical
doctrine of bodhicitta.*® The eight prerequisites necessary for the attainment of Buddhahood
listed in the Buddhavamsa (Khuddakanikaya) may have well been the result of an attempt to
explain the causes that go into the making of a buddha.

(g) The ‘Golden Rule’ in Early Buddhism

Although one witnesses an ontological (or metaphysical) interpretation of bodhicitta, the
concept of bodhicitta seems to have primarily arisen within the contextual framework of
ethics or ethical-moral discipline (sila). If one looks at how the perfection of the ethical-moral
discipline (Silaparamita) is conceived in early Mahayana literature, such as the
Bodhisattvabhimi, it becomes clear that the first sila (namely, samvarasila) reflects in
essence the ‘passive altruism’ found in early Buddhism, that is, refraining from unwholesome
actions so as to attain spiritual purity, whereas the last two silas (namely,
kusaladharmasamgrahakasila and sattvarthakriyasila)®* give force to the aims of ‘active
altruism.’

If the new Mahayana concept of sila is rooted in the old non-Mahayana concept of
sila, the question to be asked is which element of the old sila the new one is based on. It
would appear to be: on the element most fundamental to Buddhist ethics, namely, non-injury
(ahimsa). As the infliction of pain on living beings (the ultimate form being the killing of a
sentient being out of hatred and anger) is the gravest offence from a Buddhist ethical-moral
point of view (for lay followers as well as for the ordained), the practice of non-injury is most

80 Mahayanasitralamkarabhasya (p. 3.15-16): sravakayanam buddhavacanam na mahayanam iti na yujyate
vina buddhayanena buddhanam anutpadat |; ibid. (p. 4.12-13): na ca $ravakayanenaiva cirakalam bodhau
ghatamano buddho bhavitum arhati |.

8! For the difference between Jataka and Avadana, see NORMAN 1983: 89.

%2 The earliest enumeration of the ten perfections is found in the Buddhavamsa and the Cariyapitaka (VETTER
2000: 14, n. 8; NORMAN 1983: 94-95). The concept of ten perfections was quite likely developed later than that
of six (EoB, p. 288). Note, however, that the ten perfections found in the Sanskrit literature do not exactly
correspond with the ten found in Pali sources. For the ten perfections occurring in the Sanskrit sources, see
DAYAL 1932: 168. Also note that the term used for ‘perfection’ in the Pali sources is either parami or paramita
(MAITHRIMURTHI 1999: 169, n. 19). See also SKILLING 1996: 179.

% Many of the stories in the Jatakas are said to be non- or pre-Buddhist in origin (NORMAN 1983: 791f.). To the
extent that they were adopted by Buddhists prior to the rise of Mahayana, however, such an origin does not
affect the assumption that they were used as sources of inspiration or as a model for the bodhisattva’s altruistic
deeds. On the overall role of the Jatakas, see SCHMITHAUSEN 2000c: 11.

8 For these terms, see TSD, s.v. dge ba’i chos sdud pa’i tshul khrims.



88 The Resolve to Become a Buddha

fundamental to Buddhist ethics.*® The underlying explanation is the Buddhist version of the
Golden Rule:*® “Just as I wish to be left in peace, so too do others wish to be left in peace.”

It is indeed an extension of this same Golden Rule that can probably explain the rise of
the concept of bodhicitta along with attendant ethical principles, namely, “Just as [ wish to be
helped when I am in trouble, so too do others wish to be helped when they are in trouble.”
The Mahayana version of the Golden Rule has been formulated explicitly by Santideva, who
flourished in the first half of the eighth century.®” In early Buddhism, for the sake of ‘spiritual
purity,” one is cautioned not to violate the principle of non-injury, even when inspired by
compassion. To be sure, radical acts motivated by compassion can be found in the Pali
Vinaya, where it is narrated, for example, how a monk out of compassion recommends a
fellow monk to take his own life,%® but such conduct is censured. In Mahayana the reverse is
true: in cases of conflict, compassion and altruism outweigh the principle of non-injury.*
There are cases where even killing out of compassion is sanctioned.”® The question is where
to set a limit. Perhaps the Golden Rule is applicable even in this extremely exceptional and
risky situation. The Golden Rule seems to presuppose free will and self-responsibility. The
execution of such an extreme measure as killing out of compassion would demand unusual
insight (or foresight) and an extraordinary amount of compassion. Only a bodhisattva would
know if he fulfilled both criteria. He would proceed only after considering the givens with
both compassion and insight. If he indeed decided to carry the plan out, then he alone would
bear all the consequences, whatever they might be. His insight and compassion should guide
him not to cause more pain or suffering in samsara than there already is. This Golden Rule, in
my view, is also applicable in the context of Vajrayana ethics. The Golden Rule, of course, is
only applicable if we can presuppose that sentient beings by nature desire to live and live
happily, and resist being injured or killed. It can thus be counterproductive in the case of, for
examples, an arhat who no longer clings to life,” and is, so to speak, indifferent (though still
not immune) to suffering and death; one who, for whatever reason, has no regard for the lives
of oneself and others; one who is insensitive, indifferent, or immune to the feeling of pain and
suffering; one who finds pleasure in inflicting pain (e.g. a sadist) or in it being inflicted upon
oneself (e.g. a masochist). Theoretically, a Buddhist saint could allow himself or herself to do
anything with unlimited immunity without fearing any kind of karmic retribution, for the very
basis of karmic mechanism has been rendered dysfunctional, but nonetheless it is said that it
is impossible for a Buddhist saint to deliberately kill a sentient being.”

8 See chapter one, n. 46.

8 The notion of a ‘golden rule’ is also found in non-Buddhist Indian sources (SCHMITHAUSEN 2000a: 127-128,
nn. 41, 42).

87 Bodhicaryavatara 8.94; CROSBY & SKILTON 1995: 96; SCHMITHAUSEN 2000d: 31, 33-35, 38, 40, 4142, n.
74, 74-75; 1999¢: 1311t

8 SCHMITHAUSEN 1985: 114.

8 SCHMITHAUSEN 1985: 119. Non-injury in both tantric and non-tantric Mahayana would be defined primarily
by attitudinal or motivational impulses such as compassion or benevolence, not by physical or verbal action or
non-action. This becomes clear in the context of the ‘four cases’ (mu bzhi) pertaining to ‘transgression’ (/tung
ba) and ‘non-transgression’ (ltung med), discussed, for example, in sDom gsum rab dbye 2.30cd-35 and the Rig
"dzin ’jug ngogs (pp. 156.16-159.9). For an English translation of the former, see RHOTON 2002: 298-293.

% For a Theravada view on the issue, see GETHIN 2004b. On Buddhism and violence in general, see
SCHMITHAUSEN 1998; id. 2003; ZIMMERMANN 2002b, and the various contributions in ZIMMERMAN 2006.
Particularly for the Buddhist views on suicide, see DELHEY 2002 and id. 2006.

' See SCHMITHAUSEN 2002: 16.
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The question is, of course, what the doctrinal foundations were for such ethically
problematic practices prescribed for or expected of a capable bodhisattva or a Buddhist tantric
yogin. Even in the conservative Vinaya system, the borderline between transgression and non-
transgression is not always clear-cut. Whether or not an ordained monk or nun commits a
cardinal transgression (miulapattiy—and the severity of the offence—is not dependent on the
action alone but also on a number of other criteria.”® The existence of such criteria leaves
room for equivocality. This may have occasioned some followers of tantric or non-tantric
Mahayana to introduce and legitimise ethically problematic or risky practices.

4. Concluding Remarks

This chapter has attempted to provide the historical and doctrinal background to the key
Mahayana concept of bodhicitta. Although neither the term bodhicitta nor the concept can be
traced in the early non-Mahayana sources, there seem to be ample doctrinal resources which
could have easily contributed to the conception and development of a notion such as
bodhicitta. Thus I have argued that the exploitation of doctrinal strands of thought found in
the early canonical and post-canonical sources, driven by a psychological need on the part of
Buddhists to compensate for the loss of the historical Buddha and to guarantee the durability
of the Three Jewels, probably gave rise to the notion of bodhicitta, that is, quintessentially,
the resolve to become a buddha oneself by first becoming a bodhisattva.

2 Bahudhdtukasitra (T. fol. 151a2-b1; D, fol. 300b2-6): gnas ma yin zhing go skabs med pa ni gang lta ba
phun sum tshogs pa’i gang zag bsams bzhin du pha dang | ma dang | dgra bcom pa gsod par 'gyur ba dang | dge
‘dun gyi dbyen byed par 'gyur ba dang | de bzhin gshegs pa la ngan sems kyis khrag 'byin par 'gyur ba ni gnas
ma yin no || 'di ni gnas yin te so so’i skye bo gang yin pa’o || gnas ma yin zhing go skabs med pa ni gang lta ba
phun sum tshogs pa’i gang zag bsams bzhin du srog chags kyi srog gcod par ’gyur ba dang | ... 'di ni gnas ma
yin no || ’di ni gnas yin te | so so’i skye bo gang yin pa’o ||.

% See, for example, the Vinayakarika (P, fols. 8a8—13a3; D, fols. 7al-11a5; S, vol. 93, pp. 15.19-26.7), where
the four pardjikas are discussed. According to some Tibetan sources, a cardinal transgression occurs only if the
following four criteria are met: (1) the ‘target’ or ‘object’ (gzhi) must be unmistakable, (2) the offender must be
compos mentis and must have a corresponding ‘motive’ or ‘intention’ (bsam pa) for carrying out the act, (3) the
actual ‘committing’ (sbyor ba) of the act should take place as planned, and (4) the ‘completion’ (mthar thug) of
the act must be accompanied by a sense of gratification or lack of remorse. See, for example, the Rig ‘dzin jug
ngogs (pp. 52.13- 56.13).






Chapter Four

The Buddha’s First Resolve to Become a Buddha

As for me, [I] generated the resolve to [attain] awakening for the first time
In [one of my] previous lives when I was a physician,

[In the presence of] Tathagata Sakyamuni, offering [him]

A [bowl of] rice gruel.

— Bhadrakalpikasitra'

1. Introductory Remarks

The first step that an individual takes towards becoming a buddha is the generation of the
resolve or aspirational wish (pranidhana) for the highest awakening. This step marks one of
the most significant events of a bodhisattva’s career. The idea as such is, of course, a
commonplace in Mahayana literature. What is perhaps not a commonplace is its historical
background. It is quite possible that this later idea of an initial resolve of a bodhisattva was
conceived and modelled on the earlier initial resolve said to have been made by the historical
Buddha in the distant past, as recorded in Mahayana as well as in non-Mahayana sources. The
Buddhist traditions want us to believe that the historical course of events leading up to the
appearance of the Buddha took place in the following progression: The historical Buddha had
first of all, sometime in the distant past, made his initial resolve to become a buddha; he
consequently lived up to his commitment by satisfying one by one all the prerequisites
necessary for becoming a buddha; and finally he became a buddha. However, these three
stages, which define the career of the Buddha, were possibly developed exactly in the reverse
sequence. That is, the notions of the Buddha’s first resolve to become a buddha and of his
satisfying the prerequisites necessary for the awakening were a direct or indirect consequence
of reflecting on the very nature of the historical Buddha and the causes of his attaining
awakening (bodhi). In other words, the notions of the Buddha’s first resolve and his

! Bhadrakalpikasatra (T, fol. 406al1-2; D, fol. 288a4-5):
nga ni sngon tshe sman par gyur pa na ||
de bzhin gshegs pa shakya thub pa [de D] la ||
‘jams gang zhig ni dbul bar [ba T] byas nas kyang ||
dang por byang chub tu ni sems bskyed do ||.
Cf. the citation in the mChims chen (p. 450.22-24). See also the rGyab chos pad dkar (p. 888.4-5). Cf. n. 28.
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subsequent endeavour came into being or were introduced to explain the very appearance and
existence of the Buddha in the world.? That is why these events in the Buddha’s career,
especially his first resolve, are particularly significant in the history of bodhicitta as a concept.

2. The Historical Buddha as One of Many and Yet One of a Kind

Despite the multiplicity of buddhas in Mahayana Buddhism, the historical Buddha still seems
to enjoy a status of his own, and is perceived as someone special (at least as far as I can judge
from Tibetan Buddhism). In the Maitreyapariprcchasiitra,’ the resolve of the historical
Buddha is contrasted with the resolve of Maitreya. Maitreya resolved to act for the sake of
sentient beings that are easy to deal with, that is, those endowed with scarcely any
intellectual-emotional defilements (klesa), whereas the historical Buddha resolved to do
precisely the opposite. He resolved to deal with difficult sentient beings endowed with intense
intellectual-emotional defilements.* The bleak picture portrayed of the sentient beings of our
era and the resolve and readiness of the historical Buddha to come to their assistance make
him look all the more sympathetic and magnanimous. This seems to set him apart for many
Buddhists despite his being one of countless buddhas in a limitless expanse of space and time,
for he is the one with whom they have the most immediate ties spatially, temporally, and
emotionally. Tibetan Buddhists thus understandably refer to the historical Buddha as ‘our
teacher’ (bdag cag gi ston pa) or, so to speak, the ‘Buddha of our Destiny.’ It is said that the
buddhas cannot be differentiated qualitatively, that is, on the basis of the quality of their
elimination (spang ba) of obscuration (sgrib pa), realisation (rfogs pa), or great compassion
(thugs rje chen po).’ The distinction, if it is made at all, is hence almost always subjective;
that is, whether or not, and how much, one values a buddha depends on the spiritual profit
gained from him or his teaching.

The logic of evaluating the worth of the historical Buddha in this way seems to have
been later transposed or extended to evaluating one’s spiritual friend (kalyanamitra) or master
(guru), particularly in Vajrayana. The spiritual teacher had by then taken on the role of the
historical Buddha himself. The historical Buddha, as benevolent as he might be, had come
and gone. Not everybody had the fortune to be at the right place at the right time, and hence to
experience the presence of the historical Buddha personally. The person one looked to was
now one’s own spiritual teacher, who lived and transmitted the teachings of the Buddha,
which otherwise would have remained inaccessible to ordinary beings. This perhaps also
explains the tremendous importance attached to the role of the bla ma in Tibetan Buddhism
(thus formerly called ‘Lamaism’}—a result perhaps, among other things, of the need to
compensate for the loss of the historical Buddha.

3. Three Events Marking the Career of the Buddha

When and how the historical Buddha resolved to become a buddha for the first time was
perceived differently at different times and places in different texts and traditions. In other

2 Cf. DAYAL 1932: 292: “The doctrine of a bodhisattva’s career was also promulgated in order to explain and
interpret the historic fact of his marvellous virtue and wisdom. In Buddhist philosophy and history, all roads lead
to Gautama Buddha.”

3 Maitreyapariprcchdasitra (T, fols. 296b4-297b5; D, fols. 115a6-116a2).

* This point is also made in the rGyab chos pad dkar (pp. 200.2-202.4), where the pertinent passage from the
Maitreyapariprcchasitra is quoted.

*> mChims ’Jam-pa’i-dbyangs, mChims chen (p. 690.15-24).
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words, the changing view of the nature of the Buddha directly affected how his initial
resolution was viewed. The diversity of ways the Buddha was conceived in the various
Buddhist systems ranging from Sravakayana to Vajrayana precludes a one-dimensional
presentation of the Buddha’s initial resolve to become a buddha. Several questions have to be
clarified first: On the brink of becoming a buddha—that is, let us say, when Gautama
Sakyamuni sat down under the Bodhi tree (Ficus religiosa) the night before his awakening—
was he a bodhisattva (in a non-Mahayana sense), albeit an ordinary person subject to birth
and death, or was he a bodhisattva of the tenth stage (bhumi), or was he already a buddha?
Had he been an adibuddha in the sense of one who has never experienced samsara as a
sentient being? And how could he have made the initial resolution if he had been an
adibuddha?

Despite the numerous Buddhist views regarding the true nature of the historical
Buddha and the time and place of his awakening, the later non-Mahayana and Mahayana
sources more or less seem to agree that the Buddha’s career was marked by the three great
events mentioned above, also known as the events at the beginning (thog ma), the middle
(bar), and the end (tha ma). The following verse from the Dvadasakaranayastotra attributed
to Nagarjuna, for example, describes Buddha Sakyamuni thus:®

I extol You, Protector of the world (or living beings),
Who now [engage in] far-ranging [salvific] activities,
Having first generated the resolve to [strive for] awakening,
And gathered the [two] accumulations of beneficial resources (punya) and gnosis (jidna).
Similarly the Astamahasthanacaityastotra, also ascribed to Nagarjuna, states:
Obeisance to the stipa (or caitya) [that symbolises or commemorates the event] of the great
awakening [of the Buddha],
Who first resolved to [strive for] the supreme awakening,
[Then] gathered [the two types of] accumulation for three countless aeons,
[And finally] conquered the [four] mdras and became a buddha on the seat of awakening
(bodhimanda) [under the Bodhi tree].
It is interesting to note that the deeds of the Buddha as narrated in the
Bodhisattvavadanakalpalata by the eleventh-century Kashmirian poet Ksemendra (ca. 1000-
1070) are fitted into the framework of these three events.® Of the one hundred eight ‘sprigs’
(pallava) of the Bodhisattvavadanakalpalata, the first and the hundredth (i.e. the
Prabhdasavadana and the Punyaprabhasavadana)’ deal with the generation of bodhicitta in
the past by the historical Buddha.'® In a similar fashion, $raddhakaravarman states:"’

6 Dvadasakaranayastotra (P, fol. 95b2-3; D, fol. 82b3-4; S, vol. 1, p. 255.4-6):
gang gis dang por byang chub thugs bskyed nas ||
bsod nams ye shes tshogs gnyis rdzogs mdzad cing ||
dus ’dir mdzad pa rgya chen 'gro ba yi ||
mgon gyur khyod la bdag gis bstod par bgyi ||.

7 Astamahdsthanacaityastotra (P, fols. 94b8-95al; D, fol. 82a4; S, vol. 1, p. 252.5-7):
dang po byang chub mchog [om. P] tu thugs bskyed nas ||
bskal pa grangs med gsum du tshogs bsags te ||
byang chub snying por sangs rgyas bdud ni btul ||
byang chub chen po’i mchod rten phyag ’tshal lo ||.
Cf. MEJOR 1992: 58-59, nn. 18 & 19.

& For general information about the textual history of the Bodhisattvavadanakalpalatd, see DE JONG 1977: 27-38;
DE JONG 1979b: 3-7; MEJOR 1992: 1, n. 1.

® For the Sanskrit and Tibetan texts of the 100th pallava, i.e. the Punyaprabhasavadana, along with text critical
remarks, see DE JONG 1979b: 252-253.

" MEJOR 1992: 159.
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The Well-gone One (sugata), the font of all virtues, at the beginning generated the resolve
[to strive for awakening],
In the middle gathered the two [types of] accumulation, and at the end attained
The Body of Reality (dharmakaya), and [for] the purpose of others
Manifested himself in the form of a Material Body (rizpakaya) out of the state of non-
origination.
Kong-sprul cites a certain Yon tan yongs su bkod pa’i mdo (perhaps
*Gunakarandavynhasitra) which also seems to allude to these three events in the career of
the historical Buddha.'? According to Nyang-ral Nyi-ma-’od-zer (1136-1204), the three great
events are enacted for the benefit of sentient beings, and are thus the reason why buddhas and
bodhisattvas deserve the gratitude of sentient beings."> The late non-Mahayana and the
Mahayana traditions may differ in the terminology they employ in this context and in where
they draw the borderlines between these three great events, but in essence both traditions
seem to presuppose them.

(a) The First Event: The Initial Resolve to Become a Buddha

Of the three great events of the Buddha’s career, the most significant for this study is his
initial resolve to become a buddha. It should, however, be remembered that the generation of
an initial resolve as such is not limited to the historical Buddha."* One can also find accounts
of sravakas and other bodhisattvas making their own initial resolution. I shall, however, limit
myself to the accounts of the historical Buddha’s initial resolve.

As has been already stated, according to both non-Mahayana and Mahayana traditions,
the historical Buddha made his initial resolution to become a buddha in the distant past.
Nevertheless, they disagree, according to Tibetan sources, on how he did s0.!® This is also
applicable to the tantric and non-tantric Mahayana sources, and thus we are confronted with
several versions of the Buddha’s first resolution, which, of course, neither can nor should be
interpreted as historical accounts, for doing so would result in irreconcilable contradictions.'
For the Buddhist traditions, the issue of multiple ‘first times’ is, strictly speaking, rather a
doctrinal than a historical problem, and hence the attempts that have been made by traditional
Tibetan scholars, for instance, to resolve these contradictions have been exclusively doctrinal
in nature. This does not, however, mean that these accounts of legendary character are of no
use to us. In fact, such accounts seem to contain traces of ideas that very likely contributed to

" Yogavatarasamgraha (P, fol. 116a2-3; D, fol. 104b3—4; S, vol. 41, p. 279.9-11):
bde gshegs yon tan kun gyi "byung gnas kyis ||
thog mar thugs bskyed bar du tshogs gnyis bsags ||
tha mar chos sku brnyes nas gzhan don ni ||
skye med ngang las gzugs kyi skur bstan te ||.

12 Kong-sprul, Shes bya mdzod (p. 149.1-5). I was not able to locate a sira in the bKa’-’gyur with the title
Gunakarandavyuhasitra, but see the [Avalokitesvaragunalkarandavyuhasitra (Taishd 1050).

"* Nyang ral chos "byung (pp. 2.13—4.13).

" Bhadrakalpikasiitra (T, fols. 405b1-474a4; D, fols. 288a1-336b2). See also, for example, DORJE 1998: 29-89,
where the names of one thousand and five buddhas occurring in the Bhadrakalpikasiitra have been listed along
with the manner in which each buddha is said to have generated bodhicitta for the first time. See also the citation
in the Sutrasamuccaya (pp. 26.3-27.1).

'* See, for example, mKhas-pa IDe’u, [De’u chos 'byung (p. 26.16=17): ... sems bskyed par mthun yang bskyed
lugs theg pa che chung du byung ngo |.

' That there are several versions of the Buddha’s first resolution has already been noted by Har Dayal, who is
also quick to point out that “[it] is not possible to reconcile these conflicting accounts” (DAYAL 1932: 293).
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the development of the bodhicitta concept, and hence can be valuable for the study of the
history of it and related ideas.

The Tibetan tradition considers the account of the Buddha’s initial generation of the
resolve to strive for awakening found in the legend of King Prabhasa (or Suprabhasa)'’ and
the elephant tamer as the non-Mahayana version of this event.'® The story can be found in the
Vinayavastu of the Mulasarvastivada school, upon which traditional Tibetan scholars seem to
have mainly drawn,'® and the Jataka and Avadana literature,” and also in the Tibetan version
of the *Damamitkasiitra and in the Tibetan supplement to Aryasiira’s Jatakamala by Karma-
pa Rang-byung-rdo-rje (1284-1339).2' As I have stated, the story has been often recounted by
Tibetan scholars, albeit with varying details and emphases, and has also drawn the attention of
several modern scholars, some of whom have provided summaries of the account.?

King Prabhasa (who is the Buddha in one of his previous existences) came to realise
that while the skilled elephant tamer could train an elephant physically so well that it could
even be made to swallow a red-hot iron ball, he is powerless against the surging passion of the
elephant. The king was overcome by compassion for the elephant, which was both so wild
and so submissive. Analogously, the king then realised that other sentient beings in samsara
also succumb to the power of passion and pain, and thus felt compassion towards them, too.
Subsequently, the king wanted to know from the elephant tamer if he had ever seen or heard
of anyone who was free from passion and able to tame the passion of sentient beings. The
trainer told him that only buddhas are able to do so, and the king, upon hearing this, was

' The name of the king is given as Suprabhasa in the Jatakamdlavadanasitra and Mahajjatatakamdld (HAHN
1985: 31) and as Prabhasa in other sources. The name of the king is usually translated into Tibetan as *Od-ldan
(PANGLUNG 1981: 286), perhaps from *Saprabhasa, but according to Mi-pham, it also occurs as Rab-snang and
Rab-gsal in the Jataka literature, which he naturally assumed to be synonymous (Mi-pham, rGyab chos pad
dkar, p. 887.2): skyes rab gzhan las rgyal po rab snang dang rab gsal zhes gsungs pa ming gi rnam grangs yin
par mngon no ||). Cf. the Bu ston chos 'byung (p. 61.1), where the king is called Rab-grags.

18 Vinayavastu (T, vol. kha, fols. 365a5-367b3; D, vol. kha, fols. 273a3-273b5). It has almost become a custom
among Tibetan scholars writing on the origin of the Buddha or Buddhism to recount the story of King Prabhasa
and the elephant tamer. The story is told in the context of explaining how the historical Buddha, according to the
non-Mahayana tradition, first resolved to become a buddha. See, for example, the Bu ston chos ’byung (pp.
60.22-61.16); mChims chen (p. 451.6-12); Gur bkra chos 'byung (p. 19.1-13); sDe dge bstan dkar (pp. 40.1—
41.14); Co ne bstan dkar (p. 12.4-13.21); Baidarya ser po (p. 347.15-24); Mi-pham, »Gyab chos pad dkar (pp.
882.6-883.3); Kong-sprul, Shes bya mdzod (p. 142.27-31).

' While some Tibetan scholars, such as Bu-ston, do not indicate their source for the story, others give it simply
as "Dul ba lung = Vinayagama (e.g. Kong-sprul, Shes bya mdzod, p. 142.27) or as 'Dul ba gzhi = Vinayavastu
(e.g. Mi-pham, rGyab chos pad dkar, p. 884.3), and still others specify it as the sMan gyi gzhi = Bhaisajyavastu
(e.g. Baidirya ser po, p. 347.15; PANGLUNG 1981: 223).

 For example, it is found in the Jatakamalavadanasitra (HARN 1985: 5); Mahajjatatakamald, no. 7 (HAHN
1985: 86-100), Kumaralata’s Kalpandmanditika, no. 53 (PANGLUNG 1981: 218), Haribhatta’s Jatakamala, no. 1
(HAHN 1985: 5), Gopadatta’s introduction to the Jatakamalavadanasatra (HAHN 1985: 31); Gopadatta’s
Jatakamala, no. 1 (HAHN 1985: 5); Ksemendra’s Bodhisattvavadanakalpalata, nos. 1 & 100 (MEJOR 1992: 36,
and 48; PANGLUNG 1981: 209; DE JONG 1997: 348-349); the Khotanese Jatakastava, no. 1 (PANGLUNG 1981:
214); Damamitkanidanastitra, nos. 21 and 49 (PANGLUNG 1981: 218). See also the sources indicated in
PANGLUNG 1981: 50.

2 sKyes rabs brgya pa (no. 71, pp. 475.12-480.7). In the Tibetan tradition, the Jatakamald by Aryasira, which
consists of thirty-four pallavas, and Rang-byung-rdo-rje’s supplement, consisting of sixty-seven pallavas, are
called collectively the sKyes rabs brgya pa. See the publishers’ introduction to the sKyes rabs brgya pa (p. 1.12—
15). We still, however, need to trace the source/s of Rang-byung-rdo-rje’s compilation.

22 TAKAKUSU 1901; DAYAL 1932: 293; TUCCI 1949: 442, 529; SCHLINGLOFF 1977. For summaries of the story in
German, see HAHN 1985: 30-31 and PANGLUNG 1981: 49-50.
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overwhelmed with faith towards the buddhas. These realisations are said to be responsible for
prompting the king to resolve to become a buddha.” In the Vinayavastu, the Buddha narrates
the story upon being asked by the sravakas where he made his resolution to become a buddha
for the first time. The Buddha’s answer is summarised as follows:**

Having heard that [only] buddhas are free from passion,

Having seen a proud powerful elephant [overcome by passion],

And [having seen] the suffering of the world,

1 generated the resolve to [strive for] awakening [for the first time].
In the Drin lan bsab pa’i mdo, the Buddha, upon being asked when he generated the thought
of kindness and benevolence towards monks, narrates the following story:>> Countless acons
ago, the Buddha was once born in hell as a strong man (gyad)*® who, together with a weaker
co-worker, had to draw a bullock cart for the torture guard. When the guard tortured his
colleague for being unable to pull the cart faster, the Buddha, overwhelmed with compassion,
pleaded with the guard to show some sympathy and instead allow him to pull the cart alone.
The guard became furious at his audacity and tortured him to death. This is often said to be
the first time that the Buddha generated unswerving benevolence. The satra itself, however,
does not refer to it as the first time. In contrast to many others, mKhas-pa IDe’u considered
the account in the Drin lan bsab pa’i mdo to be another non-Mahayana version of the story.”’

According to the Mahavastu, the historical Buddha aspired to the awakening (bodhaye

pranihitam) in the presence of the past Buddha called Tathagata Sakyamuni during his life as
a merchant or guildsman ($resthin).®® The Abhidharmakosa tradition seems to take this as the
very first such resolution on the part of the historical Buddha.”® However, there is nothing to
this effect in the Mahavastu. The account of the initial resolution made in the presence of the
past Buddha S'ékg/amuni can also be found in other Mahayana suatras, such as the
Triskandhakasitra™ and Bhadrakalpikasiitra,® although the name of the past Buddha occurs

3 See, for example, Kong-sprul, Shes bya mdzod (p. 142.25-27): sngon 'das pa’i dus na ston pa ’di rgyal po ‘od
ldan du gyur pa’i tshe | rgyu mtshan gsum la brten nas sbyin pa sbyin smon lam btab cing bla na med pa’i byang
chub tu thugs mchog bskyed par gsungs te |.

* Vinayavastu (T, vol. kha, fol. 369b1; D, vol. kha, fol. 276a2):
sangs rgyas 'dod chags bral thos shing ||
glang po dregs pa’i shas chen dang ||
’jig rten sdug bsngal gyur mthong nas ||
ngas ni byang chub sems bskyed do ||.
The verse is cited also in the mChims chen (p. 451.8-9).

25 The story is narrated in the fourth chapter of the Drin lan bsab pa’i mdo (T, fols. 291a2-292a5; D, fols.
117a3-118a2) and the forty-fourth chapter of the *Damamikasitra (T, fol. 229a4-b4; D, fols. 282b4-283a6).
Both of these sitras were obviously translated from the Chinese and hence bear no Sanskrit titles. The story has
been retold in varying details in a number of Tibetan works. See, as examples, the /De 'u chos "byung (pp. 26.18-
27.11); Bu ston chos 'byung (p. 65.13-18); Baidirya ser po (p. 348.13-23); Sum-pa mKhan-po, dPag bsam ljon
bzang (pp. 44.18-45.4); Mi-pham, rGyab chos pad dkar (pp. 883.3-884.2); Kong-sprul, Shes bya mdzod (p.
144.4-10).

% See TSD, s.v. gyad.

2 IDe’u chos "byung (p. 26.18). The siitra is, however, not specified by name there.

% Mahdvastu (vol. 1, p. 47.12-16): ito mahamaudgalyana aparimita asamkhyeyd kalpa yam $akyamunir nama
tathagato ...|| Sakyamunisya khalu punah mahamaudgalyana kapilavastum nama nagaram ...|| tadaham Sresthi

abhisi || vyagupanam krtva bodhaye pranihitam ||. Cf. n. 1.

2 Abhidharmakosabhasya (pp. 266.23-267.1): sakyamunir nama samyaksambuddhah piirvam babhiva | yatra
bhagavata bodhisattvabhitenadyam pranidhanam krtam evamprakara evaham buddho bhaveyam iti....
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in the latter as *Mahasakyamuni. This was perhaps in order to distinguish him from the
historical Sakyamuni. According to both the Mahavastu and the Triskandhakasitra, the
historical Buddha was then born into a merchant’s family. In the Bhadrakalpikasatra,
however, he is born as the son gkhye ‘u) of a poor potter (rdza mkhan). According to the
Ajatasatrukaukytyavinodanasitra,”® the Buddha generated his initial resolve to become a
buddha at the feet of Tathagata Mi-thub-pa’i-rgyal-mtshan, as a son of a merchant (sresthin)
called Dri-ma-med-pa’i-dpung—g)a, and at the initiative of Maifijuséri, who had taken birth as the
Dharma exponent *Jfianaraja.> According to the Duhsilanigrahasiitra,** the Buddha made
the resolution to become a buddha at the feet of the Tathagata gZhan-gyis-mi-thub-pa’i-rgyal-
mtshan, forty million aeons after the bodhisattva Maitreya—then ruling as a universal king
(cakravartiny—had made his own such resolution in front of the Tathagata *Prabhasa or
*Suprabhasa (Shin-tu-’od). The Karundpundarz’kaszitm3 5 narrates that the generation of
bodhicitta by Sakyamuni Buddha occurred in the presence of the Tathagata Ratnagarbha, after
the former had been born as Brahmana Samudrarenu (also referred to as Bodhisattva
Mahakarunika). The Bodhisattvapi‘takaszitra,36 too, is referred to as a source, according to
which the Buddha, having taken birth as *Viryacara (brTson-’grus-spyod), resolved to
become a buddha in the presence of Tathagata *Mahaskandha (Phung-po-chen-po).
Occasionally the Lalitavistarasitra® is also drawn upon as a source documenting the
Buddha’s initial resolution, here made before the Tathagata Amoghadar$in. Finally,
Dasabalasrimitra’s Samskrtdsamskrtaviniécaya3 8 records the position of the Sthavira school,

3 Triskandhakasiitra (T, fol. 209b3-5; D, fol. 68a6-7): ’ji ltar bcom Idan 'das de bzhin gshegs pa shdkya thub
pa tshong dpon gyi bu mngon dgar gyur pa na | bcom ldan ’das de bzhin gshegs pa mdzes chen la brten te | dang
po byang chub tu thugs bskyed pa de bzhin du bdag kyang byang chub tu sems bskyed par bgyi’o ||.

3! For the pertinent verse from the Bhadrakalpikasiitra, see n. 1.

% Ajatasatrukaukrtyavinodandsiitra (T, fols. 289b4-292b1; D, fols. 227b5-229b5). The Sanskrit fragments of
this siarra (HARTMANN & HARRISON 1998) do not contain this story. The story has been narrated in varying
details in various Tibetan works such as the [De’u chos "byung (pp. 27.17-29.11); mChims chen (p. 451.3-5);
Mi-pham, rGyab chos pad dkar (pp. 881.6-882.5).

3 Cf. the Madhyamakavatarabhdasya (pp. 4.20-5.4).

e Duhsilanigrahasitra (T, fols. 400b7—401b2; D, fols. 57b3-58a5). See also Mi-pham, rGyab chos pad dkar
(pp. 882.6-883.3).

¥ Karunapundarikasitra (YAMADA 1969: 352.11-18): tat kim manyadhve kulaputranyah sa tena kalena tena
samayena mahakaruniko nama babhiiva | na canyo drastavyo "ham sa tena kilena tena samayena mahakaruniko
nama babhiiva ratnagarbhasya tathagatasya pitd | ayam me prathamacittotpado ‘bhiut anuttardyam
samyaksambodhau | prathamacittotpadena ca me ganandtikrantah sattvah samadapita anuttarayam
samyaksambodhau | ayam me prathamah Surabhavah sirakaryam ca |. For the Tibetan translation, see the
Karunapundarikasitra (T, fol. 203a7-b3; D, fol. 271a2—4). See also the mChims chen (p. 450.24).

36 Bodhisattvapitakasitra (T, fols. 349b7-350b3; D, vol. ga, fols. 192b5-193a5). See also the mChims chen (p.
451.1-2).

37 See, for example, Kong-sprul, Shes bya mdzod (p. 144.13-15): rgya cher rol par | «thog mar khyod kyi [=
kyis] don yod mthong la sa la’i me tog gis ni mchod ||»* ces de bzhin gshegs pa mngon sum du mdzad nas thugs
bskyed pa’i thog ma de bzhin gshegs pa don yod mthong gi drung du yin par gsungs so ||. * Lalitavistarasutra (T,
fol. 129a7; D, fol. 87a3): thog mar khyod kyis don yod mthong [thong T] la sd la’i me tog gis ni mchod ||. The
Sanskrit text of the pertinent pada reads (Lalitavistarasiitra, VAIDYA & TRIPATHI 1987: 134.13-16): prathamena
te amoghadarsi salapuspapiijito....

38 Samskrtasamskrtaviniscaya (P, fol. 38b1-4; D, fol. 136a7-b2; S, vol. 63, p. 362.9—15): rab tu spros pa ni dga’
ba zhes bya ba’i bskal pa grangs med dang po la bcom Ildan ’das lhag pa’i lha zhes bya ba ’khor los [lo PN]
sgyur ba mi’i [mi yi P] bdag por gyur pas thog ma med pa’i ’khor ba ru sngon ma mthong ba sangs rgyas
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according to which the historical Buddha made his initial resolution in the presence of the
Buddha *Brahmadeva.*

(i) Attempts to Resolve the Illogicality of Several ‘First Times’

The fact that each of these sutras has its own account of the Buddha’s resolve to become a
buddha for the first time (as already mentioned, some are not explicit in this regard) shows
that those sitras originated at varying times and places. The traditions which take these
accounts as reflecting the word of the Buddha are thus obliged to explain these contradictions,
since logically there cannot be several first times. The historical anachronism and
inconsistencies in the authoritative scriptures regarding this event have often been interpreted
as efficient strategies employed by the Buddha with the diverse perceptive capacities and
predispositions of sentient beings in mind. There are, however, several other attempts at an
explanation. Some have tried to interpret the various instances of the initial resolve as
pertaining to pranidhicitta and prasthcinacitta.40 Others, while noting that the discrepancies
are due to the different contexts and mental states of the sentient beings before whom such
teachings were given, and that there is no point in insisting on one version of the Buddha’s
initial resolve to become a buddha, still suggest interpreting the various views as pertaining to
conventional and absolute bodhicitta, and the like.*!

As an example, I shall present here Mi-pham’s attempt to resolve this inconsistency.
Mi-pham employed the five causes of samadanasamketikacittotpadda found in
Mahayanasutralamkara 4.7 to explain these several ‘first times.’ It is unclear to me, however,
whether this interpretation is his own or whether he adopted it from an earlier Indian or
Tibetan source. In any case, the generation of the Buddha’s resolve to strive for awakening
for the first time found in the Ajatasatrukaukyrtyavinodanasutra is explained by him as being
the result of the strength of a friend (mitrabala); that is, the Buddha generated bodhicitta at
the initiative of his spiritual friend, Mafijusri. The initial resolutions spoken of in the
Dubhsilanigrahasiitra and Drin lan bsab pa’i mdo are said to have been due to the strength of
cause (hetubala) or spiritual disposition (gotra). The initial resolve to strive for awakening
mentioned in the Bhaisajyavastu is ascribed to the strength of hearing (srutabala); and in the
Bhadrakalpikasutra, to the strength of the basis (mulabala) of virtues (kusala). Brahmana
Samudrarenu’s initial resolution, narrated in the Karunapundarikasutra as well as in the
Bhadrakalpikasitra, is explained as being the first extraordinary such resolution made by the
Buddha on the strength of the repeated practice of positive (attitudes and actions)
(Subhabhyasa), that is, on account of his readiness to appear in our world system, which is
inhabited by the most difficult sentient beings. Such resolve made him special among all

tshangs pa’i lha mthong bas rnam pa ’di lta bur bdag sangs rgyas nyid du gyur cig ces bsams pa tsam gyis
mngon par 'dod do || grangs med dga’ ba de la sangs rgyas tshangs pa’i lha la sogs pas [pa P] sangs rgyas Inga
stong mnyes par byas so ||.

39 See also the Shes bya mdzod (pp. 143.3-8; 145.16-17).

“ See, for example, Sum-pa mKhan-po, dPag bsam ljon bzang (p. 45.10-12): ... sems dang po bskyed par
gsungs pa sogs mang yang dmyal ba’i shing rta 'dren pa’i gyad kyi dus su smon sems dang khye 'u snang byed
kyi dus ’jug sems thog mar bskyed pa yin nam snyam mo ||.

*! Kong-sprul, Shes bya mdzod (p. 144.15-19): de ltar thog mar thugs bskyed tshul theg pa che chung gi khyad
par dang | theg chen nyid la’ang mdo rnams su mi ’dra ba du mar ’byung ba rnams ni gdul bya’i dus skabs
bsam pa’i khyad par dang | smon jug don dam gyi thugs bskyed pa’i khyad par sogs dgongs gzhi mang pos tha
dad du gsungs par mngon pas | thugs bskyed kyi thog ma 'di kho na’o zhes phyogs gcig tu mngon par zhen zhing
go rim dkrigs char bsgrigs pa la ni snying po med do ||.
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bodhisattvas. Mi-pham, however, notes that it is not easy to determine the chronology of such
events by employing logical analysis.*

(ii) Was the Historical Bodhisattva ‘King-Like’ or ‘Herdsman-Like’?

As we shall discuss in greater detail later, the Tibetan tradition refers to three kinds of
bodhisattvas, namely, ‘king-like,” ‘boatman-like,” and ‘herdsman-like.” Such a distinction is
made on the basis of the bodhisattva’s magnanimity as reflected in his attitude or resolve. The
immediate question is: What kind of bodhisattva was the historical Buddha? How
magnanimous was he, how selfless was his resolve? Tibetan Buddhist scholars have pondered
upon such questions and come to different conclusions. According to Klong-chen-pa, the
historical Buddha was a herdsman-like bodhisattva and his resolve was the most
magnanimous.”” The dGe-lugs-pa historian Sum-pa mKhan-po Ye-shes-dpal-"byor (1704—
1788), however, maintained that the resolve of the historical Buddha was that of a ‘king-like’
bodhisattva.** tDo-grub Kun-bzang-gzhan-phan alias ’Jigs-med-’phrin-las-’od-zer (1745
1821), in commenting on ’Jigs-med-gling-pa’s Yon tan mdzod, does not follow Klong-chen-
pa and give the bodhisattva that became the historical Buddha as an example of a herdsman-
like bodhisattva, but instead names the so-called ‘Lords of the Three Families’ (rigs gsum
mgon po), namely, Maiijusri, Avalokitesvara, and Vajrapani, who, although they fulfilled all
the prerequisites for becoming buddhas, postponed full attainment of their Buddhahood, and
have thus remained as bodhisattvas of the tenth stage (bhumi), and will continue as such for
as long as there are suffering sentient beings in samsara.

Klong-chen-pa’s identification of the historical Buddha’s resolve as that of a
herdsman-like bodhisattva seems to be influenced by a passage from the Ratnakitasitra,
which states that a herdsman-like bodhisattva takes three countless aeons, to become a
buddha, and indeed the historical Buddha is said to have taken three countless aeons
according to both non-Mahayana and most Mahayana traditions. But such a proposition, if
understood as an exact description of the actual course of events, would have undesired
illogical consequences, namely: (a) the historical Buddha actually did not become a buddha,
because if he had become a buddha, this would imply that there was no suffering sentient
being left in samsara, or (b) the historical Buddha did not keep his commitment. Neither of
the two alternatives is, of course, doctrinally acceptable. It seems that it was for this reason

2 Mi-pham, rGyab chos pad dkar (pp. 893.5-984.4): 'di dag smon ’jug sogs sems bskyed pa’i gnas skabs so so
la bzhed pa’ang yod mod mdo rang gis ji ltar gsal ba las mtha’ gcig tu ’di dag gi snga phyi ’di zhes nges pa dka’
mod | gang ltar kyang thog mar thugs bskyed pa’i tshul 'di yang je bzang je brtan du song nas bram ze rgya
mtsho’i rdul gyis thugs bskyed pa’i tshe theg pa chen po la yid ches pa’i dad pa drag pos sems can gzhan mang
po theg chen la bkod pa dang | bdag nyid kyis snying rje chen pos zhing ma dag pa ched du bzung ba’i thugs
bskyed thog ma yin par mngon no || des na thog mar ’jam dpal gyis bla med byang chub tu thugs bskyed du
gzhug pa’i sa bon las theg pa chen po’i rigs sad de phyi ma 'di rnams rim bzhin 'byung yang rung la | khye us
sangs rgyas su smon lam btab pa’am | gyad paksi tas byams pa’i sems bskyed dang por byas nas tshong dpon
gyi bu sogs rim bzhin yin kyang ’gal ba med mod lung gis gsal ba med na rigs pas mtha’ gcig tu dpyad par dka’o
|| des na snga ma de dag gi go rim ci ltar byas kyang thugs bskyed pa thog mar gsungs pa’i don la ni gnas skabs
so so’i dbang gis 'gal ba med par snang ngo ||.

* Klong-chen-pa, Shing rta chen po (vol. 1, p. 637.1-6).

* Sum-pa mKhan-po, dPag bsam ljon bzang (p. 44.12-13): sems bskyed tshul gyis rgyal po mnyan pa rdzi bo lta
bu gsum bshad pa las rang cag gi ston pas sems bskyed tshul dang po yin la |.

* rDo-grub Rin-po-che, Yon tan mdzod lde (p. 338.12-17): chen pos sems can thams cad sangs rgyas kyi sa la
ma bkod par rang don mi gnyer ba grangs med gsum nas sangs rgyas par gsungs pa byang chub mchog tu sems
bskyed nas bslab bya la bslabs shing nus pa rdzogs kyang | sa bcu’i sems dpa’i tshul gyis 'gro don mdzad pa la
*khor ba ji srid bar sangs mi rgya ba rigs gsum mgon po lta bu’o ||.
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that Sum-pa mKhan-po decided that the historical Buddha had not been a herdsman-like
bodhisattva. Apparently, some scholars held the boatman-like or herdsman-like bodhisattva to
be impossible and their respective resolutions to be pseudo-bodhicittotpada. According to
such an interpretation, all bodhisattvas must resolve to become buddhas first, an approach
which seems practical and realistic. This interpretation, in my view, reflects the typical dGe-
lugs-pa tendency to ‘de-mysticise’ Buddhist thought.

Nonetheless, many Tibetan scholars have understood these three kinds of
bodhisattvas, defined by three kinds of corresponding bodhicittotpada, as essentially
expressing varying magnanimous attitudes rather than a course of events during their career.
According to this standpoint, there is no contradiction in the historical Buddha nourishing
such a noble attitude and yet becoming a buddha before many other sentient beings have been
able to. Such an explanation will become more comprehensible if we examine the actual
process of perfection (pdramitd) as presented by Santideva in his Bodhicaryavatara. For
example, the perfection of giving (danaparamita) by no means implies the elimination of
poverty through giving, for if it were so, such a perfection would be unattainable. The
perfection of giving is thus the perfection of the thought of giving or the readiness to give. In
principle, therefore, one could attain the perfection of giving without having given even one
cent to anybody. In theory, the reverse can also be true: one gives everything and yet has not
attained even an iota of the perfection of giving. This is said to be similarly true of the
remaining perfections. This J)oint, I believe, is crucial in understanding the essence of
bodhisattva ethics in general.*

(b) The Second Event: Striving to Become a Buddha

The Jatakas, Avadanas, and other related Buddhist literature are said to provide narrative
accounts of the efforts made by the historical Buddha in the past to become a buddha. Here,
we shall merely look into the different perceptions of the time taken by him to do so.
According to the Abhidharmakosa tradition, the historical Buddha, having made his initial
resolution at the feet of the past Buddha Sakyamuni,*’ rendered service and paid respect to
75,000 buddhas for the duration of one immeasurable aeon. After the elapse of this first acon
there appeared the Buddha Ratnasikhin, and then he proceeded to render service and pay
respect to 76,000 buddhas for another immeasurable aeon.*® Thereafter the Buddha Vipasyin
appeared, and then one more immeasurable aeon elapsed, during which he rendered service
and paid respect to 77,000 buddhas.” Now if the Buddha-to-be had indeed accumulated all

% The tradition of the Abhidharmakosa also concerns itself with the historical Buddha’s practices of the six
perfections. However, the non-Mahayana notion of perfection as found in the Abhidharmakosabhasya is rather
modest when compared with the Mahayana notion of perfection (4bhidharmakosabhdsya, p. 267.10-17).
According to it, one attains, for example, the perfection of giving (danaparamita) if one is able to give purely
out of compassion and with no expectation of anything in return. Such giving is presupposed in Mahayana, but is
insufficient to allow it to be designated as a perfection. This perhaps explains why according to the non-
Mahayana doctrine one can be an ordinary person (prthagjana) and yet accomplish the perfections. According to
Mahayana, a bodhisattva would begin to accomplish the perfections only from the first stage (bhiimi) onwards,
that is, when he is no longer a prthagjana.

*7 The past Buddha Sakyamuni is not to be mistaken for the historical Buddha, who is also called $akyamuni.
* Abhidharmakosa 4.110b—d:
... asamkhyeyatrayantyajah |
vipasyl dipakrd ratnasikhi $akyamunih pura ||.

* Abhidharmakosabhdsya (p. 266.14—16): atha bodhisattvabhiito bhagavan kiyato buddhan paryupasayam asa |
prathame kalpasamkhyeye paficasaptatisahasrani, dvitiye satsaptatim, trtiye saptasaptatim |; ibid. (p. 266.20—
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the prerequisites necessary for becoming a buddha during these three immeasurable aeons, he
must have, according to the Abhidharmakosa, become a buddha sometime shortly thereafter.
But since he is said to have become a buddha only much later, this would imply that there
was an idle period of time during which he did not exert himself towards his awakening. Such
an implication was obviously a problem for Purnavardhana, a commentator of the
Abhidharmakosa. This he attempted to resolve by specifying that the Gautama Buddha did
indeed fulfil (yongs su rdzogs) the prerequisites in three immeasurable aeons, but not in all
respects (rnam pa thams cad du).>® According to Dasabalaérimitra, this is the position of the
Kaémira-Vaibhasika school.”!

The account in the Vinayavastu is somewhat different. It is said there that the
historical Buddha made his initial resolution in front of the past Buddha Sakyamuni and that
until the time of the Buddha Rastrapala he rendered service and paid respect to 75,000
buddhas for the duration of one immeasurable aeon. From the time of the past Buddha
Dipamkara until the Buddha *Indradhvajamuni (dBang-po’i-rgyal-mtshan-thub), he is said to
have rendered service and paid respect to 76,000 buddhas for the duration of another
immeasurable aeon. Finally, from the time of the past Buddha *Sadhukarin (Legs-mdzad)
until the Buddha Kasyapa, he is said to have rendered service and paid respect to 77,000
buddhas for the duration of one more such aeon.> This position is identified by
Dasabalaérimitra as being that of the Sammitiya school.>® In addition, he also provides the
position of the Sthavira school, according to which the Buddha took a period of twenty
immeasurable aeons and 100,000 aeons to attain Buddhahood.**

Kong-sprul considers the Abhidharmakosa and Vinaya accounts to derive from the
Vaibhasika system, specifying that the former represents the position of the Kashmiri
Sarvastivada school in particular, while the latter probably reflects positions of other
conservative Buddhist schools (nikaya). He further states that according to the Mahasamghika

21): ratnasikhini samyaksambuddhe prathamo ’'samkhyeyah samaptah | dipamkare bhagavati dvitiyah |
vipasyini tathagate trtiyah |; see also the mChims chen (pp. 451.12-453.7); mChims chung (fols. 217a3-218al).

0 mChims chen (p. 452.10-16); mChims chung (fol. 217a6-b2).
5! Samskrtasamskrtaviniscaya (P, fols. 37b3-38al1; D, fols. 135b4-136a3; S, vol. 63, pp. 360.15-361.16).

52 Vinayavastu (T, vol. kha, fols. 368b5-369a2; D, vol. kha, fol. 275b1-4).

sangs rgyas shakya thub pa nas ||

‘dren pa yul ’khor skyong gi bar ||

de’i bar bdun khri Inga [bdun T]* stong gi ||

sangs rgyas rnams ni ngas mchod do || ...

sangs rgyas mar me mdzad nas ni ||

dbang po'i rgyal mtshan thub pa’i bar ||

bdun khri drug stong dag gi ni ||

sangs rgyas rnams ni nga yis mchod || ...

sangs rgyas legs mdzad nas bzung ste ||

sangs rgyas ’od srung [srungs T) bar dag tu ||

bdun khri bdun stong nga yis mchod ||.
See the Shes bya mdzod (pp. 144.22-27, 144.31-33), where the total number of buddhas (the historical Buddha
rendered service to and honoured) is correctly given (i.e. according to the Vinayavastu) as 230,000. Cf,
however, Klong-chen-pa’s Phyogs bcu’i mun sel (pp. 123.2-124.2) and the mChims chen (pp. 452.21-453.1). *
That the reading in T must be a scribal error is supported by the fact that a similar verse recurring on some folios
later (T, vol. kha, fol. 370a5) indicates the number as 75,000 and not 77,000.

53 Samskrtasamskrtaviniscaya (P, fol. 37b1-3; D, fol. 135b3—4; S, vol. 63, p. 360.8—15).

5 Ibid. (P, fols. 38a4—40a8; D, fols. 136a3-138al; S, vol. 63, pp. 361.16-366.4). Part of the pertinent passage
has been translated in SKILLING 1996: 163.
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school, the time it takes a person to become a buddha would vary from ten to thirty
immeasurable aeons, but adds that he had seen no sources that give the details.”

In the Mahayana sources, it is not always clear whether the description of the time
taken to become a buddha applies only to the historical Buddha or to bodhisattvas in general.
Generally speaking, there are allusions to three, seven, and thirty-three immeasurable aeons as
the required period.”® But if we concentrate on the Mahayana account of the historical
Buddha’s career, the common perception is that he became a buddha in three immeasurable
aeons.’’” Some, however, maintain that he took four immeasurable aeons or “a little more than
three immeasurable acons’ (grangs med gsum lhag tsam) to become a buddha.*®

It may be mentioned here that the generation of initial resolve is no guarantee of a
successful bodhisattva career. There is always the chance that a bodhisattva will suffer a
relapse. Thus depending on the bodhisattva’s faculties (indriya), the irreversibility is said to
be as follows: a bodhisattva of the first calibre is irreversible from the moment the initial
resolution is made; a bodhisattva of medium calibre, from the path of seeing (darsanamarga)
onwards, and a bodhisattva of lesser calibre only from the eighth stage (bhémi) onwards.
According to Dharmamitra, the historical Buddha was a bodhisattva of the first calibre and
attained irreversibility from the moment he made his initial resolution to become a buddha.”

(c) The Third Event: The Time and Place of the Buddha’s Awakening

According to the greater part of non-Mahayana tradition, the Bodhisattva Siddhartha, despite
his long and arduous preparation, was an ordinary person (prthagjana) burdened with all the
forms of bondage (sakalabandhana) when he sat down under the Bodhi tree before his
awakening;* that is, he was a bodhisattva in his last birth (antyajanman) who had reached the
greater path of accumulation (tshogs lam chen po), the last phase of the first bodhisattva path
(marga).®' 1t is said that a buddha-to-be (and pratyekabuddha) can traverse all the remaining
four paths in just one sitting (ekatraivasane) by taking the fourth meditative state (dhyana) of

%% Kong-sprul, Shes bya mdzod (p. 145.11-25).

% See the Madhyamakapradipa (P, fol. 363b3-5; D, fol. 288a6-7; S, vol. 57, p. 1558.16~19): ... brison 'grus
dang | dbang po rab kyis bskal pa grangs med pa gsum gyis sangs rgyas nyid thob la | de las gzhan pa nyid kyis
bskal pa grangs med pa bdun dang | bskal pa grangs med pa sum cu rtsa gsum gyis so ||; cf. the Bu ston chos
‘byung (p. 71.15-17).

%7 See, for example, Kong-sprul, Shes bya mdzod (pp. 146.33-147.9).
8 Ibid. (p. 147.9-16).
% Ibid. (p. 148.1-8).

 mChims chen (p. 464.25): de ni bye brag tu smra ba so so’i skye bor 'dod do ||; Yid bzhin mdzod 'grel (pp.
34.6-35.1): de la tshe lo brgya pa’i dus 'dir shakya thub pa byon tshul ni | theg pa chung ngu rnams ni so so
skye bo ’ching ba mtha’ dag dang bcas pa gcig gis lam bsgrubs pas sangs rgyas par 'dod la.... See also Kong-
sprul, Shes bya mdzod (p. 148.26): ... rdo rje’i gdan la bzhugs pa tshun chad so so’i skye bo ’ching ba kun ldan
yin la |.... It should be noted that not all non-Mahayana schools considered the (‘historical’) Bodhisattva to be an
ordinary person (prthagjana). According to Vinitadeva, the Haimavatas were one such example. See the
Nikayabhedavibhangavyakhyana (P, fol. 181a3—4; D, fol. 150a2; S, vol. 93, p. 1151.20-21): de la gangs ri pa’i
rtsa ba’i dam tshig ni byang chub sems dpa’ ni so so’i skye bo ma yin [add. pa PN] zhes bya’o ||. Another such
were the Lokottaravadins. See the Nikdyabhedopadesanasamgraha (P, fol. 188a3—4; D, fol. 155al; S, vol. 93, p.

1167.9-10): byang chub sems dpa’ la ni "dod chags la sogs pa skye ba dang | mer mer po la sogs pa las skye ba
med do ||.

®! For details, see the Shes bya mdzod (p. 148.15-31).
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the material realm (ripadhatu) as his mental base.’” Thus the path of preparation
(prayogamarga), path of seeing (darsanamarga), path of practice or meditation
(bhavanamarga), and path of no more training (aSaiksamarga) were all attained by the
Buddha in just one sitting.

According to some Mahayana sources, the Buddha, before his awakening, was a
bodhisativa of the tenth stage (bhiimi), that is, a bodhisattva at the last continuum of the ten
stages (sa beu'i rgyun mtha’).> Most Mahayana traditions maintain that the Buddha actually
became awakened (and simultaneously assumed the form of his sambhogakaya) in the
Akanistha realm, where the empowerment of great rays (‘od zer chen po’i dbang) was
bestowed upon him by the buddhas of the ten directions,”* and then proceeded to perform his
remaining deeds in the world. This idea seems to be based on the Lankavatarasitra,
Ghanavymnhasiutra, Ratnagotravibhaga, the commentary to the Vyakhyayukti and the writings
of Vagisvarakirti (Ngag-gi-dbang-phyug-grags-pa).®® (Just what Akanistha means in this
context would require a separate study.®®) According to some other tantric and non-tantric
Mahayana traditions, the Buddha became a buddha while already undergoing austerities at the
bank of the river Nairaifijana. The actual awakening, however, did not take place there. Instead
he is said to have left his physical body, which was the result of the maturation (vipakakaya)
of previous karmic deeds, at the river and went in his body of gnosis (jfianakaya) to
Akanistha, where he became awakened, thereby assuming the body of enjoyment
(sambhogakaya). He then returned and re-entered his vipakakdaya on earth and demonstrated
the remaining activities including going to Bodh-Gaya and becoming awakened. This is said
to be the position favoured by the rNying-ma tantra sGyu 'phrul bla ma, Buddhajiianapada’s
Muktitilaka, Sakyamitra of the Guhyasamaja tradition, some commentators of the
Hevajratantra, and Rin-chen-bzang-po.t’ However, according to the
Pitﬁputrasamdgamanasﬁtra,68 Saddharmapumz’art'kasﬂtra,(’9 and Tatrvasar,ngrahatantra,70 the

62 Abhidharmakosabhasya (p. 348.19-21); cf. WAYMAN & WAYMAN 1974: 91-92, n. 70.

% See, for example, Klong-chen-pa’s Yid bzhin mdzod “grel (p. 35.1-2): theg pa chen po kha cig dga’ ldan nas
'pho ba nas bzung ste rdo rje’i gdan du bzhugs nas bsam gtan bzhi pa la mnyam par gzhag tshun chad sa bcu
pa’i sems dpa’ las | de nas sangs rgyas pa’o zhes ’dod cing | ....

64 Mahayanasutralamkara (P, fol. 3b6; D, fol. 3b1; S, vol. 70, pp. 808.20-809.1):
sangs rgyas kun gyis 'od zer chen pos dbang bskur byin ||.
Ratnavali 5.59:
bcu pa chos kyi sprin yin te ||
dam pa chos kyi char ’bebs phyir ||
byang chub sems dpa’ sangs rgyas kyis ||
‘od zer dag gis dbang bskur phyir ||.
The corresponding Sanskrit texts are missing in both the Mahayanasiitralamkara and