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PREFACE 

Despite a threatening Air Canada strike, nearly seventy 

registrants from places as far away as Australia, Hawaii, 
Japan, Austria, Thailand, and England gathered at The Uni­

versity of Calgary from September 18 to September 21, 1978. 

The occasion was the Calgary Buddhism Conference sponsored 

by the Religious Studies Department, Faculty of Humanities, 

The University of Calgary. 
The purpose of the conference was to investigate the 

evolution of the Bodhisattva doctrine in the country of its 

origin and within countries to which Mahayana Buddhism has 

spread. The papers making up this volume were presented and 

discussed at the conference. 

In addition to those who contributed to this volume, 

the conference benefitted from the presence of the following 

scholars who acted either as respondents or as chairpersons: 

Bernard Cooke, Holy Cross College, Worcester, Massachusetts 

(formerly of The university of Calgary); Narayan H. Samtani, 

Benares Hindu university (formerly of Chi eng Mai University, 

Thailand); Keith Scott (formerly of the University of 

Saskatchewan, Saskatoon); Earl Waugh, University of Alberta; 

Kennard Lipman (presently studying under Lama Norbu, Formia, 
Italy); Harold Coward, Peter Craigie, Wayne McCready, Ronald 
Neufeldt, and Terrence Penelhum, University of Calgary. 

The cost of hosting the conference was met through 

financial aid from the following agents and grants: Shastri 
Indo-Canadian Institute; Special project Fund of the Vice­
President (Academic), University of Calgary; University of 
Calgary Research Fund; ACAD Research Fund, University of 

Calgary; Canada Council Grant; Alberta Government services; 
and the Office of the Dean of Humanities, university of 

Calgary. 

The typing of the camera-ready copy of this manuscript 

was made possible through a grant from the Office of the 

Dean of Humanities. The publication of the volume has been 

made possible, in part, by a grant from the Endowment Fund 
of the University of Calgary. 

v 



Bodhisattva Doctrine 

As the co-ordinator and chairperson of the Conference 

and the editor of this volume, I would like to take this 

opportunity to thank the scholars who presented papers at 

the Conference and then prepared them for publication here; 

those who served as respondents and chairpersons; those who 
gave financial assistance for hosting the Conference and for 

publication of this volume; those who took the time and 

effort to travel great distancesto attend the conference as 

registered participants; the Canadian Corporation for the 
Study of Religions for accepting this manuscript for publi­

cation in the SR Supplement Series; and, finally, the 

Wilfrid Laurier University Press for undertaking the work 

of copy editing and publication. 

A special word of thanks is due to Joan Barton and 

Valerie Matwick, secretaries in the office of the Dean of 

Humanities, for their patience and dedication in typing the 

final camera-ready copy of this manuscript and to Kay Wong, 

a student in Buddhist Studies, for her long hours of dedi­

cated hard work in compiling the index. 
Time moves quickly and already more than two years have 

passed since the Conference. I am pleased to be able to 

present this volume, late as it is, to all whose interest 
may carry them to the Bodhisattva Doctrine in Buddhism. 

January 1981. 

Leslie S. Kawamura 
,Religious studies Department 
Faculty of Humanities 
The University of Calgary 
Calgary, Alberta 
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INTRODUCTION 

Har Dayal's The Bodhisattva Doctrine in Buddhist 

Sanskrit Literature published in 1931 was the first exten­

sive study in English of the Bodhisattva doctrine. Dayal 

discussed the Bodhisattva doctrine as it was expounded in 

the Buddhist Sanskrit texts, and it remains a question 

whether anything more can be added to his excellent study. 

However, no other book on the doctrine has appeared in 

English subsequent to Dayal's study, and Buddhist scholar­

ship, having expanded beyond the boundaries of the Sanskrit 

language, must now take into account information found not 

only in the Sanskrit language but also in other languages 

fundamental to Buddhist studies. In order to investigate 

what current research in Sanskrit, Tibetan, Chinese, and 

Japanese materials could contribute to the study of the 

Bodhisattva doctrine, the Department of Religious Studies 

at the University of Calgary planned a conference around 

the theme of the Bodhisattva. The papers presented in this 

volume were first read and discussed at the conference. 

With the exception of the opening address by Peter 
Slater, the papers have been arranged here according to 

the country represented by the major language in which the 
research was done. Thus the division India, for example, 
pre-supposes that Sanskrit is the language fundamental to 

the study of the Bodhisattva doctrine in that country. 
Though convenient, such groupings of the essays, it should 

be noted, are somewhat arbitrary since Buddhist studies in 
general and a study of the Bodhisattva doctrine in particu­

lar cannot be accomplished without the use of another (or 
other) language(s). 

The papers speak best for themselves; however, some 

introductory remarks may be in order to highlight some of 

the issues raised in the essays. In his "The Relevance of 

the Bodhisattva Concept for Today," Peter Slater draws our 

attention to the importance of recognizing that, in the 

study of religion, meaning and value in life are not 
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communicated by abstract creeds and philosophical specu­
lations, but are typically expressed through stories which 

may be viewed from several different perspectives. These 
perspectives allow the reader to seek out the underlying 
intention of a story. Story in Buddhism, Slater suggests, 
is intended to quicken progress along the path of ultimate 
joy. The Bodhisattva's vow, the Buddha's compassion and 

wisdom which the vow exemplifies, and the conviction that 
a Buddha is not merely a figure of the past but is one who 
is actively involved with humanity now are all foci of the 

intention behind stories found in Buddhist literature. 
Slater's suggestion that the Bodhisattva doctrine may 

function as a possible corrective for the current Western 

religious preoccupation with individual striving as the 
ultimate foundation for philosophy and religion holds true, 
it seems, just as much for the study of religions in the 

East. 
In his paper, "The Evolution of the concept of the 

Bodhisattva," A.L. Basham traces the development of the 
Bodhisattva ideal and the vows or resolves accompanying it. 

Whereas for the Theravada tradition, the term bodhi­

satta applies to the previous lives of Siddhattha Gotama 
as recorded in the Jatakas. for the Mahayanic tradition 
the term bodhisattva refers to those who are constantly 
active in the service of all beings. 

According to Basham, the Theravada Bodhisatta, in its 
inception, was probably developed within a purely Buddhist 

framework, without influence from outside. However, where 
similarities to Hinduism and Zoroastrianism are too numerous 

and too close to be fortuitous, he suggests that, in most 

cases, the similarities are due to a common source in the 
Middle East. 

The Mahayana Bodhisattva derives from belief in future 

Buddhas, the foremost of whom is Metteyya as prophesied by 
the Buddha himself. The Mahayana Bodhisattva, whose goal 
is full enlightenment, not nirva~a, had been forecast in 
the Rock Edicts of Asoka several centuries before the 
accepted period of Mahayana developments in India. In any 
event, once the doctrine of future Buddhas became accepted, 
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Basham argues, the way was open for faith in Bodhisattvas. 

On the basis of such materials as the images of 

princely beings found in Gandharan and Mathuran art, the 

inscriptions of the Taxila silver scroll and on images from 

Sarnath, the longer Sukhavat~vyuha. and the twenty-fourth 

chapter of ,the Saddhapmapu~4ar~ka. Basham suggests that the 
Bodhisattva doctrine was in full force in at least some 
Buddhist circles by the first century of the Christian era 

at the l~est. He also shows how the development of the 
heavenly Bodhisattva influenced changes in the view of the 

transfer of merits which was widespread as early as the 

beginning of the Christian era. A thorough investigation 
of various dedicatory inscriptions of North-western India 

and the Ganga valley, the Mathura lion capital, and Taxila 

Copper plate, and an inscription on a Buddha image from 
Mathura suggests a northern origin for the belief in 

heavenly Bodhisattvas, the transfer of merit, and for 

Mahayana Buddhism in general. 
In "The Bodhisattva Returns to This World," G.M. Nagao 

focuses his discussion on two kinds of Bodhisattva activities 

the Bodhisattva's ascent from the world of sentient beings 

to the world of enlightened ones owing to prajna. and the 
Bodhisattva's descent from the state of Buddhahood to the 
world of sentient beings owing to karu~a. In support of his 
thesis, Nagao discusses the difference between the Nirva~a 
of an Arhat and the Nirv!~a of the Bodhisattva. He points 
out that a Bodhisattva's Nirva~a is distinguished from that 

of an Arhat in that the former one is aprati~~hita (non­
dwelling) nirva~a. This means that a Bodhisattva descends 

to the level of sentient beings because he is compassionate 
and does not cling to nirva~a (i.e., he does not dwell in 

nirva~a). Moreover, this means that a Bodhisattva, because 
of his wisdom, is not afflicted by the faults of samsara 

(i.e., he does not dwell in samsara). 

Being neither attached to Nirv!~a nor afflicted by the 
faults of samsara, a Bodhisattva willingly returns to this 

world. This willingness to return is technically termed 

samaintya-bhavopapatti, a term that is encountered most 

frequently in the Mahayana-sutra~amkara. The Bodhisattva's 
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willingness to return to this world is contextually related 

to the four kinds of causes for birth, and because a Bodhi­

sattva's birth into samsara is voluntary, it is both 

miraculous and paradoxical. Samsara is no longer a burden, 

but birth therein is like taking a stroll through a joyful 

garden. 

In the early introduction of Buddhism into Tibet, the 

Bodhisattva doctrine helped to transform the religious 

culture of Tibet from Shamanism to Buddhism. In his paper, 

"Influence of the Bodhisattva Doctrine on Tibetan Political 

History," Turrell Wylie notes that when Buddhism was intro­

duced into Tibet, it did not spread widely to the people nor 

was accepted by the court without conflict. wylie argues 

that in view of the political implications inherent in the 

iconoclastic Ch'an Buddhism (re: bSam-yas debate) I it is 

not surprising that the Indian school received royal 

sanction. There occurs a hiatus in the information concer­

ning central Tibet where Buddhism died out and Wylie 

attributes that to having its basis in the biased aho8-

'byung literature that ignores central Tibet. 
The Bodhisattva doctrine encouraged the unique concept 

of "reincarnation" (yang-8rid) that served to transform 
Tibetan politics from a hierocracy (charisma of person) into 

a theocracy (charisma of office). Not long after the concept 

of "reincarnation" surfaced in Tibet, the reformation move­
ment of Tsong-kha-pa (Yellow-hat sect) patronized by Phag­

mo-gru surfaced. Its opponents, the Lords of Gtsang, were 

patronized by the Karma-pa hierarchs (Red-hat sect). Thus, 

Tibet, hitherto politically united, moved toward a viable 
separation of church and state. 

The third Dalai Lama, facing harassment from his 
Gtsang adversaries, travelled to Mongolia where he died. 
His "reincarnation" was discovered in the great-grandson of 

Altan Khan who'was then installed in Lhasa as the hierarch 

of the Yellow-hat sect. The sect continued to grow in 

strength until, with the aid of t.he Mongols, the fifth 

Dalai Lama defeated his enemies and was made both spiritual 

and temporal head of Tibet. Wylie argues that one of the 

factors responsible for the continuous unity of church and 
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state in the hands of successive Dalai Lamas was the Bodhi­
sattva doctrine. 

However, the Bodhisattva doctrine in Tibet was not only 
politically oriented. In "The View of Bodhicitta in 

Tibetan Buddhism," L. Dargyay demonstrates the range of the 

discussion on bodhioitta found in both Indian and Tibetan 

traditions. According to Dargyay, both bodhi-pra~idhi­

oitta and bodhi-prasthana-oitta underlie the structure of 

bodhi-aitta. citing passages from the Tibetan commentaries 

on the AbhisamayaZamkara by Tsong-kha-pa and Mi-pham, 

Dargyay explains their distinction as follows: 

a) bodhi-pra~idhi-aitta is the wishful 
aspiration for enlightenment; 

b) bodhi-prasthana-oitta is the active 
realization of this aspiration for 

enlightenment. 

In discussing bodhi-oitta as it prevails in Tantric 
literature, Dargyay points out that the problem there is 

one of determining whether bodhi-aitta is oitta (mind as 

such) or oaitta (a mental attitude or wish). There have been 

two opposing views on this problem held by Tibetan scholars, 

and Dargyay concludes that the valid view is based upon the 

thought of Haribhadra and his disciples -- viz.~ the lucid, 
motionless, merely perceivirig mind (oitta) becomes elevated 
owing to a wish (caitta) that brings about a change in the 
Bodhisattva's personality. 

This change in personality is a specific spiritual 
operation which, in his paper "Bodhisattva - The Ethical 
Phase in Evolution," H.G. Guenther argues to be what the 

Tibetans meant to express when they rendered the Indian 

term bodhisattva into the Tibetan byang-ohub eems-dpa'. 
Thus, bodhisattva being a descriptive term for a quali­

tative process, it does not designate a static or concrete 

person. In defence of this thesis, Guenther introduces 

various indigenous Tibetan works from among which he con­

cludes that Vairocana's version of the bDe-ba chen-po 

byang-ahub-kyi rmad-du byung-ba'i Ze'u is the earliest 

source for the term, As a stage in the evolutionary pro­

cess, byang-ahub sems-dpa' establishes a feedback line by 
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which communication between the "I" and the "other" is 

established. In such communicative systems, Guenther argues, 
individual ethics gives way to ethics of whole systems -

i.e., to ethics grounded in and leading to freedom. 
It is perhaps in China that the Bodhisattva doctrine 

played a much larger and more important role than its 

narrow philosophical discussions may imply. Proceeding from 
this assumption, Y-h. Jan discusses "The Bodhisattva Idea in 

Chinese Literature: Typology and Significance." Jan intro­
duces three typologies, the first of which is made up of the 

Chinese translations of the Buddha's birth stories (jataka). 

These stories depict the Bodhisattva as a perfect Being of 
wisdom and compassion whose virtue is cosmological in dimen­

sion. Here the Bodhisattva is powerful and ready to sacri­

fice his own life for the benefit of others. In comparing 

the images of such a bodhisattva depicted in the birth 
stories with the ancient Chinese characterizations of the 

early sage kings, such as Emperor Yao and Shun, Jan argues 

that despite the great contributions that these sage kings 
made to Chinese civilization, theirs were not seen as 
lively, concrete, cosmological, and personal as the acts of 
the Bodhisattva described in the Chinese translations of the 

birth stories. 
In typology two, the Bodhisattva ideal is described in 

terms of a spiritual goal attainable by any serious reli­

gious person, provided that the precept of spiritual cUlti­
vation is taken seriously. From a soteriological viewpoint, 
this spirit of attainability is most meaningful to a person 

who is suffering and wishes release from it. Jan regards 

the Shih-ti ching ({-f-t!!.J ~t ) as the most systematic account 

of the idea of attainability through religious practices and 
shows how the systems of the spiritual stages have undergone 

evolution not only in the manner in which they were under­
stood by the Chinese but also in the way they developed in 

India. Although the various Chinese renderings of the 

Shih-ti ching may differ, Jan convincingly shows that the 

intentions are the sarne: i.e., the religious goal is 

attainable by religious practices. This presentation of a 
concrete, detailed spiritual map to the Chinese was an 
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influential factor in converting the Chinese to Buddhism and 
in forcing other Chinese philosophies to redirect, redis­
cover, and revitalize their tradition. 

It was, however, the literature of the third type that 

had the greatest impact on the Chinese masses. In this 
literature that influenced the establishing of festivals, 
rites, and places of worship for the celestial Bodhisattvas, 

the Bodhisattva is described as a celestial being who is 
compassionate, powerful, and responsive to personal requests. 

Foremost among these Bodhisattvas was Kuan-yin (~~) 
whose position of high honour among the Chinese is documented, 

by such materials as Chinese Buddhist sutras, statements of 
testimony, gazeteers of the places of pilgrimage in honour 

of the Bodhisattva, and scroll literature. This third type 
which gave Chinese society a clearcut concept of a personal 
deity for the first time offered the Chinese masses real 
hope for salvation. It offered compassion to those who were 
distressed and it showed a great willingness on the part of 
the Bodhisattva to help people. So strong was the influence 
of the Kuan-yin worship on the Chinese that the image of the 
helpful and compassionate being is depicted in popular 
operas performed in the present century. 

But how did the Bodhisattva concept change from the 
model found in the birth stories to the celestial beings who 
were prepared to help those in need? L. Lancaster assumes 
that the Chinese Buddhist canon reflects Buddhist develop­
ments in India and also provides information on how the 
Chinese handled the development of ideas. In his paper, 
"The Bodhisattva Concept: A Study of the Chinese Buddhist 
Canon," Lancaster focuses on four major mOdels of the 

Bodhisattva concept. According to him, it was the Jataka 
Bodhisattva model to which the Chinese were first intro­
duced, but as they received other texts from India, these 
Jataka Bodhisattvas were gradually transformed into "Phan­
tasma Bodhisattvas" who were r~ved from the ordinary 
process of birth and death and manifested a pattern of 
existence comparable to the docetic tradition of religions 
in West Asia. 
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In addition to the "Phantasma Bodhisattvas," early 

Mahayana texts included numerous names of Bodhisattvas who 

were listed as members of an audience gathered to hear the 

sermon of the Buddha. These "Audience Bodhisattvas," about 

which not much more is known, are derived from names of 

meditations. The tantric texts, which had less of an effect 

on Chinese Buddhism than on Tibetan Buddhism, account for 

"Meditation Bodhisattvas," so-called because they appear 

only in the mind of a meditator. Finally, there are those 

that Lancaster designates as "Living Bodhisattvas." Origi­
nating in Chinese Buddhism but later adopted by Japanese 

Buddhism, these "Living Bodhisattvas" are beings that future 

generations recognized as Bodhisattvas. 

These numerous models of the Bodhisattva brought contro­

versy into Chinese society, but what stands out in the dis­
cussion of the Bodhisattva ideal in China is that the 

Bodhisattva doctrine did not split the Chinese Buddhists 

into camps based upon docetistic attitudes. 

It was monks such as Kukai and saicho who ventured to 

China and brought back to Japan the forms of Mahayana Bud­
dhism that were prevalent at the time. However, the lofty 
Bodhisattva ideal held by them faced collapse in the Kama­
kura period. 

In his paper, "The Bodhisattva Doctrine as Conceived 
and Developed by the Founders of the New sects in the Heian 
and Kamakura Periods," H. Inagaki discusses how the degene­

rating mappo era, the ekayana idea, and the hongaku theory 

influenced the development of the Bodhisattva concept in the 

Zen sects of Eisai and Dogen, in the Pure Land sect of Honen 

and Shinran, and in the Nichiren sect of Nichiren. 
Although Saicha believed that the degenerate mapp~ era 

made it difficult for priests and nuns to observe the 

precepts, Kukai thought that people could and should abide 

by them nonetheless. Of the new sects that developed, the 

Pure Land masters of the Kamakura period abandoned any hope 

of attaining enlightenment through the practice of the 

Bodhisattva precepts and showed that only the Pure Land 

teaching was practicable. Zen masters were strict in obser­

ving the precepts themselves and urged all people to do the 
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same. Nichiren considered the degenerate era an ideal time 

to recite the Daimoku. 
For the Japanese Mahayana sects established after the 

Beian period, it was the ekayana idea rather than the Bod­

hisattva ideal that was emphasized. The emphasis of ekayana 

was the quick attainment of Buddahood. Although the Sad­
dharmapu~4artkasutra is the most popular scripture that 

expounds the ekayana idea, it was the ekayana idea upheld by 

the Kegon school that gave birth to the two ekayana schools 

of the Heian period. However, the drastic transforming 

agent of the traditional Bodhisattva theory was the hongaku 

theory, because according to the hongaku theory a being is 

enlightened from the very beginning and Buddahood is not a 

final goal but a reality to be experienced here and now. 
rnagaki concludes that the Bodhisattva path that employed 

the mapPoJ ekayanaJ and hongaku theory and was followed by 
the founders of the new sects reflected a vibrant, living 

form of Buddhism. 
The Pure Land sects, the Zen sects, and the Nichiren 

sects continued their influence into the modern period, but 

it was what Kiyota refers to as the "New Religions" that 

posed a challenge to the established schools of Buddhism. 

In his paper, "Japan's New Religions (1945-65): Seculari­
zation or Spiritualization?" Kiyota discusses how the new 

religions that articulated the traditional Bodhisattva 
principle represent a mass movement directed against the 
established religions. At issue, he says, is not whether 
the Bodhisattva doctrine underlies the new religions, but 

rather, whether the doctrine has secularized the sangha or 
spiritualized the laity. 

The new religions originated in the confusion following 

the surrender in 1945. Some of the seeds of violent revo­
lution that were brewing sprouted into the new religious 

movements. They achieved political power in the context of 

the left-wing activity that was a reaction to Communist and 
Socialist doctrine. Among the "new religions," those 

derived from the Nichiren sect made remarkable progress both 

in numbers and in political power. The followers of these 

sects came to number about the same as adherents of the 
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traditional Buddhist sects. Soka Gakkai, for example, grew 

from 439,000 adherents in 1950 to 15,234,136 in 1964. 

Kiyota gives the background on the origins and develop­
ment of Soka Gakkai, explains key Soka Gakkai terms such as 
daimoku and shakubuku. and elucidates how the Soka Gakkai is 
structured along military lines. Komeito, the political arm 
of S5ka Gakkai, won twenty-five seats in the Upper House of 

the Diet in the 1967 election and thus became the third 

power in the political arena of Japan. 
Alongside these developments, established schools of 

Buddhism lost their attraction, especially among the younger 

people, because Buddhist parish temples were not implanting 
spiritual experiences into the religious behavior of the 
average Japanese. They continued to be very formal and 
ritualized. Kiyota suggests that, although the new reli­
gions pose a challenge to established schools of Buddhism, 

they do not intend to replace them. 
Although the traditional Pure Land masters of the 

Kamakura period abandoned any hope of attaining enlighten­
ment through the practice of the Bodhisattva precepts, the 
highly developed Nembutsu practitioners of the Pure Land 
sect displayed activities that could be classified as 
activities of a "living Bodhisattva." L. Kawamura, in his 
paper "The Myokonin, Japan's Representation of the Bod­
hisattva," sketches the historical problems involved in 
compiling the Myokoninden or the biography of wonderful 
Nembutsu practitioners. He traces the term "myokonin" back 
to Shan Tao's commentary on the Meditation Sutra and then 
discusses how the myokonin Seikuro's life characterized by a 

feeling of joy, gratitude, and unworthiness conveys the 

Bodhisattva's attitude of wisdom and compassion. By ex­
plaining various incidents in this rare and wonderful 
Nembut8u practitioner's life, Kawamura shows how Seikuro's 
life reflects a life in which the Bodhisattva's six per­

fections are put into practice. Thus, in spite of the fact 
that, traditionally, the Pure Land sect does not claim that 
its adherents can attain enlightenment by the practice of 
precepts, the fully developed Nembutsu practitioner in going 
through life with a feeling of joy, gratitude, and 
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unworthiness strolls through sarnsara as if strolling through 

a joyful garden and thereby displays a life of putting the 

Bodhisattva's six perfections into practice. 
The papers presented at this conference show the extent 

and depth of the Bodhisattva concept. Although it is im­

possible to cover all of the issues involved in this con­
cept, the papers here have given a picture of the Bodhisattva 
doctrine as it evolved from the birth stories in early 
Buddhism to living Bodhisattvas in later periods within the 
countries in which it flourished. There are, I am certain, 
many aspects of the doctrine that have been overlooked, but 

it is the hope of the present editor that this volume will 
inspire further studies and conferences on the Bodhisattva 

doctrine in Buddhism. 
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THE RELEVANCE OF THE BODHISATTVA CONCEPT FOR TODAY 

Peter Slater 

1 

Not long ago I met a Catholic nun whose name is Sister 
Irma. It's not a name that I would have chosen for anyone 

and I gathered that she herself had originally proposed 

three different names. But the Sister Irma in her convent 

had recently died and her Mother Superior felt that "it was 

time we had another one." When it was discovered that the 
new sister had had an aunt called Sister Irma, the matter 

was settled. By the time we talked the new Sister Irma 

clearly had accepted her name and the tradition that went 

with it. Her appearance was far from traditional. I am 

old enough to remember nuns as creatures dressed mostly in 

black. They used always to travel in pairs and, as boys, 

we used to make a game of darting between them as they 

walked down the street. But this sister wears ordinary 

street clothes and is at ease when alone in the workaday 

world. She is not what might be expected if we knew only 
her predecessors. Yet as superintendent of a Catholic 
school system she too is on the path to sainthood. If she 
were a Buddhist, we might say that she is on the way to 
becoming a bodhisattva. 

The concept of the bodhisattva has to do with the 
finest title and noblest role to which any Buddhist can 

aspire. Just what 'bodhisattva' means in the various langu­

ages of Buddhist cultures is something that we shall learn 
as our discussions proceed. But essential to the concept 

is the state of being enlightened. This state is the 

condition of our release from a seemingly endless spiral 

of fears, cravings, immature attachments and distorted per­

ceptions of who we really are and where our true happiness 

lies. More particularly, one is called a bodhisattva whose 
existence is permeated "with the power of ultimate truth, but 

who postpones the freedom from suffering that this entails, 

in order to help others to realize the same state of unquali­

fied joy. A bodhisattva is one who will certainly become a 

Buddha - an Enlightened One - and as such will enter 
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whatever state follows from the cessation of our need­
driven conflicts. But, before ,this, he or she turns back 

to help all who are still caught in more repressive pat­
terns of behaviour. 

The Buddhist conviction is that, as long as there is 

suffering in this world, we may look for a succession of 

bodhisattvas coming to the aid of thei~ fellow-creatures. 
The idea of successive Sister Irmas, or of a series of 

bodhisattvas, is one which may seem strange to those of us 
who are Protestants. But if we look to our own roots in 

the villages and towns from which we came, we find similar 

patterns. The roles of preacher, storekeeper, farmer, 
schoolmistress and the rest were passed from uncle to 
nephew, from mother to daughter, as each new generation's 

needs were met by each new generation's active citizens. 
Many of us today were met by each new generation's active 

citizens. Many of us today are living examples of this 

process. So also it has been in the countries where the 
group of traditions called Buddhism has flourished. Whether 
in India, where the present movement began 2500 years ago, 
with Gautama's Enlightenment under the Bodhi Tree, or in 
Thailand or Japan, or now in North America, among followers 
of the Buddha's "Middle" Path, families and roles have come 
together to sustain a vision of life beyond suffering, life 

free from ignorance, that is truly enlightened or "Buddhist." 
The sense of family here is an extended one, not just 

from immediate relatives to a whole village, but from the 
blood-ties of present kin to spiritual ties embracing all 

creatures. In Buddhism, "family" loyalty embraces every 

mammal, bird, fish and insect with which we share this 

world. The object of the Buddha's concern is every living 
thing in every phase of its existence. The scope of the 

Buddha's community is truly universal. 

When we think of patterns of behaviour carried over 

from one generation to the next, with far-reaching conse­

quences, we most easily think of diseases and wars, not 

of lasting bliss. We can think, for instance, of Arabs 

and Israelis on the borders of Lebanon, Catholics and 
Protestants in the suburbs of Belfast, Vietnamese and 

Chinese in the cantons around Hanoi, Muslims and Christians 
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in Nigeria or Uganda, Quebecois and Anglophones in the 

Ottawa valley, or our own native people& and European immi­
grants in the west and North of Canada. Wherever we look, 
the natural scenery is marvelous. But the social prospect 

is grim. In this context, the Buddhist vision of ultimate 

wisdom and joy in all creatures gives us a rare opportunity 

to hear good news. It is a religious vision in that it 

sees not only the extent of our present misery but also the 

prospect of our eventual wellbeing. It is a missionary 

vision in that it actively reaches out to all who know that 
misery but have yet to hear the promise found in ultimate 

wisdom. It is a true vision in that it has stood the tests 
of time and transfer across major civilizations. We shall 

do well to heed what the experts have to tell us of this 
good news, in the papers which are to follow. 

3 

Central to the Buddhist vision of the end to suffering 

is the concept of the bodhisattva. This is not always 

obvious. When they read some of the legends of bodhisattvas 
handed on by earlier generations, even traditional Buddhist 

scholars say that these contain more fancy than fact.l 

But in religious studies today we recognize that meaning 

and value in life are not generally communicated by abstract 
creeds and philosophical speculations. They are typically 
expressed through stories which may be viewed from several 
different perspectives. Some of the greatest stories con­
cern the exploits of bodhisattvas. Instead of asking what 
language-games ancient sages played with such stories, we 
look for their religious point, their saving truth, as 
told in context. 2 We do not suppose that there is some 

single, ideal picture of what a Buddha or future Buddha is 

"really" like, for example, and then rank Buddhist stories 

according to which one gives us the most "accurate" portrait. 
Rather we recognize that each story has its point and that 

what it points us to goes beyond anything that we can cap­
ture in a single word-picture. 

Consider, for example, the opening chapter of the 
Vimalak~rti Nirde8a Sutra, the famous Mahayana account of 

a lay bodhisattva. s It portrays the Buddha addressing his 

followers in a park at VaisalI. But instead of a handful 

of monks, these number over eight thousand. Also in 
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attendance is a heavenly gallery of thirty-two thousand 
resplendent bodhisattvas, comparable to choruses of angels 
in Western literature. The talk is of the purity of the 

Buddha's domain, where saving truth is always heard and 
immediately understood. sariputra, one of the earliest 

disciples, wonders about the relationship between this 

apparition of a heavenly preacher and the historical Gautama, 
who won through to enlightenment despite the distractions 

of our everyday world. How could Gautama have inhabited 
such an "impure" spot, when these bodhisattvas enjoyed such 
a pure land? As a future Buddha, was he not also a bodhi­

sattva? 

The Buddha replies that whether a place is pure or 
impure depends upon the one who sees it as such, not on the 
place itself. From one point of view, we are, this very 
minute, sitting in heaven hearing of saving truth in words 

which reverberate across the mountains like a lion's roar. 

But to ordinary eyes, clouded by other concerns, we are 
in no such setting. How we see the Buddha at any given 
time depends on our need and the Buddha's skill in communi­
cation. This is as various as his audience. In any case, 
the crux of his teaching does not lie in the fabulous 
settings provided for him by medieval missionary authors. 

What are we to make of this Sutra today? On one level, 
we can read it as an internal Buddhist argument over who 

the "real" Buddha is. The Mahayana author is rebutting 
criticism by Theravada or traditional followers of the 

historical Buddha, to the effect that later stories of the 
Buddha's "Pure Land" are fabricated by people too lazy to 
work out their own salyation.~ He counterattacks by putting 

superior wisdom in the mouth of a layman, to the discomfort 

of both monks and heavenly bodhisattvas. But, on another 
level, what we perceive is the "halo" effect, so to speak, 
resulting from interaction between the same Buddha and his 

audience in a different epoch. Just as some who heard 
Jesus saw in him the Messiah, so some who heard Gautama 
saw in him the Buddha. Just as some who sang the praises 
of the Messiah pictured him as a heavenly king, despite 
his crucifixion, so some who sang the praises of the Buddha 

~t 

pictured him as a heavenly teacher, despite his' earthly 
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death near Benares. The point, in either case, is not to 

dwell on the details of some heaven to which we may go 
after death. It is to underline the cosmic scope of the 
saving power which even now touches our imaginations. 
Whether the setting is supernatural and extravagant or 
mundane and prosaic, the underlying intention of each 
version of the Buddha story is to quicken our progress 

along the path to ultimate joy. 

5 

If the impact of the Buddha's preachin9 depends not 

only on his enlightening presence but also on the nature of 
his audience, then we must understand that preaching for 

ourselves partly by considering our readiness to receive 
it. With reference to the stories of earthly and heavenly 

bodhisattvas, we have to ask what in these speaks to our 
condition. In the remainder of this paper I want briefly 

to draw attention to four facets of the bodhisattva con­
ception, of which we shall be receiving detailed analysis 

in the papers to follow. These are the bodhisattva's vow 

to save all suffering creatures, the compassion and wisdom 
of the Buddha which this vow exemplifies, and the convic­
tion, in all schools of Buddhist thought, that the Buddha 
is not just a figure from the past but also one who is 
coming towards us, as part of our future, in the form of 
the bodhisattva Maitreya. 

Consider first a bodhisattva's original "vow." The 
immense task of coping with all the suffering in this 
universe calls for an equally immense countereffort. We 

as individuals caught in the web of worldly feuding are 
incapable of such effort. Our will is sapped by the seem­
ing futility of even our best work. But over the centuries, 

according to Buddhist tradition, different bodhisattvas 
have formed the resolve to outweigh by their good deeds 

all the evils which depress the scales of life's fortunes 
for the rest of us. The scope of this aspiration is 
expressed by the following statement from Santideva 

(Bodhicary~v~tara, iii, 6-19): 

May I be the protector of the helpless! 
May I be the guide of wayfarers! May I be like 
a boat, a bridge, a causeway for all who wish to 
cross [a stream]! May I be a lamp for all who 
need a lamp! May I be a slave for all who want 
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a slave! May I be for all creatures a philo­
sopher's stone (cintama~i) and a pot of fortune 
(bhadraghata), even like unto an efficacious 
rite of worship and a potent medicinal herb: 
May I be for them a kaZpa-vfk~a (a wish-fulfilling 
tree) and a kama-dhenu (cow yielding all that one 
desires)!5 

To achieve their aims bodhisattva-animals hurled themselves 

from cliffs, in order to become meat for starving tigers 
below. Bodhisattva-husbands gave even their wives and 
children' to complete strangers. Bodhisattva-spirits 

appeared to travelers lost in the dark. And so the stories 
go. 

The tone of these stories is devotional. The setting 
is often bizarre. But the characters are consistently 
humane and the plot is directed towards the welfare of 

others. Collectively, they bring to our attention some­
thing which modern commentators on human behaviour tend 
to neglect. Ethicists, for example, talk of abstract moral 

laws and individual actions, for the most part, in isola­
tion. They debate whether it is ever right to lie, to 
have an abortion and so on. They do not look at patterns 
of behaviour, at habits of thought developed over long 
periods, which condition our immediate responses in moments 
of crisis. Yet what our society needs is not a set of 
rules, formed without regard for changing circumstances, 
or a series of ad hoa decisions, taken without regard for 
lasting consequences. What is needed is precisely that 
constantly reinforced impulse towards saving ourselves 
and others which defines the transformation of an ordinary 

moral agent into a bodhisattva. 
According to all the Buddhist stories, people do not 

become bodhisattvas overnight. Enlightening teachers do 
not become such without prior preparation. The concept 

of those becoming Buddhas is one of sustained, consistent 
moral development, based on steadfast commitment. It 
pertains neither to a reactionary insistence on always 
doing the "done-thing" nor to blind groping after "doing 
your own thing." It refers rather to that universal 

family of living beings Which we mentioned earlier. It 
depicts a force for good in human conduct which we have 
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neglected to our cost, that is the force of a whole stream 
of moral resolutions flowing from one generation to the 

next, through the entire range uf our role changes and 
cultural revolutions. By showing us the eventual outcome 
of this movement, it gives us hope for social improvement 

which our shortrun experience might otherwise undermine. 

7 

The importance of vows in religious ways of ~ife is 

not much noticed by students of the world religions. Yet 
they are crucial to any story of humanizing characteristics 
and how we may acquire them. Among the most famous of the 
bodhisattva vows is the eighteenth one attributed to 

Dharmakara, the future Buddha Amitabha/Amida. In it he 
declares, "May I not attain the highest enlightenment" 
except on one condition. This is that, with few exceptions, 

whoever sincerely thinks of him up to ten times shall be 
reborn into his Pure Land. 6 Since tradition tells us that 
he attained his goal, the conclusion is that his condition 
has been met. Consequently, even the dullest and most 

irresolute among us has some hope. We may not share the 

full Buddhist vision now. But we have only to aspire to 
share in this Buddha's glorious illuminati9n and we shall 

be sure of success. The basic character of resolving to 
offset evil has already been acted on and has become part 
of our spiritual environment. We have only to make the 
much less demanding decision to transpose ourselves into 
the Buddha's domain, and we shall eventually be free. 
Such is the success of Dharmakara's mission. 

critics have claimed that what is called Pure Land 
Buddhism substituted the mechanical chanting of Amitabha's 
name for the sustained exercise of enlightening power 
associated with Gautama. But commentators on Shinran, the 
most radical exponent of Pure Land teaching, insist that 
there is nothing mechanical about such faith. At issue 

is how we channel our passions. The earlier Buddhist 
tradition seems to say, "Meditate day and night as Gautama 
did and you will eventually root out all the passions which 
tie you to your worldly illusions." Shinran instead directed 

attention away from self and self-effort towards the infinite 
promise and compassion of the heaven"ly Amitabha. 7 In the 
process, he enlisted all our hopes and fears in the cause 
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of the world's enlightenment. He made our passions work 
for us instead of against us. Despair over our own worth­
lessness and inability to help others now become motives 

for positive devotion to one who acts through us to lift 
the burden of misery in this impure world. Not we ourselves 
as such, but the Buddha Nature working in us, acts on the 
bodhisattva vow. 

Again the story can be read on two levels. Taken 
literally, the extravagant version seems to be just another 

example of "pie in the sky" religion. But we have already 

noted that the Pure Land and the impure world are the same 
place, differently regarded. What is proposed is a 
spirituat rebirth in which our power to love and hate is 

transformed. Instead of inflating our isolated egos, it 
now unites us in a common front against disease, destruction 
and loss of the ability to relate as creature to creature 

through the ebb and flow of personal life. In practice, 
this vision has indeed been used to distract attention 
from social wrongs which require more than pious aspira­

tions on our part to overcome. Like anything else, it has 
been open to abuse. But in principle it is as revolutionary 
a call for social justice, true dharma, as any that we hear 
from our secular contemporaries. It unites us with every 
other living thing, plant and animal as well as fellow­
human, against the pressures of factional exclusiveness 
and private pleasure-seeking. It promotes, not class 
warfare, but the mutual interest of all species. 

This brings us to the topic of the Buddha's universal 

compassion. The theme runs through all schools of Buddhism. 
Instead of immediately becoming absorbed in permanent bliss, 
Gautama turned in compassion to teach the Way to others. At 
the outset of his career, as we have just seen, Amitabha 
vowed not to become a Buddha unless his becoming so would 
lead to cosmic joy. On all Buddhist lists, two of the most 
important bodhisattvas are ManjusrI and Avalokitesvara. 
They epitomize, respectively, Wisdom and Compassion. They 
are not remote figures in some exotic heaven, to which we 

might go in the next life, if there is one. They are named 
forces active now. They are intermediate links between 
the Buddha Nature of the philosophers and the Buddha Body 



SZater/Relevance (Inaugural) 

of the priests, on the one hand, and the daily trials and 

tribulations of ordinary people, o~ the other hand. They 
are positive grounds for hope in this changing world. 

Among the Chinese, Avalokitesvara typically appears 

in female form. Many are the tales of her interventions 
on behalf of simple devotees. Her compassion arises out 

of the fact that she shares our experience of life. In 

several versions, for example, the tale is told of a 

provincial governor who had no sons. He was determined to 

make an outstanding match for his beautiful daughter. But 

she was fascinated by the mystery of a nearby monastery. 

Whenever she asked about it, people changed the subject. 

Early one morning she eluded her attendants and ventured 

alone into the forbidden precincts. Alas for her, the 

monks there had long since abandoned celibacy in favour of 

sexual promiscuity. Using their temple gongs to drown out 

her cries for help, they proceeded to rape her. Meanwhile 
her father, the governor, had discovered her whereabouts 

9 

but was convinced that she was keeping a tryst with a secret 

lover. Ordering his guards to shoot any who escaped, he 

had the place surrounded and burnt to the ground. Moved 

by her undeserved fate, Heaven then promoted her to the 

rank of a goddess assigned to rescue all who are in peril. 
Appearing in a vision to her father, she tells him that 
henceforth her name will be Kuan Shih Yin, Hearer of the 
Cries of the World. s 

In other versions, she seems to have been identified 
with the Princess Miao Shan. Instead of perishing in 
the flames she is rescued by a gigantic tiger. She descends 

to hell and obtains the release of its inmates. Amitabha 

then appears to her and directs her to take up residence 

on an island in the Eastern Sea of the Dragon King. By 
the merit of compassionate deeds, performed between periods 

of cleansing meditation, she attains to bodhisattvahood. 

She saves the Dragon King's third son from a fisherman's 

net. In thanks he sends her a marvelous pearl, by the 
light of which she is able to read sacred books far into 

the night. The pearl is delivered by the son's niece, who 
is so entranced by Kuan Yin that she stays to become one 

of her attendants. And so the stories gO.9 In them we 
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have a conflation of images from the whole range of Chinese 
mythology. We could discourse here on the Mother Goddess, 

the Lord of Death, the Tiger, the Dragon, the Fisherman's 
Friend, the Eastern Isles of the Blessed and much more. 
Through it all, we should keep in mind that, according to 
the story, this heavenly saviour once suffered as a mortal. 
She does not rest in otherworldly bliss but constantly 

appears to all who call on her for help. Until the modern 

revolutionary era, her image was to be seen in thousands 

of shrines throughout the country. 

If we would contemplate the recent loss of Kuan Yin's 
shrines and devotees from a Buddhist point of view, we must 

draw on the tradition of Buddhist Wisdom. The books which 
that princess read petween missions would have taught her 

the Ultimate emptiness of all things. As a compassionate 
bodhisattva, she naturally took the forms which her fisher­
folk followers expected her to take. Thus she was present 
to them as a living, vibrant individual. But in her wis­
dom she knew that none of her selves or roles is absolute. 
Each is simply a way of relationship with her followers. 
It is not always needed and does not last forever. Here 
we touch on the doctrine of "No Self" at the heart of the 
Buddhist concept of wisdom, which is always a corollary 
to, not a contradiction of, the concept of compassion. 

In BUddhist cultures, it is important to acknowledge 
a relative place for momentary physical pleasures and local 

attachments. Otherwise we shall never understand how a 

religion of world-renunciation generates such April fooling 
and joie de vivre as the festivals of water and light 

celebrated in sri Lanka, Burma, Thailand and the rest of 
the Buddhist world. The Buddha in his previous lives, 
while still a bodhisattva, is portrayed as, among other 
things, a majestic beast, a virtuous ruler and a devoted 
mistress. He is never just an emaciated ascetic. Through 
the Jatakas, stories of his previous lives, countless 

Buddhists have found models for their own situations and 
warrants for enjoying good fortune and good deedS. But 
these are all bracketed by the question; can we honestly 

say that any of these is of permanent value? Granted its 
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relative worth, is whatever to which we are attached, in 

any sense, absolute? 

11 

That to which most of us are absolutely attached are 
ourselves, our egos. We can be quite sophisticated about 

this. We can dissociate ourselves from our bodies: they 
may not be prisons, but neither are they palaces. We may 

become detached from our children, our publications, our 
future plans and so forth. But not to want to be remembered 

in some way, not to want to put our own mark on history 

or achieve some kind of private immortality, if not by 

personal effort then by courtesy of some heavenly saviour 

-- that takes more ego-loss than most of us are willing to 

accept. Just for this reason, the Buddha taught, and the 

Bodhisattva of wisdom reemphasizes, the doctrine of "No 

Self," no absolute individual or corporate identity, as the 

presupposition to the end of all suffering. If you ask what 

is absolute or permanent or ultimately reliable in all that 

we see or touch, the answer is "No thing. tllO 

The paradox in the Buddha story is that, when the Buddha 

finally renounced all passionate attachments, fully realizing 
the "No Self" of himself, he alone truly had compassion to­

wards all living beings. Somehow, what is consciously 

denied returns of its own accord with a power that con­
scious effort could never have achieved. Give up seeking 
personal happiness ana you find it. Give up fixation on 
the question whether anyone loves you and you find yourself 

loved. Give up asserting your own opinion at every turn 
and people start asking your opinion. Let go the drive to 

achieve perfect freedom and you become free. Renounce the 

world for Nirva~a and you, at last, live at peace with the 

world. 

So it is for each of us. We do not have to "go" any­

where in order to enter Nirva"1a. We do not have to "do" 

anything in order to discover who we really are. The basis 

for worldly/otherworldly and self/non-self talk, according 

to Buddhism, turns out to be like a grand illusion. It is 
in the letting go of all aspirations to permanence, 
including finally the aspiration to be a Buddha, that 

ultimate truth is known. This is the secret of the bodhi­
sattvas' wisdom and compassion. Not by asserting that each 
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of us is infinitely valuable, but by sharing in and knowing 

that all claims to infinity are empty, the bodhisattvas 
show us what we really are and what is the only realistic 
basis for love or true relationship. Since Gautama gave 

up, first his life of luxury as a prince, then his life of 
self-laceration as a solitary monk, to teach the Middle 
Path, this has been at the core of Buddhist concepts of 
wisdom and compassion. 

Following Jewish and Christian teaching concerning the 
importance of each individual in the eyes of God, contem­

porary Western philosophies have increasingly focused 

on the individual human being as the principal bearer of 
meaning and value in life. On its positive side, this 

emphasis has heightened our concern for human rights and 
led to notable advances in attitudes towards child develop­
ment. As an example of perfect love, we are not likely 

today to cite the story of handing over wife and children 
to a stranger. No person, we believe, is the possession 
of another, to be given in such a way. Yet our recognition 

of intrinsic individual worth has not led to any great 
outpouring of wisdom and compassion. The Nobel Prize least 
often awarded in our society is still the Peace Prize. 
Indeed, Marxist critics of prevailing worldviews see our 
stress on individuality as a sign of increasing alienation, 

Is it altogether coincidental that the decade which 
saw, in Germany, the publication of Martin Buber's I and Thou 
and Sigmund Freud's The Ego and the Id, also saw the rise 
to power of Adolf Hitler? Buber's "I-You" is still grounded 
in a relationship to God, the "Always You," But for Freud 

each ego should become its own Moses, its own Jesus, its 

own saviour. Such excessive egotism not surprisingly 

collapses into a death wish. By contrast, the Buddhist 
juxtaposition of wisdom and compassion forestalls both 
utter individualism and utter totalitarianism. In Kuan Yin's 
concern for each creature, each individual is given his due, 
while in the perfection of wisdom the final emptiness of 
all talk of "me" and "mine" is realized. 

Whereas Western religious stories tend to emphasize 

the element of plot, depicting life as a struggle between 
good and evil, Buddhist stories accentuate the element of 
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character. We can exaggerate the differences, of course. 

In any cycle of stories we find both elements. But the 

question of emphasis is important. Without going further 
into the matter here, we can, I think, appreciate how the 
Buddhist traditions concerning wisdom and compassion serve 

as a corrective to our current preoccupation with individual 

striving as the ultimate foundation for philosophy and 
religion. 

Finally, and very briefly, I want simply to note the 
presence in Buddhist traditions of the Bodhisattva Maitreya. 

Besides Gautama in his previous lives, Maitreya is the one 
bOdhisattva who certainly appears in both Theravada and 
Mahayana Buddhism. 11 He is pictured waiting in his heaven 

for the day when all hope for this world is lost. When 

saving truth is no longer heard and suffering becomes 
unbearable, he, the future Buddha, the next in the line of 

enlightening presences, will restore the Buddha character 

to pre-eminence in our society. We hear more of the condi­
tions leading to his corning than of his distinctive 
characteristics. 12 As a future Buddha, his portrait con­

forms to type. What is important is simply the fact of 
his corning. For by his presence on the horizon he sets a 
limit to all present experiences of evil. Decline of faith, 
destruction of sanctuaries, moral and physical decay, these 
are not the last word in the Buddha story. Beyond this is 
Maitreya, ready and able to cope with the task of reversing 
the negative consequences of our cornmon actions. 

Once again we must know how to interpret the imagery. 
No one knows how this world may end. The point of apoca­
lyptic visions is not to reveal in detail what will happen 

but to undermine any assumption that our present situation 
is permanent. IS The function of the fabulous stories of 

heavenly Buddhas and Bodhisattvas is to loosen the hold of 
one-dimensional thinking on our imagination and enlarge our 

expectations for the future. We can leave to metaphysi­
cians discussions concerning how one possible mode of 

existence ties in with another. The religious purpose is 
served simply with the reminder that there are such possi­
bilities and assurance concerning their realization. The 

grounds for such assurance lie in the continuity of 
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character between the transfiguring Presence which gives us 
strength to persevere now and the revolutionary prospect of 
a future Buddha who will confirm our final freedom. It is 
the same compassion and wisdom which characterize the expec­
tations of Maitreya that we know already from the stories 

of Gautama and Amitabha. Enlightenment dispels not only 

ignorance concerning who we really are but also delusions 
concerning what our ultimate prospects might be. However 

these may be described, Buddhist traditions affirm that they 

will be congruent with the bodhisattvas' continuing aspira­
tions to release us from all misery. 

The future orientation of almost all religious ways of 

life is seldom sufficiently noticed by those who think of 

religious traditions. It is the combination of tradition 
and hope that constitutes a living faith. The traditions 
themselves, if we listen to them, speak not of the past for 
the past's sake, but of the promise from the past for the 
future. This is what Maitreya symbolizes in Buddhism. In 

Ceylon (Sri Lanka), for example, Buddhist monks typically 
conclude their work by saying, "With the aid of these acts 
of punna (merit) may you see Metteya and attain Nibbana."l'+ 

(The spelling is pali.) Often this may be no more than a 
parting formula, like wishing someone "all the best" or 
Jews saying to each other, "Next year in Jerusalem." But 
the constant reminder of this potential future keeps fresh 
the vision of an end to all our patterns of stimulus and 
response. Maitreya is the Buadhist assurance that the story 
of this end will be good news rather than bad. 

In summary, the figure of the bodhisattva spans the 
range of our experience. Through the prehistory of this 
present world we follow the stories of Gautama's previous 

lives. Among the archetypes of our spiritual environment 
are Manjusri and Avalokitesvara. In the end comes Maitreya. 

Insofar as we always need wisdom, compassion and hope, their 
stories are timelessly relevant. For our own society in 
particular, their pattern of service to others provides a 
counterexample to prevailing egocentricity. Their concern, 
not just for human beings, but for all living things, 
enlarges the dimensions of our moral outlook. Their pre­
valence over the course of centuries prevents us from lapsing 
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into shallow cyn~c~sm or despair. And, besides all this, 
their stories are good fun. They are a part of our universal 
cultural heritage which we in Canada do well to celebrate. 
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THE EVOLUTION OF THE CONCEPT OF THE BODHISATTVA 

A.L. Basham 

Preliminary 

19 

For the purpose of this paper the word Bodhisattva or 

Bodhisatta means a being who has attained a very high level 

of spiritual or supernatural knowledge and power and is 

close to the achievement of the highest wisdom, which will 

result in his attaining Buddhahood. It is well known that 

the interpretation of the concept of the Bodhisattva differs 

as between the Mahayana and Hlnayana branches of Buddhism. 

In the former the Bodhisattva has resolved to use his great 

powers for the benefit of all living beings in lower stages 

of development. He has to all intents and purposes reached 

the highest wisdom already, but he voluntarily postpones 

indefinitely his achievement of Nirva~a or Buddhahood. In 

the Hlnayana sects he does not do this, but aims at full 

enlightenment as quickly and directly as possible. 

As far as the Theravada is concerned, the Bodhisatta 

is virtually a historical figure, and the term is generally 

applied to the previous lives of Siddhattha Gotama as 

recorded in the Jataka book. In the Mahayana, on the other 

hand, the heavens are peopled by innumerable Bodhisattvas 

who work for the welfare of all beings. They are constantly 

active in the service of all things living and not only 

provide the ideals on which the believer, monastic or lay, 

should model himself, but also serve as potent sources of 

help in trouble. 

In this paper I assume that in general the Theravada 

system is closer to the sort of Buddhism patronized by 

Asoka and taught long before his death than are any of the 

other systems.! By this I do not imply that Theravada 

has undergone no change or development since Asoka, and far 

less do I suggest that it is 'what the Buddha really taught. 

I do suggest, however, that we are more likely to find 

traces of 'primitive' Buddhism in the Pali scriptures than 

in any other Buddhist texts. This in no way excludes the 
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possibility that genuine traditions may have been trans­

mitted in the scriptures of other sects, but merely implies 

that the earlier strata of Buddhism are more likely to be 

revealed in the Pali texts than in those in Buddhist 

Sanskrit. 

By this criterion the Pali Bodhisatta is likely to be 

earlier than the Bodhisattva of Mahayana -- a probability 

strengthened by the intrinsic nature of the two concepts. 

It is possible to suggest stages whereby the Theravada 

Bodhisatta, influenced by popular theistic and soteriologi­

cal ideas, developed into the finished Bodhisattva of 

Mahayana. A reverse process, on the other hand, is hard to 

conceive. 

Together with the actual concept of the Bodhisattva we 

have to consider the vow or resolve with which he begins 

his career, especially in its developed Mahayana form. At 

a very remote period in the cyclic past of the universe, 

the contemporary stage of the ch~in of being which produced 

any given Bodhisattva, Avalokitesvara for instance, while 
still an ordinary man, made a solemn resolve that he would 

strive towards supreme wisdom (sa~bodhi) and become a 
Bodhisattva, in order to devote his mighty superhuman 
powers to relieving the suffering of others and furthering 

their spiritual progress. Ultimately, after numerous 

rebirths, he achieved that aim and now he pours down grace 
and blessing from the almost immeasurable store of merit 

he has accumulated. He will not abandon his task while any 

struggling being remains tossed in the sea of sa~sara below 

him. The resolve of the Bodhisattva forms one of the focal 

points of Mahayana ethics, and must have had an incalculable 

but very real effect in encouraging altruism in every country 

where Mahayana has been preached, for the believing Mahayana 

Buddhist is encouraged to make a firm and earnest resolve to 

become a Bodhisattva himself. 

Many Mahayana texts give versions of the Bodhisattva's 

vow 2 and many also pour scorn on the selfish Hlnayanists, 

who do not make such a vow, but ai~ at achieving Nirva~a 

as a'l'hats I by the shortest pos5"ibl'e route and in the shortest 

possible time. 3 This latter aim is characterized as 

egotistic, a slightly higher form of selfishness than are 

--------- -----.-~.-----~ .. 
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the more obvious manifestations of that all-embracing vice. 

The Mahayanists, in their polemics against the sravakas, 
seem to overlook the fact that in order to achieve his goal 

of becoming an arhat the Hlnayanist must perform immense 
acts of self-sacrifice for the welfare of others, as a 

perusal of the Jataka stories will soon show. 
In the remainder of this paper an attempt is made to 

trace some of the stages o:L:t!l~,~volution of the Bodhisattva 
: . !j:~; -:' ,', I I., \ ~ 

ideal and the vows or resolves accompanying it. lowe much 
to the work of earlier scholars, in particular D~ Har 
Daya1 4 and Dr. Marie Th~rese de Mallmann,s and I cannot 
add much to the conclusions of their excellent studies, 
except in attempting, from the historian's angle, to give a 
little further precision to the chronology of the subject. 

The Theravada Bodhisatta 

No word such as Bodhisattva, or any word composed of 
similar elements, occurs in the voluminous Vedic literature, 

to the best of our knowledge, and the same is true of the 
literature of early Hinduism and Jainism. This leads to 

the tentative, though unprovable conclusion, that the con­

cept in its original form arose in a purely Buddhist frame­
work, without influence from outside in its inception, 

whatever influences may have been felt in the development 
of the idea of the Bodhisattva in its later Mahayana form. 

Since the Pali canon contains a tremendous amount of 
material, including all the Abhidhamma Pitaka nearly all 
the Vinaya Pitaka, and most~ict.h~~"sutta ~iraka, which 
could not possibly have been composed by the historical 

founder of Buddhism, we hesitate to ascribe the invention of 
the term to Gotama Buddha himself, but the fact remains that 
its earliest occurrences appear in words attributed to him, 

in reference to his own career before his enlightenment. s 

In the Kathavatthu of the Abhidhamma Pipaka, ascribed to 

the period of Asoka, the Bodhisatta is equipped with sym­
bolism and an incipient theology, 7 but the passages in 
question may still refer only to the historical Buddha 

before his enlightenment, though this is by no means certain. 

The Pali term Bodhisatta is commonly translated by 

'a being whose essence is enlightenment' or some such phrase, 
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on the assumption that it is equivalent to Buddhist Sanskrit 
Bodhisattva. The equivalence seems fairly obvious, and 
might be taken as virtually certain, were it not for the 

ambiguity of the Pali language and the inappropriateness 
of the conventional interpretation, for since the Bodhisatta, 

according to the Theravada usage, has not yet achieved full 
enlightenment it seems hardly reasonable to describe him as 

the very essence (sattva) of perfect enlightenment (bodhi). 
We must admit the possibility that the Sanskrit form is a 
false 'back formation,' and that the latter component of 
the Pali term originally represented something other than 

sattPa. An alternative derivation is Sanskrit -sakta 
'attached to,' 'devoted to,'S which would give the term the 
meaning 'One who is intent on (achieving) enlightenment.' 
A further possible etymology, put forward by Har Dayal,9 
would relate the Pali Batta in this context to Vedic Batvan, 
'hero, warrior.' Har Dayal bases his interpretation chiefly 

on the Tibetan equivalent of Bodhisattva, byang-chub Bema 

-dpa', of which compo~nd byar!{1-:a~ub is the cornman equivalent 
~ .' :.; f'" ~ .. L,' 

of bodhi and BemB-dpa i means 'mind-hero.' While Tibetan 
translations may be useful in clarifying many Buddhist 
Sanskrit terms, not much can be gathered from this example, 

however, since no hint of this etymology of -BattVa is to be 
found in any Buddhist Sanskrit sources and the Tibetan trans­
lation of the term must have been made well. over a thousand 
years after it first became current in India. 

In the Jataka book of the Khuddaka Nikaya, as is well 
known, the word Bodhisatta figures at least once in each of 
the 547 stories, and a fully elaborated doctrine of the 

Bodhisatta, according to the Theravada system, has already 
developed. The Jataka collection, especially the prose 
commentary but also to a lesser extent the verse portions, 
in the form in which we have it is by no means as ancient 
as the four main Nikayas of the Butta Pipaka, 10 but we may 
be sure that Jataka8, and with them the doctrine of the 
Bodhisatta, were important elements in popular Buddhism by 
the time of the carving of the reliefs of the Bharhut Btupa 

railings, which depict about thirty Jataka tales. These, 
from an inscription on one~ of!, ti{i!!;ipillars, 11 can be 
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definitely dated to the Sunga period, and thus we can say 

with confidence that by about 100 B.C. at the latest the 

Theravada concept of the Bodhisatta was widely popular. 

The fact that this concept was .. particularly associated with 

the Jataka stories suggests a way in which it may have 

developed and gained wider currency. 

The Vinaya PiPaka lZ contains specific instructions 

that a monk should not enter a village to participate in 

story-telling on themes of love, war, crime and adventure. 

The list is fairly comprehensive and, if taken seriously, 

would include almost every popular tale of India's rich 

folk-lore. For this rule to have been promulgated in the 

first place presupposes the fact that some monks had been 

listening to and repeating such tales, probably using them, 

as they were used in later Buddhism, to stimulate the moral 

fervour and piety of the lay-folk. The Buddh.a himself is 

said to have enlivened many of his sermons with tales of 
one kind and another, and we have no reason to believe that 

he did not do so. It would be surprising if his successors 

did not follow his example. 

It is clear that the regulations of the Vinaya Pitaka 

.are not, except perhaps in a very few cases, authentic rules 
laid down by the Master himselL Many of them presuppose a 

fully developed monast.ic syr;'t~l~"wi~h monks permanently 

settled in well established monasteries. It may be, how­

ever, that this regulation relating to the telling of stories 

was a comparatively early one, promulgated by certain senior 
monks who were worried about the secularization of their 

movement, and the introduction of popular elements in what 

began as an austere system of self-discipline for an intel­

lectual elite, whose members felt few obligations to the 

laity and had little contact with them. 
The ban on the telling of stories could only be evaded 

through giving the tales told by the monks the seal of 

authenticity by attributing them to the Master himself. 

Being omniscient (sabbannu) he had known all his previous 

births in fullest detail. Obviously in those previous 

births, at least in the more recent of them, he had performed 

deeds of unexampled altruism and wisdom. We suggest that 

the collection of Jatakas was compiled, partly on the basis 
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of existing stories and partly with new stories devised 

for the purpose, to legitimize the practice of the monks 
telling edifying legends and fables in order to gain and 

maintain the support of the simpler laity. Hence the 

concept of the Bodhisatta, in its Hinayana sense, was bor~. 

Thus we conclude that the doctrine of the Bodhisatta, 

as it appears in Theravada literature, was an internal 
development of early Buddhism and appeared some time after 
the Buddha's death. It may be that the Master himself did 

claim to know his earlier births, as many Indian mystics 

have done since, but ~e hav~ no reason, other than the 
unreliable tradition of the prbse Jataka, to believe that 
he devised the fully fledged doctrine of the Bodhisatta 
personally. For the reasons already given, it appears to 

be the product of a developed Buddhist church, when many of 
the monks were already settled in permanent monasteries 
and took pastoral care of a significant body of lay 

adherents. 

The Bharhut evidence proves that at least some of the 
Jataka stories were a well established and popular aspect of 
Buddhism by about 100 B.C., and the doctrine of the Bodhi­
sattva, in its Theravada form, must have been well known 

and generally accepted by this time. There is some reason 
to believe, however, that it was already current by the 
third century B.C., from the evidence of the inscriptions 
of Asoka. 

That the cult of the earlier Buddhas was practised at 

this time is quite certain from Asoka's enlargement of the 
stupa of Buddha Konagamana at Nigliva. 13 However critical 

we may be of the Buddhist historical tradition, this gives 

definite proof that a!'develbp~:d.Buadhology had arisen by 
'. 

the mid-third century B.C. and indeed earlier, for when 

Asoka visited Nigliva a small stupa must already have been 

in existence which was revered by local Buddhists as that 

of an earlier Buddha. It has been pointed out that in his 
inscriptions Asoka makes no specific mention of several 

basic Buddhist categories, for instance Nirv~~a, the Four 
Noble Truths, The Noble Eightfold Path, and the Chain of 

Dependent Causation (prat~tya-8amutpada)1 but the concept 

of Complete Enlightenment (sa7!1bodhi)11t is mentioned, as is 
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the formula of the three Jewels (triratna),lS and the 

location of Asoka's pillars shows that the sites of the 

Buddha's birth, enlightenment, first preaching and death 
were already revered as sacred places. From the appearance 

in force of Jataka illustrations at Bharhut, admittedly 

somewhat later than Asoka, it is reasonable to infer, though 

without absolute certainty, that edifying stories about the 

Bodhisatta's earlier lives were already being told. Several 

such stories, put into the Buddha's own mouth, are given in 

the Butta Pipaka, later to;l§'~F~lrepi'6duced in the Jataka 
collection. 16 This gives reason to believe that some of the 

Jatakas are quite ancient, and were known in Buddhist circles 

long before Bharhut. 
According to the developed Buddhology of both Hlnayana 

and Mahayana sects the chain of life leading up to Gotama, 

then in the form of a young ascetic named Sumedha, at an 
almost unimaginably distant time, when Dipankara Buddha 

was preaching, took a solemn vow to work onwards to 

Buddhahood. 17 He went through a course of 547 rebirths on 
earth, in various forms of life, punctuated by long inter­
vals spent in the heavens, as the Bodhisatta, until he 

became Siddhattha Gotama, and achieved enlightenment as 
Buddha. Even if this doctrine was not fully elaborated 
by the time of Asoka it must have existed in some form, to 
account for the Bharhut evidence of a century or so later. 
And if Gotama Buddha developed from a Bodhisatta, the same 
must have been true of Konagamana and all the previous 

Buddhas. 
An interesting piece of evidence on the development of 

the Bodhisattva ideal ~may b~')cbii~~i~ed in Asoka' s Eighth 

Rock Edict. Here we are told: 

In the past kings set out (nikkhamisu) on 
pleasure trips (viharayatta) .•. , but when king 
Devanampiya Piyadassi had been anointed ten 
years he set out for B~odhi. 18 

The former pleasure trips are then contrasted with the more 

recent Dhamma-trips, when holy men are honoured, alms are 

distributed, and the Dhamma is preached. The reference to 

Asoka's going to Bapbodhi is generally taken to refer to a 

pilgrimage to the Bodhi tree at Gaya. The alternative 
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explanation that Asoka resolved to achieve full enlighten­

ment as quickly as possible is generally rejected. 19 Never­

theless, the alternative deserves reconsideration. 

of the readings given by Bloch, the Girnar version 

differs slightly, having in this context ayaya 8aTbodhi~, 

in which the verb is connected with the Sanskrit root ya, 

'go.' The others (Ka1si, Dhau1i, Shahbazgarhi, Maski and 

the Sopara fragment) all have forms linked with Sanskrit 

ni¥kram 'set out,' 'depart.' The same verb appears every­

where except at Girnar, which also replaces it by nayasu 

(* ni-ayasu from Sanskrit nir+ya) 20 in connection with the 

pleasure trips earlier referred to in the same inscription. 

This makes it practically certain that the original text, 

as written or dictated by Asoka himself, employed a verb 

based on ni~kram, rather than ya, in relation to SaTbodhi. 

semantically ni~kram has overtones of departure 

rather than arrival cit apredisedestination. The most 

famous Buddhist usage of the root is in the compound 

Mahabhini'ik!'ama~a, the 'Great GOing Porth' of Siddhartha 

Gautama in search of Sa'!lbodhi or full enlightenment. The 
word would be quite appropriate in respect of 'pleasure­

trips,' since in such cases their destination is normally 

not very significant as compared with the pleasure they 

yield. The root ya, on the other hand, suggests ultimate 
arrival at a definite destination, especially without the 

prefix ni~-; it seems on th~ face of it that Asoka intended 

to tell his subjects that he had set out for Sa~bodhi, but 

had not yet arrived there. Thus it is probably a spiritual 

journey that he refers to, not a physical one. This theory 

is strengthened by reference to the topography of South 

Bihar. 

The distance from Patna to Bodh Gaya is about 60 miles 

by road and there are no serious geographical obstacles to 

be faced. In the time of Asoka the journey would have been 

no harder or more tedious than it was at any time before 

the invention of mechanical me'ans of transport. By the 
',.. .,.,'('"-1 ... ,". 

standards of those days it was an easy journey, especially 

for a mighty ruler, for whom the way would be cleared and 

changes of horses or elephants provided whenever needed. A 

trip to Gaya would have required only one night away from 

.~----.-~~~------------
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the capital. Asoka 'set out for SaTbodhi' when he had been 

anointed ten years; his conversion to Buddhism, according 

to the general interpretation of the thirteenth Rock Edict, 

took place when he had been anointed for eight years. 21 

Thus, if we are to accept the conventional interpretation of 

Sa~bodhi, a period of some two years elapsed before the 

newly converted emperor found time to visit one of the most 

famous sacred sites of Buddhism, which was situated almost 

on his doorstep. This is, on~he face of it, unlikely.22 

The implications of this alternative interpretation of 

Asoka's trip to Sa~bodhi are quite clear. He had made some 

solemn vow or resolve that he would strive to achieve full 

enlightenment. Bloch seems to take this interpretation as 

invalid from a chronological point of view: 

Dans ce cas il faut supposer adrnise a 
l'epoque une doctrine que nous ne trouvons 
enseignee formellement que dans les livres 
du Grand Vehicule. 23 

But even if our tentative interpretation is accepted, this 

does not imply a fully developed doctrine of the Mahayana 

Bodhisattva type. If the legends of the previous births 

of the Buddha were already popular, it would not be sur­

prising if some pious souls made vows similar to those 
made by Sumedha before Dlpankara Buddha in the long distant 

past. ,The aim of Asoka' s resolve, however, if our inter­
pretation is correct, is not Nirv~,a, a concept nowhere 

occurring in the Asokan inscriptions, but Sa~bodhi, or 
enlightenment. In this it corresponds to the vow of the 

Mahayana Bodhisattva, who did. nqt strive directly from 

Nirva'l}a but rather for Sarvbqr;1hi" employing the merit, 

wisdom and power he had accumulated from the welfare of 

other beings. 

The Evolution of the Mahayana Bodhisattva 

It seems that the Mahayana doctrine of the Bodhisattvas 
may be derived logically from belief in future Buddhas. If 

earlier Buddhas had existed there must be other Buddhas yet 

to come. There is every reason to believe that by Asoka's 

day the typical Indian doctrine of unending cycles to time 

was already prevalent, since Asoka expresses the hope that 
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his reforms will endure until ~he end of the ka'lpa. 2~ The 

earliest account of the future Buddha Metteyya occurs at the 

end of the Cakkavatti-srhanada Sutta,25 a lengthy text which 

bears all the marks of lateness. The account of the oakka­

vatti King Da~hanemi, who conquers the world without blood­

shed by the power of his magic wheel, suggests that its 

author knew of the Dhammavijaya of Asoka. It may be suggested 

that the sutta was composed either during or immediately 

after Asoka's reign, in order to provide justification for 

his new policy and to warn his successors against reversing it. 

The reference to Metteyya occurs in the form of a pro­

phecy made by the Buddha himself after his description of 

the gradual brutalization of life from the death of king 

Da~hanemi onwards. We are told that the future Buddha will 

be the first one of the forthcoming ascending phase of cosmic 

development, and will be born as a man after the 'Seven Days 

of the Sword,' when the period of decline comes to an end 

with the decimation of human life, and When the remnants of 

mankind begin to improve their ways and strive to live in 

peace one with another. The message of hope contained in the 

account of Metteyya, ~fteriu\~~6c~rYPtic description of 

future horrors, suggests a later addition to the sutta, but 

this is not by any means certain, and in any case the pass­

age describing Metteyya may not have been added much later 

than the composition of the main body of the text. On this 

basis we may suggest that the future Buddha Metteyya was 

believed in in some circles by about 200 B.C. or earlier, 

soon after Asoka's death, if not during his reign. Belief in 

future Buddhas is, in any case, an obvious logical corollary 

of belief in former ones, which certainly existed by about 

250 B.C. 
Once the doctrine of future Buddhas, especially Metteyya, 

became accepted, the way was open for faith in Boddhisattvas 

active in the contemporary world. Each earthly birth of the 

Bodhisattva of the Jataka stories was divided by very long 

periods of residence in the heavens. Thus the chain of being 

which would ultimately lead up to Metteyya Buddha must already 

be in existence, in all probability in the form of a heavenly 

being. This far at least, the evolution of the Bodhisattva 

ideal of the Mahayana might be deduced from the earlier 

Theravada Buddhology.' -.', 

-----,-----
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The latest date by which belief in heavenly Bodhisattvas 

and their worship could have begun is indicated by the pre­

sence of images of princely beings, often with moustaches 

and wearing jewellery, found in Bu:ldhist con texts in Gandhara 

and Mathura. Some of these have been identified as 
representing Maitreya, (Pali, Metteyya), the future Buddha, 

and others as Avalokitesvara, the most famous of the Bodhi­

sattvas of later Mah~y[na mythology. As Marie-Therese de 

.Mallmann points out,26 these identifications are in most 

cases tentative and in some cases they may be false but it 

is fairly certain that the figures are intended to represent 

Bodhisattvas, for they are certainly not Buddhas, and they 

can hardly be either Hindu gods or stylized images of donors 

or lay patrons. They indicate that the cult of Bodhisattvas 

existed in something like its finished Mahayana sense in 

Western India fairly early in the Christian Era. unfortun­

ately they give us no greater precision than this, since 

the chronology of the two schools of sculpture is still 

vague and uncertain, depending as it does on the perennial 

chronological problem of the date of Kaniska. 

A more definite date can be established from the 

inscription of the Taxila silver scroll,27 which is dated 

in the year 136 and which mentions an unnamed Ku~a~a king 
as at present reigning. This refers to a private Bosisatva­

gaha (sio), or Bodhisattva chapel. Again the date is un­

certain, depending on the uncertain base date of the era 
used, but the inscription can hardly be later than the 

second half of the 1st century A.D. and the kind referred 
to is certainly a predecessor of Kani!ika. It proves quite 

conclusively that by now heavenly Bodhisattvas were not 

only believed in but also worshipped by some of the 

Buddhists of Taxila. 

Three images from Sarnath bear inscriptions referring 

to the setting up by a certain monk named Bala of a Bodhi­

sattva and a ritual urt\brella.'(Boah:tsatvo ahatrayaqi;i 

prati~thapito - sic) .28 A similar figure, also dedicated by 

Bala, was found at Sravast! and another at Kosambi, the 

latter bearing an inscription recording its installation 

by a learned nun Buddhamitr~. The same lady is singled 
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out to be referred to by name in one of the monk Bala's 

inscriptions, among the numerous people whom he mentions 

as associated with him in the gift -- his parents, teachers, 

fellow monks, pupils and the two local satraps of Kani~ka. 

These images bear dates in the year 3 of Kani~ka's reckon­

ing, the KosambI one of the 8th of the second month of 

Hemanta (i.e. Pau~a) and the Sarnath ones all on the same 

day, the 22nd of the third Hemanta month (i.e. Magha). 

The images belong to the Mathura school of sculpture and are 

made of the typical Mathura sandstone. The evidence sug­

gests that the Monk Bala and the Nun Buddhamitra were pro­

paqandists for a new cult, and that they collected large 

sums of money, paid for and supervised the carving of the 

statues in the workshops of Mathura, and then accompanied 

them in slow-moving bullock carts to their destinations 

further East. About 44 da¥,s elapsed between the setting up 

of the image at Kosambi and' that at Sarnath, which would 

agree very well with this theory. 

It is suggested, and widely believed, that these 

figures are in fact the earliest Mathura Buddhas, though 
they are called Bodhisattvas 'out of deference to old 

scruples against the figurations of the Master. ,29 Certain 

other early images, which appear to be Buddhas, also bear 

inscriptions stating that they are Bodhisattvas. By the 

time of Huvi~ka, however, in the year 51 of Kani~ka's era, 
a Mathura image appears explic±tlymentioned in the inscrip­

tion as being that of the Buddha (Bhagavatah Sakyamuneh . . 
pratima) .30 Thus, according to the general theory, for a 

period of about 50 years it was considered legitimate to 

represent the Buddha, but it was not permissible to mention 

the fact. This seems to us intrinsically very improbable. 

If the images were intended to represent the Buddha it would 

be most unlikely that the Monk Bala and his friends would 

have circumvented the ban on representing him by such a 

lame pretext. We believe that the images erected by Bala 

and those that follow~d werl'! w,hat; they claimed to be -
images of a Bodhisattva. But' probably the Bodhisattva in 

question was none other than Siddhartha Gautama up to the 

time of his enlightenment, and these images really give us 

little or no further information on the date of the 
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inception of the cult of the heavenly Bodhisattvas, who 

must, from much other evidence, have been believed in 
already by the time of Kani~ka, whenever we place his date. 

The latest possible date for the beginning of belief 

in heavenly Bodhisattvas can be reached from the longer 

Sukhavat~vyuha, wh~eh was first translated into Chinese by 

Lokak~ema, who lived from AD 147 to 186. 31 Here 32 innumer-

able Bodhisattvas are described as corning from many worlds 

to wait on Amitabha Buddha in the sukhavatI heaven. They 

outshine the sl'avakas (here"probabiy the Hlnaylina monks) 

in splendour as a hundred thousand kotis of yojanas exceeds 

a fathom; and among them two mighty Bodhisattvas outshine 

the rest and illumine the whole cosmos. These are Avalo­

kitesvara and Mahasthamaprapta. By the time this text was 

composed, probably well before it appeared in China, SOme­

thing like the full Mahayana mythology, including belief in 
the heavenly Bodhisattvas, must have been in existence. 

The prose part of the 24th chapter of the Saddharmapu~4ar~ka 

Sutl'a, but not the verses at the end, which seem to be a 
later addition, was included in Dharmarak~a's Chinese trans­

lation of the text, made in 286. 33 This forms the loous 

classious on the saving power of Avalokitesvara. He frees 

those who calIon his name from fire, flood and shipwreck. 

He can save the victim condemned to death who calls to him 

on the scaffold. He delivers caravans from robbers. He 

removes evil passions, such as hatred, from those who call 

upon him. He provides children for childless wives. More­

over, most surprising of all, from one act of reverence to 
Avalokitesvara a worshipper can acquire as much merit as 

'. . ,",'" <_:'. . 
from acts of reverence and' gif't:S "to all the Buddhas, whose 

number is 62 times the grains of sand in the Gahg~. Avalo­

kitesvara takes the forms of Buddhas, pl'atyeka-buddhas 

81'avakas, Hindu gods, demons, aakravarti kings and other 

Bodhisattvas, in order to teach the law more effectively.3~ 

By this time a form of Buddhism had emerged, in which 

One Bodhisattva at least, Avalokitesvara, transcended even 

Amitabha himself, both in splendour and efficacy. And we 

must rid ourselves of the idea that this was just a popular 

Buddhism for the consumption of semi-literate lay Buddhists 

who needed a saviour. Many scholars and intellectual 

1 ___________________ _ 

----~-------~----------------,-
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Buddhists in Japan and elsewhere seem to believe that the 

philosophical doctrine of sunyata is the essence of Mahayana 

Buddhism. This may be so on the philosophical plane, but 

even on this plane the Bodhisattvas have at least as much 

'reality' as the beings and things of the material world. 

On the plane of religion, as distinct from philosophy, 

the Bodhisattvas, and Avalokitesvara in particular, have 

become the objects of an intense faith and trust which was 

certainly not confined to the ignorant or worldly. If we are 

to believe his biographer,3s Hsuan Tsang, one of the most 

learned and intelligent Buddhists of his day, in the course 

of his perilous journey across Central Asia, constantly 

invoked the Bodhisattva Kwan-yin in the face of robbers, 

storms or demons, and,was invariably preserved from danger. 
" Since his invention, Avalokitesvara, and his Far Eastern 

alter ego Kwan-yin or Kwannon, have been among the most 

potent sources of hope and comfort in the religion of any 

part of the world, and it would be wrong to dismiss 

Avalokitesvara as a mere popular excrescence on a profound 

mystico-philosophical system. Rather the reverse is the 

case. 
With the development of the new mythology of heavenly 

Buddhas and Bodhisattvas the shifting of aim from the 
arhat to the Bodhisattva is but logical. If these great 

spirits result from men who in the past made a solemn 
resolve to achieve the highest wisdom and then devote the 

immense merit, knowledge and power they had attained to 

the service of others, it is but natural that the sincere 

Buddhist, whether monk or layman, man or woman, should strive 

to follow in their footsteps. 

The doctrine of the transfer of merit is not absolutely 

necessary to the doctrine of heavenly Bodhisattvas, but it 

is highly appropriate to it. In his finished form the 

Bodhisattva not only' helps· and gtl.ldes men in obvious and 

practical ways, but also devotes'the immense store of pu~ya, 

which he has gathered over countless ages, to their 

welfare. 3& 

There are passages in the Pali texts which declare that 
the transfer of merit is quite impossible, and this remains 

the official doctrine of Theravada Buddhism, though many 

----~,-~,----- -----------------------------
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compromises have been made in the more popular expressions 

of Buddhism in Sri Lanka, Burma and Thailand and, as Har 

Dayal points out, traces of the idea of transfer of merit 

can be found even in later Pali texts. 37 Nevertheless in 

general, for the Theravada, merit or good karma is a 

'treasure that cannot be given to others,' 38 and even an 

arhat can only affect the spiritual, as distinct from the 

physical, condition of another being through his example, 
preaching and advice. Possibly this doctrine was found 

unsatisfactory by many gentler spirits quite early in the 

history of Buddhism. The quality of karu~a, thus inter­

preted, could offer little more than first aid to the suf­

fering of others. By the transfer of merit in sufficient 

quantity, on the other hand, the effects of karma could be 

mitigated, or perhaps even avoided altogether. 

positive evidence that the doctrine of the transfer of 

merit was widespread in Buddhism as early as the beginning 

of the Christian Era may be derived· from the numerous dedi­

catory inscriptions of Northwestern India and the Ganga 

Valley, most of which end in the pious hope that the dona­

tion may be for the welfare of various groups of persons. 39 

Parents are nearly always mentioned; the local ruler and 

his overlord occur frequently; often other recipients of the 
blessings of the gift are the monks and nuns of the four 

quarters, with whom laymen and laywomen are sometimes 

associated; and generally 'all beings' are included after 

the main list of recipients. The monk Bala concluded his 

dedications with a formula like this,*G forgetting (like 

many other Buddhist monks before and since) that theoreti­

cally he had abandoned all his family ties, and that there­

fore his seeking to benefit his parents before others was 

an admission of his failure to 'give up the world' completely. 

Pious aspirations such as this can be traced back almost as 

far as Indian epigraphy goes, to the Sixth Rock Edict of 

Asoka, where he states that he has issued his Dhamma-ripi 

'that it may long remain, and that my sons, grandsons and 

great grandsons may follow it for. the welfare of all the 

world' (or of all worlds, satlVaiiOka-hitaya). 41 But there 

is no need to postulate transfer of merit here; probably 

Asoka intends to imply only that the world will prosper 
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materially and spiritually if his policy is maintained 

after his death. More significant is the inscription of 

the Meridarch Theodoros (Theudqra) on the Swat relic 

casket, stating that, t;.he reniains'of the Buddha are deposited 

'for the welfare of many people' (bahu-jana-hitaya) .42 The 

inscription is undated, but the palaeography and the Greek 

name and title suggest a date around 100 B.C., or perhaps 

a little later. Clearly the Meridarch intends to transfer 

some or all of the spiritual benefit of his good deed to the 

world at large. 

The same seems probably implied by the inscriptions on 

the Mathura lion capital. Here the chief queen of the 

Great Satrap Rajula establishes a stupa containing a relic 

of the Buddha and a monastery for the community of Sarvasti­

vadin monks. The thirteenth line of the inscription is 

very doubtful, but Sircar reads the words mukti-hitaya, 

'for the salvation and welfare' not only of the queen her­

self but also of her mother, her grandmother, her brother, 

her daughter and the residents of the Great Satrap's 

anta~pUl'a or harem. 43 On the same capital is a further 

inscription made while Rajula's son suda~a (So4asa) was 

reigning, which is a record of another gift made by the 

latter's three sons to thesarne Sarv~stiv~din monks, 'for 
the worship of all th~ Budcl.'h!i~!;t!;fb~ the worship of the 

Dharma, for the worship of all Sakastan (sarvasa Sakrastanasa 

puyae) . Here we have evidence not only of an important 

Sarvastivada monastery at Mathura, but also of a widespread 

worship of a plurality of Buddhas. In the light of the 

probable date of this inscription it is very likely that 

these are heavenly Buddhas of the type of Amitabha. The 

puja offered to the Buddhas, as well as to the other two 

elements of the Triratna, suggests that it was believed at 

the time that Buddhas still existed as distinct personalties. 

In another inscription of the same family, the Taxila 

Copper plate of the year 78,44 Patika, son of the Satrap 

of Cukhsa, Liaka Kusulaka, who is given the title "Great 

Lord of Gifts' (mahadanapati), uses a similar formula in 
respect of establishing a monastery at Taxila with a reli­

quary of the Buddha 'for the worship of all the Buddhas, 

worshipping his mother and father, for the increase of the 
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age and strength of the satrap with his sons and wives, and 

worshipping his relatives and neighbours. ,45 Here again 

the term puja is used, but the formula is significantly 

altered with regard to the satrap and his family, in whose 

case 'worship' is replaced by devout wishes for their 

health and longevity. This also suggests the transfer of 

merit to the Satrap. The important but very badly damaged 

Takht-i-Bahi inscription of the 26th year of Gondophares, 

dated in the year 104, also employs the term puae (=Sanskrit 
pujayai) .46 

The implications of the word pujii and its Prakrit 

equivalents in their contexts are not altogether clear. 

Piija may imply a wide range of relationships from intense 
awe-inspired worship and devotion to the honour and respect 

felt for an elder or superior. It does not, however, 

normally suggest any intense desire for the welfare of its 

object; rather it indicates a feeling of humility before a 

being more powerful and more holy than oneself. A devotee 

who believed in the transfer of merit would hardly choose 

a term such as this to imply that he voluntarily passed on 

the pu~ya acquired by his good deeds to the persons men­
tioned. Significant in this respect is the Taxila scroll 
of the ye~r 136, already mentioned, where the donor, a 

certain Bahalia, makes his gift, 'for the bestowal of 

health upon the great king, the king above kings, the son 

of the gods, the Khu~a~a (sia), for the worship (puya=puja; 

of all the Buddhas, for the worship of all the pratyeka­

buddhas, for the worship of the arhats, for the worship of 

all beings, for the w0rship bf"Ihbther and father, for the 

worship of friends, colleagues (amaaa=amatya), kinsfolk 

and blood relations, and for his own blessing of health 

and Nirva~a.147 Bahalia mentions the perfected beings of 

HInayana sects, the paaaeka-buddhas and arhats of the Pali 

scriptures, but only with reverence and respect. Though he 

possesses a Bodhisattva-grha of his own, he is not interes­

ted, apparently, in becoming a Bodhisattva himself. Among 

the recipients of his puja the Bodhisattva are not mentioned, 

and he aspires, not for Bodki of the Bodhisattva but for the 

Nirvana of the arhat. Yet he appears to believe that some 

portion of the merit of his gift can be transferred to the 
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Ku~a~a king, in order to improve his health. This one 

phrase suggesting transfer of merit is perhaps little more 

than a respectful and formal compliment to the contemporary 

ruler, but it is significant nevertheless. 

The situation changes with the inscription on one of 

the images of the monk Bala, referred to already, set up 

early in Kani~ka's reign. Here, in place of the long 

formulae introducing the word puja, appears at the end of 

the dedicatory inscription the simple phrase: 'For the pur­

pose of the welfare and happiness of all beings' (sarva­

satvana~ hita-sukharttha~ -sic) ,,8 While in the area now 

Pakistan puja is stiLL occasionally mentioned among the 

motives of Buddhist donations, ,9 phrases of this latter 

type become usual from Kani~ka's time onwards in Buddhist 

inscriptions from Swat to Varanasi, 

A completely theistic Mahayana is reflected in an 

inscription on a Buddha image from Mathura, dated in the 

year 14 of Kani~ka's reign. 50 In this a lady named Sanghila 

'sets up the image for the purpose of the worship (puja) 

of the Lord, the grand father (pitamaha-sic) , the Well­

Englightened (samya-saTbuddha -sic) .•. , the God (deva),' 

The final motive of the gift is mentioned succinctly at 

the end of the inscription. Its purpose is 'the destruction 

of all sorrow' (sarva-dukkha-pakanarttham -sic). Here 

Buddha receives the title commonly applied to the old 

Vedic high god, Prajapati -- the Pitamaha, the first pro­

genitor of all things, The term seems to presuppose some­

thing like thetrikaya doctrine, imperfectly understood by 

the lady donor (Pitamaha suggests the Dharomakaya, deva the 

Sa~bhogakaya, and 8amyak-8a~buddha the Nirma~akaya), and 

the final phrase must involve,belief in the transfer of 

merit, The fashion of: replabin'g'p'U'Ja by pU1Jya also affected 

the Hindus, A Mathura inscription of the year 28 of 

Kaniska's era refers to the endowment of a pu~yaBaZa for 

feeding brahmans, and for the benefit of 'the orphans, the 

hungry and the thirsty.' The inscription concludes with 

the pious wish: 
Whatever merit may be in this (gift), may it 

I
, belong to the Son of the Gods, the Sahi Huviska, 

and may the merit belong to those to whom the Son 

I of the Gods is dear (fr'iya) , May the merit belong 
to the whole earth. ,5 

L ___ ~, 
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It seems that outside the area controlled by the 

Ku~a~as the new formula spread among Buddhists considerably 
later. The Buddhist inscriptions of the Western Deccan use 

neither the puja formula nor the pu~ya one. Beyond the 

Ku~a~a empire inscriptions in which the merit of the gift 

is transferred appear first, it seems, at Nagarjunakonda, 

where, in making a Buddhist donation, a royal lady, Santi srI 

aunt of the Ik~vaku king vIrapuru~addatta, desires 'the 

bringing of welfare and joy to both families (ubhaya-Zoka­

hita-sukhavaha), the achievement of Nirva~a for herself 
(atano aa nirva~a sa~pati) and bringing welfare and joy to 

the whole universe (sarva-Zoka-hita-sukhiivaha). 152 The 

passage shows an interesting mixture of Mahayana and 

Hinayana concepts. The lady SantisrI evidently believes 

in the transfer of merit, but her sights are aimed at 

Nirva~a, not Eodhi. This inscription, however, cannot be 

earlier than A.D. 250 and is probably to be dated nearer 

300. Hence it throws no light on the chronology of the 

doctrine of the transfer of .merit. 

Thus the doctrine was i.n full force in at least some 

Buddhist circles by the first century of the Christian Era 

at the latest. It appears to have been part of a wide­

spread reaction, evident also in Hinduism at the time, 
against belief in the rigid operation of karma. 53 We have 

no evidence of a rejection of karma and transmigration 

altogether, but the Bhagavad G~ta contains passages which 
teach that the grace of Kf~~a cancel the effects of past 

sins, so that through faith even sudras on death can go 
straight to God. 54 Nowhere in India was this doctrine of 

salvation by faith so strongly emphasized as among some 

groups of Buddhists, whose beliefs are represented by the 

Sukhavat~vyuha in its different recensions, and who were 
the ancestors of the 'Pure Land' schools of China and Japan. 

The inscriptional evidence points very clearly to a 

northern origin for the belief in heavenly Bodhisattvas and 

the transfer of merit, and indeed for Mahayana Buddhism 

generally. Basing their views on textual evidence, some 

scholars maintain that Mahayana originated in South India. 55 

Whether or not this is true of Mahayana philosophy, it is 

not supported by inscriptioncll'Or iconographic evidence in 
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respect of the new mythology of Mahayana, which, in our 

view, had a much greater impact on the civilization of the 

world than any Mahayana philosophical system and was the 

ground out of which Mahayana philosophy grew. 

Influences 

The growth of the Bodhisattva doctrine has been 

attributed to a variety of causes, some of which may be 

dismissed out of hand. For instance the evidence shows 

that these concepts were well established in the north of 

India long before Christianity could have had any appreciable 

influence in that area. We should not, however, completely 

reject on this account the possibility of the common in­

fluence on both Buddhism and Christianity of proto-gnostic 

ideas emanating from the Middle East. We think of a passage 

famous in Judaism and Christianity alike, attributed to the 

pre-exilic prophet Isaiah, but evidently composed by a 

captive Jew in Mesopotamia in the early days of the 

Achaemenid empire. The famous passage describing the 

'Suffering Servant,' interpreted by Jews to refer to the 

People of Israel collectively and by Christians to be a 
prophecy of the passion of Jesus, may in fact refer to some 

unnamed Jewish victim of the oppression of the Babylonians. 

Despite obvious differences, this passage clearly reflects 

a doctrine similar to the Mahayana one of transfer of merit, 

and seems to look forward not only to the suffering Christ, 

but also to the later Mahayana Bodhisattva, who voluntarily 

undertakes to share the suffering of the world in order to 

save it: 

He was despised, he shrank fro~ the sight 
of men, tormented and hUmbled by suffering •.•• 

Yet on himself he bore our sufferings, our 
torments he endured •••• 

The chastisement he bore is health for us and 
by his scourging we are healed •••• 

So shall he, my servant, vindicate many, 
himself bearing the penalty of their guilt.~ 

Parallels between Christianity and Buddhism have often 

been pointed out;' and some of them are vivid and striking. 

Most of them relate however, to the legend and mythology of 

the Buddhist Sanskrit texts, rather than to the Buddhism of 
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the Pali sources. Examples are the parable of a prodigal 

son in both St. Luke's Gospel and the Saddharma-pu~qar?ka, 

the vision of the New Jerusalem in ReveZation and the 

description of the glorious city of Nirvi~a in the MiZinda­

panha, the Song of Simeon in Luke and the account of the 

visit of the hermit Asita to the infant Siddhartha, found 

in both Pali and Buddhist Sanskrit sources, and a number of 

legends of the childhood of Siddhartha which are parallelled 

in the apocryphal gospels. 

Some of these legends may be due to direct Buddhist 

influence on Christianity, as the Eastern Christian legend 

of St. Josaphat certainly is, but many of the parallels 

cannot possibly, for chronological reasons, be due to direct 

borrowing by one religion from another. The similarities 

are due either to the chance of minds thinking alike or to 

the influence of a common source. 

Among common themes which cannot be due to the direct 

inspiration of one re+igion.C?l'lClnother are the Prodigal Son, 

the Heavenly City, and the Nuna Dimitti8 motif, mentioned 

above. Other beliefs of Mahayana Buddhism may be compared 

with ideas not strongly emphasized in Christianity, but 

current in certain circles of the Pre-Christian Middle East. 

Sometimes referred to in this connection is the resemblance 
between the Buddhist personification of Prajna-paramita and 
the Hagia Sophia, the Divine Wisdom of later Judaism. 57 The 

common Indian doctrines of transmigration and karma can be 

traced back to the earlyUpani~adB. Similar doctrines in 

Greece can be traced almost as' far, at least back to the 

6th century B.C. when Pythagoras taught them at a time before 

the Achaemenians had provided a bridge between India and the 

eastern Mediterranean. Beast fables, many of them nearly 

identical, appear in both civilizations at almost the same 

time. 

We can either attribute these similarities to chance, 

or we can refuse to do so, finding them too numerous to be 

coincidental. No calculus hitherto discovered can estimate 

the inherent probabilities of influence in coincidences 

such as this, and we are compelT:eci'to turn to generalized 

judgements, into which subjective factors enter. If we 

believe that the similarities are too numerous and close to 

L _________________ _ 
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be fortuitous the only conclusion must be that in most cases 

they are due to a common source in the Middle East. Iranian 

dualism has been generally postulated as this common 

source. S6 The mythology of:the.'various cults of early Iran, 

such as Zoroastrianism, Zurvanism and Mithraism, provide 

probable sources of inspiration for much of the mythology of 

Mahayana Buddhism on the one hand and post-exilic Judaism 

and Christianity on the other. The later apocalyptic 

Messianism of the Jews, which culminated in that of Chris­

tianity, can be related to that of Maitreya Buddha through 

a postulated commOn origin in the Zoroastrian Shaoshyant. 

The belief in angels and Bodhisattvas alike can be traced 

to the fravashis and amesha 8penta8 of Zoroastrianism. 59 

In fact many of the facets of the whole Bodhisattva 

concept, in its developed Mahayana form, do bear this 

Iranian tinge, and few would be so incredulous as to reject 

the possibility of influence out of hand, especially as the 

concept appears to have begun in that part of India which 
came under the dominance of Central Asians long in contact 

with Iran and speaking Iranian languages. Moreover it 
appears around the time of their dominance. 

The chronology of Zoroastrianism and of the various 

strata of the AVe8ta is so cont~nt.ious that often when we 
:', :' ',: -: /,,: ;:'-, .. ':':C' _~ -~'I '; 

find parallels with Buddhist''ide'as we cannot be absolutely 

certain whether, if there was borrowing, it was made by 

Buddhism from Zoroastrianism or the reverse. But the 

oldest stratum of the Avesta, the Gatha8, is generally 

accepted as the authentic work of Zarathushtra himself, 

composed before Cyrus consolidated his empire. 6o Several 

aspects of the attitude reflected in these obscure hymns 

suggest that primitive Zoroastrianism, as well as the 

finished Zoroastrian religion of later times, may have 

prepared the ground for the great change which came over 

popular Buddhism around the time of Christ. 

First, early Zoroastrianism postulated an all-Wise 

(Mazdah, c.f. Sa~buddha) Lord (Ahura, c.f. Bhagavan) striving 

from his throne in the heavens for the triumph of light and 

righteousness (Asha, c.f. Dharma) against the Lie (Druj, 

c.f. Mara, Maya). He is attended and aided by faithful 
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henchmen or ministers, of whom six personified virtues and 

natural entities are particularly prominent. The Wise Lord 

of Zarathushtra suggests, up to a point, a prototype of the 

Heavenly Buddhas of the Mahayana, surrounded by innumerable 

Bodhisattvas, of whom two, Avalokitesvara and Mahasthama­

prapta, are outstanding. Of these three divine beings 

Amitabha, the Buddha of Immeasurable Radiance, shares with 

Ahura Mazdah an association with light, as has been pointed 

out by several scholars already."l One cannot closely 

relate the two great Bodhisattvas to the two major Amesha 

Spentas, but the idea of a trinity of very powerful and 

beneficient heavenly beings was certainly present in both 

early Zoroastrianism and Mahayana Buddhism. 

An important feature of early Zoroastrianism, which 

sharply differentiates it from most Indian religion, is its 

practical down-to-earth natur'e: Zarathushtra is concerned 

with the state of the world and the people around him. His 

aims are partly political -- the establishment of a just 

society in which the pastoralists and peasants will be 

able to live out their lives in peace, free from the 

oppression of those who have chosen the Lie. Like the 

Buddha, he is concerned at the suffering, human and animal, 

in the world around him. But Zarathushtra's concern is 

practical and immediate, rather than metaphysical. He 

attributes suffering to the wickedness of those who have 

made the wrong choice, rather than to any fundamental 

defects in human nature. Appearing as he did in a more 

violent, unstable society than that of early Buddhism, 

Zarathushtra sees human misery typified not in the pains 

of birth, disease, old age and death, but in hunger, rapine 

and slaughter, the oppression of the proud and evil, the 

cruel butchering of cattle by the devotees of the old 

sacrificial religion. 62 His analysis of the human predica­

ment is far less subtle than that attributed to the Buddha, 

but it is also far more down-"to,:earth. 

This positive, r~alisticattitude seems to be reflected 

in the cult of the Mahayana Bodhisattvas, especially of 

Avalokitesvara. In the face of suffering of the grosser 

kind, the Theravada has little practical help to offer, 
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very nature of embodied life, feeling benevolence towards 

the evil-doer, and striving to emancipate oneself from all 

personal cravings. The counsels of Theravada are counsels 

of perfection, and probably made little appeal to the simple 

soul, such as the peasant whose cattle has been seized and 

slaughtered by marauding barbarians and whose family was 

dying of hunger as a result. Zoroastrianism, on the other 

hand, promised him divine help of a practical kind. Heaven­

ly helpers are at hand to defend the toiling husbandman, 

and the ox led to the. slaughter" .. They are not almighty 

at present, and they need the help of men in their struggle 

against the Lie; but they are there to help and protect the 

simple man who tries to live righteously. As the religion 

developed, the role of the divine intermediary and helper 

of men was increasingly taken over by Shraosha, not one of 

the Bounteous Immortals but a spirit theoretically on a 

somewhat lower level than they, and more readily available 

to men. 63 Marie-Therese de Mallmann has pointed out striking 

parallels between passages in the liturgy of Shraosha in the 

Yast section of the AVesta, and those in the prose part of 

the 24th chapter of the Saddharma-pu~~ar~ka. ~ Both divini­
ties are depicted as capable of almost unlimited help on the 
material plane, protecting the believer from floods, bandits 

and demons. 

A further salient feature of early Zoroastrianism is 

its emphasis on choice and personal decision. Ahura Mazdah 

himself decided once and for all at the beginning of time to 

maintain righteousness, truth and light, and the believer 

must do the same. The prophecy that a thousand years after 

Zarathushtra the shaoshyant'bi': Sav'iour will finally expel 

evil, and all beings will pass through the Ordeal of Molten 

Metal to the New Creation, when the spirits of darkness and 

sin are finally defeated and Mazdah and the Bounteous 

Immortals reign supreme, is comparatively late, but traces 

of something like it can be found in the Gathaa. 65 It appears 

that in its earliest form the myth envisaged the total 

destruction of the wicked, rather than their regeneration in 

righteousness. The ethics of the Zoroastrian concept of 

choice seem to imply that, once the right choice is made, 

in favour of Ahura Mazdah and the powers of light and truth, 
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the effects of previous sins are removed, though this is 

nowhere specifically stated, as far as we know, in the 
earlier parts of the Avesta. 

43 

The opinion that the doctrine of the future Buddha, 

Metteyya or Maitreya, owes much to the Shaoshyant of 

Zoroastrianism is a commonplace, and there is no doubt that 

Zoroastrianism has influenced soteriological and eschato­

logical doctrines both East and West. But we have shown 

that both the doctrine of the future Buddha and that of 

the heavenly Bodhisattvas can be deduced logically from 

the teachings of primitive Buddhism as far as they can be 

reconstructed, given an implicit belief in cyclic time. 

Thus it would be wrong to look on either doctrine as 

deliberately borrowed from Zoroastrianism or any other 

branch of Iranian religion. A more feasible interpreta­

tion of the data would be that the spread of Iranian 

influence in the northwestern part of the subcontinent 

prepared the ground for these doctrines by encouraging 

among the people at large certain attitudes, for instance: 

(i) The expectation of a heavenly helper in practical diffi­

culties; (ii) the importance of making a right and firm 

decision to strive for righteousness; (iii) the hope for a 

great day in the future when a divine saviour would be 

instrumental in purifying the world; and (iv) the ultimate 

salvation of all things living. Buddhism met these needs 

as it spread in the Northwest, Afghanistan and Central Asia 

by evolving, for the first need, the doctrine of the 

heavenly Bodhisattvasj for the second, the earnest resolve 

of the Bodhisattva, repeated by many earnest Buddhists of 

the Mahayana sects; for the third, faith in the beneficent 

work of the Bodhisattvas in promoting the spiritual progress 

of the universe, and in the future Buddha Maitreya with 

other unnamed Buddhas after him) and for the fourth, the 

belief that ultimately the Bodhisattvas would lead all 

beings to the highest bliss. 

Evidence for the penetra·f::ion of Iranian influence is 

quite clear from the period of the saka and Kusana domina­

tion of the area. It is also clear, however, that even in 

the time of the Buddha himself the northwestern parts of 

India, now pakistan, were dominated by Iran, for there is 
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no question that Gandhara and an undefined area of the 

Indus valley were under the suzerainty of the Achaemenids. 

Archaeological evidence of Achaemenid domination is scanty, 

but some years ago Dani discovered fire-altars at Balambat 

in Swat, 66 and these prove that some form of Zoroastrianism 

was practised there. About seventy years ago D.B. Spooner 

put forward arguments in favour of massive Iranian influence 

on India at the time of the Hauryan empire. 67 Though few 

modern specialists would go as far as Spooner, the fact 

remains that in India monumental stone-carving first appears 

in a distinctly Persepolitan form. The technique of carving 

large pieces of stone and imparting to them a fine and 

durable polish must surely have been learnt from schools of 

Iranian masons and craftsmen who perhaps emigrated to India 

after the Hacedonian conquest of Iran, when there were no 

longer patrons in Iran wealthy enough to support them. Even 

the decision of Asoka to 'set out for Sa~bodhi,' if our 

interpretation of this phrase is correct, may owe something 

to ideas coming from Iran in the form of the Zoroastrian 

resolve to choose to follow the powers of Light. The view 

that Asoka's rock-inscriptions themselves were inspired by 

Achaemenian precedent is well known, and seems reasonable. 68 

The first century A.D., when western contacts with India 

were closer than ever before, saw the emergence of the 

developed Mahayana Bodhisattva doctrine in that part of 

India which was most exposed to influences from the West, 

including Iran. We may suggest that not only later parallels 

with Iranian religion in various aspects of the Bodhisattva 

doctrine, but also the very doctrine itself, arose in part 

through the favourable ground prepared for it by Iranian 

contacts. 

Yet another factor which promoted the development of 

such a doctrine must have been the general religious, social 

and political climate of India itself. The Buddhist theism 

of the Hah1'tyana arose pari pas''Su with the growth of a new 

type of theism in Hinduism, reflected especially in the 

Svetasvatara Upani~ad and the Bhagavad G~ta. It is gener­

ally assumed that these two texts are fairly wide apart in 

time, but we believe that there is no very good reason for 

this view. Certainly the Bhagavad G~ta is more elaborate 

~-~~-.--~~----.-.-~~~.---~-.--------------
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than the Svetasvatara, but, except for the theological 

doctrine of avatara and the ethical doctrine of selfless 
action, which are peculiar to the G?ta, the message is much 

the same in both texts, namely devotion to a personal god, 

whether Siva or Vi~~u. The texts are evidence of a growing 

conviction, probably felt much earlier in less educated 

circles, but now affecting even the intelligentsia, that 

the ultimate basis of the cosmos was a personal god who 

felt love. for all created things, and to whom they should 

feel deep love and devotion in return. He could, it was 

believed, set aside the evil effects of karma, so that past 

sins did not need to be expunged by suffering in later 

incarnations, and the repentant sinner, even the Budra, 

could, through devotion, by the grace of God go straight to 

him on death and be reborn no more. 69 

It is often suggested that theistic Buddhism, especially 

the cult of the heavenly Buddha Amitabha and the doctrine 

of salvation by faith which accompanied it, were the response 

of Buddhism to the rise of Hindu devotional theism. We know 

from the inscription on the famous Besnagar column that the 

Bhagavata sect,70 with doctrines probably similar to those 

of the G~ta, was an important factor in the religion of 
Western India by about 100 B. c .. ,': and probably had the support 

of the sunga kings. The Amitabha cult, and the finished 

Bodhisattva doctrine of the Mahayana, are not attested at 

this early period, and we may thus suggest Hindu theism as 
an important factor in their evolution. 

We must, however, emphasize again that these innova­

tions in Buddhism need not be attributed wholly to the 

influence of Hinduism, much less to that of Zoroastrianism. 

We have shown that the Mahayana doctrine of the Bodhisattva 

may be deduced logically from the Buddhology of Theravada. 71 

Moreover the whole new mythology of the Mahayana is implicit 

in the simple phrase BuddhaT 8ara~a~ gaoohami, which, taken 

at its face value, implies that the Buddha still exists as 

a distinct entity, and is capable of giving protection to 

those who trust in him. Yet the atmosphere of the times 

between the fall of Mauryan Empire and the retreat of the 

Ku~a~as from most of India was conducive to theism, to a 

religion which encouraged simple faith, and which gave hope 
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of divine intervention to alleviate the hardships and 

dangers which beset the ordinary man. 

When we consider the period from 200 B.C. to A.D. 200, 

the period when in India the seeds of Mah~y~na Buddhism, 

together with those of devotional vai~~avism and Saivism, 

germinated and developed,we are inclined to look on it as 

a period of progress. The remains of Bharhut and Sanchi, 

the Western Caves, Amaravati and Nagarjunakonda, all speak 

of the flourishing state of Buddhism. The buildings and 

sculpture of the Gandhara and Mathura schools seem to show 

how the invaders were contained and became sufficiently 

Indianized to endow splendid stupas and monasteries. All 

the material evidence speaks of prosperity. It is clear, 

from the vantage point of two thousand years later, that 

this was a period of cultural progress. 

Yet on many occasions during those decisive centuries, 

the situation must have seemed very different, especially 

to the ordinary man in those. areas of India which came 

under the rule of the invaders from Central Asia. From 

all that we can gather about the Mauryan regime it hrought 

stability and peace to most of the sub-continent through 

most of the 3rd century B.C. It gave way to smaller, less 

well organized kingdoms, quasi-feudal in structure, which 

soon felt the weight of foreign attacks. The Bactrian 

Greeks occupied the Panjab, the Sakas penetrated as far as 

Mathura and Gujarat, and the power of the Ku~a~as under 

Kanis~a was felt at least as far as Varanasi. Each of these 

conquests meant new battles, new hordes of barbarians 

marching over the land, commandeering corn and cattle, 

raping and looting. It may be that none of these attacks 

was as bloodthirsty as the better documented raids of TImur 

and Nadir Shah, but they cannot have failed to cause wide­

spread misery and death. 

The well known Marka~4eya Parvan, interpolated into 

the Mahabharata, gives us an idea of how the times appeared 

to some at least of the orthodox brahmans. In the form of 

a prophecy, put in the mouth of the r~i Marka~~eya, we are 
told of impure barbarians .overrtinning the holy land of 

Bh~ratavar~a, slaughtering and looting, bringing in their 

wake insecurity of life and property, banditry, and the 
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disintegration of the norms of family life. In these 

circumstances the sacrifices and rituals of orthodoxy are 

neglected, and the only religions to flourish are those of 

the heretics, who teach thepeopie"to worship mounds (eqi1ka) 

containing dead men's bones -- a clear reference to the 

Buddhists. n 

The brahman author of this passage was quite convinced 

that the end of the yuga was very near, and that soon the 

world would be destroyed by fire, wind and water. His 

belief in cyclic time, and the return of the K!ta Juga after 

this cataclysm, seems in no way to have mitigated the 

feeling of virtual despair that this passage conveys. Life 

was already very terrible and precarious and, from the 

author's point of view, nothing could prevent the ultimate 

catastrophe. The passage, describing almost every aspect of 

human misery, must emanate from a period when the barbarians 

were actually dominant in northwestern India and were making 

their presence felt elsewhere also. This account of the 

four ages gives to the KaZi Yuga only one thousand years, 

with two 'twilights' of one hundred each. Since the KaZi 

Yuga was believed to have commenced with the conclusion of 
the Mahabharata war, the end, or the author,' must have 

seemed very near indeed. 

The views of this anoriyiii6aloF~l:-bphet must reflect the 

views of the times. Here was a fertile soil for the growth 

of new religious concepts, based on faith and devotion. 

Men needed help and guidance which they could not find in 

the traditional mythologies or in the rather cold meta­

physics and psychologies of the older Buddhism, Jainism and 

Upani~adic Hinduism. Men needed saviours. They found them 

in Hinduism in the K;~~a avatara of Vi~~u, whose grace set 
aside the evil karma of those who loved him, and in the 

beneficent aspects of Siva, who could do the same. In 

Buddhism the heavenly Amitabha, Avalokitesvara and other 

Bodhisattvas, and the future Buddha Maitreya met the need. 

A few centuries later, when similar conditions prevailed in 

China, they began to make a strong impression on that land 

also. 

It is not the primary duty of the historian to evaluate 

on an ethical or any other basis the subjects of his 
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investigation, and we do not consider it necessary to give 

such an evaluation. Belief in heavenly Bodhisattvas is a 

fact of history, whether such divine beings actually exist 

or not. In this light it is an important subject of study. 

The Theravadins look on the myth of the heavenly Bodhi­

sattvas as a perversion of the original self-reliant atheis­

tic teaching of the Master. Even intellectual Mahayanists 

nowadays are much happier with the subtle mystical philo­

sophy of Si:iny,avada than with the beautiful mythology of 

Mahayana. I have met Japanese Buddhists who insist that 

Bodhisattvas have no reality anyway, that they are sunya 

like every other finite entity in the cosmos, or that they 

were deliberately invented by clever monks, motivated by 

upaya-kausalya-paramita, to give comfort and courage to 

their weaker and less'intellectual brethren. 

Let us look at the question from another angle. It 

may be that there is nothing in the universe corresponding 

to the legendary Avalokitesvara and his fellow Bodhisattvas. 

Indeed it may be, and many people nowadays formally believe 

the proposition, that there are no supernatural powers 

whatever -- that God, and Avalokitesvara with him, is dead. 

But the question of the objective reality of heavenly 

Bodhisattvas is not one which we can fruitfully raise. If 

they do not exist as objective beings, they have certainly 

existed, and still exist, as SUbsistent entities or concepts, 

on the same level at least, for instance, as Santa Claus or 

the fierce Aztec war-god Huitzilopochtli. The world would 

be poorer for the loss of Santa Claus, and so he still 

exists in the minds of millions of small children through­

out the Western world; Huitzilopochtli, being bloodthirsty 

in the extreme and demanding frequent human sacrifice, 

has served whatever purpose he had and has perished. 

Surely the heavenly Bodhisattvas are on the side of Santa 

Claus. Let us clinch the matter by a few rhetorical ques­

tions: Ivould the world have'b~~h a happier place if nobody 

had ever believed in Bodhisattvas? If the vow of the 

Bodhisattva, an inspiration to selfless service and help­

fulness, had never been devised, would there have been more, 

or less, love and fellowship among men? Is the doctrine of 

the transfer of merit calculated to comfort and reassure the 
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believer, or to fill him with guilt and fear? There can 

be no doubt about the answer to these three questions. In 

many parts of Asia, at least in past centuries, men have 

needed Bodhisattvas. Perhaps, despite the advance of human 

knowledge and power, the world still needs supernatural love, 

help, and compassion. A new twentieth-century pseudo­

scientific myth is developing, thanks to popular television 

programmes, centering round Supermen and Wonder-Women, who 

are believed in by children and in whom some of their 

elders would wistfully like .to believe, though they cannot 

suspend their reasons sufficiently to do so. These are the 

Bodhisattvas of the Space Age. Clearly, even in modern 

secular society, the Bodhisattva ideal is not dead. 
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FOOTNOTES 

My main reasons for this are briefly as follows: 

(i) The Pali texts contain what appear to be more reliable histori­
cal allusions than those in Buddhist Sanskrit; 

(ii) in the Pali scriptures the supernatural element is less in 
evidence, and numbers less exaggerated; 

(iii) the fact that the non-Theravada literature is in a bastard 
Sanskrit can be parallelled by the development of epigraphy 
during the first two or three centuries A.D., when, in North­
western India, Prakrit slowly gave way to Sanskrit in inscrip­
tions, with various intermediate stages. If any Buddhist 
Sanskrit text is older than this period, this fact suggests 
that it is based on a Prakrit original which has undergone 
much editing, as well as translation; 

(iv) the most impressive feature favouring the comparative authen­
ticity of the Pali texts is their very character and context. 
The doctrines there ascribed to the Buddha correspond in their 
general character with those of contemporary systems such as 
Jainism and Ajivikism ruld the teachings of earlier Upani?ads; 
they are marked by a tendency to reduce the basis of the whole 
Universe to a ·single impersonal principle; they are character­
ized by an intense drive for psychological security and escape 
from rebirth; and their main methods of argument are analogical 
rather than logical. The Mahayana texts, on the other hand, 
introduce into Buddhism a theistic element which is foreigIl to 
the Pali texts and suggests the climate of thought of post­
Mauryan India. This is accompanied by the growth of logical 
reasoning for sectarian purposes, culminating in the work of 
Nagarjuna. 

E.g. APP 22, 402-3; SS, pp. 278-297 formo a remarkable anthology of 
passages from earlier sutras (Ak~ayamati-nirde§a. Vajradhvaja-sutra, 
Ratnamegha-sutra in particular) giving different versions of the 
great vow of the Bodhisattva. References might be multiplied 
indefinitely. 

The light of the sravaka reach),s'a'f:athom, while that of the Bodhi­
sattva reaches 100000 ko~is of'yojanas (SV, xxxiv), 

Dayal Har, The Bodhisattva dootrine in Buddhist Sanskrit l.iterature 
(London: Routledge, 1932, reprinted Delhi). 

Marie-Therese De Mal1mann, Introduotion a 7.- ',etude d'Avalokiteqvara 
(Paris: Presses Universitaire de France, 1967). 

The Buddha commences his sermon in MN i, 114 with the words Pubbe 
va me, bhikkhave, sambodha, anabhisambuddhassa bodhisattassa sa to, 
etad ahosi. A similar formula is found in MN i, 163. In MN iii, 
119 the Buddha recalls his pre-natal existence as a Bodhisatta in 
the Tusita heaven (Tusitam kliyam upapajji)'. . '., 

7 Kathavatthu pp. 283-90. 
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Har Dayal, pp. 4-9. The suggestion originated with Neumann (Reden, 
i, 620, n5), but was rejected by Oltramare (p. 250) on the grounds 
that sakta is only applied to selfish or undesirable attachments. 
I have not had time to investigate the question fully, but I believe 
examples may be found of derivatives of the root $a~j being used in 
Hindu literature in connection with bhakti. In any case the matter 
is not very significant. 

Bar Dayal, p. 9. 

10 There seems no need to repeat the arguments in favour of the compara­
tive lateness of the Jataka collection, and few scholars would now 
follow such pioneers as Rhys Davids, who in his Buddhist India cheer­
fully used material even from the prose Jataka as relevant to the time 
of the Buddha and the two following centuries. His claim that each 
of the Jatakas has a separate history (Rhys Davids, p. 194) is of 
course true and many of the stories may have been told by the Buddha 
himself; but even the verse Jataka shows a much wider geographical 
horizon than the main body of the Pali canon and even the less sophis­
ticated stories of folk origin may have been adapted and tampered with 
over the centuries between their first adoption by the Buddhist clergy 
and their final redaction in Sri Lanka. 

II Sircar, p. 87, q.v. for further references. On the basis of one 
ak~ara, D.C. Sircar dates this inscription in 'airaa 2nd half of 
the 1st century B.C.,' but the evidence is not absolutely conclusive. 
In any case, even if we accept this very late date, it does not 
follOW that Jataka reliefs of Bharhut are all as late as this. 

12 VP iv, 164-66 (Paoittiya, 85). The Buddha's order does not speci­
fically forbid the telling of stories, but merely entering a village 
at improper times in order to take part in gatherings for story­
telling. It is sufficient, however, to show the disapproval in 
which such stories were held. The list of 28 types of secular story 
occurs in various contexts in other parts of the Pali canon. In 
DN i, 178-79, Potthapada, a paribbajaka, is described as sitting in 
the midst of a large gathering of similar ascetics, telling stories 
which fall under the same 28 heads. 

13 Bloch, p. 158; Sircar, p. 68. 

l~ 8th Rock Edict, line 2; Bloch, p. 112; Sircar, p. 27. 

15 Bhabra (Bairat) Edict; line 1; Bloch p. 154; Sircar, p. 14. 

1~ Rhys Davids (p. 195) gives a list of ten stories contained in the 
Nikayas and the Vinaya which are paraphrased as Jatakas. These 
include the stories of Makhadeva (MN ii, 75, c.f. Jataka no. 9) 
and Mahasudassana. (DN ii, 169, c.r. Jataka no. 95), in which even in 
the earlier version the hero is identified as a previous birth of 
the Buddha. 

17 The story of Sumedha occurs ill thel;idanakatha to the Jatakas 
(Jataka i, 2ff), and in the 8udd}~V~8a (ii, 5ff.) The story is 
known in Buddhist Sanskrit sources, where its earliest occurrence 
is probably the Divyavadana (p. 247). Here the Bodhisattva is 
called SUlllati. 

------------- ------------------------
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la Line 2. Bloch, p. 112; Sircar, p. 27. 

19 The most recent study of this phrase known to me is in Eggermont 
(pp. 79-81), who strongly supports the now conventional inter­
pretation as a reference to a pilgrimage to the Bodhi Tree on the 
p~rt of Asoka. He finds that the sacred tree is referred to in the 
Dipavamsa 6 times as S~bodhi, as against 22 times as Mahabodhi and 
s imply' Bodhi. One Jataka reference (iv.26), pointed out by Bloch 
(p. 112, n. 6), is also adduced by Eggermont. These seven references, 
occurring in two texts of much later date which reached their pre­
sent form in Sri Lanka, are hardly sufficient to prove that the 
ordinary educated Indian of the 3rd century B.C., on hearing or 
reading the edict, would interpret it thus -- he would almost 
certainly assume, whether rightly or wrongly, that the emperor had 
set out to achieve supernal knowledge or enlightenment, and if 
Asoka had wished to tell his subjects that he had made a pilgrimage 
to the Bodhi Tree he would have worded his edict differently, 
especially when we remember that at the time probably only a few 
of them had any very deep knowledge of Buddhism. Moreover those 
who support the now conventional interpretation overlook the fact 
that the verb niskram, which in a Prakrit form must have been used 
by Asoka in this' context, implies setting out on a journey, not 
arriVing at its destination. Earlier scholars such as Senart and 
Rrvs Davids all interpreted the word in a spiritual sense (for 
references see Eggermont, ~oo.oit.). De la Vallee Poussin, (1930, 
pp. 104-08) devotes some attention to the problem and tries to make 
the best of both worldS by suggesting that Asoka made a pilgrimage 
to Gaya and also strove for perfect wisdom. The view that Sar-bodhi 
here means the Bodhi Tree was apparently first put forward by 
D.R. Bhandarkar (A~oka, University of Calcutta, 1925, p. 294, teste 
Eggermont, p. 79). 

20 Bloch, p. lll. 

21 13th Rock Edict, 1.1 Bloch, p. 125; Sircar, p. 34. 

22 Further it should be noted that, if S~wodhi means the Bodhi Tree 
at Gaya, this is virtually the only clear reference to Buddhism 
in the series of the Major Rock Edicts, assuming, with Romila 
Thapar and others (Thapar, p. 149), that Asoka's Dhamma was not the 
Dhamma of Buddhism. 

~ Bloch, p. 112, n. 6. 

2.~ 4th Rock Edict, Bloch, p. 100; Sircar, p. 20. 

~ DN. iii, 75 ff. 

U Mallmann, pp. 119-27. 

v Sircar, p. 133. CII, II, i, p. 77. 

2B Sircar, pp. 136-138; Vogel, J. Ph. EI viii, pp. 173 ff. 

29 Saraswati, S.K. in CHI, ii, p. 697. 

30 Sircar, pp. 157-58; EI, x, p.li3;the reading is not wholly certain. 

31 Mallmann, p. 21. 
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~ Larger SV. xy~i, 13-16; xxxiv; Ma1lmann, pp. 21-22. 

33 Mallmann, p. 28. 

34 SDP, xxiv; Ma11rrBnn, pp. 28-36, especially p. 31. 

35 Life, pp. 17, 21, 22, 23. In his encounter with the river pirates, 
moreover, Hsuan Tsang is said by his biographer to have meditated 
on the Bodhisattva Mai treya, and thereby turned the hearts of his 
captors (Life, pp. 87-89). Fa-hoien, all his return voyage from 
Sri Lanka, on two occasions invoked Kwan Yin, when threatened with 
shipwreck (Giles, pp. 77-(8). 

36 Hal' Dayal, pp. 188-193. 

37 lIar Dayal, p. 190. 

38 Khuddaka Papt~, 8. For further references see Hal' Dayal, p. 190. 

39 The most important of these, from the historian's point of view, 
will be found in Sircar, pp. 102-162, where reference to other 
and earlier editions and translations of the same inscription can 
also be found. 

40 Sircar, p. 137. 

41 Bloch, p. 109-110, Sircar, p. 25. 

42 Sircar, p. 111. 

43 Sircar, p. 115, with f.n.5. After examining the facsimile in CII 
(p. 48) we are more than doubtful about this interpretation, but 
Professor Sircar's reading of the uncertain Prakrit words as equi­
valent to Sanskrit mukti-hitaya (p. 118) is as good as any other. 
This reading was first suggested long ago by Bhagwanlal Indraji 
(JRAS NS xxvi, pp. 542-44). 

~ Gircar, pp. 124-25. 

45 Sarrva-budhana puyae mata-pUal'~1 puyay (amtol kqatl'apasa saputra­

darasa ayu-bala-vardhie b/1.ratara saJ:'Va faa] [natiga]-dhivasa­

puyayamto. The doubtful passages in square brackets are as 
restored by Sircar, p. 124. 

46 Sirear, p. 126 • 

• 7 Sirear, p. 133. 

48 Sircar, p. 137. 

49 E.g. Sirea!', p. 141, p. 149. 

50 Sirear, p. 518. 

51 Sirea!', p. 152. 

-------------~----------------------~-------~ 
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52 Sircar, p. '230. Our translation of toka as 'family' is admittedly 
unusual, but if "\1e take the phrase as meaning 'ooth worlds' the 
phrase saJ:'Va-Zoka hita-sukhiivaha seems pleonastic. The previous 
phrase is " .apano ubhayakulasa atiahitam anagata-va~amanakanaJtl 
parinametum which may mean: in order to ripen the past,future and 
present (welfare) of both her families (i. e. her husband's and 
her own) reading the last t"\10 syllables of vatamanakZmam as an 
error for - ani. The meaning of 'a company, ,;. cOIllluuni ty I for tOka 
is attested (Monier-Williams s, V. i, and is common in several Slodern _ 
Indo-Aryan languages in tadbhava form (log). By ubhaya- Zoka SiintiSri 
perhaps refers to the individual members of the two families, as 
distinct from the families taken collectively in ubhaya-kuZa. This 
interpretation is, however, admittedly uncertain, and is not in any 
case really important in the context. 

53 The idea that the individual who reaches an advanced spiritual state 
is relieved of the burden of his past deeds is as old as the fairly 
early Kan~itaki Upani~ad, where it is explicitly stated in beautiful 
figurative language (i.4). The idea is in fact implicit in the 
term mok~a, though in general the Upani?ads seem to take the view 
that until the effects of past deeds have been fully e~~erienced 
this state cannot be achieved (e.g. Katha Upani~ad, v. 7). The 
view that the contemplation of God sets aside evil karma is implicit 
in the Svetasvatara Upanisad and is summed up in a beautiful verse 
which seems to be the conclusion of the original text (vi.20). The 
last three verses are in the nature of a colophon giving the name 
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of the author, and seem to have been added later, at a time when 
the concept of bhakti was widespread, since this word occurs in the 
Sveta§vatara only in vi, 23. The attitude of bhakti, however, is 
implicit in several passages of this text, for example vi, 18 
(TaJtI ha devam atma-buddhi prakasaJtl munukf!ur vai ~aral}am ahaJtl prapadye). 
The use of sara~ in this passage, incidentally, is logically 
intelligible; in the case of Buddh~ saranam gaeehami, on the 
basis of Theravada Buddhology, it i; not.' Clear evidence of the 
setting aside of karma by divine grace is to be found in the 
Bl~gavad-gita (see note 54, below), and elsewhere in the Epic. 

Bh.G. ix, 32. 

E.g. Warder, Pl'. 352-55 ; Joshi, pp. 3-4. 

Isaiah liii. 3-5 (Neh' Engl.ish BiNe). 

E.g. , Conze, ch. vi, final paragraph. 

56 E.g., Frye, ch. 3. (paperback, pp. 153-54). 

~ Frye, Zoe. ait. gives Christian parallels. For possible Iranian 
influence on the Bodhisattva concept see Har Dayal, pp. 38-39; 
Mallmann pp. 85-95; Lamotte, p. 551. 

60 Frye, ch. 2. sec. 2 (paperback, pp. 48-56); Zaehner, pp. 25, 33. 

61 Lamotte, p. 551; Har Dayal, p. 39. A brief bibliography of earlier 
studies on the subject is to be found in Poussin 1930, p. 243. 
De la Vallee Poussin gives further notes and references in Poussin 
1935, pp. 352-53. 
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~ The most famous of the Gathas in this connection is Yasna 29, 
wherein Geush Urvan, 'The Ox-soul,' the personification of cattle 
and directly of the earth itself, complains to Ahura Mazdah 
of the evils of the times and is promised help through Zarathushtra, 
who in turn prays for supernatural power and knowledge in order to 
protect Geush Urvan (Gathas, pp. 56-61). 

~ Zaehner, pp. 44, 94-96. 

~ Ma1lmann, pp. 93-95. 

~ E.g. Yasna, 46, 10-11 (Gathas, p. 79). 

6& Dani, pp. 244-46, and plate xliii. 

67 JRAS 1915, pp. 63 ff; 1916, pp. 138 ff., 362 ff. 

&8 Poussin 1930, pp. 20-21, ~uoting Senart and Hultzsch. 

69 See note 54, above. 

70 Sircar, pp. 88-89. 

71 An earlier study on this theme'by the author, which may have some 
relevance, is 'The rise of Buddhism in its historical development', 
Asian Studies iv, (Manila: 1966) pp. 395-411. 

72 Mbh, iii, 186-188. The passage contains two separate accounts of 
the end of the kali-yuga. In the first Markandeya expounds to 
YUdhi:;;vhira the doctrine of the four yugas, which he enumerates, 
giving their lengths as 4800, 3600, 2400 and 1200 years respectively, 
Mbh iii, 186, 18-23., without reference to their being, 'years of 
the gods' as in Manu (1. 69-71). Then he describes the miseries of 
the end of the kali-yuga, largely from the point of view of the 
conservative orthodox brahman who sees the stable society in which 
he has been brought up crumbling before his eyes. Important for 
dating this passage around the beginning of the Christian era is 
Mbh. iii, 186, 29-30: 

Many barbarian (Mleaoha) kings (there will be) in 
the world, 

Sinners ruling falsely, devoted to false doctrines 
_ (mr~avgda-paraya~ao). 
Andhra, Saka, Pulinda, ~~d Greek (Yavana) kings, 
Kambojas and Aur~ikas, §udras, and also Abhiras. 

In the second passage Markandeya tells how he encountered Krsna 
in the form of a child at th~ end of an earlier yuga, and hOW' 
Krsna instructed him on the same theme. This contains the 
foiiowing significant passage (Mbh, iii, 188, 63-64): 

Sudras will proclaim Dharma and brahmans, their 
servants, 

Will become their disciples, firmly under their 
authority. > 

This world will be reversed, turned upside down. 
They will make them worship edukas and avoid the 

gods. • 
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Van Buitenen's translation (p. 596) does not bring out clearly 
what seems to be the point of this passage, which seems to refer 
to Buddhists. He takes the verbs pUjayi?yanti and varjayi?yanti 

59 

as straightforward actives, and thinks their subject is an unwritten 
'people;' but in our view they make better sense as causals, their 
subject being 8udPa in the previous verse. The rare word eduka, 
translated by Van Buitenen as 'charnel house,' must refer t~ stupas. 
Lexicons confirm its association with bones, and with Buddhism 
(Monier-Williams, svv. eduka, buddhaiduka), but charnel houses, 
in the sense of building~ in which de~d bodies were collected and 
left to rot, are not attested in ancient India. 

------------- ---------------
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THE BODHISATTVA RETURNS TO THIS WORLD 

Gadjin M. Nagao 
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In his celebrated book, The Bodhisattva Dootrine in 

Buddhist Sanskrit Literature, Har Dayal elucidated the 

fundamental differences between HInayana and Mahayana 

ideas. In his work, which was written almost 50 years ago 

and which is still being used widely by scholars, Dayal 

summarized the notion of the Arhat as follows: 

An Arhat who was thus liberated, knew that he 
would not be reborn. He had aocomplished what 
was to be done. He attained undefiled and final 
emancipation of mind and heart. He was alone, 
secluded, jealous, earnest, master of himself. I 

However, as time went on, Buddhist monks began to neglect 

the important aspect of Arhatship and became overly self­

centered. Har Dayal continues: 

They seemed to have cared only for their own 
liberation ..• were indifferent to the duty of 
teaching and helping all human beings. 2 

In short, theirs was a saintly and serene but an inactive 

and indolent monastic order. 

In contrast to this, Dayal claimed that the Bodhisattva 

doctrine was promulgated as a protest against this coldness 

and aloofness of the Arhat. Accordingly, a Bodhisattva was 

one who criticised and condemned the spiritual egoism of 

such an Arhat. 

As quoted before, "an Arhat .•. knew that he would not 

'be reborn," but a Bodhjsattva is reborn and returns to this 

world. Although the differences between HInayana and 

Mahayana ideas can be pointed out in various ways, I will 

confine myself here to the idea that a Bodhisattva is one 

who refuses the liberation of nirva~a until all sentient 

beings are saved. In developing this theme, I shall focus 

my attention on two terms -- aprati~thita-nirva~a and 

saTointyabhavopapatti -- because these were scarcely noticed 

by Har Dayal. 
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Although the BOdhisattva's way is different from that 

of an Arhat, the nirva~a, or the highest goal for an Arhat, 

is never neglected nor devaluated by the Mahayanists. 

This is because the Bodhisattva practice is in itself a 

way of bene fi tting others by helping them obtain the ultimate 

"nirva~a. " 

The last two chapters of Asanga's MahayanasaTgraha are 
named PhaZa-praha~a and PhaZa-jnana. As fruits of the Three 

Learnings (sik?a), the former is no other than nirva~a (the 

suppression of defilements, phaZa-praha~a) and the latter 

refers to the four kinds of Buddha-wisdom (phaZa-jnana) 

which are none other than the three kinds of Buddha-body 

(kaya). Vasubandhu's TriTsika mentions two bodies: 

vimuktikaya and dharmakaya. The former is the body acquired 

when kZe§a-avara~a (i.e., the Sravaka's turbidities) are 
suppressed, and corresponds to the fruit of having suppressed 

defilements as explained in PhaZa-praha~a chapter of the 
MahayanasaTgraha. The latter is the body acquired when 
jneya-avara~a (i.e., the Bodhisattva's turbidities) are 
suppressed and corresponds to the fruit of having obtained 
wisdom as explained in PhaZa~jnana chapter of the same text. 
Thus, along with the Buddha-wisdom or the Buddha-body, 
nirva~a is deemed also to be of the highest importance in 

the Mahayana. 
However, in Mahayana texts, the word nirva~a is con­

sidered almost always to be qualified by the word apra­

ti,!~hita which means "not dwelling in," "not abiding in," 

and so on. When this Mahayanic nirva~a, i.e., apratiqthita­

nirva~a, is considered separately from the two kinds of 

Hlnayanic nirva~a: aopadhise~a-nirva~a and nirupadhise~a­
nirva~a, it becomes the third nirva~a. Or, it becomes the 

fourth nirva~a when the name"ri.irv~lta' (of the Maha­

vyutpatti, 1725) is regarded separately from these three 

nirva~as just mentioned and is considered to be "originally 

pure" (prakrti-vi'uddhi) as stated in the Chin wei shih Zun 

(Vijnaptimatrata-siddhi by Hsuan-tsang), chuan 10. 3 In any 

case,this aprati~thita-nirva~a is the sole nirva~a to be 
acquired either by Bodhisattvas or by Tathagatas. 
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The two words aprati?thita and nirva~a do not always 

form a compound, for we can find instances in which both 
have case-endings. For example, we find such phrases as 

1) na nirva~e prati~~hito bhavati na sa~sare. 
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[Mahayana-sutraZaTkara (hereafter, MBA), XVII.32.] 

2) nirva~e 'pi mana na prati~~hitaT' [MBA, XVII.42.] 

3) apratil!thito nirvar;e. [Mahavyutpatti, 406.] 

4) aprati~~hitaT nirva~am. [Madhyantavibhaga 

(hereafter, MV), IV.12, V.l (Sthiramati's rIka).l 
In most cases, however, the two words are combined to 

form a compound: 

1) aprati~~hita~nirvar:a. [MV, 11.1, IV.12ed; 

MBA, IX.4S, XVIII. 69, Xlx.62, etc.] 

In spite of the fact that we most frequently encounter this 

expression in compound form, we sometimes find the word 

"salJlsara" added, as for example in: 

2) aprati~thita-saTsara-nirva~a. [MBA, XVII.32.] 
There are also instances when even the word order is 

reversed, as for example in: 

3) nirva~a-aprati~~hita, saTsara-nirvar:a-aprati~~hata> 

-aprati~thana. -aprati~thitatva, etc. [MV, V.l, 

V.29; MBA, IX.14.J 
E. Lamotte 4 admits that a grammatical explanation of 

the compound aprati~~hita-nirvar:a would be difficult, and 
simply refers to J. speyer's paraphrase: "nirva1}a~ yatra 

ii.a prati~th1.yate," even though he renders it as "le Nirvafa 
instable." Th. Stcherbatsky 5 and E. Obermiller 6 translate 

this term into English as "altruistic Nirva~a," and some­
times as "non-dialectical Nirvana." The latter two trans­

lations, however, are interpretative translations, not 

literal ones. J. Takasaki' translates it as "not to stay 

fixedly in the Nirva{la," or "the Unstable NirvatJ,a." 

In my opinion, F. Edgerton 8 gives a more proper explana­

tion in his Diotionary when he defines the term aprati?phita 

as "not permanently fixed" and adds, "it (apratifphita­

nirvana) is the Mahayanistic nirva~a in which the Tathagata 
returns (in the capacity of a Bodhisattva) to worldly life 

to save creatures •.•. " From this latter definition, it 

becomes clear that the word aprati~thita-nirva,a denotes a 
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Bodhisattva's resolution: "I shall not enter into final 

nirvi9a before all beings have been liberated." 

Although pratil}fha has the meanings of 'to stay,' 

'to dwell,' 'to abide' etc. :when used as a verb, and 

'ground,' 'basis' etc. when used as a noun, the Chinese and 

Tibetan translators seem to have understood the term to mean 

'being attached to,' 'clinging tq' 'adhering to.' In his 

Vajraoohedika, E. Conze 9 always translates prati~phita as 

'support' and apratil}thita~ oitta~ as 'unsupported thought.' 

But he also admits that the meaning of aprati~phita is 

ambiguous and proposes 21 'possible translations' for this 

term. Among those, the meanings "not attached to," and 

"not clinging to" are enumerated. In the Chinese commen­

taries on the Vajraoohedika, aprati?fhita is usually inter­

preted as "not abiding" as well as "not clinging." Mi gnas 

pa (ap2'ati~phita), in the Tibetan translation mi gnas 

pa'i my a ngan ~as 'das pa (aprati~thita-nirva'1a), is appar­

ently considered as an adjective describing nirva~a. This 

suggests a notion of "a nirvaJ;la not clung to" derived from 

the Skt. aprati~thita-nirva~a. The use of aprati~thita as 

an adjective is reinforced when aprati~fhita-nirva'1a is 

aligned with sopadhi§e,a-nirva~a and nirupadhi§e!a-nirva1a, 

because· the first part of the.two;,.latter compounds clearly 

functions as an adjective. Flirther, in Sthiramati's com­

mentary on the MSA, XVII.42,lO mi gnas is replaced by ma 

ohags (not clinging). Thus, apratil}thita can be interpreted 

as "not clinging to." Also, in Vasubandhu's commentary on 

the MBA, IX.701! we read: aprati¥phitanirva~e nivi~tap, 

and this can be understood to mean "[a Bodhisattva] enters 

into a nirva~a to which he does not cling." 

The two meanings of "not dwelling" and "not clinging" 

can be clearly seen in the MSA, XVII.42,!2 which delineates 

three levels of attachment and detachment that can be traced 

among the three types of human beings. Vasubandhu's commen­

tary states: 

With regard to the detachedness of [a Bodhi­
sattva's] compassion, there is a verse which reads: 

The mind of compassionate beings [Bodhisattvas], 
filled with tenderness, does not even dwell in 
[or cling to] the quiescence [of nirvana] 
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How much less will his loving mind dwell 
in [or cling to] worldly happiness or 
his own life? 

The loving minds of all worldly beings dwell in 
worldly happiness ang their own life. Although 
the loving minds of Sravakas and pratyekabuddhas 
do not dwell in such things, their minds dwell in 
(or cling to) nirva~a which is the quiescence of 
all pains. On the contrary, due to compassion, 
the minds of Bodhisattvas do not dwell even in 
nirvana. How much less will their loving minds 
be attached to the two [s~sara and nirva~al? 
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Here, three kinds of attitudes about love are presented. 

Ordinary beings covet worldly joys as well as their own 

life, both of which are s~saric. The two yanikas, the 

sravakas and Pratyekabuddhas, though freed from samsaric 

things, are still attached to nirva~a. The Bodhisattvas 

dwell neither in sa~sara nor in nirvana and neither love 

nor become attached to them. By combining the meanings of 

"not dwelling" and "not clinging," Vasubandhu makes it 

clear that the ways of the Bodhisattva, the Hinayanic saints, 

and the ordinary beings are different. Hence, in the case 

of the Bodhisattva, we find the qualification: aprati?phita­

s aTsaY'a-nirv1i1;;la. 

This term, apratil!thita-sa':lsara-niY'va1!atva, is expounded 

in the MSA, XVII.32,13 in a very comprehensible and clear 

manner. The verse runs as f0'i;.l6~s: 
..:"; ~; , 

After realizing all samsaric entities as 
painful and substanceless, he who possesses 
compassion and the highest wisdom [i.e., the 
Bodhisattva], is neither afflicted [by s~saral 
nor bound by the faults [of sa~sara]. 

Commenting upon this verse, Vasubandhu says: 

Since he possesses compassion, a Bodhisattva 
does not become agitated by samsara, or does not 
feel weary of s~sara; therefo~e, he does not 
dwell in nirvana. Again, since he possesses the 
highest wisdom: he is not bound by the faults of 
s~sara; therefore, he does not dwell in s~sara. 

From Vasubandhu's commentary, it becomes clear that the 

term apr·atilfprlita-nirvalJa means to exit from nirvav-a and to 

corne down into sa~sara. A Bodhisattva does not dwell in and 

does not cling to nirva~a owing to his compassion. Moreover, 

a Bodhisattva's activity includes the aspect of apratil!phita­

sa~sara, i.e., he neither dwells in nor clings to sa~sara 

--- -- -~ -.~--
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owing to his great wisdom. These two activities of coming 

from nirva~a and going to nirva~a are to be understood to 

be operating simultaneously in the term aprati~phita­

nirva~a. 

The above does not exhaust all possible interpretations 

of the term apratifthita-nirva~a, for there are several 
others which are either separate interpretations or are 

derivatives of this term. 

(1) In the MV, V.2914aprati,thata. means avinivarta~a, 

"not turning back." This verse expounds the ten kinds of 

"attainment [of fruit]" (,wmudagama) which results from the 

Bodhisattva's practice, and aprati,thata is mentioned here 

as the eighth kind of attainment. Vasubandhu says that it 

means "not dwelling in both saI!lsara and nirval}a," and 
continues to explain it as follows: 

It [apratisthatiil is an "attainment [of fruit]" 
called the "gaining of.the [auddha' 5] prediction at 
the stage of non-turhingaround," because he [the 
Bodhisattva] is now not liable to turn back from 
either s~sara or nirva~a. 

Sthiramati clarifies this further in his commentary: 

Perceiving the sentient beings, a Bodhisattva 
does not turn back from the way of samsara because 
of his compassion and also does not turn back from 
the way toward nirva~a because of his wisdom. 

These two commentaries make it clear that the term "not 

turning back," which is another name for apratilfPhata, 

means not only not turning back from the way to nirva~a 

but also not turning back from sa~sara. 
A similar explanation can be found in the MSA, XIX. 

61-62,15 where, likewise in terms of ten items, the tenet 

of Mahayana is elucidated. Of these ten items, the seventh 

and the eighth items are commented upon by Vasubandhu as 

follows: 

The purification of the [Buddha]-land and not 
dwelling in nirvana are seen in the three stages 
of non-turning back. 

(2) In MSA, Ix.H/ 16 dptaiiEi'thita means advaya / "non-
; ., ", "'.:. ~,~ , :-\.t' ,;,., • 

duality." In this verse Asaftga explains a'raya-paravrtti, 

"evolution of basis," in ten ways. Of these, the sixth is 

called dvaya vr:tti~, "evolving of duality," because by means 
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of this evolution the Buddha sakyamuni has manifested the 

two events of Enlightenrnent(aq,h-",sp.'!1bodhi) at Bodhgaya and 
Parinirva~a at Kusinara. These two events are also mentioned 

in vasubandhu's commentary on the MSA, XIX.62,'7 and pro­

bably correspond respectively to the PhaZa-jnana (abhisaT­

bodhi) and Phala-praha~a (parinirva~a) in the 

Mahayanasapgraha quoted above. 

This "evolving of duality," however, is in the ultimate 

sense advaya vrtti~, "evolving of non-duality," which the 

MSA explains as the seventh evolution of basis. Because the 

Bodhisattva dwells neither in sa~sara nor in nirva~a, for 

him there is no duality between sa'!1skrta, the compounded, 

and asam~krta, the uncompounded. Owing to his wisdom, a 
Bodhisattva relinquishes the compounded and does not enter 

sa~sara; and, owing to his compassion, he denies the 

uncompounded and does not enter nirva~a either. 

It is this non-duality that plays a salient role in 

the notion of the Buddha's sarnata-jnana, "Equality Wisdom." 

The MSA, IX.70 1e explains "Equality Wisdom" with the com­

pound: aprati?thasarnavi~Fa(-jnana). The Tibetan trans­

lation, however, understands this compound as aprati~tha­

§arnaviHa (-jnana) (/ mi-gnas\~h;l:::"b'dr zhugs-pa nil rnnyam­

nyid ye-shes yin-par 'dod/). Sarna is another name 

for nirva~a, and, in his commentary, Vasubandhu makes 

the statement: aprati~~hitanirva~e nivi~~a~ samata-jnana~, 

"the Equality Wisdom is what had entered the not dwelling 

(or not clung to) nirvalJa." We see here a kind of pun on 

the words sarna (= nirva~a) and sarna of samatajnana. 

Sthiramati quotes in his commentary the Buddhabhurni-sutra 

and says: 

When the not dwelling nirva~a is realized, 
there is no difference between samsara and 
nirvana; they are regarded to be ;f one taste 
(ekarasa) . 

Thus, at least, we can say the meaning of aprati~rhita 

is related to the meanings of avinivarta~a and advaya. With 

these meanings in mind, it is possible to interpret 

aprati~phita-nirva~a as "the nirvi~a in which the Bodhi­

sattva does not turn back from either s~sara or nirvatJ.a," 

and "the nirva~a in which the Bodhisattva realizes equanimity 

and the non-duality of saI!lsara and nirva~a." 
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II 

Related to this aprati~thita-nirva~a, there is a term 

sa~cintya-bhavopapatti. Ba~cinty~, a gerund used as an 

adverb, means "intentionally, purposely." Bhavopapatti 

means to be born into the world of existence. Thus the 

term samcintya-bhavopapatti means 'to take birth willingly, 

volitionally, in the world of existence.' Since not to 

dwell in nirva~a is to get away from nirva~a, by implica­

cation it means to enter into sa~sara. Thus, a Bodhi­

sattva voluntarily comes into the sa~saric world. 

Why does he volunteer? It is solely for the purpose 

of benefitting others, helping others, and making service 

to others that a Bodhisattva enters s~saric life, even 

though nirva~a is the highest bliss to which all aim and 

even though he is one capable of attaining it or one who 

does not stay in it depending upon one's perspective. This 

he does from his unlimited compassion. 

Such a birth, therefore, is a miraculous one. It does 

not take place in an ordinary way, but takes place in the 

midst of sunyata; it is paradoxical. For example, in the 

Vimalak~rti-nirde§a-sutra, one reads: 

Although there is in reality neither arlslng 
nor extinction, they [Bodhisattvas] voluntarily 
take on births. 19 

There is neither arising nor extinction in ultimate reality; 

yet a Bodhisattva intends his birth owing to his deep com­

passion for sentient beings and his sublime wisdom of 

8unyata. His is a paradoxical birth because it is non­

existent and yet existent. 

To express the idea that a Bodhisattva takes birth in 

the sa~saric world, the sutras and sastras use a variety 

of different words and phrases. For example, saTcintya­

bhavapratikahkpE and sa~ointya-upapatti-parigraha are 

phrases that appear in the Praj~aparamita-sutras.20 While 

one finds the phrase sa~ointya ca bhavadanam in the 

Abhisamaya tar~kara, I. 67 ,21 the sastras such as MBA (II. 9, 

IV.25) and Ratnagotr>a-vibhaga {I.68, in its commentary) 22 

repeatedly employ the expression sa~ointya-upapatti. But 

it is the MSA that deals with the idea of the Bodhisattva's 

birth most frequently and comprehensively. In the MSA, 
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then, it seems that sa~cintya-bhavopapatti was used as the 

standard form of expression. In any case, the term 

sa~cintya, "at will," which is common to all these ex­

pressions, is the key-word representing the central meaning 

of the idea. 

Generally, the causes of birth for ordinary beings 

are past deeds (karman) and defilements (kZesa). But the 

Bodhisattva's birth is different in that it is caused 

purely by his will and purpose. 

A typical birth of a Bodhisattva is explained in the 

Bodhisattvabhumi, as follows; 

Wishing to benefit those lowly beings from a 
ca~~ala up to a dog, wishing to calm their calamity, 
or wishing to guide them, a Bodhisattva takes any 
form from that of a ca~Za up to that of a dog at 
will. 23 

Here we see how severe and radical the Bodhisattva's rebirth 

is; it is almost impossible to accomplish. As his 'will' to 

be reborn gushes forth due to his limitless compassion, his 

place of rebirth ranges throughout all of the six gatis, 

even including the hells. However, as stated in the MSA, 

IV.24-25,24 even though his rebirth has been difficult and 

severe, he goes about it as if going through a joyful garden 

(udyana-yatra). Or, again, he looks upon it like a magical 

creation (nirmara) (MSA, XI.30) ,25 in concordance with the 

Buddha's teaching: "every being is like maya, like nirmara, 

and so on." 

The MSA, XX-XXI.~26divi~e~<L~~e cause for Bodhisattva's 

birth into four kinds: 1) karman, 2) pra~idhana, 3) samadhi, 

and 4) vibhutva. Of these, no. 1) karman is the cause for 

birth of a Bodhisattva who is in the stage of adhimukticarya­

bh~mi, i.e., a Bodhisattva who has not yet entered the 

Bodhisattva's 1st bh~mi. This means that he is in a state 

similar to that of an ordinary being, and, accordingly, 

karman is mentioned as the cause for his birth in accordance 

with the general rule of birth (although klesa is not men­

tioned here). But because it is by the force of kar'man 

that his birth has been determined according to his will 

(abhippeta), his birth by kapman may be understood in the 

sense of sa~cintya-bhavopapatti. categories nos. 2) to 4) 

-------------
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may be seen as 8a~cintya-bhavopapatti that is genuine. Of 
these, no. 2), i.e., birth by the force of his vow, prani­

dhana, is related to the Bodhisattva who is already in the 

first and second bhUmi8. No.3), i.e., birth by the force 

of samadhi, refers to the one in the third to seventh 

bhumi8. No.4), i.e., birth by the force of superhuman 

power, vibhutva, or transformation, nil"ma~a, refers to the 

one in the other bhumi8, the eighth and so on. 
A Bodhisattva enters such a painful life of sa~sara, 

and yet does not embrace the thought of fear or disgust; 

nor is he contaminated by the defilements of the sa~saric 
world even if he has not abandoned them. Thus, for him, 

srupsara is like a joyful garden,or, it is not a place 

where he becomes agitated nor is bound by its faults. 

The MSA, XVIII,l9-2l 27 explains 8a~ointya-bhavopapatti 
further as the dh::ti, "firmness" of Bodhisattva. Firmness 

is first seen here in view of various ways of learnings. 

Then, it is related to du~kal"aca1Ya (austerity) in which the 

Bodhisattva is engaged; next it is related to sa~cintya­

bhavopapatti by which a Bodhisattva is reborn at will into 
s~sara and does not abandon it (8a~8aratyaga); and finally 

it is related to asaTklesa, i.e., he does not suffer from 
its contamination. All these activities are called the 

Bodhisattva's firmness. 
Or again, according to the MSA, XVIII.44,28 8a~cintya­

bhavopapatti of a Bodhisattva may mean to be reborn as a 

oakraval"ti-l"aja and other dignitary beings such as Indra 

and Brahma. Such a rebirth naturally possesses the pros­

perity (8a~patti) of supreme body and supreme enjoyment. 

And yet one so reborn is not contaminated by defilements of 
desire and so on. 

In the MSA, XX-XXI.l2,2~ the characteristic of each 

of the eleven bhumi8 is exp1'a'lned\ It is with regard to 

the sixth bhumi that 8a~cintya-bhavopapatti becomes an issue. 

In this discussion, there is a phrase, 8a~k~esa8yanurak~a~a. 
'guarding or protection of defilements.' The sixth bhumi is 

characterized by the fact that when a Bodhisattva is reborn 

at will from having stayed with the view of pl"atrtyasamutpada 

(dependent co-origination) for a long time, there is the 

'guarding of defilements.' In his commentary Sthiramati says: 



Nagao/Returns to This World (India) 

A Bodhisattva is reborn, fully mindful and 
conscious of whatever place where he chooses to 
be reborn. Because he is not contaminated by 
the defilements owing to the faot that he has 
stayed with the view of pratttyasamutpada for a 
long time, there is the "guarding of defilements.,,30 
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In spite of these commentaries, the last phrase, 
"guarding of defilements," is not clear to me. It may mean 

'guarding oneself against the contamination by defilements,' 
or, perhaps more accurately, 'keeping the defilement' as 

a course for a Bodhisattva ' .. ~ 89m,p!assionate activity. The 
" .,~ .. , ,i t.., ~";: 

Ch~n wei shih Zun (Vijnaptimatratasiddhi), ahQan 9, slreads: 

'I ~ +~ f.f j1J~ ~~ 
[A Bodhisattva] retains the obstacle of 

defilement (kZe8av~ana) to sustain his vow 
to be reborn [into s~saraJ. 

In view of summarizing the discussion thus far, we 

have found that the term aprati~rhita-nirva~a included the 
two meanings of 'not dwelling in s~sara' and 'not dwelling 
in nirva~a.' 'Not dwelling in s~sara' meant not to indulge 
in s~sara, and not to be stained by sa~saric defilements. 
We also saw that this was accomplished through wisdom 
(prajna). On the other hand, we saw that 'not dwelling in 

nirva~a' meant that s~sara was accepted as a 'joyful garden' 
and that this was owing to the Bodhisattva's deep compas­

sion. This latter characteristic was represented by the 
term sa~ointya-bhavopapatti. 

III 

In both Mahayana and HInayana, nirvana has always been 
{I ':"'i, '\i~";::.' ." ... :;~ ,.:, . : • 

the ultimate aim gained by;"wf'Sdom." However, the Mahayanic 
idea differs from that of the Hinayanic, in that a Bodhi­

sattva refuses even nirva~a so long as all sentient beings 
have not yet been saved. This is to say that Bodhisattvas, 
refusing the bliss of nirva~a, come down to this world 
because of their "compassion." For a Bodhisattva, the 

ascent of wisdom terminates at the point of nirva~a from 
whence the descent of compassion begins. The Bodhisattva is, 
therefore, characterized by two activities: 'going up' or 
'ascending' and the other 'coming down' or 'descending.' 
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All Buddhist learnings and practices, including s~la, 

dhycma, and so on, belong 1:;0, ,the.:~ ~scending" direction; 

they are all cultivated for the purpose of traversing the 

way leading to final liberation. The doctrines of the six 

pa~amitas and the ten bhumis belonging to the Bodhisattva­

marga are also the same. 

In contrast to these, the notions of aprati~thita­

nirva~a and saTointya-bhavopapatti represents the 

"descending" direction. The Sino-Japanese Pure Land tradi­

tions have expressed the same idea, though they used two 

other terms: 'going-thi ther' (qt .. ;j:iJ) and 'coming-hither' 

(~r~). These terms were originally innovated by T'an-luan 

(f 1: ) in the 6th century China and were made popular by 

Shinran (~~ ) in the 13th century Japan. According to 

the Pure Land Buddhist tradition, the term 'going-thither' 

means to be reborn into SukhavatI, i.e., to go from this 

world. The term 'coming-hither' means to return to this 

world, i.e., those who have been born in Sukhavati return 

immediately to this world. To go from this sa~saric world 

corresponds to the 'ascending' direction, and to return to 

this world corresponds to the 'descending' direction. 
Therefore, 'to ascend'::m~~Iis' that one negates sal!'saric 

reality and aspires for the nirva~ic ideal. Hence, the 
motivating power of the ascent is always based upon a 
negation, i.e., on sunyata. The descent, however, begins 

from sunyata and takes place in the midst of it. It affirms 

sa~sara in its true character as sunyata. This is to say, 

in Mahayana, more emphasis is put on the real world of 

sa~sara rather than on the ideal world of nirvana. 

However, it is not that these two aC,tivities of ascent 

and descent are opposing each other; they; in the final 

analysis, are one and the same. 

For instance, in the Saddharmapu~~ar~ka-sutra, Buddha 

Sakyamuni himself, who achieved enlightenment after a long 

period of practice (ascending activity), declares that he 

had already achieved it in countless aeons past, and as a 

skillful means (upaya) appeared here on this earth 

(descending activity) for the purpose of benefitting others 

in the guise of a human being. Thus, the two directions are 

regarded here as identical. From the Mahayanic 

--_.---- .,_._-----------------------
,T~."~.~~A .. A.,... T -,>"1;" C' Q",AL.;«rd-h.n nnrof .. iYJD 1M hlHrlrI"hlC"H1 



Nagao/Returns to This World (India) 

point of view, even the Bodhisattvas presented in the 

Jataka tales can be interpreted in this way. 
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We see in the MV, 1.13 32 a theoretical basis for the 

identification of these two directions. According to this 

text, Bunyata is defined by two terms: 'non-existence' 

(abhava) and 'existence of [this] non-existence' (abhavaBya 

bhava~). 'Non-existence' refers to the upward movement 
""., " 

(negation of this world) ~ '~.E~$~,t'ence of [this] non-
existence' refers to the downward movement (affirmation of 

this world). Thus, the one and the same §unyata has these 

two aspects. 
In a like manner, the term Bodhisattva itself is to be 

understood in two ways: . the one is a Bodhisattva as a 

Buddha-to-be (ascending, from Battva to Bodhi) and the other 

is a Bodhisattva as a celestial being, or Bodhi-being, such 

as Avalokitesvara, ManjusrI, and so on. The activities of 

such celestial beings who come down from the state of 
Buddhahood which is inactive and immovable, are seen in 

this world as the activities of a Bodhisattva. 

Generally speaking, in every religious or philosophical 
thought, the ascending aspect is considered to be of central 

importance, while the descending direction is often obscured 

or neglected. In many cases, the term Bodhisattva is 
understood simply as the 'Future Buddha' or the 'Buddha-to­
be.' However, in the Mahayanic ideal, this is not the case; 
the descending direction being clearly seen in terms of 

aprati~rhita-nil'va,:,a and Barrzcintya-:-bhavopapatti. In other 
words, these two actl.vities&bxnpleinent each other, and the 
Mahayana, or the way of a Bodhisattva, will not become 

a complete and total system without incorporating these 
two activities. 

Similarly, the establishment of the Mahayana can be 
understood as the outcome of the Madhyamika thought comple­

mented by the Yogacara thought. Although it is true that 
the idea of Bunyata, which is a negation of this world, was 

established through the great achievement of Nagarjuna and 

Madhyamikas, the whole concept of sunyata was made explicit 

by Asanga and other Yogacaras when they interpreted it to 
include the 'existence of non-existence' (MV, 1.13, above) • 

.r .rnAlflWJ11",n T o ("lio s: Rndhif!nffllfl nnf"frinp in R1Jddhif!m 
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It is in the Yogacara interpretation that we find the 

possibility of establishing the descending direction. The 
Madhyamika thought represents, as it were, the ascending of 
wisdom, and the Yogacara idea represents the descending of 
compassion. 

In concluding, I would like to re-emphasize the fact 
that the two activities of ascending and descending are 
central to the Bodhisattva ideal. Furthermore, it seems 

to me that a religious system worthy of its name should 
include these two key philosophical concepts. It seems 

that they should appear also in other world religions. 

Could not the terms fana' and baga' found in Sufism be 
examples of the ascent and descent as understood in the 
Bodhisattva path?33 
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kuta eva lokasaukhye sVaj'i.vite va bhavel; sneha1 II 42 II 

sarvasya hi lokasya laukike saukhye svaJ~vite oa snehaQ I tatriipi 

oa ni~$nehiin~ srCtvakapratyekabuddhiinCurj saJ.'vaduQkhopasame nirvar;e 

prati~thitWf< mana~ I bodhisattvan~ tu kccru~i7tatvan nirva~ 'pi 

mano na prati~thit~ I kuta e~a, tayo~ sneho bhavi~yati 

See also D.~;' Suzuki (ed.), T~Fetan Tripitaka, Peking Edit·ion 
(Tokyo-Kyoto: Tripitaka Research Institute, 1957) vol. 109, p. 34.5.6 
- 35.1.1. Hereafter l'TP. Sthiramati: 

'ph.ags pa nyan thos dang rang sangs rgyas rnaJ11S '.fig rten gyi 

bde ba dang srog la ahags pa med kyang sdug bsngal thall1s oad spangs 
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pa'i my a ngan tas 'das pa la ohags pas mya ngan tas 'das pa la gnas 

pa'o II byang ohub sems dra' mams ni nyan thos dang rang sangs 

rgyas rnams kyi zhi ba phyogs goig pa' i my a ngan las ' das pa 

'jig rten gyi bya ba thams oad kyi phul du phyin pa de la yang 

ma chags mi gnas te I 'dis ni mJa ngan las 'das pa La mi gnas pa 

bstan to II 
U MSA. XVII. 32: 

apratiqthitas~saranirva~atve ~loka1 I 
vijfiiiya sOJl'!saragataJl} samagraJl} duhkhatmakanj oaiva 

niratmakanj ca I 
nodvegam ayati na oari do~ai~ prabadhyate karuniko 

, grabuddhil] II 32 II 
$arv~ 8~sar~ yathabhutaJl} parijnaya bodhisattvo nodvegam ayati 

karu~ikatvat I na do~air badhyate 'grabuddhitvat I ev~ rna) 

nirvi'i~ pratif:hito bhavati na s~sare yathakram~ I 
14 G.M. Nagao, Madhyantaoibhaga-Bhasya: A Buddhist Philosophical 

Treatise edited for the first tiine. from a Sanskrit Manusaript 
(Tokyo: Suzuki Research Foundation, 1964). Hereafter MV. V. 29: 

avaikalyapratikgepo 'vikqepas oa prapUra~a I 
samutpado ni~J4his ca karma~yatvaprati~~hita 

niravarm}atii: tasyi'i 'pra8rabdhi8amudagama~ II 29 II 
s~saranirva~~prati~~ata avinivartantyabhUmivyakar~alabha­

samudagamah; 80Jl'!saranirvi'i~bhyam avinivartanat II 
15 MSA. XIX. 61-62: 

mahayanasw~grahavibhage dv«~ sZokau I 
gotr~ dharmi'idhimuktis ca oittasyotpadana tathi'i I 
diinadipratipattis co. nyamavakri'intir eva oa II 61 II 
satv~ paripCikas oa kgetrasya oa visodhana I 
aprati~~hitaniT'vCir:am bodhi~ srel!tha 00. darsani'it II 62 II 

tatra satvi'inmr paripi'ioar~ bhUmipraviqtasyo. yiivat sa~[Jtamyw~ 

bhiAmau veditavy~ kqetl'aparifiodhanam apratiijthitanirva"IJ~ ca­

vinivaT'taniyay~ bhiAmau tl'ividr~y~ I areqtha bodhir buddhabhiAmau 

tatraiva ai'ibhis~bodhimahaparinirva~as~dar$ana veditavya I ... 
16 MSA. IX. 14: 

.. "" _.'/ 

pravr:ttir udvr:ttir avrt#~i a~l'ayo· nivr:tti1" av:r:ttir atho 

dvayadvaya I 
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sama vi8i1~a api 8a~vagatmika tathagatan~ 

p~ivr:tti'1' iqyate II 14 I [ 
abhis~bodhip~ini'1'v~~dar§anavrtty~ dvaya vfttih I s~sara­

ni'1'va~'1'ati~~hitatvat s~$krtas~skrtatvenadvaya vrtti~ I ... 
17 See n. 15 above. 

18 MSA, IX. TO: 

sattve~u samatajna~ bhavana~uddhito mat~ I 
ap'1'atiiji(hasamaviiji(~ samatajnanam i~yat [I TO II 

yad bodhisatvenabhisamayakaZe sattve9u samatajnan~ p'1'atiZabdhar 

tad bhava~h§uddhito bodhipraptasyapratiiji(hitanirvave niviqi(aT­

samatajnanam i~yate I 
See also Sthiramati, TTP vol. 108, p. 263.2.1-2: 
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sangs rgyas kyi s~ mi gnas pa'i mya ngan Zas 'das par zhugs 

nas I 'khor ba dang my a ngan Zas 'das pa gnyis ka Za tha dad pa 

med aing '1'0 goig par dmigs pani-fllp-yam pa nyid kyi ye shes yin par 

'dod do zhes bya ba'i don to II de bas na sangs rgyas kyi sa'i mdo 

Zas kyang I ... 
19 E. Lamotte, The Teaching of VimaZak~rti (VimaZak~rtinirde§a) 

translated by Sara Boin (London: Routledge & Kegan Paul, 1976) 
p. 182, v. 13. 

20 See E. Conze, Materia~s for a Dictionary of the PrajflapQramita 
LiteY'atuY'e (Tolc.yo: Suzuki Research FOlUldat.ion, 1967) p. 395. 

~ Unrai Wogihara (ed.), Abhisamaya~amkar'a~oka Prajnaparamitavyakhya 
(Tokyo: Toyo Bunko, 1932-35) p. 103. 

U E.H. Johnston (ed.), The Ratnagotravibhaga Mahayanottaratantra­
sastra (Patna: Bihar Research Society, 1950) p. 47. 

23 U. Wogihara (ed.), BodhisattvabhUmi (Tokyo: 1930-36; Reprinted 
Tokyo: Sankibo Buddhist Book Store, 1971) p. 226: 

s~ointya oa~aZa 'ntanam a ~unam art~ kartukama upadrav~ 

saT-§amitukamo vinayitukama, a ca~tanam a ~u~ sabhagatayam 

upapadyate I 
24 MSA, IV. 24-25: 

oittavyavrttau slokau 

mayopamanv~k~ya sa sarvadhd#.ian"udyanaycttram iva oopapatti}; 

kte~ao oa du~khao oa bibheti nasau s~attikale 'tha 

7Jipattikale II 24 II 

--,-------
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svaka gu~~ satvahitao oa moda~ s~ointyajanma 

rddhivikurvit~ oa [ 

vibhu~a~ bhojanam agrabhU~i~ kr~4aratir 

ni tya/o;'patmakanZi1;l I [ 25 II 

s~ointyopapattir.udyanabhUmi1 I ... 
25 MSA, XI. 30, commentary: 

• •. nirmCi1}Opama~ s~oin·tyabhavopapattiparigrahe 

's~kZiqtasarvakriyaprayogatvat 

26 MSA, XX-XXI, 8: 

upapattivibhage 8ZokaQ I 
karma~§ oadhipatyena pra~idha~~sya oapara 

samQdhes oa vibhutvasya. ootpattil' dhimatCi:m maUl I [8 II 
. :',", 'i:,,:'· '.:, , 

oaturvidha bodJtisatvo.niiln upapattil]-, karmadhipatvena yiidhimukti­

oaryabhUmisthito.nam karmava:8enabhipretasthiinopapattih I pranidJtClna-. . . 
vasena yo. bhUmipl'aviqtZi~ sa1'Vasatvaparipaoanarth~ til'yagadi-

hlnasthanopapatti1 [ samo.dhyadhipatyena yCi dhyanani vyiivartya 

kamadJtatav upapatti~ I vibhutvadhipatyena yo. nirmCi~is tusita­

bhavanadyupapattis~darsanat I 
27 MSA, XVIII. 19-21: 

28 

29 

d~tivibhage sapta ~loka~ ... I 
vineyadurvinayatve kayaointye jinasya oa 

dUllkareliU vioitrequ s~saratyaga eva aa [I 20 [[ 

ni~s~kZe~e aa tatraiva dhrtir dh~rasya jayate [ 

ebhis tribhi~ aZokair dhrtiprabhe~ darsayati [ .•. [ punar 

du~karaoaryata~ [ s~ointyabhavopattita~ [ tadas~kle~ato 'pi 

prabheda~ I 
MSA, XVIII. 44, commentary: 

katham utpattita1 samaintyabhavopapattau oakravartyadibhutasya 

visifj~akayavedanadi ~OJ,pattauthdI.~arvhe&ata1 [ •.• 

MSA. XX-XXI, 12: 

upapattau aa safClointya BCU(lkZesasyanuraklla/fi 

I [ 12 II 

----_ .. _ ... _-
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sa~fhy~ [bhUmau] pratityasamutpadabahulaviharitaya 

san;cintyabhavopapattau. tatro son/k,Ze.sasyilnur-akf!anil I ... 
30 MBA, XXI. TTP. vol. 109, p. n11.3.8-4.2: 

dran pa dang shes bzhin ma nyams par gang nas gang du skye bo 

de dang dey' I ' di dang t dil' skye bar bya' 0 zhes shos bzhin du 

skye bas no I beams bzhin du skye ba r~ yang rten cing 'breZ te 

'byung ba bsgom pa no mang du gnas pas nyon mongs pas mi gos pa'i. 

phyir kun nas nyong mongs pa rjes su srung ba zhes bya' 0 II 
31 Chen wei shih Z.un, Shindo Edition, ehi,zan 9, p. 31, line 10. 

32 MV, I. 13: 
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dvayabhiivo hy abhiivasya bhavaJ; srmyasya laklja1}W1l II 13 a, b II 
dvayagrahyagrahakasyabhava7j I tasya eabhavasya bhava~ 8unyataya 

lak~anam ity abhavasvabhavaZak~a~tvan; ~nyataya~ parid~pitan; 

bhavati I 
33 See Toshihiko Izutsu (tr.), RUmi Goroku, Islam Classics, No.2 

(Tokyo: Iwanami Shoten, 1978). This is a Japanese translation of 
the Kitab Fi-hi ftra Pi-hi of Jalal aI-DIn RUmI. In his Introduction, 
the translator, Izutsu, discusses (pp. 427-35) such SUfi ideas 
as fana'(passing away) and baqa' (continuously remaining) and su'rid 
(ascending) and nuzril (descending). He compares and equates them 
with such Buddhist concepts a§'gCiJ;lg-thither and coming hither,·' 
'returning to the origin and· atislnii;"from it,' and 'ascending and 
descending. ' . 

----------
D/>Al-.~C'rrff·"rr n""i"t.,.iHn iM R·fJrlrlhh.Wl 
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INFLUENCE OF THE BODHISATTVA DOCTRINE 

ON TIBETAN POLITICAL HISTORY 

Turrell V. Wylie 

The ancient caravan routes that long linked the 

81 

literate cultures of Asia avoided the formidable mountains 

of Tibet and the Tibetan people, although surrounded by 

Buddhist societies for centuries, remained illiterate 

followers of an awesome animistic religion. In time mili­

tary expansion of the ancient monarchy brought the Tibetans 

in contact with the advanced civilizations of China and 

India and, finally in the eighth century A.D., a dichotomous 

spread of Buddhism penetrated the isolated 'Land-of Snows.' 

From China came Ch'an, the 'mind-only' school of meditational 

Buddhism referred to in Tibetan tradition as the 'instant 

method' of enlightenment. This school maintained that 

enlightenment could be Obtained at any 'instant' in medita­

tion and that meritorious deeds and canonical study were 

not only useless for gaining enlightenment, but actually 

impediments to it. About the same time, the symbiosis of 

Madhyamika and Yogacara teachings, referred to as the 

'gradual method' was introduced from India. This school 

taught that one advances gradually on the path to enlighten­

ment by means of meritorious deeds and canonical study 

during the course of many lifetimes. Of particular relevance 

to the theme of this paper is the emphasis placed by the 

Indian school on the soteriologic role of the bodhisattva 

as a faith object who leads the wayan the gradual path. 1 

According to late Tibetan sources, conflict between 

these two schools led to a protracted debate at Bsam-yas 

monastery with the Indian guru, KamalasIla, defending the 

'gradual method' and defeating the Chinese monk, Mahayana, 

who argued for the 'instant methOd.' This traditional 

account has been shown to be an apocryphal creation of later 

Tibetan historians. 2 The doctrinal dispute was purportedly 

resolved in due time when the king, Khri-srong Ide-brtsan, 

issued an edict which proscribed the Chinese system and 
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sanctioned the Indian school alone. 3 

Victory for the Indian school may well have been more 

the result of political pragmatism than philosophical 
preference. Assuming that the king wanted to foster a 

~ ,1 ,'. ~ , 

foreign religious system for the 'advancement of the Tibetan 

monarchy, then the Indian school of Buddhism would appear 

to have been the logical choice. While stressing faith in 
a bodhisattva as an infallible shepherd for the masses in 

this and later lives, it overtly taught the importance of 

meritorious deed and canonical study, and covertly, it 

justified the societal status quo as one dictated by the law 

of karma. The promulgation of such doctrines would enhance 

a viable and pliable monarchy in Tibet. 

In comparison, the 'mind-only' teachings of the Ch'an 

school of Buddhism could be counterproductive to the 

advancement of the monarchy. Ch'an masters, particularly 
those of the T'ang dynasty, were noted for violent anti­

traditionalism. 4 The iconoclasm of Ch'an Buddhism could, 
at best, foster anti-social behavior in the monarchy and, 
,at worst, encourage outright anarchy "itself. In view of 

the political implications inhtarent in this system, it is 
not surprising that the Indian school, with its bodhisattva 
emphasis and karmic reliance, received the royal sanction. 

The introduction,of Bud,dllism in the Tibetan court was 
not without open oppoklitioi?f:tBRt 'the conservative faction 

representing the non-buddhist, animistic religion of the 
people. Antagonism between the two factions peaked in the 
first half of the ninth century during the reign of Khri­

gtsug Ide-btsan, better known by the epithet Ral-pa-can. 
i.e., 'Long Hair.' A fanatic patron of Buddhism, this king 

levied a tax to support the monastic community and he 

appointed a Buddhist monk as his chief minister at court. s 

In time the anti-buddhist faction murdered the monk 
minister and then, in A.D. 838, assassinated the king him­

self. The king's brother, Glang-dar-ma, also called 

'U-durn-btsan: i.e., 'The Hairless Noble,' was elevated to 
the throne. This king is blamed in Tibetan tradition for a 

heinous pers~cution of Buddhism. Foreign teachers were 

sent back to their own countries and the translation of 

canonical texts was put to a stop. Tibetans who had taken 
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Buddhist vows were forced to renounce them or face death. 
Finally a Buddhist monk assassinated King Glang-dar-ma in 
Lhasa in the year 842. 6 

Tibetan histories say the senior queen of Glang-dar-ma 

was childless so she took another's son and pretended it 

was her own, while the junior queen was the mother of 

Glang-dar-ma's son. Dispute in the court over which son 

was the rightful heir to the throne. led to a split in the 

royal lineage. The faction supporting the son of the junior 

queen remained in Lhasa, site of the pro-buddhist court. 

The faction favoring the so-called son of the senior queen 
returned to the Yar-Iung valley and reestablished a court 

in the traditional center of the pre-buddhist kingdom. 

Regarding the successor to Glang-dar-ma, the official his­
tory of the T'ang dynasty states that he had no sons whatso­

ever and so a son of the queen's older brother was elevated 

to the throne. 7 Be that as it may, a dichotomy of the royal 

lineage fragmented the monolithic. loyalty structure upon 
which the monarchy depended and as a result the great Tibetar 

empire collapsed, never to rise again. 
The ninth-century dichotomy of the monarchy was followec 

by still further disintegration of the body politic and cen­
tral Tibet remained fragmented by local hegemons for the 

next four hundred years. Little is known about the political 
history of that medieval hiatus due largely to the bias of 
later 'lama-historians' who compiled ahoa-'byung, a genre 
of religious historiography ,concerned all but exclusively 

with the vicissitudes of Buddhism. These myopic histories 
ignore central Tibet where Buddhism is said to have died out 

after the persecution, and they concentrate on events in the 

Western Kingdom where the renaissance of Buddhism took 

place. 8 

Pertinent to the theme of this paper is the fact that 

when Tibet fragmented politically in the ninth century, its 
society was still dominated by the pre-buddhist, shamanic 

religion. Buddhism had been introduced into the royal court, 

but did not control it, nor ha,q,its teachings spread widely 
among the common people. 9Yeff;Lwh~n central Tibet resurfacec 

in the main stream of recorded history in the thirteenth 

century, it is clear that Vajrayana Buddhism had gained 
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religious supremacy in the land. 10 

The impetus for that cultural metamorphosis may be 

traced to the soteriologic aspirations embodied in the 

bodhisattva doctrine. The indigenous animistic religion 

of the Tibetan people,kept the !life-force' (Brog) in the 

hands of the capricious gods and malicious demons while 

alive, and offered the 'soul' (hZa) nothing but an eschato­

logical future in the Underworld. Buddhism, on the other 

hand, offered the common people the hope of a better rebirth 

through faith in a bodhisattva who served as a model of 

virtuous behavior while guiding them on the gradual path 

to ultimate liberation. The profound ontological and 

epistemological concepts of the symbiotic Madhyamika-Yogacara 

school of Vajrayana Buddhism appealed to the hieratic 

intellectuals of Tibet, but it was the bodhisattva doctrine 

with its hope for a better future life that attracted the 

common people. 

Traditional Tibetan sources compiled not long after 

the end of the four-hundred-year hiatus in central Tibetan 

history testify to the pervasive popularization of the 

bodhisattva doctrine. The general idea that a bodhisattva 
incarnates in the phenomenal world for didactic purposes 

had already been adopted by the Tibetans to embellish their 

own early history. 'Religious historiography' (ahos-1hyung) 

dating from the early thirt~~hth;c~ntury uses the titulary 

Chos-rgyal (Sanskrit: Dharmaraja) in reference to three 
of the ancient kings; namely, Srong-brtsan sgam-po of the 

seventh century, Khri-srong Ide'u-brtsan of the eighth 

century, and Khri Ral-pa-can of the ninth century. These 

three kings are said to have been 'incarnations' (sprul-pa) 

of the bodhisattvas Avalokitesvara, ManjusrI, and Vajrapa~i, 

respectively.lI Acceptance of the doctrine of 'incarnation' 

became so widespread that it seemed inconceivable to the 
common people that an ordinary mortal could, in fact, achieve 

the state of enlightenment. As a case in point, the disciples 

of Mi-la-ras-pa, attributing his ascetic mysticism to super­
mundane powers, asked him whose 'incarnation' he was. 

Replying that he had no knowledge of being the incarnation 

of anyone, Mi-la-ras-pa then chided his disciples for having 

doubts about the true efficacy of the Dharma. 12 
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By the thirteenth century the cultural milieu in Tibet 

had become dominated by Buddhism, which had by proselytical 

necessity adopted many features of the indigenous shamanic 

religion, Moreover, Tibet still lacked a centralized form 

of government and its lands were politically fragmented 

among various local hegemons, both lay and ecclesiastic. 

It was in this matrix,that anembiyonic form of hierocratic 

government was engendered. 

The pivotal point in Tibetan history at which the 

evolution of its body politic was turned in the direction of 

a theocracy came when the Mongols intervened in Tibetan 
affairs in the thirteenth century, I have dealt with this 

intervention at some length elsewhere. 13 Suffice it to say 

here that it was the policy of Chinggis Khan and his 

followers to subjugate a foreign land by offering its ruler 

a choice between submission or annihilation. Continuance 

of submission and the payment of tribute to the Mongols were 

assured by taking members of the ruler's family as hostages. 

In addition, the Mongols preferred to administer subjugated 

territories through local ecclesiastics wherever possible. 14 

When the Mongols first invaded Tibet circa 1240 they 

found a politically fragmented land with no identifiable 

ruler to negotiate a submission. Subsequently, Sa-skya 

pa~~ita, the learned hierarch of the 'Khon ruling family of 
the Sa-skya sect, was summoned to the KOKonor region to 
submit Tibet (albeit symbolic0l11y rather than veridically) 

to Prince Khoden. Two of his rie"p"hews, 'Phags-pa and 

Phyag-na rdo-rje, were taken along as hostages. Following 

the death of Sa-skya Pa~~ita in 1251, the two nephews were 

taken to the camp of Prince Khubilai. In time, Khubilai 

appointed 'Phags-pa, then heir and successor to the abbatial 

see of Sa-skya, as his court lama. 

The deaths of Guyug Khan (1248) and Mongke Khan (1259) 

led to protracted rivalry between princes of the blood over 

the rights of succession to such an extent that Tibet 

remained all but ignored by the Mongols. Not until Khubilai 

became undisputed Khan of the Eastern Mongols was any 

military attention turned to the veridical subjugation of 

Tibet. Finally in 1265, 'Phags-pa Lama and his younger 

brother, Phyag-na rdo-rje, who had been designated as chief 
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of Tibet by Khubilai Khan himself, returned with a Mongol 

military escort to Sa-skya and began taking steps to 

establish a centralized government. A census was taken 

and central Tibet was divided into thirteen myriarchies for 

taxation and administrative purposes. In keeping with 

the subjugation policy of the Mongols, most if not all of 

the thirteen myriarchs appointed were hierarchs themselves 

or members of hierarchic families. 15 Thus, by the end of 

the thirteenth century, Tibet once again had a central 

government, albeit one imposed by a foreign power whose 

military troops enforced the hierocratic rule of the Sa-skya 

lama as a 'regent' of the Mongol Khan. 

As stability in the Sa-skya regency began to wane 

early in the fourteenth centqry due in part to protracted 

sibling rivalry for ruling power among the numerous 

offspring of the then late Sa-skya lama, Bdag-nyid chen-po 

Bzang-po-dpal, the Mongols began to lose interest in the 

welfare of Sa-skya and, for reasons of their own, turned 

their military attention elsewhere. Consequently, Sa-skya 

was overthrown in the middle of that century by the combined 

Tibetan forces of the Phag-mo-gru myriarch, a lama of the 

Bka'-brgyud-pa tradition of Tibetan Buddhism. 16 

This lama, commonly known by the title Ta' 1: Si- tu in 

Tibetan,17 structurally reorganized the government. He 

abolished the myriarchal system established by the Mongols 

and implemented a new administrative unit called a rdzong. 

Basically meaning a 'fortress,' the term rdzong was used to 

define the administrative area around various rdzong or 

'fortresses,' which were constructed at strategic places 

throughout the land. Unlike the Mongol system which 

appointed local leaders to be myriarchs in their own terri­

tories, the officials appointed under the Phag-mo-gru 

system to govern each rdaong were those individuals who had 

proven their loyalty to Tal",,':i':Si~tu himself in the overthrow 

of the Sa-skya 'regency.' Thus, the independent government 

established by Ta'i Si-tu was more politically centralized 

than the administrative system of the Mongol-imposed Sa-skya 

'regency. ' 

'I'he rdaong system as implemented by the astute and 

charismatic lama, Ta'i Si-tu, embodied the same inherent 

------~.---.... -- ------_ .. _--------------



Wylie/Influence (Tibet) 87 

weakness that led to the downfall of the ancient monarchy, 

that is to say, it depended upon singular loyalty for 

stability and viability. After .. bhe death of Ta'i Si-tu, 

disloyalty began to appear in the government and finally, 

in the fifteenth century, open rebellion on the part of 

officials in charge of the Rin-spungs rdzong marked the 

beginning of the end of the Phag-mo-gru dynasty. 

A radical innovation in Tibetan Buddhism occurred in 

the fourteenth century that served to channel the evolution­

ary stream of the body politic irrevocably from a hierocracy 

towards a theocracy. That pivotal event was the appearance 

of the unprecedented concept of the 'reincarnation' of a 

lama. For the purpose of conceptual clarity in this paper, 

a distinction is made between the terms 'incarnation' and 

'reincarnation. ' 
'Incarnation' is used for Tibetan spruZ-sku (Sanskrit: 

nirma~a-kaya), a term generally and better translated out­

side of this paper as 'emanation body.' In contrast, 

'reincarnation' renders Tibetan yang-arid, literally "again 

exist, .. 16 and is used to identify an individual who is 

considered to be the 'rebirth' of an antecessor. By way of 

illustration, Tibetan tradition cl~ims that the ancient 

king, Srong-brtsan agaro-po, ···wasan ' incarnation' (spru~-sku) 

of the Bodhisattva of Mercy, Avalokitesvara; but it does 

not regard him as being the 'reincarnation' (yang-srid) of 

any earlier king. By comparison, the fifth Dalai is 

regarded as having been the 'reincarnation' of the fourth 
Dalai Lama, who in turn was the 'reincarnation' of the third, 
and so forth. 

The doctrine of 'incarnation,' referring to a discrete 

phenomenal form emanated by a bodhisattva for didactic 

reasons, dates from the early days of Mahayana Buddhism and 

is widely accepted by various schools. On the other hand, 

the concept of 'reincarnation' as defined here is unique to 

the Tibetan form of Buddhism. Tibetan tradition places the 

first occurrence of 'reincarnation' in the lineage of the 

Black-hat Karma-pa hierarchs. Tradition favors the second 

hierarch, Karma pak~i (1206-1283), as the first yang-arid 

in Tibet, but the evidence indicates the idea arose in the 

time of the third hierarch, Rang-byung rdo-rje, who was born 

--------------_ ... _---------------
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just over four months after the death of Karma pak~i.19 I 

have dealt in some detail elsewhere with the identification 

of the first 'reincarnation' and the theoretical reasons 

why the concept emerged when and where it did. 2o Suffice 

it to say here that 'reincarnation' was engendered in the 

Tibetan matrix by the political need to affect a transition 

from a hierocratic form of government based on 'charisma 

of person' to an institutionalized one dependent on 'charisma 

of office. ,21 The establishment of both the Sa-skya regency 

and the Phag-mo-gru dynasty can be attributed to the charisma 

of their founding lamas, 'Phags-pa and Ta'i si-tu, respec­

tively; just as their decline and fall can be blamed on the 

diminution of charisma in succeeding rulers and their over­

throw before charisma of office could become institutional-

ized. As will be seen later in this paper, the theoretical 

purpose for the origination of the concept of 'reincarnation' 

in the fourteenth century became a political reality in the 

seventeenth century. 

Not long after the concept of 'reincarnation' surfaced 

in Tibetan Buddhism, another religious development began 

that was to have a long-range impact on Tibetan political 
history; namely, the great reformation movement led by 

Tsong-kha-pa (1357-1419). Aiming his reform at the general 
decline in monastic morality prevalent in his time, Tsong­

kha-pa emphasized adherence to the disciplinary vows set 

forth in the Vinaya and stressed the importance of academic 

study, while rejecting many of the tantric texts used by 

the other sectarian traditions as non-buddhist works. These 

reformed teachings found are-cep'tive audience in a dis­

enchanted society, and within one decade the three major 

monasteries of the reformed sect in the Lhasa region were 

founded: Dga'-ldan in 1409, 'Bras-spungs in 1416, and 

Se-ra in 1419, the year of Tsong-kha-pa's death. This 

reformed order became known as the Dge-lugs-pa and is 

popularly referred to as the Yellow-hat sect. In 1447 the 

monastery of Bkra-shis lhun-po was founded near Shigatse 

by Dge-'dun grub-pa, a personal disciple of Tsong-kha-pa 

and the Yellow-hat hierarch revered in Tibetan tradition as 

the first Dalai Lama. z2 
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During the ensuing years, the reformed Yellow-hat sect 

continued to increase the size of its monastic communities 

and to receive more patronage from local officials. Mean­

while, conflict between the declining rulers of the Phag-mo­

gru dynasty and the rebellious Rin-spungs lords who seized 

the strategic rdzong at Shigatse in Gtsang province in 1435 

led to a state of protracted civil war between the two. In 

time, the Phag-mo-gru patronized the Yellow-hat sect, which 

waxed in the province of Dbus; and the powerful Lords of 

Gtsang became patrons of the Red-hat Karma-pa hierarchs. 

Thus began a general struggle for supremacy between the 

Red-hats and the Yellow-hats that was to last some two hun­

dred years. 

Following the course of sixteenth-century history, 

Tibet seemed to be headed toward a viable separation of 

church and state. Unlike the successive hierarchs of the 

'Khon family who administered the Sa-skya regency, or those 

of the Rlangs family who ruled the Phag-mo-gru dynasty, the 

lay Lords of Gtsang had no familial ties with the lineage 

of reincarnate hierarchs of the Red-hat Karma-pa sect. 

Also there was no geographical proximity between the two 

since Yangs-pa-can, the mother monastery of the Red-hats, 

was located far from Shigatse, site of the court in Gtsang. 23 

Continuation of this separation of church and state 

could well have led to a radically different form of govern­

ment in Tibet, but it came to naught due to a strategem 

on the part of the Yellow-hat sect. Facing unrelenting 

military and religious harassment from his Gtsang adversaries, 

the hierarch of the Yellow-hats, the third Dalai Lama, tra­

velled to Mongolia, where itis:;'said he converted the great 

Altan Khan.2~ After the third hierarch died in Mongolia, 

his 'reincarnation' was 'discovered' to be none other than 

the great-grandson of Altan Khan himself. This, the fourth 

Dalai Lama, a Mongol and the only one in the entire lineage 

not ethnically a Tibetan, was brought to Lhasa and installed 

as the hierarch of the Yellow-hat Dge-lugs-pa sect. There­

after, the Mongols became devoted followers of the Dalai 

Lamas and the military might of their cavalry was at their 

beck and call. 
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When the fourth Dalai Lama died, his 'reincarnation' 

was 'discovered' in a powerful family in the Yar-lung region, 

thus enhancing the geo-political power of the Yellow-hat 

sect. Z5 As the Yellow-hats continued to grow in strength, 

the then King of Gtsang, Karma Bstan-skyong, entered into an 

alliance with the King of Be-ri in eastern Khams, with the 

intention of outflanking the stronghold of the Yellow-hats 

at Lhasa. 

Faced with this dilemma, the fifth Dalai Lama summoned 

Gushri Khan to lead his Khoshot Mongols from the Kokonor 

region to attack first the King of Be-ri and then the King 

of Gtsang. Gushri Khan defeated the enemies of the Yellow­

hat sect and then in 1642 he enthroned the fifth Dalai Lama 

as the spiritual and temporal head of Tibet. The Khoshot 

Mongols remained in central Tibet to enforce the peace. 

Thus, once again political unity:was imposed on Tibet by 

the might of the Mongols, and centralization of the body 

politic under the rule of the Dalai Lamas was to remain 

intact for over three hundred years. 26 

The single factor perhaps most responsible for the 
continuous concorporation of church and state in the hands 

of successive Dalai Lamas was the bodhisattva doctrine. In 

the beginning, the 'reincarnation' concept in Tibet seemed 

primarily concerned with the identity of the human ante­

cessor, rather than a superhuman emanator. A further 
embellishment of the innovative idea of 'reincarnation' 

emerged when the fifth Dalai Lama became temporal and spiri­

tual head of Tibet. A 'treasure-text' (gter-mal revealed 

that the Dalai Lama was, in truth, the 'incarnation' (sprul­

sku) of the patron bodhisattva of Tibet, Avalokitesvara. 27 

Once the symbiotic nature of his ontological being was 

revealed by the gter-ma text, the Dalai Lama became both 

'incarnate' and 'reincarnate;' a phenomenal manifestation 

of a noumenal reality. Following this 'revelation,' the 

charisma of the 'office' of the Dalai Lama subordinated his 
charisma of 'person, I so much'S¢lli1"'fact that the 'office' 

continued to function as an impersonalized governmental 

institution in spite of the individual actions of a Dalai l Lama. As a case in point, the sixth Dalai Lama is said to 

have preferred 'wine, women, and song' to the ascetic 

-
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discipline of the Vinaya and finally renounced his monastic 

vows. Yet, he remained the true 'reincarnation' of the 
fifth Dalai Lama and the 'incarnation' of the bodhisattva 

Avalokite§vara to the Tibetan people even after he died 

while being taken to China by Manchu imperial troops. The 
Tibetan people sought out a child as his 'reincarnation,' 

who was then enthroned in the uninterrupted charismatic 

'office' of the Dalai Lama. 28 

Another case in point and one particularly relevant to 

contemporary Tibetan political affairs focuses on the 

attempts of the previous Dalai Lama as a 'person' to imple­
ment modern social and political reforms in the 1920's. He 

was forced to abandon his reformation movement by the very 

monastic structural-power of the Tibetan government which 
both endowed and sustained the charisma of the Dalai Lama's 

'office,' rather than his 'person,,29 
In conclusion, the bodhisattva doctrine helped trans­

form the religious culture of Tibet from shamanism to 

Buddhism in the medieval period; it encouraged the develop­

ment of the unique concept of 'reincarnation' of a lama; and 
by means of the traditional Mahayana acceptance of the 

'incarnation' of a bodhisattva, it moulded a symbiotic 
theocracy in which the 'office' of the Dalai Lama symbolized 

the inseparable unity of 'church and state,' It also 
influenced the xenophobic and myopic policies of Tibet's 
monastic government, reinforcing its political indifference 

to critical international developments and thereby contri­
buted directly to the decline and fall of the traditional 

state. 
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THE VIEW OF BODHICITTA IN TIBETAN BUDDHISM 

Lobsang Dargyay 

One of the great French Buddhologists Louis de la Vallee 
poussin, has said: 

The entire career of a Bodhisattva is to 
think of bodhi. I 

The structure of this "thought of bodhi" is twofold: 

firstly the wish to attain bodhi (8a~bodhi-kamana-8ahagata), 

secondly there is the motivation to aspire bodhi for the 
benefit of all sentient beings (papapthaZambana) alone. 

However, I do not wish to discuss the altruistic motivation 
for aspiring bodhi but should rather confine the topic of 

my paper to bodhicitta in the sense of being the mind 
directed towards bodhi. 

The phenomenology of bodhicitta has been the topic of 
discussion of many Indian Buddhist scholars. Within philo­

sophical traditions such as the Madhyamika, different theo­
ries are expounded. When the Tibetan scholars, from the 
seventh century onward, became acquainted with Buddhism, they 
confronted various diverse theories and had to come to a 
conclusion for themselves as to how they were to interpret 
bodhicitta and cittotpada that were formulated by the 
Indian masters. 

The approach of a Tibetan scholar differs widely from 
the approach of a Western scholar who wants to know exactly 
what a single Indian or Tibetan master has said and what 

induced him to utter his thoughts and ideas just in the way 

he did. 
In this paper, I wish to demonstrate the Tibetan 

discussion of bodhicitta and how the Tibetans strived to 

harmonize the divergent views on bodhicitta. Long quotations 
from different Indian Masters are found throughout the 

Tibetan philosophical texts, and the Tibetan scholars 

contrast one quotation with another. Based on this elaborate 
examination of all aspects and of theories related to 
bodhicitta, the Tibetan scholars came to a final opinion, 
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which became -- more or less -- accepted among all Tibetan 
philosophers who followed. 

For the purpose of this paper I have chosen two pro­

minent Tibetan philosophers who carried on this Tibetan 
analysis of the Indian views on bodhicitta: 

1) Tsong-kha-pa (1357-1419), the founder of 
the youngest Tibetan school, the dGe-lugs-pa, and 

2) Mi-pham (1846-1912), a distinguished philosopher 
of the oldest school, the rNying-ma-pa. 

By including the opinions of other Tibetan scholars, 
who belonged to these respective schools, I will attempt to 

demonstrate the range of this discussion within Tibetan 
Buddhism. This topic is very complex and therefore it is 

my hope that experienced and educated scholars will carry 
on this investigation. 

One of the main problems under discussion by Tibetan 
scholars was the question of whether bodhicitta was to be 
defined ascitta, mind, or as caitta, a mind-factor or mental 
event. TO understand the details of this discussion it is 

necessary to delve into the various aspects of oodhiaitta 
as they were seen by the Tibetan scholars of the past. 

1. Bodhipra~idhicitta and bodhiprastanacitta 
It is a well established assumption that there are two 

steps with regard to bodhicitta: 
1) bodhipra~idhicitta, or the wish to attain bodhi, and 
2) bodhiprasthanacitta, which means to have already 

embarked upon the journey toward bodhi. 2 

Throughout Buddhist literature it is usual to compare 

pra~idhioitta with a man's desire and will to undertake a 
journey; on the other hand, prasthanacitta is similar to the 

attitude of a man who has already set out on his travel. It 

is clear, then, that in pra~idhicitta there is a strong 
element of desire and will. At this moment the Bodhisattva 

aspires for enlightenment, but he has not yet taken the 
essential step toward enlightenment; he is still only wishing 

to do so. This popular view is expressed by Tsong-kba-pa in 
his famous commentary on the Abhisamaya~a~kara (AA), the 
gSer-phreng: 
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Though the very nature of both, the 
Aspiring Attitude (pranidhi) as well as the 
Realizing Attitude (praathana), is to think, 
'May I become a Buddha for the benefit of all 
other Beings,' there does exist an inward 
difference between these two attitudes; 
either they had undergone the action for 
realizing enlightenment or not. This is the 
same as for instance [a person) who engenders 
the wish for going to a country and [a person) 
who has already set forth on the way [to that 
country).a Thus, the aspiration is only the 
first [step of bodhi-] oitta. 4 
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Both stages are characterized by a sincere wish for 

enlightenment; however, the first stage (pra~idhioitta/ 
amon-pa'i sems) is confined to a wishful aspiration by one's 
mind. Hence, sometimes bodhioitta is seen as the wish for 

enlightenment and is also translated in this sense and 

this correctly so when the whole context refers to pra~idhi. 
The second stage (prastanaoitta/'jug-pa'i serna) is charac­

terized by the same mental attitude as pra~idhioitta, but 

it goes a step further than the former in that it starts to 
realize this aspiration for enlightenment. Thus, the second 

stage is marked by a more active doing and putting into 
reality what was hoped for in the first stage. Mi-pham 
clarifies this in his commentary on the AA: 

The difference is that the Aspiring Attitude 
has not really grasped the practice [of the six 
paramitas], on the other hand the Realizing 
Attitude has already grasped it. s 

The most important task of the Bodhisattva, i.e. the comple­

tion of the six paramitas, is linked here with the two stages 
of bodhioitta. There is no development of bodhicitta with­
out the development of the six paramitaa. This interrelation 
is suggested by Mi-pham. 

When a Bodhisattva is about to take the path towards 
enlightenment, he has not yet completed the development of 

the six paramitasl he just begins to strive for their 
realization. The Bodhisattva cannot generate the Realizing 
Attitude unless he succeeds in developing the six paramitas. 

Ponderihg on this interrelation of pra~idhicitta and 

prasthanacitta, along with the development of thesixparamitas, 
the question arises as to how the two stages of bodhiaitta 
and the Five Paths (~am ~nga),6 i.e. the Mahayanistic way 
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towards enlightenment, are related and dependent upon each 

other. The foundation of these Paths and the basis for the 

Bodhisattva's activity is the primordial element of Buddha­

nature, the germ of enlightenment within each being. This 
germ has to be aroused by 'great compassion' that precedes 

the beginning of the development of bodhiaitta. Great 

compassion is the Bodhisattva's desire to attain Buddha­
hood not only for his own benefit, but also for the sake of 
leading others to ultimate enlightenment. With his mental 
effort directed towards bodhi, the Bodhisattva enters the 

Path of Accumulating Merit (8a~bhara-marga/tshogs-Zam). 
When this ethical attitude is linked with a super-normal, 

thorough and intrinsic cognition (vipasyana/thag-mthong), 
then the second division of the Path, i.e. the Path of 

Training (prayoga-marga/sbyor tam) is attained. The third 

division is the Path of Intuition (darsana-marga/mthong-Zam). 
At this point the Bodhisattva gains his first awareness of 
8unyata and enters the first stage of the aryamarga, the 
Path of the Noble Ones, the first bhumi. The fourth divi­
sion is the Path of Contemplation (bhavana-marga/sgom-Zam) 
and then follows the Ultimate Path (asaik~a-marga/mi-sZob­
Z·am), where Buddhahood is attained. 

A Bodhisattva has, of course, to develop bodhioitta 
before entering the Path of Accumulating Merit. During his 

gradual progress through the Five Paths he has to develop 
and deepen his practice of bodhiaitta. According to the 

system of Maitreyanatha, bodhiaitta is to be divided into 
twenty-two steps 7 and each step is said to be, respectively, 
like the earth, like gold, like the moon, like fire and so 
on. The first three steps, compared to the earth, gold, 
and the moon, are contained within the first of the Five 

Paths, i.e. the Path of Accumulating Merit (sa~bhara-marga). 
The first, earth-like step is related to devotion ('dun-pa), 
and the second one is related to a specific intention 

(bsam-Zdan), which will not be altered until enlightenment 
is attained, and therefore it is called the gold-like one. 
The third step is related to surpassing intention (Zhag-bsam), 

and at this pOint the Bodhisattva's thinking displays its 

full depth and therefore is equal to the crescent moon. 
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The first step, the 'earth-like' one, is related to the 
most inferior step of the Path of Accumulating Merit, i.e. 

tshogs-Zam ahung-ngu; the second step, the 'gold-like' one, 
is related to the medium step of the Path of Accumulating 

Merit (tshogs-Zam 'b~ing); and the third step, the 'crescen~ 

moon-like' one, is related to the utmost step of the Path 

of Accumulating Merit (tshogs-Zam ahen-po). Regarding this 

situation, Tsong-kha-pa states in his gSer-phreng: 

Furthermore the bodhiaitta of Aspiration 
(smon-sems) is to be placed on the inferior level 
of the Path of Accumulating Merit (tshogs-Zam 
ahung-ngu) and from the medium level upwards 
there exists the bodhiaitta of the Realizing 
Attitude ('jug-sems). In the Sutras it is 
explained: 'At the occasion of specific 
intention (bsam-Zdan) the six paramitas are to 
be realized.' e 

From Tsong-kha-pa's words, it becomes clear that the 

Aspiring Attitude is developed from the very beginning of 

the Path of Accumulating Merit, but he does not mention 

how long the Aspiring Attitude will last or when it will 

become transformed. According to Tsong-kha-pa, the Bodhi­

sattva has already brought forth the second stage of bodhi­

oitta, the Realizing Attitude (prasthanacitta!'jug sems) 
in the medium level of the Path of Accumulating. Tsong­
kha-pa adds a sentence from a Sutra which states that at 
this particular moment the six paramitas are practised. 

Thus, Tsong-kha-pa agrees with the above mentioned passage 

from Mi-pham's commentary on the AA,9 where Mi-pham says 

that the essential difference between pra~idhiaitta and 
prasthanaaitta is the practice of the six paramitas. 

Besides realizing the six paramitas, the Bodhisattva has 

to take the bodhicitta vow to attain prasthanacitta, the 

Realizing Attitude. 
Relying on this commonly accepted definition of 

pra~idhi- and prasthanacitta, there still remains a 

problem related to the process of practising the six 

paramitas. Though the Bodhisattva is continuously prac­
tising the six paramitas during the Path of Training 

(prayoga-marga) and during the following three divisions of 

the Path, in actual fact, he still becomes entangled in a 

view that does not fully realize the open and unsubstantial 



100 Bodhisattva Doctrine 

being of all phenomena. Thus, the Bodhisattva fails to 
realize the prajnaparamita and, under this circumstance, 
he does not develop prasthanacitta. Though the Bodhisattva 
usually has grasped the stage of prasthanacitta, and he is 

on the Path of Training or on the Path of Intuition 

(darsana-marga), he may still fail to practise it in a 
specific situation. 

To avoid this dilemma the later dGe-lugs-pa philo­
sophers held that both aspects of bodhicitta exist simultan­

eously up to the seventh bhumi or until full enlightenment, 
a point when the full development of the six paramitas is 
no longer doubtful. 

In later times this view changed to some extent. For 
instance, the first 'Jam dbyangs-bzhad-pa claims in his 

commentary on the AA 10 that both aspects of bodhicitta are 
to be developed simultaneously On the inferior level of the 

Path of Accumulating Merit (tshogs-Zam chung-ngu), and 

while pra~idhicitta has to be sustained only up to the 
seventh bhumi, the prasthanacitta has to be continued 
until Buddhahood itself is attained. By stating that both 
aspects originate from the inferior level of the Accumula­
ting Path, 'Jam-dbyangs-bzhad-pa is in disagreement with 

. Tsong-kha-pa. 
'Jigs-med-gling-pa, though a rNying-ma-pa like Mi-pham, 

also developed a different concept. He says that the first 
three steps of the twenty-two grades of bodhicitta are to 
be connected to the inferior, medium and higher levels of 

the Accumulating Path, but that they all belong to the 

Attitude of Aspiration (pra~idhicitta). Furthermore, he 
explains that the Realizing Attitude (prasthanacitta) 

starts from the very beginning of the Path of Training. ll 

'Jam-dbyangs-bzhad-pa states clearly that the 

pra~idhicitta lasts up to the seventh bhumi, but the other 
philosophers, including Tsong-kha-pa and 'Jigs-med-gling-pa, 

leave this problem unsolved. 
A fervent discussion started among the rNying-ma-pa 

scholars as to whet~er pra~idhicitta will last only up to 
the end of the Accumulating Path, as suggested by 'Jigs­

med-gling-pa, or continues up to one of the higher bhumis. 
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The following chart gives a concise overview of the 

different opinions. 

tshogs-lam sbyor lam mthong 
chung-ngu 'bring chen po 

Tsong-kha-pa smon-sems 'jug sems 

'Jam-dbyangs smon-sems 
bzhad-pa ' jug-sems 

'Jigs-med-
gling-pa smon-sems ' jug-sems 

lam 

Taking into consideration the already cited passage from the 

gSer-phreng, Tsong-kha-kha-pa suggests that pra~idhiaitta 
is limited to the inferior level of the Accumulating Path 
and that prasthanaaitta, which originates from the medium 

level of this same Path, will be present up to the attain­
ment of Buddhahood. He states that this interpretation of 
the problem is the only one acknowledged by the Indian 

masters: 

This is the way the scholars of the venerable 
country gave credit to it because this Acarya 
[Haribhadra! has explained pra:r:idhi and pl'asthana 
by quoting Santideva in his Abhi8amaya~amkara-
CiwkCi (rGyan-snang). 12 • 

Thus, the opinion that pra~idhi is limited to the inferior 
level of the Accumulating Path was first propounded by the 
~ndian scholar Santideva. In Tibet this school of thought 
has changed to some extent during the last centuries. Some 
of the famous scholars, to whom I have already referred and 
who interpreted the definitions of bodhiaitta variously, 

belonged to different schools, and therefore we may not 
draw the conclusion that there is any connection between 
the philosophical interpretations of these two steps of 

bodhiaitta and the various schools (ahoB-~ugS) of Tibetan 
Buddhism. 

2. Bodhicitta in its conventional and ultimate aspects 
The bodhiaitta that is at the very foundation of a 

Bodhisattva's career is also involved in the ontological 

reflections of Mahayana. Thus, bodhiaitta is understood 
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to have a conventional aspect and an ultimate aspect. In 

reference to the former it is also called a 'bodhioitta 

that is elicited by signs' (b~da'-~as byung-ba). Such is 

explained by Tsong-kha-pa in his gSer-phreng; 

The kind of bodhioitta that is procreated 
while one is taught and verbally instructed by 
another person (i.e. a teacher) will be called 
-- after it has arisen -- 'bodhiaitta elicited 
by signs.' 13 

The 'bodhiaitta elicited by signs' is bodhioitta as a 

concept taught and as a teachable concept. The term 

"signs" refers here to the words of a teacher and to the 

words of the texts. 
Mi-pham makes this more clear by stating that the 

bodhioitta which is connected to the first two grades of 

the Five Paths (i.e., t8hog8-~am and Bbyo~-~am) is to be 

defined as 'bodhiaitta attained by signs,' i.e. by instruc­

tions, regardless of whether they are caused by one's own 

basic virtue or through the instructing words of another 

person. In either case, the vow of bo~hioitta has to 
follow. 

In its ultimate aspect, bodhioitta is also called 

'bodhioitta that is created by the power of meditation' 

(bsgom-stobs-kyis byung-ba). In this nultimate" aspect, 
bodhioitta is marked by a mental awareness (manovijnana) 

of three superior qualities. The first of these qualities 
is the superiority of having heard many times (~ung dam-pal; 

the second one is the superiority of cause, i.e. the two 

accumulations (tshogs-gnyiB); the third one is the superior­

ity of a thorough perception of Bunyata. 
This means that, in the ultimate bodhiaitta, compassion 

as the main feature of upaya and wisdom will coincide, 

owing to and fostered by a thorough knowledge of the tradi­
tional teachings. Mi-pham explains this concept in a more 

detailed manner; 

The bodhioitta of ultimate truth is referred 
to by the seven verses [starting with] 'Venerating 
all Buddhas.' To venerate all Buddhas by [making] 
offerings to them, listening to the dharma, 
reflecting and meditating upon it during almost 
immeasurable aeon [is the superiority of hearing]. 
And by the very cause of accumulating the total 
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pw:ya and pl'ajna of the six paramit1is and 
because of the wisdom that does not ponder on 
all phenomena [in the frame of) objective or 
subjective [references], of stable and unstable, 
[there is) the superiority of reflection; this 
bodhiaitta is called a superior one, or the 
'hodhioitta of ultimate truth.' 14 

3. Bodhicitta -- mind itself or an aspiration? 
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These deliberations about bodhioitta lead us to an 
interpretation of bodhioitta as it prevails in the Tantric 
literature. There bodhioitta is the Enlightened Mind, 
the essence of Ba~8ara, that is simultaneously the ultimate 
bliss, nirva~a. consequently the mind was seen as a motion­
less, ciear and void element beyond any perception. But 
I shall not dwell on this point1 I will just make mention 
of it. 15 

Within the framework of~Buddhist philosophy, as 
reflected in the Sutras and Sastras, there arose a fervent 

discussion as to whether bodhiaitta was originally a aitta, 

a mind in its indestructable, uncreated being, or mainly a 
wish, an aspiration for enlightenment, that will become a 

mental attitude during the various stages of the Five Paths. 
In terms of Buddhist philosophy, the question was whether 

bodhioitta was aitta or aaitta. 
This argument had already started in India and the 

Tibetans tried later to analyse the different views, to 

point out their characteristic features, and to harmonize 
some of these discordant concepts in order to get a common 
opinion on the matter. How they proceeded to reach this 
goal will now be shown. 

Before becoming involved in this discussion it should 

be pointed out that most of the philosophers who accept 

the definition of bodhioitta as one leaning towards aspira­
tion, wish and devotion, prefer to use the term cittotpada 

instead of bodhiaitta. Though aittotpada is an abbreviated 
form for bodhiaittotpada, it seems to be understood more 

in the sense of a "development of mind," from which one 

derives, almost naturally, the idea of wishfulness. 
However, within this framework, this is not the meaning 

conveyed by the term, but it is rather an interpretation 

accepted by a certain group of Indian philosophers. In 

the Tibetan usage both words are almost synonyms. 
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Let us turn to the Tibetans, especially to how they 
have handled this problem. 

Those supporting a concept of bodhiaitta that empha­
sizes the aspect of wish and aspiration centerin the 
views held by Vasubandhu and Asanga. Tsong-kha-pa gives 

a worthwhile summary of this concept in his gSer-phreng. 

At first Tsong-kha-pa deals with Asanga by quoting from his 
Bodhisattvabhumi and according to him, Asanga claimed that 
the very nature of aittotpada has to be referred to as an 

aspiration (pra~idhi/smon Zam). As proof, Tsong-kha-pa 
quotes the following passage: 

In the BodhisattvabhUmi it is said; 'The 
Bodhisattva's best aspiration is the aittotpada.' 
For this reason Asanga explained that the nature 
of aittotpGda is a (mere] aspiration.~ 

With reference to Vasubandhu, Tsong-kha-pa concludes 

that he considered the very essence of bodhiaitta as lying 
in the will (aetana/sems-pa). In the gSer-phreng he 
therefore says: 

Vasubandhu explains the essence [of aittotpada] 
to lie in the will, because in his commentary 
on the Mahayana-sutra-a~kara he states; 
'The will that is combined with the perception 
of two or three good qualities is oalled 
aittotpada.' (And these words] comments on the 
phrase, 'the will of the Bodhisattvas.'~ 

Thus, in the words of Tsong-kha-pa, Vasubandhu might have 
wanted us to understand the sentence aetana bodhisattvanam 

dvayartha aittasa~bhava~ (MSA IV,l) in the following way: 

The twofold will of the Bodhisattvas is 
the orgin of aitta (here identical with 
bodhiaitta). 

The interpretation delivered by Tsong-kha-pa is mainly 

based on Vasubandhu's Own commentary on the MSA (IV,l): 

iti tPi~ dvayaZambana aa aetana aittotpada 
ityuayate A will supported in a twofold manner by 
three qualities is called aittotpGda. 

If one defines aittotpada in this way, then cittotpada and 

even bodhiaitta itself becomes absorbed in the category of 

will, i.e. 8a~8kara-skandha.18 Mi-pham also follows this 

scheme of interpretation in his commentary on the MBA: 
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The essence lies in the will that is one of 
the five omnipresent 19 [mental factors] arising 
in the Bodhisattva's mind. If one asks what [kind] 
of thought or perception is experienced by this 
cittotpada, then [one may answer] there is the 
thinking and perception of 'I shall attain the 
great enlightenment' and also [a further] thought 
and perception 'I will be active for the benefit 
of all sentient beings.' If a mental attitude 
arises where the mental factors are correlated20 

to the mind, and that has a twofold aim, i.e. to 
experience enlightenment and the benefit of other 
beings, then it is called the rising of cittotpada. 
In short, [bodhicitta] is to think and aspire 
devotedly 'I shall strive for the ultimate 
enlightenment to benefit all sentient beings.'~ 

105 

In this passage the solution of the problem as suggested by 

the Tibetan scholars is indicated. Mi-pham differentiates 

the mind (citta) from the factors correlated with it, as 

for instance the will (cetana!aem8-pa). But we must not 

anticipate the final discussion, and for now we shall dwell 

on the opinions of the Indian philosophers. 

In India there was also a second group of Buddhist 

philosophers, who held a view opposite to the one articu­

lated by Asanga and Vasubandhu. The most prominent speakers 

of this group were Haribhadra, Arya-vimuktisena and Bhadanta­
Vimuktisena. Because this group of philosophers, their 
interrelations and their historical surroundings have been 
analysed and discussed at length by Ruegg, 22 I may by-pass 

this point. 
In the words of Tsong-kha-pa the view of vimuktisena 

and Haribhadra was as follows: 

[Referring to] what is called cittotpada, 
Arya [Vimuktisena] said: "aitta ('mind') is 
consciousness (vijnana/rnam-par shes-pal and 
cognition (vijnapti/rnam-par rig-pal. And 
[if one asks] of what kind this consciousness 
will be, [one may answer) it is a mind-conscious­
ness that is supported by all wholesome phenomena. 
As far as the concept of utpada ('arising') is 
concerned, it points to the [hitherto] unproduced 
as now produced. [Such is stated] because it 
shows the essence23 of the first limitation on 
this phenomenon known by the mind. 

Thus he has explained the sense of 'mind' 
and 'arising.' Hence, a consciousness that is 
the basis of all wholesome phenomena is explained 
to be the decisive mark (mtshan-gahi) [for aittotpada); 
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the five kinds of sensory consciousness are 
not referred to, as they are directed out­
wardly, and the aZaya-vijnana and the 'mind' 
tainted by kZe.sa' 2 .. are not to be considered 
here, as they are indeterminate (avyakrta/ 
Zung ma bstan).25 . 

From this passage it becomes clear that Arya-vimuktisena 
suggests that the term aittotpada be qualified as mind­

consciousness (vijnana). 

One might argue against this opinion by referring to 
several texts where aittotpada is stated to be an aspira­

tion, a wish. There must be some bases for calling 

aittotpada a wish, and this reasoning must have been 
refuted by Haribhadra and the two Vimuktisenas. It is 

impossible to quote the refutation in total here. Simply 

stated, Bhadanta-Vimuktisena expresses the same opinion 
in his commentary AA-vartika (Nyi-khri rnam-'greZ) as 
Arya-Vimuktisena has already uttered. Also Haribhadra 

holds in his AA-aZoka (rGyan-snang) and in his Sphu~artha 

('GreZ-ba-don-gsaZ) the same view that was discussed in 
Vimuktisena's PanaaviTsati-sahasrikaZoka (Nyi-khri-snang-ba), 
namely that aitta becomes modified by the altruistic and 
ethical impact of the Bodhisattva, and that afterwards this 
citta is called cittotpada or 'Rising Mind,' i.e., rising 
for the attainment of enlightenment. This moment of ethical 
willing and altruistic aspiring is the basis for calling 
cittotpada or bodhicitta a wish, will or aspiration, though 

its real nature does not consist of any wishful attitude. 
Haribhadra explains in his Sphur~artha; 

If the very wish for full enlightenment is a 
mental faotor (caitta/sems-Zas byung-ba) striving 
for wholesome phenomena, then isn't it right to 
say that cittotpada arises as a mind endowed with 
a very noble objeot? And what is the way the 
cittotpada arises? That's true, but if one strives 
for the sign of wholesome phenomena, then the 
bodhicitta arises, bringing about the fruit from 
the oause. This is beoause one must aoknowledge 
that all propitious phenomena of the Bodhisattva 
will be enlarged by this striving. 26 

The Tibetan scholars gathered together these disparate views 

and opinions and concluded that mind is lucid, motionless, 
a mere perceiving. When the wish for enlightenment arises 
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in the Bodhisattva, this motionless aitta becomes elevated, 

moved. The cause for this 'Rising Mind' (aittotpada) is 
the wish for enlightenment (pra~idhi). This wish is a 
Inental factor (aaitta), not mind as such. And along with 
this wish there originate several other factors, all 

directed towards enlightenment. Thus, the mental factors 
bring about the change in the Bodhisattva's personality, 
though the very basis for this striving towards enlighten­
ment, namely the lucid, motionless mind, remains as such. 

In the Tibetan commentarial literature the mind is compared 
to a king and the mental factors to his entourage. And 
for the activity of this entourage, the king, ~.e. the mind, 

has been labelled the will, a wish or an aspiration. Thus, 
in Tibet the valid view on this problem was based on the 
thoughts of Haribhadra and his disciples. 
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III 

BODHISATTVA -- THE ETHICAL PHASE IN EVOLUTION 

H.V. Guenther 

It is not generally known, although it is an incontest­

able fact, that the advancement of science was greatly ham­
pered by the influential German philosopher Immanuel Kant 

(1724-1804) who had declared that there could be no other 
geometry than Euclidean geometry. Its content, he said, 

came a posteriori from sense perception, while its form 
was determined by a priori categories of the mind. This 

fixed idea was to continue for a very long time as a very 
powerful idee fixe. Similarly, the advancement of Tibetan 
and, by implication, Buddhist studies has been hampered by 

the fixed idea that the Tibetans received everything from 
India a posteriori and that in their more or less 

'mechanical' translations they understood, if ever they 
did so, the Indian terms in the manner in which the Wester­
ners assumed these terms had to be understood by imposing 
on them their a priori demands stemming from either ration­

alism or empiricism. The former had its origin in Rene 
Descartes' (1596-l630) philosophy. As a matter of fact, 
he was better as a mathematician than as a philosopher, 

for rationalism soon turned more dogmatic than any other 
form of dogmatism; and the latter derived from Francis 
Bacon (1561-1626), Thomas Hobbes (1588-1679) and John 
Locke (1632-1714), and reached its climax in David Hume's 
(1711-1776) sense-impression theory. We have only to remind 

ourselves of what is rendered as 'enlightenment' in order 
to realize the fateful consequence of a fixed idea, for 
this translation does not do justice to either Sanskrit 
bodhi or Tibetan byang-ohub. It merely reflects the user's 
prejudice which is itself a carry-over of a 17th and 18th 

century ideology -- the so-called Enlightenment -- rein­
forced by the user's blissful ignorance of the roots of 
his prejudice which i~ made to look respectable in the guise 
of philosophical positivism and its derivative -- philolog~l 

It also stresses his unwillingness to enter into a dialogue 
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by first listening to what somebody or some text has to say 

to somebody about something. By contrast, the Tibetans 
were most eager to listen, and listening, as Don Ihde has 

shown, 'is more than an intense and concentrated attention 

to sound, ,2 rather it is a 'working its way into what is 
as yet unheard.'s 

So, what was it that the Tibetans 'heard' and subse­
quently expressed when they rendered the Indian term bodhi­

sattva as byang-ohub sems-dpa'? What was it they understood 

by byang-ohub and what was its relationship with sems and 

sems-dpa'? One of the earliest renderings is found in the 
bDe-ba ohen-po byang-ohub-kyi ~mad-du byung-ba'i ~e'u, as 
preserved in the version of Vairocana (8th century) : 

Here, byang-ba means that all that is and 
has come from me has been for ever free from the 
impurity of the emotions; chub means that the 
past, the future, and the present, as well as 
all the countless realms of the trichilocosm are 
identical, and since there is not so much as an 
atom apart from the (triad of) sku, gsung, thugs," 
to understand all that is as being indivisible, is 
(to have realized) byang-chub. 5 

In a later chapter the same text states: 

byang-ba means to have been pure (refined) of 
any obscurations and the tendencies toward them 
from the very beginning; just as a crystal put 
into the palm of one's handl the mind and the 
realm are certainly pure and lustrous since the 
pristine cognitiveness which in one moment knows 
all three world spheres, the three aspects of 
time, and the three life-worlds, never ceases 
(to know). chub-pa means that just as oil 
pervades the sesame seed, everything that is is 
(this) quintessence. Since (this) all-pervasive 
energy (which is the very meaning of Being) which 
just is, is the birthplace of the (experience of) 
'gestalt' (i.e., structured stability as the 
founding stratum) and pristine cognitiveness (as 
the founded), (one speaks of chub-pa). sems means 
that since it has turned into understanding pris­
tine cognitiveness as the ground of everything it 
has not been adulterated in its continuum or 
mystery (of Being).6 

This interpretation of a key-term of Buddhism is con­

tinued by Klang-chen rab-'byams-pa (1308-1364) who, in 
addition, clarifies the difference between sems and byang­

chub-(kyi) sems. The term sems is synonymous with ma-pig-pa 
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'not-quite rig_pa',7 i.e. a low level performance of the 

cognitive capacity inherent in a living system such as 

man, and is also a cover-term for what had been itemized 
as 'a mind' (sems) and 'mental events' (sems-byung) , all 

of which referred to the thematizations in experience. By 

contrast byang-chub-(kyi) sems is synonymous with sems-nyid 

'experience-qua-experience,, as yet undisturbed by thema­

tizations, and as such the source, though not in an antic 

sense, of the thematizations as Samsara and Nirvana. He 

says: 

The pure fact of 'intelligence' is termed 
'limpid clearness' (byang) because Samsara 
has never been experienced to exist entitatively 
due to the fact that there has never been any 
pollution. The very energy (of this 'intelli­
gence') is 'consummate perspicacity' (chub) 
because its qualities are spontaneously present 
(i.e. they just are), (which means) that it 
allows for everything and anything to come-in to­
presence. In view of the fact that responsiveness 
is all-pervasively present, it is because of (its, 
i.e. Being's) sheer lucency pervading all of 
Samsara and Nirvana and because of it becoming 
an individual experience, that it is termed serns. 
However the complex of (what is said to be) 'a 
mind' and the 'mental events' with their host of 
thematizations, is not byang-ahub-kyi sems, 
because (this complex) is the occurrence of 
obfuscation (i.e., the opacity of quantification) 
from out of the creativity within the playfulness 
(of Being, byang-chub). Inasmuch as this (complex) 
is samsaric, it contradicts the qualitative (of 
Being). There is a difference between creativity 
and the playful that derives from creativity.S 

If now we turn to the specific term byang-chub-sems-dpa' 

we may begin with a quotation from Rong-zom Chos-kyi bzang­
po (11th century) who in his commentary on the Man-ngag 

~ta-ba'i phreng-ba, a work attributed to Padmasambhava 

(8th century), states: 

As to the term byang-chub sems-dpa', byang-chub 
renders bodhi. This term has been coined in view 
of the fact that what it connotes is the ultimate 
abolishment of all impurities and the (resultant) 
transparent purity as well as a correct under­
standing and comprehending. sems-apa' renders 
sattva. (This term) means 'desire,' 'courage,' 
'a firm and unbending intention,' 'having a mind,' 
'intellectual acumen,' and 'summary.' In the 
context here it is used in the sense of 'desiring 
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limpid clearness' or 'limpid clearness' (itself) 
and 'having a mind (for it),' As has been 
stated: 

byang-chub (limpid clearness) has the charac-
teristics of the clear sky; 

All divisive concepts have been dispersed, 
He who desires to understand this 
Is called a byang-chub-sems-dpa'. 

Also, in the Shes-rab-kyi pha-ro~-tu-phyin-pa 
(prajnaparamita literature) it has been stated 
that 

Sinoe someone who has the mind (for limpid 
clearness) will have realized limpid 
clearness, he is spoken of as a byang­
ohub sems-dpa'. 

In this sense 'to have a mind (for limpid clearness)' 
is to understand (mind) as this limpid clearness. 
Furthermore, there also is the compound byang-chub 
sems-can. Here sems-oan (' having a mind') means 
an animate being, Therefore any animate being who 
has a mind for limpid clearness, is termed a 
byang-chub sems-dpa'. This mind of limpid clear­
ness is, in brief, the combination of appreciative 
discrimination and compassion,9 

Similarly, in his commentary on the gSang-ba 8nying-po, 

he interprets the term byang-chub sems-dpa' as follows: 

As to the term bodhioitta, bodhi is (short for) 
avabodhi which is the word for 'comprehending and 
understanding,' Since bodhi is also used in the 
sense of cleansing moral defects and restoring 
the initial transparent quality, one speaks (of 
him who does so as) byang-chub 8ems-dpa', sattva 
has six connotations: 'courage,' that is the 
rousing of an inclination, 'valour and firmness;' 
'aspiration;' 'intellectual acumen;' 'an animate 
bein9;' and 'summary,' Since in this context there 
is involved a firm and unbending intention (to 
realize) limpid clearness there is the desire (to 
realize) limpid clearness; and since there is a 
reference to (this) limpid clearness and to someone 
who has the mind for it, one speaks of byang-chub 
sems-dpa ' ~ 10 

and in the same work he relates the term sems-dpa' to rdo­
rje (vajra) which has been the symbol for indestructibility 

and firmness, He says: 

rdo-rje implies indestructibility, and although 
the term 8em8-dpa' has many meanings as has been 
shown above, here it implies 'firmness,' 'under­
standing' and 'summing up,' In this sense 
'firmness' means that since byang-chub-kyi 8em8 
is as firm as a vajra, one (can speak of it) as 
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rdo-rje sems-dPa'. In connection with it in 
its state of being the mental operation within 
the framework of a particular affinity with Being 
(as spirituality or 'intelligence,' ~g8-kyi sems) 
it has been said: 

What is the mind (sems) of all sentient 
beings (sems-can) 

Is said to be rdo-~je (vajra). 
Because of its firmness one speaks of sems-dPa'. 

And with reference to it in the state of having 
reached its climax, it is said: 

The pristine cognitiveness which is cognizant 
of everything thematic 

Is here termed rdo-rje sems-dPa'. 
Because of its firmness one speaks of dpa'. 11 
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A glance at the original text with eyes that have not 
been blinded by the 'Sanskrit-only' glaucoma reveals that 
the Sanskrit term eattva has been rendered differently 
in different contexts. In one case it is rendered by 

eems-can, in another by sems-dpa'. The former term is 
usually translated as 'sentient being,' but, on the basis 

of the Tibetan term, could more precisely be rendered as 
'having a mind,' and since 'mind' (Berns), as we have seen, 

refers to the thematizations that occur in experience, 
twisting the latter into a belief-system which we call our 
'reality,' the term sems-can refers to someone who has 
such a belief-system, who has 'opinions,' as we might say. 
By contrast, sems-dpa' refers to the dynamics of experience­
qua-experience (sems-nyid) which is as 'indestructible' as 
a vajra and inVOlves 'understanding' (~tOg8) not 'opinion­
atedness' (8ems), the latter being a distortion of or an 
aberration from the former, yet capable of being restored 
to its 'original' status of experience-qua-experience. One 

is almost tempted to define seme in terms of what A.N. 
Whitehead so aptly termed 'misplaced concreteness.' By 

contrast, we may speak of its original, not misplaced status 
in terms of 'intelligence,' provided we do not confuse it 

with an 1Q. There is nothing ontic about 'intelligence,' 
or -- if you like, 'spirituality,' 'resonance,' which is 
basic to humanity and in its dynamics manifests itself as 
a ~oncern for limpid clearness and consummate perspicacity' 
(byang-chub-kyi 8ems), as a 'self-existent pristine cogni­

tiveness' (rang-byung-gi ye-shes), although more often 
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it may 'go astray' or 'collapse,' as one would say in 

physics, into a 'mind' (a veritable 'black hole' -- a state 
of infinite density and zero volume). 12 Again we may quote 

Klang-chen rab-'byams-pa who clearly brings out this 

difference: 

sems is the incidental 'pollution' ranging 
over the three 'worlds' and made up by the eight 
thematizing operations (of the 'mind') with its 
accompanying 'mental events.' byang-chub-kyi sems 
is 'intelligence,' a self-existent pristine 
cognitiveness, having nothing to do with (such 
thematizations as) substance and quality, yet 
being the source of all that goes by (such 
judgments as) Samsara and Nirvana.' 3 

It is when 'intelligence' takes over, and only then, 

that we are entitled to speak of byang-chub sems-dpa', 
because now 'growth' is the over-riding concern, and this 
is precisely what the Tibetans were aware of when they 
understood each of its two components, byang-chub and 

sems-dpa', as a process-product term specifying spiritual 

operations. In the sNang-srid kha-sbyor bdud-rtsi bcud-thigs 

'khor-ba thog-mtha' gcod-pa'i rgyud phyi-ma, the joint work 
(or rendering) by Padmasambhava and sKa-ba dPal-brtsegs, 

we read: 

byang is the cleansing of the taking the without 
and the within as a duality, 

chub is consummateness in ultimate indivisibility. 
byang is the cleansing of the percepts related to 

the five senses, 
chub is consummateness in unchangingness, non­

discursiveness and non-calculating. 
byang is the cleansing of one's conceptual 

thematizations, 
chub is consummateness in the openness of the being 

divested of the linguistic limitations. 
byang is the cleansing of both the objective and 

the subjective, 
chub is consummateness in the non-existence of both 

the objective and subjective. 
byang is the cleansing of the thematization into 

specific characteristics, 
chub is consummateness in the non-existence of these 

characteristics. 
byang is the cleansing of the preoccupations and 

addictions to eternalistic extremes.l~ 
chub is consummateness in the ineffable expanse 

of Being. 
byang is the cleansing of the five or three poisons, 
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and 

ahub is consummateness in the five gestalt 
ex,periences and the five pristine cognitive­
nesses (founded on the gestalten) 

byang is the cleansing of whatever thematizations 
there may occur, 

ahub 1s consummateness in ultimate non-thematicness l5 

Bems is concern with ultimate meaning and value, 
dpa' is sovereignty over non-dual meaning and 

value; 
sems is concern with the meaning of unorigination, 
dPa' is sovereignty over the meaning of non-cessation. 
Bems is concern with the absence of birth and death, 16 

dPa' is sovereignty over (the fact that there is neither) 
transmigration nor metamorphosis. 

sems is concern with Samsara and Nirvana, 
dpa' is sovereignty over ultimate non-duality. 
sems is concern with the reach and range of the 

unchanging, 
dpa' has nothing to do with addiction and pre-occupation 

which cannot be enacted. 
sems is concern with the absence of objects and (al 

mind (about them) 
dPa' has nothing to do with good and evil, negation or 

affirmation. 
sems is concern with the intrinsic meaning of Being as 

a mother, 
dpa' is the inseparability of mother and child. 
sems is concern with the expanse (of Being) as 

unchangingness, 
dpa' is (to be immersed) in the expanse of ineffable 

ultimate bliss. 17 

The above quotations amply demonstrate that byang-ohub 

sems-dpa' is, primarily, a descriptive term for a quali­
tative (or, if you so prefer, a mental-spiritual) process, 
not a designatory term for a static or quantifiable entity, 

a 'concrete' person. Even so late an author as Mi-pham 

rgya-mtsho (1846-1912) is still fully aware of the fact that 

byang-ohub sems-dpa' is a qualifying term. He says: 

bodhi has the meaning of understanding from deep 
within and 

sat tva has the meaning of having a willingness 
(a 'mind' for it), which together means 'to 
deeply understand Whatever one may set one's 
mind upon. 18 

However the fact that this process may be pictured in anthro­

pomorphic images because, after all, this process concerns 
and involves man himself, merely helps to make it more easily 

understandable. The danger then is that the images may be 
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concretized and quantified into 'entities,' the proverbial 

multitude of Bodhisattvas in popular imagination. Neverthe­

less, the fact remains that the qualitative grasp of form 

and structural order is more immediate and, in this sense, 

precedes the quantitative grasp of number and magnitude. 

Therefore, visualizations and images have always played an 

important role in dealing with 'mysteries' -- man's life 
being no exception. Let us not overlook the fact that 

Newton's work in physics was largely geometric in spirit: 
that James Clerk Maxwell who did so much for the study of 

electromagnetism, 'pictured' and demonstrated its forces 

in terms of a field spreading throughout space; that the 

greatest physicists not only 'picture' the universe in terms 

of geometrical diagrams such as the Kruskal-Szekeres dia­
gram of the Einstein-Rosen 'wormhole' diagram, but even wax 

poetic in their descriptive imagery: 

No doubt further caverns are w~iting to be 
discovered by the fell-walker in his hunt for 
quarks, or, at the other end of the distance 
scale, in his quest for black holes, and in his 
investigation of quasars, whose prodigal rate of 
energy production is scarcely understandable in 
terms of physics as we know it. But caving and 
fell-walking are not the only activities. There 
is the vast task of prospecting fields whose 
general geography is understood, fields whose 
mysteries stem rather from the complexity of macro­
scopic matter than from fundamental structure. 
Think of the rich veins of are to be mined from 
the solid-state field; the curious seams of the 
low-temperature world; the startling versatile 
outcrops of the semiconductor and insulator 
fields; the polymer intrusion. Think of the 
liquid crystals, the volcanic plasmas; the 
slanting, deceptively ethereal, laser beams; 
some territories with jewels lying on the surface 
waiting to be picked up, some with jewels deeply 
hidden, none without jewels; the rich fields of 
chemistry and the vast subcontinent of biology. 
In them all the basic structure is established, 
the caves and pot-holes are scarcely visible 
in the far-off foothills and mountains, and there 
is overwhelmingly the busy, bewildering com~lexity 
of inanimate and animate matter to explore. 9 

This idea of byang-ahub sems-dpa t being a process and, 

as such, reflecting the dynamics of reality which, in a 
narrower sense, becomes human and social life, runs through 

the whole of the rNying-ma-pa tradition of Tibetan Buddhism 
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-- the 'older' school which presents Buddhism as a live 

force in contrast with the 'newer' schools which turned ever 
more 'academic' if not utterly stale. A dynamic view real­

izes that a process is directional, and this idea which is 

inherent in Buddhist thought has found its expression in 
the notion of a 'way' that is being travelled and in the 

wider conception of theg-pa (Sanskrit yana) which is more 

than what the traditional and 'static' translation of this 

term by 'vehicle' conveys. It suggests a pursuit in which 

one allows oneself to be carried on by the stream of evolu­

tion whose orientation is not fixed on any place on earth, 

but has as its te~oe the realization of spiritual organiza­
tion, the transparency and lucency of Buddhahood, which even 

as a 'goal' remains dynamic. Thus Klong-chen rab-'byams-

pa says of the byang-ohub eems-dpa'i theg-pa: 

Its essence is its having become the reliable 
impetus for or expertise in riding the huge wave 
of social responsibility by means of great com­
passion through having understood that all that is 
is (as open, not ontic) as the sky. Its definition 
is 'a great vehicle' because it leads to the 
reliable stronghold of ultimate freedom by any 
expertise one develops. 

Its purpose is to make those of superior intelli­
gence reach Buddhahood. 

Its goal is the realization of the eleventh level 
of 'light-everywhere.,20 

Similarly, Lo-chen DharmasrI (1654-1717), echoing the 

words of Klong-chen rab-'byams-pa, defines this term in 

these words: 

(Its essence) is to have become the reliable 
expertise in riding the huge wave of social 
responsibility by means of great compassion 
through having understood that all that is has 
nothing on tic about it. 

(Its definition) derives from the word 
bodhisattva, which is byang-chub sems-apa' , 
because owing to the great mental power (involved) 
there is absolutely no budging from the realiza­
tion of un surpassable limpid clearness and 
consummate perspicacity.21 

The evolutionary process passing through various 

stages as one of which we can explicate the term byang-chub 

sem8-dpa' -- takes place in a human individual who in his 
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growth (observable, on the physical side in the progression 
from childhood to adulthood, while not always noticeable, 

on the mental side) sets up specific norms which reflect 

the level the process has reached. This does not mean 

that a higher level supersedes the lower one which then 

can simply be discarded. On the contrary, each higher level 

embraces the lower one in a truly hierarchical (stratified) 
relationship, thus setting up an ever more richly orches­
trated reality in which man participates by becoming 

increasingly this reality. 

The byang-ohub sems-dpa' level is between the Bo-sor 

thar-pa level which it presupposes, and the rig-'dzin level 
to which the evolutionary process tends as the next higher 
one.~2 The SO-Bar thar-pa level is characterized by 

behavioura~ patterns, exemplified by the eight types that 
make up this level. These types are the monk, the nun, 

the novice (male and female) as well as a special type of 
female novice who seems to have been of a studious kind, 
and the lay person (male and female), as well as the indivi­
dual who observes fasting and other rites and rules. With 
the exception of the latter the remaining seven are fit 
to participate in the evolutionary process. This, at 
least, is the conception of the followers of the Citta­
matra philosophy, while the Madhyamikas seem to have been 

broader in outlook by allowing other life forms to parti­
cipate, even though, in the last analysis, the decisive 

step could only be taken by the human individual. 23 

On the byang-ohub sems-dpa' level the behaviour patterns 
are given new meanings by infusing them with ethiaa~ con­
siderations which bring out the value of whatever is and 

which are geared to the preservation and, even more so, to 
the furtherance of values, but never to a reduction of 
human beings to a mere response mechanism. This new level 
establishes a feedback link between the 'I' -- as a human 

being lowe it to myself to act in a human manner -- and a 
'Thou' (or 'other,' i.e. other-than-myself) -- the 'other' 

being included in and co-constituting a reality or world 
which is an intricate network of qualities. In addressing 
the other I establish communication with him or her, -- I 
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succeed in getting and remain on speaking terms with him or 

her, -- and thus the other is not a thing to be manipulated 
but a person to be appreciated, to be understood, to be 

'cared for.' This is the deeper meaning of the 'for-oneself' 
(rang-don) and 'for-others' (g2han-don). Social responsi­
bility rests on the emergence of ethical awareness, not on 

prescriptive sadomasochism. 

On the rig-'dzin level all duality has been resolved 

and emphasis is on the union with and unity of the evolu­

tionary force which is active throughout the universe. Here 

individual ethics gives way to ethics of whole systems which 
aims at making man to tune-in and to contribute to evolu­

tion generating its own norms in its continuous upward 

sweep. This ethics, too, addresses itself to the individual 

but it does not close the individual off from the universe. 
This ethics is grounded in and leads to 'freedom,' not as 

some static 'thing' or ontic entity, but as the creativity 

manifesting itself in the creation of a meaningful world 
-- meaningful because it is not the product of preconceived 
notions which have their root in opinionatedness (sems), but 

because it is an unfolding in primary cognitiveness (ye-shes) 

which is, as the Tibetans noted, an 'intelligence' (shes) 
that has been there all the time (ye) to direct, as We 
might say, the evolutionary process. Thus, these three 
levels of organization make, each in its own way, for 
'fluctuations' which lead to more complex and higher levels 
of dynamic regimes which themselves induce and guide (from 
a higher level) the ensuing 'mutations.' 

Erich Jantsch 2" has succinctly stated: 
A belief in evolution implies that man, and 

all mankind, share in a process of which the 
evolution of mankind is but a temporary aspect. 
Such a free attitude, going beyond any parti­
cular interests of the individual, system, or 
even species, becomes possible if man is also 
understood as sharing in a universal mind, of 
being immortal as spiritual energy. 

One may take exception to the term 'universal mind' because 
it is too apt to suggest an ontic entity with subjectivistic 
overtones, and also to the qualification of energy by 

'spiritual' because the term • spiritual' has been abused by 

having it indiscriminately applied to any eccentricity. 
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Nevertheless, it is this idea of 'energy' in evolutionary 
perspective that underlies the concept of bdep-gshegs 

snying-po or de-bzhin gshegs-pa'i snying-po, making itself 
felt in all its self-evolving norms, the former term empha­

sizing the 'felt' quality of this process in its optimal 
(bde 'pleasure,' 'ecstasy,' 'bliss') operation, the latter 
the direction (de) it takes. 

It is about time that we realize that, first, there is 
no such thing as 'Buddhism' and never has been, and that 
what is termed 'Buddhism' is a rich tapestry in the process 
of being woven. Secondly, this tapestry will not reveal its 
richness and beauty by being twisted through antiquated 
positivistic ideologies whose alleged objectivity is a 
pathological subjectivism, but only by allowing this 
tapestry to display itself before our eyes as an invitation 
to enter into a meaningful, ongoing dialogue with its 

message. 
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FOOTNOTES 

To give an example, if someone were to 'translate' the French 
iZ a Ze maZ de tete as 'he has the evil of the earthenware pot,' 
which is the correct philological rendering and then were to 
claim that this is what the French understood by that phrase, 
he would be considered insane, but when someone proclaims such 
absurdities as 'embryo of Tathagata,' 'substantial Body,' 'emanated 
incarnation Body,' and so on, which are not even philologically 
correct but merely reveal utter incomprehension of the subJect­
matter, by a strange volte-face, he is said to be a scholar. 

Don Ihde, Listening and Voiae. 
University Press, 1976) p. 49. 

toe. cit. 

A PhenomenoZogy of Sound (Ohio: 

I have left these terms untranslated intentionally. They are 
qualitative terms, hence the quantitative rendering of them in 
mechanical dictionary 'translations' by 'body, speech and mind' 
is certainly false. 

In pNying ma'i rgyud 'bum, vol. 2, pp. 121. 

Ibid. p. 631. 

There is no negation involved. rig pa is still there, though not 
at its best. The case is different with 'tshe-med which is the 
negation of violence. The corresponding Sanskrit wordS, avidYa 
and ah~Ba respectively, loo~ alike with their negative prefix 
a-, yet quite different functions are involved. 

Chos dbyings pin po ahe'i mdzod 

Ron-zom Chos-kyi bzan-po, (gsun thor bu).Collected Writings 
(Leh: 1974) pp. 42f. 

10 Ibid. foZ. 10 b. 

U Ibid. fol. 14 b. 

U This would be the simplest conceivable type of black hole (the 
so-called Schwarzschild black hole). However, if the 'mind' had 
been formed from something rotating or something having an 
electric charge or magnetic field, one would have to speak of a 
Kerr black hole or a Reissner-Nordstrom black hole with interest­
ing consequences as illustrated by the Penrose diagram. See 
William J. Kaufmann III, The Cosmic Frontier8 of General ReZativity 
(Boston: Little, Brown, 1977) sv. 

IS Gnas tugs '!'in po ahe'i mdzod, foL 10 b. 

14 rNying ma'i rgyud bum. This edition of early rNying-ma works is 
full of misspellings, omissions and other defects that mar 
calligraphic works. The correct version seems to have been 
rtag ohad zhen Cha(f8 byang. 
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16 The line is one syllable short; it seems shi has been left out 
by the calligrapher. 

17 Ibid., pp. 27f. 

18 Mi-pham rgya-mtsho, CoLLeoted Wopks vol. 2, p. 699. 

l' B.K. Ridley, Time, Space and Things (N.Y.: Penguin Books, 1976) 
pp. l55f· 

20 Theg pa'i mohog rin po ohe'i mdzod. vol. 1, pp. 116f. 

21 Collected Works, vol. 7, p. 46. 

22 These three levels are summed up under the term sdom-gswn. On 
. the literature about this topic, see my KindLy Bent to Ease Us 

(Emeryville: Dharma Publishing, 197 ) vol. 2, Bibliography. 

~ See for instance Grub mtha' Pin po che'i mdzod, pp. 190f. 

~ Erich Jantsch, Design fop EVoLution (N.Y.: George Braziller, 
1975) p. 138. 
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THE BODHISATTVA IDEA IN CHINESE LITERATURE: 

TYPOLOGY AND SIGNIFICANCE 

Yiin-hua Jan 

Right from the early days when Buddhism was intro­
duced to China, the Bodhisattva idea was one of the most 

important and popular themes in Chinese Buddhist literature. 

Chinese attention has constantly and persistently been 

attracted to this subject, and as a consequence, a large 

number of works accumulated. However, when one looks to 

references in an attempt to define what these works are, 

one will be surprised to find that a definition of Bodhi­

sattva literature in Chinese is rather ambiguous. Taking 

an early Chinese writer's words as an example, Hsieh Fu 

(~ft.. ) of the 4th century A.D. has written, "that a 
Bodhisattva is the one who has reached deep to the root of 

existence, and clearly knew the nonexistence of cause and 
conditions." He further explained that 'reached to root 
means existence is empty of the Self.' 'Clearly knew 

the nonexistence'means cause and conditions are ever restful 

in themselves. It is because of this twofold knowledge, 

that a Bodhisattva will not "renounce existence in order 
to enter into nonexistence," nor "put an end to cause­
conditions in order to return to emptiness."l This state­

ment gives a philosophical definition of Bodhisattva idea, 

and hence might lead the reader to think that the idea is 
purely philosophical. Henceforth, the literature itself 
must be philosophical. 

An eighth century Buddhist catalogue X'ai-yuan Zu 
(fJ1~) has given Bodhisattva literature a manifold 
definition: As a doctrine, the Bodhisattva literature 

deals with Dharmakaya which exists permanently: as a 

philosophy it deals with the principle (ti-t{) which is 

extensive and real; and, as a precept for spiritual cul­

tivation, the collection of the literature begins with 

the aspiration of the M~nd of Wisdom, and concludes with 

the Tenth stage. 2 
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If one follows the philosophical definition of the 

Bodhisattva idea, the doctrine of Emptiness (sunyata) 

becomes the central problem and that means the idea has 

no specific meaning of its own, but is a synonym of Mahayana 

philosophy. If, however, one follows the definition given 

in the catalogue, the scope of the Bodhisattva becomes 
broader: it deals with religious philosophy, experiences 
and precepts. In spite of these dimensions, the idea still 

remains a purely Mahayana viewpoint with a strong monastic 

flavour. The difficulty is that the Bodhisattva idea in 

China played a much larger and more important role which 
goes far beyond the aforementioned dimensions. 

Keeping this in mind, one would find that there is a 

variety of literature, both monastic, such as the doctrine 

of Dharmakaya and the Emptiness, as well as the precept 

for cUltivations. Apart from that, there are collections 

of literature that praise the compassion and power of 

individual Bodhisattvas, describe the holy places and tell 
stories of miraculous manifestations of the Bodhisattvas. 
Most of this literature is not only concerned with monastic 
doctrine, but is also meaningful to laymen, especially illi­
terate masses. Under these circumstances, it is clearly 

impossible to deal with all this material in this paper, 

though it is possible to point out typology and its soterio­
logical significance of this massive literature. From the 
viewpoint of Chinese Buddhism and Chinese civilization as 

a whole, a discussion on the typology and its significances 

are, probably, even more meaningful than some other aspects 

of the subject. 
Typologically speaking, the Chinese Bodhisattva litera­

ture can be divided into three categories: 
1) the translation and composition of the Birth-stories 

(jatakas) which deal with the past lives of the 

Buddha; 

2) the works of the precept of spiritual cUltivation 

leading to the attainment of Bodhisattvahood. Here 

the Bodhisattva becomes a spiritual goal and is 

attainable by every serious religiOUS man if he 

follows and acts upon the precept. 
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3) the literature on the worship of the Bodhisattvas 
as celestial beings, who are very compassionate and 

powerful, responsive to personal call and helpful 

to everyone. 

Typology One 

The earliest Chinese translation of the Birth-stories 

of the Buddha is the work done by Kang Seng-hui, ~<..1. i"" ) 
Liu-tu ohi-ohing (1'\4l~t ) or "Scripture on the accumu­
lation of the six Perfections." The work contains 91 

stories on the past lives of the Buddha. Another translation 

done in the same period was Chih-ch' ien' s (l it ) PU-8a 

pen-yuan ching (~ti -$-~~t" 'The Original Causes of the 

Bodhisattva'), a short work comprising eight stories. The 

last stage of Chinese translation in this category is 

represented by the works done in the 11th cent~ry A.D.' 

Like all the Jataka stories the main thrust of these works 

is to portray Gautama Buddha as a perfect being, who has 

accumulated great virtues through various lives before his 

last birth and the attainment of Buddhahood. This means 

his virtues are accumulative and it is impossible to attain 

it completely in one life span. It further indicates that 
the Buddha is compassionate and willing to help sentient 
beings, and is capable of dOing so because of the power 
and perfections he has accumulated in the past. 

The portrait of Buddha as presented to the Chinese 
people through the Birth-stories has many facets: He was 
a great being with great compassion, he knew the universe 
and the past, he possessed supernatural powers, had all 

moral virtues and universal support. Story after story, 

the Buddhist translators had repeatedly introduced to the 

Chinese such an image with these qualities of their religious 

founder. In order to have a more concrete idea of this 

subject, we may recount a few stories from this massive 

collection to analyse their meaning and impact on Chinese 

tradition. 

In one story narrated long ago, there were 500 merchants 

led by Akftajna, a trader from Baranasi, who had a successful 

mission in search of treasures from the sea. On their return 

journey, their ships were caught by the sea rak~a8a in a 
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whirlpool and thus were unable to proceed. The merchants 

were frightened and prayed to gods and goddesses for help. 
At that moment, there was a king turtle who had compassion 

on the merchants, and saved them by ferrying them to the 

shore. The turtle was exhausted and fell into a sleep after 

the ferrying. Akftajna then killed and ate the turtle and 
as a consequence of that ungrateful action, all the merchants 

were trampled to death by elephants. Typically in the 

Birth-stories, the Buddha tells his followers at the con­
clusion of the story that "the king turtle was me, the 
Akftajna was Devadatta, and the 500 merchants were the brah­
mins who are now converted to Buddhism."~ 

In other works of this group, the Bodhisattva also 
acted as a king called Sivi who had given his own flesh in 
order to save a pigeon. s Various stories of a similar 

nature can also be found in a number of translated scrip­

tures, especially the Miao-s6 wang yin-yuan ching ~,~/~£.. 
~~~t) ('The story of the king of beautiful body'). It 

claims that on the demand of the Yaksa, King Surupa first 
gave his son and his queen to the hungry demon to stop 
the hunger, and then offered himself for the same purpose. 
When the demon saw that the king's body and mind remained 
undisturbed by the bloody demand of human flesh, he knew 
the bodhisattva king 'would certainly attain the Supreme 
Wisdom. ,6 The story of the White rabbit king who offered 

his own body as well as the bodies of his sons to save a 

religious man's life, is another expression of the great 
compassion. At the conclusion of the story, the Buddha 
made the following remarks: "Throughout eons the Bodhi­
sattva has sought the law diligently and laboriously even 
at the expense of his body and life. After he was reborn 
as an animal, he was able to give up his body for the cause 
of the religion and jumped into fire as an offering to the 
hungry religious man ...... ? 

The Bodhisattva is not only compassionate but also 

knows how to act. This is, of course, required knowledge. 
The Birth-stories contain some instances of this aspect of 

the Bodhisattva idea: Tsa Pao-tsang ahing ( .. if ~ ttl. ) 
has two stories to this effect. The first one is called "The 
Buddha extinguished the three kinds of fire by the Wisdom 
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water." It says that when the Lord was on his way to South 
India, he stayed over-night in a village. The villagers 

had a party at which many people became disorderly and 
drunk. Fire had broken out and people were in a panic. 

'rhey went to the Buddha and begged: "Oh the world honoured 

lord, please help us." The Buddha told them that "all the 

sentient beings have three fires of attachment, anger and 
delusion, and I can extinguish them by the wisdom water. 

If this statement is true, the fire should be extinguished 
immediately." The fire went out at once when the words 

were spoken. 8 

Apart from the power of wisdom as regards present 

affairs, the Bodhisattva knows past lives and deeds very 

well. As a matter of fact, many stories are the testimonies 

of the Buddha's knowledge of the past. However, the story 

of the Ugly Princess is worthy of atte~tion as it is drama­
tic. According to the story, King Prasenajit had a princess 

called Lai-t'i (f~t~ ) who was extremely ugly. With some 
difficulty and a generous dowry, the king married the 

princess to a youth from a poor family. He warned the son­

in-law that he should never expose the princess to other 

people nor take her to any party. Because of this restric­
tion, the husband was often punished by his friends at their 
parties as he failed to bring his wife with him. The prin­

cess was distressed by this, so she prayed to the Buddha 
day and night continuously. She also asked why, when the 
Lord appeared in the world, and all beings benefited from 
the event, that she alone was left unattended. The Buddha 
was moved by the sincere prayers and so he emerged from 

the earth. At the moment when the princess saw the handsome 
hairs of the Buddha, her own hair became beautiful. As the 

Buddha continued to em~rge, her body was beautified accord­

ingly. Meantime, the husband's friends became curious and 

suspicious. They thought the nonappearance of the princess 

meant either that she was extraordinarily beautiful or ugly. 
They made the husband of the princess drunk so that he slept 

and then broke into the house and found that the princess 
was extremely beautiful. When the husband awoke from his 
drunken sleep he went back to his home, opened the door 
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and discovered the beautiful princess. The princess told 
the story to the husband and the latter reported this to 
the king. 

On an enquiry from the king, the Buddha told His 
Majesty that in a previous life of the princess, she had 

made some remarks about a Pratyeka-Buddha while making an 
offering to the latter. She said that this holyman was 

very ugly and his skin was like that of a fish, and his 

hair like that of a horse-tail. Because of the slanderous 
remarks, she was reborn as the ugly princess; because of 
her self-repentence she saw me; and because of her admira­
tion of Buddha's handsome body, her own body was transformed 

beautifully. 9 

The aforementioned story not only pointed out the 
Buddha's knowledge of past lives, but even suggests that 

he had supernatural powers that were capable of transforming 
the form and events of the physical world. This power was 
also displayed in another story about the mother of deity 

HarltI, who lost her son. It states that HarltI had ten 
thousand sons and the youngest of them was called Pin-chia-lo 
( ~ ~lIA ~ Pingala?). All of them were strong and rough, 
and they hunted and caught babies for their meals. People 
were frightened and reported this to the World Honoured One. 
The Buddha caught Pin-chia-lo, confined him and hid him in 
his bowl. When the mother deity found that her son was 
missing and was unable to determine where he might be, 
she visited the Buddha for help. The Buddha said "you 
have only lost one son out of the ten thousand, why should 

you worry about one? Are you aware of the pains of those 
mothers who have only one or two sons whom you have killed?" 
The mother diety promised to the Buddha that if she could 
find her lost son she would never kill other people's babies 
again. With this understanding, the deity saw her son in 
the bowl, but failed to release the boy with her super­

natural strength. So she went back to the Buddha again. 
The Buddha told her that ., if you are willing to take re·fuge 
in the Three Jewels, to accept the Five Commandments and 

never kill again till your death, I will return your son 
to you." 10 The deity followed and acted on the advice. 
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The Buddha then told the mother deity that at the period of 
Kasyapa-Buddha, she was the seventh and youngest princess 
of a king called Kai-ni, (~~rt'£) who had great merit but 
had disregarded the commandments. For that reason, the 

deity was reborn with a ghostly body. 

Apart from supernatural power and wisdom the Bodhi­
sattva possessed all human virtues. Taking filial piety 

as an example, various stories on this subject have repeat­
edly informed the reader that the Bodhisattva was absolutely 

perfect in this virtue. It is mentioned that there was a 
prince whose father and five elder brothers were killed by 

a disloyal minister. When the prince was warned that his 

life was in danger, he took his wife and young son and fled. 

On their way to another country, food ran out. The prince 
intended to kill his wife in order to save the lives of the 
son and himself. The son pleaded with his father to give 
his own flesh instead of his mother's. The story proceeded 
painfully as the boy cut three pieces of flesh from his 
body daily to sustain his parents and himself. with the 
last three pieces of flesh that remained, the boy gave one 
each to his parents and abandoned himself on the road. At 

that moment the god Sakro (i.e. Indra) appeared in the form 
of a hungry jackal and demanded the last mouthful of flesh 
that the boy had kept as the last ration for himself. The 
boy gave it to the jackal without any hesitation. Then as 
usual, Sakro was moved by the filial action and selfless 
generosity, so he resumed his real identity and helped the 
prince to regain the kingdom. The readers were told that 
the boy was the Buddha in a past life and the prince and 
his wife were the Buddha's parents in past lives. The story 
of Syamaka (Shen-mo-chia it.i (~) is another well-known 
story in this category. As his filial piety is so moving 

and so popular in China, even Confucian scholars took it 
over and included it in their book on filial piety. 11 It 
should be further noted that this story not only credited 

the virtue to the Bodhisattva, but also had a secondary 
claim as well; the Bodhisattva's respect and piety towards 

elderly people. This claim is stated at the beginning of 

some versions, i.e., that when Bodhisattva was living in 
the Tu~ita heaven, he constantly watched and reflected on 
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good and evil ways in the ten directions of the three world 
systems with the power of meditation. "He clearly saw the 

merits resulting from the deed of filial piety, the worship 
of the three jewels, the reverence to the elderly, and the 

retribution [of these deeds in1 the five ways of existence." 
It was in meditation that he discovered an old blind couple 

who were religious but needed help. Having been inspired 
by what he saw, the Bodhisattva vowed that, 'If my life 
ends, I would like to become their son, to support them 
unto their death. ,12 So it was by his own will, the Bodhi­
sattva was reborn as §yamaka. 

Some of the Jataka stories also informed the reader 
that holy men should not be slandered. Anyone going against 

this would receive punishment in this life or retribution 
in a future rebirth. la On the other hand, if one supported 

the religion and made efforts to satisfy the needs of holy­
men, he would be rewarded according to his contribution. 
The reward not only meant minor things, but even the king­
ship of a large or small kingdom.l~ 

Taking these representations as a whole, the Bodhi­
sattva idea as presented in various collections of the 
Birth-stories may be regarded as one typology of the litera­
ture. Here the Bodhisattva is portrayed as the most com­
passionate, wise, powerful and virtuous being who could not 
and should not be denied or slandered. This was a most 
powerful and dramatic phenomenon in Chinese tradition 
which certainly has surpassed the ancient Chinese idea of 

a religious leader. 

Typology Two 

The Birth-stories not only indicate the great virtues, 
the great wisdom and the great compassion of the Buddha as 
the founder and the leader of the religion, but they also 

implied positively that such virtues, wisdom and compassion 

are attainable by all the sentient beings through the means 
of spiritual cultivation. From a soteriological viewpoint, 

this spirit of attainability is more meaningful to a 
religious man who strives to get free from ·suffering. This 
spirit of attainability through cultivation is fully 
manifested in a number of translations which has consequently 



Jan/Typology and Significance (China) 133 

led to a series of commentarial literature. Of them, the 

"scripture on the Ten positions CDa§abhumika/shih-ti ching 

-r-~~t) has been recognized as the most systematic docu­
ment on the subject. As various studies on this system have 
been published and continuously investigated,15 it is 

unnecessary to repeat the Ten positions of the Bodhisattva 

cultivation here. However, what has to be noticed is that 

when the idea of cultivation for the Bodhisattvahood had 

attracted more attention, the scope of the idea gradually 

developed and enlarged. Such an evolution not only explains 
how the Chinese understood the idea and had cultivated them­

selves for it, but the evolution may also indicate the 

Indian development of the idea. 

The earliest Chinese translation of this literature 
was done by Chih-lu-chia-ch 'en ( :~:~lilE!~ Lokak!;,ema?) 

in the second century A.D. The work is Tou-sa ching 

{ ~t:7')-~t ).16 As early Chinese translations of Buddhist 

scriptures were done at the time when the techniques of 

translation were still underdeveloped, scholars are often 

reluctant to indicate what its original Indian title might 

be. Inspite of this difficulty, the topic of the scripture 

was, however, quite clear: 

The Buddha loves us [and knows] the 
thought of Bodhisattvas, so he kindly showed 
us ••• the Buddha lands in the ten directions, 
••• the countless teachings ••. the ten dharmas 
where the Bodhisattvas were dwelling. Showed 
us the ten dharmas which the Bodhisattvas were 
practicing. Showed us the ten methods by which 
the Bodhisattvas confess. Showed us the ten 
places of Tao. Showed us the ten towns of 
Sodhisattvas. Showed us the ten places of 
Bodhisattvas' vows. Showed us the ten clever­
nesses of Bodhisattvas. Showed us the Ten 
Concentrations of the Sodhisattvas. Showed us 
the ten flying methods of Bodhisattvas. Showed 
us the ten seals of Bodhisattvas •.•• 17 

As all these items are numbered ten, I suspect that the term 

tou-sa (~":~'!r ) was probably a transliteration of the 

sanskrit word dasa. 
In comparison with the above mentioned, the second 

existent translation of the group became more concrete in 
its programme. This word was done by Chih-ch'ien in the 
early decades of the third ce~ury A.D. le The work is the 

P'u-sa pen-yeh ching (~Ul::$:.~~t) or 'The Original Actions 
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of Bodhisattvas.' Apart from a preface which sets the 
discourse in its context, the scripture concentrates on two 
subjects, namely 'Vows and Actions' (yuan-hsing ,~-tf 
and the 'Ten Positions.' In connection with Bodhisattvas' 

vows and actions, the fundamental question is "what is the 
cultivation that accomplishes the sagacious way of the 
Buddha?" 19 In the chapter on the 'Ten Positions,' the 
answer is this: "those who searched for Buddhahood, have 

ten places to dwell. The past, the present and the future 
are all accomplished by this.,,2o This is the earliest 

list of the Ten positions in Chinese texts. ~ 

By the end of the third century, Chu Fa-hu (~~ ~~ 
Dharmarak~a) had systematically translated a number of new 
works. Of them, two titles are directly connected with the 
cultivation of Bodhisattvas: the first is P'u-sa shih-chu 

hsing-tao p'in (~~t1~~f~:a), which is in many points 

'similar to and connected with the Ten Positions of Bodhi­

sattvas. The second title is the Chien-pei i-ch'ieh chih-te 

ching (l~~i~ ...... ,j;i1JJ8 ft.:~ 'the Scripture on the Gradual Comple­
tion of all the Virtues of Wisdom,' which has been identified 
with the Scripture on 'Ten Positions.' 21 These two works, 
translated by the same person, are very significant as they 
indicate that the two texts, though related, are not the 
same. From this point onward, the texts on the practices 
of Bodhisattvas have been introduced to the Chinese based 
either on the system of 'the Ten Positions' or on 'the Ten 

Dwellings. ' 
The accumulation of Bodhisattvas' practices increased 

as time went on. This is evident when Buddhabhadra trans­
lated t~e Hua-yen Ching (~ft~{ Avatamsaka or 'Flower 
Ornament'), the sets of the 'ten actions,' the 'ten goals 

or directions (shih huo-h8iang-tJl!~)', 'the ten knowledges 
(or illuminations shih-ming1r'~)' and 'the ten endurances' 
were established besides the 'ten dwellings' and the 'ten 
positions. ,22 Another set of the 'ten concentrations 

(shih-tin{J -r}t) , was added on in the seventh century 

translation of the sarne scripture. 23 These sets of culti­
vation may not have been as significant as the texts claimed, 

yet the picture is clear that the qualifications and virtues 
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of a Bodhisattva are much more serious and complicated than 
the well-known Mahayana doctrines of 'ten positions' 

(dasabhumi) or the 'six perfections' (~ad-paramita) indicate. 
This does not mean that the 'ten positions' and the 

'six perfections' were not important in the Bodhisattva 
doctrine, but only that during a later period the doctrine 
became richer and more complex. Consequently, more atten­
tion should be given to this later development. Such 

attention would point out that the Bodhisattva idea did not 

become static even after the formation and maturity of 
Mahayana Buddhism. 

The different versions in Chinese translation of the 

'Ten positions' not only provided scholars with evidence 
of various recensions of the scripture, but also brought 

forth some problems. However, whatever the problems might 
be, the intention and the core of the scripture is clear 
and non-controversial. In order to show this, a passage 
from different translations of the scripture is put forward 
as an illustration. The passage quoted from the different 
versions of the text is arranged in chronological order. 

The passage is from the third (or second) paragraph 

of the Shih-ti Ching (1r~~). The earliest version in 
existence is that by Dharmarak~a which reads as follows: 

At that time, [Vajragarbha Bodhisattva] awoke 
from the Concentration after a short while. He 
paid homage to Bodhisattvas and explained: 

Oh son of the Most-victorious, I have 
clearly understood the vows of Bodhisattvas 
[that] destroy the net of doubts, and 

cannot be destroyed by anything. Nothing 
is born (by itself) in the World, neither 
is there evil nor rift (hsin'f ). The 
realm of dharmas is great and extensive, 
it is neither far nor near. Where they 
(i.e. Bodhisattvas) travel and dwell 
resembles empty space, and thereby they 
relieve or support all the sentient beings 
of the ten directions. The Sons of the clan 
should know that these were possible because 
the past Bodhisattvas and the ancient Buddhas 
had ferried over by means of the Wisdom Ground 
(hui-tirt, ~ ) . The future and the present 
ones would also be like that •••• 2~ 
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The next version is that of KurnarajIva: 

Vajragarbha Bodhisattva then arose from 
the COncentration, and told Bodhisattvas: 

Oh sons of the Buddhas. These are the 
works of Bodhisattvas. They should be 
decided first with skill by yourself, 
without fault or distinction; pure and 
clear. They are as great and extensive 
as the realm of dharmas. They are as 
ultimate as the empty space. They cover 
all the sentient beings in Worlds of 
Buddhas in the ten directions. For the 
sake of saving and ferrying over all the 
beings of the world, they are protected 
by the supernatural power of the Buddhas. 
Why is this so? [Because] Bodhisattvas, 
Mahasattvas entered the Ground of Wisdom 
of the past Buddhas ,and will enter the 
Ground of Wisdom of the Buddhas of present 
and future. 2.5 

A few years later appears the version rendered by 
Buddhabhadra. The version is more or less identical with 

the translated version of KurnarajIva. 26 

Siksananda's version of the passage reads comparativeiy 

simply: 

Vajragarbha Bodhisattva arose from the 
Concentration and universallr told all the 
Bodhisattvas: 

oh sons of the Buddha, the vow of good­
ness is decisive, not mixed with infections 
and invisible. It is as great and extensive 
as the realm of Dharma. It is as ultimate 
as the empty spaoe. It is eternal and exists 
in all Buddhas' lands. It saves and proteots 
all the sentient beings, and proteots all the 
lands of the Buddhas. It enters the Ground 
of Wisdoms of the past, the future and the 
Buddhas. 2.7 

The last Chinese version of the passage was rendered 

by sIladharma during the eighties of the eighth century A.D. 
It represents the last effort on the subject as far as the 
translation is concerned. The version reads thus: 

[Vajragarbha Bodhisattva] then arose from the 
COncentration and universally told all the 
Bodhisattvas: 

Oh sons of the Buddhas, this surely is the 
vow of Bodhisattvas. It is deoisive, not 
mixed and cannot be reflected completely. 
It is the great and extensive realm of dharma, 
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the exhaustive nature of empty and eternal 
space. It is capable of saving all the 
sentient beingsl only the sons of Buddhas 
are dwelling peacefully in this vow. Only 
from here one is able to enter into the 
Ground of Wisdom of the past Buddhas, 
Tathagatas, able to enter into the Ground 
of Wisdom of the future Buddhas, Tathagatas, 
also able to enter into the Ground of Wisdom 
of the present Buddhas, Tathagatas. 28 

137 

The five versions of the passages quoted above have 

illustrated three points: first, that the basic factors 

are identical. All of these versions inform their reader 

that the lecture was delivered by the Bodhisattva after 

he had arisen from the concentration; second, the differ­

ences are concerned with the descriptions of the Bodhi­

sattva's vow: in the final Version, the confidence of 
entering into the Ground of Wisdom of Buddhas of the past, 

the present and the future. Only KumarajIva's version 

has rendered the vow as works (Shih~), but the rest have 
all stuck to the central problem of the vow of Bodhisattvas 

and its power. Moreover, inspite of the different and 
identical points, the spirit and the focus of the passage 

is clear; i.e., that the Ground of Wisdom is attainable 

through the cultivation of the vow. From the religious 
viewpoint, this confidence of attainment is the most mean­

ingful element, and it has inspired the Chinese Buddhists 
in their religiOUS pursuits • 

. The different rendering of certain terms or passages 

often put scholars in a dilemma: was it a mistake in 
translation or was it based on a different version of the 
original text? Both are possible. This dilemma is not 
only a problem to the critical scholarship of our time, 

but a constant question in the minds of Chinese Buddhists 
throughout the ages. In this connection, it is interesting 
to have a glimpse of how Chinese scholars taCkled the problem 

and the different renderings of the titles of the scripture 

is a good example. 

The title of the text translated by Dharmaraksa is 

called Chien-pei i-()h' ieh ahih-,te ()hing (7.f1f~"- m ~ ~\f.'L 
which may be translated as the 'Scripture on Gradual Comple­

tion of all virtues of Wisdom.' In the version done by 
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KumarajIva, the title is rendered as the Shih-ahu ahing 
(--r1-t f,t.) or the 'Scripture on the ten Dwellings.' In the 

two versions of Hua-yen ahing (fit~t ), the chapter is 
called, Shih-ti p'in (1"~~fa) or the 'Ten Positions.' When 
the Chinese commentators discussed these different titles, 

they did not look into the problem from a historical-textual 

angle but rather from a soteriological angle. In the 
1J; ~II JI-t. :1~ 

Commentary of Hua-yen Ching (Hua-yen Ching shu ~~~~~/~ ), 
Ch'eng-kuan ;1tilL(73B-B39) explained the problem as follows: 

According to the Pen-yeh (;;t;;.jt), the word 
ti (~e. ground, earth) means ah'ih «(-tto hold, 
to maintain), to hold innumerable merits. It 
also means the producing and maturing of all 
fruit from causes, it is therefore called the 
'ground.' The Origina~ Commentary has explained 
the meaning 'to produce, to mature and to 
maintain the Buddha-Wisdom.' 29 

On the rendering of the 'Ten Dwellings,' the commentator 

quoted from the JIm-wang () hing (..(::.:f. ~t:.) : 
The entering into the principle ("li;:f..) 

of ppaJna is called dwelling. The merit 
from the dwelling is called the ground. 30 

As regards the other title, the 'Gradual Completion of All 
Wisdom-merits,' the commentary states it is so as 'the later 
Virtue (of Wisdom) excelled the previous ones; hence, it 
is called Gradual Completion. Gradual Completion means 
Accumulation. ' 31 

From the foregoing discussion one may conclude that 
in spite of the textual differences that exist in different 
versions of the scriptures on the Ten positions of the 
Bodhisattvas, the central message of this typology of 
literature is clear, that the religious goal is achievable. 
At the time when the Chinese were giving little attention 
to the spirit of attainability, here and now, through 

religious cultivation, the introduction of the Bodhisattva 

idea on spiritual cultivation is of historical significance. 

Typology Three 
The introduction and the development of Mahayana 

Buddhism in China brought another type of Bodhisattva litera­

ture; namely, the belief and the glorification of certain 

prominent Bodhisattvas as saviours. Compared with the other 
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two, this type of literatufe was more popular and had 
tremendous influence on the Chinese masses. As a result 
of this influence, festival and rites for worshipping these 
Bodhisattvas have been instituted in China, and centres for 

pilgrims were established. Of the Bodhisattvas' holy 
places, four are very famous, viz., the P'u-t'o Mountain 

( ~ft~, ) which is the centre for the worship of Kuan-yin 
(tt -f ), the Wu-t I ai Mountain (ft,. f.5,J...\ ) I for Wen-shu 

( 1:.. ~:1" ManjusrI), the O-mei (A\'~I~ ) for P' u-hsien 

(;f'1 Samantabhadra), and the Chiu-hua (-ILf) for Ti-tsang 
(¢L.!A' Ksitigarbha) • 32 

Amongst all the eminent Bodhisattvas, Kuan-yin (tt1-
is the most honoured. Though this name has been usually 
identified with its Indian counterpart, Avalokitesvara, 
the tradition had drastic developments in China. To a 

certain extent, the Chinese development transformed the 
Bodhisattva in Indian characteristics beyond recognition. 33 

The early introduction of the name Kuan-yin is traceable 

to the Ch' eng-chi;. kuang-ming ting-i ahing 3~ (11\' ~~ e~ 
~~,~) translated by Chih-yao (t.4t) in 185 A.D. 
However, the more important work on the Bodhisattva is the 
well-known Lotu8 Sutra, which was first translated into 
Chinese by Dharmaraksa in 286 A.D. This text claimed 
that even when one h~ard the name of Kuang-shih-yin (JjL~ 
aloka-loka-svara) merely by chance, it would produce a 
power which would free one from various afflictions; allow 
one to remain unhurt in a blazing fire, not drown in 
turbulent waters, remain safe in natural as well as in human 
disasters'that might occur in sea trades, remain uninjured 

through actual execution, be undisturbed by demons and 
spirits; allow one to escape from jails if one is wrongly 
and unjustly sentenced by a wicked or evil county magistrate, 
remain safe during a robbery, be free from attachment, 
anger and delusion, have beautiful children as one wished 
for •••• The powers ascribed to Kuan-yin are indeed potent 
and extensive. 

Centuries after Dharmarak~a's systematic introduction 
of the Kuan-yin doctrine, the socio-political situation in 

China had deteriorated considerably, wars continued 
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incessantly, and great suffering was brought to the nation. 

The Buddhist doctrine of suffering and impermanence was 
no longer an abstract philosophy nor a remote dogma, but 

a living reality which could befall one at any moment. 
Under these circumstances, the search for safety and the 

yearning for security was a natural consequence; and 
Kuan-yin became the most appropriate object for worship. 

It is then no surprise to find archaeological evidence to 
support this fact. According to the study of Tsukamoto 

Zenryu, Kuan-yin worship was the most predominant feature 

during the North Wei period as there were 197 images of the 
Bodhisattva counted in the Lung-men (1ntp~ ) caves. 
This is the largest number of individual Bodhisattvas. 35 

As far as literature is concerned, the translation 

of Indian works on Kuan-yin grew continuously until the 

11th century A.D. Though there is no doubt that these 
translations enriched and substantiated Chinese conceptions 
of Kuan-yin worship, the influence of the translation at 
this stage probably only had limited success within monastic 
circles. In contrast with the translations, the Chinese 
compositions have played a more important role in the 
spread of Kuan-yin worship in China. Of the original 
Chinese compositions, there are records on Kuan-yin's 
'miraculous efficacy,' the 'fabricated or spurious trans­
lations,' and the gazetteer of pilgrim centreS. 

The early Chinese reaction to the power of Kuan-yin 

is represented by the Ying-yen ohi ~~t~ ) or 'Records 
on Miraculous Efficacy' of Kuan-yin. A number of writings 

on this subject had taken place during the period of the 
Six Dynasties (220-582). ,The earliest composition in the 

series, by Hsieh Fu (~r'~) of the fourth century was 
lost, but .the subsequent works by Fu Liang (pf~ 374-426), 

Chang Yen (r&, 7ft ), and Lu Kao (~~ 459-532) were all 
discovered in Japan. 36 The full text of the discovery 
along with annotations from Makita Tairyo has been published 
by Tsukamoto. 37 Apart from these three records, a few other 

texts of a similar nature were also found, and some of them 
have fragments from the original text. 38 
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Of the miraculous stories, the collection made by 
Lu Kao is the most lengthy and significant work. It 
consists of 70 stories which are classified according to 
the powers of Kuan-yin as described in the Lotus Sutra: 
3 people were saved from fire, 1 saved from the ghosts, 8 

from executions, 22 freed from jails, 14 from robbery, 1 got 
a male descendant, 5 found the road while lost in the jungle 

or on the mountain, 4 returned back to their home country 
after long and dangerous sojourn, 3 were cured from serious 

diseases, 2 remained unharmed while threatened by 
animals •.•• 39 

A number of texts related to the worship of Kuan-yin 
have been suspected by some modern Chinese and Japanese 
scholars of being 'fabricated' or 'spurious' scriptures.~o 

This though is not the place to discuss these complicated 
problems. As far as the present topic is concerned, one 

point is quite clear: vis., whatever the origin of these 
texts might be, their very existence indicates the popularity 

of Kuan-yin worship beyond any doubt. The reason for the 
popularity is explained in the material itself. Taking the 
Xao-wang Xuan-shih-yin ahing (;fj! ,tt £1"#:. ) as an 
example, the text is now universally recognized as an ori­
ginal Chinese composition, which has pointedly claimed that: 

If one recites this scripture for a thousand 
times, 

And keeps it continuously in mind thought after 
thought, 

He will not be harmed by flames, 
And sword will break when it is brandished 

on him. 
Anger turns into happiness, 
He will survive at death. 
Do not think these are empt?' words, 
For Buddhas speak no lies.~ 

The quotation here recalls the statement in the Lotu8 Sutra: 
"if, again, a man who is about to be murdered calls upon the 

name •.• then the knives and staves borne by the other fellow 

shall be broken in pieces, and the man shall gain deliver­
ance. I 42 

The claim of miraculous efficacy is not merely a 

restatement alone, but is accompanied by a testimony. The 

testimony claims that during the sixth century A.D. there 
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was a minor officer in North China who was a devoted 
believer of Kuan-yin, and who made and worshipped an image 
of the Bodhisattva. Toward the end of the Yuan Wei (Lf~ ) 
dynasty, the official was captured and tortured by rebels. 

The night before he faced execution, he prayed to the 

saviour for help. Suddenly he felt as if he stood in front 

of the monk who taught him to recite the scripture. And 

he recited the text. Next day when the execution was being 

carried out, he remained alive and unharmed as the execu­
tioner broke the knives three times. The knives broke into 
pieces whenever they were brandished on his neck. He again 

worshipped the saviour's image after he was released safely. 
To his surprise, he found three traces of knife-chopping 
on the neck of Kuan-yin's image. Henceforth, the text is 
also called 'Knife-broken scripture' ~3 (Che-tao ahing 

~f( 11 ~t.. ). At a time of war and anxiety, any claim of 
rescuing power is always attractive. And when the power 
is testified with a story such as the one we have just 
told, its efficacy surely looks more authentic and alluring. 

Another form of testimony of the miraculous power of 
Kuan-yin is the gazetteer of the places of pilgrimage. 
Such a gazetteer usually contains scriptural evidence of 
Bodhisattva's powers and merits, geographical guides of the 
place, miraculous manifestations, historical events, hymns 
in praise of the Bodhisattva, and poems on the scenery. 
From these, one may have a glimpse of this type of litera­

ture. It combines elements which are of interest to differ­
ent kinds of pilgrims with different levels of literacy. 
To the mind of this author, the most important and new 
element is that the Bodhisattva's compassionate acts are 
not only described in scriptures and testified to by past 

experiences, but even more significant is that he or she 
still responds to prayers at any moment. A sense of this 
present possibility of response makes the whole pilgrimage 

and religious concern more immediate, personal and meaning­
ful, especially to those who are in trouble. This is a new 
dimension in religious literature. It is also a new 
dimension in the Bodhisattva worship. As far as Kuan-yin 
worship is concerned, the most widely-known gazetteer is 
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• I ,~, P J.., ·tKi 
the P'u-t'o-to-chia shan chuan (~Pi.~ ~ 'i""J 'A Record 

on the plu-t'o lo-chia Mountain.')~~ 

At a more popular level, there is a fragment of pien­
wen (~~ ) from Tun-huang cave now preserved in the 
Bibliographique Nationale in Paris~~ though it has been 

published under the title of A Disoourse on the Lotus 
Sutra~6the existent fragment focuses on Kuan-yin worship. 

The text begins with "Those who worship Kuan-yin will have 

great luck. This has been praised by the Buddha at Vulture 

Peak Assembly"; and it ends with "those who hearing and 

reciting the name of Kuan-shih-yin Bodhisattva's name, 

would obtain such immeasurable and limitless profits from 
the merit." ~7 

The Kuan-yin worship developed continuously during the 
later period. This development is testified to by the 

evidence which appears in the Pao-chuan (~ ~ 'Precious 

Scroll') literature. Two pieces of the Precious Scrolls 
have been pointed out by Chen Cheng-to as significant 

religious composition in folk literature, namely the 

'Precious Scroll on Hsiang-Mountain' (Hsiang-shan pao-ohuan 
fi-.z... f,!:-) and the 'Precious Sc.roll of the Kuan-yin Fisher­

woman' CYu-Zan Kuan-yin pao-ohiian~@Ji JU'f& ). ~8 On 
the subject with which the present paper is concerned, the 
last title is more meaningful and hence is worthy of dis­
cussion. The Scroll states that when Kuan-yin saw the 
inhabitants of the fishing village Chin-sha-t' an (l~;I~~;1f1.) 
become so greedy that they caught and killed more fish 
than necessary, the Bodhisattva descended and appeared at 

the village as a beautiful young girl. Being charmed by 
her beauty, the village chief fell in love and proposed to 
marry the girl. She agreed to the proposal with the condi­

tion that he had to become a Buddhist; hence, not to take 

any life. The chief and his cohorts accepted the condition 

and converted. Though the girl died on the wedding night, 

the village became virtuous as a result of her appearance. 

Studies on this story by M. Sawada illustrate that it was 

a very popular legend of Kuan-yin, because the fisherwoman 

has often been referred to in Chinese literature from the 
T'ang dynasty until very recent times.~9 
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A special point of interest presents itself in this 
legend in that the fisherwoman came to the world not in 
response to a prayer or call, but because she was inspired 

by her own compassion for the loss of the lives of fish. 

This means that Kuan-yin is not only responsive to pleas 
but even descends to the earth by her own will if the 
situation demands it. 

To sum up the discussion on the Bodhisattva's role as 
saviour as personified by Kuan-yin, one fact is clear: 
vis., these Bodhisattvas are all-powerful and compassionate. 
They are capable of and willing to save all sentient beings. 
Their efficacy is known and attested. This was the case 

in the past and probably still is at the present time. 

Conclusion and Significance 
From the foregoing discussion, it is clear that there 

are three typologies of Bodhisattva literature in Chinese; 

each typology represents a different aspect of the Bodhi­
sattva idea. When these aspects of the idea are put into 

a larger context, their significance and contribution to 
the Chinese tradition as a whole and religious traditions 
in particular, become very evident. 

The Birth-stories represent the first typology. The 
idea of a Bodhisattva presented there is that of a perfected 
Being of wisdom and compassion, whose virtue is cosmological 
in dimension, and who is powerful, willing and capable of 

sacrificing his own life for the benefit of others. When 
this image of a religious founder is compared to the pre­

Buddhist Chinese tradition, the new dimension and signi­
ficance of the Bodhisattva idea becomes overwhelming. In 

ancient China, 
qualifications 
are regarded as 
What are they? 

Yao as: 

the outstanding features of a leader are the 
of the sage-kings. Emperor Yao and Shun 
the personification of these qualifications. 

The Grand Historian has praised Emperor 

His benevolence like that of the Heaven, his 
knowl.edge like that of gods. Men turned to him 
as if following the suo, and admired him as if 
looking on the rain-cloud during a drought .50 

As for Emperor Shun, he was idealized as a most virtuous and 

able administrator, and "well-known by his filial conduct. usl 
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Compared with these ancient Chinese features of a 
religious leader, the virtues of the Bodhisattva as repre­
sented in the Birth-stories are much more imaginative, 

comprehensive and positive. The Buddhists claim that their 

founder perfected all these qualifications not only in the 
present life but a long time ago. The Buddhist has out­

weighed the ancient Chinese leaders by many lives as the 
Chinese concept of the sage-king is limited by the span 

of present life only, and is ambiguous about what is beyond. 
Taking the benevolence of the exalted sage-king Emperor Yao 

as an example, he was credited with the invention of the 
calendar, the selection of good and able officials, etc. 52 

These, though great events in the history of civilization, 

still lack a personal touch as most of the contributions 

were made by the officials. 
The image of the religious leader built up on the 

Birth-stories is quite different. For example, in one of 
the past lives of the Bodhisattva, the leader saw ,and 
sympathized with the poverty of his people. He appeared 
in the world as the king, went and experienced many adven­
tures, brought back treasures and relieved the poverty­
stricken people with wealth. 53 The Bodhisattva king not 
only saved his people by personal effort through dangerous 
adventures, but gave his own blood and flesh to save other 
people, animals and even demons and humbled himself by 
being re-born as an animal or bird. In ancient Chinese 
tradition, man has distinguished himself from the realm of 
animals by his moral conscience 1 and sages have distinguished 
themselves from ordinary men by their perfection in the 
moral path.5~ One never heard of a sage-king becoming an 
animal or a bird by his own preference1 it is even impossible 
for him to become an animal for other people's sake. In 
contrast to the pre-Buddhist Chinese tradition, the Buddhist 

image of the leadership is more lively, concrete, cosmologi­

cal and personal. 
The second typology of the Bodhisattva literature demon­

strates the Buddhist claim that their religious goal is 
attainable through cultivation. Many Chinese were converted 

into Buddhism precisely because the Buddhist tradition had 

its concrete and detailed spiritual map. A Buddhist thinker 
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has questioned the Classical tradition of China by these 

words: "If, as they say, myriad creatures were generated 

spontaneously without cause and conditions ••• then 

immortals would not need to rely on elixirs nor a peace­

ful country or the help of the capable and wise." In that 

case who needs a religion? On the other hand, if one 

follows .the Confucian doctrine, believing the world to be 
governed by the will of Heaven, "then Heaven gives pros­
perity to those who conform to the Way." Further, "If 

calamities, disorders, and rebellions are dependent on 

the Will of Heaven," then what is the use of the sage and 

his teaching?ss The principal difference between the 

Buddhist and classical Chinese philosophy lies in the 

Buddhist claim that they have a causal philosophy in under­

standing the corresponding cultivation in achieving the 
goal. 56 

This does not mean there is absolutely no Confucian 
program for personal cultivation; one could easily point 

out the well-known moral programs as mentioned in the 
Gveat Leavning thus disproving the Buddhist criticism. 57 

One should, however, remember that the Gveat Leavning itself 
became prominent only after the Buddhist criticism. The 

text was obscure as a part of the ceremonial manual, the 

Li Chi (~t ~L;) or the Book of Rites. It was under the 
Buddhist pressure, that the Confucian scholars began to 
read and rediscover the text. In other words the Confucian 
program in fact became prominent due to the Buddhist stimu­

lus. s8 With this in mind, it may be said that the intro­
duction of the achievability of the religious goal through 

cultivation was probably a turning point in the history of 
Chinese religions. This philosophy of action not only 
played a great role in Chinese Buddhism but also forced other 

Chinese philosophies to redirect, rediscover and revitalize 

their traditions. 

The third typology of Bodhisattva literature in China 

is more related to the Chinese masses. As far as illiterate 

Chinese were concerned, they remained uncared for in tradi­

tional China, and were often caught in a terrible situation. 
For them, the introduction of the Bodhisattva idea 
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represented the concept of much-needed personal deity. 
The Bodhisattva is a compassionate being that anyone could 

adore, anywhere, anytime. In return, the Bodhisattva 
would save the worshipper at the moment of danger and dis­
tress as these compassionate beings are more intimate and 
effective. 

Comparing these personal, warm and efficacious quali­

ties as ascribed to the Bodhisattvas in the popular litera­

ture with the pre-Buddhist deities in China, the Bodhi­
sattva concept was something new and needed. As far as 

available evidence is concerned, the ancient Chinese 
deities could probably be classified into three categories, 
namely, natural, moral and ancestral. The worship of natural 
phenomena represented by sacrifices to Heaven, Earth, moun­
tains and rivers, etc., lacked the warmth of personal rela­
tionship. Heaven also has a moral dimension, but that was 

rather remote to the masses in ancient China. In the first 
place, the sacrifice to Heaven was solely assigned to the 
Emperor on the throne. Secondly, moral quality was usually 

explained in philosophical terms, and thirdly, even if one 

accepted the moral law, the law operated automatically and 

solely on a moral basis. In that case, worship became 
unnecessary if one was perfectly moral or hopeless if one 
possessed no moral qualities. To put it simply, it had no 
mercy, and it would be meaningless to pray. Ancestral 
worship though has been a highly regarded practice in China 
since antiquity. However, this worship was confined to 
family circles only. Moreover, the efficacy of ancestral 
influence in a low and poor family is highly questionable. 

With this religious background in mind, the introduction 
and development of the Bodhisattva concept as a personal, 

intimate and compassionate deity was indeed a great relief 
and a source of enrichment to the Chinese masses. To look 

at this concept from a historical viewpoint, this was 
probably the first time in Chinese history that a clearcut 
concept of personal deity had emerged. It is no surprise 
that Bodhisattva worship became so popular in the country 

and was even incorporated into other native religions in 

China. It gave the Chinese masses great hope, the hope for 

salvation. It showed great compassion, the compassion 



148 Bodhisattva Doctrine 

distressed people needed. It represented a great willing­
ness, the willingness of Bodhisattva to help people. It 
claimed the possession of great powers, the powers that 

overcome all impossibilities. 
To recapitulate, the Chinese Bodhisattva literature has 

presented three typologies of the Great Being: it introduced 
a new image of the religious founder through the past lives 
of the Buddha; it provided a spiritual map to man, and indi­

cated that the religious goal was attainable through culti­
vation; it brought to the Chinese masses a warm, compassion­

ate and powerful personal deity. As a result of a combina­
tion of these new concepts and the Buddhist religious sys­

tem as a whole, the effects were as accurate as the lamen­

tation of a leading Neo-Confucianist that "the heretical 
teaching of Buddhism flourished for the one thousand and 
five hundred years since it was established in the country.lI~ 

Judging from the evidence presented in this paper, one 

may even venture to say that, as far as the Bodhisattva 

idea is concerned, the influence that Buddhism exerted 
is much longer than the Neo-Confucian thinker thought. 
Because even long after the Neo-Confucians succeeded in 
replacing Buddhism as the main stream of influence on the 
Chinese intellectual, the worship of Bodhisattvas still 
grew amongst the Chinese masses. Even in the most recent 
decades, Kuan-yin still appeared in Chinese opera as a 
helpful and compassionate being. This image was clearly 

demonstrated in one of the popular operas, Chui-yu ~,~, 
The Romance of the Fish) which was performed constantly in 
China during the fifties of the present century. 60 
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The Buddhism which was first presented to the Chinese 

was a tradition that had undergone five centuries and more 

of development in India and Central Asia. With this long 
period of expansion and history, Buddhism ~rrived as a 
system that had evolved into a number of distinct schools 

in conflict with one another over doctrine and practice. 
These splits within Buddhism were invisible to the Chinese 
who first explored the new religion of the barbarians. One 

of the important elements of these divergent schools 
centered on the concept of the Bodhisattva. When the 2nd 
century translation bureau of An Shih-kao started to dis­
seminate texts among the literate Chinese, the complexities 

of the Bodhisattva doctrine were made available with no 

concern about the wide range of ideas represented in texts 
belonging to a variety of sectarian divisions. For example, 
the term "bodhisattva" appeared in the translated texts 
of the 2nd ~nd 3rd centuries as the title of the Buddha 
§~yamuni prior to his enlightenment, that is to say that 
it was used in the jataka tales which recounted his long 
series of births and deaths. 1 In addition to this use of 
the word as referring to the former lives of Sakyamuni, 
it was also a designation for beings living in other worlds 
or at some long distant time period of the past. For this 

latter type, we may refer to the Mahayana jataka tale of 
Sadaprarudita and Dharmodgata found at the end of the 
A~ta8aha8rikaprajnaparamita8utra.2 This Mahayana jataka 
was used to illustrate the continued life of enlightened 
beings who were still in the swirling pattern of births and 
deaths and whose life accounts include the description of 

great feats of merit making, the cause of the attainment 
of higher and higher levels of enlightenment and the 

possession of great power. For both these types of Bodhi­
sattvas, either the Buddha sakyamuni of our own historical 
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period or those of countless Bodhisattvas of the Mahayana 

tradition, the term "Jataka Bodhisattvas" can be applied, 
since they are all beings with recorded stories of former 

existences. 

By the 3rd century the Mahayana literature being 
translated in China represented some of the major doctrinal 

shifts which were taking place in Indian Buddhism. These 
new texts flowing from India and Central Asia gave the 
Chinese a glimpse of another type of Bodhisattva, a type 
differing in important ways from the "Jataka Bodhisattva." 

This new conception can be found in the works of such mis­
sionaries as Dharmarak~a,3 for it is in those translations 
that we find the first descriptions of Bodhisattvas who are 
separated from the human birth and death process. In these 
Mahayana 8utra8, the Bodhisattvas are either the manifes­
tations of a Buddha or they are beings who possess the power 

of producing many bodies through great feats of magical 
transformation. Thus such Bodhisattvas are capable of 
appearing suddenly and with previous birth and maturation. 
This type is often called the "Heavenly" or "Celestial" 
Bodhisattvas and among them we find such figures as Avalo­
kite~vara, Maftju~ri and K~itigarbha. It is among this 
group of Bodhisattvas that we find a pattern of existence 
which can best be compared to the docetic traditions of 
the religions of Western Asia. For example, Jesus of the 

Naassene Psalm assumes the body of an arahon and appears in 
the world and performs for the worldings.~ It is really 
only a phantom figure that is caused to appear or disappear 

and there is no human who has experienced birth and will 
face death. That such docetic tendencies existed in 

Buddhism has been discussed in an article written by Anesaki 
in the old classic Encyalopedia of Religion and Ethic8. s 

Anesaki limited his remarks to the life of sakyamuni, but, 
if we look carefully at the legends and stories related to 
sakyamuni, it is apparent that he was never really elevated 

in a true docetic fashion, at least not in the same manner 
that we see in Gnostic Christology or among the "Celestial 
Bodhisattvas." sakyamuni is a "Jataka Bodhisattva," born, 
maturing, going through many lifetimes of merit making before 

achieving his final enlightenment. If we seek a proper 
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designation for these Bodhisattvas who miraculously appear 
and disappear, then they might be called "Phantasma Bodhi­
sattvas," distinguishing them from the "Jataka Bodhisattvas" 
of the earlier texts. 

In addition to the phantomry of Avalokitesvara, 
ManjusrI and similar Bodhisattvas, the Mahayana texts which 
were written and disseminated in East Asia, include hundreds 

of names of Bodhisattvas who are listed as members of the 
audiences gathered to hear the Buddhas preach the Dharma. 

For centuries the Chinese as well as other Buddhists have 
carefully preserved these directories of Bodhisattva names, 
even though their significance is not made clear in either 
the 8utras or the commentaries. Examples of names included 

in these lists are: Vidyutprabha (Lightning Flash), 
K~itigarbha (Earth Encompassing) and Ratnaketu (Jewel Bright­
ness). An inventory of the appearance of these words in 

the texts gives us a hint of the process by which they were 
made into the names of Bodhisattvas. The words vidyutprabha 
and the like first appear not as the names of specific 
Bodhisattvas but as samadhis, states of meditative trance. 
Looking at the tranSlations of a century or so later, 

these expressions no longer are limited to the samadhis 
but appear as the names of Bodhisattvas. 6 How could such a 
transformation take place? We can imagine that the terms 
were first taken to be a compound meaning "The One Who 
A.chieves the Samadhi of Lightning Flash." Having once 
nominalized the compounds into a reference regarding an 
individual who had achieved the states described, it was a 
short step to convert the names into an appellation for a 
particular Bodhisattva. This process of creating the long 
lists of names of Bodhisattvas who are present at the time 

of the teachings of the Buddha would help to explain why 
so little is known about these Bodhisattvas which we can 
call "Audience Bodhisattvas." Nevertheless, it should be 

pointed out that while such Bodhisattvas as Mahavyuha are 
insignificant, a few of these Bodhisattvas of the audiences 
acquire a history and an individuality. The most important 
of them is probably K~itigarbha, a Bodhisattva who became 
so popular in China that he was second only to Avalokitesvara. 
It is K~itigarbha who lives out his vow to save beings and 
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give aid in the interregnum between the Buddhas sakyamuni 
and Maitreya. 

A fourth type of Bodhisattva can be identified among 

the new items included in the Tantric materials which were 

translated by a group of missionaries dominated by the fame 
of Amoghavajra. It is in these texts that the name of one 
Bodhisattva overshadows all others a~d that is the Vajra­

pa~i.7 His name first appears in the 7th century text 

translated by Divakara 8 and unlike the names of so many of 
the "Audience Bodhisattvas," vajrapax:i's has no preceding 

use as a designation of a meditative state. Neither is he 
a "Phantasma Bodhisattva" for his appearance and disappear­
ance is not within the everyday life and experience of the 
believer. Rather, Vajrapa~i is a distinctly new type of 

Bodhisattva for he is present in the visualizations of the 
meditator. While visualization is a very early practice 

in Buddhist meditation and includes producing the imagery 
of such Buddhas and Bodhisattvas as Avalokitesvara and 
Amitabha, it is in the Tantric texts that the visualized 

vajrapa~i is discussed as being completely within the medi­
tative state and having no antecedents among the "Jataka" 
or "Audience" Bodhisattvas. In vajrapa~i we have not just 
a mental reconstruction of a being who has another form of 
existence, for Vajrapa~i only appears in the mind of the 
meditator. We might then call his type "Meditation Bodhi­
sattva" since he comes into being and functions only in 

the trance practices. Tantra had a limited impact on 
Chinese Buddhism and some of the later developments which 

reached Tibet never took hold in East Asia. Thus we do not 
find such ideas as the "Wrathful" aspect which is so marked 

in the art and iconography of Tibet. It can be suggested 

that those "Wrathful" Bodhisattvas belong to this type and 
represent a more developed form of the visualized "Medi­
tation Bodhisattvas." 

From the discussion thus far, it appears that the 
Chinese were receiving texts Which tended to remove the 
Bodhisattva from the realm of human life and experience into 
the transcendent spheres. The "Jataka Bodhisattvas" who 
had to undergo the usual forms of birth and death fade to 

the background as the "Phantasma Bodhisattvas" come upon 
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the scene. These latter in turn yielded to the visualized 

vajrapa~i of Tantra. While it is true that the docetic 
tendencies were strong in the Buddhism of these centuries, 

it would be misleading to say that the Chinese saw the 

Bodhisattva figure as completely removed from the human 

situation of daily experience. The Chinese added on yet 
another type to the list of Bodhisattva variations. In 

addition to the mystic experiences associated with the 
Bodhisattvas, the Chinese included in their hagiographic 

accounts of Buddhist missionaries and teachers stories of 
living Bodhisattvas. By the 6th century the biographies 
of the missionary and Chinese monks referred to these 

individuals as Bodhisattvas. In the Chu san tsang ahi ahi,9 

the oldest extant catalogue and biographic reference, the 
translator An Shih-kao and his colleague Lokak~ema are 
given the titles of Bodhisattvas. This notion was not to 

be limited to a few great saints of the past~ by the T'ang 

dynasty certain ceremonies were instituted during Which 

both laity and monks or nuns could take the precepts and 
become officially a Bodhisattva. A classic example of 

such ceremonies is to be found in the T'an ahinglO where 
a description is given of an investiture of the Formless 
Precepts. One major form of such an investiture has sur­

vived to the present day in the ordination ritual. On 
the day after th~ baptism by fire (when flammable substances 
are placed on the scalp and ignited) the monks take part in 

the Bodhisattva vinaya ceremony and at that time they take 
all of the vows of the Bodhisattva. 11 In Korea the word 
Bodhisattva is reserved as a title for devout laywomen who 

have taken the vows; it is never used for men. There is 

even report of a service in Jodoshu in Japan 12 where lay 

followers accept the career of the Bodhisattva. In other 
words, the Chinese and other East Asian Buddhists came to 

recognize living people as Bodhisattvas. 

This very cursory analysis suggests a variety of 

Bodhisattva models with which the Chinese had to concern 
themselves. There were: 

1. "Jataka Bodhisattvas" who could perform miracles 
and supernormal activities but who remained 
within the realm of karma with long histories 
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of activities which had been the cause of 
auspicious births, powers and insights. 

2. "Phantasma Bodhisattvas" are those removed 
from the ordinary process of birth and 
death. They may well display all aspects 
of life, even death, but it is all a mock 
show put on for the benefit of others. 
These Bodhisattvas resemble the gnostic 
savior, that is a savior who does not have 
to be saved himself, in contrast to the 
"Jataka Bodhisattvas" who must strive 
through long eons of time to achieve a 
state of enlightenment. 

3. "Meditation Bodhisattvas" were of two types;. 
the first being those whose names had first 
appeared in the lists of 8amadhi8 and were 
later attributed as names of individuals 
and a second, including Vajrapani, belonging 
only to the realm of the visualizations of 
meditators. In both cases the Bodhisattva 
ideal is connected to the trance states. 

4. "Living Bodhisattvas" as a separate group 
can also be divided into two types, those 
who are recognized by later generations as 
having lived a life with all the attributes 
of the Bodhisattva and those who achieve the 
title through investiture by taking certain 
vows. 

with such a wide range of ideas about the Bodhisattva 

it is not surprising to find that controversy arose in 

China regarding this issue. In the 3rd to 5th centuries 
missionaries of all persuasions carne into China, some 
bringing texts which taught the doctrines associated with 
"Jataka Bodhisattvas" and others came with works which 

discussed the "Phantasma Bodhisattvas." The great magic 

worker Fo T'u Cheng taught that only the historical Buddha 

sakyamuni should receive attention. It was because of ... 
Fo T'u Cheng's emphasis of the life and person of Sakyamuni 

that the Sakya cult became an important feature of Chinese 

Buddhism and Buddha's birthday one of the most popular 

festivals of the 3rd and 4th centuries. Other missionaries 
also focused on sakyamuni; S~ghadeva and Dharmaya~as 
represented a group that was in opposition to Mahayana and 
other schools which held to docetic notions. 13 Chu Fa-tu 

was a veritable St. Ignaius of Antioch in his insistence 
that the physical life of Sakyamuni was of prime importance. 

Just as St. Ignaius cried out against gnostic christology 
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which represented Christ as a phantom bei~g who did not 
really suffer death on the cross, so Chu Fa Tu vehemently 

denied the existence of the Buddhas in the ten directions 
with their retinues of Bodhisattvas. He told the Chinese 

to stop reading the Mahayana texts and to concentrate on 

following the Buddha. In this way the non-Mahayana schools 

made a great impact on the emerging Chinese Buddhism, 

insisting on close observation of the vinaya and urging 
the practice of dhyana in order to achieve personal enlight­

enment. The Chinese were not unmoved by all this and came 

to call the teaching the "new" Buddhism. The famous Tao-an 

based much of his approach on this "new" Buddhism and 
even attempted to write a vinaya code in the absence of a 

full translation of the vinaya from Sanskrit. But as we 

know from history, the Chinese, caught up by the teaching 

of the prajnaparamita that had come from the brushes of 

the scribes working with Lokak~ema and Dharmarak~a, did not 
forsake the Mahayana even when studying the texts of the 

Abhidharma and dhyana. By the time of KumarajIva at the 
end of the 4th century the process of forming the Buddhist 

tradition was set and China became a Mahayana stronghold. 
As I have suggested, the Chinese were presented with 

the difficult problem of the transcendent appearing and 
being made flesh. It was a problem that west Asian reli­

gions faced at approximately the same time. The conflict 

that raged over the person of Jesus as Christ resulted 
in a never to be healed split between those who held to 
his humanness and the docetic groups such as the Gnostics 
who saw him only as a manifestation devoid of the pollution 

of a rotting, hurting fleshly body. It is of importance to 

the study of religion to note that the Chinese when challenged 

with the problem of the transcendent and mundane bodies of 
the Bodhisattvas did not split into a divided world of 

heresies and orthodoxy. They were able to tolerate a 

tradition which included both aspects. On the one hand 
they lit their lanterns on the birthday of sakyamuni and 

retold the tales of his varied lives and his experiences 

as a troubled youth fighting to escape the snares of life, 

and on the other they had an intense interest in the phan­

tomry of Ksitigarbha and Avalokitesvara. The relics of the 
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physical body of the Buddha were revered and at the same 

time the Su~ahgama8amadhi8utvadescribes the highest stage 

of Bodhisattva as one who: 

makes a display of pavinirvana and yet never 
perishes, displays a variety'of physical forms 
and yet does not suffer the decay of his 
physical matter.l~ 

Professor U. Bianchi in a lecture in Berlin in 1966 recog­

nized that docetistic attitudes are to be found outside of 
Gnostic Christology and he makes the point that: 

the modes of relation between the divine and 
the mundane are of first importance in the 
description of a religious system. IS 

How complicated the issue seems when we consider that the 

Chinese held such a wide array of opinions regarding the 
Bodhisattva. Bodhisattvas can be manifested forms conjured 
up for the benefit of beings or an appearance within a 
meditative state serving the function of saving or leading 

beings toward enlightenment or as a kind and effective 
teacher who lives in the world as a human being -- aging and 
dying. The missionaries coming into China were in conflict 
over the docetic issues and tended to create a polemic 

~ 

between the Sakya group and Mahayana. The Chinese ignored 
these appeals and happily accepted sakyamuni as a Bodhi­
sattva (before achieving Buddhahood) being born a baby and 
slowly awakening to his destiny and call. This did not 

turn them away from the notion that Bodhisattvas as trans­

cendent beings could appear in the world at anytime 

K~itigarbha may be a beggar one day and a merchant the 
next. In meditative states; in personal commitment of 
devotee taking a vow; in the close encounter of a teacher 

and disciple, the Bodhisattva ideal was seen and accepted 
by the Chinese. It was not in any way limited to a parti­
cular person or time. The Bodhisattva ideal did not split 

the Chinese Buddhists into camps based on docetistic 

attitudes. This fact must be given consideration by all 
scholars who pursue the study of docetism and who attempt 

to use the belief structure about the transcendent and 
mundane to create typological schemes within religious 

practice. 
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This survey of Chinese material supports the idea 

that in China we have an important reflection of develop­
ments taking place in India and in addition it gives some 
information about the way in which the Chinese handled 

these ideas. In both instances the Chinese Buddhist texts 

contain material of singular worth in the comparative 
studies of religions. 
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An example of these collected tales is in the JatakaButro 
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K. Watanabe (ed.), Taisno Shnsha Daiaokyo (Tokyo: Society for 
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by Dharmarak~a between 414 and 426, the term is used as the name 
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applied to the Buddha in the Bodhieattvabuddhanusmrtisamadhisutra 
translated by G~asala in A.D. 462. K~itigarbha is the same of a 
samQdhi in Param~thadharmavijayasutra translated by Gautama 
Prajfiaruci on September 25, A.D. 542. On the other hand the term 
appears in the Suvarr;aprabhli.sa [Uttamaraja] sutra which was trans­
lated by I Ching in A.D. 703. Ratnaketu is a samadhi in the 
PanoaviTaatisahasrikaprajnaparamitaeutra translated by Mok~a1a in 
A.D. 291 and as a Bodhisattva's name in the Suvi7<.rantavikramipari­
proohaprajnaparamitasutra translated by UpaSUnya A.D. 565. 
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the texts of the first occurrence of a term being used in the list 
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translated by DivSkara between the first year of I Geng and the 
fourth year of Chlin Kung in the T'ang dynasty (A.D. 676-688). 
See T. No. 2152 p. 368c. 

9 T. No. 2154 p. 47c is one example of the attribution of the title 
Bodhisattva to Lokaksema • . 

10 Philip B. Yampo1sky (tr.), The Platform Sutra of the s~th Patriarah 
(New York: Columbia University Pres~1967) pp. 145ff. 

11 Prip Moller, Chinese Buddhist Monasteries (Hong Kong: University 
Press,1967) p. 317. 
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THE BODHISATTVA DOCTRINE AS CONCEIVED AND 
DEVELOPED BY THE FOUNDERS OF THE NEW SECTS 

IN THE HEIAN AND KAMAKURA PERIODS 

Hisao Inagaki 

1. Introduction 
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Japanese Buddhism entered a new epoch in the beginning 

of the Heian period (9-l2th centuries) when KUkai (774-835) 
and Saicha (767-822) respectively brought back from T'ang 
China the Shingon and Tendai tradition. Being ardent fol­
lowers of the Bodhisattva Path, they developed the Bodhi­

sattva ideal in their own doctrinal setting: Kukai furthered 
and completed the esoteric system of Bodhisattva doctrine 

and practice, while Saiche established on Mt. Hiei the 
Tendai centre for realizing the Mahayana ideal and proclaimed 
the Ekayana (One Vehicle) teaching based on the Saddhapma­

pu~4aptka sutra. Saicho's Bodhisattva idealism culminated 
in an appeal to the imperial court for permission to estab­
lish an ordination platform for Bodhisattvas, a project 
which was fulfilled after his death. 

In spite of the lofty Bodhisattva ideal held by Kukai 
and Saicha, Heian Buddhism tended to become secular and 
degenerate. In the face of the collapse of the Bodhisattva 
ideal, the Kamakura period (12-l4th centuries) ushered in 
three different Mahayana sects. 

Firstly, Eisai (1141-1215) and Dogen (1200-1253) 

brought back from China the Rinzai and Sote Zen sects, 
respectively. The founders of these two Zen sects sought 
to revive the genuine Bodhisattva tradition by emphasizing 
the importance of strict observance of the precepts and 

devotion to meditation. 
Secondly, the Jedo and other Pure Land sects were 

founded by Honen (1133-1212), Shinran (1173-1262) and 
others. l They abandoned the hope of realizing the Bodhi­

sattva ideal in this world and entrusted themselves to 
Amitabha, the Buddha of Eternal Light and Life, reciting 
"Namu Amida BUt8U" (adoration to Amitabha). In so doing, 
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they hoped to attain birth in his Pure Land, SUkhavatI, 
where they could achieve full Enlightenment. 

Thirdly, the Nichiren sect was founded by Nichiren 

(1222-1282). He advocated a new Bodhisattva path based on 

his own interpretation of the Saddhapmapu~4ar~ka sutpa. 
He rejected all other types of Buddhism as being wrong and 
false, and propounded a radical practice consisting solely 
of chanting the Chinese title of the Saddharmapu~4ap~ka 

sutpa, "Namu Myohorengekyo" (Adoration to the Lotus sutra). 
The founders of these new sects in the Heian and Kama­

kura periods produced different forms of the Bodhisattva 
ideal and proposed different methods of realizing it. There 

are, however, two common features underlying their views. 
One is an acute sense that it was a time of crisis for the 

Dharma and the Bodhisattva Path, which originated from the 
theory that the mappo period, or the last of the three 
periods of Dharma survival, had begun. The other is the 
Ekayana ideal which existed from early Japanese Buddhism 
but which was especially highly esteemed in the Heian and 
Kamakura periods. Japanese Buddhism, in fact, started from 
the mappo period. At first the Dharma crisis was not 
strongly felt but soon the mappo theory became popular. 
Faced with the problem of how one could attain Enlightenment 

in this doomed period, a problem which had not been fully 
dealt with by Indian and Chinese Buddhists, the founders of 
the new sects proposed theoretical and practical solutions. 

While the pessimistic mappo idea drove serious seekers of 
the Dharma to despondency and hopelessness, the Ekayana 

ideal advocated in various ways by new Buddhist leaders 
revived their hopes and gave them assurance of Enlighten­
ment. Side by side with the development of the Ekayana 
ideal, the hongaku theory, the theory that one is originally 
enlightened, was widely adopted by the founders of the new 

sects and it served to strengthen the intellectual basis of 
their new salvation formulas. In the following, we shall 

discuss these topics and see how the Bodhisattva doctrine 
took a unique turn in the Heian and Kamakura periods while 
vacillating between hope and despondency. 
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2. The mappo idea and the problem of the practicability of 
the BodhLsattva Path, especLal1y of keepLng the precepts 

The idea existed in India that the Buddha's Dharma would 
last in its genuine form for a certain period of time, fol­

lowed by a period when the Dharma would continue to be in its 
imitative form (pratirupaka). However, it was in China that 

the three-period theory together with a 10,000-year post­
Imitative Dharma period took its definite form. There are 
different calculations as to the duration of the first two 

periods: either 500 or 1,000 years for each of the two. 2 

As the year of the Buddha's Parinirva9a was traditionally 
fixed in China at 949 or 609 B.C.,) the mappo or the period 
of Decadent Dharma would have started in 552 A.D. at the 

earliest. 
Sure enough, a major persecution of Buddhism in China 

took place from 574 to 578, which wiped out Buddhism in 
North China. Previously, in 5S6, Narendrayasas came to 

China and produced a translation of the chapter "Moon­

Storage" of the Mahasannipata sutra which contained a theory 
that the periods of the Right Dharma and Imitative Dharma 
would last for 500 and 1,000 years, respectively.~ Hui-ssn 

(SI5-577) was among the first to feel strongly about the 

advent of the Decadent Dharma period. It is believed that 
he used the term mappo (mo-fa) for the first time. 5 Chinese 
Pure Land masters like Tao-cho (562-645) and Shan-tao (613-
681) were quick to accept the mappo idea in their efforts 
to advocate the belief in Amitabha's salvation. 6 

In Japanese Buddhism the mappo crisis was not strongly 
felt in its early stages. According to the ancient chronicle, 

Nihonshoki (Chronicle of Japan), 552 A.D. was the year in 
which Buddhism was officially transmitted to Japan but it 
is believed that this had little to do with the mappo idea. 7 

In fact, Buddhism thrived in the 7-8th centuries and there 

was nothing which indicated degeneration or decline of the 
Dharma until the end of the 8th century when laxity and 
violation of the precepts for monks and nuns became so 
apparent that the emperor issued an edict in 798 to stop 
this tendency. On this score, Saicho expressed his opLnLon 
in the Mappo tomyoki (The tamp in the period of Decadent 

Dharma) 8 that since the mappo period was imminent, it had 
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already become difficult for priests and nuns to observe the 

precepts. He even asserted that the precepts would cease to 

exist in the mappo period, so that there could be no break­

ing of them. s He thus expressed his strong objection to 

the strict application of the precepts to priests and nuns 
of his time. 

Later, Saicho went to China and received from Tao-sui 
the 'Bodhisattva vows for perfect and quick enlightenment' 

(endon-boBatBu-kai) .10 In 818 be began his movement to set 
up a platform for these Mahayana precepts on Mt. Hiei. In 
so doing, he openly renounced the Hinayana precepts he had 

earlier received at the Todaiji Temple in Nara 11 and threw 

away his begging bowl. 12 The Mahayana precepts, or Bodhi­
sattva vows, he sought to establish embodied three ideals 

called sanjujokai (three groups of pure precepts),I! namely: 

1) Abstaining from evil-doings (sa~va~a-§~~a), 

2) Performing virtuous deeds (kusaladha~ma-8a~g~ahaka­

§!~a) and 

3) Giving benefit to sentient beings (sattvartha-

k~!ya-§!Za) . 
In their actual application, the Mahayana precepts 'speci­
fically consist of the ten major precepts and forty-eight 
minor ones presented in the Fan wang ching (Brahma'B net 
8utra).I~ Saicha also claimed that his Mahayana precepts 
did not form a separate element of the three types of 

learning (ti8ra~ sik~a~) but were fused together with 
meditation (samadhi) and wisdom (prajna). Such precepts 

agreed with his Ekayana ideal which will be discussed later, 

and so they were called 'Ekayana precepts.' When the 

permission to establish a Mahayana ordination platform was 

granted after his death, monks were able to take ordination 

in the Tendai Mahayana precepts on Mt. Hiei. 
Saicha's contemporary and the founder of the Shingon 

sect, Kukai, had a different view of how the Bodhisattva 

doctrine was to be practised in the mappo period. While 

admitting that he was living in a time of degeneration near 

the end of the period of Imitative Dharma, he believed that 

people could and should abide by the rules even in periods 
far removed from the Buddha's time. IS From his esoteric 

viewpoint, however, the varieties of precept mentioned in 
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the exoteric teachings are considered to be derived from 

esoteric precepts which harmonize with one's true nature. 
Indeed, the Bodhi Mind was viewed as the essence of the 
precepts. 16 

Apart from Saicho's mappa theory, the idea that the 

mappo era started in 1052 became popular in the 11th 
century,17 so what became known as Kamakura Buddhisnl began 

with an intensified sense of Dharma crisis. As I said 
before, Pure Land masters of the Kamakura period abandoned 

their hopes of realizing Enlightenment in this world by 
observing the precepts and performing the Bodhisattva 
practices. They took refuge in Arnitabha's vow of salvation 
whereby they sought to attain birth in the Pure Land and 
become Bodhisattvas and, eventually, Buddhas. This crisis 

consciousness, originating from the mappo idea, was 
especially strong in Shinran, the founder of the Jodo Shin 

sect. He quoted the greater part of the Mappo tomyoki 

in his masterpiece, the Kyogyoshinsho (Teaohing, praotioe, 
faith and enLightenment),IS to show that only the Pure 

Land teaching was practicable in the mappo period. His 
master Honen, who established the independence of the 
Pure Land sect, was formerly a Tendai priest and a strict 
observer of the Mahayana rules but did not expect his 
followers to abide by them. 

Eisai who was first to bring back from China the Rinzai 

tradition of Zen noted in his Koaen gokoku ron (Disoourse 
on the proteotion of the state by propagating Zen) that 
2,147 years had passed since the Buddha's Parinirva~a, and 
wrote "this is the 2nd century in the last of the five 500-
year periods". 19 This means that he thought that he lived 
in a time of strife and argument which made it difficult to 
pursue the Buddhist Dharma. He was, however, very strict 
in observing the precepts and urged people to do the same. 

As he says in the Koaen gokoku ron: 

Precepts and rules of conduct come first in the 
pursuit of Zen. 20 

He had previously taken the Mahayana vows on Mt. Riei and 

distinguished himself as a Tendai priest but chose to follow 
the tradition of Chinese Zen rules of conduct. He says in 

the Koaen gokoku ron: 
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I have sincerely set out the Rinzai Zen 
tradition and have recited the Four-Part 
Vinaya and the Bodhisattva precepts. 21 

Dogen, from his Zen standpoint, took no notice of the 
distinction of the three periods of the Dharma. 22 He was 

of the opinion that whoever practised in the right way 
could realize Enlightenment. Eisai, Dogen and their 

followers were convinced that the precepts were the basis of 

successful practice of the Bodhisattva Path and that no 
Enlightenment was possible without abiding by them. In 

emphasizing the necessity of the precepts, Dogen said: 

Unless one receives the precepts, one 
cannot claim to be a disciple of the Buddha. 23 

By the precepts he meant the Bodhisattva precepts, and he 

followed especially the Three Refuges precepts, the three 
groups of pure precepts and the ten major precepts.2~ 

Nichiren adopted a unique standpoint regarding the 
mappo theory and the Bodhisattva doctrine in general. He 

claimed that the Saddha~mapuv4ap~ka 8ut~a was the only 
sutra adaptable to the mappo period and that the Daimoku, 
or the recitation of "Namu Myohopengekyo", was the only 
method of practice one should follow. 25 He thought that 
the mappo era was the time best suited for the recitation 
of the Daimoku, and that thereby the mappo period could 

effectively take on the character of the Right Dharma era. 
Nichiren had a specially strong pretension to be a leader 
in the mappo period and claimed that he was an incarnation 

of the Bodhisattva Jogyo (Visi~~acaritra) mentioned in the 
Saddhapmapu~4ar~ka 8ut~a.26 

Despi.te the arrival of the mappo period, when the 
founders of the new sects stood up with a fresh conviction, 
they provided arguments for their new salvation formulas 
which did not contradict the Bodhisattva doctrine. Although 
their theories differed from each other, they shared a 
common principle -- the Ekayana ideal, which represents 
the apex of Mahayana and, hence, the culmination of the 
Bodhisattva doctrine. Let us, next, see how it developed 

in Japan and took different shapes in the Heian and Kamakura 
periods. 
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3. The Ekayana ideal 

The form of Buddhism transmitted to Japan from the 

Asian Continent from the 6th century onward was predomin­

antly Mahayana. When we speak of Mahayana in the context 

of Japanese Buddhism, however, it is important to note the 
difference between Mahayana and Ekayana, because the new 

Mahayana sects established after the Heian period were 

based on the Ekayana ideal rather than on the Mahayana 
Bodhisattva ideal in the conventional sense of the term. 

The term 'Ekayana' or 'One Vehicle' is found in various 
-- - .., ' ..... -Mahayana sutras, such as the Saddharmapu~qar~ka, Sr~maZa-

si~hanada, AvataTsaka and Lankavatara. In these sutras, 
the term 'Ekayana' is used in the sense of 'one path' as 

opposed to the two paths of the Sravakayana and Pratyeka­

buddhayana, and also as opposed to the three paths, i.e. 

these two and the Bodhisattva Path. 27 Although Ekayana 

is often used as a synonym of Mahayana, it differs from 

Mahayana in that it does not admit HInayana as being 

distinct from Mahayana. Ekayana is above HInayana and 
Mahayana and yet it incorporates both. Regarding the 

difference between Mahayana and Ekayana, Prince Shotoku 

(574-622) says in the commentary on the Sr1maZasi~hanada 
8utra: 

Mahayana and Ekayana have nearly the same 
meaning, but they are slightly different 
from each other. Mahayana is a term used 
specifically to distinguish it from the 
rest of the Three Vehicles, whereas Ekayana 
is not opposed to the three .or to the two 
vehicles. 28 

In India the view that Ekayana is different from Mahayana 

was held by Yogacara masters. Vasubandhu, as one, says in 

his commentary on the MahayanasaTgraha: 

There are three kinds of Right Dharma 
established by the Tathagata: 1) Hinayana, 
2) Mahayana and 3) Ekayana. Of the three 
the third is supreme.2~ 

In explaining this passage, Saicho says in his Sho gonjutsu 

kyo (The Mirror refZeoting the temporary and true teaohings) 

that Mahayana refers to the teachings, such as the Vijna­

navada, and shares some common ground with Hlnayana whereas 
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Ekayana refers to teachings expounded in such sutras as 

Avatamsaka, Prajnaparamita, Nirva~a and Saddharmapu~4ar!ka.30 
He further comments that there are no different yanaB in 

Buddhism: they are all merged into one. Sl 

In the fact that Ekayana does not make a distinction 
between the three vehicles for the three types of people, 

its aim is the salvation of all beings. The most popular 
sntra which emphasizes the Ekayana ideal is the Saddharma­

pu~qar!ka Butra, on which the Tendai Ekayana doctrine was 
based and systematized. About 200 years before the founda­

tion of the Japanese Tendai sect, Prince Shotoku paid 

special attention to the Ekayana teaching of the Saddharma­

pu~4artka Butra. In his commentary on the sntra, he shows 
that the Ekayana ideal of the sutra aims at bringing all 
sentient beings to the same ultimate Enlightenment as that 
of the Buddha and that various teachings provided in other 
sntras for the three different types of Buddhist are 
provisional and temporary. 32 

The first Japanese sect to uphold the Ekayana ideal 
was the Kegon or Avata~saka sect founded in the Nara period. 
It claimed that the Avata~8aka sutra was the direct exposi­
tion of the Buddha's Enlightenment and that its teaching 

was 'the directly expounded Ekayana' (jikken no iohijo) as 
distinct from other Ekayana teachings such as the Saddharma­

pu~4ar~ka and Prajnaparamita which still recognized the 
provisional Hlnayana teachings. 

It is to be noted that both Saicha and Knkai at first 
devoted themselves to the study of the Kegon in Nara. Later, 
they established their respective versions of the Ekayana, 

namely, Hokke-iohijo or saddharmapu~~arlka Ekayana and 
Himitsu-iohijo or Esoteric Ekayana. Saicha placed the 

Saddharmapu'4ar~ka sutra above all other sutras and compared 
it to an unobstructed flight passage across the sky. He 

says in the Shugo kokkai sho (On the proteotion of the 

state) : 

The predominantly R1nayAna method of samatha 
and vipasyana is like a roundabout way to be 
followed on foot. The predominantly Bodhi­
sattva method of samatha and vipasyana is 
like a path to be followed on foot for many 
kalpas. Teachings about these two ways exist 
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but nobody practises them. People of today 
have changed so much. There is no Hlnayana 
practitioner here at all. The periods of the 
Right Dharma and Imitative Dharma having 
nearly past, that of the Decadent Dharma 
is drawing very near. This is precisely the 
time for the practitioners of the Saddharma­
p~9arIka Ekayana. 33 
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Saicho believed that ordinary Mahayana teachings, to say 

nothing of Hlnayana, could not save people of the mappo 

period. In practice, the Saddharmapu~~arika Ekayana ideal 

is to be realized by the Tendai method of samatha and 
vipasyana. He, therefore, prescribed for his pupils the 
practice of the Four Samadhi8.3~ In advocating the Ekayana 

ideal, he considered it of paramount importance to initiate 

his pupils in the Mahayana precepts, which he called 

'ichijo-kai' (Ekayana Precepts). 35 As his Ekayana precepts 

were based on the Tendai concept of 'perfect fusion' (en'yu), 

they were, as I have already explained, not separate from 

8amadhi and ppajna. Such precepts were in harmony with the 

Buddha-nature and, in essence, not separate from the 

attainment of Buddhahood. 36 

While Saicho upheld the Saddharmapu~garIka Ekayana 

ideal, Kukai promulgated Esoteric Ekayana. He classified 
the Buddha's teachings into exoteric and esoteric, and 
considered the esoteric ones to be deeper and superior. 

He also classified Buddhism into ten doctrines, placing 
the Shingon teaching above the other nine. According to 

him, all other teachings are based on the Buddha's spoken 
words but the Shingon teaching, as shown in the Mahavaipoaana 

and Vajpaaekhapa sutpas, is the direct revelation of the 

absolute truth by Mahavairocana, the Dharmakaya Buddha. In 

the Hi2ohoyaku (The precious key to the secret tpeasury) 
he divides the Buddha's teachings into exoteric and esoteric, 

and further divides the exoteric teachings into the One 

Vehicle and the Three Vehicles. He then explains: 

The One Vehicle refers to the teaching expounded 
by Sambhogakayas manifested· to Bodhisattvas on 
the tenth down to first stages. The Three Vehicles 
refer to sutras expounded by Sakyamuni's Nirmanakaya 
to the followers of the Two Vehicles and to BOdhi­
sattvas who had not yet reached the first stage. 
The esoteric teaching is the Dharma expounded by 
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the Svabhava (Self-nature) Dharmakaya, 
Mahavairocana Tathagata, for the sake of 
his and his attendant deities' enjoyment 
of the Dharma; this is what is called 
'Shingon-ichijo' (Mantra Ekayana).37 

Elsewhere, Kukai refers to the Shingon teaching as 

'Himitsu-ichijo' (Esoteric Ekayan~ and also 'Kongo-ichijo' 
(Vajra Ekayana) ,38 because he believed it enabled one to 

reach the Buddha's realm which was as indestructible as 

vaj~a. 

The Kegon Ekayana ideal of the Nara period (8th 
century) was thus followed by the emergence of the two 
highest Ekayana schools of the Heian period (9th-12th 
centuries). It was from Saicho's Ekayana system that a 
few more Ekayana ideals of the Kamakura period (12th-14th 
centuries) derived their inspiration. 

Firstly, the Zen promulgated by Eisai and Dogen may 

be called 'Busshin-ichijo' (Buddha-Mind Ekayana), for it 
does not make a distinction between various teachings 

provided for different capacities of people but proposes 
to lead all beings directly to the realization of the 
Buddha Mind. 

Secondly, Honen's exclusive recitation of the Nembutsu 

is, in my view, an Ekayana teaching for it claims to enable 
all beings, without distinction, to attain birth in 
Amitabha's land and become Buddhas. Honen did not use the 
word 'Ekayana' for his Nembutsu teaching but the Pure Land 

Ekayana ideal was revealed by his disciples, for instance 

Shinran and Kosai (1163-1247).3' Shinran, in particular, 
gave Honen's teaching a solid theoretical basis by availing 
himself of the Ekayana ideal presented in the Sr~mala­

si~hanada, Nirva~a and Avata~saka sut~as. Basing his words 
on the sr~malasi~hanada sut~a, he says in the Kyogyoshinsho: 

In Mahayana there is no difference between 
the TwO Vehicles and the Three Vehicles. The 
Two Vehicles and the Three Vehicles lead into 
the One Vehicle. The One Vehicle is the 
Ultimate P~amartha Vehicle. It is'solely 
the One Buddha Vehicle of the Original Vow 
(Seigan-ichibutsujo).~o 

Shinran considered all the other teachings as provisional, 

aimed to lead less mature people gradually to the Pure Land 
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teaching. There is, in his view, only one true Buddhist 

teaching and that is the ultimate Ekayana teaching, the 

Path of Arnitabha's Original Vow which leads all beings to 
Enlightenment. The Kyogyoshinsho shows the essential 

character of his Original Vow Ekayana ideal: 

When I contemplate the ocean-like Original 
Vow Ekayana (Honganiahijo) teaching, I find 
that it is an all-complete, unobstructed, absolute 
and non-dual teaching which brings quick results 
(for realizing Buddhahood). ~1 

A clearer expression of the idea that the Original Vow 

Ekayana is 'all-complete' and 'brings quick results' 
(endon, originally a Tendai term) can be found in his Wasan 

(Hymns): 

The All-complete Original Vow Ekayana which 
brings quick results (Hongan-endon-iohijo) 

Embraces even the most wicked people and evil­
doers, so are we taught. 

We shall quickly come to see 
That evil passions are not different in essence 

from Bodhi.~2 

Lastly, Nichiren's teaching is meant for all beings, 

including HInayanists and wicked people, and promises 

quick attainment of Buddhahood based on the idea of 'the 
original Buddha-state' (honmon) revealed in the second 
half of the Saddharmapu~4ar~ka 8utra. ~3 

It may be pointed out that all these Ekayana ideals 
not only provided ways of attaining Buddhahood for all 
humankind, even in the mappo period, but also simplified 

and shortened the process by which they might become 
Buddhas. Three asa~khya kaZpas are no longer required, and 
the six paramitas are not all required in order to reach 

Buddhahood. Especially, in Kamakura Buddhism, traditional, 

difficult practices were replaced by simple ones, such as 

the recitation of Amitabha's name, the recitation of the 

title of the Saddharmapu~4ar~ka sutra and the sale practice 

of meditation (shikan-tada) in Dogen's Zen. Therefore, 
the common emphasis of all these founders was the quick 

attainment of Buddhahood. Indeed, it became the central 

theme in their proposal of a new Ekayana ideal. 
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4. The quick attainment of Buddhahood 

First of all, Saicho claimed that his Saddharmapu~?arIka 
Ekayana was a shortcut to Buddhahood. In the Hokke shuku 

(Exoellent phrases from the Lotus sutra)~~ he contends that 

all sentient beings, even ordinary people, can become Buddhas 

in their present bodies, and mentions as an example of this 

the story of a young female dragon who instantly became a 

Buddha by the merit and power of the Saddharmapu~4ar~ka 
Butra. He, however, admits that the quick attainment of 

Enlightenment is limited to men of supreme spiritual capa­

city, for he says in the Bokke shuku: 

Men of first class intelligence can become 
Buddhas in their lifetime. Those of middle 
intelligence can become Buddhas in the next 
life. Those of lower intelligence can become 
Buddhas in the life after the next. ~5 

Kukai's theory of instantaneous attainment of Buddha­

hood was more systematic and thorough. In the Sokushin 

jobutsu gi (On the attainment of Buddhahood in the present 

body) he attempted to show that man and Mahavairocana 
Buddha were essentially identical by applying the theory 
of the interpenetration of the six elements, i.e. earth, 
water, fire, wind, space and consciousness.~6 In practice, 

the aspirant can attain unity with the Cosmic Buddha through 
the Three Mystic Practices (8anmitsu), i.e. making a mudra, 
reciting a mantra and entering a 8amadhi.~7 

The quick realization of Enlightenment was also empha­
sized by Shinran and Nichiren. According to Shinran, when 

a firm faith in Arnitabha is awakened in us, our sa~saric 

condition ends at once and we are established in the state of 

non-retrogression (avinivartan~ya) which promises attainment 

of Buddhahood in the next life.~8 Like saicho and Kukai, 

Nichiren asserted that we can realize Enlightenment while 

having human bodily forms but emphasized that his teaching 

was deeper than theirs. He believed that, by the power of 

the Saddharmapu~4ar1ka 8utra, Buddhahood could be actualized 

when we recite the title of the sutra. Here are three quota­
tions from his works and letters to show his views on the 

attainment of Buddhahood in the present life: 
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1. Without any practice whatsoever on our own 
side, we become a Buddha in this body.~ 

2. In this life, the originally enlightened 
Tathagata is quickly revealed in this body, 
this we call 'sokushin jobutsu' ('becoming 
a Buddha in the present body') ••• we 
become a Buddha endowed with the Three 
Bodies.... Though there are different 
capacities, upper, middle and lower, 
~ollowers of the teaching) will realize 

this oneness and non-dualness with Buddhas 
and Tathagatas in their present life. 50 

3. Though I have expounded various teachings 
at various places for the past twenty-seven 
years from the 5th year of Kencho to the 
3rd year of KOnin, what 1_ have intended to 
reveal is this (i.e. 8oku8hin jObUt8U).51 
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Nichiren also emphasized the importance of belief and often 

talked about anJin 'settled m~nd' in this life. From what 

he said in his works and letters to his disciples, it is 

evident that he also believed in the Great Bliss in the 
next life. 52 

Now, we may ask, "What has become of the Bodhisattva 
Path?" and "What justifications were there when the expon­

ents of various Ekayana ideals Claimed quick attainment of 

Enlightenment without following the ordinary Bodhisattva 

career?" These questions lead us to our next topic - the 
new interpretations of the Bodhisattva Path made in the 
Heian and Kamakura periods as a result of the exaltation of 

Ekayana ideals. 

5. New interpretations of the Bodhisattva Path 

A Bodhisattva is one who seeks Bodhi for himself and, 

at the same time, seeks to help other sentient beings to 

attain salvation. From the beginning of the Bodhisattva 

ideal it was generally believed that a Bodhisattva must 
perform various pa~amita practices for an incredibly long 

period of time before he achieved his objectives and, 

thereby, became a Buddha. As Mahayana Buddhism developed, 

this set pattern of a Bodhisattva's career was not neces­

sarily followed. The idea that man possessed Buddha-nature 

was already extant in Indian Buddhism but it was in China 

that this idea was expanded into the theory that man is 

originally a Buddha~ The Avata~saka, Zen and Esoteric sects 
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were the first to develop this theory. With the popularity 

of this theory the Bodhisattva concept underwent a drastic 

change. The Buddha-aspect of the practitioner was now more 

strongly emphasized than the human-aspeot, and Enlightenment 
was to be attained by the Buddha's power rather than by the 

practitioner's efforts. In Japanese this theory is called 
'hongaku' {originally enlightened) in contrast to 'shikaku' 

{becoming enlightened.)S! As is easily surmised, the hongaku 

theory is compatible with the Ekayana ideal, whereas the 

shikaku idea is the basis of the other Mahayana teachings, 
such as the Vijnanavada. In terms of cause and effect, the 

shikaku theory follows the normal process of rising through 
the Bodhisattva stages (cause) toward Buddhahood (effect) 

but the hongaku theory starts with th.e 'effect' or perfect 
stage of a Buddhahood and looks upon Bodhisattva practices 
as part of it. From the hongaku viewpoint, Buddhahood is 
not the final objective but the reality to be experienced 

here and now. Further, it may be noted that the cornmon 
Mahayana principle of non-duality which identifies sapsara 

with nirva~a and kZeAa with bodhi is here more concretely 
expressed in terms of the man-Buddha identity. In the 
following we shall see how the hongaku theory was employed 
by the founders of the new sects to justify their new 
Bodhisattva theories. 

As we have already seen, before the Heian period there 
was a prototype of Ekayana thought in the doctrine of the 
Kegon or AvataTsaka sect. The AvataTsaka sutra itself 

contains the germ of the hongaku theory, for it says: 

Mind, Buddha and sentient beings -­
these three are not discriminated.5~ 

Elsewhere, the sutra abounds in descriptions of the Buddha's 

glory in terms of the BOdhisattvas' activities. Moreover, 
all phenomenal worlds are seen reflected in the Buddha'S 

Enlightenment. From the Kegon standpoint, all the causal 
practices of the Bodhisattvas are interrelated with and com­
prised in Buddhahood. At the initial stage of the Bodhi­
sattva's career, therefore, he attains Enlightenment. 

Hence, the Avata~saka sutra says: 

At the time of the first awakening of the Bodhi 
Mind, one realizes Enlightenment. 55 
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Also it says: 

A Bodhisattva who has first awakened the Bodhi 
Mind is a Buddha. 56 
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The Kegon teaching is believed to have paved the way 

for Kukai's hongaku theory. Apart from the Mahavairocana 

and other esoteric sutras which already contained some 
aspects of the hongaku idea, he extensively employed the 
Shih mo h~ yen Zun,57 a commentary on the Awakening of 

faith in Mahayana, as scriptural evidence. In the biblio­
graphical introduction to the Mahavairoaana 8utra, Kukai 

says; 

MahAvairocana is the SvabhAva Dharmkaya, 
namely, the originally enlightened Noumenal 
Body which has been in existence from the 
eternal past. 58 

Again, he says in the introduction to the VajraBekhara 8utra: 

The originally enlightened Buddha in one's 
self and others is naturally self-enlightened 
and is originally ~ossessed of the Three Bodies 
and Four Virtuesi 5 from the beginningless past 
it has had perfect merits as numerous as the 
sand-grains of the River Ganges. so 

Man is originally possessed of the Three Bodies of the 
Buddha which he realizes in his human body when he completes 
the Three Mystic Practices, as Kukai says in the sokushin 

Jobutsu gil 

If the practitioner meditates on this 
principle well, he will quickly reveal and 
realize the innate Three Bodies in his present 
body by virtue of the perfection of the Three 
Mystic Practices. 61 

However, the Buddha's power (adhi~~hana) is indispensable 

for the realization of this mystic truth. It is the exter­
nalized activity of one's innate Buddhahood, which works in 
correspondence with one's practice-power to realize the 

original cosmic unity. 
Since Kukai also emphasized the importance of the Bodhi 

Mind and the precepts, he did not abolish the conventional 
Bodhisattva doctrine. What distinguished his teaching was 

the esoteric interpretation he made of other Buddhist 

teachings that he considered exoteric. Kukai's Bodhisattva 
doctrine, therefore, can be understood in two dimensions: 
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1) On the phenomenal plane, the Shingon practitioner 
is supposed to be a Bodhisattva who must awaken 
the Bodhi Mind, receive and observe the precepts, 

engage in meditation, etc., and 

2) On the noumenal or esoteric side, he has only 

to realize what he really is through the prescribed 
mystic practices; then he will see that all the 
Bodhisattva practices have already been completed 

in his innate Buddhahood. 

The hongaku theory is more popularly known in the 
Japanese Tendai. The germ of this theory is sometimes 
sought in Saicho's teaching. From what he says in his 

works, Saicho did uphold the Saddharmapu~~arlka Ekayana 
ideal and talked about instant enlightenment, but we cannot 
find any clear indication that he held the hongaku theory. 62 

In Tendai, all phenomenal manifestations are considered to 

be comprised in a momentary thought, and contemplation of 
the immanent principle underlying phenomena is to be prac­
tised by a prescribed method. Following this general line 
of Tendai philosophy, Saicho accepted the view that the 
noumenal essence or principle was still distinguishable 
from phenomenal manifestations. This means that Saicho 
did not totally identify man with Buddha. We may, therefore, 
safely conclude that, however lofty his Ekayana ideal may 
have been, his Bodhisattva doctrine still had the conven­

tional pattern of proceeding toward Buddhahood through 

the causal stages of a BOdhisattva's career. 
Besides the Tendai, Zen and Ritsu (precept) traditions, 

saicha brought back from China a sort of esoteric tradition 
and showed a great interest in the esoteric teaching. It 

was, therefore, natural that his successors should have 
become more inclined to the esoteric, and from within the 

general tendency toward esoteric ism, from the end of the 
Heian period, Tendai masters on Mt. Hiei developed and 

popularized particular hongaku theories. They claimed that 
men were originally enlightened, that phenomena were identi­
cal with noumena, that the present moment was eternity, and 

so on. The Tendai hongaku theories exerted a great influence 
on Buddhist masters of the Kamakura period, and it may not be 

too much to say that Zen, Nembutsu and Nichiren's teaching 
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were all cultivated on the soil of the hongaku theory.63 

Firstly, though Honen did not take a hongaku view, his 

followers, especially Shinran, adopted certain hongaku 
elements. Honen recognized this world as defiled and the 
people living in it, particularly in the mappo period, as 

utterly incapable of Bodhisattva practices. He abandoned 
all Bodhisattva practices, even the Bodhi Mind, in choosing 
the way of salvation through Amitabha's VOW.6~ He dedicated 

himself to the Nembutsu or recitation of Amitabha's name 
based on the belief that this practice was in agreement 

with the vow which Amitabha made when he was a Bodhisattva. 
Instead of practising the Bodhisattva Path himself, Honen 
availed himself of Amitabha's vow-power and expected to be 
born in Amitabha's Pure Land by virtue of it. He hoped to 
become a Bodhisattva in the Pure Land and, eventually, a 

Buddha. 
Honen's disciples shared the basic Pure Land principle 

with their master but, in the face of criticisms levelled 

at him by other Buddhists, they found themselves in a posi­

tion where they had to justify the Pure Land teaching. It 

is understandable that they in fact adopted Ekayana ideals 

and hongaku theories in their doctrinal systems. We have 
already found that Shinran took a specific Ekayana stand­
point, but his hongaku theory is not so obvious as that. 
However, it is possible to trace a hongaku way of thinking 
in his works. Though we are not enlightened, he says, 
our salvation has already been accomplished by Amitabha. 
So, if we are awakened to this fact and, thereby, attain 
firm faith, we are at once made one with Amitabha. Firm 
faith does not come from within but is Amitabha's Mind trans­
ferred to us. Such a faith is the Bodhi Mind and the Buddha­

nature; it is the Tathagata itself, as Shinran says in the 
Wa8an: 

One who rejoices in Faith 

Is equal to the Tathagata, says the Buddha. 

The Great Faith is Buddha-nature; 

Buddha-nature is the Tathagata. 65 
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Faith awakened by the inconceivable Vow-Power 

Is the Great Bodhi Mind. 66 

Shinran gave the Nembutsu a deeper meaning. For him, it 

was no longer a practice based on man's power but it was 

the Buddha's practice. He clarifies this in the Kyogyo­
shinsho as follows: 

The Great Practice is to utter the name of 
the Tathagata of Unhindered Light. This 
practice embodies all good and contains all 
virtues. It enables sentient beings to attain 
the supreme and consummate virtues very quickly. 
It is the treasure-sea of the virtues of True 
Thusness and the One Reality. Hence, it is 
called the Great Practice. 61 

Since firm faith is the Bodhi Mind and all the Bodhisattva 
practices required for attaining Buddhahood are transferred 
to us through Amitabha's name, we can become Buddhas as 

soon as the residue of our conditioned life has been 
exhausted at death. In Shinran's view, we become Bodhi­
sattvas after having first attained Buddhahood in the Pure 
Land; we then engage in endless altruistic activities. 

Secondly., when we turn our attention to DOgen' s Zen, 
we find that the hongakutheory is expressed throughout his 

works. Although he was aware of the danger of the hongaku 
view, which was in fact abused by many, he advanced a pecu­
liar Zen theory along hongaku lines. According to him, 
practice is not different from Enlightenment, as it is said 

in the Shobogen2o (The eye-t~easury of the Right Dha~ma): 

To think that practice and Enlightenment are 
not the same is a non-Buddhist view. In the 
Buddhist teaching, practice and Enlightenment 
are one and the same. Because practice is 
carried out on the plane of Enlightenment, a 
beginner's study of the Path embodies the 
original Enlightenment in its entirety. For 
this reason, when [a master] gives an instruction 
about practice, he teaches that one should not 
expect Enlightenment apart from practice, for 
practice is itself the original Enlightenment 
which is directly indicated [in one's mindj.68 

When Dogen emphasized 'mere sitting' (shikan-tada) , he did 
not mean it to be taken as a causal practice leading to 
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Enlightenment. Ultimate Enlightenment is the basis on which 

the real sitting practice is carried out. Buddhahood, in 

fact, acts upon the practitioner and enables him to perform 

an endless practice of Zen. Since in Zen all the Bodhisattva 

practices are comprised in the single practice of meditation, 

the practice-Enlightenment identity can be interpreted as the 

Bodhisattva-Buddha identity. Dogen's standpoint, therefore, 

is a reversal of the traditional course a Bodhisattva takes 
in proceeding towards Buddhahood. Although the idea that 

one is originally a Buddha is common to all Zen masters, 

Dogen emphasizes the positive activity of Buddhahood which 
'realizes' the Bodhisattva practices. When mere sitting 

is practised on the plane of ultimate Enlightenment, the 

sitting practitioner is himself an acting Buddha. He now 

dwells in the Buddha's Self-Enjoyment Samadhi (jijuyu­

zammai) ,69 from which all Bodhisattva practices emanate. 

Lastly, we shall see how Nichiren interpreted the 
Bodhisattva doctrine. When he claimed that he who recited 

the title of the Saddhar<mapu1'}rjar<?:ka au t;r<a could realize 
Enlightenment in this life, he did not emphasize the 

practitioner's capacity to become a Buddha, but believed 

in the Buddha's power embodied in the title of the sutra. 
He says in the Kanjin honzon sha (On the Buddha image to 
be perceived in meditation): 

Both the causal practices and the resultant 
merits of Sakyamuni Buddha are embodied in the 
five characters, 'Myo-ho-ren-ge-kyo' (Saddharma 
PU1'JQar<tka aUtra). If we hold on to these 
five characters, we are naturally given both 
his causal and his resultant merits. 70 

Like Dogen, who saw perfect Enlightenment in the practice of 
meditation, Nichiren recognized attainment of Buddhahood 

in the recitation of the title of the sutra. This inter­
pretation is in line with the hongaku theory. He also 

says in the same work: 

At the time of the Buddha's Enlightenment 
the Saha world was the Pure Land of Eternity 
freed from the three calamities and above the 
changes of the four cosmic periods. The Buddha 
did not perish in the past, nor will he appear 
in the future. 71 
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Because, he says, "the time when the Buddha was alive is 

found in the present moment, and the present moment is the 

time when the Buddha was alive,"72 this moment is the 

eternal present and this world is the land of eternity. 

The recitation of the title of the sutra in accord with 

the Buddha's activity must be based on the practitioner's 

firm belief. According to Nichiren, belief is a substitute 

for wisdom, one of the three types of learning (ti8ra~ 

§i~sah). He says in the Shishin gohon sha (On the four 

beZiefs and the five merits): 

Question: Should a beginner in the mappo 
period necessarily follow the three types of 
learning of the Perfect Teaching? 

Answer: ••• the Buddha prohibits the 
observance of the precepts and the practice 
of meditation and only encourages the 
CUltivation of wisdom. Further, since he 
is not capable of wisdom, belief is used as 
its substitute. 

If the beginner practises the other five 
Paramitas as well, the right practice of 
belief is hampered. 73 

It is clear that Nichiren admitted the difficulty of 

practising the Six Paramitas in the mappo period, so he 
proposed the simple practice of reciting the title of 

the sutra based on belief which was a substitute for wisdom. 
Nichiren considered himself to be a seeker of the 

Bodhisattva ideal and, indeed, he felt himself to be 

specially commissioned with the task of propagating the 

Saddharmapu~4ar~ka 8utra in the mappo period with a belief 
that he was an incarnation of the Bodhisattva Jogyo 

(Visi~~acaritra). He also maintained the belief that the 
state could be protected from calamities and foreign invasion 

if people believed in his teaching. 

Now the summary of this paper. In discussing the sub­

ject of the Bodhisattva doctrine as conceived and developed 

in the Beian and Kamakura periods, I have surveyed both the 

general tendency and the views of individual nlasters. In 

dealing with the former, the mappo idea, the Ekayana ideal 

and the hongaku theory have been discussed. We found that 
various views about the Bodhisattva Path entertained by the 

founders of the new sects reflected the influence of these 
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tendencies. Furthermore, in each of the new systems, the 

Bodhisattva doctrine was very much alive, even though it 

had undergone drastic transformations. 
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FOOTNOTES 

'Others'refers to Ryonin (1072-1132) and Ippen (1239-1289) who 
founded the Yuzu-nernbutsu and Ji sects, respectively. 

See E. Inaba. Mappo tomyo ki kOgi (~yoto: 1960) pp. 70-71. 

The theory that the Buddha passed into Parinirva~a in B.C. 949 
appears in the Kuang hung ming chi. in Taisho Shinshu Daizokyo 
(hereafter T.). See T. vol. 52, p. 100, etc. The second theory 
appears in the Li tai san pao chi. T. 119, p. 23. where the author 
gives six different views current at his time regarding the year 
of the birth of the Buddha. Cf. K. Yabuki, Sangaigyo no kenkyu 
(To~o: 1927) p. 224. 

Ta fang t~ng ta chi ching T. 13, p. 279. 

See Hui-ssu's vow, T. 13, pp. 786-7. where he says he was born in 
the 82nd year of the mappo era. According to this, since he was 
born in 515, the mappo period started in 434. 

See, for example, Tao-cho's An Ze-chi. T. 47, p. 13, where he 
quotes from the Ta fang teng ta chia ching and says, "This is the 
mappo era and the evil world marked with five signs of corruption. 
There is the Pure Land Path which is the only passable way. II 

Modern scholars are of the opinion that 538 is the more probable 
year of the first official transmission of Buddhism. As for the 
motives behind the Nihonshoki's description, see, for example, 
S. Ienaga, Nihon bukkyoshi (Kyoto: 1967) vol. I, pp. 46-50. 

Eizan Gakuin (ed.) Dengyo Daishi zenshU (Tokyo; 1965) vol. I, 
pp. 415-426. Saicha's authorship is doubted by some scholars. 
including E. Tamura. See his article. Tendai gakkai (ed.) 
Dengyo Daishi kenkyu (Tokyo: 1973) pp. 765-8. For E. Inaba's 
view in favour of Saicha's authorship, see Mappo tomyo ki kOgi, 
pp. 8-29. As for the exact year when the mappo period was thought 
to have started, there are some conflicting views in the works 
attributed to Saicha: 

1) Two different calculations appear in the Mappo tomyo ki, according 
to which the mappo era started either in 552 or 892. The author 
was in favour of the latter. See Dengyo Daishi zenahU. I, 
p. 417. 

2) The Shozomatsu mon has the f'ollowins; remark: "This (1. e. 812 A. D. ) 
is the 240th year of the mappo era." This means the mappo era 
started in 573. See Dengyo Daishi zenshu, I. p. 442. 

3) The Kenkairon mentions that the author's time was near the end of 
the period of Imitative Dharma. See Dengyo Daishi zenshU, I, 
p. 82. 

4) The Shugo kokkai aha has this to say:" the periods of Right 
Dharma and Imitative Dharma having nearly passed, the mappo period 
is imminent." Dengyo Daiahi zenahu, II, p. 349. 
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Except for the Shozomatsu mon, the above pieces of evidence indicate 
that Saich5 considered his time was near the end of the period of 
Imitative Dharma, and, if we accept Saicha's authorship of the 
Mappo tomyo ki, he believed that the mappo period would start in 892. 

9 Dengyo Daishi zenshu, I, p. 417. 

W For the tradition of the endon precepts, especially in its 
relationship to the precepts used in Zen, see G. Kagamishima's 
article, "Endonkai to zenkai" in Dengyo Daishi kenkyu, pp. 261-276. 

11 Eizan Daishi den. in Dengyo Daishi zenshu, V. Appendix, p. 23. 

12 En7<a.i hidan, quoted in G. Fukuda, Tendaigaku gail'on (Tokyo: 4th ed., 
1963) p. 525. 

13 For a recent study on the sanjujokai, see H. Hadano's article, 
"Yugagyoha no bosatsukai a megutte," in Suzuki gakujutsu zaidan 
kenkyu nenpo (Tokyo: lY77) pp. 12-33. 

I~ T. 24, pp. 1004-9. Saicha gives full scriptural references for 
the Tendai precepts in the Tendai hokkeshu gakushOshiki mo~, in 
Dengyo DUishi zenshu, I, pp. 363-8. 

15 HiZB hOyaku. T. 77, p. 366. 

16 S. Katsumata (ed.) Yui7<a.i. KobO Daishi ahosaku zenshu (Tokyo: 
1970) vol. II, p. 164. 

17 See Pusoryakki. Teio hennenki and Genpei seisuiki. 

18 T. 83, pp. 633-5. 

19 T. 80, p. 4. The theory classifYing the history of Buddhism after 
the Buddha's death into five 500-year periods appears in the 

20 

21 

22 

23 

Ta feng teng ta ahia ahing, T. 13, p. 363. According to this, 
the 1st 500-year period would be strongly marked by the attainment 
of Enlightenment; the 2nd 500-year period, by the serious practice 
of meditation; the 3rd 500-year period, by much recitation and 
hearing of the Dharma; the 4th 500-year period, by the construction 
of many temples; and the -last 500-year period, by strife and 
argument which would obscure the Dharma. 

T. 80, p. 2. 

T. 80, p. 10. 

Snobogenzo T. 82, p. 20. 

Ibid .• p. 307. 

2~ Ibid.. p. 307. 

25 See Hokke shuyosho T. 84, p. 279, and Kanjin honzon shO, T. 84, 
p. 276. 

26 See "Jakunichi-b5 gosho," Niahiren ShOnin ibun 2enehil (Kyoto: 
1934) vol. II, p. 1787, and Juhaahi enmanshO, Niahiren ShOnin 
ibun zenshu, vol. II, p. 1916. 



Inagaki/New Sects: Heian & Kamakura (Japan) 189 

2.7 See K. Fujita's article, "One Vehicle or Three," tr. L. Hurvitz, 
JOla'naZ of Indian Philosophy (Holland: Dordrecht 1975) pp. 79-166. 
See also G.M. Nagao's article, "Ichijo sanjo no rongi 0 megutte," 
in Chugan to Yuishiki (TOkyo: 1978) pp. 526-541. 

28 ShOmangyo gisho. T. 56, p. 8. 

~ She ta sheng 7,un 8hih. T. 31, p. 212; quoted by Saicha in the 
SM gonjitsu kyo, Dengyo Daishi zenshil. II, p. 3. 

30 ShO gonjutsu kyo. op. ait., pp. 3-4. 

31 Ibid., p. 4. 

32 Hokke-gisho, T. 56, pp. 64ff. 

33 Dengyo Daishi zenshu, II, pp. 348-9. 

3~ The Four Samadhis are: 

1) sitting in meditation for a period of 90 days, 

2) invoking Amitabha Buddha's name while circumambulating in the 
hall for a period of 90 days, 

3) a combined practice of seated meditation and circumambulation 
for a period of 7 days and 

4) unspecified meditation. 

See Kenkairon, in Dengyo Daishi zenshu, I, pp. 73-4. 

35 See Iahijokai kenganki, in Dengyo Daishi zenshu, I, p. 429, and 
Kenkairon, op. ait., p. 26. 

36 See Kenkairon, op. cit., p. 25, and Iahijokai kenganki, op. cit •• 
p. 431. 

37 Hizo-hoyaku, T. 77, p. 367. 

38 'Himitsu-iahijo' appears in the unjigi, T. 77, p. 407. 'KOngo-ichijo' 
appears in the JUjushinron, T. 77, p. 361; Dainiahikyo-ryakudai in 
Kobo Daishi aho8aku zenshu, II, p. 121; and Hizoki in Kobo Daishi 
ahosaku zenshil, II, p. 643. 

39 Kosai, one of Honen's chief disciples, is believed to have stressed 
the importance of 'one thought of faith' as opposed to 'many utter­
ances of the Nembutsu.' From what he says in the Gengibun-shO, he 
considered that the Pure Land teaching was the true Ekayana in 
compliance with Amitabha Buddha's Original Vow and referred to it 
as 'the Ekayana of quick efficacy provided for ordinary men' 
(bondon-iahija). See K. Yasui, Honen monka no kyogaku (Kyoto: 
reprint, 1968) Appendix, p. 80. For further details, see M. Ishida, 
Nihon jodokya no kenkyu (Kyoto: 2nd ed. 1973) pp. 226. 235-6. 

~o T. 63, p. 598. See Sheng-man-ahing, T. 12, p. 220. Immediately after 
this, Shinran quotes four passages from the NirvlilJa Sutra and one 
from the Avatamsaka Sutra as scriptural evidence to support his 
Ekayana standpoint. 

~1 T. 83, p. 599. 
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It:! T. 83, p. 661. 

~3 The Lotus sutra is divided into 'shakumon', or the section on 
the temporal Buddha, and 'honmon i , or the section on the original 
state of the Buddha. Nichiren claimed that his doctrine was 
superior to that of the Tendai sect because it centred in the 
honmon Buddha, whereas the Tendai teaching was based on the 
contemplation of the immanent reality-principle presented in the 
shakumon. 

~~ Dengyo Daishi zenshU, vol. III, pp. 260-67. 

45 Ibid., p. 266. 

~6 T. 77, p. 382. 

~7 Ibid., p. 383. 

48 See Kyogyoshinsho, T. 77, pp. 608, 609, 594, etc. 

~g Xaitai sokushin jobutsu gi, Niahiren ShOnin ibun zenshU, I, p. 14. 

50 Junyoze ji, ibid., I, pp. 206-7. 

51 Myoiahi-nyo gohenji, Ibid. p. 1891. 

52 Xaimokushi'J, T. 84, p. 232, etc. Also, Nichiren says, ttrn future I 
shall go to the Pure Land on Mount Vulture." See "Shijo Kinge-dono 
gosho," in Niohil'eYI. ShBnin ibun zenshu, I, p. 692. For further 
details of Nichiren's views on the attainment of Buddhahood, see 
K. Mochizuki Niohil'enkyogaku no kenkyu (Kyoto: 3rd ed., 1965) 
pp. 225-247. 

53 For a fuller discussion on this subject, see D. Shimaji Bukkyo taikO 
(Tbkyo: 8th ed. 1940) pp. 3-231. Also, see Y. Tamura's article, 
"Pendai hongaku shiso gaisetsu" TencJai hongaku:l'On, Nihon shiso taikei 
No.9 (Tokyo: 2nd ed., 1974) pp. 477-5118. 

54 T. 9. p. 465. 

55 Ibid. , p. 449. 

56 Ibid. , p. 452. 

57 Shih mo he yen tun, T. No. 1668. 

58 T. 58, p. 2. 

59 The Four Virtues of the Dharmakaya, i.e., ever-lastingness, bliss. 
freedom and purity. See Kongoohokyo kaidai. T. 61, p. 5. 

60 T. 61, p. 3. 

61 T. 77, p. 383. 

62 In the Shugo kokkais~ Saicho mentions 'hongaku'. See T. 74, p. 152. 
But he did not incorporate the hongaku theory in his doctrinal 
system. See E. Tamura's article, op. oit., pp. 508-9. 
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63 See D. Shimaji. Buklqf'O taikO. pp. 226-23l. 

64 See Senjaku hongaku nembutsu shU. T. 83, p. 7. 

65 T. 83, p. 659. 

66 Ibid. , p. 659. 

67 Ibid. , p. 590. 

68 T. 82, p. 18. 

69 Ibid. , p. 15, etc. 

7Q T. 84, p. 275. 

71 Ibid. , p. 275. 
72 Shuju 0 fU1'Wllai sho, T. 84, p. 295. 

73 Ibid., pp. 287-8. 
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JAPAN'S NEW RELIGIONS (1945-65): 

SECULARIZATION OR SPIRITUALIZATION? 

Minoru Kiyota 

1. Target of Investigation, Approach and suppositions 

The term 'new religions' (shinko-shukyo) I is employed 

in contrast to established religions (kisei-shukyo). But, 

unless otherwise indicated, in the context of this paper 

'the term refers to and is limited to Buddhist-derived new 

religions in contemporary Japan, such as Soka Gakkai. Soka 

Gakkai is selected solely because it is one of the most 

popular among the new religions in terms of the number of 

its converts. The new religions represent a lay sangha, not 

a monastic sangha, and they are examined from a historical 
perspective. 

First, the r~s~ng popularity of the new religions is 

described as a response to the socio-political upheavel 

of the postwar period -- 1945-65 -- a period of Japan's 
transition from military defeat to her emergence as one of 

the world's economic powers. Second, the new religions are 
identified as an integral entity of the Japanese Buddhist 
tradition. That tradition is identified as the Ekayana 
bodhisattva doctrine, a form of experiential philosophy 

and a developing process of lay Buddhism. 
The first part presupposes that the new religions emerge 

from the lower social strata at a time of socio-political 

crisis and, as such, they represent a mass movement directed 

against the establishment. The second part presupposes 

that the Sangyo-gisho 2 -- the Commenta~y on the Saddharma­
pu~4arrka-Butra (hereafter cited as the Lotus Sutra), 
Vima~ak~~tinirde8a-8utra, and Sr~maZadeV~8i~hanada-8utra 

-- allegedly composed by Prince Shotoku 3 in the early 7th 
century, laid the foundation for the development of a lay 

sangha based upon the principle of Ekayana, and that Buddhism 

in Japan attempted to implement that principle in each 

successive historical period. 
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In all fairness, it must be noted that the first 
approach was observed by Shigeyoshi Murakami,~ originally 

a left-wing writer, who describes Tenri-kyo, Kurozumu-kyo, 

Konko-kyo, etc. -- the Shinto-derived new religions of late 
Tokugawa and early Meiji -- as the masses' attempts at 

political expression. It is also observed by Horoo Takagi,S 

an eminent historian of religion, who examines the new 
religions of postwar Japan as a form of mass movement. 

The second approach, though seemingly a sound approach, 

has not been observed in interpreting the new religions of 
postwar Japan, at least to my knowledge. This is probably 
because of a general disinterest in the subject of new 
religions on the part of Buddhologists and a seeming dis­
interest in finding a model for religious renewal within the 
Japanese Buddhist tradition on the part of phenomenologists 
of Japanese religion. 6 This approach, at least in my view, 
is valuable and perhaps even necessary to explain the his­

torical roots of the new religions' mass movement. For here 
we are not dealing with a social phenomenon which can be 
explained away by simple statistics, but a religious pheno­
menon with deep roots in the past. This paper intends to 
prove that the principle underlying the new religions is 
the bodhisattva doctrine based upon the Japanese Buddhist 
historical tradition. But the crucial issue we face in a 
study of this sort is not that the bodhisattva doctrine 
underlies the new religions, but whether that doctrine has 

secularized the 8angha or spiritualized the laity. More 
important is the question of whether spiritualization is a 

historical possibility. These questions, I feel, have 
significant bearing on this Conference, for how are we, 
as scholars of Buddhism and historians of religion, to 

reconcile the ideal bodhisattva doctrine with actual histori­
cal facts? We shall examine these questions by describing 
the new religions as a socio~religious phenomenon which arose 

in response to the socio-political upheaval of the postwar 
period, and by contextualizing the new religions as an entity 

of the Japanese Buddhist historical tradition. 

2. The Socio-Political upheaval 

Japan's military defeat in 1945 produced great confusion 
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among the Japanese, for the principle that contributed to 
the emergence of Meiji Japan as a modern state -- nationalism 
based upon the dogma of the divinity of the emperor and 
ethical concepts based upon the Shinto-Confucian ImperiaZ 

Rescript on Education,7 promulgated in 1890 -- were totally 

discredited. It also produced great confusion within the 

Buddhist sangha, for Japanese Buddhism passed through the 

period of Japan's emergence as a modern state without 
eliminating feudalistic elements within it (e.g., the 
hierarchical institutional organization, the danka parish 

system, adherence to sectarian dogmas -- all of which 
developed during Tokugawa feudalism) or adequately familiar­

izing itself with the development of modern institutions. 
It allied itself with the state in suppressing democratic 
movements in the 1920's and endorsed the principle which 

contributed to the destruction of the Japanese empire. 
Because these principles were shattered by external forces, 
primarily the United States, and not forces within Japan, 
the Japanese in the period immediately following the sur­

render were bewildered as to the course that needed to be 
taken and were totally unprepared to undertake the task of 
social and political reform. A spiritual vacuum developed 
and Japan's surrender generated problems of mammoth complex­
ity for her citizens. 

The occupation policy was intended to create the condi­
tions stipulated in the Potsdam Declaration and to eliminate 
elements unfavorable to the development of a modern democratic 
state. Thus, politically, the Meiji Constitution, Which 
supported an absolute monarchy, was repealed and a new 
constitution, based upon the principle of a democratic 

government, was introduced. But the concept of democracy 
remained completely alien to the minds of many Japanese. It 
simply meant the rejection of the 'old' and the acceptance 
of the 'new'. 'Old' meant feudalism, that which bound the 
citizens to the state. 'New' meant the American way of life, 
that which guaranteed unlimited personal freedom. The 'old' 
ethic was based on the premise that the iye (household) was 
the basic piety, virtues which were articulated in the 
ImperiaZ Re8cript on Education. The 'new' meant liberation 
from the 'old' and the freedom of self-expression, matters 
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which permeated the masses through the media. This was the 

period when the masses, enraptured by the sounds of Tokyo 
Boogie-woogie, blared incessantly through the public address 

systems in public places, deliriously danced to the bouyant 

tune of American jazz. And this is when General Douglas 
MacArthur, the Supreme Commander of the Allied Powers, 

arrogantly remarked that the Japanese were of the mentality 

of a twelve-year-old. Beneath the bewilderment of that 
period, however, seeds of violent revolution were brewing, 

for the new period liberated tenant-farmers and industrial 

laborers from economic oppression, freed the Communists and 

Socialists from prison, and provided the masses an oppor­

tunity to expose themselves to the Marx-Engels classics. 
Labor unions mushroomed, not as defenders of the rights of 
laborers, but simply as organizations to indoctrinate the 
masses for a proletarian revolution. 

3. Left-Wing Organizations and Activities 

In the early period of occupation, the Japanese 
Communist Party was led by Tokuda Kyuichi (1894-1953), who 
was liberated by MacArthur from an IS-year imprisonment. 
Tokuda was a political activist, not a theoretician. But 
left-wing organizations took many forms, from the moderate 
Shutaisei group to various shades of radical Marxists. 

Shutaisei 8 (literally, 'internalized experience'), a 
postwar Japanese proletarian theory which attempted to com­

bine Nishida philosophy and Marxism, emphasized the merits 
of internalized experience based on Zen discipline and 
Kantian idealism. It became popular among a group of 
proletarian writers immediately after Japan's surrender, 

and by 1948 it spread to the ranks of laborers and farmers. 

The Shutai8ei-ists claimed that Marxism is not just an 
economic theory, that dialectic materialism is not just an 
objective method of investigating society and all its ills, 
but that they are a way of life. They accused other 
proletarian writers of having failed to develop a type of 
Marxism that could be translated into a practical way of 
life based on the worth and dignity of the individual. The 
Marxists retorted that the Shutaisei-ists were intellectual 
egoists, each selfishly pursuing his own well-being, and 
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that the meaning of life was to be found only by joining the 
proletarian revolution. The Shutaisei-ists asserted self­
independence, the Marxists collective political action. The 
Shutaiaei theory offered an alternative to the 'old' ethics 
based on the ImpepiaZ Rescpipt on Education without resorting 

to the violence of a revolution. Though short-lived, the 
success of the Shutaisei-ists was simply due to the fact 

that neither the Conservatives nor the Socialists -- the two 
major political parties in postwar Japan -- offered anything 

positive to enhance the material and spiritual needs of the 
masses. The Shutaisei-ists managed to organize a congenial 
group of comrades, but they failed to formulate a collective 

disciplinary code of action and received no support from 
any political party. As a result, their movement faded into 

obscurity even before the outbreak of the Korean War. 

The Minshushugi kagakusha kyokai (Association of Demo­
cratic Scientists), the Nihon minahushugi bunka renmei (Japan 

Democratic League), and other Communist organizations also 

appeared immediately after Japan's surrender. These organi­
zations published their own journals, such as the Minshu no 

hata (People's Banner), Shakai hyoron (Social Review), 
Jimmin hyopon (People's Review), etc. The purposes of these 
organizations were to spread revolutionary ideas among the 
working class, to destroy capitalistic societies, and to 
bring about a proletarian government. They failed, however, 
to realize a popular front and most of them faded into 
obscurity by the time the Korean War broke out. The ease 

with Which the Red Purge of 1950 was accomplished is eloquent 
testimony that Japanese proletarianism of this period had 
not established roots among the laboring class. Nevertheless, 
in that very year the Japan Socialist Party advocated a 
radical left policy Which resulted in the masses swinging to 

the conservative Liberal Democratic Party. The failure of 
the Communists and Socialists was simply due to the fact that 
the average citizen was indifferent to indoctrination and 
to a radical form of socio-political revolution. What he 

demanded was something that offered economic security and a 
meaningful way of life, without a violent revolution. 

After 1950, left-wing movements took different approa­

ches. Union-affiliated choruses and essay-writing groups 
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were organized and both became popular. Although a chorus 

might be an effective vehicle to introduce and even stimu­

late an ideology, it can hardly be expected to sustain and 

develop it. Hence, many members who became dissatisfied 

with Russian songs when the novelty of them wore off seceded 

from union-affiliated chorus groups and established their 

own. They preferred 'old' Japanese folksongs and popular 

American ones. Essay-writing was more effective. 

Essay-writing was a part of the Meiji educational 

curriculum and was employed as a vehicle to inculcate 

nationalism and patriotism. Communist leaders took over 

this tradition to indoctrinate the masses with proletarian 

ideology. It was particularly effective in elementary 

school classes where teachers affiliated with the Communist 

teachers' unions presided. Topics, simple but reflecting 

distinct traces of left-wing ideology, included "Strength 
in Unity," "Collective Action," "Labor Improvement," etc., 

which when translated into children's language came out as 

"Let's .Work Together," "Let's March Together," "Let's Think 

Clearly," etc. Because government directives on education 
failed to provide an alternative to the 'old' ethics, the 

impact of these teachers' thought upon school children was 
significant. And because of its success in schools, essay­
writing was encouraged at adult education classes sponsored 

by labor unions, youth organizations, women's leagues, etc. 

The rapidity with which it spread, however, deprived the 

Communist leaders of controlling it. Essay-writing proved 

effective as a vehicle of indoctrination only within the 

confines of elementary and even secondary school classes, 

where members of the Communist teachers' union presided, 

instructed, and controlled the thought of children. In adult 
classes, it simply provided a chance to express one's 

troubles, anxieties, and dissatisfaction; and afforded 

dialogue between members who needed companionship and con­

solation, and even an occasion to dwell in a fantasy of 
literary romanticism. It provided no intellectual stimulus 

and it failed to resolve social and political is~ues. 

Eventually, the Communists became quite aware that indoc­

trination, a prerequisite to proletarian revolution, 

required a guideline. Unions, therefore, established a 
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department of "education and culture." The Kokumin bunka 

kaigi (People's Cultural Conference), consisting of members 
of labor unions and prominent left-wing writers, was organ­
ized to formulate an "educational" guideline in 1956. But 

even with an officially sanctioned party guideline, the 
working class proved indifferent to indoctrination. 

In sum, the Japanese were forced to abandon a way of 
life dictated by the ImperiaZ Rescript on Education, and the 
Communists and Socialists, who were freed from prison, 

employed the opportunity brought about by socio-political 
changes to seek the support of the masses. But the masses 
were seeking means to satisfy their personal needs rather 
than involve themselves in a revolution based on a theory 
which they failed to fully appreciate. Initially, they 
willingly took to chorus-singing and essay-writing, but 

eventually they became indifferent to indoctrination. Thus, 

whereas some 400,000 copies of the Akahata (Red Flag) were 

sold in 1946, demands for it consistently declined, and by 
1958 only 40,000 copies were sold. Socialist publications 
also dwindled to an insignificant number. The majority of 
the working class failed to support the Communists and 

Socialists. The prefectural elections and the election for 
the Upper House held in 1955 revealed the emergence of a 
new political power, the Soka Gakkai, supported by the 
working class, small and medium-size businesses, shopkeepers, 
housewives and youth. In the 1959 election of the upper 
House, the Communists received a total of 550,000 votes, 
the Soka Gakkai 2,500,000. An examination of the new 
religions, of Which Soka Gakkai is the most prominent, is 
now in order. 

4. The New Religions 

The democratization of religion under the Allied 

Occupation branded state Shinto as the contributing ideology 
which led to war and defeat, implemented the principle of 
separation of state and Shinto, and forced the emperor to 
renounce the dogma of his divinity. How did the Japanese 
religious consciousness react to these new events? A survey 

taken by the Jiji Press in 1947 9 reveals the following: 
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Table I 

Jiji Press Survey of 1947 

Affirm belief in some form of religion 39.3\ 

No time to think about religion 20.8\ 

Do not believe in religion 9.9\ 

Religion misleads people 1.5t 

Dissatisfied with current forms of religion • 14.9\ 

Unable to find a religion suited to personal need 13.4t 

A great number of laborers, students and intellectuals 
were either critical or indifferent to religion, while the 

rural population and shopkeepers, among whom strong family 
ties existed, comprised the bulk of the believers. The 

survey conclusively revealed that, although Shinto had been 

imposed upon the people by the state with the greatest of 
zeal since the Meiji Restoration, its impact was hardly felt 

upon the people after Japan's surrender. Statistically, the 

fact that there were close to 30% who were "dissatisfied 
with current forms of religion" and "unable to find a reli­
gion suited to personal need" may shed light on the causes 
of the new religions' rise to popularity. But statistics 
merely indicate a trend; they neither establish the causes 
for that trend nor explain the cause-to-effect process 
leading to that trend. 

Historically, Japan's new religions emerged at a time 
of socio-political crisis, as has already been pointed out 

by Murakami. 10 But the emergence of the new religions is not 

a social phenomenon which appears abruptly in a period of 

socio-political crisis. The new religions of postwar Japan 

all have their roots in the past. The Reiyu-kai, Rissho 

kosei-kai, and Soka Gakkai, for example, all have their 
doctrinal roots in the Lotus Sut~a and are, in fact, off­
shoots of the established Nichiren school of Buddhism. Added 

to this doctrinal affiliation is the fact that, due to a 
government ordinance which controlled all aspects of reli­

gious organization, many new religions, which became promin­

ent and independent in postwar Japan, were identified as 
units within an established school of religion before the war. 

The postwar constitution reaffirmed the principle of freedom 
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of religion, which the Meiji Constitution theoretically but 

not actually guaranteed, and freed religious organizations 

from government control. It gave rise to what McFarland 
aptly refers to as the "Rush Hour of the Gods." 

The 1969 Xearbook on ReZigion (published by the Ministry 

of Education) records that, whereas 44 religious sects were 
registered with the Ministry in 1945, the number jumped to 

186 in 1950. Even government attempts to consolidate minor 
sects with major ones proved futile, for a total of 380 

religious sects were registered with the Ministry in 1957. 

The 1965 Yearbook on ReZigion11gives the following breakdown 

of the number of believers in major established schools of 
Buddhism as of 1964. (See Table II) 

Table II 

Number of Believers in Major 

Established Schools of Buddhism as of 1964 

Schools 

Jado and JOdo Shin 

Nichiren 

Shingon 

Tendai 

Zen 

Number of Believers 

16,899,547 

26,779,144 

12,146,092 

4,283,755 

9,634,736 

The numbers given above include believers in the estab­

lished schools, in sub-schools within the established 
schools, and in new religious sects affiliated with sub­
schools. Thus, the Nichiren schools claim a phenomenal total 
of over 26 million, simply because that number includes the 

Soka Gakkai believers. The 1965 Asahi Xearbook 12 gives 

11,904,726 as number of Soka Gakkai believers. This figure, 
if taken at its face value, essentially means that roughly 

one out of every ten Japanese is a Soka Gakkai believer. 

But the number given both in the Yearbook on ReZigion and in 

the Asahi Yearbook was provided by the headquarters of various 

religious organizations, and is most likely inflated. Many 

religious organizations automatically include the members of 

the entire household as believers in arriving at a final 

tally. But even so, there is no doubt whatsoever of the 

overwhelming strength of the Nichiren school over other 



202 Bodhisattva Do.ctrine 

established schools, simply because many new religious sects 

are derived from the Nichiren school. 
The number of believers in major Nichiren-derived new 

religious sects selected from the list given in the 1965 

Yearbook on Retigion,I3 together with an approximate number 
of believers in these sects in the late 1950's, are provided 
below to indicate the phenomenal rise of these sects in 
popularity within a period of about 10 years. (See Table III) 

Table III 

Number of Believers in Major 

Nichiren-derived New Religious Sects 

~ 
Nichiren shoshu 
(Soka Gakkai) 

Reiyii-kai 

Rissho kOsei-kai 

Approximate Number 
in the mid-1950's 

439,000 

3,465,000 

1,349,000 

15,234,136 

4,719,988 

2,042,590 

Nichiren shoshu is a branch of the Nichiren school and 
Soka Gakkai is technically affiliated with Nichiren shoshu. 
A near 40-fold increase in the number of believers was rea­
lized by Nichiren shoshu within a period of about ten years, 
simply ,because of Soka Gakkai's phenomenal rise to popularity 
during this period. Many new religious sects are derived 
from the Nichiren school which, notwithstanding its tradi­
tional pugnacious stand, has consistently championed the 
causes of the underdogs and identified itself as an anti­
establishment group since it was founded in the 13th century. 
This is so because of the extremely powerful message that 
the LOtU8 Sutra, the canonical basis of Nichiren doctrine 
and practice, projects. It emphasizes universal enlighten­
ment (making no distinction between monks and laity, men 
and women), direct involvement in problems related to social 
injustice and human tragedy (rather than in the pursuit of 
wisdom as the condition to realize enlightenment), belief 
in the theory that persecution awaits the Lotus practitioner 
(the 8utra therefore emphasizes the cultivation of discipline 
in order to bear all forms of persecution), and, above all, 
faith in the supremacy of the Lotus Dharma. 

The Nichiren-derived new religious sects follow the 
spirit of the Lotus Dharma and have thereby established, 
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firmly, a lay sangha. Their doctrines are eclectic and 
simple and, unlike the ministers of established schools, 
the founders (or more frequently the founderesses) make 
claim to unusual spiritual power in divination, sorcery, 
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and faith healing. They are of humble origin, share the 

day-to-day problems with the masses, offer an intimate sense 

of belonging to their followers, and are seriously devoted 

to their faith. Despite their pseudo-intellectualism, they 

offer the masses solutions to their problems which are 

satisfactory at their intellectual level. Critics accuse 
these sects of spreading superstitious ideas and perverted 
doctrines, but enviously claim that they are exceedingly 
successful business enterprises, which they undoubtedly are. 
But in the final analysis, what is important to note is that 

these sects offer a way, agreeable to the masses, of solving 
their immediate problems without resorting to a violent 

revolution. Their doctrines may be non-intellectual, but 
so is their audience, the masses. Ironically, the develop­

ment of technology and industry has not wiped them out. On 
the contrary, it has stimulated the demand for them because 
stress and anxiety (which modern living associated with 
modern technology and industrial development brings about) 
are the conditions under which the masses exist. We are now 
ready to examine Soka Gakkai, the most prominent among the 
Nichiren-derived new religious sects. 

5. Soka Gakkai 

Soka Gakkai was founded by Makiguchi Tsunesaburo 
(1871-1944), a Tokyo elementary school principal in the 
1920's, who initially founded the Soka Kyoiku Gakkai (Value­

Creating Education Association) and through that Association 
attempted to merge education and Nichiren teachings. He 
was most active during the period of depression in the early 

1930's. Though the Association was nationalistic, it was 
suppressed by the government because its members refused 
to submit themselves to state Shinto. Makiguchi, together 
with twenty-one of his followers, was charged with 7..ese 

majeste and imprisoned in 1943. He died the following year. 
Toda Josei(1900-58), one of the trusted lieutenants of 

Makiguchi, began propagating Makiguchi's ideas immediately 
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after the war and proved himself an exceedingly capable 

man. By 1951, he had gathered around him some 5,000 fol­
lowers, changed the Association's name to Soka Gakkai 

(Value-Creating Association) and became its president. The 

current president is Ikeda Daisuke. Forceful personality, 
unflinching determination and single-minded daimoku faith 
(i.e., faith in the Lotus Sutva) characterize Makiguchi, 
Toda and Ikeda. They are the charismatic personalities of 
Soka Gakkai and the center of unity of that organization. 
(The daimoku actually involves the chanting of the formula, 
"Nammyo-ho-l'enge kyo." that is, "Homage to the Lotus of 
the Good Law.") 

S~ka Gakkai employs a distinct method of conversion. 

A preliminary investigation of the target-subject, including 

illness, if any, his financial and professional status, the 

family composition and its problems, is made through a re­
connaissance in preparation for an attack on the most vul­

nerable element of the subject. The standard solution to 
any problem with which one might be troubled is "to change 
one's mental attitude," that is, to change the way of 
looking at the problem. The Soka Gakkai doctrine is that 
mental attitude can be changed by chanting the daimoku. The 
effect of the daimoku is "validated" by the personal exper­
ience of the converter, who speaks with convincing eloquence 
and force. The subject is urged to "try it." The mission­
ary assault is repeated at regular intervals, often with 

the aid of an army of converters, until the subject succumbs. 
If he does not, the subject is threatened with the prophecy 
that illness, poverty, and even death would strike him or 
his family and bring discord to the family. This is shaku­

puku (crushing and bringing into submission), one of the key 
words in the Nichiren lexicon. 

In the meantime, the subject is exposed to loads of 

propaganda literature, written in a style and on a level 
convincing to the subject, usually taking the form of a 
confession of another convert's experience, documented with 

name, address and a photo. The literature makes the subject 
aware that his problems are not peculiar to him, that they 
are shared by others, and that if others are "saved" perhaps 

he might be too. He is now receptive to the idea of visiting 
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a discussion session at a local center. Because the problems 

discussed there are very familiar to him, he immediately 
gains a sense of belonging. S5ka Gakkai caters to the 
"troubled" mind whether of the worker, shopkeeper, farmer, 

housewife, or youth. Confession is convincingly presented 
because it comes out of one's own experience. Once the 
subject is converted and misfortune strikes, he himself is 
responsible, the theory being that he has not chanted the 
daimoku faithfully enough. 

S5ka Gakkai is structured along military lines. It is 

hierarchical, from corps leaders to squad leaders, execu­
tives and branch-heads. Unlike the ministers of established 

schools, branch-heads make frequent rounds of their assigned 

territories to insure order and to promote unity. The annual 
visit by its members to Taiseki-ji, the Soka Gakkai mecca at 
the foot of Mount Fuji, is an occasion for gaiety, unity and 
demonstration of the vitality of the organization; and the 
life of the founder and of the successive presidents is 
dramatized. It is very probable that the president of Soka 
Gakkai does not have the freedom to make decisions -- and 

mistakes. Lectures and articles are delivered and written 
by executives in the name of the president. Soka Gakkai 
intends to create a new code of ethics and a way of life 
which are considered true and infallible by its members 
because they come from the thought of their charismatic 
leaders. 

6. Komeito: The Political Arm of Soka Gakkai 

In 1955 and 1956, the Soka gakkai eeiji ~emmei (Soka 
Gakkai Political Federation) experienced a fair amount of 

success in the national elections. In 1959, it acquired six 
new seats, bringing the total seats occupied in the Upper 

House of the Diet by Soka Gakkai members to nine. The Soka 

gakkai eeiji ~emmei then changed its name to Komeito (Komei 
Party). Elections for the Upper House took place in July, 
1965 and all nine Komeito candidates placed on the national 
constituency were elected. Of the five placed on the pre­
fectural constituency, two were elected. The addition of 
eleven new members gave a total of twenty Komeito seats in 

the Upper House. Among the 37,276,789 votes cast in the 
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national constituency, the Komeito captured 5,097,677, or 

13.7% of the total. (This means that roughly one out of 
every seven electors voted for a Komeito candidate.) In 

the 1967 election of the Lower House, it placed 32 candi­
dates and gained 25 seats. The Komeito is the political 

arm of Soka Gakkai, a recognized third power in the political 

arena of Japan, and a force not to be ignored. Its platform 
is: 

To promote the principles of obutsu-myogo 
(unity between secular and ecclesiastic law) 
and democracy and to build the foundation for 
world peacel to respect the dignity of man, to 
bring about the well-being of the individual 
and the prosperity of the society through 
"humanistic socialism" and thereby to promote 
the welfare of the massesl to establish the 
basis of buppo minshu-shugi (Buddhist Democracy), 
in order to guarantee the basic rights of men, 
such as the freedom of speech, thought and 
religion; to eradicate political corruption 
through fair parliamentary practices and to 
establish a democratic government. 14 

In spite of what the platform says, the Soka Gakkai 
leaders privately claim that their own brand of religion 
is the only way to bring about the well-being of mankind 
and the prosperity of the state, and that to realize these 
goals, the conversion of all citizens is necessary. When 
questioned as to the possibility of converting all citizens 
to the Soka Gakkai faith, its leaders shrewdly remark that 
only one-third of the citizens need to be converted because 
among the remaining two-thirds, one-third would be half-way 

sympathizers and only the remaining one-third would be 

downright opponents to the Soka Gakkai faith and to the 

political aims of the Komeito. 1S Be that as it may, a 
multi-party political system, which requires consideration 

of issues of all citizens, exists in Japan today. But, 
ironically, the multi-party system works in favor of the 

Komeito because neither the Liberal Democrats nor the Social­
ists maintain an overwhelming majority in the Diet. The 

deciding vote on many issues is cast by the Komeito. 
In full recognition that Komeito represents the hopes 

and aspirations of a large segment of the electorate, it 
would perhaps be to its advantage to sever relations with 

Soka Gakkai. Obutsu-myogo smells of immanent theocracy. 
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Granted the right of a political party to be backed by a 

religious body, however, the employment of a religious 

slogan as a political instrument terrifies the intellectuals 

in whose minds the ghost of Shinto theocracy still hangs on. 

Obutsu-myogo essentially means mass conversion to Soka 

Gakkai through political means. Thus, whereas the Komeito 

tacitly recognizes the principle of religious freedom as 

guaranteed in the constitution, the Soka Gakkai doctrine 

challenges the very principle to which it pays lip-service. 

Shakubuku means, in the context of the Soka Gakkai doctrine, 

the total suppression of all forms of "perversion." 

The success of the Komeito is not due to their past 

political performance. It does not have a history to 

document its performance adequately; it has not yet developed 

a political stature mature enough, relative to that of 

established political parties, to involve itself in respon­
sible issues, or even to become the target of the "black­

mist" corruption which toppled the Lower House in 1967. Its 

success is due to the electors' desire to see a new hand in 

government. The Komeito leaders speak of "clean" politics, 

a matter which probably attracted many floating votes, 

but how long they themselves would remain "clean" from the 

influence of "black-mist" as their political responsibili­

ties increase, as it most certainly will, is uncertain. 

Komeito members have heretofore neither legislated any mean­

ingful policy nor have they shouldered any significant 

political responsibilities, as of the mid-1960's. Neverthe­

less, the popularity of Komeito cannot be ignored. Its 

popularity was simply due to the support it received from 
SOka Gakkai. Soka Gakkai had attracted the masses because 

it provided an alternative to the violent revolution of a 

kind advocated by left-wing elements against which the 

established religion was incapable of responding, positively 

and creatively. Why was this so? 

7. Established Schools of Buddhism 

The stronghold of the established schools of Buddhism 

lies in the rural communities, but only one-third of Japan's 

total population resides there. Mor~over, there was a 

population decrease of about 300,000 annually in rural 
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communities in the early 1950's. This rate increased 

rapidly from the mid-1950's through the 1960's, simply 

because the young preferred to move to cities where employ­
ment possibilities had become more abundant with Japan's 

accelerated industrial development. Thus, the Soto Paper 16 

states that in 1955, 70.2% of its believers were the aged 

rural residents. We can assume that other schools of 

established Buddhism also showed a high rate of aged rural 
believers during this period. This assumption is supported 

by the fact that among the 18 million faithful who assembled 

at the time of the 750th anniversary of Honen and the 700th 

anniversary of Shinran, both of which were held in Kyoto in 
the spring of 1961, the majority were the old who, by and 

large, came from rural communities. The fact that a great 

majority of the believers in the established schools of 

Buddhism are aged rural residents means that they represent 

a very conservative element of the population. 
The diminishing attraction to the established schools 

of Buddhism is in part due to their changed economic status, 
for when the tenant-farmers were liberated, temples whose 

income was largely derived from the land they owned -- were 
deprived of their major source of income. The Soto Paper17 
says that whereas 299,680 bo (one bo equals 3.9 square rods) 
of land were in the hands of their local temples in 1936, 

only 54,983 bo of land remained under their ownership in 

1958, a total loss of 244,698 boo Added to this was the 

loss of land by landlords, who were the loyal patrons of 

village-parish-temples, simply because a village-parish­

temple was an effective instrument to maintain the solidar­

ity of a village. Both secular and ecclesiastic landlords 
favored the 8tatus quo and traditionally endorsed conser­

vative views. But when the tenant-farmers were liberated 

in the postwar period, and when that period encouraged free­

dom of expression, the raison-d'~tre of village-parish-temple 
became meaningless. Hence, temples were forced into poverty 

and the parishioners openly criticized the conservative views 

of their former secular and ecclesiastic landlords. 
The Soto Paper 1S says that the monthly income of rural 

temples ranged from a low of ¥7,765 to a high of ¥2l,8l7, 

an average of ¥l2,365, or about $35.99 (calculated at ¥360 
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to the dollar) in the late 1950's. With this kind of 

income, a clergy could not be expected to attend to his 

parish duties full-time. A similar situation existed in 
urban areas. The Laymen's Assooiation Study 19 reports that 

26.9% of the clergy in Tokyo and 19.9% in Osaka maintained 

side-jobs, mostly teaching and civil service posts in the 

mid-1950's. Though this study does not give specific 

income figures, it can be assumed that the cost of main­

taining buildings and supporting the family exceeded cleri­

cal service fees. Thus, many of the clergy, both in rural 

and urban areas, were part-time keepers of temples. This 

served to weaken the relationship between the parish clergy 
and parish members (a relationship which remained cohesive 

prior to Japan's surrender) to the extent that the former 
either had no interest in or was no longer capable of 

understanding the problems of his parish members. The 

major function of the clergy was simply to conduct funeral 

rites and memorial services. 

Interestingly, the Laymen's Association Study 20 shows 

that, although buildings within an established temple com­

pound are significantly larger than those of new religious 

sects, the frequency with which these buildings are employed 
by the established schools falls far short of that of the 
new religious sects which, by rule, employ lesser space. 

It further says that 14.9% of the temples of the established 

schools in Tokyo and. 5.1% of those in Osaka are equipped 
with non-ritual facilities, the major ones being kinder­
gartens, nurseries, and classrooms for flower-arrangement, 
tea ceremony, calligraphy, etc. (It can be assumed that the 

percentage rate indicated in this study will show a marked 
increase in the 1960's.) Obviously, the services associated 

with these facilities were rendered by the temples to supple­
ment family income, not as public services. 

We can conclude that parish temples were not lively 
centers of community activities devoted to enhancing comm­

unity quality or designed to enrich the spiritual qualities 

of the individual. And because the main function of a 

parish temple is to conduct funeral rites and memorial 

services, the religious behavior of the average Japanese is 
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not imbedded in a spiritual experience I it is formalized 
and ritualized. 

8. Japanese Religious Behavior 

We have seen that in the face of industrialization and 
constantly demanding ideological advances, the masses simply 

select and utilize those things which give them immediate 
and profitable meaning. Reason rarely has any meaning. But 
established Buddhism, which maintains no marked function 

other than to perform funeral rites and memorial services, 
and the new religion, which is dedicated to curing the sick 
and to realizing secular benefits in dubious manners, 
exploit the unspiritual qualities of folk religion. (The 

term 'spiritual' will be examined in detail subsequently.) 
The fact that this form of religion does play a significant 
role in the lives of the present Japanese means that, 
although Japan has made remarkable industrial progress, she 

continues to maintain a breeding ground of outdated modes 
of thought at the lower levels of her social stratum. It 
is at these levels that organized religion, whether estab­
lished or new, manages to exercise considerable influence. 
Thus, a Japanese would continue to pay respect to a Shinto 
shrine at the birth of a child in order to receive the 
blessings of a parish deity; and that child, upon reaching 
maturity would exchange marriage vows at a Christian church 
to demonstrate his "modernity,"; and, at the end, he would 

most likely receive the traditional Buddhist funeral rites 
with hopes to realize a favorable rebirth. Even teenagers 
armed with portable radios blaring the sounds of 'rock' 
would continue to visit Shinto shrines and ancient Buddhist 
temples to receive the blessings of the gods and buddhas; 

and the "I" novelists would continue to be moved by the bell 
of Nikolai Cathedral, located in the heart of Tokyo without 
being aware of its spiritual value, and romanticize the 
delicacy of human emotion. Japanese religious behavior 

follows a folk tradition without due criticism, because 
this tradition, like the traditional public bathhouses and 

modern pachinko parlors, is a form of therapy built into 
the Japanese social structure, effectively cushioning the 
shock of intense psychological stress associated with modern 
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urban living, inherent in an industrialized society. 

Even the Japanese intellectuals are not immune from 

this type of socio-religious behavior, because they do not 

attempt to seriously consider the socio-psychological 

implication of religious thought. As such, though they 

would maintain a non-religious attitude individually, they 

would not publicly criticize, for example, Buddhist services, 

but would instead participate in them when the occasion calls 

for their presence. Very few would seriously consider the 
conflict between their personal outlook on life and that 

represented by institutionalized religion. Even if they 

do, they would quietly suffer the agony of their own 
conscience. This does not mean that the Japanese intell­

ectuals are unaware of contradictions. On the contrary, 

they take extreme delight in discussing them, but make no 

serious effort to come to a logical and reasonable solution. 

To them, contradiction is not necessarily a source of con­
flict that needs to be resolved, but an object of intellec­
tual curiosity. They drift away from all forms of institu­

tionalized religion and find consolation in the agony of 

their own intellect. They do not seek the spiritual. But 
what do we mean by the spiritual, a term which we have been 

using rather frequently. 

9. The Secular and the Spiritual 

We now face a crucial question raised in the early 
part of this paper: is spiritualization a historical 
possibility? Before we can respond effectively to this 

question, we need to define what we mean by the terms 

'secular' and • spiritual. , Mahayana conceives wisdom and 
compassion as correspondent: wisdom is insight into empti­

ness, but that insight has no validity whatsoever if it is 

not implemented in practice; the implementation of wisdom 

through skill-in-means is compassion. Thus, the 

Mahavai:roaana-sut:ra 21 says, "skill-in-means is the ultimate." 

The term 'ultimate' (pa p yava8ana) means the peak of wisdom. 
The Sukhiivat'Cvyuh8padesa 22 says, "[the purpose of] the primary 

vow is to transfer merits," the process of which is identi­
fied as the "gate of exit [from ni:rva~a.l" What is important 
to note in these two passages is that the Buddhist notion of 
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wisdom is not limited to an intellectual apprehension but 
is that which is cultivated progressively and experientially. 

In this context then, wisdom is not the goal; practice is 
the goal. And, as said before, practice is the implemen­

tation -- and, it must now be added, the conditioner -- of 
wisdom. 

We are now able to define what we mean by the 

'spiritual,' at least within the context of Buddhist tradi­
tion. Spiritual refers to the domain of wisdom, that is, 
insight into emptiness. It lies within the domain of sup­
reme truth (paramartha-satya). Secular refers to the 
practice of compassion, that is, the empirical implementa­
tion of that insight. It lies within the domain of con­

ventional truth (sa~v~tti-8atya). The former refers to 
the process of bodhisattva's perfecting wisdom, the latter 

to bodhisattva practice per se, one supplementing the other 
as organic entities of the total life and experience of 
man. We now return to the initial question: is spiritual­

ization a historical possibility? Inasmuch as we conceive 
the terms 'spiritual' and 'secular' as a dichotomy, the 
answer is no, simply because the intellectual apprehension 
of emptiness is beyond historical reality. It is an insight, 
more than anything else. But if we were to conceive these 
terms as organic entities of total life and experience, 
spiritualization is a historical possibility because, 
within that context, the secular (on which level compassion 

is practiced) derives its insight from the spiritual (on 

which level wisdom is achieved) and the spiritual derives 
its rai8on-d'atre from the secular. Wisdom is noesis and 

compassion is the experience based upon that noetia 
principle. 

Thus, "can the spiritual be realized historically?" 
is a question which presupposes that the spiritual is 

transhistorical and that the secular is historical. 
Actually, total life and experience consist of the feed­

back between the secular and the spiritual, between the 
ideal and the real. This feedback process is most succinctly 
described in terms of the three 8vabhava theory: parikatpita 

-svabhava (the discriminated), paratantra-8vabhava (the 

relative), and parini~panna-8vabhava (the non-discriminated). 



Kiyota/New Religions: 1945-65 (Japan) 213 

To go from discrimination to non-discrimination is the 
process of perfecting wisdom; to go from non-discrimination 
to discrimination is the process of implementing that wis­
dom. Shinran calls this feedback process "oso-eko" and 
"genso-eko.,,:t3 The mind is capable of going in these two 

opposing realms because it in itself is the relative, not 
the absolute. The mind creates history. But the mind in­
volves the real and the ideal, the spiritual and the secu­

lar, the pure and the impure, nirva~a and sa~sara. The 
tension between these two extremes is "total life and exper­
ience." That is, "the total life and experience" refers to 
human anxieties arising from dichotomies resulting from 

this tension, and the will to overcome anxieties that these 
dichotomies bring about. The term 'spiritualization' then 

requires redefining: the spiritual is not a realm of human 

experience divorced from the secular; problems arising from 
the secular stimulate the spiritualizing process; these 
problems provide the raison-d'atre of the spiritualizing 

process; and the spiritual cannot exist without the secular, 
just as enlightenment cannot exist without non-enlightenment. 
In this kind of life and experience, it is now apparent, 
there is no goal, as there is no goal in history, simply 
because we are referring to an experiential process. 

In the context of the history of the development of 
Japanese Buddhist thought, this experiential process is 
described in the Sangyo-gisho. The Sangyo-gisho articulates 
Ekayana, the principle of human equality, and explains that 
that principle is to be realized experientially. It esta­
blishes the doctrinal basis for the development of lay 
Buddhism. These themes -- human equality, the experiential, 
and lay Buddhism -- are emphasized successively in the 
history of the development of Japanese Buddhist thought. 

In the Heian period, Kukai advocated sokushin-jabutsu 

(the body, just as it is, is that of the Buddha), making no 

distinction between one's mental (or spiritual) capacity, 

between men and women, between monks and the laity; and 
saicha established the Mahayana platform of ordination 
(based upon bodhi8attva-8~Za) as the corner-stone of his 
Mt. Hiei monastery. Mt. Hiei was dedicated to disciplining 
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monks in Mahayana ethics -- emancipating them from cOdified 

vinaya and cultivating both secular and spiritual concerns 

among them -- and is, in fact, the womb from which Kamakura 
Buddhism emerged. Kamakura Buddhism emerged at a time of 
socio-political upheaval, rebelled against the established 

schools of Nara-Heian Buddhism, and accommodated the needs 
of a new breed of men (the samurai, peasants, fisherman, 
etc.) by simplifying doctrine and practice. Simplification 
does not mean the watering down of the actual contents of 
Ekayana principle and practice, but the reformulation of 

that principle and practice in a way that they can be imple­

mented effectively to cope with the problems of the time. 
Thus, Kamakura Buddhism does not observe the traditional 
§~Za-8amadhi path system as disciplinary exercises to real­

ize prajna in a graded succession, but conceives the three 
implicit in practice: Zen conceives the three in meditation 
(the discipline underlying all forms of human creativity), 
Pure Land in faith (the perfect understanding of the nature 
of Tathagata, symbolizing wisdom and compassion, as the sole 
condition for the salvation of mankind), and Nichiren in 
the Lotus Dharma as he interpreted it (the coming of the 
Tathagata to aaIQaara, rather than the practitioner aiming 
togo to the realm of nirva~a). Zen emphasized the strength 
of the individual through discipline; Pure Land enabled men 
to realize the fallibility of mankind and awakened them to 
realize the strength of the individual through faith and 
faith alone; and Nichiren promoted Buddhist activism and 
emphasized the worth of the individual by championing the 

causes of the underdog. Kamakura Buddhism did not observe 

the traditional Chinese pan-ohiao system to establish its 
doctrinal authority; instead, it advocated the right of 
selecting scriptures to accommodate actual historical needs. 
It addressed itself to the masses though, of course, the 

aristocracy was by no means excluded. 
Japan's new religions of the postwar period are an 

extension of this kind of Buddhist tradition. They identi­
fied themselves with the masses and emphasized practice. 
Their success clearly indicates that when the masses are 
armed with a unified idea (no matter how irrational that 

idea may be to an intellectual) and an organization through 
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which they can express themselves (no matter how repulsive 
that organization may be to an intellectual), they are 
capable of mustering an enormous strength. Postwar Japan 

provided conditions favorable for this type of religion to 

spread among the masses -- the spiritual vacuum create4 by 

the socio-political upheaval, the masses' indifference to 

radical left-wing movements and their lack of confidence 
in the established religions, and the freedom of religion 

and self-expression guaranteed by the new constitution -­
because what the masses sought during this period was neither 

the radical revolution of the Communists nor the intellectual 

sophistication of Buddhist philosophical thought. They 

sought a charismatic leader, capable of providing them with 

a meaning of life in a way comprehensible at their own 
intellectual level, and a simple teaching which would pro­
vide them with a sense of meaning for their own existence. 

The new religions constitute an integral entity of the 
Japanese Buddhist historical tradition, which is dedicated 

to the realization of the spiritual experientially, and to 

the recreation of a new socia-religious human configuration 
appropriate to the historical needs of the time as they see 
it. 

10. Conclusion 

We have seen that S6ka Gakkai, a representative type 
of the new religions, came into popularity in postwar Japan, 
a period marked by socio-political upheavel, and catered 

to the needs of the masses by identifying itself with the 
causes of the masses; But the reader will now notice that 

this paper contains some contradictions. First, it iden­

tified Soka Gakkai as an integral entity of the Japanese 

Buddhist tradition, representing the bodhisattva doctrine, 
but at the same time it has criticized Soka Gakkai. This 
contradiction is inevitable, for the bodhisattva doctrine 

is the 'ideal,' not the 'real.' Soka Gakkai is a histori­
cally established religious institution, a sahgha, Which 

like any other Buddhist institution is striving, through 
improvising skill-in-means, to realize the ideal bodhisattva 

principle. It is skill-in-means, not the principle under­

lying that institution, that this paper has criticized. 
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Second, it has defined skill-in-means as the peak of 

wisdom, but criticized skill-in-means. Skill-in-means 

ordinarily involves a series of trials and errors, but 

what we mean by 'peak' refers to the final perfection of 

skill-in-means, not a series of trials and errors. It is 
in this context that the Mahavairooana-sutra speaks of 
skill-in-means as the ultimate. The term refers to an 

insight capable of formulating the most effective method 

to accomplish the liberation of mankind. But such a method 

cannot be defined within a fixed conceptual category, since 

the method we are referring to varies according to histori­

cal circumstances, cultural conditioning, and the indivi­

dual's mental makeup. Third, folk religion was described 

as the unspiritual, but historically it has been one of the 

most effective skill-in-means to addressing the masses. 
Hence the peak of wisdom refers to the utilization, not the 
elimination, of folk religion as one of the methods to 

bring about the liberation of mankind. 

In historical retrospect, Buddhism would have perished 
had it not been concerned with the actual problems of the 
masses. It is not simply a set of philosophical principles 
to be manipulated by a selected group of intellectuals, but 
a living institution potentially capable of inspiring the 
masses and offering ways and means -- even incorporating 
folk religion -- to cope with the problems of historical 
realities. And, inasmuch as it addresses itself to a 

variety of people, it must exercise extreme tolerance. It 

is this element of tolerance that marked the transmission 

of the Dharma from India, through the kingdoms of Central 

Asia, to East Asia. Buddhism maintains this element of 

tolerance simply because its doctrine cautions us to avoid 

the extreme. The doctrine of the absence of the extreme 

(the middle path doctrine) provides the rational basis to 

examine our total life and experience in terms of the feed­

back process between the ideal and the real, nirva~a and 

sa~8ara, the spiritual and the secular. It is this kind of 

process which I have referred to as the experiential. A 

work designed to criticize the new religions merely on the 
basis of their socio-political response (like Hirotatsu 

Fujiwara's work on Soka Gakkai,2~ which Earhart gently 
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refers to as an "audacious treatment,,25) ignores the his­

torical and doctrinal roots of the new religions. Therefore, 

this paper has contextualized the new religions within the 

framework of the Japanese Buddhist historical tradition. 

There is one other issue we must face. Does the 

popularity of the new religions suggest that they might 

replace the 'old'? No. Although the new religions pose a 

challenge to the established schools of Buddhism, they do 

not intend to replace nor are they capable of replacing the 

old schools, as the schools of Kamakura Buddhism did not 

and could not replace the schools of Nara-Heian Buddhism. 

The 'new' and the 'old' will co-exist, as they have in the 

past. Co-existence is possible because both share a cornmon 

ideal, the bodhisattva ideal. But what is important to note 

here is that, inasmuch as the bodhisattva doctrine repre­

sents a process philosophy, the tension between the 'new' 

and the 'old' provides the stimulus for this experiential 

process. This is important, for any type of religion, 

inclusive of bodhisattva-yana, is subject to the historical 

cycle of fossilization and renewal, as historians of reli­

gion constantly remind us. Granted these terms are relative, 

the established schools of Buddhism today represent, rela­

tively speaking, a case of fossilization, while the new 

religions represent a case of renewal. But, as is now 
apparent, this renewal is based upon the traditional bodhi­
sattva principle. Regardless of how they may respond 

socially and politically, the new religions articulate this 

principle. They attempt to realize the spiritual histori­
cally by improvising skill-in-means. It is this skill-in­

means which is often criticized by the intellectual and 

which, from the standpoint of the bodhisattva doctrine, 

must be viewed with extreme tolerance. 

***** 
In the preparation of this paper, I wish to acknowledge 

gratitude to Professor Byron Earhart of Western Michigan 

University ,for reading and criticizing the first draft, 

and to Professor Kazuo Okabe of Komazawa University for 

providing me with constructive suggestions. 
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ADDENDUM 

At the Conference, two questions were put to me. I 
wish to respond to these questions in the form of an 

addendum in this paper, because by doing so it would help 

clarify the reason why I consider the new religions to be 
an integral entity of the Japanese Buddhist tradition. 

The questions revolve around the term Ekayana. Specifically, 
a) what is the difference between Ekayana and Mahayana? and 
b) how is Ekayana related to the new religions? 

First Prince Shotoku's Commentary on the Sr~maZadev~si­

~hanada-8utra (Shomangyo-gisho) claims that there is no 
difference between Ekayana and Mahayana in their doctrinal 

contents, but whereas the term Mahayana is employed in 

contrast to Hinayana, Ekayana makes no such distinction. 
It is an all-encompassing vehicle. 

Second, Ekayana as described in Shotoku's Sangyo-gisho 

(see' notes 2 and 3) articulates a lay sahgha (after all, 
VimalakIrti was a layman and SrImaladevi was a laywoman, 
and the central theme of the LotuB Sutra is universal 
salvation). Hence, because Japanese Buddhism is predomin­
antly a non-monastic sangha, I feel that the Sangyo-gisho 
laid the foundation of Japanese Buddhism, and that, at least 
from the post-Nara period, Japanese Buddhism attempted to 

realize the principle of lay Buddhism in historical succes­
sion. But this statement requires some explanation, for 

Shinran (of the Pure Land School) refers to the term "hiso­
hizoku," neither monk nor laity, as the ideal image of the 

Buddhist, and Dogen (of Sata Zen) seemingly preferred the 

life of a srama~a in his later years. Actually, though 
the term "hiso-hizoku" makes no distinction between monk 
and laity inasfar as their potential to realize salvation 
is concerned, what it points to is a non-monastic sahgha 

as exemplified in the life of Shinran. A non-monastic 

sangha is a lay sangha. The case of Dogen poses a more 
complex problem. For though he had involved himself in what 
we may refer to as a lay movement in the early days of his 
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missionary career in Kyoto, after his retreat to the 
Eiheiji Monastery in Fukui (and particularly in his later 
years at that Monastery), he seemingly preferred monastic 
discipline. It is precisely for this reason that today the 
Japanese Soto Zen cites two patriarchs, viz., Dogen, who 
is referred to as the "koso," and Keizan, who is referred 

to as the "taiso." Both terms mean the original patriarch, 
that is, the founder of Japanese Sata Zen tradition. Keizan 
is considered the "taiso" simply because, unlike Dogen, he 
incorporated elements of folk religion to spread the Soto 

tradition. The popularity of Soto Zen today owes much to 
the manner in which that tradition was spread among the 

masses -- who preferred a non-monastic sangha -- by Keizan. 
The popularity of Rinsai Zen too is due to Yosai's willing­

ness to incorporate elements of folk religion. The two 

major schools of Heian Buddhism -- Shingon and Tendai -­
aggressively incorporated elements of folk religion. Thus, 
in the light of what I have stated above, it can be estab­

lished that one of the consistent historical themes in 
Japanese Buddhism is the development of a lay sangha, by 

incorporating elements of folk religion. The new religions, 
incorporating elements of folk religion, seemingly have 
succeeded in developing a lay sangha, which previously 
existed only in principle. Ekayana bodhisattvayana is an 
all-encompassing school, willingly incorporating elements 
of folk religion as skill-in-means to spread the Dharma. 
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a Chinese work Of the Northern DYnasties. See Akira Fujieda, "The 
Manuscripts of the Sheng-man ching from the Northern Dynasties: A 
Study of Variant commentaries," The ToM GakuM. (Kyoto: Jimbunka­
gaku kenkyiijo, March 1969) No. 40, pp. 325-49. 

Shigeyoshi Murakami. Kindai minshu 8hukyo-shi no kenkyu (Studies on 
the People I s Religion in Modern Japanese History. Kyoto: Hozokan, 
new edition, 1963). 

Takagi Horoo. Nihon no shinko shukyo (Japan's New Religions). 
(TOkyo: Iwanami shinsh~ No. 365 ,4th printing, 196~. 

Although Byron Earhart does not make specific reference to the 
Japanese Buddhist tradition, he does deal extensively and percep­
tively with methodological issues in interpreting the new religions 
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of postwar Japan. See Byron Earhart, "The Interpretation of the 
New Religions of Japan." op. cit., pp. 169-88. But since my 
paper limits the discussion to Buddhist-derived new religions of 
postwar Japan, Earhart's approach and mine are different. Further­
more, Earhart deals with the new religions from the perspective of 
the phenomenology of religion. In this paper, I am attempting to 
contextualize the Buddhist-derived new religions within the frame­
work of the Japanese Buddhist tradition and examine the new reli­
gions within the limits of that framework -- on the supposition 
that Japanese Buddhism maintains a model for renewal within its 
own tradition. In examining Seka Gakkai, however, the reader is 
invited to examine Byron Earhart, "Recent Western Publications on 
Soka Gakkar' in Histopy of ReZigions. Mircea Eliade, Joseph M. 
Kitagawa, Charles H. Long eds. (Chicago: The University of 
Chicago Press, Vol. 15, No.3, Feb. 1976) pp. 264-88. Here, Earhart, 
with his usual perceptive analysis reviews one translation (Horo­
tatsu Fujiwara. I Denounce Saka Gakkai. Worth C. Grant (tr.) 
(Tokyo: NishiIl Rodo Co •• 1970)) and two works (Carl H. Gross. 
sokagakkai and Education. Institute for International Studies, 
1970; and Dayle M. Bethel, Makiguchi: The Va~ue ~eator. RevoZu­
tio~ Japanese Educator and Foundep of saka Gakkai. New York: 
John,Weatherhill,1973). 

For a full translation of the Imperia~ Rescpipt on Education, see 
Wm. Theodore de Bary (ed.) Source8 of Japanese Tradition 
(New York & London: Columbia UniVersity Press, 1967, 3rd printing) 
vol. II, pp. 139-40. 

For details, see Shutaisei ponso (Discussions on Shutaisei Theory). 
Shin'ichi Mashita, compo (Tokyo: Kakuyeshe, 1948). 

Studies based upon this survey are found in the ShUkyo binran 
(Handbook on Religion). ShUkyc renmei, compo (Tokyo: ShUkye 
renmei. 1948). 

Murakami, op. oit. pp. 3, 14, 24, 43, etc. 

The 1985 Yearbook on ReZigion. The Japanese Ministry of Education. 
compo (Tokyo: Aoki Press, 1966) pp. 132-33. 

The Asahi enumerates 14,446,855 Nichiren shoshu believers. The 
Nichiren shcshu is a Nichiren sub-school with which the Scka Gakkai 
maintains legal and ecclesiastic affiliation. Within the 14,446,855 
Nichiren shoshu believers, the Asahi enumerates 11,904,729 as S5ka 
Gakkai believers. See the 1965 Asahi Yearbook. The Asahi Press, 
compo (Tokyo: The Asahi Press, 1966) p. 495 (n. 1). 

The 1985 Yearbook on ReZigion. pp. 148-51. 

The 1989 Asahi Yearbook, p. 292b. This statement was already 
articulated in the summer of 1965 at an interview I had with the 
S5ka Gakkai executive members. See note below. 

This statement is from an interview I had with a group of S5ka 
Gakkai executive members, the identity of which I was requested 
to withhold, at Taiseki-ji in the summer of 1965. 



222 Bodhisattva Doctrine 

16 Cited in Shiiken Suzuki. "Sengo henkaku to bukkyo kyo dan" (Postwar 
Changes and Buddhist Institutions), Koza: Kindai Bukkyo (Modern: 
Buddhism), Vol. VI. Editorial Committee of Hozokan, compo 
(Kyoto: Hozokan, 1961) p. 184. 

17 Loa. ait. 

lB Loa. ait. 

15 Toshi ji-in no shakai-teki kina (The Social Functions of Urban 
Temples). Laymen's Association, compo Vol. I. (Kyoto: Heirakuji 
shoten, 1959) p. 143. 

20 Ibid. p. 142. 

21 T. 18.848, p. lc. 

~ T. 26.1524, p. 233a. 

U Shinran, "Kyogyoshinsho." Shin-sku seikyo zensho. VoZ. II. 
Shin-shu seikyo zensho hensan-jo, compo 1941, 3rd printing, p. 2. 

2~ See Hirotatsu Fujiwara, I Denounae Soka Gakkai. Worth C. Grant (tr.). 
(Tokyo: Nishin Hodo Co., 1970). For the original in Japanese, see 
Hirotatsu Fujiwara, Soka Gakkai 0 kiru (Tokyo: Nishin Rodo, 1970, 
8th printing) • 

2S Byron Earhart, "Recent Western PUblications on Soka Gakkai," op. cit. 
p. 265. 
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THE MYOKONIN 
JAPAN'S REPRESENTATION OF THE BODHISATTVA 

Leslie S. Kawamura 

The myokonin, i.e., an outstandingly faithful adherent 

of the Buddha-dharma, has become known to the Western world 

mainly through the wroks of D.T. Suzuki, who can be credited 

for having made the myokonin a viable topic for scholarly 

research. I In this paper, I shall attempt to show how the 

myokonin represents the Bodhisattva ideal in Japan. I shall 

develop this paper by discussing three topics: 

I. The compilation of the Myokoninden, 
II. The textual basis for the term "myokonin," and 

III. The myokonin, Seikuro, as a Bodhisattva. 

I. The compilation of the Myokoninden 

The practice of recording the biographies of faithful 

followers of the Buddha-dharma was not something which 

began with the writing of the Myokoninden. In the history 

of Japanese Buddhism, it began with the writing of the 

O/oden 2 during the Heian Period (794-1185). The writing of 
these biographies reflected the assimilation of Buddhism 
into the common milieu and the gradual loss of status that 
was showered upon the monks previously. 

In Soken Suzuki's view, the Ojoden was written by 

righteous monks who protested against a number of other 
monks who not only sought worldly fame, economic gains 
and political power, but who were contributing also to the 

degenerating condition of Buddhism in a mappo (degenerating) 

era of Buddhism during the Heian period. In contrast, but 

still somewhat similar in the manner in which it came into 
play, the Myokoninden was composed as a reply to uneasy 

feelings and demands that the common people had and also as 

a protest against the old established religions - a protest 
that resulted from a gradually changing Japanese society.s 

The biographies found in the Myokoninden relate. the 

lives of the myokonin from all walks of life and from various 

quarters of Japan.~ We find the biographies of female as 
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well as male Buddhist adherents; of farmers, business men, 

retainers and samurais; of priests and nuris, officers and 

village heads; of doctors, fishermen, packhorse drivers, 

and shamisen (a three stringed instrument) players; of 

calligraphers, artists, Japanese sumo wrestlers; of firemen, 
transport carriers, beggars, housewives, children and pros­

titutes. This variety of kind has one thing in common -­

the people are all outstandingly faithful nembutsu practi­

tioners. 
In a strict or limited sense, the term myokoninden 

refers to a particular body of literature first composed by 
Gosei (1721-1794) towards the end of the Tokugawa regime 
in Edo Japan (1600-1867). This particular body of literature 
gradually developed into a text of five chapters and a 

sequel (Myokoninden-zokuhen) that constitute the present-day 

edition of the Myokoninden. In recent years, however, 
texts bearing the same title have appeared; but these texts 

must be distinguished from the original composition in that 

they add modern day myokonin who do not appear in the ori­

ginal body of literature begun by Gosei. In this paper, 
the Myokoninden refers to that body of literature begun by 
Gosei and which gradually developed into a text constituted 
of five chapters and a sequel. 

As pointed out above, Gosei began this movement by 

composing a text called the Myokoninden. In 1818, GOsei's 
disciple, Seigai (1753- ~ wrote an Intpodu~tion to his 
teacher's work and in it, he expressed a desire to have the 

work published. His Intpoduction also informs us that 

Gosei's successor, Rizen (1753-18l9),made editorial changes 

to Gosei's texts. 5 It was not, however, until almost a 
half a century after Gosei's death that, in 1842, his com­

position was actually put into print by sojun (1791-1872), 
who made additional editorial changes and added a chapter 

of his own. 6 Thus, the Myokoninden that introduced the 

biographies of the myokonin to the Japanese public and by 

which the Japa~ese became familiar with the term myokonin 
prior to Sojun's actual printed text, must have been Gosei's 

composition with Rizen's editorial changes. 
Aside from adding a chapter.of his own to Gosei's 

composition, Sojun, later and gradually, over a sixteen 
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years' period, from 1842-1858,7 composed and edited other 

biographies into Myokoninden which finally became additional 

chapters constituting the version that comes down to us. It 

is also known that zo-o (dates unknown) published a sequel 

to the Myokoninden that he called the Myokoninden Zokuhen. 
The chronological order in which the various editions 

(chapters) were actually composed has been outlined by 

Rinsei Sasaki as follows: 8 

Chapter One Gosei 1818 (Rizen's changes) 
1842 (Sojun's changes) 

Chapter Two SOjun 1843 

Chapter Three Sojun 1847 

My'Okoninden zo-o 1850 9 
Zokuhen 

Chapter Four SOjun 1856 
Chapter F'ive Sojun 1858 

From the information given above, we see that the 

Myokoninden Zokuhen was compiled before Sojun wrote chapters 
four and five. This is peculiar in view of the fact that 
the edition handed down to us as one version of the 

Myokoninden puts Zo-o's sequel after chapters four and five 
and makes it chapter six. This indicates that the version 
of the Myokoninden that has been passed down to us in a 
printed book form was compiled by bringing together various 

editions (chapters) and the Myokoninden Zokuhen into a 

single volume consisting of six chapters with twelve 
divisions. 10 

However, how are we to account for the pecu1arity of 

having zo-o's sequel published before chapters four and five? 

One scholar, Sasaki, suggests that there must have been two 
editions of the Myokoninden, one consisting of Gosei's 

composition, Seigai's Introduation, and zo-o's Myokoninden 
Zokuhen; the other one was made up of Gosei's composition 
to which Sojun added his corrections and his other chapters. II 

Another scholar, Fukuma, is of the opinion that Sojun planned 

to end his Myokoninden with the completion of chapter three, 
and therefore, the Myokoninden Zokuhen follows it. 12 Both 

of these theses seem tenable, and just what the actual situ­
ation was when the various editions (chapters) of the 
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Myokoninden were being published during the Edo Period is 
still a problem. 

In dealing with materials concerning the Myokoninden, 
the order in which the various editions were published is 

not the only problem that one confronts. There are many 
others, but owing to the fact that a discussion of them 
would warrant writing a book on the subject, I shall merely 
mention one more in passing. It should be noted that a 

close examination of the earlier manuscripts of the 
Myokoninden reveals discrepancies between the various 
manuscripts and between the manuscripts and the printed 
texts. 13 This suggests not only the need to study the 

Myokoninden's development historically in order to ascertain 

the myokonin's personality within a certain cultural­
historical context, but also the need to produce a reliable 
edition of the biographies that clearly indicates the 
idiosyncracies of the compiler and the editor of those 
texts within a cultural-historical framework. 

Finally, we must discuss how certain people were 
selected for inclusion in the Myokoninden. The most obvious 
reason lies in the fact that the greatest number of myokonin 
found in GOsei's composition and in Sojun's chapters were 
people who lived in areas surrounding Kyoto and Nara. 
This suggests that these people were selected by GOsei and 
Sojun because such myokonin were the ones with whom they 
had their closest ties. 

In contrast, the later versions of the Myokoninden, 
that is in the versions in which the title is used in a 
wider sense and which were composed after the Meiji Period 
(1868-1913), a greater number of myokonin come from the 
Hiroshima area.1~ This seems to indicate that the concen­

tration of nembutsu adherents, especially those of the 

myokonin type, shifted from the Kansai area to areas sur­
rounding Hiroshima sometime between the Heian and Meiji 
periods. This also indicates the movement of Buddhism from 
the mountain centres, such as Hiei and Koy~ that were monk 
oriented, to the plain areas where Buddhism was assimilated 
into the populous. 
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II. The textual basis for the term "myokonin" 

The term "myokonin" (Miao hao jen) was probably used 

for the first time by Shan-tao (6l3-68l) in commenting on 

the term pu~4arrka found in the Meditation Sutra. Near 
the end of this sutra, Buddha addresses Ananda with the 

following words: 

Know that a person who practices the nembutBu 
is a PU1'}qaz.tka among men. Bodhisattva 
Avalokitesvara and Mahasthamaprapta become his 
intimate friends. He will sit at the place of 
enlightenment (bodhimanda) and will be bo= 
into the Buddha family:'~ 

Shan-tao comments at length on this passage as follows: 

The passage beginning with the phrase, "a 
person who practices the nembutsu" and ending 
with the phrase, "born into the Buddha-family," 
means that the merits [derived from) concen­
trating on the nembutsu is supreme, and indeed, 
cannot be compared with [the merits derived from] 
other sundry practices. Furthermore, the 
passage elucidates the following five points: 

1. One should be continually mindful of 
Ami tlibha 's name. 

2. One should praise a person who recites 
[Amitabha's name). 

3. One who habituates himself in the nembutBu 
practice is an exceedingly rare person and 
is without compare; therefore the Sutra 
metaphorically describes him as a pu~rka. 
A pu~rika is the name of a beautiful and 
rare flower among men. It is the name of a 
supreme flower among men. It is a name of 
a wonderful flower among men. Here [in China) 
we call it a TS'ai-hua (a divine-tortoise 
flower). "A person who practices the 
nembutBu" is a beautiful person among men; 
he is a wonderfully likeable person (miao 
hao jen = myokOnin) among men; he is the 
most superior among men; he is a rare person 
among men; and he is an excellent person 
among men. 

4. If one continually recites Amitabha's name 
Bodhisattva Avalokitesvara and Manasthamaprapta 
will always follow him like a close friend. 

S. Even in this life, he obtains such benefits and 
after death, he will enter the Buddha family, 
which is the Pure Realm. Having arrived there, 
he will listen to the dharma for a long time and 
will visit other Buddha Lands in order to perform 
pUja to the Buddhas; thereby, the cause for 
enlightenment is fulfilled and the effect matures. 
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How could the place of enlightetunent (bodhi-mandal 
be far away. 16 

It is point 3 that is of interest to us here. Point 3 

indicates that a myokonin is analogous to a pU1Jqa:r>'ika, a 
very beautiful and rare flower. The commentary informs us 

further that a myokonin is a practitioner of the nembutsu 
and is a superior, rare, and excellent person among men. 
This wonderful person is bestowed with the merits of having 
Avalokite§vara and Mahasthamaprapta as close friends and 
of sitting at the place of Enlightenment. 

In his text called Senjakushu, Honen (1133-1212) 

comments on the term miao (myo - wonderful) as follows: 

[Shan-tao's) phrase, 'wonderful person among 
men,' means that a nembutsu practitioner is 

-beautiful even though inferior and 'wonderfully 
likeable person among men,' means that a nembutsu 
practioner is to be praised even though bad. 17 

That the phrase, 'even though inferior and bad' does not 

mean an evil person in contrast to a good person, but a 
person who is beyond the limits of good or evil, can be 
seen in Shinran's (1173-1262) Shoshin Ge: 

All common men, whether they be good or evil, 
If they hear and believe in the Tathagatha's 

Universal Vow, 
will be praised by the Buddha as "men of great 

and superior understanding." 
Such a person is also called 'p.'''I.nntt1:7<a.' 18 

Thus the myokonin is a wonderful person who is not limited 

to the boundaries of good and evil, who believes in the 
Tathagata's Universal Vow, who gains various benefits in 
this life,19 and who, as we shall see later, is praised as 

a man of great and superior understanding. 
It was on the basis of such textual evidences that 

GOsei chose the term myokonin to describe the outstanding 
nembutsu practitioners discussed in his Myokoninden. 

III. The myokonin, Seikura, as a Bodhisattva 

In his book, Nihon no Kindai-ka to On no Shiso (Japan's 
Modernization and the Feeling of Indebtedness), Saken Suzuki 
has classified the myokonin in accordance with the society 
of their time. These myokonin supported the government 
orders, were content with their present life situation, 
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practiced filial piety, were honest and compassionate, and 

were given recognition by the feudal lords for their good 

conduct. Suzuki's classification consists of the following 
four categories: 20 

1. The myokonin within the Tokugawa Shogunate 

system (1603-1868), 

2. The myokonin in the period of Meiji Restoration 
(lB68-1913) , 

3. The myokonin within the system of Imperial 

Absolutism (1930- ), and 

4. The myokonin within the modern democratic society 

(1945- ) . 

"These distinctions represent an attempt to see the myokonin 

in relation to their progressive or conservative ethical 

orienta tion resulting from their religious views ."21 

The religious views of the myokonin were characterized 

by a feeling of joy (yorokobi), of gratitude (arigatai), of 

unworthiness (mottainai), and of indebtedness (katajikenai). 
These characteristics 22 that characterize a sincere practi­

tioner of the nembutsu are found in Seikuro of Yamoto, a 

myokonin within the Tokugawa Shogunate system. 

According to GOsei's Myokoninden, Seikuro lived in 

Hakotate Village, Yoshino District, Yamoto Prefecture 

(present day Nara). He was endowed with a dull disposition 

from birth and was unable to read even his name printed 23 

on his umbrella. However, with regard to matters of filial 

piety, he was without compare. OWing to the poverty 

stricken circumstances of his family and an untimely death 

of his father, Seikuro had to wander from job to job in 

order to support his aging mother. He respected the Buddha­

dharma from very early in his life and continually repeated 

the nembutsu while walking, standing, sitting, or reclining. 

Seikuro was married, but lost his wife early; conse­

quently, he was saddled with the responsibility of bringing 

up his daughter, Koman. When she became of age, he adopted 

Kyuroku, a gambler and fighter, for her husband and for his 

heir. He spent the remaining portion of his life in retire­

ment, until the winter of 1749 when he contracted paralysis. 

In spite of his illness, Seikuro continued to appreciate 

the nembutsu without dreading the coming of his death. 
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Finally, at the age of 73, Seikuro passed away on August 4, 
1750. 2~ 

From this brief description one can infer Seikuro's 
deep respect of 'the Universal Vow and his life of joy, of 
gratitude, of unworthiness, and of indebtedness. Seikuro's 
deep trust in the Universal Vow enabled him to appreciate 

whatever took place in the manner that it didi therefore, 

both good events and bad events in his life were accepted 
as human conditions. This acceptance of reality-as-it-is 
has been expressed by D.T. Suzuki with the Pure Land notion 
of kono-mama (I am that I am) that refers to a state of 
spiritual contentment: 

••• RELIGIOUS consciousness is awakened when we 
encounter a network of great contradictions running 
through our human life. When this consciousness comes 
to itself we feel as if our being were on the verge 
of total collapse .••• 

"What is the meaning of life?" .•• demands not 
an abstract solution but comes upon one as a concrete 
personal challenge. The solution must be in terms 
of experience. We then abandon all the contradictions 
that appear on the plane of intellection, for we must 
feel in a practical way contented with life. 25 

In strict Pure Land orthodoxy, one cannot equate a 
myokonin to a bodhisattva or vice-versa; however, it seems 
feasible to discuss the characteristics of a myokonin in 
the light of a bodhisattva's characteristics and uncover 
similarities found in both a myokonin and a bodhisattva. 

What then characterizes a bodhisattva? Although this 

question finds no simple solution, in brief, the following 
characteristics, pointed out by M. Igarashi, can be noted: 

1. A bodhisattva pursues the Buddhist path single 

heartedly. 
2. A bodhisattva has the mind to benefit himself 

as well as others. 
3. A bodhisattva practices the six or ten perfections 

(paramita) that are at the basis of the Mahayana 

path. 
4. A bodhisattva takes the vow to practice in such a 

manner that his practice will benefit all beings. 26 

Of those four basic characteristics, a myokonin is 
similar to a bodhisattva in his pursuit of a Buddhist path 
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single heartedly. A myokonin differs from the bodhisattva 
on this point in that his thrust or drive to pursue the 
path comes from his deep and sincere faith that the Vow of 

Amida has been fulfilled. In Seikuro's life, we read of the 

following incident: 

Once, the feudal lord's mother summoned Seikuro 
and asked, "When did you obtain Faith?" 

Seikuro replied, "I believe it was when I wa:;; about 
42 that I realized that I should aspire for the Pure 
Land. In those days, I had several doubts about the 
path to liberation. Somewhere along the way, all my 
doubts dispersed. Now, I look forward to birth in the 
Pure Land and enjoy repeating the nembutsu to repay my 
indebtedness to the Buddha. All this I take gratefully 
as the working of the Other Power. 27 

Secondly, a myokonin is similar to a bodhisattva in his 
attempt to benefit himself as well as others. Again, the 

myokonin differs from a bodhisattva on this point in that, 
unlike a bOdhisattva who habituates himself in these benefits 

because this practice is his ethical impulse, a myokonin's 
activities happen to benefit others simply from his con­

stant feelings of joy, gratitude, unworthiness, and indebted­
ness in Amida's compassion. In Seikuro's life, we find the 
following incident: 

••• While Seikuro was at a service, a thief 
entered his dwelling by breaking down a wall. 
Seven ounces of silver money that Seikuro had left 
under a straw mat had been taken. Upon hearing 
about this, people would sa.y, "I am sorry to hear 
about the thef.t." 

Seikuro replied, "A man who commits theft must 
be, indeed, short of money. But alas, he broke into 
my house where there is nothing to steal. It was 
certainly a pity. However, he was able to take seven 
ounces of silver money. This was the change I had 
left over from 15 ounces of silver money that I had 
earned from selling rape seeds. The other 8 ounces 
had been spent to pay for the laundry billowing from 
spring. On any other occasion, I would not have had 
even 7 ounces of silver money. How joyful I am that 
the thief came at the right time. He took great pains 
to break in and did not leave empty-handed: It was 
only a small amount, but I am grateful that it was 
there for him." 

When people heard his reply, they were put out. 
"What nonsense is this?" they asked. "Joyful after 
having been robbed:" 
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Seikuro replied, "Why ought I not to be happy? 
I, the victim of the theft, am likewise an un­
enlightened fool by nature, quite capable of 
committing theft; but fortunately, owing to the 
Buddha's compassion, the mind to steal does not 
arise in me. On the contrary, isn't it wonder-
ful that I can be the one from whom someone can 
steal! If this Seikuro had a reputation for 
stealing something belonging to someone else, 
even if it were 5 or 10 ounces of money, then I 
would bring disgrace not only upon myself but 
upon all my fellow believers. I would then not 
be able to continue my association with my fellow 
Nembutsu practitioners. To have a thief enter my 
home is indeed imprudent of me, but this incident 
brought no disgrace to me nor to my fellow NembutBu 
practitioners. What could be more joyful?"u 

Thirdly, with regard to the bodhisattva's practice of 

the six or ten paramitas, a nembutsu practitioner realizes 
that not only does he not have the capacity to practice the 

paramitas but whatever good he may do is always rooted in 

his selfishness. The Vow of Amida was established for the 

sole purpose of leading such a person to Enlightenment. 
The nembutsu practitioner comes to the awareness that the 

practice of the paramita which has been completed by 
Dharmakara in becoming Amida Buddha is transferred to him as 

the nembutsu and a sincere mind. Therefore, when the 
nembutsu practitioner repeats the nembutsu with a diamond­
like faith, he is on the same level as a bodhisattva who 
has completed the practice of goodness and the fulfillment 
of the vow. In view of this fact, the nembutsu practitioner 
reaps all .the benefits of the bodhisattva who practices the 

perfections. Therefore, although it is difficult to pin­
point a myokonin's various activities as reflecting either 

the perfections of giving, of ethical behavior, of patience, 

of endeavour, of concentration, or of wisdom in particular, 

the incidents in his life reflect the operation of all of 

those perfections. For example, the following incident 

illustrates both the perfection of giving and the perfection 

of endeavour. 

At one time in his life, Seikuro used to 
visit the Honganji Temple 6 or 7 times a year 
and on each occasion, he would carry fire 
wood on his back. He adhered to the pattern 
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of washing the wood, drying them, and when on 
the road, of not putting them down on an unclean 
spot. Because this act was done so often and 
with such sincerity, the Honganji Temple set his 
fire wood aside to be used only for cookin~ the 
rice that was to be put before the altar. 2 

Fourthly, with regard to a bodhisattva's vow, unlike 

a bodhisattva who establishes and fulfills his vow, a 

nembutsu practitioner senses a feeling of unworthiness and 

indebtedness to Dharmakara's Vow. Thus, whenever he sees 
the woes of others, that result from their karmic ensnare-

ment, he simply sympathizes with them and acts in the manner 

of "I am that I am." A myokonin does not pass judgment on 
any human situation. Gosei writes: 

The following summer -- the summer of 1749 --
1 ran into Seikuro on Kyoto. I said, "Last year 
when you visited Etchu Province, you surely met 
many admirable nembutsu practitioners didn't you?" 

To that seikuro replied, "1 was impressed by the 
fact that Shinshu teachings flourished everywhere. 
I cannot speak for the nembutsu practitioners there, 
but I can say that, more than they, I appreciated 
being there." 

His reply is indeed impressive. We rejoice only 
in finding sincere faith in others. Seldom do we 
take the time to reflect upon our own spiritual 
situation. Seikuro constantly reflected upon his 
own situation without trying to find glory in 
someone else's treasures. To rejoice in the 
assurance of one's birth in the Pure Land is indeed 
an admirable thing. 30 

In view of these similarities, one can conclude that 

a myokonin is Japan's representation of 'the bodhisattva; 
however, one may ask whether this conclusion can be docu­

mented with Jodo Shinshu texts. As I have mentioned before, 

one cannot equate the myokonin to a bodhisattva directly, but 
within the Pure Land texts, there seem to be statements that 

can be used to substantiate my claim. For example, in 

Shinran's Kyo-gyo-shin-sho, we find the following statement: 

Singleness of mind is the true cause for birth 
into the Pure Land. One who attains this true 
diamond-like faith leaps crosswise from the 
turbidities of the five lower existences and 
the eight obstacles to happiness. Without a 
doubt, he will be endowed with ten benefits in 
this life. What are the ten? 
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1. He will be protected by unseen heavenly beings, 

2. He will be endowed with the utmost virtues, 

3. He will be able to turn evil situations into 
good, 

4. He will be protected by the Buddhas, 

5. He will always be praised by the Buddhas, 

6. He will always be protected by Amitabha's 
spiritual light, 

7. He will be joyful, 

8. He will realize the feeling of indebtedness 
and repay it, 

9. He will always act out of great compassion, and 

10. He will go in the rightly established group. 31 

This means in· effect that a nembutsu practitioner gains 
benefits in this life that are similar to the benefits 
gained by a bodhisattva. 

Moreover, in the Mattosho, we read that a myokonin is 

a person equal in status to Maitreya, ~.e., he will become 
an Enlightened One in his next birth) : 

A man of faith is a true disciple of the Buddha. 
He is one who recollects properly. fie is embraced 
and not forsaken; therefore, he is called, "One 
with a diamond-like faith." He is called, "An 
excellent person, a wonderful person (myokOnin), 
a superior person, and a rare person." Know that 
he is a person in the rightly established group; 
therefore, he is called, "One equal to Maitreya­
buddha. ,,32 
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FOOTNOTES 

That D.T. Suzuki introduced a history of Myokonin studies in 
Japan is attested to by Y. Kashiwabara, Kinsei Shomin Bukkyo 
no Kenkyu(Kyoto: Hozokan, 1971) p. 144. For D.T. Suzuki's 
introduction of the term MyokOnin into the English see 
Mysticism C1wlstian and Buddhi8t (London: George Allen & Unwin 
Ltd., 1957) p. 174; also D.T. Suzuki, Shin Buddhism (New York, 
Evanston, and London: Harper & Row, 1970) p. 75-92. For 
D.T. Suzuki's earliest study of the MyOkonin, see his Myokonin 
(Kyoto: Hozokan, 1976 second edition. First printing in 1945). 

The practice of compiling the biographies of Nembutsu practi­
tioners as exemplifying the ideal human example was believed to 
have begun in the Heian period with the com~ilations of the 
Ojoaen. There are various editions of the Ojoaen written by such 
people as Yasutone, Oe, Miyoshi and others, but, on the whole, 
these Nembutsu practitioners adhered to the Tendai and Jada 
nembuteu practices. See S. Suzuki, Nihon no Kindaika to 'on' 
no Shi80 (Kyoto: Horitsu Bunka-sha, 1964) p. 112. 

Ibid. p. 113-121. S. Suzuki points out three differences 
regarding the development of the Ojaden and. MyokBninden: 
1. Historical context -- i.e. the Ojoden was compiled during 

that time constituting the historical movement from Ancient 
times of National Stature to the Medieval Feudalism and the 
Myokoninaen from a Modern Feudalism to Modern Capitalism. 

2. The difference in social status of the people involved. 

3. The purpose or objective for writing the biographies differs. 

See Y. Kashiwabara, op. cit. p. 10. Y. Kashiwabara has charted 
the 157 biographies found in the six volumes of the Myokoninaen 

. according to (1) their occupation, (2) their historical era, 
and (3) the biographies having distinct features. 

See Nagata BunshadO Edition, Myokoninaen (Kyoto: Nagata 
Bunshodo, 1958) p. 2. See also Rinsei Sasaki, "Myokoninaen to 
sono Sakusha tachi" in Studies in Buddhist CuZ~e (Kyoto: 
Hozokan, 1964) vol. 2, p. 283. 

Rinsei Sasaki, Ibid, p. 283. 

Ibid. p. 283. Kashiwabara, op, cit. p. 9 gives the dates 1843-1858. 

R. Sa.saki, Ibid. p. 284. 

S. Suzuki, op. cit. p. 111 gives the date 1859. 

This edition has been published by Nagata Bunshod5 and has been 
referred to as the Nagata Bunshado Edition (see note 5 above). 

R. Sasaki, op. cit. p. 285. See also Y. Fujikawa, Shin-sen 
MyokOninden (Tokyo: DaizQ Shuppan Kabushiki-kaisha, 1966) p. 2. 
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12 K. Fukuma, "Shoki Myokoninden Hensan no Rekishi-teki Haikei ni 
tsuite" in Shinshu-shi Kenkyu(Kyoto: Nagata Bunsh5do, 1966) 
p. 483, note 2. 

13 For a study on the various discrepancies see J. Doi, "Gosei sen 
Myokoninden-ko" in Kokubun gaku Ronso (Kyoto: Ryukoku Uni versi ty, 
1978) vol. 23, p. 14-21 and J. Doi, "Gosei sen Myokoninden (sho)" in 
Shugakuin RonshU (Kyoto: Shiigakuin, 19Tf) vol. 4Y, p. 115-132. 
See also Z. Asaeda, "Shohen MyokOnin no ichi Kosatsu" in Bukkyo-shi 
Gaku Kenkyu (Kyoto: Ryukoku University, 1978) vol. 20, no. 2, 
p. 52';'74. 

I~ Here the term Hiroshima area includes the Hiroshima, Fukuoka, and 
Yamaguchi prefectures. See M. Igarashi, llogan-r>iki no Sekai 
(TOkyo: Yayoi Shabo, 19'r() p. 27. 

15 See J. Takakusu and K. Watanabe (ed.) Taisho Shinshu Daizokyo 
(Tokyo: Society for the Publication of the Taisho Tripataka, 
1922-33). Hereafter T. See Kuan lJU Uang ah!·ou fu ahing vol. 12, 
no. 365, p. 346, lines 12-14. 

16 Kuan 1.JU tiang Ch'OU fu ahing aha in T. vol. 37, no. 1753, p. 278a. 

17 See Shinshu Shogyo Zensho (Kyoto: Kokyoshoin, 1958). Hereafter 
SSZ. See Honen's Senjaku-shu vol. 1, p. 972. 

18 SSZ vol. 2, p. 44. 

19 See p. 233 of this paper. 

20 S. Suzuki, op. ait. p. 126. Y. Kashiwabara, op. ait. p. 130 does 
not agree totally with Suzuki's divisions, but accepts the first 
and third divisions as to their contents. The dates given in 
brackets ( ) are mine. 

21 Alfred Bloom, Shinran's Vision of a New Community (Kyoto: Shinshii. 
KenkyUkai: Ryukoku University, 1977) p. 41. 

22 I have merely summed up the various characteristics. P.K. Eidmann 
has dissected the Myokonin's personality into forty-one aspects. 
See his "Pietism in Shin Buddhism: The Myokonin", Oacasionat Papers 
No. IV (Kyoto: Kansai Asiatic Society, 1956) p. 4, note 9. 

2~ The Japanese language has three components in its written form: 
the use of Chinese characters (kanji); the use of cursive syllabary 
(hiragana); and the use of square syllabary (katakana). Seikuro's 
name was printed in katakana, a form which, prior to World War II, 
any school child knew by grade one or two. Since World War II, 
the katakana has now become restricted to writing out foreign loan 
words, such as kohi (= coffee), that have become part of the Japanese 
vocabulary. 

24 This is Seikuro's life summarized according to the Nagata Bunshodo 
Edition, My~kOninden (Kyoto: Nagata Bunshodo, 1968. First edition 
printed in 1958) p. 12-24. My complete translation of"Gosei's 
account of Seikuro's life will appear in The Puroe Land, Journal of 
European Shin Buddhism. 

25 D.T. Suzuki, Mystiaism op. ait. p. 143-144. 
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26 M. Igarashi, op. ait. p. 15. 

27 See Nagata Bunshodo Edition, MYokoninden, p. 17. 

28 Ibid. p. 21-22. 

29 Ibid. p. 16. 

30 Ibid. p. 20-21. 

31 SSZ. vol. 2, p. 72. 

32 SSZ. vol. 2, p. 660. 
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INDEX 

abhiiva, 73 
Abhidhamma Pitaka, 21 
abhidharma, 159 
Abhidha~ajnanaprasthana-

sastra, 163 
Abhidha~ahrdaya8astra, 163 
abhipreta, 69 
Abhiras, 58 
AbhisamayalGTkara. 68 
Abhisamayal~karaloka. 101 
abhis~bodhi, 67 
abolishment of impurities, 113 
absolute, 213; monarchy, 195; 
_ revelation of the, 173 
Acarya CHaribhadraJ, 101 
accumulations, two, 102 
Achaemenid, domination, 44; 

empire, 38 
act, know how to, 128 
acting Buddha, 183 
action, Bodhisattva's vows and, 

134; disciplinary code of, 197; 
filial, 131; for realizing 
enlightenment, 97; philosophy 
of, 146; ten, 134 

activities, 158; a1truisitic, 182; 
of a Bodhisattva, 73; super­
normal, 157 

addiction, 117 
adhimuktiaaryabhUmi, 69 
adhififhiina, 179 
adult education classes, 198 
advaya, 66; vl'tUh, 67 
affirmation, i17 . 
afflictions, 139 
Afghanistan, 43 
agony of the intellect, 211 
Abura, 40; Mazdah, 41, 58 
aim, ultimate, 71 
AjIvikism, 53 
Akahata, 199 
Akrtajf!ii, 127 
ak~al'a, 54 
alayavij~ana, 106 
all, encompassing school, 219; 

pervasive energy. 112, perva­
sively present, 113 

Allied Occupation, 199 
Altan Khan, 89 
altar, 233 
altruism, 20, 23 
altruistic, activities, 182: 

motivation, 95; nirva~a, 63 

amaca, 35 
Amaravati, 46 
arratya, 35 
American, jazz, 196: way of life, 

195 
Amesha Spentas, 40-41 
Amida, 7: Buddha, 232; Vow of, 231-

232: Compassion of, 231 
Amitabha, 7, 31, 34, 156, 165: 

heavenly, 7; one with, 181; Path 
of the Original Vow, 175; protec­
ted by-the spiritual light of, 
234 

Amitabha's, Mind transferred, 181: 
name, 175, 227; Pure Land, 181: 
salvation, 167: vow of salvation, 
169: vow, salvation through, 181; 
vow, power, 181 

Amoghavajra, 156, 162 
An Shi.h-kao, 157: translation 
_ bureau of, 153 
Ananda, 227 
ancestral worship, 147 
ancient, Buddhas, 135; China, 144; 

Chinese deities classified into 
three categories, 147; Chinese 
leaders, 145; Chinese sages, 
perfection in the moral path, 
145; times of National Statute, 
235 

Andhra, 58 
anger, 141: free from, 139; three 

fires of attachment, delusion, 
and, 129 

animal, 141; reborn as an, 145 
animate being, 114 
animistic religion, 81 
anjin, 177 
anta~pu1'a> 34 
antecessor, 90 
anthropomorphic images, 117 
Antioch, St. Ignatius of, 158 
anxiety, 203. 198; human, 213 
apocalyptic, description, 28; 

vi.sions, 13 
appreciative discrimination, 114 
ap1'ati? fha-samavi? fa (-jnana), 67 
aprati~thata, 62; nirva~, 63, 65, 

67; S~Sa1'a, 65; s~sa1'a-nipva~a, 
63; nirvGne nivi~t~, 64 

ap1'ati~thita, 66 
archon, 154 
arhat, 20, 32-33, 35, 61; highest 

goal for, 62 
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arhat ship , 61 
a:I'igatai, 229 
aristocracy, 214 
army of converters, 204 
art, 156 
artists, 224 
Arya Vimuktisena, 105 
aryamarga, first stage of, 98 
a8aik~a-marga, 98 
as~khya katpa. 175 
aSCU1JHe6a, 70 
as~skrta. the uncompounded, 67 
Asanga, 73, 104 
ascending of wisdom, 74 
ascent, motivating power of, 72; 

of wisdom, 71 
ascetic, 54; discipline, 91; 

mysticism, 84 
Asha, 40 
Asia, Central, 32, 43, 153, 216; 

East, ISS-56, 216; Western, 
154 

Asian Continent, 171 
Asoka, 19, 24-25, 33, 44, 55; 

conversion to Buddhism, 27; 
Dhamma, 55; pillars, 25; rack­
inscriptions, 44 

aspiration, 114, 206; wishful, 
97 

Aspiring Attitude, 97; Bodhi-
citta of, 99 

asraya-paravrtti. 66 
assembly, Vulture Peak, 143 
Association of Democratic 

Scientists, 197 
A8tasaha8rikapraj~paramita8utra. 

'i53, 162 
Asuka area, 220 
atano aa nirva!;UI sCU(1pati. 37 
attachment, 129; free from, 139; 

three levels of, 64; see, three 
fires 

attain, bodhi, 95-96 
attainability, spirit of, 132 
attaining Buddhahood, 175 
attainment, confidence of, 137; 

of Buddhahood. 176, 183; of 
Buddhahood in the present life. 
176; ten kinds of, 66 

attitude, aspiring, 97; Bodhicitta 
of Realizing, 99; docetistic, 
160; ethical, 98; mental, 204; 
of aspiration, 100; three kinds, 
65 

attributes of the Bodhisattva, 158 
atom, 112 
audience, 155; Bodhisattvas, 155 
Aurv.ikas, 58 
auspicious birth, 158 
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austerity, 70 
avabodhi. 114 
Ava1okite~vara, 8, 20, 31-32, 41, 

73, 84, 139, 154, 227; Legendary, 
48 

Ava~~saka, 134; sect, 172 
avatal"a, 45 
Avesta, 40, 42 
avinivartaJ;UZ, 66 
avinivartan~ya, 176 
avoid the extremes, 216 
avyakrta, 106 
awaken the Bodhi Mind, 180 
awareness, 232; ethical, 121, 

mental. 102 
ayaya 8~bodhUp. 26 
Aztec war-god Huitzilopocht1i, 48 

baby, 130, 160 
Bacon, FranciS, 111 
Bactrian Greeks, 46 
bad events, 230 
baga, 74 
Bahalia, 35 
bahu-jana-hitaya. 34 
Ba1a, 29, 33, 36 
Balambat in Swat, 44 
baptism by fire, 157 
Baranasi, 127 
barbarians. 153: impure, 46 
bastard Sanskrit, 53 
Bdag-nyid chen-po 

Bzang-po-dpa1, 86 
bde. 122 
hde-ba ahen-po byang-chub-kyi 

rmad-du byung-ba'i Ze'u. 112 
bder-gshegs syying-po. 122 
Be-ri, King of, 90 
beautiful, children, 139; 

person, 227 
becoming a Buddha, in the present 

body, 177 
beggar, 160, 224 
begging bowl, 168 
beginner, 182 
behavior, Japanese religious, 209, 

210; socio-religious. 211, 
patterns, 120 

Being, affinity with, 115; expanse 
of, 116-17; intrinsic meaning of, 
117; mystery of, 112; open and 
unsubstantial, 99, openness of, 
116, perfected, 144; playfulness 
of, 113 

Beings, benefits of, 160; salvation 
of all, 172; vow to save, 155 

belief, firm, 184; right practice 
of, 184: structure, 160; system, 
115 
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believers, in the established 
schools, 201; Nichiren-shoshu, 
221; number of, 201; Soka­
Gakkai, 201 

bell of Nikolai Cathedral, 210 
belonging, sense of, 205 
Benares, 5 
benefit(s), 233; giving to sen­

tient beings, 168: of all 
sentient beings, 95; of beings, 
160; of the bodhisattva, 232; 
of others, 68, 158, 230: own, 
98; secular, 210: ten, 233 

Besnagar column, 45 
beyond the limits of good or 

evil, 228 
Bhabra (Bairat) Edict, 54 
Bhadanta Vimuktisena, 105 
bhadroaghataJ 6 
Bhagavad Gtta. 37, 44 
Bhagavan, 40 
Bhagavata sect, 45 
Bhagavata~ SakYlJJ11uneh pratima. 

30 
bhakti. 54, 57 
Bharatavarsa, holy land of, 

46 
Bharhut, 24-25, 46: Jataka 

reliefs of, 54; stupa, 22 
bhavana-maroga. 98 
bhavopapatti. 68 
bhUmi(s). eleven, 70; first, 

69, 98; second, 70; seventh, 
70, 100: sixth, 70; ten, 72 

Bible, New English, 57 
Bibliographique Nationale, 

143 
biographies, 223, 235; of 

faithful followers, 223 
biology, 118 
birth, a miraculous, 68; 

absence of, 117; auspicious, 
158; causes of, 69; in Pure 
Land, 166, 169; of the Buddha, 
187; paradoxical, 68; place of, 
69; stories, 145; true cause 
for, 233; series of deaths 
and, 153 

birthday of Sakyamuni, 159 
Bka'-brgyud-pa, 86 
Bkra-shis lhun-po, 88 
bl.a. 84 
Black-hat Karma-pa, 87 
black hole, 116, 118, 123; Kerr, 

123; Reissner-Nordstrom, 123: 
Schwarzchild, 123 
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bliss, 122, 190; expanse of 
ineffable ultimate, 117: 
great, 177 

241 

blissful ignorance, III 
Bloch, Jules, 26-27 
bloody demand of human flesh, 

128 
bo (of land), 208 
Bodh Gayi, 26, 67 
Bodhi, 22, 35, 55, 117, 175, 178: 

for the benefit of all 
sentient beings, 95; thought 
of, 95; to embark upon the 
journey toward, 96: tree, 25, 
55; wish to attain, 95-96 

Bodhiaa~av~taroaJ 5 
bodhiaitta, 95, 103, 114; as 

aitta and aaitta. 96; created. 
by the power of meditation, 102; 
elicited by Sign, 102: essence 
of, 104; of Aspiring, 99; of 
Realizing Attitude, 99; of 
ultimate truth, 102; phenomen­
ology of, 95; practice of, 98; 
twenty-two steps of, 98, 100; 
two steps with regard to, 96 
various aspects of, 96; vow, 99 

bodhiaittotpada, 103 
bodhima~. 227, 228 
'BodYii Mind, 169, 181; awakening 
- of~ 180; first awakening of, 

178; Great, 182 
bodhipra~idhiaitta. 96 
bodhiprasthanaaitta. 96 
bodhisatta, Pali. 20; pre-natal 

existence as a, 53 
Bodhisattva, 1, 14, 19, 21-22. 

35, 61, 84, 119, 125, 132, 
153, 177; appellation for, 
155; as a Buddha-to-be, 73; 
as an infallible shepherd. 82; 
as represented in the birth­
stories. 145; aspires for 
enlightenment, 96; attributes 
of, 158; benefits of, 232; 
Buddha identity, 183; 
career of, 157; celestial, 154; 
chapel, 29; concept, 153; con­
troversy about, 158; firmness 
of, 70: ~ha, 35; highest 
stage of, 160; husband, 6; 
idea, 125; idea in China, 126; 
ideal, 158, 160, 165: ideal 
principle, 215; idealism, 165: 
image of, 142; Iranian influ­
ence, 57: in the Pure Land, 181; 
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king. 128: light of the, 53: 
literature, 125: marga, 72; 
Meditation, 158: myokonin as 
a, 223: names, directory of, 
155; of Mahayana, 20: of 
wisdom, 11; ordinary career, 
177; path, 74, 165, 170-171, 
184; practices of, 169, 212; 
precepts, 170; propitious 
phenomena of, 106; realizes 
equanimity and nondua1ity of 
~a~sara and nirva~a~_67: 
Sakyamuni as, 160: 8'l-Za, 21.3; 
sotero1ogica1 role of, 81; 
spirits, 6; stages, 178; Ten 
Positions of, 133: three 
typologies of in China, 144; 
variations, 157; vow, 132, 
168: vows for perfect and quick 
enlightenment, 168; worship, 
142: wrathful, 156 

BodhisattvabhRmi, 69, 104 
Bodhisattvabuddhanusm~ti­

samadhisutra, 162 
Bodhisattva Doctrine, 90, 215; 

a process philosophy, 217; 
Ekayana, 193: esoteric system 
of, 165; secularized the sangha, 
194; spiritualized the laity, 
194 

Bodhisattva does not turn back 
from either sa~sara'or nirvaQa, 
67 

Bodhisattva enters samsaric 
life, 68 . 

Bodhisattvahood. 126 
Bodhisattva Jogyo, 170: incar-

nation of, 184 
hodhisattvayana, 217 
Bodhisattvayana-Ekayana; 219 
Bodhisattva-Vajragarbha, 135-

136 
Bodhisattva's, birth, four kinds 

of causes. 69; career, causal 
stages of. 180; characteris­
tics, 230: original vow, 5: 
personality, 107; process of 
perfecting wisdom, 212: re­
birth, 69; resolution, 64; 
role as savior, 144; turbidi­
ties, 62; Vow, 5, 20, 233; 
vows and actions. 134 

Bodhisattvas, a5 transcendent 
beings, 160; as saviors, 138; 
cult of, 29; cult of the 
heavenly, 31; cult of the 
Mahayana, 41; cultivation 
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of, 134; heavenly, 29, 31. 34. 
37, 48, 154; living, 157-158; 
living people as, 157; names 
of, 155; of the Space Age. 49; 
ordination platform for, 165; 
Original Actions of, 133; past, 
135; phantasma, 155-156, 158; 
ten c1evernesses of, 133: ten 
concentrations of the, 133; 
ten flying methods of, 133; 
ten seals of, 133; ten towns 
of, 133; vows of. 135, 157; 
works of, 136; worship of, 
127, 142 

Bodhisattvas' holy places, 139: 
vows, 133 

Bodhisatvo chatrayasti 
pratisthapito (sic), 29 

body, b~~oming a Buddha in the 
present, 177; Buddha, 8, 62; 
fleshy, 159; ghostly, 131; 
king of beautiful, 128; 
noumenal, 179 

bodies. three, 176, 179 
bondon-ichijo, 189 
Book of Rites, 146 
Bosisatva-gaha (sic), 29 
boundaries of good and evil, 228 
Bounteous Immortals, 42 
brda'-las byung-ba, 102 
Brahma, 70 
Brahma's Net Sidra, 168 
brahmins, 128 
branch-heads, 205 
'Bras-spungs, 88 
bSOJIl- Zdan, 98-99 
Bsam-yas debate, 81 
bsgom-stobs-kyis byung-ba, 102 
P,uber, Martin, 12 
Buddha, 178, 227; ancient, 135; 

aspect of the practitioner, 
178; becoming in the present 
body, 177; birth of, 187; 
Body, 8. 62: Cosmic. 176; 
dharma, 2.29; Dlpankara, 25. 27: 
disciple of, 170; family, 227; 
future, 7, 28; Gautama, 127; 
Gotama, 21, 25; honmon, 190; 
Kasyapa, 131; Konagamana, 24-
25; land, 133, purification of, 
66; Mahavairocana, 176; mani­
festations of a, 154; Mind, 174, 
181; nature, 8, 173, 181; nature, 
man possessed, 177: nature, pri­
mordial element of, 98; One 
equal to Maitreya, 234; original 
state, 175, 190; originally 



Index 

enlightened, 179; past lives 
of, 126; portrait of, 127; 
~empora1, 190; to-be, 73;; 
~8kyamuni, 183; wisdom, 62 

Buddhabhadra, 134-136 
BuddhabhUmisutra. 67 
buddhahood, 19, 98, 173, 178, 

183; attainment of, 183; 
in the next life, 176; 
innate, 179; instantaneous 
attainment of, 176: quick 
attainment of, 175-176; 
shortcut to, 176; trans­
parency and lucency, 119: 
ways of attaining, 175 

buddhaiiJ.Uko.. 59 
Bu~ sara~ gaoohami. 45 
Buddhamitra, 29 
Buddha's, birth, 25: birth­

day, 158; death, 25: 
efforts, 231: enlightenment, 
25, 183: first preaching, 25: 
glory, 178; Parinirva~a, 167, 
169: power, 179: Self-Enjoy­
ment Samadhi, 183: skill in 
communication, 4; teachings, 
232 

Buddhas, cult of the early, 24; 
forms of, 31; future, 27-28, 
73: Mathura, 30: pacceka, 35; 
praised by the, 234: protected 
by the, 234; sons of, 136; 
supernatural powers of the, 
136; worlds of, 136 

Buddhavar;rsa. 54 
Buddhism, 122: a living insti­

tution, 216; assimilated into 
the populous, 226; assimila­
tion of, 223; Chinese, 126; 
Chinese converted to, 145: 
degenerating condition of, 
223; family in, 2; He ian , 
165: heretical teaching of, 
148; historical themes in 
Japanese, 219; Indian, 177; 
introduction to the Tibetan 
court, 82; Japanese, 165, 
223; Kamakura, 169, 214, 217; 
lay, 193; 213; Mahayana in 
the context of Japaneae, 171; 
Meditational, 81: Nara-Heian, 
214, 217; "New", 159; perse­
cution of, 82, 167; popular, 
22, 31; primitive, 19, 43; 
renaissance of, 83; scholars 
of, 194; schools of Heian, 
219: splits within, 153; 
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Tibetan, 118: transmission of, 
187; transmitted to Japan, 167; 
Vajrayana, 83 

Buddhist, activism, 214; Canon, 
Chinese, 153: catalogue K'ai­
yuan ~u. 125; Chinese, 137: 
church, 24: democracy, 206; 
derived new religions, 221: 
Dharma, 169: East Asian, 157: 
hagiographic accounts of missi­
onaries and teachers, 157: 
ideal image of, 218; institu­
tion, 215: inscriptions of the 
Western Decan, 37; Japanese, 
48; Japanese historical tra­
dition, 215; Japanese tradition, 
194, 218, 221; meditation, 156; 
monks, 61; notion of wisdom, 
211-212: path, 230: philosophi­
cal thought, 215; philosophy, 
103; sangha, 195; Sanskrit, 20, 
22, 38; societies, 81; stories, 
3; temples, 210; tradition, 159: 

'texts, Chinese, 161: vows, 83 
Buddhologists, 194; Japanese, 220 
Buddho1ogy, 24-25; of Theravada, 

45 
buppo minshu shugi. 206 
Burma, 10, 33 
business enterprises, 203 
business men, 224 
busshin-ichijo. 174 
butchering of cattle, 41 
byang. 113, 116 
byang-ba, 112 
byang-chub. 22, 114, 116: kyi sems, 

112, 115-116: sems-dpa'. 22, 
112, 116-119; sems-dpa' level, 
120; sems-dpa'i theg-pa. 119 

aaitta. 106; bodhiaitta as, 96 
aakko.vattiJ 28 
Cakko.vatti-s1..hariada Butta. 28 
cakravarti kings, 31 
Cakravartl-raja, 70 
calamities, 184: three, 183 
calligraphers, 224 
calligraphy, 209 
camps, 160 
Ca1}qaw. 69 
canonical, translation of texts, 

82 
Capacity, cognitive, 113; differ­
'. 'limt, 177; mental, 213; to 

practice, 232 
capitalistic societies, 197 
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capricious gods, 84 
career of the Bodhisattva, 157 
categories of the mind, 111 
cattle, butchering of, 41 
causal, philosophy, 146; prac-

tices, 183; stages of a 
Bodhisattva's career, 180 

cause, and effect, 178: for 
birth, 233; for enlighten­
ment, 227; four kinds, for 
Bodhisattva's birth, 69 

causes of birth, 69 
cavalry, 89 
celestial beings, 127 
"Celestial" Bodhisattvas, 154 
Central Asia, 32, 43, 153, 216; 

invaders from, 46; 
central Tibet, 83, 86 
centres for pilgrims, 139 
ceremonial manual, 146 
ceremonies, 157 
oetam, 104 
chain of dependent causation, 24 
eh'an, 81; masters, 82 
Chang Yen, 140 
charisma, diminution of, 88; 

of office, 88; of person, 88 
charismatic, leader, 215; 

personalities of Soka Gakkai, 
204 

charnel house, 142 
Che-tao ching, 142 
chemistry, 118 
Chen Cheng-to, 143 
Chen lJei shih Z.un, 62 
Ch 'eng-ohil kuang-ming ting-i 

ching, 139 
ch'eng-fo sheng-tao, 150 
Ch'eng-kuan, 138 
ehiai yu tz'u che'eng, 150 
Chien-pei yi-ah'ieh ahih-te 

ching, 134, 137 
oh'ih (to hold), 138 
Chih-ch'ien. 127, 133, 149 
Chih-lu-chia-ch'en, 133 
Chih-yao, 139 
child, inseparability of 

mother and, 117; reincar­
nation, 91 

children, 224; beautiful, 139; 
school, 198 

Ch'in Kung, 162 
Chin-sha-t'an, 143 
China, 37, 47, 81, 155, 167; 

a Mahayana stronghold, 159; 
ancient, 144; Bodhisattva 
idea in, 126; development 
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of Mahayana Buddhism, 138: intro­
duction of Mahayana Buddhism in, 

,),38; missionaries coming into, 
"'160; socio-political situation 

in, 139: spread of Kuan-yin 
worship in, 140; 

Chinese, 31; Buddhism, 126: Budd­
hists, 137: Buddhist Canon, 153; 
Buddhist texts, 161; civiliza­
tion, 126; commentaries on the 
Vajraaahedika, 64; converted to 
Buddhism, 145; deities, 147; 
early translations, 133; history, 
personal deity, 147; illiterate, 
146; leaders, 145; masses, 139; 
monk, Mahayana, 81; opera, 148; 
pro Buddhist tradition, 144; 
religious traditions, 144; 
sages, 145: scholars, 137; three 
typologies of Bodhisattva litera­
ture in, 144; tradition, 132; 
Zen, 169 

Chinggis Khan, 85 
Chiu-hua, 139 
choice, 42 
chorus-singing, 199 
choruses, Union-affiliated, 197 
ahos-'byung, 83 
chos-'lugs, 101 
Chos-rgyaZ, 84 
Christ, as a phantom being, 159; 

Jesus as, 159 
.Cl;lt-ii:Jtian, Church, 210; eastern, 

~9 
Christo1ogy, Gnostic, 154, 158, 

160 
Chroniale of Japan, 167 
Chu Fa-llU, 134 
Chu Fa-tu, 158 
Ch'u-san-tsang chi-chi, 149, 157 
chub, 112, 116 
chub-pa, 112 
Chu1-yu, 148, 152 
Church, 89; Buddhist, 24; Chris-

tian, 210: and state, 91 
aintamar:i, 6 
circumambulating, 189 
citta, 103; bodhicitta as, 96; 

motionless, 107 
Cittamatra, 120 
cittopada, 95, 103, 105 
civil, service, 209; war, 89 
civilization, Chinese, 126 
"clean" politics, 207 
cleansing, 116 
clear sky, 114 
clergy, 209 
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close friend, 227 
co-existence, 217 
code of ethics, 205 
codified vinaya. 214 
cognition, 105; super-normal, 

98 
cognitive capacity, 113 
cognitiveness, pristine, 112, 

115-116 
cognitivenesses, five, 117 
collapse, 116, 230 
collective political action, 

197 
column, Besnagar, 45 
coming-hither, 72 
Commandments, Five, 130 
commentarial literature, 133 
Commentary of Hua-yen Ching. 138 
commitment, 6 
common, men, 228; milieu, 223; 

people, 223 
Communist, 196: leaders, 198; 

organizations, 197; Party, 
Japanese, 196: teachers' 
unions, 198 

community activities, 209 
communities, rural, 207 
companionship, 198 
comparative studies of religion, 

161 
compassion,S, 65, 102, 114, 132, 

211-212: descending of, 74; 
descent of, 71; great, 98, 119, 
127; wisdom and, 211 

compassionate, 229 
complete enlightenment, 24 
compounded, 67 
comrades, 197 
concentration, 232 
concentrations, ten, 133-134 
conceptual, category, 216; 

thematization, 116 
condition, without, 146 
conduct, good, 229; rules of, 

169 
confessing, ten methods of, 133 
confession, 204-205 
confidence of attainment, 137 
conflict, source of, 211 
Confucian, doctrine, 146: 

program for personal culti­
vation, 146; scholars, 131 

conscience, 211: moral, 145 
consciousness, 105, 176, 230: 

crisis, 169; Japanese reli-
gious, 199; religious, 230; 
five kinds of sensory, 106 

245 

Conservatives, 197 
consummate perspicacity, 113, 119 
consummateness, 116 
Contemplation, Path of, 98 
contentment, spiritual, 230 
control, government, 201 
conventional, aspect, 102: 

truth, 212 
conversion of all citizens, 206 
converters, army of, 204 
Conze, E., 64 
corps leaders, 205 
Cosmic, Buddha, 176: unity, 179 
cosmos, 48 
counsels of Theravida, 42 
cou~age, 113 
cr~ation, magical, 69: new, 42 
creativity, 113, 121 
crescent moon, 98 
crisis, consciousness, 169; 

Dharma, 166; socio-po1itica1, 
193, 200 

critics, 203 
crystal, 112 
Cukhsa, Satrap of, 34 
cult of, bodhisattvas, 29; earlier 

Buddhas, 24; heavenly Bodhi­
sattvas, 31; Mahayana Bodhi­
sattvas, 41 

cultivation, of Bodhisattvas, 134; 
of wisdom, 184; sets of, 134; 
spiritual, 125-126, 132 

cultural, conditioning, 216; 
revolution, 152 

Cundidevidharanisutra. 162 
cyclic time, 43 

Daimoku~ 170, 204 
Dalai Lama, 90; fifth, 87; 

first, 88 
Dalhanemi (King), 28 
danger of the hongaku view, 182 
dangerous sojourn, 141 
1)ani, 44 
ai:mki:z~ 195 
darsana-marga, 98 
da~a~ 133 
dasabhioni. 135 
dasabhUmika. 133 
Dayal, Dr. Har, 21-22, 33 
Dbus~ 89 
de (direction), 122 
de~b2hin gshegs-pa'i s~ying-po. 

122 
deMallmann, Dr. Marie Therese, 21 
dead, God is, 48 
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death, 45, 141, 158, 182, 227, 
229; absence of, 117; Lord of, 
10: series of births and, 153 

debate of Bsam-yas, 81 
Decadent Dharma period, 167 
defilements, guarding of, 70; 

obstacle of, 71, of desire, 
70; of the samsaric world, 70; 
samsaric, 71 • 

degen~rating condition of 
Buddhism, 223 

deities, 174; personal in 
Chinese history, 147-148 

delusion. free from, 139: of 
three fires, 129 

democratic government, 195, 206 
democra.cy, 206 
demons, 31; and spirits, 139; 

malicious, 84 
Dependent Causation, 24 
dependent co-origination, 70 
Descartes, Rene, 111 
descent of compassion, 71 
descriptive, imagery, 118: 

term, 117 
desire, 113: defilements of, 

70: man's will and, 96 
despicable passions, 232 
despondency, 166 
depression, 203 
detachment, three levels of, 64 
de-va, 36 
Devadatta, 128 
Devanampiya Piyadassi-King, 25 
developing, process, 193; the 

six paramitas, 97 
development, industrial, 203; 

Japan's industrial, 208; 
moral, 6; of Mahayana 
Buddhism in China, 138; of 
mind, 103 

devotion, 98 
Dga' ldan, 88 
Dge-'dun grub-pa, 88 
Dge-lugs-pa, 88, 96 
dhamma, 25; lipi, 33: trips, 25 
Dhanunavij aya, 28 
dharma, 8, 34, 40, 102, 155, 227; 

crisis, 166: in its genuine 
form, 167: in its imitative 
form, 167: Lotus, 214: period 
of decadent, 167: post-Imita­
tive period, 167; right, 167, 
170: Supremacy of the Lotus, 
202: three periods of, 166: 
transmission of, 216; 
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true efficacy of the, 84 
Dharmakara, 7, 232 
Dharmakaya, 36, 62, 125: Buddha, 
~,1!3; Four virtues of, 190 

Dharinaraja, 84 
Dharmaraksa, 31, 135, 137, 139, 

154, 159, 162 
dharmas, realm of, 135-136; 

ten, 133 
Dharmayasas, 158 
Dharmodgata, 153 
Dharmottara, 163 
Dhauli, 26 
dhrti, 70 
dhyiina, 72, 159 
diagrams, geometric, 118 
dialectic materialism, 196 
diamond-like faith, 232-234 
dichotomy, 212 
different, capacities, 177; 

versions of scriptures, 138 
dignitary beings, 70 
dignity of man, 206 
diminishing attraction to the 

established schools of 
Buddhism, 208 

diminution of charisma, 88 
Dipaitkara Buddha, 2S, 27 
Dip avams a , 5S 
direction(s), 122; ten, 132-133, 

135 
directories of Bodhisattva 

names, 155 
d;is~'l:plinary, code of action, 197; 

"vows, 88 
Discipline, ascetic, 90-91: indi­

vidual through, 214; monastic, 
219; Zen, 196 

disciple, of the Buddha, 170; 
true, 234 

discrimination, 213 
disgrace, 232 
disgust, 70 
dissatisfaction, 198 
Divakara, 156, 162 
divergent schools, 153 
divination, 203 
divine, beings, 28: relation 

between the mundane and, 160; 
tortoise flower, 227 

divinity of the emperor, 195 
Divyiivad?ina, 54 
docetic, groups, 159; notions, 158: 

tendencies, 154; traditions, 154 
docetism, 160 
docetistic attitudes, 160 
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doctors, 224 
doctrinal, authority, 214; major 

shifts, 154 
doctrine, ekayana bodhisattva, 

193; esoteric system of bodhi­
sattva, 165; bodhisattva, 90, 
194, 215, 217; Kuan-yin, 139: 
of transfer of merits, 32, 
35-38, 48; perverted, 203: 
philosophical, 32: simpli­
fying practice and, 214; ten, 
173 

dog, 69 
Degen, 164, 170, 218 
dogma, 195; sectarian, 195 
dogmatism, III 
doubt, 233; net of, 135 
dowry, 129 
dpa " 115, 117 
dragon, 10, 176; King, 9 
drought, 144 
DT'Uj, 40 
Drumakinarar~japarip~oo~, 162 
duality, 116; evolving of, 66-67 
dull disposition, 229 
'dun-pa, 98 
du'!karaoarya, 70 
duty of historian, 47 
dvaya v~tti~. 66 
dwelling, 138; Ten. 138 
dynamic view, 119 
dynamics, of experience qua 

experience, 115; of reality, 
118 

Earhart, Byron, 221 
early, Chinese translations, 

133; period of occupation, 
196 

earnest resolve, 43 
earth, 98, 138, 176; Kuan 

yin descends to, 144 
East Asia, 155-156, 216 
East Asian Buddhists, 157 
Eastern, Christian, 39; Isles 

of the Blessed, 10; Mongols, 
85 

ecclesiastic, affiliation, 
221; landlords, 208; law, 
206 

economic, gains, 223; oppres­
sion, 196; security, 197; 
theory, 196 

ecstasy, 122 
edict, 167 
editions of the Myokom:nden, 

225 

247 

Edo, Japan, 224; Period, 226 
education, government directives 

on, 198; Imperial Rescript on, 
195, 197, 199 

edUka, 47, 58-59 
effect, 178, 227: cause and, 178 
effort, self, 7 
Ego and the Id, 12 
egocentricity, 14 
egoists, intellectual, 196 
eight, obstacles to happiness, 

233; thematizing operations 
(of the 'mind'), 116; types 
of behavior patterns, 120 

eighteenth vow, 7 
Eighth Rock Edict, 25, 54 
Eiheiji Monastery, 219 
Einstein-Rosen 'wormhole' 

diagram, 118 
Eisai, 165 
ekarasa, 67 
Ekayana, 165, 213; and Mahayana, 

171: bodhisattva doctrine, 193; 
bodhisattvayana, 219: Buddha­
Mind, 174; differs from 
Mahayana, 171; difference 
between Hahayana, 218; direc­
tly expounded, 172; Esoteric, 
173-174; ideal, 166, 170-171, 
181: ideal, Pure Land, 174; 
Kegon, 174; Mantra, 174; of the 
Saddh~ap~4ar~ka Butra, 172; 
Original Vow, 175; precepts, 
168: principle and practice, 
214: Vajra, 174 

elderly, reverence to, 132 
electorate, 206 
electromagnetism, 118 
elementary school, 198 
elephants. 128 
eleven bhUmis, 70 
eleventh level of 'light 

~verYwhere I. 119 
elixirs, 146 
embraced and not forsaken, 234 
emotion, human. 210; impurity 

of, 112 
Emperor, 147, 167; divinity of. 

195: renounce the dogma of 
his divinity, 199; Shun, 144; 
Temmu, 220; Yao, 144 

empiriCism, 111 
employment possibilities, 208 
emptiness, 211; doctri.ne of, 126: 

insight into, 212 
empty, and eternal space, 137; 

space, 135-136; words, 141 
en'yu, 173 

---- ------------------------------- -------
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endeavour, 232 
endon, 175; bosatsu-kai. 168; 

precepts, 188 
energy, 122; all pervasive, 112; 

spiritual, 121 
enjoyable life, 231 
enjoyment, supreme, 70 
Enlightened One, 1 
enlightened, self, 179 
enlightening presence, 5 
enlightenment, 21, 27, 202, 213, 

232; apart from practice, 182; 
Bodhisattva aspires for, 96; 
Bodhisattva vows for perfect 
and quick, 168; cause for, 227; 
complete, 24; final, 154; full, 
166; germ of, 98; identity, 183; 
in this world, 169; instant, 180; 
instant method of, 81; leading 
others to Ultimate, 98; 
Mahayanistic way towards, 97; 
original, 182; personal, 159; 
place of, 227-228; practice 
identity, 183; realize aspira­
tion for, 97; sincere wish for, 
97; state of, 84, 158; ultimate, 
172, 183 

ensnarement, karmic, 233 
entourage, mental factors as, 107 
eons, 128; of time, 158 
Epic, 57 
equality, human, 213 
Equality Wisdom, 67 
BPh-shih-ssu-hsiao. 149 
errors, trials and, 216 
esoteric, 173; Ekayana, 173-174; 

side, 180; system of Bodhi­
sattva doctrine, 165; teaching, 
173; viewpoint, 168 

essay-writing, 198-199; as a 
vehicle of indoctrination, 198; 
groups, 197 

essence, noumenal, 180; of 
bodhicitta, 104; of the pre­
cepts, 169 

essential difference between 
ppa~idhioitta and 
ppaBtnanaoitta. 99 

established school, believers 
of, 201; dimin.ishing attrac­
tion to, 208: of Buddhism, . 
201, 217; of religion, 200 

established temple, 209 
eternalistic extremes, 116 
eternity, land of, 184; Pure 

Land of, 183 
ethic, 195 
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ethical, attitude, 98; awareness, 
121; behavior, 232; considera­
tions, 120; concepts, 195; 
impulse, 231: orientation, 229 

ethicists, 6 
ethics, code of, 205; individual, 

121; Mahayana, 20; of whole 
systems, 121 

etymology, 22 
Euclidean geometry, 111 
event, bad, 230 
events, good, 230; Sakyamuni two, 

67 
ever-lastingness, 190 
everything, ground of, 112 
evil, 117, 135, 228; beyond the 

limits of, 228; boundariee of, 
228; abstaining from doing, 168; 
passions, 175; person, 228; 
situations, 234 

evildoers, 17 5 
evolution of basis, 66 
evolutionary, force, 121; process, 

119, 121 
evolving of, duality, 66-67; non-

duality, 67 
excellent person, 227 
execution, 139, 141-142 
executives, 205 
exist entitative1y, 113 
existence, five lower, 233; five 

ways of, 132; pattern, 154 
exoteric teachings, 169, 173 
expanse, of Being, 116-117; of 

. ineffable ultimate bliss, 117 
experience(s), lIS, 212, 230; and 

life, 212; dynamics of, 115; 
five, 117; mystiC, 157; per­
sonal, 204; qua experience, 113; 
religiOUS, 126; spiritual, 210; 
thematizations in, 113; total 
life and, 213 

experiential, philosophy, 193; 
process, 213 

expertise, 119 
expression, freedom of, 208; self, 

195, 215 
extinction, 68 
extreme, 216; avoidance of, 216; 
c "i.r~'~ernalistic. 116 

fables, 24 
fabricated scriptures, 141 
faith, 32, 181-182, 203, 214; 

diamond-like, 232-234; firm, 
176, 181; healing, 203; 
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faith, individual through, 214; 
man of, 234; one thought of, 
189 

faithful followers, biographies 
of, 223 

faithful practitioner of the 
nembut;su, 231 

fallibility of mankind, 214 
families, hierarchic, 86 
family, in Buddhism, 2; income, 

209; Khan, 89; Rlangs, 89; 
ties, 200 

Fan wang ahing, 168 
fana, 74 
fantasy of literary romanticism, 

198 
farmers, 224 
fear, 70 
feedback, 212; link, 120; 

process, 212, 216 
feeling of indebtedness, 234 
feelings, uneasy, 223 
female, 223; novice, 120 
festivals and rites, 139 
feudal lord, 231 
feudalism, Tokugawa, 195 
fifth Dalai Lama, 87 
filial, action, 131; conduct, 

144; piety, 131, 229 
final, enlightenment, 154; 

liberation, 72; nirvana, 64 
financial status, 204 . 
fire, 98, 141, 176: baptism 

by, 157; blazing, 139; 
three kinds of, 128 

firemen, 224 
firewood, 232 
firm, and unbending intention, 

113; belief, 184; faith, 176, 
181 

firmness, 114; of the Bodhi­
sattva, 70 

first, awakening of the Bodhi 
Mind, 178; awareness of 

. eilntlata, 98; bhiimi, 69, 98; 
class intelligence, 176: 
Dalai Lama, 88; stage of 
the avyamavga, 98 

fish, 130, 143 
fisherman, 214 
Fisherman's Friend, 10 
fishermen, 224 
fisherwoman, 143; Precious 

Scroll of the Kuan-yin, 143 
five, characters, 183; charac­

ters, 'Myo-h~-ren-ge-kyo', 
183; Commandments, 130: 

249 

gestalt experiences, 117: kinds 
of sensory consciousness, 106; 
lower existences, 233; omni­
present mental factors, 105; 
Paths, 97; poisons. 116; pris­
tine cognitivenesses, 117; 
senses, 116; ways of existence, 
;];.32 

rIbas, 141 
flesh, 159 
fleshy body, 159 
flock, 233 
flower arrangement, 209 
Fa T'u Cheng, 158 
folk, literature, 143; religion, 

210, 216, 219; tradition, 210 
followers, biographies of faith-

ful, 223 
for oneself, 121 
for others. 121 
foreign invasion, 184 
form, dharma in its genuine, 167 
former lives of Sakyamni, 153 
Formless Precepts, 157 
forms of Buddhas, 31 
forsaken, embraced and not, 234 
fortresses. 86 
forty-eight minor precepts, 168 
fossilization and renewal, 217 
founder(s), 203; of the new 

sects, 184; religious, 148 
founderess, 203 
founding stratum, 112 
four, cosmic periods, 183; kinds 

of causes for Bodhisattva's 
birth, 69; Noble Truths, 24; 
J'.l;lrt Vinaya. 170; Samadhis, 173, 

,<,.,';18'9; Virtues, 179; Virtues of 
! the Dharmakaya, 190; yugas, 58 

fmvash1:s. 40 
free from attachment, anger and 

delusion, 139 
fre.edom, 121, 190; of expression, 

208; of religion, 200-201, 215; 
of speech, 206; personal, 195; 
principle of religious, 207; 
ultimate, 119 

Freud, Sigmund, 12 
friend, close. 227; intimate, 227 
FukUi, 219 
Fukuma, 225 
fulfillment of the vow, 232 
full Enlightenment, 166 
funeral rites, 209 
future, 134; Buddha, 7, 28, 73;. 

Buddha Maitreya, 43, 47; 
Buddhas. 27; rebirth, 132 
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Gandhara, 29, 44, 46 
Ganga, 31 
Ganga Valley, 33 
gate of exit from nirvana, 211 
Gathas, 40, 42, 58 • 
Gautama, 4; Buddha, 127 
Gays., 25, 55 
gazetteer, 142; of the places of 

pilgrimage, 142 
General Douglas MacArthur, 196 
generous dowry, 129 
Gengibun-sho, 189 
genso-ekO, 213 
geographical guides, 142 
geometrical diagrams, 118 
geo-po1itica1 power, 90 
germ of en1fghtenment, 98 
gestalt, 112; five, 117 
Geush Uwan, 58 
Ghanavyuhasutra, 162 
ghost, 141; body, 131; of 

Shinto theocracy, 207; 
writer, 220 

Gifts, Great Lord of, 34 
Girnar, 26 
giving, 232: benefit to 

sentient beings, 168 
G1ang-dar-ma, 82 
glaucoma, 115 
glory, 233 
gnostic, 159; christo1ogy, 

154, 158, 160: savior, 
158 

go astray, 116 
goal, 119; religious, 148; 

ten, 134 
God, grace of, 45; is dead, 

48 
goddesses, 128 
gods, 128, 144: capricious, 

84; Hindu, 31; years of 
the. 58 

going-thither, 72 
gold, 98 
Gondophares, 35 
Good, 117, 228, 232, 234; 

beyond the limits of. 228; 
boundaries of, 228; conduct, 
229; events, 230 

goodness, practice of, 232; vow 
of, 136 

Gosei, 224, 226 
Gotama Buddha, 21, 25 
government, control, 201; 

democratic, 195; directives 
on education, 198; hierocratic, 
85; orders, 228; ordinance, 200; 
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proletarian, 197; Tibetan, 91 
grace of God, 45 
gradual method, 81 
Grand Historian, '144 
gratitude, 229 
Great, Bliss, 177; Bodhi Mind, 182; 

compassion, 98, 119, 127; Going 
Forth, 26; Learning, 146; Lord 
of Gifts, 34; Practice, 182; 
Satrap Raju1a, 34; vehicle, 119 

Greek, Bactrian, 46; Yavana kings, 
58 

'Gre~-ba-don-gBa~. 106 
ground, 138: of everything, 112: 

of Wisdom, 135-136 
growth, 116, 120 
gSang-ba snying-po, 114 
gSer-phre~4, 96, 99, 104 
gsung, 112 
gter-ma, 90 
Gtsang, 89 
guarding of defilements, 70 
guideline, 198 
guides, geographic, 142 
guise of a human being, 72 
Gujarat, 46 
Gushri Khan, 90 
Giiyiig Khan, 85 
gzhan-don, 121 

Ragia Sophia, 39 
hagiographic accounts of 

Buddhist missionaries and 
teachers, 157 

Rakotate Village, 229 
happiness, 141; eight obstacles 

to; 233: worldly, 65 
Haribhadra, 105 
Harld, 130: mother of deity, 130 
Heaven, 28, 144: sacrifices to, 

147; Tu~ita, 131; Will of, 146 
heavenly, Amitabha, 7; beings, 28, 

234: Bodhisattvas, 29, 31, 37, 
48, 154; Buddhas, 32, 34, 41 

hegemons, 83 
Reian, Buddhism, 165: period, 165, 

213, 223, 226, 235 
hells, 69 
Hemanta, 30 
heresies, 159 
heretical teachi.ng of Buddhism, 

148 
heretics, 47 
Bi.3i, 226 
hierarchs, 86 
hierarchic families, 86 

---- -----------
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hierocratic government, 85 
highest, goal for an arhat, 62; 

stage of Bodhisattva, 160; 
wisdom, 65 

Himitsu-iahijo, 172, 174 
Hinayana precepts, 168 
Hinayanic, nirva~a, 62; 

saints, 65 
Hindu gods, 31 
Hinduism, 21, 37 
Hiroshima, 226 
hiso-hizoku. 218 
hi.storian, duty of, 47; Grand, 

144: lama, 83: of religion, 
194 

historical, era, 235: needs, 
214: possibility, 211, 
realities, 216: secular, 
212; textual angle, 138; 
themes in Japanese 
Buddhism, 219 

historiography, religious, 
83 

history, 213: of the T'ang 
Dynasty, 83: Tibetan 
political, 81 

Hitler, Adolph, 12 
HizoMyaku. 173 
Hobbes, Thomas, 111 
Hokke-iahijo. 172 
Hokke shitku. 176 
holy, land of Bharatavarsa, 

46; man, 130; men, 132; 
places, Bodhisattvas ' , 
139 

Hanen, 165, 174, 181, 228: 
750th anniversary of, 208 

honest, 229 
hongaku, 178; theory, 166, 

180-181: Kukai's, 179; 
Shinran's, 181: view, 
danger of, 182 

Hongan-endon-iahijo, 
Honganiahijo, 175 
Honganji Temple, 232-233 
honmon, 175; Buddha, 190 
honorable mother, 231 
hope, 166, 206 
horse-tail, 130 
household, 195 
housewives, 199, 224 
Hsiang Mountain, Precious 

Scroll on, 143 
Hsiang-shan pao-ahUan, 143 
Hsieh Fu, 125, 140 
hsin, 135 
HsGan Tsang, 32, 62 

251 

Hua-yen Ching, 134, 138; 
., .commentary of, 138; shu, 138 

Hui-ssu, 167 
hU1:-ti, 135 
human, and social life, 118: 

anxieties, 213; condition, 230; 
disasters, 139; emotion, 210: 
equality, 213: individual, 
119-120; life, 230: misery, 
41; realm of life, 156; sacri­
fice, 48; situation, 233; 
tragedy, 202: virtues, 131 

human being, 160: guise of, 72: 
three types, 64 

human configuration, recreation 
of a new socio-religious, 215 

human example, ideal, 235 
human flesh, bloody demand of, 

128 
humanistic socialism, 206 
Hurne, DaVid, 111 
Huitzi1opocht1i, 48 
hungry demon, 128 
hungry jackal, 131 
Huvi?ka, 30 

I, 120 
I am that I am, 230, 233 
I and Thou, 12 
I Ching~ 162 
I'"(Jeiig, 162 
iconography, 156 
ideal, 213; Bodhisattva, 158; 160: 

Bodhisattva principle. 215; 
Ekayana, 166, 170-171, 181; 
human example, 235; image of 
the Buddhist, 218; nirvanic, 72; 
Pure Land Ekayana, 174; world 
of nirvana, 72 

idealism, Kantian, 196 
ideas, revolutionary, 197; super-

stitiOUS, 203 
idee fixe, 111 
identity, man-Buddha, 178 
ideological advances, 210 
ideology, 198; left wing, 198 
Igarashi, M., 230 
ignorance, blissful, 111 
Ikeda Daisuke, 204 
Ik~vaku king, 37 
illiterate Chinese, 146 
illness, 204, 229 
image(s), 29-30, 36, 117; of the 

Bodhisattva, 142 
Imitative, Dharma, 167 
immanent, principle, 180; reality, 

190: theocracy, 206 

_._. -_ .. _----------
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immeasurable and limitless 
profits, 143 

immortal, 121 
Imperial, Absolutism, 

myokonin within the system 
of, 229; Rescript on 
Education, 195, 197, 199 

impermanence, 140 
impersonalized governmental 

institution, 90 
imprudent, 232 
impure, 213; barbarians, 46 
impurities, ultimate abolish-

ment of, 113 
impurity of the emotions, 112 
incarnation of the Bodhisattva 

Jogyo, 184 
incarnations, 84 
incidental 'pollution', 116 
inclination, 114 
indebtedness, 229; feeling of, 

234 
indestructibility, 114 
indeterminate, 106 
India, 81, 153, 216; post­

Mauryan, 53 
Indian, Buddhism, 177; 

masters, 95; works on 
Kuan-yin, 140 

individual, by championing 
the causes of the underdog, 
214; ethics, 121; 
through discipline, 214: 
through faith, 214; 
well-being of the, 
206 

indoctrination, 197, 199; 
essay writing as a vehicle 
of, 198 

Indra, 70, 131 
Indus Valley, 44 
industrial, development, 

203; Japan's development, 
208; laborers, 196 

industrialization, 210 
industrialized society, 211 
industry, 203 
infections, 136 
insight, 158, 216; into 

emptiness, 212 
instant, enlightenment,' 180;' 

method of enlightenment, 
81 

instantaneous attainment of 
Buddhahood, 176 

institutionalized religion, 
211 

Bodhisattva Doctrine 

intellect, agony of the, 211 
intellection, 230 
intellectual, acumen, 113-114; 

egoists, 196; level, 215; 
Mahayanists, 48: stimulus, 
198 

intellectuals, 200: Japanese, 
211 

intellectualism, psuedo, 203 
intelligence, 113, 116, 121; 

first class, 176; lower, 176; 
middle, 176 

intention, firm and unbending, 
113; specific, 98-99; sur­
passing, 98 

interpenetration, 176 
intimate friend, 227 
intrinsic meaning of Being, 117 
introduction, of Buddhism in 

the Tibetan court, 82: of 
. Mahay7ma Buddhism in China, 

138 
Intuition, Path of, 98 
invaders from Central Asia, 46 
invasion, foreign, 184 
investiture. 157-158 
IQ, 115 
Iranian, dualism, 40; influence, 

43; influence on the Bodhi­
sattva concept, 57 

Isaiah, 38, 57 
iyeJ 195 

jackal. 131 
jails. 141 
Jainism, 21, 53 
'Jam dbyangs-bzhad-pa, 100 
Jantsch, Erich, 121 
Japan, 32, 37, 157; Buddhism 

transmitted to, 167: Chronicle 
of, 167; Democratic League, 197: 
Edo, 224; industrial progress, 
210; new religions of postwar, 
200; political arean of, 206; 
Socialist Party, 197 

Japanese, a twelve year old, 196; 
Buddhologists, 220; Communist 
Party, 196; empire, 195; 
ltttellectuals. 211; public, 
224; religion, 194: religious 
behavior, 209-210; religious 
consciousness, 199: social 
structure, 210; society, 223; 
Seto Zen, 219 
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Japanese Buddhism, 165, 223; 
historical themes in, 219; 
Mahayana in the context of, 
171 

Japanese Buddhist, .48: his­
torical tradition, 215: 
tradition, 194, 218, 221 

Japanese Buddho1ogists, 220 
Japan's, industrial develop­

ment, 208; military defeat, 
193-194; new religions, 
200; surrender, 195-196: 
population, 207 

Jataka, 10, 19, 22-23, 28, 
54, 126; Bodhisattvas, 154, 
156-157: collection, 54; 
prose, 54; reliefs of 
Bharhut, 54; stories, 127; 
tale, Mahayana, 153; tales, 
73, 153: verse, 54 

Jen-wang ching, 138 
Jerusalem, 14 
Jesus, 4, 38: as Christ, 159; 

of the Naassene Psalm, 154 
jewels, 118; three, 25, 130 
'Jigs-med-gling-pa, 100 
Jiji Press, 199 
jijuyn-zammai. 183 
jikken no iahijo, 172 
Jimrnin hyol'on. 197 
jfleya-avarana. 62 
jObut8u gi, '176 
Jedo, 165, 201, 235; Shin, 

201; Shin shu texts, 233 
Jodoshu, 157 
Jogyo, Bodhisattva, 170; 

incarnation of the Bodhi­
sattva, 184 

joy, 229 
joyful garden, 70 
joys, worldly, 65 
judgment, 233 
Judaism, post-exilic, 40 
'jug sems, 99, 101 

K'ai-YUan Zu. 125 
KaZi Yuga, 47, 58 
kaZpa. 28, 172; v~k~a. 6 
kCuna-dhenu. 6 
Kamakura period, 165, 174 
Kama1a~ila, 81 
Kiimbojas, 58 
Kang Seng-hui, 127, 149 
Kaniska, 29-31, 36, 46 
Kans~i area, 226 
Kan~~tak~ Upani~ad. 57 

Kant, Immanuel, 111 
Kantian idealism, 196 
Kao Huo-nien, 150 
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Kao-wang Kuan-shih yin ching. 141 
karma, 33, 37, 45, 157: law of, 

82 
Karma Bstan-Skyong, 90 
Karma-pa, Black hat, 87; Red hat, 

89 
Kanils Paksi, 87 
kaNnan. 69 
karmic ensnarement, 233 
karu~. 33 
Kashiwabara, y" 235 
Kagyapa-Buddha, 131 
katajikenai. 229 
Ka~ha Upani~ad, 57 
Kathavatthu, 21, 53 
Kiityiiyana, 163 
kJiya. 62 
Kegon, 172: Ekayana, 174 
Keizan, 219 
Kencho, 177 
Kerr black hole, 123 
Khan, Gushri, 90; Guyug, 85; 

Mongke, 85; Mongol, 86 
'Khon family, 89 
Khoshot Mongols, 90 
Khri-gtsug 1de-bstan, 82 
Khri-srong 1de-brtsan, 81 
Khubilai, 85 
Khuddaka Nikaya. 22 
KhufjaI,la, 35 
kindergartens, 209 
King(s), Greek (Yavana), 58; 

Iksviiku, 37: of Be-ri, 90; 
of ' beautiful body, 128; 
Prasenajit, 129: Surupa, 
128; turtle, 128; White 
:It~~bit, 128 

'kingship, 132 
kisei-shukyo. 193 
kZe§a. 69, 178: ava~na. 62, 71: 

mind tainted by, 106 
K1ong-chen rab-'byams-pa, 112, 

116, 119 
Knife-broken Saripture. 142 
knowledge, 32; of the past, 129; 

required, 128: supernal, 55; 
ten, 134 

Kojun Fukui, 220 
Kokonor, 85, 90 
Kokumin bunka kaigi, 199 
Koman. 229 
Komei Party, 205 
Komeito, 205-206; members, 207 
Konagamana-Buddha, 24-25 
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Kongo-iohidD, 174 
Konko-kyo, 194 
Konin, 177 
kono-mama, 230 
Korea, 157 
Korean War, 197 
Kosai, 174 
Kosambl, 29-30 
k080, 219 
kotis, 31, 53 
Koya, 226 
Kazen gokokuron, 169 
Krsna, 37: avatara of 

'visnu, 47 
Krta'Yuga, 47 
Kruska1-Szekeres diagram of 

the Einstein-Rosen 'worm­
hole' diagram, 118 

K~itigarbha, 139, 154-155, 162 
Kuan Shih Yin, 9 
Kuan-yin, 139; descends to the 

earth, 144; described in 
Lotus Sutra, 141; doctrine, 
139; Indian works on, 140: 
popularity of, 141: Precious 
Scroll of the Fisherwoman, 
143; spread of worship in 
China, 140 

Kuang-shih-yin, 139 
Kubi1ai, Prince, 85 
Kukai, 165, 168, 213 
Kukai's hongaku theory, 179 
Kumarajiva, 136-138. 159 
Kurozumu-kyo, 194 
ku~a~a-dharma-8amgrahaka-~~laJ 

168 ' 
Kusana, 29, 36, 43, 45-46 
Kusinara, 67 
Kwannon, 32 
Kwan-yin, 32 
Kyogyo8hin8~. 169, 174, 182, 

233 
Kyoto, 219, 226, 233 
Kyuroku, 229 

labor unions, 196, 199 
laborers, 200: industrial, 196 
Lai-t'i, 129 
laity, 24, 157, 202, 213: 

Bodhisattva doctrine 
spiritualization of, 194; 
neither monk nor, 218 

lam lnga, 97 
1ama-hist9rians, 83 
Lamotte, E., 63 
land, bo of, 208; loss by 

landlords, 208; of eternity, 
184; of Snows, 81 

Bodhisattva Doctrine 

landlords, ecclesiastic, 208; 
loss of land by, 208; secular, 
208 

lanterns, 159 
laser beams, 118 
laundry bill, 231 
law, 31; ecclesiastic, 206; of 

karma, 82 
lay, Buddhism, 193, 213; person, 

female, 120; male, 120; sangha, 
193, 203, 218 

layman, 218 
Layman's Association Study, 209 
iaywoman, 157, 218 
7;'e Ni1'VCr.1;Ul instaHe. 63 
1eader(s), charismatic, 215; 

Chinese, 145: Communist, 198: 
corps, 205; religious, 145; 
squad, 205 

leading others to ultimate 
enlightenment. 98 

Learning, Great, 146: three, 62: 
three types of, 184 

left-wing, 194, 207; ideology, 198; 
organizations, 196; writers, 199 

legal affiliation. 221 
legendary Avalokitesvara, 48 
legends, 24, 38 
lese majeste. 203 
letters, 177 
Zhag-bsam. 98 
~'hag-mthong. 98 
Lhasa, 83 
U, 125, 138 
Li Chi. 146 
Liaka Kusulaka, 34 
Liberal Democratic Party, 197 
liberation. final, 72; of mankind, 

216; path to, 231 
lie, 40, 141 
life, 212. 227; a way of, 196, 

205: after next, 176; and 
'. e*~rience. 212, 123: and person 
":/)f":Sakyamuni, 158: enjoyable, 
. 231; force, 84; human and social, 

118; meaning of. 215. 230; 
meaningful way of, 197; next. 
176: personal outlook on, 211; 
realm of human, 156; residue of 
conditioned, 182: situation, 228: 
snares of, 159: three worlds of, 
112 

light everywhere. eleventh level of, 
119 

light, of the bodhisattva, 53; of 
the sriivaka, 53 

limpid clearness, 113-114. 119; 
desiring, 113-114: itself, 114 
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linguistic limitations, 116 
liquid crystals, 118 
listening, 112 
lists of samadhis, 158 
literacy, 142 
literature, Bodhisattva, 125; 

commentarial, 133; folk, 143; 
prajnaparamita, 114; 
Precious Scroll, 143; pro­
paganda, 204; religious, 142; 
Tantric, 103; three typologies 
in Chinese of Bodhisattva, 
144; Vedic, 21 

literary romantiCism, fantasy 
of, 198 

Liu-tu ahi-ahing. 127 
living, Bodhisattvas, 157-158; 

people as Bodhisattvas, 157; 
system, 113 

Lo-chen Dharmagr!, 119 
Locke, John, III 
loka. 57 
Lokaksema, 31, 133, 157, 162 
Lord,'129; of Death, 10 
loss of land by landlords, 208 
Lotus, Dharma, 202, 214; 

practitioner, 202 
Lotus Sutra. 139, 200, 218; 

honmon, 190; powers of Kuan­
yin described in, 141; 
shakumon, 190 

love, supernatural, 49; three 
kinds of attitudes about, 
65 

loving minds, 65; of Sravakas, 
65 

lower, five existences, 232; 
intelligence, 176 

Lu Kao, 140 
lucency, of Buddhahood, 119 
lucid, motionless mind, 107 
lung dam-pa, 102 
Zung rna bstan. 106 
Lung-men caves, 140 

rna ahags. 64 
rna-rig-pa, 112 
Macedonian conquest, 44 
Midhyamika, 73, 81, 95, 120 
Madyamika-Yogacara, 84 
Magha, 30 
magic worker, 158 
magical, creation, 69; 

transformation, 154 
Mahlibhlirata. 46 

Mahabharata war, 47 
Mahiibhiniskramana. 26 
Mahabodhi; 55 . 
mahadiinapati. 34 
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Mahlisannipata sutra, 167 
MaMsattvas. 136 
Mahasthamaprapta, 31, 41, 227 
~~hasudassana, 54 
MahavaipuZyamahasamnipatasutra. 

162 
Mahavairocana, Buddha, 176; sutra, 

173, 211; Tathagata, 174 
Mahayana, 73, 211; and Ekayana, 171; 

Bodhisattva of, 20; Chinese 
monk, 81; difference between 
Ekayana and, 218; ethics, 20; 
in the context of Japanese 
Buddhism, 171; jataka tale, 153; 
mythology, 31; ontological re­
flections of, 101; path, 230; 
philosophy, 37; platform of 
ordination, 213; precepts, 168; 
samg~aha, 62, 171; stronghold, 
China, 159; sutra-aLamkara.. 104; 
sutras, 154; tenet of: 66; texts, 
159 

Mahayana Buddhism, development of 
in China, 138; introduction into 
China, 138; maturity of, 135 

Mahcryfmasamgraha.. 62, 171 
Mahayanic ;irvana, 62 
Mahayanistic way towards enlighten-

ment, 97 
J11l.hayanists, intellectual, 48 
l::liii:'ieya, 13, 29, 40, 156, 234; 
"'future Buddha, 43, 47; one 

equal to, 234 
Maitreyanatha, 98 
major, function of the clergy, 209; 

Rock Edicts, 55 
Makhadeva, 54 
Makiguchi Tsunesaburo, 203 
Makita Tairyo, 140 
male, 224; novice, 120 
malicious demons, 84 
man, 113; Buddha identity, 178; 

dignity of, 206; of faith, 234; 
possessed Buddha-nature, 177; 
religious, 126 

Man-ngag Ha-ba'i phreng-ba. 113 
man's desire and will, 96 
Manchu imperial troops, 91 
manifestations of a Buddha, 154 
manifested forms, 160 
Mafijusri, 8, 73, 84, 139, 154 
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mankind, fallibility of, 214; 
liberation of, 216; aa1-
vat ion of, 214 

manovij'1lana, 102 
mantra, 176 
}jantra Ekayana. 174 
manual, ceremonial, 146 
manuscript(s), 226j of the 
!1Yokoninden, 226; Tun-huang, 

220 
mapp~. 167; crisis, 167; 

era start, 169. 187; 
period, 166 

Mappo tomyoki, 167, 169 
Mira, 40 
Marka~~eya, 46, 58 
Marx-Engels classics, 196 
Marxism, 196 
Marxists, radical, 196 
Maski, 26 
mass movement. 193-194 
masses, 196; Chinese, 139; 

welfare of, 206 
Master(s), 23. 30: Ch'an, 82; 

Indian, 95; Yogacara, 171 
material needs, 197 
Mathura, 29, 34, 46: 

Buddhas, 30; inscription, 
36: school of sculpture, 
30; schools, 46 

Mattosho, 234 
maturity of Mahayana Buddhism, 

135 
Mauryan, Empire, 45; regime, 

46 
Maxwell, James Clark, 118 
Maya, 40, 69 
Mazdah, 40 
McArthur, General Douglas, 196 
meaning and value which is 

u1t:i.mate, 117 
meaning, non dual, 117; of life, 

215, 230; of non-cessation, 
117; of unorigination, 117 

media, 196 
Medieval Feudalism, 235 
meditation, 132, 168, 214; 

bodhicitta created by the 
power of, 102; Bodhisattva, 
156, 158; Buddhist, 156; 
power of, 132; practice of, 
183-184; sale practice of, 
175; unspecified, 189 

Meditation Sutra, 227 
Meditational Buddhism, 81 
meditative state, 156, 160 
meditator, mind of, 156; 

visualizations of, 156 

rf' 
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medium step of the Path of 
Accumulating Merit, 99 

Meiji, 194; Constitution, 195; 
201; educational curriculum, 
198; Japan, 195; Period, 226; 
Restoration, 200; Restoration, 
myokOnin in the Feriod of, 
229 

memorial services, 209 
men, 213; common, 228; holy, 132; 

of great and superior under­
standing, 228: rights of, 206 

mental, attitude, 204; awareness, 
':,102: capacity, 213; events, 113, 

116; makeup, 216; operations, 
115; reconstruction, 156; spiri­
tual process, 117 

mental factor(s), 106: correlated 
to the mind, lOS: as entourage, 
107: five omnipresent, 105 

mere sitting, 182 
Meridarch Theodoros, 34 
merit(s),. 20, 27, 32-33, 138, 227; 

Inferior step of Path of 
Accumulating, 99; innumerable, 
138: making, 154: medium step 
of the Path of Accumulating, 
99; Path of Accumulating, 98; 
resultant, 183; transfer of, 
32, 35, 38, 48, 211; utmost 
step of the Path of Accumu­
lating, 99 

Mesopotamia, 38 
Hessiah, 4 
Messianism, 40 
metamorphosiS, 117 
method, gradual, 81; of con-

version, 204 
Metteya, 14, 28 
mi-gnas-pa, 64 
mi-gnas-pa'i mya-ngan-!as 

-'das-pa. 64 
Mi-~a-ras-pa, 84 
Mi-:-pham, 96 
Mi-pham rgya-mtsho, 117 
mi-sZob-lam, ,98 
miao, 228 
Miao-hao-jen, 227 
Miao-se wang yin-yuan ahing, 128 
Miao Shan, 9 
middle, intelligence, 176; 

Path, 2: doctrine, 216 
milieu, common, 223 
MiZinda-panha, 39 
military, 205: Japan's defeat, 

193-194 
mind, 103, 113, 116, 178, 213; 
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a king, 107; a mere perceiving, 
106; absence of, 117; categories 
of, Ill; consciousness, 105-106; 
development of, 103; eight 
thematizing operations of, 116; 
having a, 114; keep continuously 
in, 141; lucid, motionless, 107; 
mental factors are correlated 
to, 105; of Wisdom, 125: of the 
meditator, 156; Rising, 106; 
settled, 177: sincere, 232; 
singleness of, 233; tainted by 
kZesa, 106; to steal, 232; 
troubled, 205; universal, 121 

mind-only school, 81 
mindful of Amitabha's name, 227 
Ming-shan yu-fang ohi, 150 
ndnisters, 205 
minor, forty-eight precepts, 

168 
Minshu no hata, 197 
Minshushugi kagakusha kyokai, 

197 
miracles, 157 
miraculous, efficacy, 141; 

manifestations of Bodhi­
sattvas, 126; stories, 141 

misplaced concreteness, 115 
missionaries, 154; coming 

into China, 160: hagio­
graphic accounts of 
Buddhist, 157 

missionary, 219; assault, 204 
Mithraism, 40 
Mleccha, 58 
mnyam-nyid ye-shes, 
mo-fa, 167 
mock show, 158 
model, for religious renewal, 

194; for renewal, 221 
modern, Capitalism, 235; 

day myokonin, 224; Feudalism, 
235; institutions, 195; 
state, 195: technology, 203; 
urban living, 210 

moderni ty, 210 
Moksa1a, 162 
monasteries, 88 
monastic, community, 82; 

discipline, 219; morality, 
88; order, 61; sangha, 193; 
system, 23 

Mllngke Khan, 85 
Hongol Khan, 86 
Mongolia, 89 
Mongols, 85; Eastern, 85; 

Khoshot, 90 

-----------------------------
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monk(s), 120, 157, 202, 213; 
Buddhist, 61; neither laity 
nor, 218; uprighteous, 223 

moon, 98; Storage, 167 
moral, conscience, 145; 

defects, cleansing, 114; 
development, 6; quality, 
147; virtues, 127 

mother, 117, 229; Goddess, 10; 
honorable, 231; insepara­
bility of child and, 117; 
of deity Harltl, 130 

motionless oitta, 107 
motivating power of ascent, 

72 
motivation, altruistic, 95; 

to aspire bodhi for the 
benefit of all sentient 
beings, 95 

mottainai, 229 
mounds (equka), 47 
Mount Fuji, 205 
Mount Vulture, Pure Land on, 

190 
- mountain centres, 226 
mr~avada-parabar.a~, 58 
Mt. Hiei, 165, 213; monastery, 

213 
mthong-lam, 98 
mtshan-gzhi, 105 
mudra, 176 
mukti-hitaya,34, 56 
multi-party political system, 

206 
mundane, 160; relation between 

the divine and, 160 
myi5, 228 
Myo-ho-ren-ge-kyo, 183; five 

characters, 183 
myokonin, 223, 227-228; as a 

Bodhisattva, 223; in accor­
dance with the society of 
their time, 228; in the perio, 
of Meiji Restoration, 229; 
modern day, 224; religious 
views of, 229; textual basis, 
223; within the modern demo­
cratic society, 229; within 
the system of Imperial Abso­
lutism, 229; within the 
Tokugawa Shogunate, 229 

MyokOninden, 224; compilation 
of, 223; editions of, 225; 
later versions of, 226; 
manuscripts of, 226 

Myokoninden-zokuhen, 224 
myokonin's personality, 226 

--------.-~----- --~ 
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myriad creatures, 146 
mysteries, 118 
mystery, of Being, 112 
mystic, experiences, 157; 

Three Practices, 157: 179; 
truth, 179 

Mysticism, Ascetic, 84 
mythology, 38, 40: of Mahayana, 

31, 38, 40, 45 

Naassene Psalm, Jesus of the, 
154 

Nadir Shah, 46 
Nagarjuna, 53, 74 
Nagarjunakonda, 37, 45 
name, recitation of Arnitabha's, 

175 
names of Bodhisattvas, 155 
Namu Amida Butsu, 165 
Namu Myohorengekyo, 166 
Nara, 168, 226, 229; Heian 

Buddhism, 214, 217 
Narendrayasas, 167 
National Statue, 235 
nationalisul, 195 
naycwu.. 26 
needs, historical, 214; 

material, 197; personal, 
199; spiritual, 197 

negation, 117: of this world, 
73 

Nembutsu, 181, 227: adherents, 
226: many utterances of, 
189; practitioners, 224, 
228, 231-233 

Neo-Confucian, 148 
new, Buddhism, 159; consti­

tution, 215; Creation 42; 
EngZish BibZe, 57: Jeru­
salem, 39: political power, 
199 

new religions, 193, 215, 219; 
Buddhist derived, 221; 
Japan's, 200; of postwar 
Japan, 200; popularity of, 
217; Shinto derived, 194 

new religious sects, 209; 
Nichiren derived, 202 

Newton, Isaac, 118 
next life, 176 
Nibbana, 14 
Nichiren, 166, 170, 201, 214; 

derived new religious sects, 
202; doctrine, 202; lexicon, 
204: practice, 202: projects, 
202; school, 200, 202; as an 
anti-establishment group, 202; 
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sect, 166; sub-school, 221 
Nichiren shoshu, 202; believers, 

221 
Nidanakatha, 54 
Nigliva, 24 
Nihon minshushugi bunka 

remue!, 197 
Nihonshoki. 167 
Nikayas, 22, 54 
nikkh.mnisu, 25 
Nikolai Cathedral, bell of, 210 
nirmana, 69 
nirma(~kaya, 36, 87, 173 
ni1'upadhise?a-niY'Vcll:la, 62 
Nirva~a, 11, 19, 27, 35, 116-117, 

178, 213-124; altr~istic, 63 
ap1'ati?phita, 63: final, 64: 
gate of exit from, 211; 
Hlnayana, 62; ideal world of, 
72; in which the Bodhisattva 
doee not turn back from either 
samsara or ni.rvana, 67; in which 
th~ Bodhisattva realizes equa­
nimity and the non-duality of 
sa~sara and nirva~a. 67: 
Mahayanic, 62-63; non-dialec­
tical, 63; not clung to, 64; 
ultimate, 62; Unstable, 63 

rr[l'l1Cmatva, 65 
nirvanic ideal, 72 
Nishida philosophy, 196 
wZsi<l'am. 26, 55 
no' distinction between monk and 

laity, 218 
no-self, 10 
Noble Eightfold Path, 24 
Noble Ones, Path of the, 98 
noesis, 212 
noetic principle, 212 
non-Buddhist view, 182 
non-calculating, 116 
non-cessation, meaning of, 117 
non-dialectical Nirvana, 63 
non-discrimination, 2i3 
r\on:discursiveness, 116 
non-dual meaning and value, 117 
non-duality, 67; evolving of, 

67; ultimate, 117; 
non-dua1nes6, 177 
non-enlightenment, 213 
non-Mahayana schools, 159 
non-monastic sangha, 218-219 
non-ritual facilities, 209 
non-thematicness, ultimate, 117 
non-turning about, stage of, 66 
non-turning back, three stage.s 

of, 66 
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norms, self-evolving, 122 
North Wei period, 140 
Northern Dynasties, 220 
noumenal, 180; Body, 179; 

essence, 180; reality, 90 
novice, female, 120; male, 

120 
Nunc Dimittis, 39 
nuns, 120, 157, 168, 224 
nurseries, 209 
Nyi-khri rnam-'greZ~ 106 
Nyi-khri-snang-ba. 106 

O-mai. 139 
Obermiller, E., 63 
obfuscation, 113 
object for worship, 140 
objective, 116; reference, 

103 
objects, absence of, 117 
obscurations, 112 
obstacle of defilement, 71 
obutsu-myogo. 206 
occupation, 235; early period 

of, 196; policy, 195 
office, charisma of, 88 
officers, 224 
oil, 112 
Oj~den. 223, 235 
old, rejection of the, 195 
older school, 119 
omniscient, 23 
one, Buddha Vehicle of the 

Original Vow, 174; equal to 
Maitreya-buddha, 234; 
gold-like, 98; path, 171; 
Reality, 182; taste (ekarasa). 
67; thought of faith, 189; 
with Amitabha, 181; World 
Honored, 130 

oneness, 177 
oneself, 121 
ontic senSe, 113 
ontological reflections of 

Mahayana, 101 
opacity of quantification, 113 
open and unsubstantial being 

of all phenomena, 99 
openness of the being, 116 
opinionatedness, lIS, 121 
opinions, 115 
opponents, 206 
optimal operation, 122 
Ordeal of Molten Metal, 42 
Original Vow, one Buddha 

Vehicle of the, 174 
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ordinance, government, 200 
ordinary beings, 65; Bodhisattva 

career, 177; mortal, 84: process 
of birth and death, 158 

ordination, platform for Bodhi-
sattvas, 165; ritual, 157 

organic entities, 212 
organi~ed religion, 210 
Original, Actions of Bodhisattvas, 

133-134; Buddha-state, 175; 
Enlightenment, 182; state of 
the Buddha, 190: Vow, Ekayina, 
175, Path of Amitabha's, 175 

originally enlightened Buddha, 
179 

organi~ation, 214 
orthodoxy, 159 
Osaka, 209 
o8o-eko. 213 
Other Power, work of the, 231 
others, 121: woes of, 233 
own, benefit, 98; brand of 

religion, 206 
Ox-soul, 58 

pacceka-buddhas. 35 
pachinko parlors, 210 
packhorse drivers, 224 
Padmasambhava, 113, 116 
pain, quiescene of, 65 
Pakistan, 36, 43 
Pali, 22; bodhisatta, 20; 

scriptures, 19 
pan-ahiao. 214 
Pa~aavi~8ati-8ahasrika~oka. 106 
Pa~avi~8ati8ahasrikapraj~para­
·)·'mitasutra. 162 
Panjab, 46 
Pao-chUan. 143 
paradoxical birth. 68 
paralysis, 229 
paramartha-8atya. 212 
Paramartha Vehicle, 174 
Paramarthadharmavijayasutra. 162 
paramita(s). 103, 175, 230; 

practices, 177; practice of 
the six, 97 

pararthaZambana. 95 
paratantra-svabhava. 212 
paribMjaka. 54 
parikatpita-svabhava. 212 
parinirvana. 67, 160 
parini~panna-8vabhava. 212 
parish, clergy, 209; duties, 209; 

members, 209; system, 195; 
temples, 209 
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parishioners, 20B 
parliamentary practices, 206 
part-time keepers of temples, 

209 
party guideline, 199 
paryavasana, 211 
passions, despicable, 232: 

evil, 175 
past, 134: Bodhisattvas, 135; 

knowledge of the, 129; lives 
and deeds, 129; lives of the 
Buddha, 126 

Path, 182; Five, 97; Noble 
Eightfold, 24: of Accumulating 
Merit, 98, inferior step of, 
99, medium step of, 99, 
utmost step of, 99: of Ami­
tibha's Original Vow, 175; of 
Contemplation, 98: of Intuition, 
98; of the Noble Ones, 98: of 
Training, 98-100: one, 171: 
~lla-samadhi system, 214; to 
liberation, 23; Ultimate, 
98 

pathological subjectivism, 122 
patience. 232 
Patika, 34 
Patna, 26 
pattern(s), behavioral, 120; 

of existence, 154 
Pausa, 30 
peak, 216; of wisdom, 211, 216 
peace, world, 206 
peasants, 214 
pen-ho haiu-haing, 150 
Pen-yeh, 138 
people, common, 223: three 

types of, 172: Tibetan, 81: 
wicked, 175 

People's, Banner, 197; 
Cultural Conference, 199: 
Review, 197 

perfect, fusion, 173; wisdom, 
55 

perfected Being, 144 
perfections. 232 
performance, low level, 113 
performing virtuous deeds, 168 
period(s), four cosmic, 183: 

of Decadent Dharma, 167: 
theory of three, 167 

persecution, 202: of Buddhism, 
82, 167 

Persepolitan form, 44 
person, beautiful, 227: 

charisma of, 88; evil, 228; 
excellent, 227: lay, female, 

Bodhisattva Doctrine 

120: male, 120; rare, 227, 234; 
superior, 234: wonderful, 234; 
wonderfully likeable, 227 

'pitsonal, challenge, 230: 
cravings, 42: deity, 147-148; 
decision, 42; enlightenment, 
159: experience, 204; freedom, 
195; needs, 199: outlook on 
life, 211 

perverted doctrines, 203 
perversion, 207 
Phag-mo-gru, 86: dynasty, 89 
'Phags-pa, 85; Lama, 85 
phala-jf'liina, 62 
phala-pruna1p.. 62 
Phantasma Bodhisattvas, 155-156, 

158 
phantom, being, Christ as a, 159: 

figure, 154 
phantomry, 155 
phenomena, of the Bodhisattva, 

106; open and unsubstantial 
being of all, 99-100; 
religious, 194; wholesome, 
105: worship of natural, 147 

phenomenal, manifestations, 180: 
plane, 180 

phenomenologlsts, 194 
phenomenology, of bodhicitta, 95; 

of religion, 221 
phenomenon, new religions as 

socio-religious, 194; social, 
.)c'94, 200 
philology, III 
philosophers, Tibetan, 96 
philosophical, doctrine of sunyata, 

32; positivism,'lll; principles, 
216; thought, Buddhist, 215; 
Tibetan texts, 95 

philosophy, Buddhist, 103: causal, 
146; experiential, 193; Nishida, 
196; of action, 146; religious, 
126 

Phyag-na rdo-rje, 85 
physical, forms, 160; life of 

Sakyamuni, 158: matter, 160 
physics, 116, 118 
pien-wen. 143 
pigeon, 128 
pilgrimage, 142; places of, 142 
pilgrims, 142; centres for, 139 
pillars, Asoka's, 25 
Pingala, 130 
pitamaha. 36 
place, of enlightenment, 227-228: 

of rebirth, 69 
plain areas, 226 
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playfulness of Being, 113 
pleasure, 122 
poems on scenery, 142 
poisons, five, 116;. three, 

116 
polemic, 160 
political, action (collec­

tive), 197; activist, 196; 
and social reforms, 91; 
arena of Japan, 206; 
corruption, 206; instru­
ment, 207; structure, 207; 
Tibetan history, 81 

political power, 223: new, 
199 

politics, clean, 207 
pollution, incidental, 116 
polymer intrusion, 118 
popular, Buddhism, 22, 31; 

imagination, 118 
popularity, of Kuan-yin 

worship, 141; of the new 
religions, 217 

portable radios, 210 
portrait of Buddha, 127 
positivistic ideologies, 

122 
post, exilic Judaism, 40; 

Imitative Dharma period, 
167; Mauryan India, 53: 
Nara period, 218 

postwar, constitution, 200; 
Japan, 200, 215; period, 
208 

Potthapada, 54 
Pot~dam Declaration, 195 
power(s), 27, 32, 139, 158: 

new political, 199; of Kuan­
yin in the Lotus Sutra, 141; 
of meditation, 132; saving, 
31; spiritual, 203; super­
natural, 127; 130; 136: 
work of the Other, 231 

practice(s), 211-212: capa­
city to, 232; causal, 183; 
Ekayana principle and, 214; 
enlightenment apart from, 
182; enlightenment identity, 
183; Great, 182; Nichiren, 
202; of belief, 184; of 
bodhicitta, 98: of goodness, 
232; of meditation, 183-184; 
of the six paramitas, 97; 
of Zen, 183; paramita, 177; 
parliamentary, 206; power, 
179; simplifying doctrine 
and, 214; sundry, 227; 
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Three Mystic, 176, 179; trance, 
156: vow to, 230 

practitioner, Lotus, 202: of the 
nembutsu, 224, 228, 231-233 

praise, 227 
praised by the Buddhas, 234 
Prajapati, 36 
prajnaJ 71, 103, 138, 168, 214 
Prajna-paramita J 39, 100, 159; 

literature, 114; sutras, 68 
Prakrit, 35, 53 
prakrti-visuddhi. 62 
pra1JidhcmaJ 69 
Dranidhi, 97 
vranidhiaitta J 100; essential 
" difference between prasthana-

aitta and, 99 
Prasenajit, King, 129 
prasthana J 97 
prasthanacittaJ 99-100; essential 

difference between pra~idhiaitta 
and, 99 

pratirUpaka. 167 
prati~{ha. 64 
pratitya-samputpada. 24, 70 
pratyeka-buddhas J 31, 35, 65, 130 
prayoga-mi'irga. 98 
pre-Buddhist, Chinese tradition, 

144; kingdom, 83 
pre-natal existence a6 a 

Bodhisatta, 53 
precept(s), 157, 168-170; Bodhi­

,s'a1:;tva, 170; Ekayana, 16B; 
emon, 188; essence of the, 169; 
formless, 157; for spiritual 
cultivation, 125-126; Hinayana, 
l6B: Mahayana, 168; religious, 
126; ten major, 168, 170; Tendai 
Mahayana, 168; three groups of 
pure, 168, 170; Three Refuges, 
170; violation of, 167 

Precious Scroll, literature, 143; 
on Hsiang Mountain, 143; of the 
Kuan-yin Fisherwoman, 143 

prejudice, 111 
present, 134; all-pervasively, 113 
present body, becoming a Buddha 

in the, 177 
presence, transfiguring, 14 
previous sins, 43 
priests, 168, 224 
primary, cognitiveness, 121; vow, 

211 
primitive Buddhism, 19, 43 
primordial element of Buddha 

nature, 98 
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Prince, Khoden, 85; Kubi1ai, 
85; Shotoku, 171-172, 193, 
218, 220 

Princess, Ugly, 129 
principle, 125, 138, 180; 

Ekayana, 214: noetic, 212: 
of religious freedom, 207: 
philosophical, 216: Pure 
Land, 181 

pristine cognitiveness, 112; 
self existent, 115-116 

priya, 36 
pro-Buddhist court, 83 
process, 118-119; 

developing, 193; evo­
lutionary, 119, 121: 
e~periental, 213; feed­
back, 212, 216: mental­
spiritual, 117: of Boddhi­
sattva's perfecting Wisdom, 
212: qualitative, 117: 
spiritualizing, 213 

Prodigal Son, 39 
professional status, 204 
profits, immeasurable and 

limitless, 143 
proletarian, government,' 

197; revolution, 196; 
writers, 196 

propaganda literature, 204 
prophecy, 46 
propitious phenomena of the 

Bodhisattva, 106 
prosperity, 70: of the 

society, 206 
prostitutes, 224 
protected by, Amitabha's 

spiritual light, 234: 
the Buddhas, 234 

provisional teachings, 172, 
174 

psychological stress, 210 
pseudo-intellectualism, 203 
P'u-hsien, 139 
plu-sa pen-yeh chine, 133 
Pu-sa pen-yUan chine, 127 
plu-sa shih-chu hsing-tao 

p'in, 134 
P/K-t'o-to-chia shan chuan, 

143 
p'u-t'o Mountain, 139 
puae, 35 
public, bathhouses, 210; 

Japanese, 224; services, 
209 

pUja, 34-37, 227 
pfljC!yai, 35 
pnjayiflyanti, 59 
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Pulinda, 58 
pu~r~ka> 227-228 
pun~, 14 
punishment, 132 
pu~ya, 32, 36-37, 103 
punyasaUi, 36 
pu~e, 213; three groups of 

precepts, 168, 170 
Pure Land, 4, 37, 214, 230, 233; 

birth in, 166, 169; Bodhi­
sattva in the, 181: Ekayana 
ideal, 174: of Eternity, 183; 
on Mount Vulture, 190; Prin­
ciple, 181; School, 218; sects, 
165; teachings, 169; texts, 233 

Pure Realm, 227, 231 
purification of the Buddha land, 

66 
purity, 190; transparent, 113 
pursuit, 119 
Pythagoras, 39 

qualities, three superior, 102 
quantification, opacity of. 113 
quarks, 118 
quasars, 118 
qualitative process, 117 
quality, 116; initial transparent, 

114 
quantifiable entity, 117 
quick attainment of Buddahood, 

175-176 
quiescence, 64; of pain, 65 
qUintessence, 112 

radical Marxists, 196 
raids of Timur, 46 
rain cloud, 144 
Raju1a, Great Satrap, 34 
Ra1-pa-can, 82 
ran,g-byung-gi ye-shes, 115 
Rang-byung rdo-rje, 87 
rang-don, 121 
rape seeds, 231 
rare person, 227, 234 
rationalism, III 
Ratnagotra-vibhaga, 68 
Ratnaketu, ISS, 162 
rdo-rje, 114 
rdo-rje sems-pa, 115 
rdzong, 86 
real, 213; world of samsara, 72 
r'eal,.:!. ties, his torical, • 216 
~afity, 115, 178; as-it-is, 230; 
, dynamics of, 118; immanent 

principle, 190; noumena1, 90 
one, 182; s~saric, 72 
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realization of the spiritual, 
215 

realize aspiration for enlight­
enment, 97 

Realizing Attitude, 97, 100 
realm, of dharmas, 135-136; 

of human life, 156 
rebels, 142 
rebirth, 69, 87, 2l0; future, 

132; spiritual, 8 
reborn, 45: as an animal, 145 
recitation of Amitabha's name, 

175 
reclining, 229 
Reoord on the P'u-t'o Zo-chia 

Mountain, 143 
recreation of a new socio­

religious human configura­
tion, 215 

Red-Hat Karma-pa, 89 
Red Purge of 1950, 197 
reflect, 233 
reformation movement, 88, 91 
~'eformed teachings, 88 
!'eforms, social and political, 

91 
refuge, three precepts, 170 
I'egent, 86 
reincarnation, 87-88; child, 

91 
Reissner-Nordstrom black 

hole, 123 
Reiyu-kai, 200 
rejection of the 'old', 195 
rej oice, 233 
relation bet,~een the divine 

and mundane, 160 
reliable, expertise, 119; 

impetus, 119 
relics, 159 
re1igion(s), 200; animistic, 

81: Buddhist derived new, 
221; comparative studies 
of, 161; democratization 
of, 199; established, 193, 
223; folk, 216, 219: free­
dom of, 200, 215; historians 
of, 194; institutionalized, 
211; Japanese, 194: Japan's 
new, 200; new, 193-194, 200, 
215, 219; organized, 210; 
own brand of, 206: phenomen­
ology of, 221: popularity of 
the new, 217: postwar Japan 
new, 200: shamanic, 83; 
Shinto, derived new, 194: 
study of, 159; unspiritual 
quality of folk, 210 
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religious, behavior of the Japan­
ese, 209: consciousness, 230, 
Japanese, 199: culture of Tibet, 

.91; experience, 126; founder, 
.. 1~48; goal, 148 ; historiography, 

83; leeder, 145; literature, 142: 
man, 126; organization, 200; 
phenomenon, 194; philosophy, 126; 
precepts, 126; principle of free­
dom, 207: renewal, model for, . 
194; sect, 201, new, 209, 
Nichiren-derived, 202; slogan, 
207: system, 160: thought, 
socio-psychological implications 
of, 211; traditions, Chinese, 144; 
views, 229, of the myokonin, 229 

renaissance of Buddhism, 83 
renewal, fossilization and, 217; 

model for, 221 
reputation, 232 
required knowledge, 128 
residue of conditioned life, 182 
resolve, 20, 27: earnest, 43 
resonance, 115 
response, 142: mechanism, 120 
responsiveness, 113 
resultant merits, 183 
retainers, 224 
Revelation, 39; of the absolute 

truth, 173 
reverence to the elderly, 132 
revolution, 196, 199; proletarian, 

196; socio-political, 197; 
",tolent, 197 

revolutionary ideas, 197 
reward, 132 
rGyan-snctng (Abhisamaua-alamkara-

atoka), 101, 106 
rift, 135 
rig-'dzin level, 120-121 
right, Dharma, 167, 170: prac-

tice of belief, 184 
rightly established group, 234 
rights of men, 206 
rigs-kyi sems, 115 
Rin-spungs lords, 89 
Rin-spungs rdzong, 87 
Rinzai, 169 
Rinzai Zen, 165, 170, 219 
riSing mind, 106 
Rissho kosei-kai, 200 
Rites, Book of, 146: festivals 

and, 139; funeral, 209 
Ritsu, 180 
Rizen, 224 
Rlangs family, 89 
rnam-par rig-pa, 105 
rnam-par shes-pa, 105 
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rNying-ma-pa, 118 
robbery, 139, 141 
Rock Edict, Eighth, 25; 

Major, 55 
Rock inscription, Asoka's, 

44 
Rong-zom Chos-kyi bzang-po, 

113 
r:~i> 46 
rtogs, 115 
rules of conduct, 169 
rural, con~unitie9, 207; 

population, 200 
Russian songs, 198 

Sa-kya Pandita, 85 
Sa-skya 'r~gency', 86, 89: 

sect, 85 
sabbannu, 23 
sacrifices to Heaven, 147 
yad-paramita, 135 
Sadaprarudita, 153 
Saddharmapu~4artka Sutra, 31, 

39, 42, 72, 165, 170, 193; 
Ekay~na teaching of, 172 

sadomasochism, 121 
safety, search for, 140 
sage, kings, 144 
Saha world, 183 
Sahi Huviska, 36 
Saicha, 165, 168, 213 
Saicha's teaching, 180 
saints, Hinayanic, 65 
~aivism, 46 
Sakas, 43, 46 
Sakastan, 34 
Sakro, 131 
sakta, 22, 54 
Sakya group, 160 
Sakyamuni, 72, 153, 173; as 

a Bodhisattva, 160; Buddha, 
183; former lives of, 153: 
life and person of, 158; 
physical life of, 158; two 
events, 67 

~a1vation, of all beings, 172; 
of mankind, 214; through 
Amitabha's vow, 181; uni­
versal, 218 

Sarna, 67 
sam~dhi(s» 69, ISS, 162, 168; 

four, 173, 189; lists of, 158 
Samantabhadra, 139 
Samghadeva, 158 
samata-jnana, 67 
samatha, 172 
sOJ1}bha!'a-mal'ga, 98 

Bodhisattva Doctrine 

sambhogakaya, 36, 173 
s~bodhi, 20, 24-27 
sambodhi-karnana-sahagata, 95 
Sainbuddha, 40 
sa0aintya, 68; bhavapl'atika~ksr, 

68, bhavopapatti, 68: upapatti­
parigraha, 68 

sOJ1}kle~asyanurak~a~, 70 
sOJ1}Patti, 70 
samsara, 20, 116-117, 178, 213: 

Bodhisattva realizes equanimity 
and nondua1ity of, 67: nirvana-· 
aprati~thata, 63: nirva~a in' 
which the bodhisattva does not 
turn back from, 67: real world 
of, 72 

samsaric, defilements, 71: 
entities, 65: life, Bodhisattva 
enters into, 68: reality, 72: 
world, defilements of, 70 

sarrlscr1"atyaga, 70 
3am3ka1"a-skandhaJ 104 
samskl'ta, the compounded, 67 
samudagaJlIa, 66 
samuraiJ 214, 224 
saryvara-8~~a, 168 

.. samv1"tti-satya, 212 
'SaJ;y~-sOJ1}buddha (sic), 36 
Sanchi, 46 
sangha, 215; bodhisattva doctrine 

secularization of, 194: Buddhist, 
195: lay, 193, 203, 218; monas­
tic, 193; non monastic, 218-219 

Sanghadeva, 163 
Sanghila, 36 
Sangyo-gisho, 193, 213, 218: 

Shotoku as author of, 220 
sanj, 54 
sanjujokai, 168 
sanmitsu, 176 
Sanskrit, 22, 26, 35; bastard, 53; 

Buddhist, 20, 22, 38: only, 115; 
Vinaya from, 159 

§anta Claus, 48 
Santideva, 5, 101 
Santisrl, 37, 57 
sarana, 57 
§ariPutra, if 
sariputrabhidha~naBastra, 163 
Sarnath, 29-30 
sarva-dukkha-pahanarttham (sic), 36 
sal'va-loka-hitayo, 33 
sarva-satvanam hita-sukharttham 

(sic), 36 • , 
3a1"VO- Zoka-hi ta-su7~havaha, 37 
sa~vasa Sakrastansa puyae, 34 
Sarvastivadin, 34 
Satrap of Cukhsa, 34 
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satta, 22 
sattva, 22, 113-114. 117 
sattv~rtha-kr~ya-~~la, 168 
save, vow to, 155 
saving power, 31 
savior, 42, 158; Bodhisattva's 

role as, 144; Gnostic, 158 
sbyor-lam, 98 
scenery, poems on, 142 
scholar(s), Chinese, 137; of 

Buddhism, 194; Tibetan, 95: 
Western, 95 I 

school(s), 101: all-encompass­
ing, 219: believers in, 201; 
children, 198; divergent, 
153: elementary, 198: Mathura, 
46; newer, 119; Nichirin, 200, 
202: non-Mahayana, 159; of 
Reian Buddhism, 219; older, 
119; Pure Land, 218; secondary, 
198; 

Schwarzschi1d black hole, 123 
science, 111 
scribes, 159 
scripture(s), different versions 

of, 138: fabricated, 141: on 
the accumulation of the six 
Perfections, 127; Pa1i, 19; 
selecting, 214; spurious, 141: 
translated, 128 

sculpture, Mathura school of, 30 
Se-ra, 88 
sea, raksasa, 127; trades, 139; 

treasure; 217, 182 
search for safety, 140 
second bhiani, 70 
secondary school, 198 
sect(s), Bhagavata, 45; founder 

of the new, 184; new religious, 
209; Nichiren, 166, derived, 
new, 202; Pure Land, 165; 
religious, 201; Sa-skya, 85: 
Yellow-hat, 88-89 

sectarian, divisions, 153: dog­
mas, 195 

secular, 211-213; benefits, 210; 
landlords, 208 

security, yearning for, 140 
seeker, 184 
Seigai, 224 
Seigan-ichibutBujo, 174 
Seikuro, 229 
selecting scriptures, 214 
self, effort, 7: enlightened, 

179; evolving norms, 122; 
existent pristine cognitive­
ness, 115-116; expression, 
195, 215: independence, 197;~ 

repentence, 130 
selfishness, 232 
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selfless generosity, 131 
semi-conductor and insulator 

fields, 118 
sems, 112-113, 115-117, 121 
sems-byung. 113 
sems-can, 114 
8ems-dpa " 113, 116 
sems-Zas byung-ba, 106 
sems-nyid, 113, 115 
sems-pa, 104 
8enjak..uBhU, 228 
sense, impression theory, 111; 

of belonging, 205; perception, 
111 

senses, five, 116 
sentient being, 115, 129, 132, 

135, 178, 182; giving benefit 
to, 168 

separation of state and Shinto, 
199 

series of births and deaths, 153 
serious diseases, 141 
sesame seed, 112 
sets of cultivation, 134 
settled mind, 177 
Seven days of the Sword, 28 
lOOth anniversary of Shinran, 

208 
750th anniversary of Honen, 208 
seventh bhUmi, 70, 100 
sgom-lam, 98 
Shahbazgarhi, 26 
Sh~kai hyo~on, 197 
sh~ku-buku, 204 
shamanic religion, 83 
shamanism, 91 
sh~misen, 224 
Shan-tao, 167, 227 
Shanghai Yueh Company, 152 
Shaoshyant, 40, 42 
sheer lucency, 113 
Shen, 149 
Shen-mo chia, 131 
Sheng-man ching; 220 
shepherd, Bodhisattva as an 

infallible, 82 
shes; 121 
Shes-rab-kyi pha-roZ-tu-

phyin-pa, 114 
Shigatse, 88 
shih, 137 
Shih-chu ching, 138 
shih huo-hsiang, 134 
shih ming, 134 
S.hi~-ti ahing, 133, 135 
~11ih-'ti P 'in, 138 
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shih-ting, 134 
shikaku, 178 
shikan-tada, 175, 182 
Shin-sen Myokoninden, 235 
Shingon, 165, 168, 201, 219 
Shingon-ichijo, 174 
shinko-shukyo, 193 
Shinran, 7, 165, 181, 218; 

hongaku theory, 181; 700th 
anniversary of, 208 

Shinshu teachings, 233 
Shinto, derived new religions, 

194; ghost of, 207; separation 
of state and, 199; shrine, 210 

Sh3 gonjutsu kyo, 171 
Shobogenzo, 182 
Shomangyo-gisho, 218 
shopkeepers, 199-200 
shortcut to Buddhahood, 176 
Shoshin Ge, 228 
Shotoku, as the author of the 

Sangyo-gisho, 220, Prince, 
171-172, 193, 218, 220 

Shraosha, 42 
Shugo kokkai eho, 172 
Shutaisei, group, 196; 

theory, 197 
side-j obs, 209 
Siddhartha Gautama, 26, 30 
Siddhattha Gotama, 19, 2S 
sign, bodhicitta that is 

elicited by, 102 
signs, 102 
s'~k8a, 62 
Siksananda, 136 
sUa, 72 
s~Za-samadhi path system, 214 
SHadharma, 136 
silver money, 231 
simplifying doctrine and 

practice, 214 
sincere, mind, 232; wish for 

enlightenment, 97 
singleness of mind, 233 
Sircar, D.C., 34 
Sister Irma, 1 
sitting, 229 
Siva, 45; beneficient aspects 

of, 47 
Sivi, 128 
Six, Dynasties, 140; gatis, 

69; elements, 176; para­
mitiis, 72, 184, developing 
of, 97, practice of, 97; 
perfections, 135, 230, 
Scripture on the accumula­
tion of, 127 

L-______________ _ 
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sixth, bhUmi, 70; Rock Edict, 
33 

skill-in-means, 211, 215-216 
skillful means, 72 
sku, 112 
sky, 119; clear, 114 
smon-sems, 99, 101 
sNang-srid kha-sbyor bdud-rtsi 

bcud-thigs 'khor-ba thog­
mtha' gcod-pa'i rgyud phyi­
ma, 116 

snares of life, 159 
Snows, Land of, 81 
so-sor thar-pa level, 120 
social, and political reforms, 

91; injustice, 202; phenomenon, 
194, 200; responsibility, 119, 
121; Revi81J), 197; status, 235; 
strata, 193; stratum, 210; 
structure, Japanese. 210 

socialism, humanistic, 206 
Socialists, 196-197 
societies, Buddhist. 81; 

capitalistic, 197 
society, industrialized, 211; 
. 3apanese, 223; myokom:n in 

accordance with, 228; myokonin 
within the democratic. 229; 
prosperity of the, 206 

socia-political, changes, 199; 
crisiS, 193, 200; revolution, 
197; situation in China, 139 

socia-psychological implication 
of religious thought, 211 

socio-religious, behavior, 211; 
phenomenon, new religions as, 
194; recreation of a new human 

~ configuration, 215 
Sodasa, 34 
Sojun, 224 
Saka Gakkai, 193, 199-200, 202-203. 

221; believers, 201; charismatic 
personalities of, 204; mecca, 
205; political federation, 205; 
seiji remmei, 205 

Soka Kyoiku Gakkai, 203 
sokushin jobutsu, 91, 176, 177, 

213 
solid-state field, 118 
song(s), 90; of Simeon, 39; 

RUSSian, 198 
son(s), of the Buddhas, 136; of 

the clan, 135; of the Most 
Victorious, 135 

sbpadhfSeqa-nirva:r:.a, 62 
Sopara, 26 
sorcery, 203 
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sote:do1ogica1, angle, 138; 
role of the Bodhisattva, 81: 
significance, 126 

SBto Paper, 208 
S5t6 Zen, 165, 218-219 
source of conflict, 211 
South, Bihar 26: India, 129 
sovereignty, 177 
space, 176; empty, 135-136; 

empty and eternal, 137 
Space Age, Bodhisattvas of the, 

49 
specific, characteristics, 116; 

intention, 98-99 
speech, freedom of, 206 
Speyer, J •• 63 
spheres, three world, 112: 

transcendent, 156 
Sphutar-tha, 106 
spirit of attainability, 132 
spirits, Bodhisattva, 6: demons 

and, 139 
spiritual, 210-213: and temporal 

head of Tibet. 90; content­
ment, 230; cultivation, 125-
126, 132; energy, 121; 
experience, 210; is trans­
historical, 212; journey, 
26; light, protected by 
Ami tabha ' s, 234: map, .145, 
148; needs, 197; operations, 
116: organization, 119: 
power, 203; realization of 
the, 215: rebirth, 8; 
situation, 233; vacuum, 195, 
215 

spirituality, 115 
spiritualization, 194, 211, 

213 
spiritualizing process, 213 
splits within Buddhism, 153 
spontaneously present, 113 
Spooner, D.B., 44 
spread of Kuan-yin worship 

in China, 140 
sproul-sku, 87, 90 
sproul-pa, 84 
spurious scriptures, 141 
squad leaders, 205 
srcuna1'}a, 218 
sravaka, 21, 31; light of 

the, 53; loving minds of, 
65; turbidities, 62 

sravakayana, 171 
SravastI, 29 
Sri Lanka, 10, 33, 54 
Srima1adevi, 218 

-------- ---_ .. -
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Srrmaladevrsimhanada-sutra, 193, 
220 . 

Sr-~malasimhanada-$utra, 171, 174 
srog, 84 • 
St. Ignatius of Antioch, 158 
St. Josaphat, 39 
St. Luke's Gospel, 39 
stage(s), 119; of non-turning 

about, 66; tenth, 125 
state, 89, 184; church and, 91; 

separation of Shinto and, 199 
Shinto, 199, 203 

state(s), of meditative trance, 
155; of non-retrogression, 
176: trance, 158 

statistics, 194 
Stcherbatsky, Th., 63 
stes1, mind to, 232 
Sthiramati, 66 
stone-carving, 44 
stories, Buddhist, 3 
story-telling, 23 
straw mat, 231 
stress, 203; psychological, 210 
Str'ivivartavyakaranasutra, 163 
students, 200 ' 
study, academic, 88; of religion, 

159 
st;;upa, 34. 59; Bharhut. 22 
Bub-schools, 201 
subjective, 116; reference, 103 
subjectivism, pathological, 122 
sublime wisdom, 68 
substance, 116 
succession, 214 
Sudasa, 34 
sudr~s, 37, 45, 58 
suffering, 132, 140 
Suffering Servant, 38 
Sufism, 74 
Sukhavati, 31, 72, 166 
Sukhavativyuha, 31, 37 
Suknavat~vyuhOpadeBa, 211 
Sumati, 54 
Sumedha, 25, 27, 54 
sumo wrestlers, 224 
sun, 144 
~undry practices, 227 
Sunga, 23; kings, 45 
sUnya, 48 
8unyata, 32, 68, 73, 102, 126; 
~ first awareness of, 98 
Sunyavada, 48 
superhuman emanator, 90 
superior, 227; person, 234; 

three qualities, 102 
supermen, 49 



268 

supernal knowledge, 55 
supernatural, love, 49; power of 

of the Buddhas, 136; powers, 
127, 130 

supernormal, activities, 157; 
thorough and intrinsic 
cognition, 98 

superstitious ideas, 203 
supremacy of the Lotus Dharma, 

202 
supreme, and consummate 

virtues, 182; body, 70; 
enjoyment, 70; truth, 212; 

~ Wisdom, 128 
SUl''angamasamadhisutra, 160 
surpassing intention, 98 
Surupa, King, 128 
Bu-tra, 227 
Butta, 28 
Butta Pitaka, 21-22 
Suvarnapl'abh.aBa (utta.mal'aja) 

sutY'a, 162 
Suvikrantavikra.mipari­

praahaprajn4pa.ramitasntra, 
162 

Suzuki, D.T., 223, 235 
svabhava dharmakaya, 174 
ovabhava, three, 212 
Svetasvatara Upani~ad, 44, 

55 
Swat, 36; Balambat, 44; 

relic casket, 34 
sword, 141; Seven days of 

the, 28 
Syamaka, 131-132, 149 
symbiotic theocracy, 91 

Ta'i Si-tu, 86 
tadbr~va form, 57 
Taika Reform 220 
Taiseki-ji, 205 
taiso, 219 
Takht-i-Bahi, 35 
taking a vow, 160 
T 'an ahing. 157 
T'an 1uan, 72 
T'ang Dynasty, 82, 143, 157, 

162; history of, 83 
tantra, 156 
Tantric, literature, 103; 

materials, 156; texts, 88 
Tao, ten places of, 133 
TaO-OM. 167 
tapestry, 122 
target subject, 204 
Tathagata, 63, 137, 181, 214; 
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of Unhindered Light, 182; 
Universal Vow, 228 

tax, 82 
Taxila, 29. 34; copper plate, 34; 

silver scroll, 29, 35 
tea ceremony. 209 
teachable concept, 102 
teachers, 160, 198; hagio-

graphic accounts of Buddhist, 
157 

teachers' unions, Communist, 198 
teaching(s), 209; Buddha's, 232; 

Ekayana of the Saddharma­
pu~qarika-8utra, 172: esoteric, 
173: exoteric, 169, 173; pro­
visional, 172, 174; Pure Land, 
169; Saicho! s, ,180: Shin shu , 
233; temporary, 171-172: true, 
171 

technology, 203 
teenagers, 210 
telos, 119 
temmu government, 220 
Temp1e(s), 208; Buddhist, 210; 

Honganji, 232-233; part-time 
k~epers of, 209; parish, 209; 
Todaiji, 168; village parish, 
208 

temporal Buddha, 190 
temporary teachings, 171-172 
Ten, actions, 134; benefits, 233; 

bhUmis. 72; clevernesses of 
Bodhisattvas, 133; concentra­
tions, concentrations of the 
Bodhisattvas, 133; dharmas, 
133; directions,132-l33, 135; 
doctrines, 173; Dwellings, 134; 
138; endurances, 134; flying 
methods of Bodhisattvas, 133; 
goals, 134: kinds of attainment 
of fruit, 66; know1edges, 134; 
major precepts, 168, 170; 
methods of confessing, 133; 
perfections, 230; places of 
Bodhisattvas' vows, 133; places 
of Tao, 133: positions, 134; 
positions of the Bodhisattva, 
133; seals of Bodhisattvas, 
133: towns of Bodhisattvas, 133 

tenant-farmers, 196, 208 
Tendai, 165, 180, 201, 235; 

Mahayana precepts, 168; priest, 
169 

tendencies, 112 
te~et of Mahayana, 66 
Tenri-kyo, 194 
tension, 213 
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Tenth Stage, 125 
territories, 205 
testimony, 197 
Thailand, 10, 33 
the cross, 159 
theg-pa, 119 
themat;i.cness, ultimate non-, 

117 
thematization(s), 117; host 

of, 113; in experience, 113 
theocracy, 85, 87: ghost of 

Shinto, 207; immanent, 206; 
symbiotic, 91 

theoretician, 196 
Theravada, Buddhology of, 45; 

counsels of, 42 
Theraviidins, 48 
TheUdora, 34 
theif, 231 
Thirteenth Rock Edict, 27 
Thou, 120 
thought, momentary, 180; 

of bodhi, 95 
Thusness, true, 182 
three, aspects of time, 112; 

Bodies, 179; calamities, 183; 
fires of attachment, anger, 
and delusion, 129; groups of 
pure precepts, 168, 170: 
Jewels, 25, 130; kinds of 
attitudes about love, 65: 
kinds of fire, 128; Learnings, 
62; levels of attachment and 
detachment, 64; life worlds, 
112; Mystic Practices, 176, 
179; periods of Dharma, 166; 
period theory, 167: poisons, 
116; Refuges, 170; stages of 
non-turning back, 66: superior 
qualities, 102; svabhava theory, 
212; types of human beings, 64; 
types of learning, 184; types 
of people, 172; typologies of 
Bodhisattva literature in 
Chinese, 144: vehicles, 171; 
world spheres, 112; world 
system, 132; worlds, 116 

thugs. 112 
ti. 138 
Ti-tsang, 139 
Tibet, 81, 156; Central, 83, 86; 

religious culture of, 91; 
spiritual and temporal head of, 
90 

Tibetan, 22; Buddhism, 118; Court, 
introduction of Buddhism to, 82; 
empire, 83; government, 91; 
people, 81; philosophers, 96; 
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philosophical texts, 95; political 
history, 81; scholar, 95 

tiger, 10 
time, cyclic, 43; eons of, 158; 

three aspects of, 112 
Timur, raids of, 46 
tisrah siksah, 168 
Toda Josei: 203 
Todaiji Temple, 168 
Tokuda, 196 
Tokugawa, 194; feudalism, 195; 

regime, 224 
Tokugawa Shogunate, myokonin with-

in the, 229 
Tokyo, 209; Boogie-woogie, 196 
tolerance, 216 
total life and experience, 213 
tou-sa, 133 
Tou-sa ching, 133 
Toyama, 233 
tradition(s), Chinese religious, 

144; docetic, 154; folk, 210; 
Japanese Buddhist, 194, 218, 
221; Japanese Buddhist histori­
cal, 215; pre-Buddhist Chinese, 
144 

Training, Path of, 98-100 
q-ance, practices, 156; states, 

158; states of meditative, 155 
transcendent, 159-160; being, 

bodhisattvas as a, 160; spheres, 
156 

transfer, merits, 211; of merit, 32, 
35-38, 48 

transfiguring presence, 14 
transformation, 155; magical, 154 
transhistorica1, spiritual, 212 
translated scriptures, 128 
translation bureau of An Shih-kao, 

153 
translation. mechanical, 111; of 

canonical texts, 82; techniques 
of, 133 

transmigration, 117 
transmission, of Buddhism, 187; 

of the Dharma, 216 
transparency and lucency of 

Buddhahood, 119 
transparent purity, 113 
transport carriers, 224 
treasure(s), 145, 233; from the 

sea, 127; sea, 183; text, 90 
trials and errors, 216 
trichilocosm, 112 
trikii.ya. 36 
Trimsika, 62 
trlratna, 25, 34 
tr~~bled mind, 205 
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troubles, 198 
true, cause for birth, 233; dis­

ciple, 234; nature, 169; 
teachings, 171; Thusness, 182 

trust, 32, 230 
truth(s), Four Noble, 24; revela­

tion of the absolute, 173; 
supreme, .212 

Tsa Pao-tsang ching, 128 
Ts'ai-hua, 227 
tshogs-gnyis, 102 
tshogs-lam, 98; 'br>ing, 99; 

chen-po, 99; ahung-ngu, 99-100 
Tsong-kha-pa, 88, 96, 104 
Tsukamoto Zenryu, 140 
Tun-huang cave, 143, manu-

script, 220 
turbidities, of the Bodhi­

sattva, 62; of the five 
lower existences, 233; 
Sravaka's. 62 

turbulent waters, 139 
Tusita heaven, 53, 131 
tw~nty-two steps of bodhi-

citta, 98, 100 
two, accumulations, 102; 

steps with regard to 
bodhicitta, 96; vehicles, 
171 

typological schemes, 160 
typologies, of Bodhisattva 

literature in Chinese, 144 
typology, 126 

U-dwn-bstan, 82 
ubhaya-kJ<la, 57 
ubhaya-loka, 57 
ubhaya-Zoka-hita-sukhavaha, 

37 
udyana-yatr>a, 69 
Ugly Princess, 129 
ultimate, abolishment of 

impurities, 113; aim, 71; 
aspect, 102; Enlightenment, 
183, leading others to, 98, 
of the Buddha, 172: freedom, 
119; indivisibility, 116; 
liberation, 84; meaning and 
value, 117, nirvana, 62; non­
duality, 117; non: thematicness , 
117; Path, 98; truth, bodhi­
citta of, 102 

umbrella, 229 
unchanging, 117 
unchangingness, 116-117 
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underdog, championing the causes 
of the, 214 

underdogs, 202 
understanding, 115; men of great 

and superior, 228 
Underworld, 84 
uneasy feelings, 223 
Union, affiliated choruses, 197 
United States, 195 
unity, 205; of the evolutionary 

force, 121 
universal, mind, 121: salvation, 

218; support, 127; Vow, 228, 230 
unorigination, meaning of, 117 
unspecified meditation, 189 
unspiritual, 216; qualities of 

folk religion, 210 
Unstable Nirvana, 63 
unworthiness, 229 
Upasunya, 162 
upiiya, 72, 102 
upaya"-kausa"lya-pCiT'amitii , 48 
Upper House, 199; of the Diet, 205 
uprighteous monks, 223 
utpiida. 105 
utmost step of the Path of 

Accumulating Merit, 99 
utter the name of Tathagata of 

Unhindered Light, 182, 189 

Vairocana, 112 
Vaisali, 3 
Vaisnavism, 46 
Vaj;'a, 114, 174 
Vajr>acchedika, 64; Chinese commen-

taries on, 64 
Vajr>a Ekayllna, 174 
Vajragarbha Bodhisattva, 135-136 
Vajrapa~i, 84, 156, 158 
VajrasekhaT'asutra, 173 
Vajrayana Buddhism, 83 
valour, 114 
value, 120, Creating Education 

Association, 203: non-dual, 117; 
ultimate meaning and, 117 

var>jayisyanti, 59 
Varnasi; 36, 46 
various aspects of bodhicitta, 96 
Vasubandhu, 62, 67, 104, 171 
Ved;tt; 22; literature, 21 
Vehicle(s), Great, 119; of the 

Original Vow, 174: Paramartha, 
174; three, 171; two, 171 

venerable country, 101 

~-.~~.~~~~ 
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vibhutva, 69 
Vidyutprabha, 155, 162 
vi hCil'ayatta , 25 
vijaana, 105-106 
Vijnanavada, 171 
vijrlapti, 105 
Vijnaptimatratasiddhi, 62 
village, heads, 224; parish-

temples, 208 
Vimalaklrti, 218 
VimaZakil'ti Nil'desa Sutl'a, 3, 

68, 193 
vimuktikiiya, 62 
vinaya, 159; ceremony, 157; 

codified, 214: four-Part, 
170; from Sanskrit, 159; 
P-itaka, 21, 23 

vio1~tion of precepts, 167 
violent revolution, 197 
vipa§yana, 98, 172 
Virapurusaddatta, 37 
virtues, '132; four, 179; 

four of the dharmakaya, 
190; human, 131: moral, 127; 
of Wisdom, 134; supreme and 
consununate, 182 

visions, apocalyptic, 13 
Visi~~acaritra, 170, 184 
Visnu, 45 
vi~~alizations, 118, 156, 158; 

of the meditator, 156 
vl1canic plasmas, 118 
vow(s), 20, 25, 27, 71, 158; 

and Actions, 134; as works, 
137; bodhicitta, 99: bodhi­
sattva, 5, 20, 132, 233; 
disciplinary, 88; eighteenth 
one, 7: fulfillment of the, 
232; of Amida, 231-232; of 
B.odhisattvas, 135, 157; of 
goodness, 136; one Buddha 
Vehicle of the Original, 
174; Path of Amitabha's 
Original, 175: primary, 211: 
taking a, 160; to practice, 
230; to save beings, 155; 
Universal, 228, 230 

Vulture Peak Assembly, 143 

walking, 229 
!Jang-ku lai chin, 150 
Ivasan, 175, 181 
water, 176; turbulent, 139; 

Wisdom, 128-129 
way(s), 119: of attaining 

Buddhahood, 175; of life, 196, 
205 

wealth, 145 
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wedding night, 143 
wel;are of the masses, 206 
well-being of the individual, 

206 
Wen-shu, 139 
Western, Asia, 154; Caves, 45; 

Decan, Buddhist inscriptions 
of, 37; Kingdom, 83; scholar, 
95 

White rabbit king, 128 
Whitehead, A.N., 115 
wholesome phenomena, 105 
wicked people, 175 
will, 104; man's desire and, 96; 

of Heaven, 146 
wind, 176 
wine, 90 
wisdom, 5, 23, 27, 71, 102, 132, 

168, 184, 211-212, 232; and 
compassion, 211; ascending of, 
74: ascent of, 71; Bodhisattva 
of, II: Buddhist notion of, 212; 
cultivation of, 184; Equality, 
67, Ground, 135-136; highest, 65; 
Mind of, 125; peak of, 211, 216; 
perfect, 55; process of Bodhi­
sattva's perfecting, 212; sub­
lime, 68; supreme, 128, virtues 
of, 134, water, 128-129 

wish, for enlightenment, 97; to. 
attain bodhi, 95-96 

~i$hfai aspiration, 97 
without cause and conditio.n, 146 
woes of others, 233 
womb, 214 
women, 90, 213 
Wonder-Women, 49 
wonderful, 228; person, 234 
wonderfully likeable person, 227 
work of the Other Power, 231 
working class, 197, 199 
works, of Bodhisattvas, 136: 

vows as, 137 
wor1d(s), affirmation of, 73; 

enlightenment in this, 169; 
Honored One, 130; meaningful, 
121, negation of, 73; of 
Buddhas, 136; peace, 206; 
Saha, 183, three, 116; three 
life, 112; three spheres, 112; 
three systems, 132 

worldlings, 154 
worldly, fame, 223; happiness, 

65; joys, 65 
worship, 34-35; object for, 140; 

of natural phenomena, 147; 
of the Bodhisattvas, 127, 142; 
popularity of Kuan-yin, 141 
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"Wrathful" aspect, 156; 
Bodhisattva, 156 

writer(s), ghost, 220; pro­
letarian, 196 

Wu-t'ai Mountain, 139 

Yaksa, 128 
Yamoto Prefecture, 229 
yana. 119 
yang-8rid, 87 
Yangs-pa-can, 89 
yanikas. 65 
Yar-1ung, region, 90; 

valley, 83 
Yasna, 58 
Yast section, 42 
ye, 121 
ye-shes, 121 
yearning for security, 140 
years of the gods, 58 
Yellow-hat sect, 88-89 
Ying-yen chi, 140 
Yogacara, 73, 81; -Madhyamika, 

84; masters, 171 
yojanas, 31, 53 
yorokobi. 229 
Yoshino District, 229 
youth, 199; organizations, 

198 
yu-oh'iu-fo ohe, 150 
yu-Zan Kuan-yin pao-ohuan. 143 
yu shih-ti ohu. 150 
Yuan Wei dynasty, 142 
Yudhisthira, 58 
yuga, . 47, 58 

Zarathushtra, 40 
Zen, 201, 214; Chinese, 169; 

discipline, 196; Japanese 
Setc, 219; practice of, 183; 
Rinsai. 165, 170, 219; sata, 
165, 218-219 

Z5-0, 225 
Zoroastrianism, 40 
Zurvanism, 40 

l __ _ 



$l~ SUPPLEMENTS 

1. FOOTNOTES TO A THEOLOGY: The Karl Barth Colloquium of 1972 
Edited and with an Introduction by Martin Rumscheidt 
1974 I viii + 151 pp. I $3.00 (microfiche) 
ISBN 0-919812-13-9 

2. MARTIN HEIDEGGER'S PffiLOSOPHY OF RELIGION 
John R. Williams 
1977 I x + 190 pp. I $5.75 (paper) 
ISBN 0-919812·03·1 

3. MYSTICS AND SCHOLARS: The Calgary Conference on Mysticism 1976 
Edited by Harold Coward and Terence Penelhum 
1977 / viii + 121 pp. I $5.00 (paper) 
ISBN 0-919812-04-X 

4. GOD'S INTENTION FOR MAN: Essays in Christian Anthropology 
William O. Fennell 
1977 I xii + 56 pp. I $2.50 (paper) 
ISBN 0-919812-05-8 

5. "LANGUAGE" IN INDIAN PHILOSOPHY AND RELIGION 
Edited and Introduced by Harold G. Coward 
1978 I x + 98 pp. / $4.50 (paper) 
ISBN 0-919812-07-4 

6. BEYOND MYSTICISM 
James R. Horne 
1978 I vi + 158 pp. I $5.75 (paper) 
ISBN 0-919812-08-2 

7. THE RELIGIOUS DIMENSION OF SOCRATES' THOUGHT: A Study of the 
Greek Experience of Ufe 
J ames Beckman 
1979 / xii + 266 pp. / $6.00 (paper) 
ISBN 0-919812-09-0 

8. NATIVE RELIGIOUS TRADITIONS 
Edited by Earle H. Waugh and K. Dad Prithipaul 
1979 I xii + 244 pp. I $6.00 (paper) 
ISBN 0-919812-10-4 

9. DEVELOPMENTS IN BUDDHIST THOUGHT: Canadian Contributions to 
Buddhist Studies 
Edited by Roy C. Amore 
1979 / iy + 196 pp. / $6.00 (paper) 
ISBN 0-919812-11-2 

10. THE BODffiSATTVA DOCTRINE IN BUDDffiSM 
Edited and Introduced by Leslie S. Kawamura 
1981 I xx + 274 pp. / $6.00 (paper) 
ISBN 0-919812-12-0 

T 1· n n _11_-' __ ........... _ Tl __ 4-. • .:~ __ .;~_ D_.rlAl • .;~..,.,,, 



EDmONS $I~ 
1. LA LANGUE DE YA 'UDI: Description et cIassement de I 'ancien parler de Zencirli 

dans Ie cadre des langues semitiques du nord-ouest 
Paul-Eugene Dion, O.P. 
1974 I viii + 511 p. I $8.00 (broche) 
ISBN 0-919812-01-5 

AJso published I A vons aussi publie 
RELIGION AND CULTURE IN CANADA / RELIGION ET CULTURE AU 
CANADA 
Edited by / sous la direction de Peter Slater 
]977 I viii + 568 pp. I $8.S0 (paper) 
ISBN 0-919812-06-6 

Available from I en vente chez: 
WILFRID LAURIER UNIVERSITY PRESS 
Wilfrid Laurier University 
Waterloo, Ontario, Canada N2L 3C5 

Tout cheque doil etre fait a l'ordre de Wilfrid lAurier University Press I Make cheques 
payable to Wilfrid laurier University Press 

,. rrWI7WJ1H'n T.p~lip s:: Rnrlhi.vnttvn nnr.trinp in R1Jdrlhi.vm 




