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FOREWORD 

The Pali Commentarial literature as an independent source 

material is still a much neglected area of study. Its use is more towards 

the supplementary nature for the exegesis and clarification of words 

and phrases found in the Tripi!aka as may have been the case 

throughout its history because of its literary nature. Taken 

independently, however, it also provides a vast store of information 

to know the development of Theravada Buddhism reflected in the 

Tripi!aka. Here lies another area of importance in the study of the 

Piill A!!hakathii literature. 

A pioneering work was made more than 50 years ago by 

Dr.E.W.Adikaram who examined the Piili A!!hakatha in their o�ginal 

sources and the nature of their contents. More recently, some scholars 

have taken to the study of the Piili Aghakathii extensively and 

comprehensively. Among them are Dr. Friedgard Lottermoser of 

Germany (1982) and Dr. Sodo Mori of Japan (1984) who have 

expanded the scope of the A!\ilakatha study by examining not only 

the original sources of the cmrnentaries, but also their contents from 

different angles. Along these fruitful studies, time seems to be ripe 

for scholars to pay attention now to the contents of the Piili Aghakatha 

literature more closely. Dr.T.Endo's work presented here will 

certainly fiD a desideratum. 

Dr. Endo's primary task, as he states, is to present the data 

and information embodied in the Pali A!!hakathii concerning the 

Buddha-concept as much and as systematically as possible. He begins 

with a brief examination of the Buddha-concept found in the pre­

commentarial literature as a prelude to his main themes both of the 

Buddha-concept and the Bodhisatta-concept from Chapter IT onwards. 

Findings presented in his work clearly indicate that the Buddha-



concept in the AW>akatha literature forms in itself an important and 

dynamic force to reckon with for the establishment of what we later 

regard as Theravada Buddhism reflected in the commentariaI and 

subsequem literature. He discusses in the second chapter some ideas 

and notions introduced within the commentarial literature for the first 

time in the Pali tradition. Special mention must be made in this 

connection of the Eighteen Qualities of a Buddha 

(a¢tiirasabuddhadhammii), a classification of the omniscient ones 

(sabbaiiiiii) and the explanations of compassion (karuIJii) in the 

commentaries. The author has skilfully demonstrated a well-balanced 

approach to the development of the Buddha-concept in these areas 

with the maximum data possible without becoming apologetic. but 

with sympathy. Pursuing further the development of the Buddha­

concept in the commentaries, he next deals with the physical attributes 

of Buddha iu the third chapter. Here again he shows that the 

commentators attempted to portray the Buddha or Buddhas in a more 

superhuman form with the increased number of physical attributes. 

The chapters four to six deal with commentarial exegeses of the Nine 

Virtues of a Buddha (Chapter IV), defmitions of Tathagata (Chapter 

V) and what common features and differences all Buddhas have 

among them (Chapter VI). The author examines the doctrine of 

Bodhisatta in different aspects in the last three chapters. He brings to 

our notice that the commentaries, particularly those of DhammapaIa, 

give three types of bodhisattas; namely mahabodhisatta, 
paccekabodhisatta and siivakabodhisatta. This classification of 

bodhisattas plays a vital role even in the doctrine of perfections 

(piiramitii). The general thinking that the term' bodhisatta' exclusively 

denotes a being destined to attain Buddhahood is thus denied in 

Dhammapala's commentaries. The perfections (piiramitii) are 

practised not only by Buddhas-to-be (mahiibodhisattas), but also by 

anyone who can be designated as • savakabodhisatta'. The author has 

also brought to our attention that Dhanunapa\a occupies a special 

place in the commentarialliterature as he seems to have been much 



influenced by other non-Theravada sources. The author, however, 

believes that Dharnmaplila did not merely introduce them into 

Theravada Buddhism, but he fIrst digested them and then incorporated 

into it so that his comments fall well within the framework of the 

Theravada tradition in the end. 

Dr. Endo's work has set an example of how the AHhakathli 

literature can be smdied in its entirety as a source material even for a 

single topic like the Buddha-concept. His work becomes all the more 

useful io that he has made a comprehensive study of secondary 

Japanese sources not available to the average student and has made a 

synthesis of material scattered in various primary sources and has 

traced the historical development ofthe concept systematically. The 
strength of his study is his thoroughness and scientifIc approach io 
presenting the data and information embodied io the A\!hakathli. 

Contribution made by Dr. Endo towards the understanding of 

Theravada Buddhism will certainly be appreciated by many. 

N.AJayawickrama 

September 1997 



PREFACE 

This book is a revised and slightly expanded version of my 
doctoral thesis submitted to the Postgraduate Institute of Pali and 
Buddhist Stndies, University of Kelaniya , Sri Lanka in 1995. 
Researches on the Buddha in the Theravada tradition have so far been 
confined mostly to the materials available in the Pali Tripi\aka. They 
are mainly centred around the Buddha's biography. III this connection 
two main streams of thought have emerged to date. One school of 
thought has attempted to dismantle supposedly late elements 
assoCiated with the life of the Buddha in the Pali Canon and 
endeavoured to arrive at a true picture of the historical Buddha without 
the garb of myths surrounding hi_ personality. Researches have shown 
that the Buddha was a human par excellence and superhuman qualities 
thaI later sources often ascribe to him are minimal in the early portions 
of the Canon. The second school of thought takes the Pi\li Canon in 
its entirety and compile a life of the Buddha accordingly. A merit of 
this approach lies in that the Buddha could emerge as actually 
portrayed by the Buddhists themselves who were responsible not only 
for maintaining the unbroken transmission of scriptures, but also for 
spreading Buddhism as a living religion. In this sense this method 
can certainly yield results which generate more religious sentiments 
and ethical values. Buddhism has exercised its influence upon the 
people of Theravlida countries, perhaps, much greater than of 
Mahayana countries as an ethical and spiritual foundation in its long 
history. It has been a dynamic religion with numerous historical de­
velopments adapting itself to changing environments from tinle to 
time. The image of the founder of Buddhism, Gotama Buddha, also 
changed in space and time. It is here where a desideratum of pursuing 
Buddhology in subsequent literary periods in Theravada Buddhism 
is felt. The Venerable H.N�avasa attempted to streamline the 
development of the concept of Buddha in Pali literature beginning 
from the Nikayas up to about the Tikas in his doctoral thesis in 1964. 
Owing to the natnre of his research, however, some of his comments 
and conclusions are too hasty and untenable. 



The present work is therefore aimed at filling this vacuum. 
Its main focus is on the task of presenting data and information 
concerning the Buddha-concept embodied in the Pili commentaries 
as much and as systematically as possible and the work must be 
viewed as a sequence to the canonical concept of Buddha. Major 
sources on which the work is based are the entire Pili commentaries 
and the Visuddhimagga of Buddhaghosa. The guiding principle of 
this work is a classification the commentaries often have with regard 
to the personality of Buddha: he is said to be endowed with two 
kinds of power (baJa) representing both spiritual and physicals aspects 
of Buddhahood. They are • iiif<Ja-baJa' (knowledge power) and • kilya­
bala' (physical power). In addition, some important epithets are 
discussed. Further, the Bodhisatta-concept is included in this book as 
an integral part of the Buddha-concept in the commentaries. 
Limitations of the present work are that the questions of • How' and 
'Why' the Buddha-concept further developed in the conuneutaries 
are left unanswered for the most part, because they constitute another 
study involving a much wider approach to the problem with an 
extensive preparation and comparison. It is therefore hoped that future 
studies will be undertaken to assess possible interactions and 
influences between the Theravada and non-Theravada schools in 
forming the commentarial development of the Buddha-concept. 

I would like to extend my appreciation and thanks to several 
people whose constant encouragement and help sustained me in com­
pleting the present work. First, my heartfelt gratitude goes to Dr. 
Mahinda Palihawadana. Professor Emeritus, University ·of Sri 
Jayawardhanapura and Prof. W.S.Karunatillake of the University of 
Kelaniya, under whose supervision this work was undertaken and 
completed. They were generous with their time and encouraged me 
throughout. They offered many valuabl e suggestions and 
improvements for which I am ever grateful to them. Thanks are also 
due to Professor Y.Karunadasa, Director of the Postgraduate Institute 
of Pall and Buddhist Studies, University of Kelaniya, for his guid­
ance. I am indebteed to Mr.K.Narampanawa who helped me collect 
much needed data particularly at the initial stage of my study. I must 
also thank Professors Chandra Wikramagamage, L.de Silva and 



Ven.Dr.K.Dhammajoti, the examiners of my dissertation, and mem­
bers on the interview board for the oral examination. 

1 am indebted to Professor Hajime Nakamura, Professor 
Emeritus, University of Tokyo, and Founder Director of the Eastern 
Institute in Japan. It was some twenty odd years ago that I had the 
privilege of meeting him and sought the first lessons in Buddhist and 
Indian studies at his feet. Since then, he Itas been a source of 
inspiraiion to me. He was so kind and caring for those who sought 
his advice and guidance. I recall with great appreciation that he never 
f"Hed in answering queries. however trifling they may be. I was also 
fortunate that my study in Sri Lanka was sponsored by the Eastern 
Institute for five long years through his good offices. 1 offer my 
sincere gratitude to him. 

Professor Soda Mori of Aichigakuin University. Japan is 
another scholar who inspired me tremendously through his profound 
lrnowledge of the Pali commentaries. Without his monumental work 
on the PMi AnhakathA. this book would not have seen the light of 
day. He was ever kind to spare his time whenever I needed his advice. 
I offer him my most sincere thanks. 

A special word of thanks goes to Professor N.A.Jayawickrama 
for writing the foreword. I am greatly indebted to him for his kindness. 
My appreciation also goes to numerous people who extended their 
help and guidance to me during my long stay in Sri Lanka. Among 
them are Ven.Dr.MapaJagama Wipulasara. Viharadhipati of the 
RatrnalanaPirivena. who was kind enough to give me aU the assistance 
needed particularly at the initial stage of my stay in Sri Lanka. Since 
my acquaintance with him in 1975. he has been so generous with his 
caring and kindness. Special words of thanks and appreciation must 
go to Ven.Dr.K.Anuruddha who spent his time ungrudgingly to 
teach us Pati; to Prof.W.S.Karunatillake who with his thoroughness 
of the subject and pleasant personality benefited me most in reading 
some of the Sinhala classics with him. It is my great pleasure to be 
associated with him both academically and personally; to my teachers 



at the University of Kelaniya where I studied Buddhism as an 
undergraduate; to Professor 1.Dhirasekera, now the Venerable 

Dhammavihari and the late Professor L.P.N .Perera, both fonner 
directors of the Postgraduate Institute of Pali and Buddhist Studies; 
and to many other people whose names are too numerous to mention 
here. 

Last but not the least, I offer my gratitude to Mr.Hironaga 
Suzuki who gave me much encouragement with his generosity to 
pursue my studies in Sri Lanka. To my beloved parents, I dedicate 
this work. My wife Prema deserves a word of praise for her patience 
and understanding. I also thank Yen' Wimalajothi of the Buddhist 
Cultural Center, Nedimala, Dehiwala, Sri Lanka forthe excellent man­
ner in which the printing of this book was carried out. 

98f32 Wewahena Road, 
Wickramasinghepura, 

Battaramulla, 
Sri Lanka 

Toshiichi Endo 
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CHAPTER I 

THE BACKGROUND 

The Spiritual and Physical Attributes of the Buddha 
in the Pre-commentarial Piili Literature 

1. Gotama Buddha and His Biography 

Gotama Siddbattha was born a Sakyan prince to Suddhodana 
as his father and Mahamayii as the mother. He led a luxurious life as 
a child. Not satisfied with the material comfort, he renounced the 
world at the age of twenty-nine in quest of an answer to the human 
suffering. He practised sevete austerities for six years. But realising 
their futility and adopting instead the Middle Way, he finally attained 
Buddbahood at the age of thirty-five. Since then. he continued 
propagating his doctrines for the next forty-five years until his death 
at the age of eighty.' During this period as Buddha, he not only 
exemplified his teachings, but also endeavoured to show people the 
way leading to the emancipation from the cycle of births and to the 
attainment of the supreme bliss of Nibbana. The life of the Buddha 
is therefore the exemplar of the Dhamma he preached. The Buddha 
once said: "One who sees the Dhamma sees me. One who sees me 
sees the Dhamma." (Yo dhammam passati so mam passati. Yo mam 
passati so dhammam passafl).2 

The canonical texts, unfortunately, do not present a system­
atic biography of the Buddha. The disciples during and immediately 
after the time of the Buddba did not apparently feel a need of compil­
ing the Master's biography, perhaps because everyone at that time 
was familiar with it and was admonished repeatedly by the Buddha 
himself that the Dhamma be first emulated. The Buddha in the course 

1 



BUDDHA IN THERA V ADA BUDDHISM 

of giving discourses or prescribing disciplinary rules for bhikkhus, 
however, refers occasionally to his personal life. Through the process 
of gleaning such scattered references in the Canon his life became 
known to us, though to a limited extent.' F.Masntani thinks that the 
Buddhists had a separate but unofficial tradition of collecting events 

and anecdotes associated with the life of the Buddha from the earliest 
times, fdr instance, in verses (gIUhi). But this tradition (he calls it the 
hypothesis of a third collection besides the Sutta and the Vinaya) 
was never recited at the First Buddhist Council.' Literary evidence 
shows that attempts were made only several centuries after the de­
mise of the Buddha to compile a systematic and consistent biogra­
phy of the Buddha including the genealogy of the Salcya clan' based 
on scattered data found in the canonical texts as well as on the 
materials, perhaps, copied from other sources with the interaction 
among Buddhists and non-Buddhists. Such attempts appear to have 
envisaged two results: to familiarise the life of the Teacher, Gotarna 
Buddha, to those who knew little or nothing about him in person; and 
to' exalt the Master by way of adding extraordinary happenings sup­
posedly associated with his life. Its culmination can be seen jn works 
like the Nidiinakathii of the Jataka-a\\hakathii,· a text Long consid­
ered as the standard biography of the Buddha in Theravada Bud­
dhism. 

The BuddhavaI!lsa, one of the latc canonical texts, is unique 
in the study of the biography of the Buddha for three reasons. First, it 
contains probes into the past existences of Gotama Buddha from the 
time of DipaiJkara Buddha from whom the ascetic Sumedha received 
adefmite assurance (niyata-vivaIlI!"I). He made a resolve (abhinihiira) 
in front ()f him to become a Bodhisatta. Since then, by fulfllIing the 
perfections (piirami) for an immeasurable length of time; he finally 
attained Buddhahood; s.econd, the number of past Buddhas is twenty­
four' as against the six previous Buddhas mentioned in the Canon;' 
and third, it gives a list often perfections (PiiraIru) that must be fulfilled 
by Gotarna Bodhisatta for the attainment of Buddbahood! AU these 
concepts associated with the career of Gotama Bodhisatta never find 

their mention in the Canon before the BuddhavaJ)1sa except for the 
fact that the Buddha sometimes refers to himself as Bodhisatta befon 
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THE BACKGROUND 

his enlightenment'· and the Jlitaka gives his fonner existences. Later 
canonical texts such as the Buddhav3I!'sa, the Cariyapi�aka in which 
some perfections (piirami) are detailed, etc., seem therefore to have 
been meant to unravel a long career of Gotama Bodhisatta. This is a 
markedly late development in the Canon, which is suggestive of a 
direction to which the Buddhological development steered its course 
in subsequent times. Then the question arises as to where they came 
from? ·This is the puzzle many scholars have tried to disentangle. 
EJ.Thomas is inclined to believe that the Bodhisattva doctrine in 
Theravlida was introduced from another school. He further com­
ments: "The Buddhav3I!'sa existed in a Sanskrit form, and it is 
probable that the doctrine in this developed fonn was introduced along 
with this work."" After comparing the stories of Mailgala' Buddha 
depicted in the Buddha vaI!lsa and the Mahlivastu, the 
VenerableN�vlisa points out a. striking resemblance in phraseol­
ogy between the two versions.'2 These circumstantial fmdings may 
suggest a possibility that there existed a common source from which 
both traditions, Plili and Sanskrit, derived the materials. In this context, 
Masutani's hypothesis referred to above may be a possibility worth 
exploring. 

Gleaning data concerning the life of the Buddha scattered in 
the eady Pali texts requires a careful approach. It is particularly true 
as scholarship has not yet reached a consensus with regard to the 
stratifiCation of the Pili Canon considered to be the earliest available 
sonrce material as a whole. In other words, the study of the Buddha's 
biography even within the Pali tradition involves the ascertainment 
of the philological development of texts from which material is 
drawn." 

Two types of methodology have emerged up to date con­
cerning the study of the Buddha's biography. One is a group of schol­
ars, including some Japanese, who have made attempts to construct a 
life of the Buddha based on the earliest available sources. They 
employ the methodology of carefully examining the sources in the 
light of comparative studies and otner e1ltemal material, such as 

3 



BUDDHA IN WERA V ADA BUDDHlSM 

relevant epigraphical, archaeological and other data which may shed 
light on the formation and development of the Buddhist texis." These 
are in fact preconditions for a study of the life of Gotama Buddha. 
Such a methodology will certainly bring out the personality of Gotama 
Buddha portrayed in the earliest available sources. The underlying 
purpose of this approach is no doubt to discard and dismantle 
imaginary elements as much as possible, so tlult Gotama Buddha 
would emerge as essentially a human being closer to his times without 
any garb of myths. 

On the other hand, some attempts have also been made to 
construct a life of the Buddha from the fragments scattered in vari­
ous sources without regard to their textual stratification. Scholars 
are aware that this methodology, even if dealing with the Nikayas, 

will invariably involve myths surrounding the life of Gotama Bud­
dha. IS This approach, however, is significant in that findings possess 
more religious and ethical value. 

2. The Person of Gotama Buddha 

Through a comparative study, it has been convincingly 
brought out that the Buddha in early sources is depicted simply as 
one of religious mendicants. He was a mere colleague to those who 
too carried out the same daunting task of practices along with him in 
order to lead a higher religious life. He was addressed 'miirisa' by a 
brahmin youth and some mendicants," or was simply called 
'Gotama'," the term used even by the Buddha's own disciples. IS 

Epithets given to the Buddha provide a good glimpse into 
the historical development of his personality. Prof.Nakamura says 
that such epithets as isi, muni, niiga. yakkba, kevalin, ganin, mahiiviro 
or vira, cakkhumanr, etc., are equally applicable to other mendicants 
and there is no distinction between the Buddha and others as far as 
these epithets are concerned. He further states that the giithiis in which 
they are included would have been composed not later than the time 
of the king Asoka. He concludes by saying that the Buddha would 

4 



THE BACKGROUND 

have been respected as the founder of a religion, but faith in miracles 
or supernatural powers was not particjjlarly emphasized in the oldest 
stratum of the Buddhist texts." 

In early strata of the canonical texts, the ideal man who has 
accomplished his training or religious life is often referred to as a 
true briihm8{la.20 Commenting on the significance of the term 
employed in early Buddhism, Prof.Nakamura writes that in the earli­
est phase of the establishment of Buddhism. the brahmins were 
extremely respected and the Buddhists were compelled to employ its 
terminology (for their own sake) as they also accepted its social 
reality.21 

The religious life in ancient India rested upon austere prac­
tices and pure conduct. The Buddha emphasized their importance to 
his followers. For instance, 'One becomes a brahmin as a result of 
self-restraint (tapena), wholesome living (brahmacariyena), control 
of senses (smpyamena) ani! self-control (damena). This is the essence 
of Brahmin '.22 'Patience is forbearance and is the highest austerity' 
(khanti paramaJ!! tapo titikkhi).23 These show that religious austerity 
(tapas) was praised in early Buddhism. While giving some parallels 
between Buddhism and Upani�ad and other Indian traditions before 
the time of Buddhism, Prof.Nakamura says that the practice of 
austerities was given prominence in ancient Indian. society and 
Buddhism too in early times placed emphasis on it." However, the 
Buddhist practice of austerities was not so rigid and severe as in 
J ainism. 25 Subsequently, this concept of austerities in Buddhism 
came to be negated and replaced by the idea of the Middle Way in 
Monastic Buddhism. In short, the very idea of austerities, once 
regarded as the way to the true briihmaJ;laship, which Gotama also 
followed to extremes,26 came to be thought as something unwarranted 
in Buddhism. Prof.Nakamura believes that other religions such as 
lainism and the Ajivikas accused the Buddhists of such lenient 
austerities (as compared with theirs) as a sign of negligence, and as a 
reSUlt, there arose a necessity for the Buddhists to defend themselves. 
This would have led to the intentional preaching of the Middle Way, 
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and the legend that the Buddha abandoned and denounced austerities 
was positively advocated." LB Homer also remarks that until Gotarna 
began to teach the doctrine of the Middle Way, in which he .denounces 
austerities, public opinion had been much swayed and influenced by 
the exhibition of self-inflicted torture done in the name of holiness." 
It appears, nevertheless, that the question of austerities became a centre 
of focus once.again by the time of the compilation of the Milindapaiiha 
as the thera Niigasena too stresses the importance of their practice 
repeatedly." 

The above examples demonstrate the extent of some Bud­
dhist ideas undergoing several developmental stages even within the 
Canon. They are not without relation to the expansion of the Sangha 
The Buddha-concept is no exception. In the earliest phase of 
Buddhism, the Buddha exemplified by leading a virtuous and austere 
life to other mendicants who merely thought him to be one of them. 
They could see and listen to the Buddha in person. When the 
community of such mendicants became larger, the Sangha came TO 
be physically divided into small groups for the convenience of 
movement and the leader of such a group would have been chosen 
from among eminent persons in that group. The Buddhist monastic 
development began to provide opportunities for non-Buddhists to 
form the opinion that the leader of the Sangha was not the Buddha 
but someone else. One instance of this misrepresentation Gan be seen 
in the Isibhiii;iyiif!!, a laina source, which claims Siiriputta to be the 
leader of the Buddhist community.30 

Early Buddhist sources persistently depict Gotarna Buddha 
as an ideal human being. He was a lover of silence (munil" and led 
a simple life uncharacteristic of any supernormal being. He was 
respected by all who followed him not only because he was the teacher, 
but also because he was a human being par excellence. This sentiment 
is shared by many as can be gathered from such epithets and attributes 
given only to the Buddha as purisunama," isisattama," sabbasaItAnatp 
uttama," appappuggaIa," devamanussa seffha,36 sadevakassa lokassa 
agga,37 etc. 

6 



THE BACKGROUND 

Such was the early concept of a sage and the Buddha was 
also regarded as one of them. This is well brought out in a study of 
the development of the notion of" buddha" (as a term) by Prof.Naka­
mura who classifies it into six phases, which can be used as a yard­

stick for our present study:" 

(I) In early JjlDism as reflected in the Isibhasiyair!l, all sages irre­

spective of their faiths were caned' buddhas'. U ddalaka, Yajiiavalkya, 

Mahiivil'a, Siriputta, etc., are all buddhas. 
(2) Emphasis is laid on the fact that Siriputta was the only buddha 
(in the eyes of the 1ains). 
(3) In the old galhiis of the Pariiyatla vagga of the Sllttanipata, no 

mention of the word' buddha' is found. That is to say, the Buddha's 

disciples at this time did not specially think of Sakyamoni as a buddha. 
Neither did they aspire to be called buddhas. 
(4) The next phase was !lie time when those who should be respected 

in general were called buddhas, isi (sages) or briihmll!'as. 

(5) As time went on, however, 'buddha' came to be thought as a 

specially eminent person and was used as an epithet for such a person. 

(6) Finally, 'buddha' was used for no one but Sakyamoni (or anyone 

equal to him). This tendency persists prominently in the new strata 

of galhns of the Suttanipiita and is more decisive in its prose parts. 

History reveals that the pol'!!'ayal of the Master gathered mo­

mentum more towards docetism as time advanced. We must therefore 

keep this general tendency in mind when discussing the concept of 

Buddha in our present study. 

Another field of study with regard to the concept of Buddha, 

obviously based on the above two broad streams of thought, is the 

question whether the Buddha is the equivalent of or exceeds an 
arahan!. The development of the concept of Buddha plays a decisive 

role in this as well. In the earliest sources, the Buddha is presented 

more closely to the arahan! in terms of attainmen\�. The sole difference 
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between them is often described thaI the Buddha is the discoverer/ 

shower of the ancient path (maggakkhiiyi)," while disciples are the 

followers of that path. Due, perhaps, to such a broad generalization 

of the personality of the Buddha depicted in early sources in the Canon, 

some scholars in recent years have tried to show so-<:a1Ied "indistin­

guishable''''o nature between the Buddha and the arabant in their 

attainments through the methodology of examining the language of 

expressions.'J Nathan Katz says in the introduction to his work that 
rus study is. "an analysis of the language of ta1king about the 
arahant,'''' T.Namikawa in his study has also shown that some of 
the expressions used for the Buddha are equally applicable to the 
arahants such as Siiriputta, etc., but some are not. He points out that 
words like cakkhumanl. lokaniitha, sugara, appatipuggala. 
iidiccabandhu, etc .• are used only for the Buddha even in the giithiis 
of texts like the Suttanipata, Sagathavagga of the S3l!"yutta Nikiiya, 
Dhammapada, Theragatbii and Tberigathii 'Which are considered to 
belong to the old stratum of the Canon." On the above grounds, 
however, can it be said that the Buddha and arahants are the same in 
their attainments? If the question is raised on the premise of what is 
said of an arahant, then both have qualities and attainments required 
for an arahan!. For the Buddha too was an arahant. But, if the ques­
tion is whether or not any arahant has the same depth of knowledge 
of the world as the Buddha is supposed to possess, then the answer is 
in the negative. 

While struggling to find a solution to the problem of human 
suffering, Gotama Siddhattha took to the then available training of 
varied nature. We cannot adequately imagine the mental struggle 
and physical strain he had to undergo during the six years of austeri­
ties. Hallucination of varied degree would have captured weak 
moments of Siddhattha. It is therefore not difficult to imagine, and 
cannot indeed be far from the truth either, that the knowledge 
Siddhattha acquired through the practice of ansterities would have 
been much deeper and Dlore extensive than the knowledge that was 
required for the attainment of arahantship by anyone. He carne to 
possess the knowledge to distinguish what was necessary from what 
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was not for the attainment of Nibbana. The sixty-two views (dittln) 
elaborated in the Brabmajala suttanta," for example, are clear 
testimony to his profound knowledge (iiiWa) outside the Nibbiinic 
experience. Why did the Buddha express no opinion on the well 
knowo avyakata questions 145 Because, he realized and understood 
that they do not constitute the requirements for the attainment of 
Nibbana The Buddha further illustrates vastness of his knowledge 
in the following manner: One day, he picks up a handful of leaves in 
a wood of sUpsapa trees and tells bhikhhus that things the Buddha 
has known by direct knowledge are like sirpsapa trees in the forest, 
whereas what he has taught to bhikkhus is like the leaves in his 
hands.'" This episode tells us in no uncertain term thai the Buddha 
revealed only a fraction of his knowledge to others, because he knew 
that that much was sufficient for anyone to attain Nibbana. De Silva. 
also makes this point that the Buddha is far superior to other

'
arabants 

regarding knowledge about extra-uibbana oriented matters.'? The 
first four NikAyas takeu as a whole are in fact full of such distinction 
between the Buddha and the araban!. The oft-eited example of this 
sort is the nine virtues or attributes of the Buddha as a set. 'SabbaiiiiiJ' 
is another epithet attributed only to the Buddha. Another attempt to 
distinguish the Buddha from other arabants is the classification of 
arabants into various types with different levels of attainment. The 
Vaitgisathera Salpyutta, for instance, shows that of a groupf of five 
hundred arahants, sixty are with 'cba!abhiiliiii' (six highre 
know ledges); another sixty with' tevijjif (three knowledges); still 
another sixty with· ubhatobhiigavimutti' (liberation in both); and the 
rest are arabants with 'paiiiiavimultf (liberation through wisdom)." 
The last two types of arab ants are referred to in the Ki13giri suua as 
weI!." The Vinaya Cullavagga also classifies saints into six catego­
ries and the last three refer to arahli, tev;jja and cha!abhiiiiiii who are 
completely emancipated ones.'" Such a categorization is aimed at 
the differentiation in the levels of attainment among arabants and the 
Buddha is undoubtedly at the apex of them. When the arabant concept 
came to the fore as the most important and formidable teaching of 
early Monastic Buddhism, this is one way of showing the difference 
between the Buddha and other arabants. The Buddhists or mendi-
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cants in early phases of development, according to a study by 
Prof.Nakamura, appear to have conceived only three ranks of persons 
according to their spiritual advancement: (1) beings (satta); (2) those 
who do not return to the domain of desire (anagiimin); and (3) those 
who are gone beyond (piinlIi1gata)." This suggests that Buddhism 
had a somewhat unsophisticated beginning concerning the religious 
ideal of a man. As time went on, however, disciples began to at­
tribute more qualities to the Buddha to characterize him to be a unique 
person. This is far from arrogance or self-conceit on the part of the 
disciples to dare to attribute additional qualities to their Master, but 
they considered it to be the most effective method and sincere gesture 
to pay respect and homage to him. Such a sentiment of the disciples 
is one of the reasons, perhaps the most compelling one, why the 
Buddha became more apotheosised and exalted along the passage of 
time. 

It mUSt be admitted that most of the data (which constitute in 
fact the major portions of the Canon), on which we attempt to ana­
lyse the Buddha-concept, belong to the last phase of its deyelopment 
according to Prof.Nakamura's classification (i.e. No.6). This can be 
understood since. by the time the Canon was put to writing, Buddhism 
had already undergone several phases of development. What we have 
today in the Canon is a mixture of old and new materials. A strict 
and clear methodology of the stratification of sonrces is therefore 
indispensable to be fIrSt formulated before coming to any conclusion 
with regard to a study of the development of the Buddha-concept or 
Buddhology in general. If one does not follow this and the sources 
quoted for any conclusion are mixed up haphazardly, then such a 

conclusion would not be convincing but more likely be misleading. 
One does not isolate a few phrases in the major portions of the Canon 
simply because one assumes without any reservation that they 
represent the old strata within the Canon as done by some scholars." 
Importantly, sources one quotes must be clearly demarcated as to 
whether they belong to old strata or new ones. However. methods oj 
the stratification of canonical texts themselves as done by some schol· 
ars in the past must be re-examined for their validity with caution. 
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Since it constitutes a separate study, we leave it for future investiga­
tion. In our study we use the tenninology 'the canonical concept of 
the Buddha' to basically mean what is said of the Buddha in Theravada 
Buddhism of the Piili Canon as a whole for the following two

' 
reasons: 

(1) Scholarship up to date has not yet reached a consensus regarding 
the philological development of the canonical texts, except for a few 
instances where some texts or sections of texts are considered to be 
older than others, such as the A�!:haka and PariiY3l,la vaggas of the 
Suttanipiita, the Dharnmapada, the Theragiithii and Therigiithii, the 
Sagiitha-vagga of the SlIJ!IYlltta Nikiiya, etc., being regarded as some 
of the oldest texts in the Canon.'3 (2) Such a strict textual analysis 
will not change main arguments of the development of the concept 
of Buddha in our present study, as our immediate concern is to find 
out how far the BUddha-concept developed in the Pili At!:halcathii 
literature. 

3. The Beginnings of the Buddha's Apotheosis 

When the Buddha's apotheosis began in the Theraviida 
tradition is difficult \0 determine. The canonical texts do not pro­
vide any immediate clue to the problem because of their nature of 
being a mixture of old and new materials. Even the gathaswithin the 
Canon, which some scholars claim to be early in composition in 
general, cannot be regarded as a yardstick for the purpose. 'The rise 
of Buddhology is considered to be of a gradual growth and belongs 
to a late stage of development in the C8.\1on. G.C.Pande writes: 'The 
most far reaching theological trend was the apotheosis of Buddha. 
The idea of a Being incomparably superior to all creatures, including 
gods, and from time to time incarnating, actually or apparently. 
according to a fixed norm (Dhammata) solely out of compassion, is 
without a previous parallel. It is quite foreign to the earliest texts and 
must have developed gradually. '54 One may, however, say that there 
are traces of apotheosis of the Buddha from reasonably early times. 
When the teachings of the Buddha spread gradually among the masses 
at least along the river Ganges in India and the Sangha became insti­
tutionalised, it is easily imaginable that Gotama the Teacher became 
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naturally a focus of attention. Good reputation (killisadda) about 
him spread not only among the converts of Buddhism, but also among 
some of the religious teachers and philosophers of the day. The 
brahmin Brahmayu once asked his pupil Uttara to go to the Buddha 
and verify what people said about him was true or not." Further, 
kings and merchants of the caliber of Bimbisara, Pasenadi Kosala, 
Aniithap�gika, Visiikhii., etc., annoDDcing to become the. Buddha's 
followers would have elevated his status as teacher." When the 
Master could not be seen in person by some people, there arose 
naturally a desire among them to find out the identity of the Buddba. 
It was in these historical backdrops that the Buddha's disciples, while, 
for instance, preaching the Dhamma, would have related rather in a 
eulogistic manner; and perhaps on the request of the audiences 
themselves, who the Teacher was, what qualities he possessed, his 
parent., place of birth. etc., to the listeners. Apotheosis of the Master. 
therefore, must have had a simple beginning evolved primarily out 
of a sheer necessity, on the one hand, and human trait to pay respect 
and honour to one's teacher, on the other. Moreover, the Buddha 
became more apotheosised as time advanced, because to the Buddhists 
he was the teacher who realised, uderstood and lived the Dhamma 
and who could guide people in the correct path leading to the 
emancipation from 'dukkha'. 

Canonical texts amply tesify this. For instance, some of tbe 
isolated epithets and attributes ascribed to the Buddha in the early 
portions of the Canon were later on put together to form stereotype 
formulas. The best example of this is the nine virtues or attributes of 
the Buddha, the formula which in mediaeval times in Sri Lanka came 
to be known as the Buddha's Navagufl3. The Bhikhhus responsible 
for the oral transmission of the Buddha's teachings gradually added 
new materials to suit the occasions. This explains why some 
statements ascribed to the Buddha in the Canon sound sometimes 
uncharactistic of a humble and unassuming person like the Buddha. 
For instarice, according to the Vinaya Mahiivagga, it is reported that 
soon after his attainment of Buddhahood. he proclaims to Upaka 
whom he mel on hi.s way to meet the five bhikkhus at lsipatana thus: 

"\ am the one who is worthy of being revered in this world; I am the 
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supreme teacher; I am tlte only one who has attained the most perfect 
enlightenment." (iIhaJ!! hi araha lake, i1haJ!! satlba anutlarO, eko ' rnhi 
sammasambuddho.)" Although this seems to be a later ascription to 
tlte Buddha by the disciples; the assumption arrived at by the use of 
the word ' sammfisambuddl1a', wruch tenn came about somewhat later 
in tlte Buddhist Canon," - and it also shows the image of a teacher 
disciples wished to project, it amply demonstrates that di.s!:iples were 
concerned about more dignified state of Buddhahood. Furtlter, when 
questioned as to who he was by a brahmin narned DOI)a after seeing 
the Buddha's footprints, Gotama Buddha declares that he is not a 
devil, nor a gtjIldhabba, nor a yakkha, nor a human, but a Buddha." 
Such instances suggest that Buddhological development was in the 

making within the Canon itself, which becomes clear when com­
pared with the early notion of the B uddha's personality. People 
respected and paid homage to the B uddha as a human who reached 
perfection in virtues and wisdom attainable by humans. The thera 
Udayi states that people pay homage 10 a human who attained 
Buddhahood .. .  (manussabhiitaJ!! sambuddhaJ!! ... namassanlJ)'" The 
Buddha in early phases was conceived of as a human. But he has 

now lost the human personality (manussabhiita) and declares himself 
to be a Buddha; the appellation applicable to anyone who is awakened 
or enlightened in the early strata of the Canon. It is the notion of 

"buddha" which now comes to the fore and is pursued for definition. 
In passing, the Buddha's assertion to the brahmin DO\"la may be 
interpreted to mean that he is no more subjected to rebirth like anyone 
of those who are still bound by the root causes of existence. Whatever 
the reason may be, the circumstances that led to the rise of a question 
of this nature are multifarious. It is primarily a result of attributing 
various qualities to tlte Buddha especially after his dentise; whereby 
projecting the image of a superhuman in him. It appears to be a 
natural course of development as Buddhism expanded its sway far 
and wide by making influential personages its patrons. Among dis­
ciples, there seems to have arisen the question of who this Buddha 
was. Was he a human or a superhuman ? This may be considered a 
turning point of the development of the Buddha-concept. DO\"la's 
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questions and the Buddha's answers recorded in the AIiguttara Nilciya 

amply demonstrate the circumstances that gave rise to the shift of 

thought' among the Buddhists Dot far from the time of the Buddha 

himself. The Buddha-concept is a direct expansion of this thought 

and the Buddhists themselves had to formulate aoswers to it. 

Externally, on the other hand, the Buddha's apotheosis can 

be surmised as a reaction and protection against different faiths in 

India. Both Cilia aod Maha Viyiiha suttas of the Suttanipata amply 

testify that (philosophical) arguments among various religious groups 

were a common practice during the time of the Buddha in India. In 
these discourses the Buddha cautions his disciples not to enter into 
dispute, because it does not in any way lead to the realisation of 
Nibbana." Such circumstantial evidence seen in the Cano

'
n certainly 

makes us believe that arguments aod disputes must have played an 
important role, at least for argument sake. in deciding which 
philosophical system is superior to others among people of different 
faiths. It is therefore natural that the Buddhists had to argue by way 
of apotheosising that their Master was far superior to his counter­
parts of other religions. By attributing supernormal qualities to the 
Buddha; wb.ereby asserting that his teachings were superior to oth­
ers, the Buddhists must have also tried to gain security and identity 
as Buddhists against other religions; a claim to justify for them to be 
called the followers of the Buddha. Apotheosis of the Buddha by 
later disciples can therefore be considered a form of protection and 
perpetuation of the Dhamrna against external threats posed by different 
religions; probably escalated after the demise of the Master. 

The identity of "Buddha" thus became a focal point of clari­
fication and discussion in the Monastic Buddhism, perhaps, even 
during the life time of the Buddha and it naturally became escalated 
after his parinibbana. The direction into which the development of 
the Buddha-concept took its course in the Theravada tradition is two­
fold: (I) the Buddha-concept in relation to Gotama Buddha and (2) 
the generalization ofBuddhahood which, among others, includes the 
mUltiplicity of Buddhas. The fonner is manifested particularly in the 
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biographical sketch of Catania and legends were gathered around him. 
Particulars of Gotama Buddha are made into universals, which fact 
is a point of transit to universal Buddhahood beyond time and space. 
The latter is the concept relating to the increase of past Buddhas seen 
as, for instance, in the BuddhavaJ!lsa and the Apadana. It also includes 
the career of a Bodhisatta and the teaching of perfections (parami or 
paramitii), etc. It culminates in the teachings of' d1l11Inmatii (general 
nature) and 'vemattjj' (differences) among Buddhas. Both are of course 
interrelated with each other. Further, aU these notions become distinct 
in the Pall commentaries. 

Attributes of the Buddha can be classified into various cate­
gories depending on what aspect of the personality of the Buddha is 
emphasized. The commentaries often divide the Buddha's power (bala) 

into two broad types as 'iifi!1abala' (knowledge power) and 'kayabala' 

(physical power)," summarizing the identity of the Buddha: the former 
representing all the aspects of his spiritual attainment, particularly wisdom 
(paiiiiif) and compassion (karu�) associated with Buddhahood, and the 
latter physical strength, and physical endowments in general. We make 
use of this classification in our present study with a view to evaluating 
how far the person of the Buddha came to be exalted and apotheosized 
in cOlIrse of time up to the At\hakatha period. Before that, the Buddha­
concept in the pre-commentarial literature will be briefly dealt with for 
the purpose of providing a foundation for a clear understanding of its 
subsequent developments using the same scheme of classification as in 
the commentaries. However, we limit the scope of our historical survey 
to the major area' of the Buddha-concept. 

4. Spiritual Attainments of the Buddha 
in the Pre-commentarial Literature 

4-a. Early Canonical Texts (tbe Four Nikayas) 

A. The Nine Virtues or Titles (NavaguJ}a)34 

Perhaps, the sum total of the Buddha's personality in the Canon 
can be found in the formula of the Nine Virtues or Tilles, which is often 
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cited in the following manner: 'Iti pi so Bhagava arahl!J!l samma­
sambuddho vijjiicara!lasampanno sugato lokavidii anuuaro 
purisadammasarathI satthii devamanussiimlIp buddha Bhagavii ti. 'M This 
formula conveys almost all the aspects of religio-ethical and intellectual 
perfection, compassion shown to all beings, highest knowledge attain­
able, leadership, etc. of the Buddha; thus showing the entire nature and 
function of Buddhahood. 

The set of nine virtues of the Buddha in subsequent times 
came to form the topic for meditation called the Buddhiinussati, one 
of the kamma!¢anas (objects or topics of meditation) in Theravada 
Buddhism. The recollection on the virtues of the Buddha according 
to the Vatthiipama sutta65 and Visiikhuposatha sutta'" is said to serve 
two purposes: the purification of the mind and the induction of insight. 
Further, the Dh<jjagga sutta says that should any fear arise in the mind 
of a monk, he should recall to mind the excellences of the Buddha." 
These instances recorded in the Canon show that by the close of the 

four Nikayas, the concept of Buddha was a fairly developed ideology 

and constituted an important part in the life of a Buddhist. 

Taken individually, terms like arahant, buddha, J;1hagavant, 
etc., are undoubtedly of early origin. Arahant is used, for instance, 
for the notion of 'worthy persons for offerings' (piijiirahli).'" The 
concept of arahant (Skt. arhat) is pre-Buddhistic and was accepted 

by many religious groups in ancient India. 69 The word buddha was 

used before and during the time of the Buddha. It is used for 'sage' 
in J ainism. Siiriputta is called a buddha.'· Sam buddha had a similar 

historical development," and later the word .<ammiisambuddha was 
formulated. Bhagaviiis used in the Chiindogya Upani�ad [IV,5,1]  as 

well as in the Mahiibhiirata [Xll,242,23] as a respectful address to 

the teacher by pupils. This meaning was inherited in Buddhism. The 
founder of J ainism, Mahiivira, too is addressed as Bhagavat. 72 
Vijjiicar8l1asampanna13 was employed from the earliest time in 
Buddhism. The Bhagavadgita [V,J8] also describes the ideal 
briihmaJ;la as ' vidYiivinayasampanna briihm8l1a' .74 The term 
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purisadamma-siirathi is a coined word replacing ' assa-' (horse) with 
'purisa- ' [sometimes with 'nara- ': Thag 1 1 1 1] Thus, the word 
assadammasiirathi is found at A ii 1 12. Prof.Nakamura concludes 
that various titles were thus systematized into a summary form and r 

formula of ten titles of the Buddha came into existence at a latet 
stage." The nine virtues of the Buddha are discussed in the 
commentarial literature far more in detail than in the Canon. Suffice 
it to say for the momemt that the personality of the Buddha depicted 
in the Canon is no don bt the basis for a later development of the 
Buddha<oncepl 

B. Tevijjii and Abhiiiiiii 

The tevijjii (tisso vijj8j refers in the early phase of Buddhism 
to the three kinds of Veda scriptures." Later on, it came to mean 
pubbemviisiinussati-iiiilJa, dibba-cakkhu and iisavakJehaya-iiiiJ;Ja as the 
standard definition in Buddhism. This Buddhist notion of tevijjii 

seems to have come into use at a fairly early time as Some early 
suttas mention it." The Buddha is often referred to as .tevijja in the 
Canon.7S The chaJabhiiiilii as a list comprising six higher knowledges 
in Buddhism, on the other hand, seems to have come later than the 
notion of tevijjil. The list appears at the end of the Digha Nikiiya.79 
The PED states that it stands there in a sort of index of principal 
subjects appended at the end of the Oigha, and belongs therefore to 
the very close of the Nikiiya period. But it is based on older material.'" 

In the canonical texts individual items in the cha!abhmnif 
(higher know ledges) are separately referred to at early stages and, 
subsequently. they formed into a stereotype." The six abhifiiiii are 
as (ollows:" 

I .  Iddhividhii (magical powers) 
2. Dibba-sota (divine ear or clairvoyance) 
3. Cetopariya-niiJ;Ja or paracittavija-iiiilJa 

(penetration of the mind of others) 
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4. Pubbeniviisilnussati (remembrance of former existences) 
5. Dibba-cakkhu (divine eye) 
6. Asavakkhaya (extinction of all cankers) 

The last three abhifliiii (i.e. 4,5 & 6) are collectively desig­
nated as tevijjii. What makes one attain arabantship is the knowl­
edge of iisavakkhaya in the above list. It is called Iokuttara 
(supramundane), while the rest are lokiya (mundane) which are 
attainable through the utmost perfection in mental concentration 
(samiidhI).83 

The first abhiMii mentioned in the list of six is iddhividhii 
(psychic powers). The notion of iddhi is pre-Buddhistic and com­
mon to all schools of thought in India.84 Types of miracles prevalent 
at that time are found in the canonical texts. They include miracles 
such as; projeclingmind-made images of oneself; becoming invisible; 
passing through solid things; penetrating solid ground; walking on 
water; flying through the air; touching sun and moon; ascending into 
the highest heavens." The Buddha is also reported to have used 
miracles Of wonders on various occasions. The most important 
occasion was when he confronted with Uruvela Kassapa. The Vinaya 
Mabavagga relates this incident at length." While admitting the 
difficulty to conjecture what this competition of miracles meant, 
Prof.Nakamura says that those brabmins, probably the worshipers of 
theftre god Agni, had given up its rites as a result of the confrontation 
with the Buddha. This fact would suggest that Buddhism defeated 
the Brabmanic sacrifices and went on spreading.'1 The Buddha was 
indeed thought by others (i.e. Jains) to be one endowed with magical 
powers (miiyiivi) who could entice followers of different religions 
through magic (miiyii).88 In some instances, however, he reproached 
his disciples for the use of miracles.89 What the Buddha means here 
is the misuse or abuse of such a power for worldly gains. Although 
such is the nature of miraculous powers referred to in the canonical 
texts, iddhi in general seems to occupy an important place in 
Buddhism. The canonical texts, for instance, often talk of the four 
bases of psychic powers (iddhipiida)." They are said to be conducive 
to Nibbana;91 to the complete destruction of dukkha;'" or they are 
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the path leading to the unconditioned'" The real import of miracles 
must, however, be sought in their proper application for the preaching 
of the Dhamma. Nathan Katz observes that they (discourses on iddhi 
in the Canon) all involve either the teaching of Dhantma or the ex­
presSion of religious sentiment" The Kevaddha sutta clearly states 
that the wonder of education (anusiisani-piiphiiriya) is the thing that 
the Buddha values." Kogen MiZuno also writes tbat the five abhiiiifii, 
unlike iisavakkhaya-iiii!la which is the fundamental doctrine or the 
ultimate aim in Buddhism, were necessary and supplementary knowl­
edge for the Buddhists as educationists." 

Miracles are sometimes expressed as pii!ihiiriya or piipmra 
which is said to consist of (1) iddhi-pii!ihiiriya (the wonder of psy­
chic power), (2) iidesanii-piifil!iiriya (the wonder of mind-reading), 
and (3) anusiisani-piiphiiriya (the wonder of education or giving 
insrruction)." TIlese are abilities arising from the attainment of 
ubhatobhiigavimutti with chafabhiiiflii, but at varied degrees. In order 
to exalt the Buddha and consider him as different from the rest of his 
disciples , later canonical and post-canonical texts added to the list 
yamaka-piitihiiriya (the twin miracles), which is said to be the province 
of the Buddha alooe.'" 

C. Dasabala or Tatbagatabala (Ten Powers) 

The apotheosis or exaltation of the Buddha starred in early 
texts in the Canon itself. The arabants with cha!abbiiiifii developed 
all the items mentioned above. But when the depth of their abhiiiifii 
is compared with that of the Buddha, it becomes clear that the Bud­
dha is described as being far superior to any other arahants. Since 
some of abhifiiiii are included in yet another classification of knowl­
edge of the Buddha known as the tathiigatabala (powers of the 
Tathagata), we will now give below those ten powers. Mention must 
be made that the concept of dasabala (ten powers) atlributed to the 
Buddha is a later development in the Canou. The Buddha was 
regarded as possessing a kind of power. This probably was a result 
of a religious sentiment shared by many to eulogize a person of high 
moral and intellectual quality. He is called ' balappatta' (one who 
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has attained power)."' Later, his spiritual attainments became clas­
sified into groups, and on its way to the last stage of development in 
the Canon, this seems to have had an intermediate phase where only 
six powers of the Buddha are mentioned. 100 The Mahasihanada suttalDl 
gives the len tathiigatabaJas as follows:102 

(I) He knows realistically a possibility as a possibility and an impos­
sibility as an impossibility (t/liinaif ca tJ1iinato attbiinaif ca atthanato 
yathiibhiitaIp pajiiniiti). 
(2) He knows realistically the causally connected results of all ac­
tions whether they belong to the past, present or future 
(atltiiniigatapacc- uppanniinarp kanunasamiidiiniinarp fhiinaso hetuso 
vipiikarp yathiibhiitaIp pajiiniiti). 
(3) He knows realistically the courses of action leading to all stales 
of existence (sabbatthagiim

i
tWp pappadarp yathiibhiitaIp pajiiniitJ). 

(4) He knows realistically all worlds composed of various and di­
verse elements <anekadhiituniiniidhiitu-Iokarp yathiibhiitarp pajiiniio). 
(5) He knows realistically the various spiritual propensities or dispo­
sitions of human beings (sattiinarp niiniidhirnuttikataIp yathiibhiitarp 
pajiiniitl). 
(6) He knows realistically the maturity levels of the spiritual faculties 
of various human beings (parasattiinaIp parapuggaliirlaIp 
iudriyaparopariyattaIp YathiibhiitaIp pajiiniili). 
(7) He knows realistically the attainment of superconscious 
meditational levels such as jhiina, vimokkha, samiidhi and samiipattJ 
together with the defilements and purities associated with them and 
the means of rising from these superconscious states (jhiina-vimokkha· 
samiidhi-samiipattInaIp saIikilesaIp vodiinaIp vutthiinam yathiibhiita!!' 
pajiiniio). 
(8) He bas retrocognitive powers extending up to several (many)"" 
aeons with ability to recall details regarding past existences ( . . .  anekE 
pi saIpva!tilvivanakappe ... , so tate euto idhiipapanno ti iii siikaraq 

• sa-uddesaIp anekavihitaIp pubbeniviisarp anussaratJ). 
. 

(9) He has clairvoyant powers with the ability to see beings dying 
and being reborn subsequently in high or low states accordffig te 
their own kamma (dibbena cakkhunii vi�uddhem 
atikkantamiinusakena satte passati cavamiine upapajjamiine, him 
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paJ.!ile ... yalhakammiipage satle pajiUMtJ). 
(J 0) He has attained cetovimutti and paiiiiavimutti having destroyed 
all mental deftlements in this very life (iisaviinrup kbaya anasavrup 
cetovimutti1p paiifiavimutriIp di!!he va dhamme sayrup abhififia 
sacchikatva upasampajja vibaratJ). L04 

A list of ten powers of the arabant is found in the Ailguttara 
Nikiiya. LOS For the purpose of comparison and clear understanding 
of the difference between the two, we quote here the ten powers of 
the arabant: 

( I )  An arahant sees all component things as impermanent. 
(2) He sees all sense pleasures as a pit of burning embers. 
(3) His mind is inclined towards seclusion and renunciation. 
(4) He has practiced the four stations of mindfulness. 
(5) He has practiced the four-fold right exertion (sammappadhana). 
(6) He has practiced the four bases of psychic powers (iddhipiida). 
(7) He has developed the five spiritual faculties (indriya). 
(8) He has developed the five spiritual powers (baJa). 
(9) He has developed the seven factors of enlightenment (bojjhaliga) 
(10) He has cultivated the noble eight-fold path (affhaligikamagga). LLl6 

Df the ten powers of the arabant listed above, Nos. (4) - (10) 
constitute the thirty-seven Factors of Enlightenment (bodhipakkhiya­
dhammii). L07 

The canonical texts at the same time have various lists of 
powers (baJa) of the arabant numbering seven,'''' five,'09 or just one. LLO 

This again suggests that such powers were collected and subsequently 
made into a group of ten. After comparing the two lists of powers of 
the Buddha and the arabant, Nathan Katz concludes that every item 
of the tathagalabala can be found in the list of powers of an arahant 
and says: "Our analysis of these ctlll0nical lists, then, supports our 
thesis of the significant identity of the Buddha and the arahant."LLL 
He overlooks a very important aspect in his analysis. If he relies for 
his conclusion on the sources which apparently incorporate doctrinal 
pcints of late development in the Canon (mainly the four Nikiiyas in 
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this case), he should have been more impartial to quote other sources 
as well which would negate and contradict his own conclusion. De 
Silva points out in comparison with the powers of retrocognitive and 
clairvoyant abilities of the arahan! (i.e. (S) and (9) of the tathiigatabala) 
that the Buddha, according to the Aggivacchagotta suua,112 seems to 
have unlimited retrocognitive and clairvoyant abilities as he says that 
he can see as far as he wishes to see (yiivad eva iikarikhiinl1)."3 Fur­
ther, with regard to (5) and (6) in the list, she concludes that though 
arahants with cha[abhiiiilii are said to have the ability of thought­
reading, nowhere is it stated in the Pili Canon that arahants have the 
ability to read the spiritual propensities and the maturity levels of 
spiritual faculties of other individuals.l14 In this case several suttas 
are found in the Canon where only the Buddha is said to be capable 
of teaching the Dhamma for the benefit of the listener.ll5 Finally, 
she remarks that as for the first, this special power of knowing a 
possibility as a pOSsibility and an impossibility as an impossibility is 
never mentioned as a knowledge of the arahant. As the greatest 
teacher, the Buddha's ability to probe into the deepest recesses and 
potentialities of the human mind, as Lily de Silva puts it (regarding 
(5) & (6) in the above list), comes as a quite distinct spiritual attaimnent 
of the Buddha. Because of this ability, he is acclaimed as the 
incomparable tamer of men (anuttaro purisadammasiirnthi) or the 
teacher of gods and men (sattha devamanussiinarp). He knows thai 
what he preaches will definitely lead one beyond the yonder shore oj 
sarpsara. 

To sum up our discussions, let u s  refer to the Mahii­
Sakuludayi suUa. This sutta gives five reasons why disciples of the 
Buddha revere, respect, honour and esteem the Buddha. The Buddha 
is endowed with: ( I )  higher morality (adhisila), (2) surpassing 
knowledge-and-vision (iiii!ladassana) and (3) higher wisdom 
(adhipaiiii5). He instructs and teaches his disciples in the (4) Four 
Noble Truths (ariyasacciinl) and (5) thirty-seven factors of enlight­
enment (bodhipaIckhiya-dhamm5); eight deliverances (vimoill5); 
eight spheres of mastery (abhibhilyatan5); ten spheres of the devices 
(kas4zayatan5); four trances (jhiiniinl); and six higher knowledges 
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(abhiiiiIA)."6 Three aspects of the Buddha's personality emerge from 
these: first, the Buddha is a teacher who understands what is right 
and what is not to instruct disciples; second, he himself is of high 
moral standard; and third, he is endowed with surpassing knowledge. 

These are indeed the areas which. later works elaborate to a great 

extent. 

D. SabbailiiiI (Omniscient One) and Sabbailiiulii (Omniscience) 

When the Buddha's knowledge is discussed, the canonical 
texts attribute to him such qualities as all-knowing (sabbailiiiI or 
sabbavidiI), all-seeing (sabbadassiivi), or knower of the world 
(iokavidU), etc. The Buddha's knowledge is one of the favourite 
areas of exaltation and expansion. It is in this area thaI quite a number 
of new attributes emerged subsequently. 

In the four Nikliyas, the term sabbaiiifii or sabbailiiulii is dis­
cussed at several places in relation to the kind of omniscience claimed 
by Nigatl;hanatha-putta. 117 According to the Tevijja-Vacchagotta 
sutta,'" Nigatllhanatha-putta's claim of omniscience is nnderstood 
as the knowledge that is continually and permanently present while 
walking, standing still, asleep, or awake. This is the kind of knowledge 
that the Buddha denied. Instead, the Buddha claims to be a tevijja. 
K.NJayatilleke, after examining passages in the Nikliyas with regard 
to the claim of omniscience attributed to the Buddha, also says that 
the Buddha should be regarded not as one who is omniscient aU the 
time, but as one who has 'a three-fold knowledge' which even others 
can develop.'" The Buddha further says that there is neither a recluse 
nor a brahmin who at one and the same time cali know all, can see all 
- this situation does not arise.'''' Based on this, K.N JayatiUeke agrees 
that the Buddha in the Nikayas does not deny omniscience in the 
sense of knowing'everything hut Dot all at once.'" De Silva suggests 
that while the Buddha rejected the epithet sabb,ai!iiii in the sense it 
was understood by Nigatllhanitha-putta, the term ' sabba' (everything) 
in sabbavidii and sabbailiiii means the five sense faculties and their 
corresponding sense objects, plus tbe sense faculty of the mind and 
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corresponding mental phenomena. 122 

In passing, mention must be made of Buddha-visaya (the 
range of a Buddha), whrch is regarded as one of the four things that 
cannot be thought about (na cintetabbiim) according to the Ailguttara 
Nikaya.113 The Manorathapiirani explains its meaning as the inci­
dent (pavattI) and potency (iitJubhiiva) of such qualities as O1nnis­
cience of Buddhas.l2A As will be discussed later, this concept of 
'unthinkable' (acinteyya or acintiya) plays an important role in 
describing the Buddha-concept in the Althakathli l iterature. 

E. Cakkhu (Eye) 

The B uddha is sometimes referred to as one who has 'eye' 
(cakkhumant),125 or the eye of all round knowledge (samanta­
cakkhu),126 etc. The notion that one is endowed with 'eye' 
(cakkhumant) is not always associated with the Buddha alone. Eveu 
ordinary mendicants are also referred to as cakkhumant in early 
texts.!" However, the apotheosis of the Buddha resulted in the 
stereotype of expressions. The Buddha came to be described as 
possessing five kinds of eye (paiica-cakkhu) in later texts in the Canon. 
They include: ( I)  mlJ1!1sacakkhu (the eye of flesh), (2) dibbacakkhu 
(the diviue eye), (3) paiiiiiicakkhu (the eye of Wisdom), (4) 
buddhacakkhu (the Buddha-eye), and (5) samantacakkhu (the eye oj 
all round knowledge or omniscience).I'" These are found individually 
or in sets at several places in the Canon. The Buddhists later pUI 
them together to form a set of five. I" Such references to the set of 
five seem to begin from the late canonical texts particularly the 
Pa\isambhidamagga and the Niddesa, as will be discussed later. 

F. Catu-vesiiraiia (Four Confidences) 

The Mahiisihanada sutta gives four confidences (cattiiri· 
vesiiraiiiim) as another aspect of the Buddha's spiritUal attainments. I'" 
The text san that, endowed with the four confidences, the Buddhf 
claims, as in the ten tathiigatabala, the leader's place (iisabhattlJiina) 
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roars his lion 's roar in assemblies and sets rolling the Brabma-wheel 
( . . .  iisabhaUhiinatp parijiiniili, parisiisu sihaniidatp nadati, 
brahmacakkatp pavatteu). The four confidences are as follows: III 

The Buddha has the absolute confidence and abides therein that no 
human, nor deva. nor Mara, nor Brahma, nor anyone in the world 

can accuse him: 

(1) of being not fully enlightened {Sammiisambuddhassa Ie parijiinalO 
ime dhammii anabhisambuddha1 
(2) of not being completely free from all defilements (Jch4liisavassa 
Ie pa!ijiinato ime iisavii aparikkhfpii) 
(3) that the things declared by him as stumbling-blocks or dangers dn 
not in fact constitute stumbling-blocks or dangers (Ye kho pana Ie 
antariiyikii dhammii vuttii re parisevato niilatp antariiyiiya) 
(4) that the pllIJlose for which the Dhamma is taught, i.e., the de­
struction of • dukkha', is not achieved by one who follows it (yassa 
kilo pana Ie atlhiiya dhammo desito so na niyyiiti rakkarassa sammii 

dukkhakkbayiiya). 

The text further states that because of these four confidences, 
the B uddha approaches the eight assemblies (a!{ha-parisii) compris­
ing humans and non-humans and enters them, but yet no fear, nor 
nervousness would come upon him (rarra vata matp bhayatp vii 
siirajjarp vii okkamissatiti nimittarp clatp SiiI"ipulla na 
samanupassiiIm) .132 

4-b. The Late Canonical Texts (the Khuddaka Nikaya) 104 
and the Abhidhamma 

In some of the late texts of the Khuddaka Nikiiya, we witness 
a much more developed concept of the Buddha compared with the 
four Nikiyas, particularly in describing the Buddha's knowledge. 
One may wonder why such a sudden cbange came about in the 
Theraviida tradition. It is in fact much closer to the A!!hakathiis in its 

descriptions and interpretations than to the four Nikiiyas. The 
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Palisambhidamagga and the Maba and Culla Niddesas are of par­
ticular interest to us in the development of the Buddha's knowledge. 
Further, the Buddhavarpsa and Cariyapilaka, for the first time in the 
Theravada school, introduces the Bodhisatta concept together with 
the doctrine of ten perfections (parami),3< in the truly technical sense. 
The Buddhavarpsa traces past lives of Gotama Buddha as Bodhisatta 
to the very beginning when he, for the first time, aspired under the 
feet of Oipaitkara Buddha to become a Buddha in a distant future. 
Since then, the Bodhisatta practised the piiramftas under differen! 
past Buddhas who appeared in this world from time to time. The 
number of previous Buddhas was increased from the canonical 
reference of seven to twenty-five, and further to twenty-eight. 
including Gotama Buddha. The Apadana is said to have thirty· 
five Buddhas, a further development in the lineage of Buddhas. '" 

A study of the historical evolution of the Khuddaka NikaYI 
is wrapped up in difficulties as some of the texts kept on gatherin� 
additions and interpolations even after the Althakatha period. A 
notable example is the Buddhavarpsa whose last two chapters aT( 
said 10 have been added after its A\thakathii was written.'36 The 
Apadana is another text of great uncertainty in its formation as we 
have it today. The fact Ihat it contains a greater number of previous 
Buddhas than the Buddhavarpsa, speaks of its late origin. 

A historical and doctrinal evaluation of the 
P"lisambhidamagga and the Niddesa (Mahii & C!UIa) in the Theravada 
tradition was assessed more than fifty years ago by Kogen Mizuno. 
In his articIe137 he places these two texts in the history of the forma­
tion of Buddhist Pali texts in a period not far from the king Asoka. 
They occupy a Uteral position between the A.gamas and the Abhid­
hamma texts and are closer in composition to the early Abhidhamma 
texts. '311 As for the content of the PaJisambhidamagga, the text gives 
at the outset seventy-three kinds of knowledge as topics (miltiki) for 

elaboration that follows. They are roughly divided into two categories: 
sixty-seven of them common to all and six possessed only by a Buddha 
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{ . . . , imesaIJ! tesattatlnarp iiii!,iinaIJ! sattasaUhi iiii!,ani 
siivakasiidhfira!'1I11i, eha iiiiI,Jiini asiidhiir8!'iini siivakehi tl).I39 The six 
know ledges not shared by disciples (asiidhiir8!'a-iiiiI,Ja) include: 

( 1 )  indriyaparopariyatte iiiiJ.Ia (knowledge of the maturity 
levels of spiritual faculties) 

(2) sattiinatp iisayiinusaye iiiiI,Ja (knowledge of the disposition 

of beings) 
(3) yamakapii{ihire iiiiI,Ja (knowledge of the Twin Miracle) 
(4) mahiikaru!'iisamiipattiyii iiiiI,Ja (knowledge of the attainment 

of great compassion) 

(5) sabbaiiiiutaiiiiI,Ja (omniscient knowledge) 
(6) aniivllJ"a!la-iiiiI,Ja (unobstructed knowledge) 

For our present study, the notion of asiidhii/"a!'a-iiiiI,Ja is im­
portant. They centre around two aspects of the nature of Buddha­
hood: one is the spiritual attainments of a Buddha and the other is the 
function of a Buddha (i.e. the reason for which a B uddha appears in 
this world). We will, therefore, discuss them in a brief manner with 
a view to fmding out how far the Buddha came to be distinguished 
from other arahants. However, the text (i.e. P!s) elsewhere includes 
all these know ledges under the heading of omniscient knowledge 
(sabbaiiiiuta-iiiiI,Ja ) of the Tathagata.I<\O They are as follows: 

( l )  Tathagata knows without remainder all conditioned and uncondi­
tioned things (sabbaIJ! sarlkhalaIJ! asarlkhalaIJ! anavasesaIJ! jiiniiti ti 
sabbaiiiiutaiiiiI,JaIJ!). 
(2-4) He knows everything concerning the past, future and present 
(atitarp . . .  , aniigatarp . . .  , paccuppannaIJ! sabbaIJ! jiiniiti ti 
sabbaiiiiutaiianam). 
(5- 10) He knows everything about the organ of visiou (cakkhu) and 
its objects(riipa), the organ of hearing and its objects (sadda), the 
organs of smell, taste, touch and the mind-organ and their objects 
(cakkhuii c 'eva riipii ... , satan c 'eva saddii ... pc ... ghiinaii c 'ev� gandhii 
ca ... pe ... jivhii c' eva rasii ca, kiiyo c 'eva pho!1habbii ca, mana c 'eva 
dhammii ca eVaIJ! taIJ! sabbarp jiiniiti ti ... ) 
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(11)  He knows everything as far as tpe various aspects of imperma­
nence, unsatisfactoriness and non-self are concerned (yiivatii 
aniccatth8J!1 dukkhatth8J!1 anattatth8J!1 ta1p. sabb8J!1jiiniiti Ii . .. ) 
(12-17) He knows everything about vedanii, safiiiii, sarikhilra, viJIDiilJa, 
cakkhu and jarii-mar�a as far as various aspects of impermanence, 
unsatisfactoriness and non-self are concerned (yiiva18 vedanaya ... pe .. . 
safiiiiiya ... pe . . .  sanJchatiin8J!1 ... pe ... viniiii!'assa ... pe ... cakkhussa .. . 
pe . .. jaramara{lassa aniccattha1!l dukkhattha1!l anattattha1!l, t8J!1 
sabb8J!l jiiniiti Ii ... ) 
(1 8-22) He knows everything concerning higher knowledge and its 
various aspects (abhiJIDiiya abhiJIDii!th8J!l), full understanding and its 
various aspects (parififiiiya parififia!ih8J!l), abandoning and its various 
aspects (pahiiniiya pahiina!!liarp), meditation and its various aspects 
(bhiivaniiya bhii"allanh8J!l), realization and its various aspects 
(s8cchikiriyiiya sacchikiriya!ih8J!l). .. 
(23-25) He knows everything concerning the aggregates and their 
various aspects (khandhiina1!l khandha!!h8J!l), the elemenis and their 
various aspects (dhiitii1l81!1 dhiitu!th8J!l), the sense fields and their 
various aspects (iiyataniin8J!l iiyatalla!ih8J!l)· . . 
(26-27) He knows everything concerning the conditioned and its 
various aspects (saIikhatan8J!l sarikhata!ih8J!l), the unconditioned and 
its various aspects (asarikhatiin8J!l asarikhata!th8J!l) ... 
(28-30) He knows everything concerning good things (kusale 
dhannne), bad things (akusale dhamme), and neutral things (avyiikate 
dhamme) ... 
(3 1-34) He know everything concerning dhammas belonging to 
kamalaka, mpa/oka, arapa/aka and those which are unincIuded 
(apariyiipanna) ... 
(35-38) He knows everything concerning the Four Noble Truths and 
their various aspects . . .  
(39-42) He knows everything concerning the Four Analytical 
Knowledge. and their various aspects ... 
(43) He knows everything concerning the maturity levels of spiritual 
faculties of others (indriyaparopariyatte fiii!'am) .. .  
(44) He knows everything concerning the disposition of beings 
(sattiin8J!l iisayiinusaya fiii!'am). .. 
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(45) He knows everything concerning the Twin Miracle (yamaka 
pii{ibire ;;apam) ... 
(46) He knows everything concerning the attainment of great com­

passion (mabakaI1ll}asamiipattiyii ijii(l:flp) ... 
(47) Be knows everything that has been seen, heard, sensed, thought, 
attained, sought and searched by the minds of those who inhabit the 
entire world of gods and men (yiivalii sadevakassa lokassa 
samarakassa sabrabmakassa sassamalJabrahmalJiyii pajiiya 
sadevamanussaya dirlhmp sutarp mutmp viiiiiatarp pallarp pariyesitmp 
anuvicaritmp manasii sabbmp jiinatiti .. . ) 

The Palisambhidamagga141 further slales that the Buddha is 
'all-seeing' (samanta-cakkhu},142 Ihe classificaion of which is simi­
lar to his omniscient knowledge (sabbaiiiiuta-fiii1}a) with slight varia­
tions. It includes the following: 

( 1 -4) the know ledges of the Four Noble Truths separately. 
(5-8) the Four Analytical know ledges separately. 
(9) the knowledge of the maturity levels of spiritual faculties 
(indriyaparopariyatte iiiirarp). 
(10) the knowledge ofthe disposition of beings (.<attiinarp asayiinnsaye 
flii1}atp). 
( I I )  the knowledge of the Twin Miracle (yamakapa[ihire flii1}arp) 
( 1 2) the knowledge of the attainment of great compassion 
(mahakl!IlJlJasamiipattiya iiii1}arp). 
( 13) the omniscient knowledge (sabbaiiiiutaiililJatp). 
(14) the unobstructed knowledge (anilvaralJ8-iiii1}arp). 

All these are considered as Ihe knowledge of a Buddha 
(BuddhaiililJa). The eight knowledges (out of fourteen) are common 
to disciples and the last six are nol shared by them (imesarp cudda­
sannmp Buddhaiiii1}iinmp arrha iiii1}iini savakasiidhararani chaiiii1}iini 
asadbilral}iini siivakebJ).14' 

A comparison between the two lists above reveals the fol­
lowing (A - the Jist of sabbaiiiiuta"iililJa of a Buddha. B - the list of 
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samanta-c;lk.khu of a Buddha): 

B - (1-4) = A - (35-38) 
B - (5-8) = A - (39-42) 
B - (9) = A - (43) 
B - (10) = A - (44) 
B - ( 1 1 )  = A - (45) 
B - (12) = A - (46) 
B - (13) = A - (1-47) * 
B - (14) = A - (1-47) # 

Notes: 
* All are classed as sabbaflfluta-fli4Ja in A. 
# Every item is modified by the expression an.ivllnI{la-iiii{1a in A. 

Nos. 9-14 in B correspond to the six asiidhara!la-fli4Ja in the 
Chapter on Matika'44 and Nos. 9-13  in B are separately expounded 
and called the knowledge of the TathiigallL '" The samanta-cakkbu 
in the Pa!isambhidlimagga is treated as a part of sabbaiiiiuta-flilfJa of 
the Tathligata. At the same time sabbaiiiiuta-iii4Ja is included in .the 
exposition of samanta-cakkbu. What then is the relation between 
sabbaiiiiuta-iiilfJa and an.ivara(la-ti3{la ? Bhikkhu NiiI;1amoli says that 
they are not different from each other. bot supplement each other.'" 
What emerges from our above survey is that the PlI\isambhidlimagga 
distinguishes six kinds of knowledge of a Buddha not shared by disci­
ples (asiidhiira(la-iiilfJa). This is another step further in the exaltation 
of the Buddha. However, it must be admitted that some items are 
also found in the earlier lists of the ten tathiigatabalas. For example. 
A - (43) = B - (9), i.e. indriyaparopariyatl1J-nilfJa is the same as No.6 
and A - (44) = B - (10). i.e. sattanarp iisayanusaya-ii3{la appears 
contextually similar to No.5 of the ten tathiigatabalas respectively. 
The remaining four seem to be new additions in the late canonical 
texts, or at least, they can be said to be areas of further development. 

TIle word samanta-cakkbu is not a new invention appearing 
for the first time in the Khuddaka Nikaya. It is rather an old osage 

30 



THE BACKGROUND 

found even in early strata of the Canon. The Suttanipiita, for instance, 

often uses it as a respectful form of address for Gotama Buddha.'" 
Its usage in the text is simply to show discerning ability of a person 
worthy of respect.'" A new development in some of the Khuddaka 
Nikiiya texts is an Abhidhammic connotation attached to the term. It 
is used there to denote the sum total of the Buddha's knowledge. 
Therefore, the other kinds of cakkhu are included in it. Various notions 
in connection with the visual superiority of homan, divine and 
intellectual spheres came to be collected together and a set of five 
such 'eyes' (cakkhu) was formulated in texts like the Niddesa'49 in 

the Khuddaka N"tkiiya. It is in this Nikiiya that they are minutely 
discussed and explained. 

Another departure from the four Nikiiyas is the knowledge 
concerning the future (anagatmp sabbmpjanatJ ti sabbafiijut3il�mp, 
i.e. A - (3)). An implication of this knowledge in early canonical 
texts may be sought in the knowledge of divine eye (dibba-cakkhu). 
But there it is the knowledge centred on disappearance and reap­
pearance of beings according to their actions (kamma). A similar 
one is the second power (bala) of the Tathiigata [See No.2 in the ten 
tathagatabalas mentioned above] . It is explained as cutiipapata-ii� 
or yathiikammiipaga-ii�a.'SO Emphasis in this instance is no doubt 
on the causal relations between actions (kamma) and their legitimate 
consequences (vipiika). However, if the mechanism of causal relations 
is extended beyond the time limit of present, a possibility exists that 
this knowledge can be extended to the future. This can be inferred 
from the expression that the Buddha can see as far as he wishes to see 
(probably both backward and forward in time) (ahmp ... yavad eva 
akaJikhami), ' "  which is said in  connection with both the 
pubbenivasanussati-iia1}a and dibba-cakkhu of the ten 
tathagatabalas.'52 The fact that the Buddha came to be credited with 
the knowledge of 'knowing everything concerning the future' 
(anagatmp sabbmp jinitl) in the Patisambhidiimagga, is a result of 
further exaltation of the Buddha to differentiate him from the disciples. 
This aspect of the Buddha's knowledge is further developed and 
incorporated in the concept of the Eighteen Qualities of the Buddha 
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(a¢larasa-buddhadhammiiJ in the Anhakatha literature. 

Yet another development in the Pa\isambhidamagga is a 
classification of 'power' (baJa). It gives sixty-eight powers (a¢lasar{hi 
baJiim).153 In them are mentioned, among others, the ten kh'piisava­
baJa, ten iddhi-bala and ten tarhagalabala. A perusal of the ten 
khi$iisavabala'34 and ten tathagarhabalallS reveals that they are 
identical with the lists found in the early canonical texts referred to 
earlier. The ten iddhi-baJa, 156 on the other hand, appear to be a new 
classification adopted in the later canonical texts. They are: 

(I) adhirihana iddhi (psychic potency of resolute dete�ation) 
(2) vikubbanii iddhi (psychic potency of transformation) 
(3) manomayil iiIdhi (psychic potency of mind-made [body]) 
(4) iiilpavippharil iddhi (psychic potency by the intervention 

of knowledge) 
(5) samildhivippharil iddhi (psychic potency by the intervention 

of concentration) 
(6) ariyil iddhi (psychic potency of ariyans) 
(7) kammavipiikajil iddI,i (psychic potency born 

of the fruition of kamma) 
(8) puiiiiavato iddhi (psychic potency of the meritorious) 
(9) vijjilmayii iddhi (psychic potency consisting in'lore) 
(10) lalrha taltha sanJmilpayogapaccaya ijjhanat!hena iddhi 

(psychic potency in the sense of succeeding due to 
right exertion [applied] here or there)l>7 

In short, the Buddha came to be given the epithet of sabbaiiflii 
in the late texts of the Khuddaka Nikaya far removed from its usage 
found in the four Nikayas. This aspect of the Buddha's know ledge is 
undoubtedly in conformity with a general trend among the Buddhists 
of later times to distinguish the Buddha from disciples. In the same 
line of development, we observe that the five kinds of eye (cakkhu) 
as a set began to be mobilized for the exaltation of the Buddha, and 
particularly, his samanta-cakkhu is given a proniinent place. Although 
two different terms sabbaiiflii and samanta-cakkhu are employed as 
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seen above their function is nothing but to show the same aspects of 
the Buddha's wisdom. Similarly, the Buddha became credited with 
the Twin Miracle (yamakapafihira); the miracle capable of being 
performed only by the Buddha. Thus, the gap between him and the 
disciples became much wider in spectrum as time advanced. 

A similar result can be achieved and is envisaged by attrib­
uting numerous epithets to the Buddha. Some newly coined epithets 
appear for the first tirne, particularly in the late texts of the Khuddaka 
Nikiiya. Epithets and qUalities denoting the Buddha's wisdom are, 

anantaiiana (limitless knowledge), etc. His superiority over all the 
creatures, human or divine, is expressed in such epithets as devadeva, 

devatideva, brahmadeva, etc. ". 

Although the concept of unthinkable or unimaginable (acin­
teyya or acintiya) is first seen in the canonical texts,'SO the Khuddaka 
Nikiiya continues to develop it. For instance, Buddhas are said to be 
unthinkable (acintiya). "" The \\lord buddhakkhetta (field of a 
Buddha) is pIObably a late terminology found in the Apadana. '61 
The concepts of khetta (field) and visaya (range or sphere) are elabo­
rated to a great exetent by the commentators in the Aghakatha litera­
ture. 

Another development of the Buddha-concept in the Khuddaka 
Nikiiya can be seen in the further emphasis on compassion (kart1!lii) 
of the Buddha. One of the six asadhiiri3!'a-fiif{la deals specifically 
with this (i.e., mahiikaroQiisamiipatti-fiif{la). It plays a pivotal role in 
the function of a Buddha together with the Bodhisatta-concept. 
Parables in the Piili Canon sometimes refer to the Buddha as a caravan 
leader or a good herdsman. '62 The Khuddaka Nikiiya highlights th is 
characteristic of Buddhahood more than before. For instance, 
expressions such as 'taremi janatmp bah U/p , ,'63 'SattM ti saltha 
Bhagava satthaviiho. Yathii satthaviiho satthe kan/:iirmp tiireti .. .',l64 
and epithets like lokat�a,'6S etc., are a clear indication of the shift 
of emphasis regarding the Buddha's karo(lii. 
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In the Abhidhamma literature, the S3l11e degree of enthusi­
asm about the Buddba-concept persists as in the late Khuddaka Nilciiya 
texts The Vibhaitga, for instance, deals with a classification of 
knowledge (iiiipavibhafJga) in the Chapter Sixteen in which the ten 
lathiigatabaJas are discussed in detail. 166 An interesting feature at 
this stage of the development of the B uddha-concept in the 
Abhidbamma is a classification ofhuman types in the Puggalapaiiiiatti. 
The text indeed provides a hierarchy of individuals with varied 
attainments. We come across in it a clear defmition of another type 
of Buddha n3l11ed 'pacceka-buddha' .  167 The difference in the 
defmitions between sanun8s3l11buddha and paccekabuddhais that the 
fonner attains omniscience (sabbaiiiiutaj and the mastery over the 
fruits (phaJesu,ca vasibhiiv;up), while the latter does not (na ca tattha 
sabbaiiiiutmppapu{lati Da ca phaJesu vasJbhav;up).I68 An underlying 
objective in giving sabbaiiiiutii as one of the two criteria for 
determining whether one is a sammasambuddha or a paccekabuddha 
is obviously because of the compassionate nature of Buddhahood. A 
Buddha is motivated by compassion for the world to preach his teach­
ings. This aspect of compassion in sabbaiiiiuta is the key-factor that 
prompted the Buddhists to draw a clear-cut demarcation between 
sammffsambuddha and paccekabuddha. OnCe such a distinction is 
made, it is a matter for later Buddhists to widen it further. By so 

doing, their aim is to make the Buddha (or Buddhas) appear much 
more superior to paccekabuddhas. This tendency persists through 
the Milindapaiiha to the A!!hakatha literature. 

The Kathavatthu provides another opportunity to have a 
glimpse into the development ofthe Buddha-concept iD the Theraviida 

tradition. Here, we see a desperate attempt by the Theravadins to gD 
back to the traditional interpretation of the Buddha-concept as seen 
in the Canon. We refer briefly to a few poiD!s of controversy whicr 

will help understand the development of the Buddha-concept undel 
consideration. 1M The disputes concerning the Buddha directly ar, 

as follows: 
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(1) The ordinary speech (vohira) of the Buddha is supramundane. 

Kv [l IO [Andhakas] 

(2) The powers of the Buddha are the same as those of disciples. 
Kv m 1 , 2  [Andhakas] 

(3) The Buddha and his enlightenment (the interpretation of bodhi 

or enlightenment). Kv rv 6 [Uttarapathakas] 
(4) Gifts to the Buddha will not bring reward. Kv XVU 10. 
(5) He never lived in this world. Kv xvm I [VelUlyakas] 
(6) He preached through a created figure. K v xvm 2. [Vetulyakas] 
(7) He felt no compassion. Kv XV1ll 3. [Uuarapathakas] 
(8) Everything of him was fragrant. Kv xvm 4. 

[Andhakas and Uttarapathakas] 
(9) His supernatural powers (iddhl) (a Buddha or a disciple has 

the power of supernormally performing what he intends). 
Kv XXI 4. [Andhakas] 

(10) Buddhas are different from each other. Kv XXI 5. [Andhakas] 
( I I) Buddhas persist in all directions. Kv XXI 6. [Mahiisailgikas] 
Notes: 

• Names within [ ] are the proponents identified in the A\lhak:athii. 

A perusal of these propositions suggests that the non­
Theravada schools mentioned above had a general tendency to regard 
the Buddha as more than a human. Docetism is quite clear. S.N .Dube 
also remarks that almost all these theses are in the nature of elevating 
the concept of Buddha and making it far more sublime than the early 
belief in a human Buddha.l70 From the Theravada point of view, the 
Buddha is still essentially a human. To the Theravadins, the Buddha 
was a real person who actually lived in this world, accepted gifts and 
preached his doctrine through compassion to the world [see Nos . l ,  
4·7 above]. While admitting that there were in the past, and will be 
in the future, many Buddhas, the Theravadins maintain that no 
difference is observed in their enlightenment, omniscient knowledge 
and vision, etc. The differences among them are only in respect of 
body (sarira) , length of life (iiyu) and radiance (pabhi) [see No. 10]. 
They, however, uphold that the Buddha's powers are different from 
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those of the disciple [see No.2). This is a continuation from the 
canonica.l texts. The Theraviida position seems therefore that, while 
differences became more and wider between the arabant and the 
Buddha as time progressed, human qualities of the Buddha were 
preserved unchanged. This holds good even in the A!!hakatha 
literature. It is in fact a marked characteristic of the concept.of B uddru 
in the Therava:da tradition, though admittedly docetic tendency kepi 
increasing as time advanced. And how the Theravadins reconciled 
this growing gap between the two is a matter that must be addressee 
separately. 

4�. The Post Canonical Texts. 

The Milindapaiiha discnsses several aspects of the Buddha­
concept.l7I Onl y notable ones are briefly discussed helow: 

(1) The text places emphasis on the universality of B uddhas. 
In other words, generalization of Buddhahood is quite clear. The 
thera Niigasena, for instance, states that there are no differences among 
Buddhas and they are all equal in the Buddha qualities (sabbe pi 
buddha buddbadbammehi samasamii).172 The realization of the same 
trnth by all Buddhas gives a sense of universality of the teacltings of 
Buddhism. All Buddhas are in fact the same in physical beauty, in 
goodness of character, in power of contemplation and of reasoning, 
in emancipation, in the insight arising from the knowledge of eman­
cipation, in the four confidences (catu-vesiirajja), in the ten powers 
(dasabala) of a Tathligata, in the six knowledge. not shared by others 
(cba-asadbiir8(la-ii�a), in the fourteen knowledges of a Buddha, in 
the eighteen qualities of a Buddha - in short, in all the qualities of a 
Buddha. 173 A noteworthy development in the Milindapaiiha, as we 
can see from the above, is the introduction of the notion of eighteen 
qualities of a Buddha (arrbiirasabuddbadbammii), which is found no­
where in the Canon. 

(2) Miln also maintains that one Buddha is enough in the 
world at a time.17' This position like what is discussed at K v XXI 6 
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persists Ihroughout the history of Theraviida Buddhism. Niigasena 

argues as to wby one Buddha is enough at a time and says that it is 
because of the greatness of virtues of the aU-knowing Buddhas. 175 

(3) Religiously speaking, Miln demonstrates the importance 

of the act of homage to and faith in the Buddha. The king Milinda 
claims: 'Your people say, Niigasena, that though aman should have 
lived a bundred years an evil life, yet if, at the moment of death, 
thoughts of the Buddha should enter his mind, he will be reborn among 

the gods' 116 (yo vassasatarp akusa/aIp kareyya marll!lakale ca ekaIp 
Buddhagattup satiIp pa!iJablleyya so devesu uppajjeyyatJ). 117 

Niigasena answers by way of a simile that good deeds (i.e. thinking 
of the Buddha at one's death-bed) are like a boat. 

(4) Nagasena places emphasis on the sabbaiiiiuta-jji!'a of 
the Buddha in contrast to the king Milinda wbo approaches this 
problem from basically a human point of view. Since the sabbaiiiiul1l­
flii!Ja of a Buddha is one of the major topics discussed in the Atlhakathii. 
literature, we give below a somewhat detailed anlllysis based oil the 
material found in tbe Milindapaiiha.'l1 

Interestingly, terms like sabbailflii, sabbadassavi, '19 and 
sabbaiiiiul1l-flii{la'so are referred to in a brief manner in the early por­
tion of the text (i.e. up to page 90 of the P'TS edition). One such 
reference is where the king Milinda asks a question as to whether the 
Buddha was all-knowing and all-seeing, and if so, 'how is it that he 
laid down the rules of training for disciples gradually ?' Here tbe 
Buddha's all-knowing and all-seeing cognitive faculty is questioned 
in terms of his knowledge of the future. Nagasena in answering the 
question compares the Buddha to a physician who prescribes medicine 
only wben the patient is ill. 181 He further maintains that omniscient 
knowledge was attained by the Buddha at the time of his 
Enlightenment.'" Some detailed discussions on this subject are 
seen in the later additions to the text This suggests that the exalta­
tion of the Buddha progressed further in course of time. It became 
more conspicuoos during and after the period of the Maoryan Empire, 
according to a study by Prof.Nakamura '" This was in consonance 
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with the gradual development of Buddhology among the Buddhists. 

The thera Niigasena, on the one hand, follows the canonical 
stand in explaining sabbaiiiiii when he reiterates that the knowledge­
and-vision was not constantly and continuously possessed by the 
Buddha 184 He further states that the Buddha's omniscient knowledge 
is dependent on his mind's advertence to the object, and whatever it 
pleases (him to know), he knows by adverting to it 
(iivajjanapapbaddhaIp Bhagavato sabbaflflutaiiiiIJaIp, iivaijitvii 
yadicchakaIp jiiniitf 11).''' This definition of the Buddha's sabbaiiiiuta­
iiiiIJa is indeed to become the standard one in the commentaries. 

A growing tendency to distinguish the Buddha from disci­
ples is also detected in a classification of the seven kinds of mentality 
(sattavidhii cittif) of the following classes of individuals: puthuijana, 
sotiipanna, sakadiigiimi, aniigiimi, arahat, paccekabuddha anQ 
sammiisambuddha. The text mentions that arahants are utterly purified 
in the planes of disciples (siivakabhiimisu parisuddhii) , 
paccekabuddhas in their own planes and sammiisambuddhas are 
regarded as possessing the highest planes of all. The mentality 01 
paccekabuddhas . . . , their minds utterly purified and spotless in theil 
own range, (paccekabuddhas) arise buoyantly, proceed buoyantly ir 
regard to their own range, but arise with difficulty, proceed slug­
gishly as regards the planes of omniscient Buddhas. For what reason? 
Because of utter purification in their own range and because of great­
ness of the range of omniscient Buddhas (parisuddhattii sakavisayassa 
mahantattii sabbaiiiiiibuddhavisayassa). I"; Here we see a clear hier· 
archy of individuals with the Buddha at the top. 

However, Nagasena's explanation could not satisfy the kinE 
Milinda. who pursued his query on the definition of omniscience 3! 
the knowledge of everything continuously present. Niigasena, whilE 
stating that because of the purity and quickness of the Buddha's mind 
the Lord could show the Twin Miracle (yamakapiitihfra); thm 
iIlustrating the quickness of the Buddha's ability to advert his mine 
by certain sirniles.1R7 What is interesting to note here is Niigasena'! 
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statement: 'the mere fact of non-advertence on the part of Buddhas 

does not make them non-omniscient' (ava.fjanavikilJamattakena na 
tavata buddha Bhagavanto asabbafifiuno nama [na1 honti 11).18' It 

may be recalled that in a previous instance Nagasena observed that 
the Buddha's omniscient knowledge was dependent upon adverting 
his mind to any object he. wished to know. However, the argument 
adduced by him here suggests that the Buddha is after all omniscient, 
even when he does not advert his mind. This is precisely what the 
king Milinda had in mind when he raised the issue. It is a new depar­
lure from the canonical use of the term sabbafifiii. Buddhism does 
not deny the possibility of omniscience one can possess outright, as 
K.NJayatilleke says. What is denied in Buddhism is to know all at 
once, all the time.1" But Nagasena's assertion comes much closer to 
the implication that the Buddha knows everything all the time, but 
does not reveal it. 

Furthermore, the king MiJinda questions from different view­
points about the Buddha's omniscience. He refers, for instance, to 
the fact that the Buddha is said to have taught the Dhamma from 
super-knowledge and not from what was not super-knowledge. 
Moreover, the Buddha is said to have instructed the monks: 'Ananda, 
after my passing away, let the Order, ifi! so desires, abolish the lesser 
and minor rules of training. '  The king Milinda goes on to say that, if 
one of the above two statements is correct, the other is wrong. Here 
again, he approaches the Buddha's otimiscientknowledge as one that 
is continuously and constantly present to him and that he can even 
see into the future with this know ledge. In reply to this question. 
Nagasena says that the Buddha examined the disposition of monks 
and concluded: 'The sons of the Buddha, for complete freedom from 
anguish and in their great respect for the Dhamma, would preserve 
even more than a hundred and fifty rules of training - how then should 
they let go of the rules of training that had been laid down originally 
?tl90 

A similar question is posed in another place where the king 
asks as to Why the Buddha did not settle the rules of training by laying 
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them down in their entirety, if he was omniscient. The answer give� 
is that the Buddha, though he could have done it if so desired, did nol 
wish to lay down rules of training in full and all at once, hecause 
people Would be frightened of rules and regulations to go forth in his 
dispensation. "I All these answers of Niigasena are sought to be 
focussed on the fact that the faculty of omniscience is ever present m 
the mind of the Buddha. It also implies that nobody can revoke whal 
has been established by the Buddha, nor is it possible to retract the 
course of actions taken by him, because the Buddha is the supreme 
authority. Nagasena, in fact, specifically states that oue of the fOUl 
special qUalities in a Tathagata which are not to be obstructed b) 
anyone, is that no one is able to pose an obstacle or danger (antariiya: 
to the Jewel of Knowledge (iiii!,aratana) which is the Lord'! 
omniscience.l92 The extent to which the Buddha came to be exaltec 
in the Milindapaiiha can be understood, if this statement is comparee 
with an observation made in the Majjhima Nikaya. It says that om 
of the four conditions which are not satisfactory (anassiisika) for the 
Brahma-faring (brahmacariya) is to take one's teacher to be ornniscien' 
and accept his teaching on that basis. 19' 

(5) The Milindapaiiha employs a number of epithets for th( 
Buddha.'" They include such epithets as agga or aggapurisa,''' 
naravarapavara jinavaravasabha,'96 agga, jettha, settha, visitfha 
uUama, pavara, asama, asamasama, appatima, appa.tibhiiga 
appatipuggaJa, etc . , ''' and sabbaiiiiii or sabbaiiiiuta.'9B Some of them 
as we notice, are found in the canonical texts as well. Amon! 
numerous epithets used in the text, our attention is drawn to one 
significant epithet called deviitideva (god of gods); the absence of its 
use, except in a couple of places in the Khuddaka Nikaya (see below 
for references), is a clear indication of the fact that it began to gain 
popularity from the time of the Milindapaiiha. 

The term deviitideva is believd to have a historical link with 
the word riijiitiriija (king of kings). The appellation of riijatiriija is 
said to have been used as far back as the sixth century B.C. in Persia 
as evidenced in the Behistun Inscriptions of King DaraYllvaush 
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(Dareios; Darius, 521-486 B .C.)199 Further, it is also stated in the 
KiilakacilrYakatha of the Jains that after the collapse of the Mauryan 
Empire, Kiilaka, in order to save his own sister, went to SagakUla 
where provincial lords were called sahis, while their ruler was known 

as sahiinusahi (lord of lords). Kalaka, after coming to know that 
ninety-six such sahis were not on good terms with the sahiinusahi, 
instigated them to march to Hindogadesa (HindokadeSa), which they 
did until they came to Suratthavisae where the ninety-six sahis ruled 

their own lands separately. Subsequently, one sahi was chosen as 
'riiyiitiraya' (=rajiitiriija) and, thus, the SakaEmpire was established.200 
Some of the later Saka kings are also said to have had the title of 
'king of kings' ."" Further down in time, the king KaJ;li�ika (c. second 
century A.D.) is said to have used this title as well."" Prof.Nakamura 
remarks that the appellation ' great king' (maharaja) was of fudian 
origin, whereas r5jiitiraja was borrowed from Iran where it had its 
origin.203 lwamatsu is of the opinion that the formation of the term 
deviitideva including its attendant connotations was made based on 
the concept of TiijiitiTiija, which was of Iranian origin. And the term 
subsequently found its way into Buddhism.'"' He further states that 
when the alien races (the Sakas and Ku�iiJ;las) who had political sway 
in North-western fudia around the beginning of the Christian era, 
encountered Buddhism for the first time, they carne to conceive the 
Buddha of Buddhism as 'god of gods' or 'god who is soperior to and 
capable of leading gods' based on their own notion of 'king of kings, 
This notion or its eJtpression was transferred to an [ndian language 
and the word deviitideva was formed in Sanskrit and adopted in 
Buddhism gradually. He ascribes the transfer of its notion, formation 
and adoption (in Buddhism) to a probable period between the first 
century B.C. and the second century A.D."" 

We are not going to dispute the relationship between the word 
riijiitiriija with its attendant connotations including its historicity and 
the word deviitideva. But that the period of t(ansfer of the notion of 
riijiitiriija, which led, according to Iwamatsu, to the formation and 
adoption of the word deviitideva in Buddhism, was not before the 
first cenrury B.C., is a question to be readdressed carefully. For a 
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term similar to riijiitiriija (and indeed the formation of the word is the 
same) occurs in one of the earliest texts of the Pali Canon. In the 
Sela sutta of the Suttanipiita, we find the Buddha being requested by 
Sela to be 'the king of kings' (riijiibhiriija) to rule mankind.206 

The word riijiibhiriija or riijiidhiriiji"" seems to have a close 
affinity with the term riijii!iriija. The PED states: 'We find a close 
relationship between the prefixes ati, adhi and abhi interchanging 
dialectically so that PaJi adhi often represents Sanskrit ali or abbf .208 

If that is so, it can be concluded that riijiibhiriija (or riijiidhiriija) is 
another form of riijiitiriija. The three terms denote the idea of 'king of 
kings'. Moreover, should this be accepted, then the word riijiitiriija, 
riijiibl!iriija or riijiidhiriija, together with its attendant concepts must 
have been known to the Buddhists at a fairly early stage; at least 
before the time of the compilation of the Suttanipiita or the Theragiithii, 
unless the word riijiibhiriija mentioned in the Sela sutta is proved to 
be a later interpolation. It i s  generally believed that the gatl!iis in the 
Suttanipata were composed before the time of the king Asoka (c. 
268-232 B.C.)'" If so, the Buddhists must have known the notion 
of 'king of kings' (riijiitiriija) much before the flIst century B.C. as 
suggested by Iwamatsu. In other words, the fonnation of the word 
devatideva with its attendant concepts would not be necessarily the 
result of a direct contact with the Sakas or the Ku��as. For, the 
Buddhists had known it much earlier than the time of the Saka Empire. 
Similarly, the notion of riijiitiriija may have come from Iran, but the 
Buddhists borrowed or copied not only its notiou, but also the word 
itself from very early days in the history of Buddhism. On the other 
hand, the fact that the teon is found only in the Sela sutta repeated in 
the Suttanipata, Theragatha and Majjhima Nikaya, suggests that it 
was not at all a popular epithet of the Buddha. And it may be possible, 
as Iwarnatsu suggests, that the notion of 'king of kings' transformed 
into the fonn of devatideva in Buddhism, became popular and a widely 
accepted epithet of the Buddha because of the influence of the Sakas 
and Ku��as. 

In the Milindapafiha the term devatideva occurs often, though 
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it is not unknown to other works like the Vimanavattbu,210 
cullaniddesa'" and Apadana.212 It is used {)ften in the following 
phrase: 'Bhiisitam p 'ctaJp maharaja Bhagavata devacidevena .. . ' (This, 
o King, was also said by the Lord, God of godS .. . ).213 As pointed 
out by Horner''' and lwarnatsu,'" the term deviitidcva, except for a 
few instances, is used usually in conjunction with the epithet Bhagava. 

When such quotations are cited in the early portion of the text (i.e., 
up to page 89 of the PTS edition), the word dcvatideva is not used: 
e.g. 'Bhiisitam p' CtaIp maharaja Bhagavata .. . " 16 This use of the word 
deviitideva in the text clearly indicates that it was not fully accepted 

as an established and popular epithet of the Buddha at the time of the 
original foonation of the Milindapaiiha. In other words, it gained 
popularity as a standard epithet for the Buddha only in the so-called 
Piili recension (i.e. in the late strata of the text). 

. 

The antecedent history of the term devatideva may be traced 
to the PaIi Canon itself. We fmd similar ideas expressed in different 
terms. The Buddha is referred to as atideva.211 He is also called 

dcvadeva.218 These show that the Buddha was regarded as a supreme 
god or as one who is above gods. This concept has its ground in the 
fact that the Buddha is the teacher of both gods and men (satthii 
devamanussiinarp). He is also the greatest of all gods and "men 
(devamanussaseffha).'19 It represents an important stage in the process 
of the exaltation of the Buddha. It can therefore be maintained that 
even at an early stage, the Buddhists were acquainted with the idea 
of regarding the Buddha as one superior to gods or above gods. This 
suggests that the Buddhists were familiar with the notion of regarding 
one as superior even to gods nurtnred in the Indian society. The 
word deviitideva was therefore conceptually not new to them, though 
the fonnation of the term may have been borrowed from elsewhere, 
as suggested by Iwarnatsu. 

Besides the word deviitideva, it is interesting to note that the 
Milindapaiiha employs the word atidevadeva (deva above devas)1:lIl 
to describe the Buddha. This term occurs only twice in the text. On 
the other hand, the word devatideva, oul of many references in the 
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text, is found only twice before its introduction?" The term is formed 
by prefIxing ' aft to ' devadeva' which is a fairly old usage as seen in 
the Theragiithli. It suggests that the word atidevadeva represents an 
intennediary stage in the transition from words like atideva and 
devadeva to devatideva. However, it is also not unlikely that both 
words atidevadeva and devatideva may have been in use 
simultaneously. There are at least two reasons to support the above 
contention: (I) both words atideva and devadeva occur in one of the 
earliest texts of the PaIi Canon. (2) the word atidevadeva is found 
only twice in the Milindapaftha and its occurrence except in two 
instances (i.e., Miin I I I  & 137) is earlier than that of devatideva. 
The Buddhists had used the words atideva, devadeva, and even 
atidevadeva to describe the Buddha as one above gods, but they seem 
to have considered those terms inadequate and the final choice was 
made by the B uddhists or at least by the compiler(s) of the 
Milindapafiha particularly of the late strata of the text to adopt the 
word devatideva as the most suitable epithet to eulogize the Buddha. 
5. Physical Endowments of the Buddha 

The canonical texts contain some descriptions about the 
physical appearance of the Buddha. The brahmin SO\ladaJ:!"a, who 
has not seen the Buddha before, but later comITDls that what people 
described him was true and accurate, tells about his appearance in 
the following manner; 'Indeed, the san18!'a Gotama is handsome, 
good-looking, inspiring trust, gifted with lotus-like complexion, in 
complexion similar to the Brabma, radiant like the Brabma. He is of 
no mean appearance . . .  His voice is cultivated and so is his way of 
expressing himself, which is urbane, elegant, clear and precise. '222 

Such descriptions about the Buddha indicate that he was a person 
who could command respect from others even appearance-wise. The 
Brahmayu sutla223 gives probably the most comprehensive 
descriptions of the Buddha's demeanour and manner in conducting 
himself in daily routines: He walks setting out with his right foot 
first; walks neither too quickly nor too slowly; When he walks, only 
the lower part of his body oscillates, and he walks with no bodily 

44 



TIm BACKGROUND 

effort; When he tWllS to look, he does so with his whole body; He 
does not walk looking around; He looks a plough-yoke's length before 
him. When he enters indoor, he does not lower his body or bend it 
forward or backward; He turns round neither too far from his seat 
nor too near it; He does not lean on the seat with his hand; He does 
not throw his body down on to the seat; etc. When seated. he does 
not fidget with his hands nor with his feet; He does not sir with his 
knees crossed nor with his ankles crossed; He is not afraid; He does 
not shiver or tremble; He is not nervous; etc. The sutta goes on 
describing his conducts with regard to receiving of water, handling 
of alms bowl, acceptance of meals, his robes, manner of preaching to 
the audience; etc. Further, the Buddha is often said to be endowed 
with golden coloured skin (suv"!llla-v"!llla) '24 Some of these physical 
characteristics are incorporated into the thirty-two physical marks of 
a Great Man (dvattllpsa-mahiipur;saTa/dduu.1a). 

5-a Thirty-two Bodily Characteristics of a Great Man 
( dvattirpsa-mahapurisala/dduu.1a) 

The concept of Great Man (mahiipurisa) is pre-Buddhistic 
and early Buddhism does not subscribe this idea to the physical 
characteristics only. Ma11iipurisa in early Buddhism is a person of 
high spiritual advancement and can be equated with a worthy person 
(arabant). For example. the Buddha speaks of a great man 
(mahiipurisa) in the following manner in reply to the question posed 
by the brahmin youth Tissa Metteyya: 'He who is free from agita­
tion, whose actions are pure and good in sensual pleasures; is void of 
craving; never loses mindfulness; becomes calm and extinhuished. 
He who understands the alternatives without being stuck in the 
thinking between them. Him 1 call a great man. '2" The Buddha on 
another occasion tells Siiriputta that a great man (mahiipurisa) is so 
named on account of the emancipation of the mind. >26 However, as 

time progressed, mahiipurisa came to be a person with specific number 
of physical marks and would be destined to become either a uoiversal 
monarch (cakkavatu) or a Buddha.227 These two individuals are said 
to be endowed with the thirty-two bodily marks which distinguish 
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them from ordinary beings. The LakkhaJ)a sunanta of the Digha 
Nikaya'" can be cited as the best example of the Buddhist interpre­
tation of this concept. It states in no uncertain terms that the physical 
marks of these two individuals are due to tbe good deeds done in tbe 
past and can only be maintained in the present life by goodness. This 
interpretation signifies etbical correlations between morally 
commendable deeds and the bodily marks. The thirty-two bodily 
marks of a Greal Man are as follows:229 

I .  He has feet with a level tread. 
2. On the soles of his feet wheels appear with a thousand 
. spokes, with rims and hubs, in every way complete. 
3. He has projecting heels. 
4. He has long fingers. 
5. He has soft and tender hands and feel. 
6. He bas fingers and toes evenly spaced. 
7. His ankles are over the exact middle of the tread. 
8. His legs are shapely like those of antelopes. 
9. While standing without stooping, he can touch and rob 

his knees with both hands at once. 
to.His privities are within a sheath. 
I I .He has a golden complexion. 
12.The texture of his skin is that no dust or dirt can lodge on it. 
13.His body bair grows singly, one only in each pore. 
14.Each hair is straight, blue-black and curling to the right at its tip. 
1 5.His body frame is straight 
16.His body bas seven convex surfaces. 
17.The upper part of his body is well built like that of a lion. 
18.He bas no hollow between his shoulder blades. 
19.He has the symmetrical proportions of a banyan tree, his stretch 

being the same as his height. 
20.The curve of bis shoulders is symmetrical. 
21 .He has an exquisite, acutely sensitive sense of taste. 
22.His jaws are like those of a lion. 
23.He has forty teeth. 
24.He has even teeth. 
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25.There are no interstices between his teeth. 
26.His teeth are sparkling white. 
27.His tongue is long and flexible. 
28.His voice is like that of the Brahmii and is mellifluous 

like the Karavika bird' s. 
29.His eyes are intensely blue. 
30.His eyelashes are long and shapely like those of a cow. 
3 1 .Between his eyebrows grows soft while hair like cotton-down. 
32.His head is shaped like a royal turban. 

In addition to the above thirty-two physical marks, late ca­
nonical texts like the BuddhavaJ11sa and Apadana speak of the 
Buddha's minor bodily marks (anuvyaiijana). The BuddhavaJ11sa 
refers only to the term anubyaifjana"° while the Apadana talks of 
eighty of them (asiti-anubyaiijana).231 However, it is apparent that 
the canonical texts are unaware on the whole of such physical marks 
attributed to the Buddha and these two references cited above, though 
in existence in actuality, cannot be taken to strongly suggest the 
antiquity of the concept in the Canon, particularly in terms of their 
number as eighty. In the Buddhist Sanskrit tradition, it is usually the 
practice that these eighty minor marks are counted as the major 

. constituents of the physical endowments of a Buddha along with the 
thirty-two marks of a Great Man. It could be possible that the 
Theravada PaIi tradition borrowed the notion from it But, the date 
of its introduction in the PaIi tradition can only be determined if the 
dates of the composition of the above two texts are fixed beyond any 
l'easonable doubt. 
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CHAPTER li 

BUDDHA'S SPIRITUAL ATIAINMENTS 

1.  Buddha's Knowledge in General 

The Buddhist apologists would insist that the enlightenment 
(bodhl) Siddhattha attained should include anything and everything 
concerning his spiritual attainments. Various ideas and notions 
supposed to have been introduced in subsequent times are not a 

development but a clarification of his knowledge. He attained the 

perfect and full enlightenment, which is all inclusive. Therefore, 
there is no justification in saying that later Buddhists developed or 
invented new ideas and notions for the sake of his glorification. Such 

a move is nothing but desecration to the Buddha. The Buddhists of 
this calibre fail to realise and understand the very important fact that 
Buddhism in its long history developed into numerous branches of 
diversity within its framework. They could coexist with one another 
because ofto1erance, an important ingredient of the Buddhist religion. 
Interaction and influence among different branches of Buddhist 
thought, and possibly with other religious faiths as well, were one of 
the causes that gave rise to diverse interpretations of the Buddhist 
teachings including the personality of the founder - it is indeed through 
the understanding of this diversity, one can appreciate the gospel of 
one particular school of Buddhist thought; be it Theravada or 
Mahayana. Literary evidence thus points to the fact that the Buddha 
came to be depicted more like a superhuman and his knowledge further 
supplemented. It is in this context that the Pali commentaries provide 
a vast store of infonnation relating to the spiritual attainments of the 
Buddha. Such information, often shown in different fonns of 
classification which can be regarded as a general approach adopted 
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in the commentaries. supplements the canonical interpretation of the 
content of bodhi (enlightenment) Gotama Buddha possesses. 
Generalisation of Buddhahood further helps the commentaries to 
universalise all Buddhas past. present and future. It is therefore not 
only Gotama Buddha. but also any Buddha the commentators have 
in mind when classifying or supplementing the spiritual aspect of 
Buddhahood This principle applies to the descriptions of his physical 
characteristics as well. 

The spiritual qualities of the Buddha described and discussed 
in the A�akatha texts follow closely those of the Palisambhidamagga 
and Niddesa (Maha and Culla) in the Khuddaka Nikiiya. One gets 
the impression that the Theravadins had already accomplished the 
classifications and exegeses with regard to the knowledge of the 
Buddha by the time of the compilation particularly of those two texts 
of the Khuddaka Nikaya. Concepts such as omniscient knowledge 
(sabbaiiiillta-Jiiilla). the six knowledges not shared by others (cha­
asadhuII!I8-Jiiilla), the five kjnds of eye (paJica-cakkhu), etc., of the 
Buddha or Buddhas continue to be emphasized and discussed in the 
com men tarial texts in a fashion similar to that o f  the 
Pa!isambhidiituagga and Niddesa. The commentaries of B uddhaghosa 
and Dhammap31a deserve special mention in this regard as they refer 
to the Pa\iSambhidamagga by name in the explanations of sabbaiiiiuta­
ffiilla, aniivaTlJ.!Ui-Jiiilla, etc. ' Nevertheless, the AWmkatha texts also 
make contributions to the enrichment and supplementation of Bud­
dba-Jiiilla by introducing some additional concepts and classifications 
hitherto unknown in the Theravada tradition. 

In accordance with a general characteristic of adopting vari­
ous classifications for elucidation in the commentaries, both 
Buddhaghosa and Dhammapala give lists of Buddha-iiii{la (Buddha's 
knowledge) which is usually included in the category of Buddha­
gU1}I!. The following chart will show how these two great 
commentators differ from each other in describing it. Abbreviations 
are used for the sake of convenience and clarity as follows: 
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A - Digha-a!!hakatha (DA iii 874-875) 
B - ltivuttaka-a!!hakathii (ItA i 6-7) 
C - Udana-a!!hakathii (UdA 335-336) 
D - Cariyapi!aka-a!!hakathii (CpA 6-7) 

'A' is a list mentioned under the heading of Buddha-gupa [DA iii 
874] through which one remembers the virtues of the Buddha. 'B' is 
given in the etymological exegeses of the term Bhagavii [ItA i 6). 
'C' is another list describing the Buddha-gupa or otherwise called 

kusala-dlumuna [UdA 335]. 'D' too is a list under the heading of 
Budd/Ja-gu1}a. All these lists are given in the numerical order (i.e. 
lists of single gupas, three gupas, etc.) Listing of items is according 

to the ltivuttaka-a!!hakathii as its edition gives a clear punctuation. 

One: 
I .  sI1a-samiidhi-paiiiiii-vImutli-vimut�-dassana [A, B, C, D] 
2. hiri-ottappa [B. D] 
3. saddha-vidya [B, DJ 
4. sati·sampajaiiiia [B, D] 
5. sila-visuddhi [B, DJ 
6. citta-visuddhi [B] 
7. di!!hi-visuddhi samatbo-vipassanii [B, D] 

Three: 
1 .  kusala-mula [B, Dl 
2. sucarita [B, D] 
3. samma-vitilla [B, D] 
4. anavajja-saiiiiii [B, D] 
S. dhiitu [B, D] 

Four: 
I .  satipatthiina [A, B, C, Dl 
2. samm�-ppadhiina [A, B, C, DJ 
3.  iddhi-piida [A, B ,  C, D] 
4. (ariya-) magga [A, B, C, DJ 
5. (;uiya-) phala [A, B,  C, D) 
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6. papsambbidii lA, B, C, D] 
7. catu-yoni-paricchedaka-ii�a IA. B, C, OJ 
8. ariya-varpsa lA, B, C, D] 
9. vesfjrajja-ii�a [B, C, D] 

Five: 
1. panca-padhaniy'anga [A. B. c. D] 
2. pane 'aiJgika sammii-samiidhi IA. B. C, DJ 
3. panca-iiii.!Uko sammii-samiidbi [B. C] 
4. indriya [A. B, C. DJ 
5. bala [A, B. C, D] 
6. nissiitafliya dhiitu IA. B. C, DJ 
7. vimurt'iiyarana-ii�a lA, B, C, OJ 
8. vimutti-paripiicaniya paiiiiii [A, B, c. DJ 

Six: 
I . nissiitafliya (sara¢ya) dhamma I A, D] 
2. anussati-!!bana [A. B. C, DJ 
3. giirava lA, B, C, DJ 
4. nissiirll{liya dh!tu lA, B, C, OJ 
5. satata-vihiira lA, B, C, DJ 
6. anuttariya lA, B, C, DJ 
7. nibbedha-bhiigiyii paiiiiii (saiiiii) lA, B, C, D] 
8. abbifiiiii lA, B, C, D] 
9. asiidhiitafla-ii�a lA, B, C, DJ 

Seven: 
I .  aparihaniya dhamma I A, B, C, D] 
2. ariya-dhana [A, B, C, DJ 
3. bojjhaJiga lA, B, C, OJ 
4. sappurisa-dbamma lA, B, C, DJ 
5. nijjara-vaUhu IA. B, C, DJ 
6. saiiii! (pa.iiJU) lA, B, C, D] 
7. dakkhi.Qeyya-puggala-desana IA. B, C, DJ 
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8. �asava-bala-desana [A, B, C, OJ 

Eight: 
1. paiiiiii-papliibha-hetu-desana [A, B, C, OJ 

2. sammatla [A, B, C, OJ 

3. loka-dluunmiitikkama [A, B, C, OJ 
4. iirambhavatthu [A, B, C, OJ 

5 .  akkhil{la-desana [A, B, C, OJ 
6. mahifpurisa-vitakka lA, B, C, OJ 
7. abhibhiiyatana-desana [A, B, C, OJ 
8.  vimokkha [A, B, C, OJ 

Nine: 
I .  yoniso-manasikiira-miilaka-dhamma LA, B, C, OJ 
2. parisuddhi-padhiiniy'arlga lA, B, C, OJ 
3. sattaviisa-desana LA, B, C, OJ 
4. iighifta-ppapvinaya [A, B, C, OJ 
5. saiiiiii [A, B, C, OJ 
6. niinatta-desana [A, B, C, 01 
7. anupubba-vihiira-desana [A, B, C, OJ 

Ten: 
1 .  Diitha-karana-dhamma [A, B, C, OJ 
2. kasi{layacana [A, B, C, OJ 
3. kusala-kamms-patha lA, B, C, OJ 
4. sammatta lA, B, OJ 
5. ariya-vasa lA, B, C, DJ 
6. asekha-dbamma [A, B, C, OJ 
7. ralana lOJ 
8. tathagata-bala [A, B, C, DJ 

Eleven: 
I .  mettAnisamsa [A, B, C, DJ 

Twelve: 
I .  dhamma-cakkiikiira lA, B ,  C (paccayata), OJ 
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Thirteen: 
1 .  dhutailgagul}/I [A, B, C, DJ 

Fourteen: 
I .  buddha-iiBl}a [A, B, C, DJ 

Fifteen: 
1 .  vimutti-paripacaniya dhamma [A. B, C, DJ 

Sixteen: 
1. iinlipiina-sati [A, B, C, D J 
2. aparantapaniya dhamma [B (sattarasa-), C (amata-pariyaya-), Dj 

Eighteen: 
I. buddha-dhamma [A, B, C, DJ 

Nineteen: 
I. paccavekkhlIl}a-ilBl}a [A, B, C, DJ 

Forty-four: 
1 .  ilBl}a-( vara-) vatthu fA, B, C, DJ 

Fifty: 
I .  ud'ayabbaya-iliiI}a [B, C, DJ 

More than Fifty (parop8I}I}lisa): 
1 .  kusala-dhamma [A. B. c. DJ 

Seventy-seven: 
1. iliina-vattbu [A, B. C, DJ 

Twenty-four hundred thousand koti (catuvisati-koti-sata-sahassa): . . 
1 .  samlipatti-sancliri-maha-vajira-ilBl}a LA. B, C, DJ 

Endless or numerous (anantanaya): 
1. samanta-pa!!hiina-pavicaya-paccavekkhlIl}a-desana-iliiI}a [B, C, DJ 
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2. anantasu lokadhiitiisu anantiinarp sattiinarp asayadi-vibhavana-ii� 
[B, C, DJ 

A perusal of the above Buddha-gllIJa reveals that classifica­
tions are much influenced by Abhidhammic enumeration and some 
of them like the nineteen paccavekkb3.{la-iiiI}a (knowledge of 
reviewing),' the fifty udayabbaya-ii8{la (knowledge of rise and fall), 
etc., are certainly an outcome of the Abhidhammic Buddhism. In 
addition, one conspicuous trend in the commentaries appears to be 
an introduction of new categories ofthe Buddha's knowledge within 
the context of his omniscience which is all inclusive. In other words, 
the commentators attempt to provide different classifications in order 
to show greatness or unthinkable nature of the Buddha's knowledge. 
Tenns like maha-vajira-ii8{la (great diamond knowledge) amounting 
to twenty-four hundred thousand kops and endless or numerous types 
of knowledge (anantanaya) are a clear indication of that. Further, it 
seems that D hammapiila is more inclined towards it than 
Buddhaghosa. The notion of the a!fharasa-buddhadhamma (eight­
een qnalities of a Buddha) is certainly a later development not found 
in the Pali Canon of the Theravada tradition. 

The Anhakathas in some places give shorter lists of the Bud­
dlla-ii�. The Sammohavinodani,3 for instance, states that the ii8{la 
of the Buddha includes dasabaJa-niI}a, catuvesarajja-ii8{lil, a{!hasu 
parisasu akampana-iia�iI, catuyonipilricchedaka-iiii�a, and 
paiicagatiparicchedaka-iiara which have come down in the 
Mahiisiltaniida sutta of the Majjhima Nikaya;4 tesattati iiiinani, 
sattasattati ii8{lani both of which have come down in the Sarpyutta 
Nikiiya;' and many more thousand (aiiiiani anekani ii8{lasahassiim). 
The same list is repeated at MA ii 26, SA ii 43 (where the text refers 
to the Vibhailga-al!hakathii and Papaficasiidani by name), M v 1 1  
and PlSA iii 90. The Madhuratthavilasini gives a similar list, but 
does not include those which have come down in the Sarpyutta Nikaya. 
Instead, the fourteen kinds of B u ddha-knowledge 
(Cuddasabuddhaii8{la) is mentioned.' The text at another place gives 
some more ii8{la (knowledge) in addition to the cuddasabuddhaii8{la 
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as follows: four analytical knowledges (catasso pa!isambhidi), foor 
confidences (catuvesarajjaiiiI;lam), knowledges that are demarcations 
of the four modes of birth and the five bourns (catuyoni paiicagati 
pancchedakaiIii{liJni), knowldege of the ten powers (dasabalaiIii{liJnl), 
and the entire special qualities of a Buddha (sakalcoa buddhagu1}e).' 
The Suttanipata-atfhakatha too gives a list of Buddha-ifii{l3.· These 
references are made in relation to the Buddha's ifii{la-bala. Lists of. 
Buddha-gura and ifapa-bala of the Buddha above suggest that some 
items are inclusive of each other and some are not. This fact sug­
gests that a comprehensive list is impossible to make owing to the 
vastness of the Buddha's knowledge. It is this impossible nature of 
counting the Buddha's virtues or knowledge that would have given 
an impetus to the later Buddhists to elaborate on his knowledge or 
virtue as time progressed. 

The trend of placing more emphasis aD the infinite nature of 
Buddha-iiii{l8 in the A!!bakatha literature continues, although it all 
started from the canonical texts. The Buddha-range (Buddhavisaya) 
is considered as one of the four acinteyya (unthinkable).' The 
Buddha's knowledge (Buddba-iia1}a) is one of the four things that 
are limitless (anantaka) and is said to be immeasurable (appameyya). to 

The A!!hakatha texts are full of such references. For instance, the 
Buddha's virtues are limitless or endless (ananta Buddhagu1}a), 1 1  or 
the Buddha's knowledge is one of the four kinds of limitless (canan 
anantilnI) according to the Atthasalini (BuddhaiIif1}111!' an.'UltaIp),'2 the 
other three being space (akasa), world systems (cakkavata) and groups 
of beings (sattakaya). "  The Buddha's knowledge is great 
(Buddbaiiii{lassa mabantabhava),14. etc. 

2. Buddha's Omniscient Knowledge (sabbaiiiiuta-iiii{la) 

The most frequently emphasised aspect of Buddha's 
knowledge in the Pili commentarial literature is 'omniscience' 
(sabbaiiiiuta-ifii{la). Its conceptual modifications became imperative 
as time progressed to meet changing circumstances. They can be 
seen mainly in the following areas: 
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A. The Buddhist defmition of sabbafliiii. 
B. The interpretation of the teIm sabba in 'sabbafliiii", 

'sabbadassiivi', etc. 
C. The mode of knowing everything. 

A. The Buddhist Definition of Sabbaiiiiii 

In the first four Nikayas, the kind of omniscience claimed by 

the Nig�!has that their Master's all-knowing knowledge is ever 
present even while standing still, walking, asleep or awake, is denied 
by the Buddha. " The Buddha's claim is to a three-fold knowledge 
(tevijjii), which can be developed by others as well. Further, the 
K�f.1akatthala sutta of the M:Uihima Nikliya states that thete is uei­
ther a recluse nor a brahmin who at one and the same time can know 
all, can see all - this situation does not arise (Na' tthi so samano vii 
briibm8{lo vii yo sakideva sabbaii iiassati sabbmp dakkhIti, n ' etmp 
!hiinmp vijjatl)." This is, however, not tantamount to the denial of 
omniscience itself. Buddhism admits that knowing all (sabbafliiii or 
sabbavidii) and seeing all (sabbadassiivl) are possible for a Buddha. 
They are in fact used as the Buddha's epithets. What Buddhism denies 
consistently is the all-knowiug knowledge that can be present 
constantly and continually. This position continues i n  the 
commentarial literature. For instance, commenting on the phrase 
' sakideva sabbaii iiassati sabbmp dakkhi' in the Ka1,ll.lakatthala sutta 
cited above, the Commentary says that it is not possible to know all 
Or see all concerning the past, future and present with one adverting 
(of the mind), one thought aud one impulse (yo ekiivajjanena 
ekacittena ekajavanena atitiiniigatapaccuppannmp sabbaii iiassati vii 
dakkhati vii so n '  atthi ti attho)." The expressions of ekiivajjana and 
ekacitta in the above passage are significant. The commentaries often 
interpret the Buddha's omnisceint knowledge in the sense of 
'adverting' (iivajjana) his mind to any object he wishes to know. Thus, 
the Saddhammappakiisinimaintains that omniscient knowledge arises 
because of the dependence on adverting (the mind) to all the dhammas 
(iivajjanappapbaddhattii sabbadhammiinmp)." This interpretation is 
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seen even in the post-canonical literature. Hence, the Milindapaliha 
specifically states that the Blessed One's all-knowing knowledge is 
dependent on the advertence of his mind (iivajjanapatibaddhaIp 
Bhagavafo sabbaiiifufa-iIii{ralp).'9 Such evidence clearly demonsrates 
that the Buddha is capable of knowing eveything, if he so wishes. 
But, he must first direct his mind to any object he wishes to know. 
This takes the normal course of cognizance of an object. In other 
words, his all-kowing knowledge is obtained according to his intention 
and is therefore temporary and provisional in time; thus never in the 
sense of being present all the lime. This is a fundamental difference 
between the Buddha's omniscient knowledge and that claimed by 
the Nig�!has as found in the Buddhist canonical texts. 

The first four Nikayas are ambiguous about the knowledge 
concernillg the fulure, though the divine eye (dibba-cakkhu), one of 

the three knowledges (tevijji), may have some links to the ability to 
see into the future.'" The Piisadika sutta of the Digha Nikaya21 talks 
of the Tathligata' s knowledge concerning the past, present and future. 

It is said that concerning the past, the Tathagata's consciousness 
follows in the wake of his memory and he can recall as much as he 
likes (so yiivatakmp iikarlkhati tiivatiikmp anussaratl). But with regard 
to the future, he possesses the koowledge born of enlightenment 
(bodhijmp) to the effect; "This is the final birth, there is no more 
coming to be." Further, one of the dasabaIas of the Tathagata deals 
with his knowledge of the future thu s :  ' . . .  Tathiigato 
atItiiniigatapaccuppanniipJup. kamrnasamiidiinii¥mp thiinaso hetuko 
vipiikmp yathiibhiitmp pajiiniiti.' (the Tathagata koows, as it really is, 
the effects according to their conditions and causes, of the perform­
ance of kamma in the past, present and future.)" These references 
suggest that the Buddha's koowldege concerning the future is condi­
tional and is mainly focussed on the moral make-up of all individual. 
It does not seem to go beyond that. Commenting on this passage, 
K.N.Jayatilleke also says: "This appears to be an admission that the 
Buddha did not claim to have (at least an unlimited) precognitive 
mowledge of the fulure." " This Call be understood, if considered in 
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relation to determinism (niyativiida) the Buddha vehemently opposed. 
If knowledge of one's future state is accepted as a reality, it will 
inevitably sUbscribe to the view that onc's future is already 
determined. Free-will is therefore denied. This in tum discourages 
people from leading a meaningful religious life. One of the main 
reasons for the ambiguous treatment of omniscience conceining the 

future in the early canonical texts is therefore because of moral con­

sideration. 

However, the situation is quite different in late canonical texts. 
The Buddha is now unequivocally credited with the knowledge con­
cerning the future. For example, the Pa!isambhidamagga says of him 
as follows: • sabbaIp aniigataI!J jiiniiti ' (He knows everything 
concerning the future)." Though what the expression "aniigatarp" 
exactly implies is not clear in this instance, the scope of the Buddba's 
knowledge became certainly wider. The commentaries continue to 
emphasize this aspect throughout. Thus, in the commentaries we 
find expressions like, • atitiiniigatapaccuppann3I!J sabbll1J1jiiniiti ([the 
omniscient one 1 is he who knows everything concerning the past, 
future and present)." Following tbis defInition, the Atthasalini 
equates sabbaililutailiipa with pubbeniviisaiiiipa and 
aniigat3I!Jsafliiapa.26 

B. The Interpretation of the Term Sabba in 'Sabbafliiii', 
'SabbadassavI ', etc. 

When the Buddhists use terms like sabbaililii, sabbavidii, 
sabbadassiivi, and sabbiibhibhii in the canonical texts, tbe ' aU or 
everything' (sabba) there denotes what they term as dvadasiiyatanii 
(Twelve Bases). For example, the Sabba sutta" describes sabba to 
mean the five sense faculties and their corresponding objects, plus 
the sense faculty of the mind and its corresponding mental phenomena. 
Here sabba means the psychological make-up of a man. But its 
connotations in late canonical texts like the Palisarnbbidamagga 
become far removed from the early canonical definitions. 
Sabbadbammii in the Pa!isambhidiimagga are elucidated as 
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pancakkhandha, dviidasiiyatanijni and arthiirasa dhiituyo; kusalii 
dhammii, akusalii dhammii and abyiikatii dhammii; kiimiivacarii 
dhammii, rupiivacarii dhammii, arupiivacarii dhammii and 
apariyiipannii dhammii.'" They are minutely dealt with in the 
explanations of sabbaiiiiuta-ifiipa of the Buddha at P\s i 131-133. One 
striking feature in these explanations is that the Buddha is said to 
know everything (sabba) whicb bas been seen, beard, sensed, thougbt, 
attained, sought and searched by the minds of those who inhabit the 
entire world of gods and men.'" TItis description of the Buddha's 
sabbaifnuta-nii(la i s  significant in that the autbor of tbe 
Pa\isambhidamagga tried to make the Buddha's  omniscient 
knowledge all-inclusive, though within the Theravada tradition. Such 
an intention is expressed by the term apariyiipannii dhammii (things 
that are not included) in the text; whereby a further conceptual ex­
pansion regarding the Buddha's omniscient know ldege could be made 
possible by later authorities. The Pa\lsambhidamagga then 
summarizes all these connotations of the word sabba as follows: 
'Sabbarp saIikhatiisruikhatarp anavasesarp jiiniitI ti sabbaiiiiuta­
iiii(larp. '30 TItis is where changes in connotation of the range of the 
Buddha's omniscient knowledge were effected. Earlier it meant the 
psychological make-up of an individual, but now it includes not only 
that, but also the material world which comes under the category of 
dhammii in Theravada Buddhism. 

Incidentally, the dhammas are defmed and classified into sev­
eral categories in the commentaries. Por instance, the 
Sumangalavilasini [DA i 99] gives four categories as follows: guna 
(virtue), desanii (preaching) as in 'dhammaJ!! . . .  desissiimi 
iidikalYii(larp, etc.' ,pariyatti (scripture) as in 'dhammarp pariyiipU(liiti 
suttarp geyyarp, etc.' and nissatta (non-being) as in 'dhamma hand 
khandha hand, etc.' On the other hand, the Atthasiilint [DhsA 38] 
says that the dharnmas are of four categories; namely, pariyatti, hetu 
(cause) as in • hetuJ!!hUlii(larp dhammapapsambhida d, etc.', gUjla, 
nissattan{ijJvatii (non-being and non-life). DhsA 95 where eight kinds 
of non-restraint (asarpvara) are said to be reducible to five in their 
content (attharo), gives another list of dharnmas as follows: dussJJya 
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(immorality), mu!¢asacca (forgetfulness), afiiiA{!a (absence of know 1-
edge), akkhanci (absence of patience) and kosajja (laziness). The 
Papaiicasiidani [MA i 17] is another commentary which gives vari­

ous !dnds of dhammas. They include, pariyatti, sacca, samiidhi, paiiiii, 
pakati, sabMva, soiiiiata, puiJiIa, apatti andiIeyya. All these categories 
of dhammas are elaborated with the support of passages found in the 
canonical texts. The above references therefore suggest that the tenn 
dhamma in 'sabbadhamma' mentioned in relation to the Buddha's 
omniscient knowledge is of vast connotation including both matters 

and Illind. 

10 the commentaries, the word sabba is given a few defini­
tions. The PapaiicasiidanI, for instance, gives the meaning of 
anavasesa (without remainder)." 10 this instance. two quotations 
(probably from the Canon) are made. One is in the sense that the five 
khandhas (riipa. vedana, etc.) are impermanent (anicca) (sabb81p 
riipa!!, ;micca!!, , sabba vedana aniccii), and the other is 
'sabbasakkiiyapariyiipannesu dhammesu·. The latter quotation re­
minds us of the sense in which the term is employed in the Sabba 
Sutta, as seen before. Elucidating the meanings of sabbiibhibhii. 
Buddhaghosa says thus: 'Sabbiibhibbii ti sabbani khandh ' ayatana­
dhatu·bbava-YDni-gati-iidini abhibhavitvii thitD' (The conqueror of 
all means th� one who stays having conquered all of [5J aggregates, 
[l2l sense-organs, [18] elements, [3 planes of] existence, [4] modes 
of generation, [5] courses of existence, etc.)" These intetpretations 
of sabba are apparently derived from the descriptions of sabbaiiiiuta­
Iiii{1a in the Papsambhidiimagga DhammapaJa, on the other hand, 
appears to be more carried away, but still within the deflnitions seen 
in the PaJisambhidamagga when he comments on sabbaIiJIii as follows: 
'Omniscient one is he who knows everything in the three periods of 
time by the attainment of the knowledge of all dhammas in every 
respect without others' advice or instruction and [by the attainment 
of] the unobstructed knowledge obtained due to his wishes . .''' 

Different definitions of sabba in different contexts must have 
motivated both Buddhaghosa and DhanimapaJa to summarise its usage 
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into four types; namely, sabba-sabba, padesa-sabba,iiyatana-sabba 
and sakkiiya-sabba.34 Sabba-sabba is said to be understood in the 
'context of 'Na tassa adiffh;up Mil ' atthi kiiid: Atho aviiiiiiitrup 
ajiinitabb;up; Sabbmp abhiiiiiiisi yad' atthi iieyy;up. Tathiigato (ena 
samanta-cakkhii' ti'," etc. Ayatana-sabba in 'Sabb;up vo bhikkbave 
desissiimi. T;up suniithii' t1' ," etc. Sakkiiya-sabba in 'Sabba-dhamma­
miila-pariyiiy;upvo bhikkbave desissiimi' ti', etc. Padesa-sabba in 
'Sabba-dhammesu vii, gahapati, pathama samanniihiiro uppajjati 
cittarp, mano, miinasarp, tajjii mano-viiiiiii{la-dhiitU' ti', etc.37 
Buddhaghosa further states that six sense objects (chalilrammal;la) 
are padesa-sabba; things belonging to the three planes of exiStence 
(tebhiimaka-dhammii) are sakkiiya-sabba; things belonging to the four 
planes of existence (catu-bhiimaka dhammii) are iiyatana-sabba; and 
whatever is to be understood (yan kiiici iieyy;up) is sabba-sabba. 
Padesa-sabba does not reachsakkaya-sabba (padesa-sabbatp sakkiiya­
sabb;up na Piip�ii(1), nor does sakkiiya-sabba reach iiyatana-sabba, 
nor iiya/ana-sabba reaches sabba-sabba. Becanse, there is no mean­
ing in saying, 'This is not a sense object of omniscient kitowledge' 
(sabbaiiiiuta-iii4Jassa ayrup niima dhammo iirammal;lrup na. hotI' ti n '  
atthitayii.)38 On the other hand, Dhammapiila describes sabba-sabba 
as nippadesa-visaya (unlimited range), while the rest are sappadesa­
visaya (limited range)." This shows that the Buddha's knowledge 
carne to be regarded as unlimited or all-embracing. And the category 
named sabba-sabba is certainly a later development far removed from 
the early canonical texts and seems to imply the entire range covered 
by the knowledge of a Buddha (Buddha-iii4Ja). A passage from the 
Niddesa, which is to become the standard definition of the nature of 
the Buddha's sabbaiiiiuta-iii4Ja in the commentarialliterature, is cited 
in this instance as follows: 'sabbe dhammii sabbiikiirena Buddhassa 
Bhagavato iii4Jamukhe iipiith;up iigacchanti ' (All things in all manners 
come to the range of the Buddha's knowledge)." Thus the 
commentaries maintain that the Bllddha knows everything that comes 
within his purview of understanding and comprehension. 

An expansion of the scope of the Buddha's knowledge can 
also be seen in the interpretation of the Perfect Enlightenment of the 
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Buddha (sammasambodhl). According to the Theraviida iradition, 
the Buddha' s knowledge is synonymous with the sum total of what 
the B uddha attained or realised at the time of his enlightenment. In 
other words, the attainment or realisation of that knowledge had made 
Siddhattha a Buddha. Early canonical texts simply describe the 
Buddha's attainment as 'what has to be known is known. what has to 
be developed is developed and what has to be abandoned is 
abandoned. Therefore, O Briihm:n;ta, I am a Buddha.' (abhiiiiieyyllI!' 
abhiiiiiatatp; bhavetabbaii ca bhavitllI!'; pahatabbillp pahiuarp me; 
tasmii Buddha 'sm; Briibm3{l1l).41 This mode of description of the 
Buddha' s spiritual attainments subsequently changed. For example, 

the Pa\isambhidamagga42 and later quoted in the Visuddbimagga43 
says as follows: 

'The Buddha discovered, of the things to be directly 
known, they must be directly known, of the things to be 
fully understood that they must be fully understood. of 
the things to be abandoned that they must be abandoned. 
of the things to be realised that they must btl' realised, 
and of the things to be developed that they must be 
developed. '''(abbiiiiieyye' dbamme abhiiiiieyy!1lO 
buddbo, pariiiiieyye dhamme pariiiiJeyyato. pahatabbe 
dbamrpe pabatabbato, sacchikiitabbe dbamme 
sacchikiitabbato, bhiivetabbe dhamme bhiivetabbato.) 

Two additional defmitions not used in the early canonical 
k 

texts are given here; namely, 'pariiiiJeyye dhamme pati(iiieyyato ' and 
'saccbikatabbe dhamme saccbikiitabbato'. 

Dharnrnapiila, on the other hand, following the explanations 
found in the Maha-niddesa," describes the scope of the' Buddha's· 
knOWledge thus: 'His knowledge is as much a� what is to be known 
and what is to be known is as much as his knowledge. The limit of 
what is to be known is his knowledge and the limit of his knowledge 
is what is to be known' { YiivatakllI!' iieyyarp liivatakllI!' ii8J1arp. 
yavataklll!' ii�1lI!' ravatakBJp iieyyarp; iieyya-pariyantarp ii8J1llI!', 
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iiiipapariyantarp iieyymp.)40 A question may arise here: Does the 
expression 'iieyya-pariyantarp iiiipmp ... ' (the limit or end of what is 
to be known is the [Buddha's] knowledge .. . ), suggest that the 
Buddha's knowledge is not beyond time and space ? In ot):ter words, 
is the Buddha's know ledge limited ? IT the answer to this question is 
in the affirmative, how are we to reconcile it with such expressions 
as 'the Buddha's knowledge is limitless' (Buddhaiiiipmp anantarp),47 
etc. ? There seem to be two levels of expression involved here. The 
Buddha knows everything that he can know, implying that his 
knowledge is conditioned. In this sense it is limited; because his 
omniscient knowledge arises as a result of adverting his mind to any 
object he wishes to know. He is therefore not omniscient all the 
time. But his knowledge is limitless within the range of his ability to 
know. He knows everything within that range. Due, probably, to 
these two levels of understanding of the Buddha's omniscient knowl­
edge, the commentaries have different expressions. Later Pali au­
thorities, beginning from the late canonical texts through the COm­
mentaries, expanded the scope of the Buddha's knowledge as a part 
of the Buddhological development. Bnt it must be admitted that the 

Palisambidamagga was the first to formulate, perhaps, the most com­
prehensive analysis of sabbaiiiiuta-iiiipa of the Buddha in the whole 
of Pii!i literature. And the fact that the A\1hakatha texts follow the 
explanations of the Pa!isambhidamagga shows that its conceptual 
connotation had been fully developed by the time of the 
Palisambhidamagga. Thus, the commenterial texts had only a few to 
add. The Buddha's omnicsient knowledge is the knowledge of 
everything conditioned and unconditioned without remainder 
(sankhatarp asaIikhataii ca anavasesato jifnan 'atthena sabbaiiiiu).48 
This became the basis of the Buddha's omniscience from the late 
canonical texts and continued in the commentaries. It must however 
be noted that the idea of the Buddha's omnisceince being the out­
come of adverting his mind to any object he wishes to know 
(avajjanapa{ibaddha) appears in the Pili tradition only from the time 
of the Milindapafiha [Miln 102, 106, etc.] This proves that its concept 
is post-canonical. Thus, the commentaties inherited the concept of 
the Buddha's omniscience on these two lines. 
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Interestingly, the king Milinda raises an objection that the 
Buddha could not have been omniscient, if his omniscient knowl­
edge was the result of adverting his mind to an object he wished to 
know. But the thera Nagasena reiterates that even if Buddhas are not 
adverting their minds to any objects they wish to know, it cannot be 
said that they are not omniscient (iivajjanavebllamattakena na ettiivata 
buddhii asabbaiiiiuno nama bonti II)." The thera Niigasena's argu­
ments are important; first, he believes that Buddhas are omniscient 
because they are capable of becoming omniscient ones at any time 
they want to. Nagasena thus goes by the ability and potentiality 
possessed by all Buddhas to become omniscient. Second, his 
contention has a religious implication. Buddhas are worthy of our 
veneration and homage, because they are our guides and teachers. 
Therefore , they must be accorded the highest honour and praise. 

c. The Mode of Knowing Everything 

The Buddha may advert or direct his mind to any object he 
wishes to know. But the question is how or by what medium the 
Buddha comes to know everything. Although the commentaries do 
not directly address this aspect of sabbaiiiiuta-iiii{la, the 
Sumailgalaviliisini may provide a clue for it. The text, while com­
menting on the phrase ' . . .  tesaIJl bbikkbiinarp imarp saDkbiya­
dhammarp "iditvii ', says that 'having known ' (vidi/vii) means 'hav­
ing known by the omniscient knowledge' (sabbaiiiiuta-iiii{lenajiinitvii) 
8I1d that the Buddha, in some instances (katthaCl), comes to know by 
the flesh-eye (marpsa-cakkbunii), Or by the divine-eye (dibbena 
cakkbunii); in some other cases by the natural ear (pakali-sotena), or 
by the divine ear (dibba-sotena).'" It is therefore clear that the .agent 
or medium by means of which the Buddha comes to know· what he 
wants to know, differs according to the object he directs his mind 
towards. This also suggests that the process of knowing an object 
presupposes a time sequence, and is not instantaneous. It may be 
because of this reason that the Theravadins reject certain types of 
omniscience, such as sakiJpsabbaiiiiutii (sudden omniscience), as will 
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be discussed below. 

A new departure in the concept of omniscience in the 
A!!hakatha literature is an introduction of various types of sabbaiiiiii 
classified based on the modes of knowing everything. According to 
the Saddbammappakiisini" and Saddhammapajjotikii.," five types of 
sabbaiiiiii are enumerated as follows: 

1 .  kamasabbaiiiiii (he who knows everything gradually) 
2. sakirpsabbaiifiii (he who knows everything at once) 
3. satatasabbaiiiiii (he who knows everything continuously) 
4. sattisabbaiiiiii (he who knows everything energetically, 

ably or according to ability) 
5. fiiitasabbaiiiiii (he who knows everything that has been 

realised or known) 

The passags in which the above classification is found are 
almost identical in both sources. This implies that both commentar­
ies relied on one and the same stock of material. PtsA is ascribed to 
the authorship of Mahanama and NdA to that of Upasena. Both 
commentators are believed to have composed their works almost 
immediately after Buddhaghosa." Then, a question may arise as to 
why Dhammapala, who is said to have lived much later than any 
other commentators mentioned above, is silent on the classification 
of sabbaiiiiii. The fact that Mahanama, who is said to have stayed in 
the vicinity of the Mahavihara in Anuradhapura when writing p\sA," 
and Upasena, who also lived in the precincts of the Mahavihara," 
are the only two commentators who refer to the five types of sabbaiiiiii, 
suggests that the Siliala A\\hakathiis, based on which they wrote their 
respective commentaries in Pali, would have actually contained this 
classification. The passage [PtsA i 58 = NdA ii 386-387] concerned, 
though long, is quoted below: 

'Omniscient one is the one who has known everything 
in five modes of what can be known. The state of being 
omniscient is omniscience. [and] that knowledge fit to 

68 



BUDDHA'S SPIRITUAL A TIAINMENTS 

be the knowledge of omniscience is called omniscient 
lcnowledge. There are five modes of what can be known 
in respect of all the dhammas, conditioned and 
unconditioned, as follows: 'essential condition or 
conditioned things', 'change or alteration', 'character­
istic', 'Njbb�a', and 'manifestation or indication'. 
Omniscient ones could be of five kinds, [namely] 'he 
who knows everything gradually', 'he who knows 
everything at once ' ,  'he who knows everything 
continuosly', 'he who knows everything energetically, 
ably or according to ability', and 'he who knows 
everything that has been realized or known'. There is 
no 'gradual omniscience' because it is not possible to 
have time to know everything gradually. There is no 
'sudden omniscience' because there is no grasping of 
all the sense objects all at once. There is no 'constant or 
continuous omniscience' because eye consciousoess and 
such [forms of consciousness] are possible accordiitg 
as [appropriate] objects; because it would negate [the 
occurrence of] . bhavanga' (the life continuum thought); 
and because of no logical justification. As for the 
remammg, there could be ' energetic or able 
omniscience' because of the ability to know everything, 
Or 'realized or known omniscience' because all the 
dhammas are known. And because there is no 
knowledge of everything to the one who knows 
everything according to ability, that (omniscience 
according to ability) is also not appropriate. 

"There is nothing that is not seen by him, 
Nothing that is not realized, and nothing to be known, 
Everything that can be known, [he J realized, 
Therefore is Tathagata with all-seeing eye" 

Because it is said as above, it is only the 'realized or 
known omnscience' that is appropriate. This being the 
case, omnscience is [attainedj ·in respect of 'function', 
'non-confusion', 'accomplishment of reason or cause', 
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and 'dependence on adverting'.' (Sabaiiiiutaiiii!1mp ... 
'Ii,ettha: paiicaiieyyapathappablledmp sabbarp aiiiiiiSi 'fi 

sabbaiiiiii. Sabbaiiiiussa blliivo sabbaiiiiutii, sii eva 
iiii!1mp sabbaiiiiutaiiii!1an 'Ii vattabbe sabbaiiiiutaiiii!1an 
'fi vutfaI!1. sailkhaliisailkhaliidibheda sabbadhammii hi 

sailkhiiro, vikiiro, lakkh8{lmp, nibbiinmp, paiiiiatti 'Ii 
paiica IIeyyapatbii honli. Sabbaiiiiii 'Ii ca kamasabbaiiiiii, 
sakirpsabbaiiiiii, satatasabbaiiiiii, sattisabbaiiiiii, 
iiiitasabbaiiiiii 'ti paiicavidhii sabbaiifiuno siyurp. 
KamelUl sabbajiinanakiiliiSambhavato kamasabbaiiiiutii 
na hoti, sahrp sabbiirammalJagahalJiibhiivato 
sakirpsabbaiiiiutii na hoti, cakkhuvifiiiiilJiidinarp 
yathiiramm81J8cittasambhavato bhavaiJgacitl11Virodhato 
yutti-abhiivato ca satatasabbaiiiiulii na holi: aparisesato 
sabbajiinanasamatthattii sattisabbaiiiiutii va siyii, 
viditasabbadhamma ttii niitasabbaiiiiutii va; 
sattisabbaiiiiuno sabbajiinanattmp n 'atthi 'Ii tam 'pi na 
yujjali. 

"Na tassa adiW!mp idha 'tthi kiiici, 
Atho avifiiiiifaI!1 ajiinitabbmp, 
Sabbmp abhiiiiiiiSi yad atthi iieyymp, 
Tathiigato tena samantaeakkbil'S6 

' li vuttattii fiiitasabbaiiiiuttmp eva ynjjali. Evmp hi sali 
k i c e a  t o ,  a s a m  m o h  8 t o , k ii r a lJ  a s i d  d h i  t o ,  
iivajjanapa{ibaddhato, sabbaiiiiuttaIp eva hoti 'li.) 

Let us examine the above passage more closely. 

(A) Sabbaiiiiii is a person who knows everything concerning 
all the dbamrnas, conditioned and unconditioned. which are exam­
ined in five ways known as paiicaiieyyapatha:" 

I .  sailkhiira (the conditioned) 
2. vikiira (change or modification) 
3. lakkh81Ja (characteristics) 
4. nibbiina (the unconditioned)" 
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5. pafliiatti (manifestation or indication) 

However, this sabbaifiiutii is undoubtedly within the frame­
work of the defintion of dhammas in the Theraviida tradition. 
Paiicaiieyyapatha is explained in the Saddhammappakiisini as 
knowing everything by wisdom (taIp sabbaIp . paiica­

iieyyapatbasambhiit8Ip paifiiiiya jiiniiti' ti attbo).S9 This mode of in­
vestigation as a set does not seem to occur anywhere in the commen­
taries except in the above sources. 

(B) Sabbailiiii are mentioned as five types. They are not found 

in any other commentaries. It must also be noted here that their in­
troduction is made by the use of a Potential Form of the verbal root 
'as' (to be) as follows: 'paiicavidhii sabbaifiiuno siyuIp' (There could 
be five kinds of omniscient ones). This suggests that the five types 
of sabbaiiiiii or sabbaiiiiutiiwere not commonly accepted or established 

as a legitimate classification by the Theraviidios at that time. Further, 
the classification is made according to the ways and means of attaining 
omoiscient knowledge. In other words, the authors of these com­
mentaries are exanlining mere possibilities of how one could attaio 
omniscience. 

(CT Categories like kamasabbaifiiutii, sakirpsabbaiiiiutii and 
satatasabbaiiiiutii are ioteresting. The first two refer to the modes of 
attaining omniscient knowledge, which remiod us of the two ways of 
attaioing enlightenment popularly known in the Ch' an (Zen in 
Japanese) school of Buddhism io China; namely, 'Gradual'Enlight­
enment' of the Northern school and 'Abrupt Enlightenment' of the 
Southern school." It may be far-fetched to deliberately see a . 
connection between the two, but we do not have positive evidence to 
deny it either. In the Theraviida tradition, the canonical evidence is 
clear that the Buddha's attaioment of enlightenIllent was not a sudden 
process, but gradual; at least as far as the path leading to it is 
concerned. In the light ofthe Buddhist teaching of 'cause and effect', 
past stories known as apadiina/avadiina are often related to show that 
the attainment of arahantship by the Buddha's renowned disciples is 
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also the result of performing various virtues in the past. The idea that 
sudden enlightenment or realization of truth is an impossibility is 
therefore a natural corolIary arising from such backdrops seen in the 
Buddhist literature. The commentaries are full of this." While 
reiterating in his Itivuttaka-anhakathii that the [Buddha's] 
understanding of all the dhammas is not sudden (Na sakirp yeva sabba­
dhammiivabodhato); Dharnmapiila explains that the Buddha is 
omniscient, because, by the attainment of able knowledge of under­
standing all the Dharnmas, the ability or potentiality (samattbalii) to 
penetrate the entire range of dhammas arose continuously in him' 
(Sabba-dhammiivabodhana-samattba-ii�iidhigamena hi Bhagavato 
santiilleva anavasesa,.dhamme papvijjhiturp samatthatii ahosi 11).62 He 
then discusses the question of whether the Buddha's attainment of 
knowledge is sudden or gradual in detail as follows: 'Does this knowl­
edge [of the Buddha], when pervading, pervade in all the spheres 
suddenly or gradually l' (Kirp pan ' idam �arp pavattamiinarp sakirp 
yeva sabbasmirp visaye pavattati udiihu kamena' Ii 7). 'If it pervades 
in the entire sphere suddenly, when such differences as the past, fu­
ture and present; internal and external; and conditioned, unconditioned 
and general things, are present in the same sphere, there could not be 
an understanding of sphere in terms of classification or division, like 
a person who is seeing a picture from a distance. If that is the case, it 
is logical [to consider] all dhammas to be ranges of the Buddha's 
knowledge in a general sense, as if seeing that all dhamrnas are non­
self in terms of non-self. '63 Dharnmapiila's argument here is that if 
the Buddha's knowldege is sudden, it can grasp only a general picture 
of the whole. In other words, there will be no cognition of dharnmas 
separately or individually. Further, concerning the question of the 
Buddha's knowledge being gradual, he says: 'When whatever should 
be known in various divisions like birth, location, disposition, and 
also direction, district and time, etc., is being gradually seized or 
caught, the penetration of all [of them] does not arise in him and 
[therefore] there is no end to what should be known. ''' In this 
instance, Dhammapiila advocates that if the process is gradual, there 
will be no end to that process. Therefore, it cannot be gradual either. 
Thus, he contends that the Buddha's knowledge is neither sudden 
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nor gradual,'" as against those (ye ... vadantJ) who maintain it to be 
either one or the other. 

Discussing further, Dhammapiila next argues against the 
thesis that the Buddha is omniscient because of knowing a portion of 
what is to be known by direct perception (J'ieyyassa ekadesmp 
paccakkhmp karvii). This knowledge is not based on inference and 
without doubt (tali ca iiliJWp na anumiinikmp smpsayiibbiivato). He 
contends that this is not relevant (akarlifl81P). Why ? Because it is 
the consideration beyond the range (Kasmii ? Avisaya-viciira­
bbiivato) [ItA i 141]. Then he SIllDS us by saying that all dhammas 
are dependent upon the Buddha's adverting [his mind] (avajjana­
paribaddbii), mental concentration (manasikiira-paribaddhii), 
expectation (iikailkhii-paribaddbii) and generation of a ·thought 
(cittuppiida-paiibaddhii) [ItA i 142]. Dhammapiila's interpretation 
of the Buddha's omniscience thus shows a much advanced stage in 
the history of Theravada Buddhism; far removed even from its 
interpretation seen in the Milindapaiiha where the Buddha's 
omniscience is said to be dependent only upon adverting his mind 
(avajjana-paribaddha) to any object he wishes to know. 

One may say that Dhammapiila's above arguments where he 
denies both. modes of the attainment of the Buddha's knowledge. 
i.e., sudden and gradual, are contradictory to the fact that he himself 
implicitly subscribes to the view of different modes of attaining om­
niscience when he says the following: • . . .  ev8J!l ekaiibll!]1 visulJl visum 
salebn kamena va iccbiinuriiparp samma siimaii ca sabbadhammanrup 
buddhatta sammasambuddho Bhagavii, ... '([The Buddha] is fully 
aWakened and is called the Blessed One. because he has realized and 
awakened to aU things in accordance with his wishes [to know theml, 
together or separately. all at once or �adually. rightly and by 
himself).'" The words underlined are the point ill question. This 
shows that Dharnmapiila also believes in different modes or methods 
of knowing all the dhammas. What is emphasised by him here seems 
that if the Buddha so desires, he can gain the required knowledge of 
dhammas together, separately, suddenly or gradually as he wishes. 
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In other words, categorization of his knowldege into a specific type 
is not appropriate as far as his omniscient knowledge goes. His 
underlying analysis is similar to the basis adopted in p!sA and NdA. 

The third type, i.e. satatasabbaiiiiu� is a more immediate 
issue within the Theravada context, or rather Indian context in that it 
gives an impression of the type of omniscience claimed by 
Nig�!haniitha-putta recorded in the Buddhist canonical texts [e.g. 
the Tevijja-Yacchagotta Butta].·7 The denial of this omniscience in 
the canonical texts is derived from the Buddha's own reference to it. 
He says that there is neither a recluse nor a brahmin who (at one and 
the same time) can know all and can see all." By the time of the 
Milindapaiiha and more prominently in the commentaries, the 
attainment of the Buddha's omniscience came to be regarded as a 
result of adverting his mind to any object he wishes to know 
(iivajjanapa{ibaddha). It implies that the state of omniscience is not 
continuous. Satatasabbaflfiutii cannot therefore be acc�pted as a 
possible mode of attaining omniscience in Theraviida Buddhism. 

(D) Of the five types of sabbaflifutii, two terms, viz., 
anupubbasabbaiiiiutii which seems to be identical with 
kamasabbafliiutii as far as its meaning goes, and sakiJpsabbaiiiiu� 
are separately referred to at p!sA ii 429. Their treatment there is seen 
in connection with a veiw expressed by 'some' (kecl) who by 
implication would have been aware of such a classification of 
sabbaiiiiutii into different categories. They (keel) maintain that the 
negation of anupubbasabbafliiutii is sabbafifiutafi8{l8, while the 
negation of sakitpsabbaiiifutii is aniivaraj1anaj1a 
(anupubbasabbafiiiutappa{ikkhepo sabbafifiutaiifiiij1am; sakiJp 
sabbaiiiiutapparikkhepo aniiv8f8j1afl8{latp). This is rejected by the 
author of P\sA who says that because of the attainment of omniscient 
knowledge, the Blessed One is called the Omniscient One, but [he is} 
not the one who knows everything gradually; because of the attainment 
of the unobstructed knowledge, he is called the Omniscient One, but 
[he is} not the one who knows everything at once (Bhagavii 
sabbaiiiiutafiii8{la- ppapliibhena 'pi sabbafifiii 'ti vuccati; na ea 
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anupubbasabbafiiiii. AnavaraJ}1liliiii{lappa;iJiibhena 'pi sabbaifiiii 'ti 
IfUceati; na ea saldtpsabbaiiiiii 'Il)' The anthor of P!sA, however. 
does not deny the classification itself of sabbaiIiIii into 
anupubbasabbafiiiii and sakirpsabbaiiiiii in this instance. What he 
says is that sabbaiiiilltaiIii{la and anavaraI}aiIii{la are employed to show 
different aspects of one and the same knowledge of the Buddha His 
position is well supported by other commentators as well. For 
instance. Dhammapala. following the explanation of sabbaifiiuta-

i
iii{la 

and aniivMll!la-iiii{la in the Palisambhidamagga.69 elaborates that it 
(Buddha-ii8.(1a) is called omniscient knowledge in terms of the Imow]­
edge of things conditioned. unconditioned. conventional and real in 
every way without remainder, and it is [also) the unobstructed 
knowledge there because of the absence of obstacles and due to 
functioning without attachment ( .. . sabbathii anavasesa satikhat' 
asailkhata sammuti sacc ' avabodhato sabbaiiifllta-iii41arp, tatth ' 
iiVMlI!I' ilbhiiVato nissatigappavattiIp upiidaya anavarll!la-iiii{lan ti 
vl/eCan).70 

The references to different types of sabbaifiillta at P!sA ii 
429 and P!sA i 58 = NdA i 386-387. and their treatment of the subject, 
point to the fact that such a notion may have been a point of contro­
versy between the Mahaviharavasins and non-Mahavihliravasins by 
the time of the [Sihala) Anhakatha literature. This is one of many 
instances in the commentaries reflecting the circumstances under 
which the Theravadins refer to views ofnon-Mahlivihlira school and 
often argue against them. The classification of omniscient ones 
(sabbaiIiiii) into five types appears to be a summary of views held by 
both the Mahaviharavasins and uon-Mahlivihliraviisins. At least two 
of them can be considered as views of non-Mahavihlira fraternity as 
they are directly refuted by Dhammapalain his ftivuttaka-allhakathii. 
as seen above. The third types. i.e., satatasabbaiiiIii could be a 
reminiscence of the claim made by the Nig�!has for their master. 
The fourth one, i.e .• sattisabbaiIiiii may have been derived from the 
idea of ability (samattha) as a possible mode of knowing the 
commentaries refer to in connection with knowing all the dhammas. 
Thus. both P!sA and NdA. as shown above. say that there could be 
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able omniscience because of the ability to know everything 
(sabbajiinanasamatthatta sattisabbaiiiiuta va siyii). The way this type 
of omniscient knowledge (sattisabbaiiiiutii) is cited in them also 
suggests that the Theraviidins give a more favourable treatment to it 
than, for instance, to the first two categories." The fifth type, as 
will be discussed below, is undoubtedly the view of the 
Mahavihiiravasins themselves. It could therefore be presumed that 
the categorization of omniscient ones into five types in the 
commentaries was a result of incorporating different modes of know­
ing advocated by both the Mabiiviharavasins and their rivals at the 
time. 

(E) Niitasabbaiiiiii seems to be the most favoured descrip­
tion of omnisceince by the commentators. The reason why only the 
iiatasabbaiiiiii is accepted in the passage cited above appears to lie in 
the interpretation of the phrase :sabbaIp abhiiiiiasi yad atthi neyy:up'. 
The word neyy:up (that which should be known Or understood) 
suggests that the Buddha's knowledge is subjected to certain 
restrictions; the restrictions being that he knows only such things as 
he ought to know, probably as a Buddha. In other words, the Buddha's 
omniscient knowledge does not go beyond the confines of the 
dhammas that must be known or realized by a Buddha. And the 
realization or understanding of all dhamlhas leads one to the state of 
Buddhabood. It presupposes a time sequence. Therefore, the ex­
pression of 'niita-sabbaiiiiu' (using the Past Participle form of 'jiiniitn 
is appropriate. 

o· 
Moreover, the commentarial definition of sabbaiiiiuta-iiii{1a 

is derived from the idea of advertence of the mind to any object the 
Buddha wishes to know. Dhamrnapiila summarizes the importance 
of directing the mind in the following manner: 'All things are de­
pendent on the Buddha's adverting the mind, wishing [to know the 
object]. keeping in mind and generating the mind.''' In other words, 
omniscient knowledg,e arises in the Buddha as a result of directing 
his mind to any object he wishes to know. Here we detect two things: 
first, the Buddha is not always omniscient; and second, the knowledge 

76 



BUDDfIA'S SPIRITUAL ATI AlNMENTS 

that is talked about is the objective knowldge. Knowing an object 
implies the cognitive process. Only when that process is over, the 
Buddha becomes a knower. Then the object he wished to know 
becomes known. It is in this sense that the commentators seems to 

accept 'iiat.1-sabbaifiiu' as the only legitimate description of omnis­
cience. 

(F) According to the passage, the Buddha's omniscience is 

said to be associated with the following four things: 

1 .  /deea (function) 
2. asammoha (non-confusion Dr instant clarity) 
3. wlI{1asiddru (accomplishment of reason, 

cause, or purpose) 
4. ifvajjanapapbaddba (dependence on advertence) 
Unfortunately, we are not in a position to provide any com­

ment on ¢is for want of any further information available at hand 
except to say that of the fOUf things mentioned in the passage, the 
term kiira{lasiddru seems to occur only in this instance in the entire 
commentarial literature. The other tenus are often found in the 
commentaries. To cite a few; the accomplishment of the state of 
Buddbahood is said to be made through wisdom, while the accom­
pli shment 9f its function is  through compassion (paiiiiiiya 
buddbabbiivasiddhikaru(laya buddbaldecasiddlu) [ltA i 16; etc.] NdA 
ii 296 states that all dhammas are known in terms of clarity, there­
fore there is no 'not-known' (asammohatosabbadhammiinam niltat/a 
aiiifiltlu!l nama natthl) The word ilvajjanapapbaddha is of frequent 
OCCurrence in the commentaries as referred to before. 

The word sabbaiiilu or sabbaiiiiuta-iiii{la is employed exclu­
sively for Buddhas. But Bodhisattas in the Anhakatha literature are 
at times strangely called ' sabbaifiiu-bodhisatta '.73 Another puzzling 
instance of its use is found in the Madhuratthavilasini where UpaIi is 
said to have been praised by the Buddha for his dexterity in the Vinaya 
Pilaka, particularly in the decisions regarding Bharukaccha, Ajjuka 
and Kumarakassapa.74 The relevMt passage says that Upali gave 
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these three decisions, combining them together through [his] omnis­
cient knowled�e (imini tini vatthfini sabbafifiutaiiiWena saddhi.Ip 
sarpsandi/Va kathesl)." The word underlined is the point in question. 
This instance gives rise to a question as to whether or not ' sabbaiiiiuta­
iiii{la' is the province not only of a Buddha, but also of a disciple. 
The evidence cited above is, nonetheless, too isolated to inake any 
positive observation as to whether or not the term is also used for 
disciples. Future investigations will be welcome in this regard. On 
the other hand, another interpretation can be suggested here. That is, 
the sabbaiiiiuta-iii!Ja used in the above passage simply means 'the 
knowledge pertaining to all matters of disciplinary rules' for which 
UpaIi is repnted. 

Our above investigations have revealed some new develop­
ments in the concept of omniscience in the commentarial literature. 
First, the introduction of a term called sabba-sabba expanding the 
scope of omniscience is noteworthy. Its notion, in summary, includes 
all the dbammas in the Theravada context Second, the reference to 
five types of omniscient ones with regard to the modes of knowing 
everything appears to be a reflection of views held by different groups 
of Buddhists including the Mahavihiiravasins themselves prevalent 
at that time. A focus of controversy is on two modes of knowing; 
namely, kama or anupllbba sabbaiiiillta and sakiJp sabbaiiiiuta, both 
of which are rejected particularly by Dharnmapila. Although he 
subscribes at the same time to different modes of knowing including 
'gradual ' and 'sudden', his contention appears to be based on a 
different footing. It is also significant that the Mahiiviharaviisins ac­
cept only the category called fiiita-sabbaiiiiutii. This is a logical con­
clusion derived from the recognition of a cognitive process of objects 
in Therevada Buddhism. Once that process of cognizance is over, 
the objects thus cognized become. 'known' (fiata). This is the basis 
for its acceptance. Third, the Theraviidins maintain that the Buddha 
becomes omniscient when and as he directs his mind 10 any object he 
wishes to know. This is not tantamount to the denial of the Buddha's 
omniscience itself when he does nol direct his mind to an object. He 
can legitimately be called the omniscient one, because he possesses 
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the ability to become so as contended by the thera Nagasena in the 
Milindapafiha. 

3. Dasabala or Tathiigatabala (Ten Powers of a Tathagata) 

A standard explanation of tathiigatabala says that they are 
the powers only of the Tathagata, not shared by others. They are also 
the powers which have come down (iigatabaliinl) just as [they had 
come down to] the previous Buddhas through the accumulation of 
merit.76 The expression 'puiiifussayasampaUiyii' (through or by the 
accumulation of merit) is significant. The canonical texts77 are usually 
silent on the reasons why the Buddha came to possess tathiigatabala 
or dasabala. Perhaps, it may be that to the Buddhists of early phases 
in the history of Buddhism, the Buddha and his enlightenment were 
much nearer in experience than to the Buddhists of later times. The 
Buddha was there in person, and people could witness firsthand the 
highest virtues and wisdom attainable by a person. He exemplified 
and showed to others that liberation from saIpsiira could be possible 
in this very life. No urge, therefore, was felt by them to conceptual­
ize who the Buddha was and link his career to his past lives, unlike in 
later times when their Master was long dead and gone. But, by the 
Anhakathii period, through the Buddhav:nrsa and Cariyapi�a of 
the Khuddaka Nikaya, the career of the Buddha was made more com­
plex in liue with the apotheosis of the Master; a distinct process sepa­
ratiug the Buddha, or the notion of Buddbahood, from the rest of 
saints. As a result, an invention of former causes that would lead to 
the path of Buddhahood, became a necessity. In fact, everything of 
the Buddha came to be looked at from the viewpoint of 'cause and 
effect'. Under these circumstaIlces, it is not surprising that the 
attainment of tathiigatabala by a Buddha is considered to be the result 
of accumulating merits done in his previous lives. It agrees with the 
general trend of the Buddha-concept in the Aghakatha literature that 
the career of a Bodhisatta is primarily the testing ground for perform­
ing as many meritorious deeds as possible. 

The practice of piiramiras is the sum total of requirements 
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for the attainment of Buddhahood. The paramitiis are accomplished 
by a Bodhisatta with twO specific purposes in mind: the attainment 
of his own enlightenment and the mission of taking othen; across to 
the yonder shore of samsara. To achieve the state of Buddhahood, . . 
the accumulation of virtues is of paramount importance. It is therefore 
said that the pBramiras are the necessary conditioos for meritorious 
deeds (puilfiasambhara) and for knowledge (ii�sambhara)." 

When the Buddha is said to be endowed with 'power' (bala), 
the Anhakatha texts distinguish two kinds of bala. One is knowl­
edge power (ii�bala) and the other is physical power (kayabala).79 
When these two powen; are put together, the complete pen;onality of 
a Buddha emerges. The commentaries give lists of several kinds of 
know ledge included in the classification of dii{labala or otherwise 
called Buddhaiiii{la. 80 Bala (power) is considered as knowledge, 
because it is unshakable and lends snpport to the one who is endowed 
with it (iiii{lam hi akampiya!thena upatthambhana!thena balan Ii 
vuttarp). Rl 

The tathagatabala or dasabala is sometimes called Buddha­
bala. Hence, it is said that buddhabala means the Buddha:s might or 
his ten powen; (buddhabalarp nama buddhanubhavo dasabaJaiiii{lani 
val." The Niddesa-anhakathii says that it is unique or special to 
Buddhas alone (Tathiigatabalanan Ii iidayo iivelJikadhammavasena 
vutlii ti veditabbii)." 

The role or function of the ten powers is mentioned in the 
canonical tefts as follows: the Tathiigata, by virtue of the possession 
of those powers, claims leadership over others, roars a lion's roar in 
assemblies and sets in motion the Brahma-wheel." Same is repeated 
for catuvesiirajja in the text. Dhammapiila in his Itivuttaka-anJlakathii 
makes a somewhat different interpretation of the function of these 
two aspects of Buddha-iiii{la. He states that the powen; are the field 
of 'wisdom', while the (four) confidences are the field of compassion 
(tattha paiiiia-khettarp balani, karulJii-khettarp vesarajjam). He goes 
on to say that by the combination of powers, [the Buddha] is not 
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conquered by others, by the combination of confidences, he conquers 

others. The successful accomplishment of a teacher is by the powers, 
the successful accomplishment of a dispensation is by the confidences, 
and the accomplishment of the Jewel of B uddhahood is by the powers 
and the accomplishment of the Jewel of the Dhamma is by the 
confidences ·5 This passage therefore shows that the tathagatabala is 
an endowment a Buddha will come to possess as a consequence of 
his spiritual attainments, while the four vesarajjas are the qualities 
which provide him with ability and confidence of teaching for the 
benefit of others. Buddhaghosa also remarks that the Blessed One 
teaches the Dhamma by various methods, because he is endowed 
with the four confidences along with other things." A similar de­
scription of the functions of tathagatabaJa and caw-vesiir.jja is also 
found in a simile of the one (i.e. a Buddha) who is possessed of the 
strength of a nisabha (bull) at VvA 83 and VibhA 398. Such a 
distinction indeed conforms to the general trend found in the 
Atthakatha literature that mahiipaiiiia and mahiikaruna are two 
�portant aspects of Buddhahood. 

. 

Commenting on the word cakka in • brahamacakkaIp 
pava tteti' at M i 69 and elsewhere, the PapaiicasUdaDi," 
Manorathapiiram-8S and Sammohavinodani� also bring out two aspects 
of Buddhahood; viz., paiiM and karul}s. Cakka is dhammacakka, 
which is of two kinds; palivedharlii!'a (penetration knowledge) and 
desaniliIii!'a (teaching knowledge). The A�tha texts further state 
that the former (i.e. pa!ivedhaiiii!'a) is produced by understanding 
and brings his own noble fruition, whereas the latter (Le. desananii!'a) 
is produced by compassion and brings disciples' noble fruition (taltha 
paiiiiiipabhavitarp aHano ariyaphalavaharp palivedaiiillJarp, 
karul}spabbiivitarp sa vakSIlIU!' ariyaphaliivahllI!' desaniiiiii!'III!').90 
After explaining both know ledges, the texts conclude that pa{i­
vedhaiiii!'a is supramuodane (lokuttara) and desa.niiiiiJ;la is mundane 
(lokiya), but both are not shared by others and are the knowledge of 
Buddhas' own (ubhayam pi pan' ela,!, aiiiieru asMhiiralJam, 
Buddhiin1lI!' yeva ornsaIp iiii!'arp). Here too, paiiiia and karul}ii of 
Buddhahood are emphasized. 

8 1  



BUDDHA IN THERA V ADA BUDDHISM 

The tanting of others through reading their mental disposi­
tions and propensities is also discussed as one of the ten powers. The 
AJ1hakathii texts, while admitting that some of the powers ate common 
to disciples, say that the knowledge of maturity levels of the spiritual 
faculties of others is a knowledge not shared by others 
(indriyaparopariyattiiii{lIup asiidh8ril{lam); other knowledges (in the 
ten powers of the Tathagata) are both shared and not shared (sesarp 
siidhiir81J.aii ca aSidhiir81J.aii cal. The disciples know 'a possibility 
and impossibility', etc., in a limited sense, but the Tathagatas know 
[them] comprehensively or limitlessly ('!"hiini!hiinidini hi siivakii 
padesena jiinanti, Tathigatii nippadesena)." In passing, the above 
passage of the Kathavatthu-aHhakathii is siguificant in that it is an 
answer to the thesis proposed by the school of Andhakas, and this 
position upheld by the Theraviidins is supported by other AH!J.akathii 
texts as well. For example, the SaddbammappakasinJ says that 
indriyaparopariyattafli{la is not shared by disciples in every way 
(indriyaparopariyattaiii{lam pana sabbathi' pi savakebi aSidhiir81J.am 
eva).'" The text further states that the Tathiigatabalas are immeasur­
able in the sense of excessiveness and incomparability 
(adhimatta.t!:hetla atuJiya.t!:hena appameyyiinl). The Sammohavinodani 
comments that indriyaparopariyatta-fli{la and ilsayiinusaya-fli{la 
constitute one kind of power knowledge (baIa-fl�a).·3 Referring to 
the causes or reasons by means of which all Buddhas come to possess 
the iisayiinusaya-fl�a, the Dhammapada-atlhakathii specifically 
mentions that it is  the result of fulfIlling the perfections and the 
attainment of omniscient knowledge." 

Discrepancies in expressions between the canonical lists of 
dasabaIa of the Buddha and those mentioned in the AH!J.akatha texts 
are also found in the MadhuratthaviU.sinI." The text uses 
iisayilnussaya-fli{la as the sixth. power, which, according to VibhA 
461 -462 as. seen above, is another means of classifying 
indriyaparopariyatta-fl�a, while the term curupapatti-iia{la used as 
the ninth item in the list is identical with dibbacakkhu." However, 
the AH!J.akatha texts too, though having different tenninology for some 
items, follow the canonical classification of the ten powers. 
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One of the areas of development of the Buddha-<:oncept in 

the Atthakatha literature centres on the Buddha as a teacher. The 

Buddh� is the supreme teacher not only of men but also of divine 
beings (sattba devamanussanlJI!l). He possesses the ability to tame 

beings. The epithet purisadammasirathi given to the Buddha says it 
all. Taming of beings begins with an investigation into the levels of 
their spiritual maturity. The Buddba thereafter comes to know the 
most suitable and effective device for taming. This is where the ability 
to discern the disposition (asayanusaya) and maturity levels of the 
spiritual faculties of others (indriyaparopanyalta), plays a pivotal role. 
It therefore constitutes the sixth power in the list of ten tathiigatabaJas 
and is one of the six know ledges not shared by others (asiIdhZrB{la­
iiana). The intention bebind these classifications is to place emphasis 
u�n the greatness and magnitude of the Buddha as a teacher. The 
Apadana specifically refers to these dispositions. and by the knowl­
edge thereof. the Buddha preaches the Dhamma. 97 The A!!hakatha 
texts" record a view of 'dissenters' (paravadJ), who believe that there 
is no separate knowledge called knowledge of the ten powers; it is 
only one aspect of omniscient knowledge (dasabaJaiiii{llJI!l niima 
piipyekklJI!l n '  atthi; sabbaiiiiutaiiii{lass' eviiYIJI!l pabhedo 0). The 
Theravada position on this is that they are separate kinds of knowl­
edge as mentioned earlier. In this instance. the At!hakathii IeXL� clearly 
demonstrate-the differences between them as follows: Each kind of 
knowledge of the ten powers knows only its own function, while 
omniscient knowledge knows both that and the rest (dasabaJaiiii{lam 
hi sakasakakicclJI!l evajaniiti. Sabbaiiiiutaiiii{lam ram pi tato avasesam 
pi janiill). Of the knowledge of the ten powers in successive order, 
the first knows only reasons and non-reasons (kirB{lakiirB{latp); the 
sencond, kamma intervals and [kamma-J resultintetvals (kammantara­
vipakantarBf!1); the third, the delimitation of kamma (kammapa­
ricf.'hedam); the fourth, the reason for the difference of the elements 
(dhiItunanattakirB{lmp); the fifth, inclinations and resolves of beings 
(sattanatp ajjhiisayadhimuttitp); the sixth, the sensitiveness and 
dullness of the faculties (indriyanmp tikkhamudubhiivatp); the 
seventh, the jhanas, etc., together with their defilements, etc. (jhaniidihi 
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saddhirp tesmp sailkiJesiidirp); the eighth, the continuity of aggregates 
formerly lived (pubbe nivutthakbandhasantatirp); the ninth, death and 
rebirth-linking of beings (sattiinmp eutipa{isandhiIp); and the tenth, 
the definition of the truths (saeeapanechedmp). But, omniscient 
knowledge knows what is to be known by those and what is beyond 
that (sabbaiiiiutaiia!lam pana etehi jiinitabbaii ea tato uttanii en 
pajiinau); it does not perfonn all their functions (etesmp pana kiccmp 
na sabbarp karoh). For, that cannot bring absorption by beingjhiina 
(tarp hi jhiinarp hutva appeturp nn sakkoll); it cannot transfonn by 
miraculous power (iddhi butva vikubbiturp n,1 sakkOl1); it 

'
cannot put 

down the defilements by being the path (maggo butva kilese khepeturp 
na sakkOl1). 

The Theravadins further question the 'dissenters' whether 
knowledge of the ten powers is accompanied by vitakka (applied 
thought) and vicara (sustained thought), or without vitakka and with 
vieara, or without both; or whether it is of kamiivacara (sense sphere), 
of riipiivacara (fine-material sphere), or of ariipiivacara (immaterial 
sphere); or it is lokiya (mundane) or lokuttara (supramandane). The 
'dissenters' will say, if they know [rightly] (jiinanto), that the first 
seven kinds of knowledge are accompanied by vitakka and vicarii', 
the .next two are without vitakka and vic!ra; and as for the knowledge 
of the destruction of cankers, it may be with vitakka and viciinl, or 
without vitakka and with viciira, or without both. Moreover, the first 
seven are of the sense sphere, the next two are of the nne-material 
sphere , and the last one is snpramundane. But they are of the opinion 
that the omniscient knowledge is only accompanied by vitakka and 
viciira. It is only of the sense sphere and is mundane. Therefore, the 
Theravadins say that knowledge of the ten powers and omniscient 
knowledge are separate." The texts futally elaborate on the ten 
powers one by one and show that the Tathagata through these ten 
powers knows those capable of being delivered and leads them 
gradually along the path of Iiberation.'oo Here emphasis is placed on 
.the Buddha's quality as a teacher, which f!lct is indeed in confonniiy 
with tbe canonical explanations found, for instance, in the 
Mahasibanada sutta of the Majjhirna Nikaya, as seen before. 
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4. Iddhi (Psychic Power) 

The concept of bala leads us to yet another aspect of the 
Buddha-concept in the A�!hakatha literature. Canonical references 
to the ten kinds of supemonnal or magical powers (iddhibala) are 
found for the first time in the Pa!isambhidamagga.101 Iddhi consti­
lUtes the first item in the list of six higher knowledges (abhiiiiii), and 
is obtainable through the utmost perfection in mental development 
(samadhi). The Visuddhimagga provides a detailed explanation as 
to how a meditator can attain iddbi and e�oy its benefits.l02 These 
instances show that anyone who perfects mental development can 
come to possess such magical powers. However, the attainment of 
arahantship solely depends on the knowledge of the destnlction of 
all cankers through penetrating insight (vipassani). Iddhi is therefore 
oot a special province of a Buddha alone. 

As time passed by, however, the BuddhiSts came to entertain 
the notion that there would not be any disciple of the Buddha who 
was equally proficient as, or surpassed, the Buddha in the perfonn­
auce of magical powers due, apparently, to the apotheosis and exal­
tation of their Master. Such a notion began to stay from the 
Buddhavaqtsa. Hence, the Buddha is called the unequal in magical 
powers (iddhibalena asamo). I03 Commeuting on this, the 
Madhuratthavilasini states that tbe iddhi there means 'assuming 
different fonns' (vikubbana.), 'resolute detennination' (adhi!fhiina), 
etc.104 This shows tbat the author of Bv A apparently thinks that the 
Buddha is incomparable in the ten kinds of iddhi mentioned in the 
Pa�isambhidamagga and elsewhere. lOS 

In the course of the acceleration of the Buddha's apotheosis, 
a group of Buddhists named the Andhakas is said to have elevated 
the ability of perfonnin'g magical powers by the Buddha and his 
disciples to such a height that anything could be possible througb the 
magical powers. This proposition is refuted by the Theravadins in 
the Kathavattbu.1116 The Andhakas' position is that both the Buddha 

85 



BUDDHA IN THERA V ADA BUDDIDSM 

and his disciples have the power of supernormally perfonning 
whatever they intend. What interests us is the Theravada notion of 
iddhi mentioned in the Kathavatthu-aWIakatha.'O? The Commentary 
states at the outset that iddhi succeeds or is possible only in certain 
areas, and not in other areas (iddhi niim ' esa katthaci iijhati katthaci 
na iijhatJ). It certainly does not succeed in making impermanent 
things permanent (aniccadin;up nicciidikar�ekanten ' "vana ijjhatJ). 
But it is possible by iddhi to tum common continuity into different 
continuity, or to prolong it in its common continuity; these are possible 
on account of [some] causes such as merit, etc. For example, like 
turning water to milk, ghee, etc., for monks, and prolonging lights or 
illuminations when great relics are deposited.'os The above arguments 
adduced by the Theraviidins show that they checked the momentum 
of exaggeration with which some non-Theravada Buddhist schools 
tried to exalt the Buddha even disregarding the fundamental princi­
ples of Buddhism. In other words, the foregoing passage I)'veals that 
magical powers cannot work against any universal principles such as 
impemlanence, etc. This is the criterion of the working of magical 
powers according to the Theravada tradition. Furthermore, the 
Theravadins seem to believe that magical powers, at least some of 
them, are possible as a result of the accumulation of merits. TIlls 
may be, perhaps, equated with the puiiiiavato iddhi explained in de­
tail as one of the ten kinds of iddhi at Visrn 382-383. 

Miracles, on the other hand, came to be accorded a special 
recognition in the Tberavada tradition as time progressed. The com­
mentaries are in fact full of such miracles displayed by both the 
Buddha and his disciples. Buddhaghosa, in passing, classifies two 

types of miracles in his Visuddhimagga; namely, piikafaFii!ihiiriya 
(miracles of appearance) and apakafapii{ihiiriya (miracles of 
disappearance). The former is called iivibhava (appearance) and the 
latter, tirobhava (vanishing). Again, as for the former, it is said that 
both the perfonner and the miracles performed are displayed, while 
the latter shows only the miracles performed, but not the performer 
thereof.'" 
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The culmination of magical powers finds its place in the Twin 
Miracle of the Buddha (yamakapa{ihIra). The Twin Miracle, as seen 

elsewhere, is one of the six asiidhiir8!la-flii{la of the Buddha. It appears 

that the tenn yamakapa{ihiiriya or yamakapii¢llra is used for the first 
time in the Palisambhidmnagga in Theraviida Buddhism. The 
Milindapafiha also refers to the fact that the Buddha's mind is so 
clear and active outclassing others that he perfoms the Twin Miracle. [10 

It is generally believed that Gotama Buddha's Twin Miracle 

was performed in the seventh year at Siivatthi after his Enlightenment 
(abhisambodhito sattame slI1pvacchare ... )lIl The contents of miracles 
are vividly described at DhpA iii 213 ff; I iv 263 ff; BvA 3 1-32; 
etc.ll2 The Twin Miracle is so called because it consists in the 
appearance of phenomena of opposite character in pairs. The 
Dhammapada-a!!hakathii states that in performing the Twin Miracle 
the Buddha produced flames from the upper part of his body and a 
stream of water from the lower part, then alternatively. Flames of 
fire and streams of water proceeded alternatively from the right side 
of his body and likewise from the left side. From every pore of his 
body six coloured rays emanated. The tradition says that after 
concludingh the Twin Miracle at Siivatthi, the Buddha like his 
predecessors proceeds to the TiivatiIpsa heaven to preach the 
Abhidhamma to his mother. Scholars have already pointed out that 
the descriptions of the Twin Miracle are somewhat different among 
the sources. 113 

The canonical texts speak of three kinds of pii!ilWiya (mira­
cles); namely, lddhi-piiPhiiriya, iidesanii-pi{ihiiriya and anusiisani­
piiphiiriya. [[4 The first two, if misused or abused, are disapproved by 
the Buddha, because he sees danger in them. [U By the time of the 
BuddhavaIJlSa, however, the Buddha came to be regarded as the 
foremost in the three miracles (iddhi ca iidesaniinusisani tipiiphIre 
Bhagavii vasi iibU).1l6 These three miracles are significant in that the 
Buddha's mission was primarily focussed on the spread of the 
Dhamma by preaching. The meanings of the term piitihira are in fact 
given in the above light, as can be seen in the following definitions in 
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the MadhuratthaviliisinI: 

'Marvel (pii{ihira) means a marvel from the removing 
of opposition (or opponents), or it is a marvel in that it 
captivates (patiharau) the minds of creatnres overcome 
by false views and conceit, or it is a marvel in that it 
brings back (pafi-iiharatJ) the disposition of pleasure of 
creatnres who have lost it. "Piitihera" is also a reading; 
the meaning is the same.)117 (Pii{ihiran Ii 
patipakkhaharal}alo piitihiraJ!l patiharati sattiinarp 
diUhimiinopagatiini cittiini ti vii pii{ihirarp, appa­
sanniil}arp sattiinarp pasiidarp pap-iiharati ti vii piifihirarp; 
pii{iheran ti pi piitfJO.)II8 

The Buddhavmp.sa-a!1hakatha further compares three marvels 
or miracles to different abilities possessed by the Buddha's disciples. 
The marvel of instruction by means of the marvel of psychic potency 
(iddhi-pii{ilJiiriya) is a speciality of Moggallana, the marvel of 
instruction by means of the marvel of the speaking of suitable 
discourses (iidesanii-pii{ihiiriya) is a speciality of Sariputta But the 
marvel of instruction (anusiisani-pii{ihiiriya) is the constant teaching 
of the Dhamma of Buddhas. l 19 

The Buddha's foremost ability in instructing others for de­
liverance is well brought out in the concept of buddha-veneyya 
(amenable to the training only by a Buddha). This concept is un­
doubtedly related to the sixth power of the ten tathiigatabalas; namely, 
knowledge of the matnrity levels of the spiritnal faculties of others 
(indriyaparopariyatta-iiiil}a), or otherwise called knowledge of 
disposition (iisayiinusaya-iiiil}a). This knowledge is considered as a 
special province of the Buddha alone (asiidh�a-i'iiil}a). as seen be­
fore. The Anhakathii texts give several instances in which even 
Sariputta, Who is the foremost among disciples, fails to lead people 
to the path of arahantship. For example, the slory of a co-resident of 
Sariputta, who was a son of a goldsmith (suv81}1}akiiraputta), tells US 
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that Siiriputla, after failing to instruct him, finally takes him to the 

Buddha. The Buddha then remarks: '0 Sariputta, it is not your range 
to knOW what is suitable for him. He is a person who Can be trained 
only by a Buddha' (avisayo Silriputta tuyh ' etassa sappiiyarpjiiniturp, 

buddha veney yo eso tJ). 120 The Jataka-al\hakatha relates another story 

of a wicked Licchavi prince whom his parents took to the Buddha for 

advice. The Buddha gave talks to him and the prince then became 

gentle and kind.'2' 

The Buddha is reported to have had a habit of looking around 
using his dibbacakkhu to see whether .there are people capable of 

obtaining benefits from his ins truction. 122 The Dhammapada­
a!lhakatha, for instance, records that Buddhas never fail to survey 

the world twice a day (Buddhiinaii ca nama dye Yare lokavilokanarp 
avijahitaJp hoo); one at dawn and the other at dusk.'23 An underly­
ing purpose of this act is to see whether anyone is coming within the 
net of knowledge (ii8;lajala) of the Buddha so that he can preach the 
DbamlDa to that person. '14 
5. Ma118ka.rm,liisamiipatti-iiii{la. (Knowledge of the Attainment 

of Great Compassion) 

Another item mentioned in the six kinds of knowledge not 
shared by otlters (asiidh3m{1a-iiii{la.) is the knowledge of the attainment 
of great compassion (mahakarupiisamiipatti-ii8;la). This aspect of 
Buddhahood is significant, because it characterizes the most important 
motive to aspire to be a Bodbisatta and subsequently, the life of a 
Buddha. Compassion (karu{lii) of a Buddha is indeed a theme 
recurrently met with in the A!!hakatha literature and will be often 
referred to throughout the present study. 

The Buddha's hesitation to preach after his enlightenment is 
viewed as a turning point in the whole history of Buddhism; it was to 
decide whether what he attained would become only a personal gain 
for the Buddha alone, or would be destined to become the foundation 
for a universal religion; or in Buddhist terminology, whether the 

89 



BUDDHA IN THERA V ADA BUDDHISM 

Buddha would become a mere paccekabuddha or a sammasambuddha. 
Modem scholarship is of opinion that the oft-cited story of Brahma 
Sahampati's request to the Buddha to preach for the benefit of the 
world, is a symbolic and psychological description of the Buddha's 
inner conflict.'" Here, the implication is that Sahampati had to request 
him to preach, because the Buddha was leaning toward not preaching 
the Dhamma. The Sattavassani sutta of the Mara-Satp.yutta, '''' on the 
other hand, tells us the other side of the story: Mara, the Evil One, 
earnestly begged the Buddha to pass into parinibbana soon after his 
attainment of enlightenment, as his search for the truth had been ac­
complished, and asked him for what purpose he decided to preach to 
others. In this instance, the Buddha was persuaded andreminded by 
Mara of futility of preaching. Thus, Brahma Sahampatl's request 
and Mara's plea amply demonstrate the Buddha's mental struggle; a 
wavering state of mind. But, the inner voice finally convinces the 
Buddha that he should make the Dharnma known. The good defeats 
the evil; an ethical principle universally accepted. Brahmii Sahampati 
thus fmally wins the mind of the Buddha over to the preaching of the 
Dhamma. From the time the Buddha decides to preach, compassion 
of the Buddha comes to the fore. This is how the story in the early 
sources goes.''' 

However, the A\!hakathii literature has a different story to 
tell us. The course of actions taken by Gotama Buddha must tally 
with that of all the previous Buddhas. Everything about Gotama 
Buddha is generalized and made applicable to all Buddhas. Thus, 
Brahma's request to the Buddha to preach the Dhamma is repeated 
even in the case of Vipassi B uddha. 128 The A\!hakathii texts go a step 
further in generalization and explain that consideration (parivitakka) 
whether to preach or not is a common practice for all Buddhas 
(sabbabuddhanlH!l iiciJl!1asamaci!l!lo). It is only when requested by 
Brahma that Buddhas preach. This is done with the intention of 
generating greater respect towards the Dhamma by beings (latO sattii 
dhamme gar3vIH!I uppiidessantl), because the world respects Brahma 
(Brahmagaruko hi lokasannivaso tl).1" The above story tells us that 
Buddhas are far superior even to Mahi-Brahm&; thereby showing 
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that Buddhas and their teachings mUBt be considered as authoritative 

and universal. That the authority must come from high above in 
social ranks is indeed an Indian conception. 

Along with the development of the Bodhisatta-concepl, and 
extending the Buddha's career into the past for an immeasurable length 
of time, Gotama Buddha too had to conform to what the Buddhists 

call 'general nature ' (dhammatl) of all Buddhas. This idea can be 
seen in the etymological explanations of the word tathagata, as will 

be discussed later.'''' It is probable that the biography of Gotarna 
Buddha and his enlightenment experience much cherished by all the 
Buddhists, became the standard model for other Buddhas of the past 
and future. However, minor details may differ from Buddha to 
Buddha. The notion of differences among Buddhas may have come 
from the fact that physical and circumstantial differences' do exist 
among human beings. The same holds true with Buddhas. Some 
human beings are born rich, others poor. Some are born into families 
of high repute and others are not. Some possess breath-taking physicill 
beauty, while others are ugly or disabled. Some live long, while 
others die young. The concept of Vamatta (difference) is an outcome 
of such discrepancies seen among human beings. Thus, four 
differences (vemattl) among Buddhas· are mentioned at Miln 285, 
and the number increased to five'3J and eightl32 in the A!!hakathii 
textsP3 ' 

On the other hand, the AnhakathA texts stress that the at­
tainment of wisdom (bodJu) is same for all Buddhas. Buddhism 
maintains that the truth remains for ever, whether Buddhas appear in 
this world or not. The truth in Buddhism is that all conditioned things 
are impermanent (anicca) and unsatisfactory (dukkha) and that all 
dhammas are without self (anatta). '34 All Buddhas find this truth by 
themselves. It is the discovery of the ancient path. It is in this light 
that the Theravadins tried to justify the universality of wisdom of all 
BUddhas. 

Buddhahood entails the possession of compassion (karupii) 
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in itself, a quality from which mankind benefits. All Buddhas have 
this trait in them. In fact, Buddhas appear in this world because of 
karu!,ii. Both canonical and commentarial texts categorically state 
this: 'There is one person whose birth into this world is for the welfare 
of the many, for the happiness of the many, who is born out of 
compassion for the world, for the benefit, welfare and happiness of 
gods and men. Who is that one person ? It is a Tathagata, an Arahant, 
a Perfectly Enlightened One,.m It is also said that a Bodhisatta­
aspirant, when entering upon the path of Bodhisattahood, reflects 
that this great compassion of the Lord of the World is the one through 
which he sees the world of beings fallen into great suffering and thinks: 
'there is no one to whom they can go for refuge. I, being released 
from the suffering of sarpsara, will too release them therefrom', the 
Bodhisatta-aspirant made a great resolve with a mind urged forth (by 
itself)'.l36 Dhammapala further states that the Tathiigata is called so, 
as he has trodden the path for the benefit of the entire world through 
impartiality, truih and great compassion for all beings (sllbba-sattesu 
samiinarasiiya tathiiya mahii-kaTUl}iiya sakalaloka-hitiiya galo 
pappanno ti Tathiigato).137 These are given in the etymological ex­
egeses of the term tathiigata. 

In the explanations of the Buddha's epithet vijjiicar1J!'a­
sampaiiiiii, Buddhaghosa states that the Buddha's possession of clear 

vision (vijjiisampadi) consists in the fulfillment of omniscience 
(sabbaiiiiuti), while his possession of conduct (car1J!'asampadi) 
consists in the fulfillment of great compassion Cvijjiisampadii 
Bhagavato sabbannutarp puretvii {hitii; carll!'asampadii 
mahiikarurikatam). ' 38 He further illustrates the functions of 
sabbaiiiiutii and karul}ii of the Buddha thus: 'The Buddha knows 
through omniscience what is good and harmful for all beings, and 
through compassion he warns them of harm and exhorts them to. do 

good" 39 (So sabbaiiiiutiiya sabbasattiinarp atthiinattharp natvii 
mahiikiirunikiitaya anattharp parivajjetvii atthe niyojet/).'40 

The oft-cited commentarial definition of karul}ii is found in 
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the Visuddhimagga. Bhikkhu NiiJ:Iamoli translates the passage con­

cerned as follows: 

'When there is suffering in others it causes (karOl!) 

good people's hearts to be moved (kampana). thus it is 

compassion (karu(1ii). Or alternatively. it combats 

(ki(liin) others' suffering. attacks and demolishes it. thus 

it is compassion. Or alternatively. it is scattered (lciriyab) 
upon those who suffer. it is extended to them by perva­

sion. thus it is compassion (karllflii)' .141 (paradukkhe 
sari siidhiinaIp hadayakampanaIp kamti ti lG!ru{lii. K4'8ti 
va paradllkkhaIp. hiIpsati vinisctI ti karu(1ii. Kiriyati vii 
dukkitesu phar8(1iivasena pasmyati karu(1ii).I42 

The SaddhammappakilsinI. after giving the same definition 

as in Vism. adds that mahiikaru(1ii is called such. because it is great 

On account of the far-reaching nature of actions and vinues thereof 

(phara(1akammavasena kammagulIa v8sena C8 mahatI karu(1ii 
mahiikaru(1ii).143 

Dhammapala in the Udiina-3\!hakatha,l44 on the other hand. 
closely follows the explanations given in the Pa�sarnbhidiimagga.14' 

where it is said 'tbat Buddhas arouse compassion for beings in various 
manners. The Udiina-aWllIkathii and ltivuttaka-a!!hakathii refer to 
the number of ways in which Buddhas show their compassion as 
eighty-nine ( ... BuddhiiruJrrl Bhagaviintanatp sattesu mahii-karu(1ii 
okkamali ri. Evatp ekuna-navutiya akarchi vibhajanam katam).J46 
These ways are also referred to in the Pa!isambhidiimagga. 

Dharnmapala. while defining the term mahiikiirU(1ika as the 
one endowed with great compassion towards the entirety of beings. 
[although they are] divided by divisions such as inferior. etc .• '" 
appears to dwell on different aspects of karu!'if of the Bodhisatta and 
the Buddha more than any other commentators. Thefollowing passage 
from the Cariyapi!aka-allhakathii is qouted below.'48 though it is only 
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a fraction of the entire scheme of Dhammapala 's express intention to 
show that the importance of Bodhisatta's career and that of Buddha 
as far as the Buddha-concept is concerned, lies, in the ultimate 
analysis, in the dissemination of wisdom (bodlu) Buddha personaUy 
attains.'" What makes a Buddha still greater, according to him, is 
that the attainment of enlightenment is only a means to save others 
and kll11l!'il is the key motivation towards this end. 

'His great compassion and skillful means is in accordance 
with his resolve. There the skillful means is wisdom which 
is the causative factor for collecting of things [needed] 
for awakening, such as giving. 11 is by virtue of skillful 
means and the great compassion of great beings that they 
become indifferent to their own happiness; continuously 
engaged in the compassion for the sake of others' benefit; 
clearness even with the extremely difficult actions of a 
Mahiibodhi�atta; and being the cause of procuring benefit 
and happiness for creatures even at the time faith, under­
standing, seeing, hearing and remembering are brought 
about. The accomplishment of Buddhahood [is] by 
wisdom; the accomplishment of what is expected of 
Buddha to do [is] by compassion. By wisdom [Bodhisatta] 
crosses by himself; by compassion [he] crosses others. 
By wisdom [Bodhisatta] comprehends the suffering of 
others; by compassion [he] begins to remove others ' 
suffering. By wisdom [Bodhisatta] becomes detached 
from suffering; by compassion [he] accepts suffering. 
Likewise, by wisdom [Bodhisatta] comes face to face with 
Nibbiina; by compassion [he] comes to the cycle of births 
(varrlllp pilpl11}iltJ). Likewise, by compassion [Bodhisatta] 
comes face to face with slIlpsilra; by wisdom [he] does 
not find pleasure therein. By wisdom [Bodhisatta] de­
taches [himself] everywhere. Because of being endowed 
with compassion, there isn't the absence of working for 
the assistance for all [beillgs). [Badhisatta] indeed shows 
pity on all. Because of being endowed with wisdom, there 
isn't the absence of the dispassionate mind with regard to 
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everything. Due to wisdom, there is the disappearance of 
the notion of "I" and hmine". Due to compassion, there is 
the disappearance of indolence and meanness ... ' ( Yathii 
ca abhinIharo evarp mahiikaruJlA upiiyakosallaii ca. Tattha 
upiiyakosallarp niima diiniidInarp bodhisambhiirabhiivassa 
nimittabhiitii pailflii. Yiihi mahiikaTll{liipiiyakosaJIatiihi 
mahiipurisiinaIp attasukhanirapekkhatii, nirantaraIp 
parahitakaru{liipasutatii, sudukkarehi pi mahiibodhi 
sattacantehi visadabhiivo, pasiidasambuddhidassana­
sav8{liinussar8{lakiilesu pi sattiiump hit1lsukhapapliibha­
helubhiivo ca sampajjati. Tathii hi 'ssa paiiiiiiya 
Buddhabhiivasiddhi, karu{liiya Buddhakammasiddhi. 
Pailfliiya sayarp wati, kampiiya pare tareti; Paffffiiya para­
dukkha1!l parijiiniiti, karupiiya paradukkhapatikara1!l 
iirabhati; paiiiiiiya ca dukkhe nibbhindati, karupiiya 
dukkhmp sampapcchati. Tathii paiiiiiiya Nibbiiniibhi­
mukho hoti, kampiiya vaffarp piiPU{liiti. Tathii karupiiya 
samsiiriibhimukho hoti; paiiiiiiya latra niibhiramati. 
Pailfliiya C3 sabbattha virajjaJi; karulJiinugatattii na ca na 
sabbeSil.Ip anuggahiiya pavatto. Karupiiya sabbepi 
anulaimpati. Pailfliinugatattiina C3 na sabbattha virattacitto. 
Paiiiiiiya ca aharlkiiramamarlkiirii-bhiivo;karupiiya­
iilasiyadinatiibhiivo . .. )"· 

Some expressions about kampii in the above passage are in­
teresting and suggestive of a new dimension. First, they are not a 
kind of explanations adduced by other commentators, especially 
Buddhaghosa whose standard explanations of karU{lii are shown 
above. Second, Dhammapala seems to have been influenced by some 
sources other than those ofthe Tberavida tradition. However, it must 
be admitted that every expression Dhammapala employs for the 
exegeses of kampii, can he accepted as part of the Tberaviida tradition 
in spirit. Itt other words, there is nothing non-Theravidic about the 
explanations adopted by Dhammapala. But yet they come much closer 
to the Buddhist Sanskrit explanations ofkarul)li. 'SI  Third, expressions 
like 'karupiiya dukkhmp sampa[icchati ' ([Bodhisattal accepts 
suffering by compassion) and ' karu{liiya vaUa1!l piipu1,liiti' 
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([Bodhisattal attains the round of existences by compassion), etc., 
are significant in that the idea behind the whole thing is to show 
Buddha's (as well as Bodhisaua's) willingoess to come to terms with 
dukkha of other beings. He as Bodhisatta is ready to undergo various 
states of births, woeful or otherwise, for the sake of other beings. ItA 
i 1 5  further states that the Bodhisatta comes face to face with sarpsiira 
in his field through compassion, but does not rejoice therein because 
of wisdom (karu{liiya vii Bodhisalta-bhiimiyarp sarpsmbhimukha­
bhiivo, paiiifiiya taltha anabhirau). What is important is a positive 
attitude of Bodhisaua towards the cycle of births. This is a striking 
contrast to the Theravada position. Let us compare the following: 
Buddhaghosa denies the Andhakas' view that a Bodhisatta is born 
into states of woe of his own free-will,'" and says that, if the 
Andhakas' proposition be accepted, the very basis of kamma theory 
would be at stake. '" In contrast, DharomapaIa ventured into a new 
dimension of the interpretation ofkaru� which appean; to come much 
closer to the Mahayana notion of karul)ii. 

Similar explanations of the functions of paiiifii and kamllii 
are also found in the Paramatthamafijiisii (VismT) of Dharnmapala, 
where they are discussed in relation to the Buddha's epithet 
vijjiicaraJ}asampaiiifii.'54 

Emphasis on mahiikaru{lii in the Anhakathii texts must have 
compelled the Theravadins to seek an answer to the question of 
whether the Buddha could be an omnipotent saviour or not. In the 
commentaries, the Buddha is elevated to such a height that he is said 
to be able to give or bestow arahantship: 'The Fully Enlightened 
One, because he is King of Ultimate Truth, within the space of a 
single meal, gave arahantship to him (Ciilapanthaka) together with 
the analytical knowledges . .  . '  (Sammasambuddho pana aUano 
anuttaradhammariijatiiya ekasmiIp yeva antBrabhatte saha 
p"!isambhidiihi arahBltaIp adiisi, ... )'" The earliest canonical scriptures 
are certain that the Buddha is incapable of releasing others from 
sarpsiira. It is oneself who must work for one's own salvation. The 
Suttaniplita says: '0 Dhotaka, it is not in my practice to free anyone 
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from confusion, said the Buddha. When you have understood the 
most valuable teachings, then you yourself cross this ocean'''' (NiihaIp 
gamissami pamocanaya, laJ{hamkathiIp Dhotaka kaiici loke, dhammaii 
ca seltham ajanamana evlllp luvlllp agharp imlllp tareSl).'57 When 
the ai,

'
ove

' 
two quotations are compared and assessed in the light of 

the development of the Buddha-concept, we cannot but conclude that 
th.e Buddha seems to have become, at least emotionally, the almighty 
spiritual saviour to later Buddhists as time passed by. 

The Buddha is thus said to have practiced compassion for 
the world and provided opportunities of attaining emanCipation for 
as many people as he could. He had a habit of looking at the world at 
dawn having arisen from the stage of great compassion (paccilsa­
samaye yeva mahakarul}ii-samiipattito u1!hiiya lokllI!1 volokenla.c.).'" 
The A\1hakathii texts give many instances in which not only people 
of different walks of life, hut also heings of different classes benefited 
from the Buddha's teaching.'" . 

6. CakkllU (Eye) 

The Buddha is said to be endowed with five kinds of eye 
(cakkhu) according to the Niddesa. ' 60  Although some 
commentaries'·' give the identical classification of five eyes with 
that found in tlie Niddesa, most of the Anhakathii. texts, while con­
ceptually following the idea of the. Buddha's five eyes, provide some 
new additional classifications and descriptions of them. 

The commentarial tradition seems to distinctly separate the 
Buddha's physical eye (mllI!1sa-cakkhu) from his knowledge-eye 
(Pailiiii-cakkhu) in the classification of five eyes. This development 
is probably a result of placing more empahsis on the aspect of the 
Buddha's spiritual attainments. Thus, while the classification found 
in the Khuddaka Nikiiya includes the physical eye as one of the five 
eyes as shown elsewhere,'·' the A!!hakathii texts, ftrst of all, divide 
cakkhu into two types; namely, marpsa-cakkhu (physical eye) and 
paifilii-cakkhu (knowledge-eye).'t13 Buddhaghosa appears fO prefer 
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iii{la-cakkhu to paiiiia-cakkhu.164 However, these two tenns are 

interchangeable,16' as can be seen in the tabulation given below.'M 
The paiiiia-cakkhu is further classified into five types. The list of 

five is found at (A) DhsA 306, (B) P!sA i 77, (C) ItA i 99, (D) SA ii 
354, (E) ItA i 167, (F) BvA 33, etc. 

1 .  Buddha-cakkhu (Buddha-eye) lA, B, C, D, E, Fl 
2. Samanta-cakkhu (eye of all round knowledge) lA, B, C, 

D, E, Fl 

3. Ni{la-cakkhu (knowledge-eye) lA, B, C 1 or Paiiiia-cakkhu 
[D, E, Fl 

4. Dibba-cakkhu (divine eye) lA, B, C, D, E, Fl 
5. Dhamma-cakkhu (eye of the Dhamma) lA, B,  C, D, E, Fl 

The physical eye (mmpsa-cakkhu) is also divided into two; 

viz., sasambhara-cakkhu (compound organ) and pasiida-cakkhu 
(sentient organ). 101 The pasiida-cakkhu is independently referred to 
at DA i 183 as well. 

Of the five eyes mentioned in the above list, the dhamma­
cakkhu is a new addition which had emerged by the time of the 
A!thakatha literature. However, it is a familiar occurrence in the 
Nikayas where such expressions as •... dhammacakkhUlp udapiidi' (the 

eye of the Dharoma arose), etc., referring to one's realization of the 

truth, are often met with. Following such usages in the Canon, 
Buddhaghosa explains the tenn in relation to the path (magga) and 
fruit (phaJa). It is, for instance, explained as the three paths and three 
fruits (tayo magga Iini ca phaJ/ini dhamma-cakkhu niitruI hOIl); '68 or 
simply the lower three paths (hc!{himiimaggattayasaIikhat81p 
dhammacakkhu niima); ,69 or as the four paths and four fruits (cattaro 
maggii cattari ca phalani dhammacakkkhun tJ).'70 Buddhaghosa also 
intetprets it to mean insight into dhammas (dhamma-cakkhun ti 
dhammesu va cakkhun) or the eye made of dhamma (dhammamayam 
va cakkhun).'1' These examples indicate that the word dhamma­
cakkhu is given different meanings in different contexts in the 
Al\hakatha texts. 
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The above survey also reveals that the interpretations of 

dhamIlla-cakkhu in the commentaries do not go beyond its canonical 

nnotations. l12 This fact gives rise to a question as to why dharnma-
00 

I'  f f' cakkhU is then included in the 1St 0 lve eyes of the Buddha. 

Dhamma-cakkhu, according to both canonical and commentarial 

traditions, can be shared by anyone, and therefore cannot be called 

the province of a Buddha alone. If we go by this asummption, then 

one may point out that dibba-cakkhu which too is shared by the 

disciples is  also included in the list of five eyes. But its inclusion in 
the Jist is justified, because the Buddha is said to be foremost in the 
ability of clairvoyance, '" and for the same reason is included in the 
list of dasabala of the Buddha. Therefore, it may be the case that the 
commetaries brought in dhamma-cakkhu in the list of five eyes for 
the following reasons: First, the commentators were aware that there 
was a classification of the five eyes of the Buddha or Buddhas Which 
they found to be of misellaneous nature. Thel), an attempt was made 
to separate physical endowments of a Buddha from his spiritual attain­
ments; the latter, in fact, carne to be more emphasized in the AWtakathii 
literature, as can be seen throughout our present study. this trend in 
the commentaries gave intpetus to the eventual classification of 
cakkllu of a Buddha into the physical or fleshy eye (mllf!lSa-cakkhu) 
and wisdom-eye or knowledge-eye (paiiifa-cakkhu or iiii{la-cakkhu). 
Once marpsa-cakkhu is taken away from the list of five eyes, the 
commentators are compelled to fill the vacancy in order to ,conform 
to the generally accepted number of five. Second, the term dhamma­
cak/chu is often found in the Canon. Thus, the commentators sintply 
included it in the list. 

The Mahiivastu has a list of five eyes of a Buddha and in­
cludes in it dhanna-caksu.174 However, the interpretation given there 
is  to identify it with the dasaba/a of a Buddha. m The Piili 
commentaries do not subscribe to this view in any way, as seen above. 
It can rather be said that the commentators were not aware of such a 
view. 
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Buddha-cakkhu, according to B uddhaghosa.'76 is  both 
indriyaparopariyat/a-iiiJ;la and asayanusaya-iiiiJ?a, which are regarded 
as the province of a Buddha alone (asiidhMa{la-iiiJ;la), as discussed 
earlier.117 This is the knowledge the Buddha makes use offor fmding 
out whether beings are amenable to taming or not Because of the 
nature of its function, he also uses this knowledge when he surveys 
the world ( ... buddhacakkhunii 10ka1p voIokento ... ).'78 

Samanta-cakkhu in the Anhakatha texts is equated with om­
niscient knowledge (samanta-cakkhu nama sabbaiiiium-iiiJ;lmp).179 
The Pa!isambhidarnagga, on the other hand, stales that samanta­
cakkhu is the fourteen kinds of the Buddha· knowledge (cuddasa 
BuddhaiiiJ;liim)' 100 However, a comparison between the items of 
cuddasa-BuddhaiialJa and those of sabbaiiiiuta-ifiilJa, as shown 
elsewhere,''' reveals that they are inclusive of each other. 

NiJ;Ia-cakkhu or paiiiiii-cakkhu is explained by Buddhaghosa 
to mean the determining knowledge of the four truths (palitIacakkhu 
nama catu-sacca-paricchedaka-iiiiIJmp).'82 Dhammaprua also gives 
the same explanation to it at ItA ii 27. This interpretation seems to 
referto the knowledge of the Four Noble Truths gained by the Buddha 
on the night of his Enlightenment.'" Buddhaghosa in another context 
interprets it  as the know ledge such as that of former births 
(pubbeniviisiidiiiiil}am paiiiiii-cakkhun).'84 This explanation is also 
followed by Buddhadatta in his Commentary .'85 

Ambiguity of the real implications of the term iiiJ;Ia-cakkhu 
or paiiiia-cakkhu can be cleared by the explanations found in the 
Mahii-niddesa. 186 The text includes such epithets denoting the 
Buddha's spiritual attainments as catuvesiirajjappalta, dasabaladhiiri, 
etc. in the category of panna of the Buddha.1S7 This shows that iiiiIJa 
or paflfliiofthe Buddha is conceived of as the sum total of the Buddha's 
spiritual achievements. 

Dibba-cakkhu does not require any further explanations as it 
is referred to and detailed many times in our present study. 

7. Catu-vesiiraiia (Four Confidences) 
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The Atthakatha texts do not dwell on this aspect of the spir­

itual attairune�is of a Buddha as much as they do, for instance, for 

his omniscient knowledge (sabbaiiiiuta-iiii-!'a) or ten powers 

(dasabaia). The reason for the scanty treatment of the subject is, 

perhaps, due to the fact that all the aspects included in the category of 

the four confidences of a Buddha are minutely dealt with individu­

any under different types of Buddha-iiii-!'a. 

Buddhaghosa, while explaining the word vesiirajjappatta, 
simply states that it is the attainment of the state of being self-pos­
sessed or confident (visiirada-bhiivllI!l palto), , .. or vesarajia is the 
opposite of timidity (siirajjaparipakkho vesiirajjllI!l).''' DhannnapaJa, 
on the other hand, does not say anything about the meanings of 
vesiirajja in his Paramatthadipani (Vols. I-VIn, except fol' passing 
references to it as one aspect of the Buddha's spiritual attainments. 
However, he seems to have had a clear understanding of the function 
of ca/U-vesiirajja when he says that the Buddha's confidences belong 
to the field of compassion (karu!lii-khettmp vesiirajjiiIII). '90 

8. Khetta (Field) 

Khella (field) in a technical sense dividing it into three types, 
namely, jiiti-khella, ii-!'ii-kliella and visaya-khella is a commenUUial 
development '.'. Buddhaghosa employs the term Ioka-khella, 192 Bud. 
dha-khetta,103 or simply khellal .. to designate the three types under 
consideration. The terms Ioka-khetta and Buddba-khella may suggest 
that the former is used in terms of the world or universe in a 
cosmological connotation, while the latter emphasizes the Buddha's 
range of activities or influence through his wisdom. However, ex­
planations about khetta under the above three different terms are more 
or less the same in the A;\hakathii texts, which suggests that they are 
conceptually interchangeable. 

Thee types of khella are explained in detail in the A!lbakatha 
teXts. (I)  Jiiti-khella (the field of birth) is said to be the ten ihousand 
World elements (dasa-sahassi-Ioka-<ibii/U) and is the field which trem· 
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bles on the occasions of the Bodhisatta's conception, his birth, the 
attaioment of enlightenment, the first sennon, the Tailiagata' s decision 
to paSs away, and his final parinibbiinaJ9S (2) �-ldJena (the field 
of authority) consists of a hundred thousand kops of cakkavii[as (kop­
sata-sahasslrcakkavii[llJ!l) and is the field where protection (pantta) 
accrued from such discourses as the A\iinli\iya, Mora, Dhajagga, 
Ratana, etc., is penneable.I'" (3) Visaya-ldJetta (the field of scope) 
is a new addition in the AnJIakathli literature. It is said to have no 
limit (visayakldJettassa pana parlln8{laIp n '  attln). It is the scope of 
Buddhas' knowledge which is described thus: 'Their knowledge is 
as much as what is to be known and what is to be known is as much 
as their knowledge. The limit of knowledge is what is to be known 
and the limit of what is to be known is the knowledge' (BuddhiinllJ!l 
hi yiivatakaIp iiB{lBIp tiivBtakaIp iieyyaIp, yiivatakaIp iieyyaIp 
tivatakaIp fiaraIp, fiB{la-pariyantikaIp iieyyaIp, iieyya-pariyantikaIp 
fiarmp).I'" It is otherwise explained that 'as far as the Tathagata 
would wish' (yiivati pana iikBlikheyya) means that he knows anything 
anywhere that he wishes to know (yattha yaIp yaIp Tathiigato 
iikankhati taIp taIp jiiniitl). 198 Such descriptions of visaya-ldJetta re­
mind us of the extent of Buddha-knowledge (Buddha-iiara) which is 
said to be boundless, as seen elsewhere. 

What, then, is the relation between loka-dhiitu and cakkavii!a 
in Bnddhism ? The canonical descriptions of loka-dhiitu are found 
at A i 227 f, where three types aTe enumerated: (1)  sahassi or Cii!ani 
loka-dhiitu (this contains 1 ,000 cakkavii[as with thousands of snns 
and moons), (2) dvi-sahassi majjhimaka loka-dhiitu (this contains 
1,000 x 1 .000 cakkavii!as), and (3) ti-sahassi mahii-sahassi loklrdhiitu 
(this contains 1 ,000 x 1,000 x 1 ,000 cakkaviilas). This division of 
loka-dhiitu became SUbjected to different calculations as time 
progressed, and by the time of the Anhakathii literature, various 
enumerations came into being. I., This suggests that along with the 
expansion of the Buddha-concept in the A!\hakatha texts, the relation 
between Buddha and space is also expanded, probably to show greater 
authority of Buddhas in the universe. 
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The canonical texts are also uncertain about the calculation 

of cakkavii!a (world sphere), the multiplicity of which is said to be 

the constituent of Joka-dhiitu, as seen above. The SumailgalaviliisinI 

summarizes the then existing calculation of it based on the canonical 

and other references. 200 

The concept of IOka-<1hatu in Buddhism is related to the world 
where one Buddha is sufficiently capable of permeating his authority 
and scope of wisdom. 'This is the very reason why the Pali tradition, 
beginning with the canonical texts'''' through the MiIindapaiiha"" and 
the Atthakatha texts,"" specifically states that only one Buddha ap­
pears in the world at a time. It is this demarcated reaIm which is 
designated as Buddha-khetta. 

The term Buddha-khetta is not an exclusively commentarial 
usage. It is used in the Theragiitha where Mahakassapa claims to be 
foremost in the ascetic practices (dhlitaguIJa) except the great sage 
(mahiimum) in the sphere of a Buddha.'''' Commenting on Buddha­

khctla in this instance, the Theragathii-a!\hakathii specifically states 
that it is the iiIJa-khetta (tattha Buddha-kkhettatphi ti, iiIJa-khettaIp 
sandhaya vadatl).'os Such references in the Canon insinuate the 
existence of multiple buddha-khettas, though not positively advo­
cated. When the idea of past and future Buddhas became pronounced 
in the Canon, the multiplicity of Buddhas came to be conceived of in 
terms of succession in time of their appearances in this world. 
Buddhas appear in this CakkavaJa only, not simultaneously, but at 
different intervals. , .. This is the stand taken by the Theraviidins 
throughout. However, if such buddha-khettas were to exist outside 
the one in which Gotama Buddha's authority was felt as implicitly 
suggested in the Theragiithii passage, then the simultaneous exist­
ence of more than one Buddha would be an inevitable conceptual 
Outcome. This idea has crept into the Apadana which says that there 
are ten directions in this world, and in each direction there are innu­
merable Buddha fields.2D7 The idea of the simultaneous existence of 
plural Buddhas comes much closer to the Buddhist Sanskrit tradition 
and can be found in works like the Mahiivastu.'''' However, judging 
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from the main stream of thought in the PaJi tradition that there exists 
one Buddha at a time. this solitary evidence in the Apadana cannot 
be accepted as a general. and hence. legitimate theory of the Pili 
tradition. 

The Theravada position of the multiplicity of Buddhas is that 
Buddhas appear in this world. which is the jati-khetta. The notion of 
Buddhas appearing in succession is a compromise arising from the 
belief that there appears only one Buddha at a time. The existence of 
a single Buddha at a time is recorded in the Mahagovinda sutta. 209 
which emphatically states that two B uddhas cannot appear 
simultaneously in one loka-dham. The sutta also says that another 
Buddha does not appear before nor after the other (apubbalJl 
acarimam). The commentaries specify this phrase to mean the period 
'after the conception of a bodhisatta' and 'before the complete 
extinction of a Buddha's relics' .210 In other words, no Buddha appears 
while the influence of the previous Buddha is in force. This period 
of a Buddha's influence begins when a Bodhisatta takes conception 
in the mother's womb and ends when the relics of that Buddha are no 
more, according to the commentaries. The commentarial literature 
emphatically states that not in the three Pi\llkas nor in the three 
Buddhist Councils ofMahakassapa, Yasa and Moggaliputtatissa is it 
mentioned that Buddhas appear in another world other than this world 
( ... !hapetvaitua1p cakkavaJarp aiiiiasmiIp cakkaviiJe buddha upp;ljjantI 
ti suttaLP n • atthi. na uppajjanti ti pana att},,).211 

The A�!hakatha texts further elaborate as to how the dispensa­
tion of GOlama Buddha comes to an end. In this connection, three 
kinds of disappearance (antaradhina) are mentioned: (1) the disap­
pearance of texts or sCriptures (pariyattl), (2) the disappearance of 
penetration or understanding (papvedha) and (3) the disappearance 
of practice (pa{ipattl).212 AA i 87 ff mentions five kinds of 
antaradhiina. They are adbigama, pappatti, pariyatti, liilga and dbatu. 
SA ii 202 also mentions three kinds of antaradbiina of the true 

Dhamma (saddhamma) as follows: adhigama, pa!ipatti and pariyatti. 
However, all these SOurces agree that pariyatti is the most crucial 

104 



BUDDHA'S SPIRITUAL ATTAINMENTS 

aspect of the disapP."arance o� the. �uddha 's dis
.
pensation.lI3 �e 

commentaries explain that panyattJ IS the thIee PI\ID<as, pa{JVedba IS 

the penetration of the truths (sacca-papvedha) and pappatti is the 
way (pappadif). The endurance of dispensation is said to depend on 
pariyatti alone, as the other two may come and go from time to time 
as happened in this Island (imasmiJp dipe; referring to Sri Lanka).''' 
The texts go on to explain the order of disappearance of the tIllee 
Pitakas as follows: the Abhidhamma Pi\3ka, beginning with the 
p�tthana, disappears first. Then, the Sutla Pi� beginning with the 
Mguttara Nikliya until the Dlgha Nikiiya disappears. Finally, the 
Vinaya Pilaka disappears, starting with the Pariviira and the 
Khandhakas. Once the complete disappearance of pariyatti is effected, 
time is ripe for another Buddha to appear in this world.21S 

Incidentally, emphasis placed on pariyatti as the last ram­
part in the eventuality of the Buddha's dispensation, as can be gath­
ered from the above evidence, eloquently speaks of the attitude taken 
by the Theraviidins towards the sacred scriptures; an attitude which 
became the back-bone to take the utmost care for the preservation of 
scriptures. For this, the protection and maintenance most be accorded 
to the Sangha by all means, because the Sangha is the repository of 
the Buddhist scriptures. The continuity of the Theraviida tradition 
for more than tWo millennia in Sri Lanka owes much to this attitude. 

The mode of disappearance of Gotama Buddha's dispensa­
tion is again discussed in terms of parinibbana, which is divided into 
three types in the commentaries; namely, (1) complete extinction of 
the defilements (kilesa-parinibbina), (2) complete extinction of the 
aggregates (khandha-parinibbana) and (3) complete extinction of the 
relics (dbatu-parinibbina).'16 The first parinibbana refers 10 the 
Buddha's attainment of Enlightenment; the second to his demise al 
Kusinara; and the third is said to take place in the future (aniigate 
bhavissatJ). The first two parinibbana are the historical facts that 
took place in India. They are therefore the information based on 
what Mori calls the Indic Material in the Attbakathli literature.>" The 
third type, i.e. dhatu-parinibbana, is a �ew development originated in 
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Sri Lanka. It is said that the Buddha's relics, just before their complete 
disappearance, will gather together at the Mahicetiya in the Island of 
TambapaJ?l?i (Sri Lanka), then proceed to Nigadipaand will assemble 
at the Mahibodhi in India. They will fmaIIy transform themselves 
into a form of the Buddha's golden-hued body, emitting six coloured 
rays, and will completely disappear thereafter?" 

The commentaries further enumerate reasons as to why two 
or more Buddhas do not appear simultaneously. They can be sum­
marized as follows: (1) The Tatbagata is an extraordinary person 
(acchariyamanussa). If there be more than one Buddha, then the 
meaning of extraordinariness does not hold tI1le. (2) Even the teach­
ing of a Tathigata will not be extraordinary, if there be many Bud­
dhas who have the same teaching. (3) There will be disputes among 
followers. if there be many Buddhas appearing at the same time. In 
addition, the A!!hakathii texts quote the arguments adduced by the 
thera Niigasena in the Milindapaiiha,''' which can be summed up 
thus: (4) The ten thousand world systems can support ouly one Buddha 
at a time. (5) There would be disputes among followers, if there are 
two Buddhas appearing at one and the same time. (6) The assigmnent 
of such epithets as asama, jeftha, appappuggala, etc., to the Buddha 
would not be practicable. (7) The Buddha's essential nature permits 
Buddhas to arise in the world singly, and anything which is great is 
single.220 Some are overlapping, and therefore, there are only fIve 
different reasons adduced in the Aghakathi texts (i.e., I = 6, 2, 3 = 5, 
4 and 7). 

The commentaries often employ the term buddha-visaya 
(range Or scope of a Buddha) in order to show the spiritual and intel­
lectual aspect of Buddhahood. The Manorathapiirani explains that 
the Buddha-range is the range of Buddhas; it is the occurrence and 
power/majesty of the virtues of Buddhas, such as the knowledge of 
omniscience (Buddhavisayo Ii buddhinam visayo, 
sabb:Jiifjutaii8{lffdinarp buddhagu{Mn1U)l pavalti ca anubh.8vo ca).221 

The Aghakathii texts greatly developed the idea of the Buddha's scope 
in concurrence with the apotheosis of the Buddha, particularly in the 
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sphere of his omniscient knowledge (sabblliinuta-nii�a). The 

expansion of the Buddha's scope or range (Buddha-visaya) .is di­

rected towards the nature of its unlimitedness in space and time. Thus, 
the commentaries describe the range of a Buddha as unthinkable 

(acinteyyo hi Buddhavisayo);'l12 or as something that cannot be im­

agined (Buddhavisayo na cintetabbo);W or, it is said that the range 

of Buddhas is profound (gambhiro vata Buddhiinarp visayo);2lA or 

tnat the field or scope of Buddhas has no limit of measurement 

(Buddhanan hi visayakkhettassa pam8I)aparicchedo nattln).= 

The Al!hakathii texts distinguish the range of Buddhas from 
that of disciples (aiiiio hi siivakiinarp visayo aiiiio buddhiinarp),m 
thereby showing that Buddhas are unique and foremost. Only Bud­
dhas are said to be capahle of declaring or making known the charac­
teristics of Non-self, and it is nobody 's range but of omniscient 
Buddhas (anattalakkh�a-paiiiiiipanarp hi aiiiiassa kassaci avisayo, 
sabbaiiiiu-Buddhiinarp eva visayo).= The Suttanipata-a�!hakathii also 
records that certain questions (Buddhapaiiha) are only of the Buddhas' 
range.'" 

9. Kiiya (Body) 

As far as the Pili literature up to the commentaries is con­
cerned, the Theravadins conceive of the Buddha's body (kiiya) es­
sentially from a human point of view. It is in no way connected with 
the idea of the Absolute or the Cosmic Principle found in Mahayana 
BDddhism.229 To them, the concept of kiiya is simple and restricted 
to the Buddha's physical body and his teachings including the 
disciplinary rules."o The former is called riipakiiya and the latter, 
dhammakiiya. These two bodies of the Buddha are said to have been 
in the main stream of thought in the history of Buddhism up to about 
the fourth century A.n.m 

In the canonical texts, the term dhamma-kiiya does not occur 
often. A typical example of its interpretation in the canonical texts 
may be found in the Aggaiida sutta where the word dhamma-kiiya is 
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used as an epithet of the Buddha.232 The Theravadins in the early 
phases of Buddhism saw the Buddha as a person of eminence, but 
yet subjected to fragility of human life. The Buddha's riipakaya is 
conceived of in this light. Dhammakaya, on the other hand, is the 
sum total of the truth which is the Dhamma. The Buddha discovered 
it by himself and lived in it. Therefore, statements such as, 'yo 
d1,ammam passati so maIn passad. Yo mam passad so dhammam 
passad' ,233 etc., will adequately demonstrate the implication of 
dhamma-kiiya in early Buddhism. As Nalinaksha Dult has already 
summarized the connotations of the kiiya themy in early Buddhism,234 
we will examine the explanations found only in the A\!hakatha texts. 

The Buddha in the Theravada tradition remains essentially a 
human. This quality persists in the Anhakathii literature as well. 
The Buddha, however, came to be apotheosised both physically and 
spiritually in course of time. As a result, he came to be dipicted as an 
extraordinary human being. By the time of the A!!hakatha literature, 
he became endowed not only with the thirty-two physical marks of a 
great man (mahiipunsalakkhaJ.1a), which are found in the canonical 
texts, but also with the eighty minorchatacteristics (asid anuvyaiijana) 
and the marks of a hundred merits (satapuiifialakkhaJ.1a). In other 
words, his physical extraordinariness increased its glory. The 
A!!hakatha texts interpret the riipii-kiiya of the Bnddha with these 
pbysical excellences. Buddhagbosa, for instance, says that the 
Bnddha's riipa-kiiya is embellished with the eighty lesser marks and 
adorned with the thirty-two marks of a great man (yo pi so Bhagavii 
asiti anuvyaiijanapatima!lljita-dvattirpsamahiipurisalakkh8!1a­
vicitrariipakayo . .. )235 In one place, the marks of a hundred merits is 
mentioned as a characteristic of riipa-kiiya (Bhiigyavatiiya c' assa 
satapuiiiialakkhB!la-dharassa riipakiiyasampattidipitii hOtl) .23' 
Buddhaghosa, commenting on the word dbamma-kiiya in the passage 
at D iii 84 (the Aggafuia sutta), states: 'Why is the Tathiigata said to 
have a Dhamma-body ? Because the Tathiigata, having thought or 
devised in his mind the Buddha-word which is the three Pi!akas, 
aspired in words. Therefore, that body is the Dh;unma, because it is 
made of the Dhamma?" In another place, he summarizes that the 
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Tathiigata-body (tathagata-kiya) is the supramundane dhamrna in their 

nine divisions (nava-vidho hi lokuttara-dhammo Tathiigatassa kiiyo 

nama).'" This shows that Buddhaghosa follows the canonical inter­

pretation of dhamma-kiya of the Buddha,"'" which is the sum total 

of his teachings. 

DhammapaIa, on the other hand, expands Buddhaghosa's 

characterization of both rupa-kiiya and dhamma-kiiya, though in the 
same direction of development. In the UdiID3-ar!hakathii, he says, in 
relation to the explanations of the differences between 'pleasing or 
lovely' (piisiidikrup) and 'inspiring confidence' (pasiidaniya), that the 
Buddha's rupa-kiiya is viewed as the one adorned with the thirty-two 
marks of a great man (battirpsa mahii-purisa-lakkha{la), the eighty 
minor marks (asiti-anubyaiijana), a fathom long halo and garland of 
rays (byiimappabhii-ketumiila), all-pleasing (samanta-piisiidika), glory 
and splendor (siri-sobhii-sampattl). His dhamma-kiiya is the one 
endowed with immeasurable virtues (aparimii(la-gu(la-gaJ,la), like the 
ten powers (dasabaIa), the four confidences (catuvesiirajja), the six 

knowledges not shared by disciples (cha-asiidJ1iira!la-iiiipa) and the 
eighteen unique qualities of a Buddha <atrhiirasa-iive(li.ka-buddha­
dhamma).240 

The foregoing comparison in the inteIpretation of riipa-kiiya 
and dhamma-kiiya between Buddaghosa and Dhammapiila reveals 
that both commentators inteIpret the rupa:kiiya as the physical excel­
lences of the Buddha. But the dhamma-kiiya is viewed somewhat 
differently between the two. Buddhaghosa mainly adopts the 
traditional inteIpretation of it as the teachings of the Buddha iIi general, 
as expressed, for instance, in phrases like ' tepitakarp 
BuddhavacaDaIp'241 and 'navavidhohi lokuttaradhammo' ,lA2 whereas 
Dhammapaia, while he too subsribes to its inteIpretation as 'nava­
lokuttaradhamma',''' tends to view it as the sum total of spiritual 
attainments of a Buddha. However, the evidence adduced above does 
not necessarily point to the fact that Dhammapiila was heading for 
the concept of dhanna-kiiya developed by the Mahayiinists. His 
inteIpretation of it is a step further than the conventional one in that . 
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dhamma-kaya, according to him, represents the spirituality of Buddha­
hood. Bot, he appears to have the Buddha in person still within sight 
In other words, the Buddha's dhamma-kaya to DhammapiUa is a 
necessary induction from the attainment of B uddhahood within the 
broader contex.t of the Theraviida tradition that the Buddha remains 
essentially a human being. 

The theory of kaya of a Buddha con tinned to develop further 
in the Theraviida tradition after the AnJ!akatha literature. It is re­
ported that kiya got divided subsequently into four types; namely, 
(1)  riipakaya, (2) dharmakaya, (3) nimittakiiya and (4) suiiYakaya in 
a Sinhala work named the Saddharmararna!<araya.2<4 It is significant 
that the Theravidins, amidst a strong Maltiiyiinamovement to develop 
the Trikiiya theory, tenaciously maintained the very basis of the 
Buddha-concept that the Buddha was a human and even the kiya 
theory was developed in this line. 

10. Viisana (Habit or Impression) 

The word viisanii is not a common occurrence in the Pili 
commentaries. This, however, is an improtant concept fonhe reason 
that only Buddhas and not arahants nor paccekabuddhas are said to 
be free from viisanii, as will be shown below. The PED gives to the 
word the meanings of 'that which remains in the mind, tendencies of 
the past, impression'. etc .• "" while F.Edgerton gives 'impression, 
result (of past deeds and experience on the personality). perfuming 
impression, memory. habit-energy, traces', etc.2A6 

In the Piili tradition, the earliest reference to the idea of habit 
or disposition accrued from previous actions (kamma) is found at Sn 
74. The gatha there reads as follows: 'Paccekagil{lino sabbe 
sabbalokassa vissura.jhiiyijhan:uata dhid pubbavlsanAviisira.' (They 
are all well known in the entire world as teachers and as men who 
practise meditation and take delight therein. They are men who are 
wise and predisposed their previous dispositions).''' The ex.pression 
pubbaviisaniiviisir.a is the point in question. The Suttanipata-anhakatha, 
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commenting on this, says that it means ' having the mind established 
in the meritorious disposition according to the duty of going to and 
returning from the alms round with the meditation subject,"" after 

having gone forth in the dispensation of the previous Buddha Kassapa' 
(pubbaviisanaviisitii Ii pubbeKassapassa Bhagavato siisane pabbajitva 
gatapaccagatavsttapuiiiia vifsanaya viisitacitta)}4' The term 
pubbaviisanii also occurs in the Milindapafiha in the sense of a mere 

habit. The young Nagasena, it is mentioned, after completing his 
last lesson with his teaclier, left him and sought a place of solitude 
for meditation through his previous habits (pubbavasaniiya).250 Here, 
the pubbaviisanii is used to mean a mere habit in a positive sense.'" 
The fact that the Suttaniplita-aW'akathli uses a qualifying word puiiiia 
in puiiiiaviisanii, suggests that viisana can mean either ' good, useful' 
or 'bad, harmful' habit/disposition. The commentaries often employ 
the word viisanii in the negative sense. 

The oft-cited example to illustrate the nature of viisanii is the 
story of Pilinda Vaccha.'" Pilinda Vaccha had a habit of calling 
others vasala (outcast). When this was reported to the Buddha one 
day, he summoned Pilinda Vaccha and inquired about the truth of 
what others said. Having come to know the real state of affairs, the 
Buddha told the people that it was not intentionally done by Pilinda 
Vaccha, but was due to the force of habit (viisanii) inherited from his 
former existences, as he was born in a bralunin family over and over 
again. 

The Visuddhimagga, in the exegeses of the epithet araban as 
one of the Nine Virtues or Titles of the Buddha, states that the araban 
means remote (iirakif) from all deftlements, because he has completely 
destroyed all defilements together with their impression by means of 
the path (maggena saviisan.Wmp kilesiinmp viddhmpsitatta) .'" The 
Buddha is also said to have destroyed and completely cut off one 
thousand five hundred defilements together with the impression 

thereof (diyacJcJha-kilesasahassarp saha vasaniiya pahinarp 
Samucchinnarp samiihaUarp)'" at the time of attaining full 
enlightenment. In all these instances, the timn viisana is used in 
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connection with defilement (kilesa). Viisanii is therefore the traces 
or impressions caused by defilements. It is in this sense that Bud­
dhas are free from both the impression of defilements and defile­
ments themselves, while the implication of this position is that one 

may be still under the influence of viisanii, good or bad, even after 
cutting off all the defilements. The case of Pilinda Vaccha is the 

point in question. 

The Udana-anhakatha may, perhaps, be the only commen­

tary which gives an interpretation of viisanii in the commentarial 
literature. It is given in connection with the case of Pilinda Vaccha. 
The passage is quoted below: 

• Kii pan ' iiymp viisanii nama ? Y mp kilesa-rahitassii pi 
santiine appahina kilesiinarp samiiciira-sadisa-samaciira­
betubbiitaIp aniidikiila-bhiivitebi hiesehi iihitaIp 
siinlattbiyamattarp tathii-riipii adhimutti ti vadanti. Tmp 
pan ' etaIp abbinihiira-sampattiyii iieyyiivarapa-ppahii!Ja­
vasena yattha kile.ii pahInii, tartha Bhagavato santiine 
n '  atthi: yattha pana tathii kilesii na pahlnii, tattha 
siivakiinmp paccela!-Buddhiinaif ea sant;iine attbi. '25' 

John D. Ireland translates the above passage freely as follows: 

'A viisanii is a mere capacity to behave in certain ways 
similar to the behaviour of those who still have defile­
ments: it is engendered by the defilements that had been 
harboured in the mind through beginoingless time, and 
remains in the mental continnum of the arahat even after 
the defilements have been abandoned, as a mere habitual 
tendency. The viisaniis are not found in the mental con­
tinuum of a Buddha who removes the defilements by 
abandoning .the obstruction to omniscience, but they are 
found in the minds of disciples and Paccekabuddhas. '2>6 

The Visuddhimagga Maba!ika (Paramatlhamaiijiisa) also con-
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fInns the interpretation given in UdA. It is stated that, excepting the 
Buddha, others are not able to cut off defilements with the impression 

or trace thereof (na hi BhagavantaIp [hapelvii aiiiie saha viisanaya 
kiJese pahatuI!' sakkontI).m It further says: 'Ks panaY8f!l viisana 
nama ? Pahina kilesassapi appahfnakilesassa payoga sadisa payoga­
hetubbiiCO kilesa-nihito siittUltrhiya-viseso, ayasma/o Pilindavacchassa 
vasala samudiicara nimitt8f!l viys'.'" 

The above discussions reveal that the meaning of viisana in 
early sources is simply 'a habit or disposition' in a more positive 
sense. But the negative connotation of the word became more 

emphasised in the Anhakathli texts. This may be a result of the 
apotheosis of Buddhas as they are the only ones free from it. 

Incidentally, Dhammapiila's explanation in his UdA about 
Buddhahood described in relation to the removal of the obstruction 

to what is to be known (neyysvaT<I!ls-pahiina) reminds us of the 
Mahayana c1assillcation of 'avar<l!Ja' (obstruction); i,e., jiieyav8!'<l!J8' 
(obstruction to what is to be known) and 'klesavaT<I!la' (obstruction 
of defilments). According to Mahayana Buddhism, arabants and 
paccckabuddhas are said to be free from the lauer only, while Buddhas 
are free from both."" Theravada Buddhism speaks of 'kile�vaI"a{la' 
both in the Can6n and commentaries, but not 'iieyyavar<l!la'. The 
removal of Yneyavar<l!la' in terms of the attainment of Buddhabood 
is distinctly a Mahayana notion not found in the Theravada tradition 
until the time of Dhammapiila. This evidence shows that he had a 

knowledge of Buddhist Sanskrit sources and made full use of it for 
the eulogy of Buddhas. 

I I .  Aflhiirasabuddhadhanuna (Eighteen Qualities of a Buddba) 

The concept of af!hiirasabuddhadhammii (eighteen qualities 
or attributes of a Buddha) in the Theravada tradition has been over­
looked up to date even by scholars of Pali Buddhism.2SY This is due 
partly to the fact that its notion became somewhat noticeable and 
popular in the Theraviida scene from the commentarial period 
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onwards, tholigh the term itself appears in the Milindapaiiha, one of 
the post canonical texts, in PaIi literatllre. In Mahayana Buddhism, 
on the other hand, it is regarded as one of the most distinct sets of 
attributes of a Buddha260 and is extended to a Bodhisattvaas well."! 
Due, perhitps, to such importance attached to it in the Northern 
Buddhism, scholars are of the general view that it is mainly a 
Mahayana development. In Piili Buddhism, it is also a set of qualities 
attributed to a Buddha, which fact can be cited as an example of 
further attempts for the elevation of the Buddha's spiritual greatlless 
by the Theraviidins in later times. The idea is expressed in different 
phraseology at the following places in PaIi literature: 

(A) Miln 105, 285 

anbarasabuddhadbanuna 
(B) Vism 325 

anbarasabuddhadhamma 
(C) DA ill 875, 994 (details mentioned) 

affharasabuddhadhamma 
(D) SnA i 264 

affharasabuddhagul}a-paricchedaka-iiiil}a 
(E) UdA 87, 336 

anbarasa-avc{lika-buddhadhamma [UdA 87] 
attharasabuddhadhammii [UdA 336] 

(F) ItA i 7, 13, 91  
attharasabuddhadhamma [ItA i 7] 
artharasavcl}ikabuddhadhamma [ItA i 13, 91]  

(0) VvA 213 
anbarasavel}ikabuddhadhamma 

(H) CpA 7, 332 
afibiirasabuddhadhamma [CpA 7] 
afibiirasavel}ikabuddhadhamma [CpA 332] 

(I) VibhA 1 
upeta Buddhadhammehi afibiirasahi nayaka 

The above list shows that the first reference to the eighteen 
qualities of a Buddha in Piili, if the traditional chronology of the PaIi 
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texts is followed, is made in the Milindapaiiha. The date of composi­
tion of Miln is, therefore, an important factor which automatically 
helps determine the date of appearance of the term 
aF[hiirasabuddhadbamma and its contents in the PiUi tradition. 

It is generally believed that there are, among other minor 
additions made at different times, at least two distinct strata in the 
date of composition ofMiIn; one stratum refers to the early period of 
composition covering up to the page 89 of the PTS edition of 
Trenckner, and the other, i.e. the later stratum, extends roughly from 
the page 90 to the end of the text according to the same edition. The 
early portion of the work is said to belong to a period between the 
first century B.C. and the first century A.D. and the later additions 
and interpolations were made after about 250 A.D., but they were " 
completed before the time of Buddhagbosa according to 
H.Nakamura. w. This is the Pali version of Miln. If we are to accepi

" 

his conclusion, tben the fact that references to the term 
arrhirasabuddhadbamma in Miln are all in the portions of so-called 
'Piili recension' speaks by itself that the first appearance of the term 
in the Pili tradition is not before the third century A.D. This co.incides 
with the inference of Har Dayal who says: 'As this list is not found in 
the Pali Canon and the early Sanskrit treatises, it must be assigned to 
a comparatively late period (third century A.D.)"" 

K.Mizuno, on the other hand, believes that the original ver­
sion ofMiln was composed by the first century B.C. and the present 
form of the Pali Milindapaiiha would have been completed before 
the end of the first century A.D. The reason K.Mizuno adduces for 
his contention is that the old P-ali Atthakathiis (i.e. SihalaAtthakathiis) .. . . 
refer to Miln and quote eighteen times from the Chapter Four or Book 
rv thereof (pp.90-328 of the PIS edition).'" He assigns the date of 
composition of the Sihala A\\hakathiis to a period before the end of 
the first century A.D,'''' 

Another supportive evidence in determining the date of the 
first appearance of the term under review can be sought in the 
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Vimuttimagga, now extant only in Chinese translation [Taisho 32, 
pp.399 ff1. The Vimuttimagga mentions a list of eighteen attributes 
of a Buddha and P.V.Bapat in his study entitled ' Vimuttimagga and 
Visuddhimagga: A Comparative Study'266 renders them into PaIi. 
What bears relevance here is the date of composition of the original 
Vimuttimagga by Upatissa. Bapat concludes: 'Our book therefore 
may be put somewhere in the first two centuries after the beginning 
of the Christian era." 67 M.Nagai assigns Upatissa to the flIst century 
A.D.'" 

However, the assigning of a period to the flIst appearance of 
the tenn and the concept of affbarasabuddhadhamma in Theraviida 
Buddhism must be carefully investigated. This is particularly true as 
we have to look into the date of so-called SihaIaA!lhakathii based On 
which the present PaIl Atlhakatha texts were allegedly translated and 
recast. According to a study by S .Mori, the date of composition of 
the SThaIa Anhakathii, a generic tenn used to denote the entire 
commentariaI literature written in SThala (Sinhala) in Sri Lanka after 
the advent of the thera Mahinda, extends from the time of Mahinda 
himself (3rd century B.C.: the upper limit) up to a period between 
the second haIf of the fust century AD. and the flIst half of the second 
century A.D. (corresponding to the period of the king Vasabha [65-
109 A.D.]: major portions) with some minor additions made till about 
the end of the third century A.D.'69 The fact that many places in the 
Pali Atlhakathii texts as shown in the above list mention the term in 
different terminology, points to a strong possibility that their 
corresponding SThala A!\hakathas did, in fact, contain references to 
it. Considering a long history of the development of the SThaJa 
Mlhakatha spanning more than four centuries (major portions) be­
ginning from the third century B.C., the determination as to when the 
term in question first appeared is not an easy task. Nevertheless, we 
may be able to narrow down a possible date of its appearance in the 
Buddhist literature by adding our own findings to those already re­
ferred to above. We will come back to this issue after examining its 
notion and the list in the PaIi commentaries and some of the later 
texts in the PaIi tradition. 
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We now glance through the contexts in which a!fhiirasabud­

dhadhamma is mentioned in the above places of reference for com­

parison, but not in the order specified in the list for the reason that the 

Sumaitgalavilasini among the Anhakathii texts is the only source 
which gives a list of eighteen items in detail. 

(A) Miln 105, 285 
The word occurs at two places in Book IV and is used in 

respect of the spiritual achievements of a Buddha. One instance, 
which is more elaborate than the other, reads as follows: 'But there is 
no difference between any of the Buddhas, who are alike in bodily 
beauty, in goodness of character, in power of contemplation and of 
reasoning, in emancipation, in the insight arising from the knowl­
edge of emancipation, in the four bases of confidence (catuvesiirajja), 
in the ten powers (dasabala) of a Tathiigata, in the sixfold special 

knowledge (cha-asiidhiira{1a-iIi4Ja), in the fourteenfold knowledge of 
a Buddha, in the eighteen c haracteristjcs of a Buddha 
(anharasabuddbadbammiJ - in a word, in all the qualities of a 
Buddha. '[Miin 285]1'" 

(B) Vism 325 
Here it is mentioned in connection with the four divine 

abidings (brahmavihiira) and the text goes as follows: 

'Having thus fulfilled [ten) perfections, these [divine 
abidings) then perfect all the good states classed as the 
ten powers, the f9ur kinds of fearlessness, the six kinds 

of knowledge not shared [by Disciples), and the eighteen 
states of the Enlightened One. '271 ( • . •  eviUp piiramiyo 
puretvii yava dasabala catuvesiirajja cha­
asadhiira{laiIil!'a a!!hiirasa-Buddha-Dhammappabhede 
sabbe pi kalyi4Jadhamme paripiirenti Ii.) 

These qual ities are the results of fulfilling piiramims and the practice 
of four brahmavihiira, and are called kalyi4Jadhammii (good states). 
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(C) DA iii 875, (0) SnA i 264, (E) UdA 87, 336, (F) ItA i 7, l3, 9 1 ,  

(H) CpA 7 
A common feature in these sources is that the term is used in 

the enumeration of spiritual attainments of a Buddha. Both 
Buddhaghosa and Dharnmapala give lists of virtues of a Buddha 
(BuddhagulJa) in a summary form. They are often referred to ac­
cording to the numerical order, for instance, at DA ill 874-875, ItA i 
6-7, UdA 335-336, CpA 6-7, etc. Thus, the term is mentioned in the 
list of items under the numeral 'eighteen' (a!1harasa). 

(0) VvA 213 
In this instance, the term is used in connection with the 

Dhamma-kaya (Dhamma body) worthy of devotion (pasidanIYIl1!l). 
Along with this is mentioned the term pisadikll1!l (increase of devo­
tion) which people may have after seeing the physical excellences of 
the Buddha. Here, the physical characteristics of the Buddha such 
as the thirty-two characteristics and eighty minor marks are. stated. 
In the category of pasidaniy;up is mentioned the mental qualities of 
the Buddha and it is in this that the term a!1hMasave{likabuddhadhama 
is given, but without further elaboration. 

(H) CpA 332 
The Cariyiipi\aka-anhakathii refers to the term 

a{thiirasaveJ}ikabuddhadhamma in connection with the fulfilment of 
[ten] perfections (paramiyo). The attainment of these eighteen special 
qualities is the result of fulfilling the perfections, which fact is in 
consonance with the context in which Vism 325 and ItA i 91 too 
refer to the eighteen buddhadhamma. 

(I) VibhA 1 
The phrase • upeto Buddhadhammehi a!1harasalu uayako' is 

mentioned in the introductory verses (gathif) of the text. It is a 
eulogistic attribute dedicated to the Buddha. 

At this point of our investigation, attention must be drawn to 
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the fact that ItA, uclA, VvA and CpA use an additional term averika 
(special or unique). All the sources cited above are ascribed to the 

authorship of Dhammapala.m In the Buddhist Sanskrit literature. 

such special qualities of a Buddha are usually referred to as aVe{lika­
buddhadbanna.'" 1ms fact, therefore, suggests that Ohammapala 
may have had the knowledge of tbe Buddhis! Smskrit literature. 

(C) OA iii 994 
It is only in this A\thalcatha that a list of eighteen 

buddhadhammii is mentioned. The Commentary concerned is on the 

Sailgiti sutta of the Oigha Nikiiya where classifications of various 
topics are enumerated. The Buddha's eighteen qualities are referred 
to in connection with an explanation of three things which the Buddha 
need not protect against (tini Tathiigatassa arakkheyyam). The text 
[0 iii 2171 further states that the Buddha is pure in conduct whether 
of act, or speech, or thought. The Commentary mentions them 
beginning with the sentence: 'Further, the absence of wrong deeds in 
the Lord should be understood also in terms of the eighteen qualities 
of a Buddha.' (Api ca affhiirasannatp Buddha-dhamI11Mlatp vaseniipi 
Bhagavato duccaritiibhiivo vedit11bbo). The affhiirasa.buddhadhammi/ 
are enumerated as follows: 

I. N' aldli Tathiigat11ssa kAya-duccaritllI!' 
(Tathiigata is free from bodily wrong deeds) 

2. N'atthi vaci-duccarilaI!' 
(T athagata is free from verbal wrong deeds) 

3. N'arthi mano-d�ccaritllI!' 
(Tathiigata is free from mental wrong deeds) 

4. Alfte Buddhassa appa!ihataIp iii{lllI!' 
(Buddha has unobstructed knowledge of the past) 

5. Ani/gate Buddh,1ssa appaphalaI!' iiiillaf!l 
(Buddha has unobstructed knowledge of the future) 

6. Paccuppanne Buddhassa appa!ihalaI!' iiiillllI!' 
(Buddha has unobstructed knowledge of the present) 

7. SabbllI!' kiiya-kammatp Buddhassa Bhagavato iiiilliinuparivatli 
(Buddha's every bodily action is preceded by knowledge) 
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8. Sabbarp vaci-kammarp Buddhassa Bhagavato iiii;liinuparivatti 
(Buddha's every verbal action is preceded by knowledge) 

9. Sabbarp mano-kammarp Buddhasss Bhagavato fW:!atlUpariv8tti 
(Buddba's every mental action is preceded by knowledge) 

10, N'atthi chandassa hiini (No loss to his zeal) 
1 1 ,  N'atthi viriyassa hiini (No loss to !tis energy) 
12. N'atthi satiyii hani (No loss to !tis mindfulness) 
13. N'atthi davii (No playfulness) 
14. N'atthi ravii (No noise) 
1 5, N'atthi khalitarp (No stumbling) 
16, N'atthi sahasii (No hastiness) 
17, N'atthi avyiiva{o mano (His mind is not neglectful) 
18. N'atthi akusala-cittarp (He has no unwholesome mind) 

A perusal of the list of DA reveals some peculiarities. First, 
the word ' tathiigatassa' is used for the first three items while the 
phrase ' Buddhassa Bhagavato' is dominant for the rest. Second, the 
opening sentence implies that the author is going to describe 
something about the absence of duccarita in the Buddha. Therefore, 
the inclusion of the first three items in the list appears to be repetitious. 
Third, a comparison of the eighteen items in various sources as shown 
at the end of this section reveals that only DA includes the three 
kinds of duccarita and the last item 'N' atthi akusala-cittarp' in the 
list. All these pose a question as to whether some items were 
borrowed from another source, or the list mentioned in DA was put 

to writing at a time when the final composition of eighteen items was 
not defmitely arrived at, though the number eighteen had been known, 
Answers to the following questions regarding the items of 
arfbiirasabuddhadhammii in DA may therefore enlighten us on the 
developrnent of its notion and significance in the Theravada tradition. 
(i) What is the basis for the enumeration of eighteen items ? 
(ii) Are the eighteen items listed according to a specific scheme ? 
(iii) Is there any literary evidence in the Anhakathiis or the pre­
commentarial lilerature to trace the notions expressed by those eight­
een items ? 
(iv) Did the Sihala-Digha-Anhakatha [SDA] actually contain the 
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list ? 
(v) Did the Thcravada school develop the concept of 

attharasabuddhadhamma independent of other Buddhist schools ? 
That is to say, is the list of eighteen items in the Theravada tradition 

an innovation of their own ? 

(i) The concept of a[tharasabuddhadhamma or �radasa­

iivenika-buddhadbarma is a popular concept to describe the spiritual 
gre�tness of a Buddha, especially in the Buddhist Sanskrit literature. 
The eighteen items enumerated in the lists of various authorities are 
often different from each other. There are basically two ways of 
enumeration. One is represented by texts like the Abhirlharma­
mahavibhasa-sastra where the enumeration includes dasabala (10), 
catumJiSaradya (4), samacittata(3) and mahaka1U!'.3 (IV" This clas­
sification is usually ascribed to the Hinayiinists. The other is a 
completely different enumeration found in texts like the 
MahavyutpaUi, Mahiivastu, Vimuttimagga, etc}" and is said to be 
the classification of Mahayana Buddhism, though the items and their 
order of enumeration in the Jist differ from each other. The list in 
DA follows the second category of ennmeration in principle. 

In order to show the difference of items included in the lists 
of various sou_rces, OA and Vim are compared first [Chart 1], then 
they will in tum be compared with a list generally accepted in 
Mahayana Buddhism [Chart TIl. "6 TIle numbers follow those of DA 
and the Pali renderings are taken from P.V.Bapat's work cited above, 
p. 65: 

Chart I: 
Nos. 1-6 (Vim) = Nos. 4-9 (OA) 
No. 7 (Vinl) = No. 10 (OA) 
No. 8 (Vinl) = No. 1 1  (DA) 
No. 9 (Vinl) = No. 12  (DA) 
No. 10 (Vim) [Natthi samiidhissa hiiml 
No. 1 1  (Vinl) [Natthi paiiiiiiya hiimJ 
No. 12 (Vim) [Natthi vimuttiyii hamJ 
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No. 13  (Vim) [Natthi dVedhayitattarp] 
No. 14 (Vim) ; No. 14 (DAJ 
No. 15 (Vim) [Natthi (ldilCJ) apphU\m1l (iiiirJena)] 
No. 1 6  (Vim) ; No. 13  (DA) 
No. 17 (Vim) [Natthi byavaramJlllcP' ]  ; No.17 (DA) 
No. 1 8  (vim) [Natthi appa!isailklwJUpekkhij 

Chart.IT: The Mahayana list 

I .  Niisti tathilgatasya skhaJit3I[l 
2. - ravitaIp 
3. - mu§itasm[titii 
4. - nanatva-saIpjiiil 
5. - asamBhita-cittarp 
6. - apratisathkhiiya upek�iI 
7. Niisti chandasya hiirJih 
8. - virya -
9. - smrti -

10. - samildhi -

1 1 .  prajfia -
12. - vimukti -
13. - vilnukti-jiiiirJa-darSana -

DA 
15 (1) 
14 (2) 
(3) 

(13,16) 
(17) 
(18) 
10 
1 1  
1 2  

14. Sarva-kiiyakarma jiWJ.a-piirvariJgamam 
jiiiirJan uparivarti 7 

IS. - Yak-karma 8 
16. - manas-karma 9 
17 Able apratiha{3-jiiiirJllJ!l 4 
18. Anilgate 5 
19. 1'r.Jtyutpanne 6 
Notes: 

Vim 
(15) 
14 

( 13,16) 
(17) 
18 
7 
8 
9 

10 
1 1  
12  

4 
5 
6 
I 
2 
3 

I .  N umbers within the brackets indicate not the exact corresponding 
terms, but closer ones in meaning found in the lists. 278 
2. The Mahayana lists have either No.1 0 or No. 1 3  to be made up of 

eighteen i terns. 

The above comparison in Chart I shows that Vim includes 
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six items that are not exactly corresponding to DA. When the two 
lists are compared with the lists of other sources, Vim comes much 
closer to other Buddhist Sanskrit sources than to DA. On the other 
hand, Chart IT shows that DA has more repetitious items in meaning 
than Vim and is less similar to the Mahayana list. This suggests that 
DA occupies a unique place in the enumeration of the eighteen quali­
ties of a Buddha and, as such, can be considered as a proof of a 
distinctly Theravlida innovation of enumeration. Refering to the 
criteria of enumerating the items in various sources, the 
Mahiiprajiliipliramitli-slistra [TaishO 25, Fascicle 26] states that the 
Hinayiina Abhidhammikas collected virtues of a Buddha from here 
and there [to make up the list of eighteen items], but the real meaning 
of aVeJ}ikadharma should be understood in terms of wisdom 
(prajiiii).279 The list of DA obviously faIls into the category where 
the items are enumerated on the basis of wisdom of a Buddha, unlike 
the classification of the V aibh�ikas as seen above. 

(il) Various authorities list different items in a different man­
ner. It looks as though no scheme of listing the eighteen items was 
followed. The list in DA, the only one found in the entire PijJi 
A\lhakatha literature, does not provide any clue in this reg�d either. 
However, the DighaNikiiya-Atlhakathii\ikli (Linatthav8(Ill1ll1ii) [DAT 
iii 67, 257] may give us an idea as to how the eighteen items should 
be listed when it mentions as follows: 

''The Buddha's knowledge concerning the past, future 
and present is unobstructed. Endowed with these three 
qualities (Imehi tihi dhammehi samanniigatassa 
Buddhassa Bhagavato . . .  ), the Buddha's bodily, verbal 
and mental actions are preceded by knowledge and are 
in accordance with it. Endowed with these six qpalities 
(Imebi chabi dhammehi samanniigatassa Buddbassa 
Bhagavato ... ), the Buddha has no impulse, etc."'" 

And the passage goes on to explain the rest. What is significant is 
the phrases underlined above. They certainly suggest that the listing 
of items should in fact follow a specific scheme, at least, according 
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to the author of DAT. 

(iii) Some of the items included in the list of DA can be 
found in the canonical and commentarial texts, The Sailgiti sutta 
specifies that the Tathagata is free from duccarita in bodily, verbal 
and mental actions.281 The Dasuttara sutta of the Digha Nikliya refers 
to the fact that the Buddha has three kinds of knowledge, namely the 
knowledge of the past, present and future.m As a result of the 
exaltation of the Buddha, such knowledge came to be regarded as 
limitless, Thus, some texts in the Khuddaka Nikiiya state that the 
Buddha's knowledge concerning the past, present and future is 
unobstructed (appatillata).283 In addition, his bodily, verbal and 
mental actions appear in accordance with knowledge 
(nB!JBnuparivattJ).284 These six characteristics of the Buddha's knowl­
edge correspond to Nos. 4-9 in the list of DA and are designated as 
buddhadhamma in those texts. 

Some other items too can be traced to the canonical or 
commentarial texts. For example, the recluse Gotamais said to abstaio 
from violence, etc. (oo.sallasiikarapa!ivitato Sam!l{lo Gotamo) [D i 5] 
[= No. 1 6  (DA)]. Mira confesses that he followed the Bodhisatta for 
six years with the intention of harassing him, if the Bodhisatta 
committed afault physically or verbally (sac ' assa kinci Uyena viiciiya 
vii khalitam bllavissati, hetllessiimi nan' 11) [SnA ii 393] [ = No. 15 . . 
(DA)]. Other items too may be conceptually traceable, if examined 
carefully, 

(iv) Strictly speaking, the question of whether or not the 
SihaIa-Digha-A\!hakathii (SDA) actually contained the list, cannot 
be settled as the text is no longer extant for any comparison or scrutiny, 
Our arguments are therefore all within the confines of inference. 
Nonetheless, we are strongly inclined to believe that SDA actually 
contained the list of eighteen items as found in DA. But, in order to 
be more objective we will fIrSt examine some circumstantial evidence 
which may lead to a question of whether or not the list in DA could 
be a later interpolation, then the supportive evidence for our above 
contention will follow. 
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(A) Strangely. the IlTst three items. i.e. the absence of three 

kinds of wrong deeds (duccarita) in the Tathagata, are included in 
the list as buddhadhammas. Those who attained arahantship with 
the eradication of the three unwholesome roots (akusala-miila) do 

not have duccarita either. Therefore. the absence of duccarita is not 
a special characteristic of the Buddha alone.'" This is cont:rrmed by 
Dhammapala in his DAT when he says that Buddhadhammas are 
indeed unique or extraordinary qualities of Buddhas ( Tathii hi te 
Buddhiinarp iive¢kadhammii). He further states that phrases such as 
'N'atthi Tathiigatassa kiiyaduccaritarp'. etc. are the praise of virtues 
gained through the association of knowledge of bodily actions, etc. 
(kiiyakamm ' iidlnarp iiiilJiinuparivattitaya laddhaguIJakittanarp) and 
are not unique or extraordinary qualities (na iiveIJikadhammii). He 
further questions: 'In all these, when there is the association of 
knowledge beginning with bodily actions. whence is the origin or 
birth of wrong bodily deeds. etc. l' (Sabbasmitp hi kiiyakamm' iidike 
iiM,liinuparivattini kuto kiiyaduccarit' iidinarp sambhavo).286 This con­
firms that Dhammapala, the author of DA T, also doubted the suit­
ability of including those three items in the list. 

Even the last item in the list, i.e. 'Nauhi (Buddhassa 
Bhagavato) akusala-cittarp' looks odd, since all the arahants are 
classed as thos" who have no akusala-citta in their actions. The 
inclusion of all these items in the list is justifiable only on the strength 
that the Buddha too is an arahant. This may be one of the reasons 
why the term tathiigata. which has a wider connotation including the 
state of arahantship, is employed for the IlTSt three items against the 
more specific expression of 'Buddhassa Bhagavato' for the test in 
the list. DA is the only source which includes them. 

(B) S.Mori has pointed out thatBuddhaghosa was critical in 
his writings and consulted various other sources when writing DA. 
He often cites views of other schools (mainly those of the Abhayagiri 
fraternity) Which are introduced in the text by terms like ' ked, 'eke', 
etc."" This shows that Buddhaghosa was not totally governed by 
SDA of lhe Mahavihilra school, but was free to reconstruct the contents 
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of the source material and even to introduce new information for the 
sake of clarity and supplementation.'" This amply demonstrates the 
thorough nature of Buddhaghosa who appears to have left no stone 
untumed. It is therefore hard to expect that the passage that contains 
some problematic inconsistencies, as seen above, was left with no 
obvious comment particularly from a commentator of the calibre of 
Buddhaghosa, had it been originally included in SDA. Moreover, it 
is evident that he was quite aware of the existence of such a list of 
eighteen items in Vim which was before him when he was writing 
Vism. This also shows that Buddhaghosa had a knowledge of the 
eighteen items, at least, according to Vim. It therefore gives a 
sufficient reason and opportunity for him to have taken note of the 
list and give satisfactory explanations, especially when the list of 
SDA was different from that of Vim. 

(C) Referring to the passage under review, the Digha Nikiiya 
A\!hakatha\Ikii specifically states thus: 'Ayarp ca Dighabllii{lakanarp 
pii{ho iikulo viya' 2119 (This reading of the DighabhaJ:!akas is as if 
confused). According to the above explanation, even the author of 
DA T found that the eighteen qualities mentioned in DA were nOI in 
accordance with the Theraviida tradition, or at least, the tradition he 
was familiar with. It is a well known fact that Buddhaghosa wrote 
his commentaries in harmony with the Mahiivihara tradition which 
accepted the DigbahhaJ:!akas as one of the representative exponents 
of Theraviida Buddhism. This too gives rise to the doubt that 
Buddbaghosa was aware of the existence of such a list of eighteen 
items in SDA. 

(D) When the contexts in which the term 
a[:thiirasabuddhadhamma occurs in the Pili A!!hakathiis are exam­
ined, one important feature common to all the sources except DA in 

994 cited above, emerges. That is, the term is used for the explana­
tion of the spiritual attainments of Buddhas either with special refer­
ence to the fulfilment of piiramitiis or otherwise. DA iii 993-994, on 
the other hand, mentions it in the context that Mara followed 
Siddhattha for six years and one additional year even after Siddhattha 
attained Enlightenment, but could not fmd any fault in him (Acha 
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nam Mara Bodhisai13.-kiile chabbassani Buddha-kale ekaIp vass81!' 

an�bandhitvii kiiJci vajjarp apassjtvii jdaql varv.'! pakkarru)290 Then 

follow the verses same as at So 446. This shows completely differ­

ent circumstances under which the' term af1b8rasabuddhadbamma with 

its details is mentioned in DA. The Sutlanipiita-al!hakatha 

commenting on the above verses has no mention of it whatsoever.29' 
This also raises a doubt whether the list under review was in SDA. 

(v) The following are some of the arguments and counter­

arguments for our inference that the Theraviidins did actually de­
velop the notion of anhiirasabuddhadhamma, and the items included 
in the list are their own enumeration independent of the Buddhist 
Sanskrit literature, though they became subject to a revision and 
correction in subsequent times. 

(A) What the Digha Nikiiya Anhiikatha!ikii [DAT iii 257] 
criticises is the reading of the Digha-bhiiJ:!akas. This fact does not 
necessarily mean that the author of OAT is denying the basic source 
book, based on which the Digha-aghakathll was translated by 
Buddhaghosa. This 'source book' is nothing but SDA or sometimes 
referred to as the ' Aghakathii' in the singular form.2!l2 Then, who 
are the Digha-bh�akas whose thesis is criticised by the author of 
OAT ? Is there any evidence of the Digba-bhiiJ:!akas going against 
what is considered to be under their custody, i.e. the Oigha Nikiiya 
and its Commentary ? The function of b�aka (reciters) changed 
as time progressed. Particularly, after the Tipi!alca was committed to 
writing, they not only maintained their traditional function of 
memorising respective texts and commentaries, but also attempted 
to give their own interpretations to certain doctrinal matters.293 In 
fact, the SumaitgalaviHisini contains some instances where the Digha­
bhiinakas expressed their different opinions from the source of DA 
called the Agbakathii.'" This brings up two important points: ftrst, 
different opinions of the Digha-bbil;lakas came into being after the 
first century B.C., i.e. after the commilment of the Tipi!aJca to writing. 
Second, the author of OAT takes the passage under review in DA as 
a view of the Digba-bbat:takas. This leads to the possibility that it 
Was the Digha-bhiiJ)akas who introduced the list into the Theravada 
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scene probably after the first century B.C. 

(B) The fact that DAT iii 256 f makes some comments on 
aribiirasabuddhadhamma proves that by the time of DAT the concept 
with all the eighteen items had been included in DA. Some scholars 
believe that Acariya Dhammapiila, the author of OAT, lived sometime 
in the sixth or seventh century A.D.2!" This shows that all the items 
of afibiirasabuddhadhamma had been in DA hefore that time. This 
points to the probability that even SDA did, in fact, contain those 
items, for the difference of a few decades, according to the tradi­
tional view, or even one or two centuries, according to another theory, 
between the time of Buddhaghosa and that of Dhammapiila, is too 
short a period for aoy interpolation, particularly if esteem aod respect 
accorded to Buddhaghosa within the Mahiivihara fratemity was taken 
into account. Under such circumstances, it is hard to expect anyone 
meddling with the works of Buddhaghosa Thus, it is more likely 
that Buddhaghosa actually translated the passage concerned during 
the fifth century A.D. The reason why he left it without any comment 
may perhaps be because the concept was not so popular at that time, 
though the term had heen known. As a matter of fact, it is referred to 
only in Vism and DA among Buddhaghosa's commentaries. 

One may question, on the other hand, as to why Dhammapiila 
in his UdA, ItA, VvA or CpA did not make any reference to DA, had 
the list been there, when he had ample opportunities to do so, and 
also considering the fact that he had the knowledge of B uddhaghosa' s 
commentaries.'96 To this question, we may reply that Dhanunapiila 
thought it appropriate to make his own comments in OAT, since the 
list was seen only in DA. 

(C) Presuming that the passage under review was a later in­
terpolation, it would have taken place after Buddhaghosa's lime. 
This shows that the concept of af!hiirasabuddhadhamma of the 
Buddhist Sanskrit sources was known to the interpolator. At least 
Vim, which was close to the Theravada tradition, contained a list. 
Then, the question is why the interpolator did not adopt more popu­
lar items of the Buddhist Sanskrit sources, rather than making the list 
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look complicated and problematic ? This suggests that the 

Theravadins, or the mghabhaJ:1akas, to be more specific, tenaciously 

insisted on the inclusion of the absence of duccarita in the Buddha. It 

therefore supports the view that the Theravadins did, in fact, have a 

specific intention to include them in the list of a{thirasabud­

dhadhamma, despite obvious peculiarities and inconsistencies. 

We have discussed above some problems concerning the list 
in DA. The author of DAT denounces the list in DA and gives an 
alternative list saying; 'This reading is the correct one' (AY8J!l pana 
palho anakulo) [OAT iii 257] as follows:"" 

'Alit 'amse Buddhassa Bhagavato apparihataili{larp, 
anagat'8J!lse. paccuppann 'arpse. !mem tfbi dhammehi 
samannagatassa Buddhassa Bhagavato sabbarp 
kayakamm8J!l iiB{lapubbarigam8J!l ili{liinuparivattati, 
sabb8J!l vacikamm8J!l, sabb8J!l manokanim8J!l. !mehi 
chahi dhammehi samll1l11iigalassa Buddbassa Bhagavato 
n 'atthi chandassa hBni, n 'atthi dhammadesaniiya, n 'atthi 
viriyassa, n 'atthi samadhissa, n 'atthi paiiiiiiya, n 'atthi 
vimuttiya. !mehi dviidasahi dhammem samll1l11iigalassa 
Buddhassa Bhagavato n 'althi davii, n 'atthi ravii, n 'atthi 
apphu!8J!l,-n 'attbi vegayitattarp, n 'atthi abyavatamano, 
n 'atthi appa[isarikha upekkhii ti. '298 

. 

This list is more akin to that of Vim than that of DA, It is 
repeated at DAT iii 67 where the author elaborates on some of the 
items as follows: 

' Tattha n 'atthi dava Ii kbigcjadhippiiyena Idriyii n 'atthi. 
N'auhi ·ravs ti sahass kiriys n 'atthi ti vadanti. Sabasa 
pana ldriya davit Ai!ii8J!l karissiimi ti aiiiiassa kilfllI.l8J!l 
rays. N'atthi apphu!8J!l ti ili{lena aphusit8J!l n 'atthi. 
N'atthi vegayitatl8J!l ti luritakiriyii n 'atthi. N'attbi 
abysvaJamano Ii nira!fhak8J!l cittasamudiicaro n 'atthi. 
N'atthi nppa!isankha-upeJdchii ti aiiiiiin 'upekkhiin'atthi. 
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Ked pa1Ja 'W'atthi dJumunadesaniiya bam�' ti apatlJitvii, 
"N'atthi cha1Jdassa bani, n 'atthi viriyassa hilni, n'atthi 
satiyii hiim�' ti patlJanti.' 

Interestingly, these explanations show that the author ofDAT 
is well aware of some other traditions prevailing at that time and h� 
makes this clear by quoting a view of ' some' (kOCl) whose account 
of at{harasabuddhadhamma is somewhat different from that of the 
school he belonged to. And it may be probable that the 's�me' (kOCl) 
DhammapaJa refers to in his above passage is none other than the 
Abhayagiriviisins or a group of monks who professed to be part and 
parcel of the tradition belonging to the Abhayagiri fraternity. This 
inference is arrived at on the basis of a comparison between what 
Dharnmapala gives in his passage and the list of eighteen items 
enumerated in the Chinese Vimuttimagga. '" 

By the time of DAT, the notion of atihiirasabuddlladhamma 
seems to have been frrmly established even in the teachings of the 
Mahiivilwa school, and the list accepted by them is very much simi­
lar to those of the Vimuttimagga and the Mahiivastu. Strangely, the 
list of eighteen items in DA never became a standard list in the 
Theraviida tradition, for, even later PaJi works like the JinaJailkara­
vannanii [JinlkVn 21] (the twelfth or the beginning of the thirteenth 
ce�iury A.D.)'·· and Sinhala works like the Visuddhimarga 
Mahiisannaya of Parakkamabiihu II [1236-1270 A.D. pOI (VismSn i 
83)302 also give the same list as in OAT This suggests that post 
commentarial texts including sub-commentaries (pkiis) and some 
Sinhala Buddhist works in the Theraviida tradition adopted 
Dhammapiila's enumeration of eighteen items and not that of DA. 
This may be due to the fact that the Theraviidins of the post­
commentarial periods found inconsistencies and peculiarities in the 
list of DA and, as a result, incorporated the list ofDAT into their own 
tradition. 

In conclusion. a perusal of our investigations into various 
aspects of the notion and the items of eighteen qualities of a Buddha 
particularly in the. Piill A!!hakatha and later texts, reveals a possibility 
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that the first listing of eighteen items might have been made in Sri 

Lanka more or less concurrently by both Mahaviharaviisins (i.e. DA) 

and Abhayagiriviharaviisins (i.e. Vim) when the composition of the 

Sihala A\!hakathas was in progress. And it was done in a period 

between the writing of the Tipilaka (Le. 1st century B.c.� and the 
final formation of the STha\a A!!hakatha, at least the major portions 
thereof (i.e. the first half of the 2nd century A.D.) The date of its list 
in DA could be further narrowed down, if we consider the source in 

which the term althiirasabuddhadhllI!lmB appeared for the finlt time 
in Theravada Buddhism. We are in this regard inclined to believe 

that it would have first appeared in Miln in the Theravada tradition. 

Our inference here is derived from K.Mizuno's fmding that the old 
PaIi A\!hakathii (i.e. Sihala Anhakathii) quote from Miln eighteen 
times, as seen above. Therefore, the ennmeration of eighteen items 
must have come after the time of Miln, which, according to him, was 
finally put into the present form in Pili before the end of the fust 
century A.D. This brings a possible date of the [ust appearance ofits 
list in the Theravada scene to a period between the end of the rust 
century and the second century A.D. (when the major portions of the 
SihaIa Atlhakatha were completed.) It also leads to another inference, 
if we go by Hat Dayal's contention (I.e, the first appeatance of a list 
of eighteen items in Sanskrit literature was in about the third century 
A.D.), that the Theravadins may have been the first to initiate such a 
list, and not the Buddhist Sanskrit authors. At least, one may say that 
the Theravadins attempted to initiate a list of eighteen qualities 
attributed to a Buddha independent of other Buddhist schools. And 
the term and notion of attharasabuddhadhamma in Theravada 
Buddhism was adopted as the standard method to describe the Bud­
dha's spiritual greatness by the time of the SihaIa A\1hakathiis. 

It must also be noted that the concept of 
atfhiirasabuddlladhamma in the Pili tradition followed a long proc­
ess of formation. The Theraviidins developed the notion of 
Buddhadhamma amounting to six of them as early as the Khuddaka 
Nikaya, as seen above. And the fact that all of those Buddhadhamma 
are included in the lists of all later authorities strongly suggests that 
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they can indeed be regarded as a precursor of the snbsequent 
development of the concept of atlhMasabuddhadhamma even in the 
Buddhist Sanskrit literature. But, in the Theravada tradition. how 
the other items came to be .incorporated in the list of DA is un­
known. On the other hand, the list in DA stands conspicuous among 
different sources and is the only list of its kind. It was formulated by 
the Digha bh�akas according to DAT. but became subject to a 
criticism by Dhammapala. It could not survive long due, probably, 
to the peculiarities found in itself, and subsequent sources both in 
Pali and in Sinhala closely followed the list found in DAr. This 
transition was initiated and brought about by Dhammapala, one of 
the torch-bearers of the Mahavihiira tradition. 

As a summary of our above investigations, we present here a 
chart to show the shifting of eighteen items mentioned in several 
authorities and those shown on the left as the standard are taken 
from DAT: 

Explanatory Notes: 
* Only those items which correspond to each other are indicated by 

numbers. 
* References of Pali texts are to those of the PTS edition unless 

otherwise specified. 

Abbreviations: 
DA : Digha-a$akatha [DA ill 994] 
DAT : Digha Nikaya Allhakathii!ikii {DAT iii 67, 257] 
JinlkVn : Jina.tailkiira-v�anii [JinJkVn 21] 
Mvy : Mahiivyutpatti [Mvy BSc1531'OJ' 
Mvu : Mahiivastu [Mvu i 160]")4 
Vim : Vimuttiniagga [V.P.Bapat, op.cit, p.6S] 
VismSn : Visuddhimiirga-mahiisannaya [VismSn i 798] 

., 
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DAT DA Jinlk.Vn VisrnSn Vim Mvy Mv 

l '  Atitamse Buddhassa 
Bhagavato appatihataiiiiI)aIp, 4 1 1 1 1 6  

2. AniigatlHpse - 5 2 2 2 17  2 
3. PaccuppannaIpse - 6 3 3 3 . 1 8  3 
4. Sabb;up kaya kamInill!' 

niiI)apubbaiJgamlll!' 
iliiI)8nuparivattlHp, 7 4 4 4 13 4 

5. Sabbaf!J vaci kammaIp - 8 5 5 5 14 5 
6. Sabbaf!J maim kammlll!' - 9 6 6 6 15 6 
7. Natthi chandllssa bani 10 7 7 7 7 7 
8. Natthi dluunmadesanaya 

bini 8 8 
9. Natthi viriyassa hini 1 1  9 10 8 8 8 
10. Natthi samidhissa hini 10 9 10 1 0  1 0  
1 1 . Natthi paiiiliiya hBni 1 1  1 2  1 1  I I  1 1  
12. Nattbi vimultiyii hini 12  1 1  12  12 12 
13. Natthi davii 13 13  13 16  
14 .  Natthi ravii 14 14 14 14 2 14 
15. Natthi apphu[arp 1 5  15 15  
16 .  Natthi vegayitaltaJ!l 1 6  1 6  1 6  
17. Natthi abyavapunano 1 7  1 7  1 7  1 7  
18 .  Natthi appap-

sarikhiinupekkhii 18 1 8  18 6 17 
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CHAPTER III 

BUDDHA'S PHYSICAL ENDOWMENTS 

The Theraviidins have two distinct approaches to the con­

cept of Buddha. One is the apotheosis centred around the historical 

Buddha Gotama and the other is the conceptualization of Buddhahood; 

i.e. the generalization of Buddhas of the past and future.' Influenc­

ing each other they developed almost side by side from considerably 

early times in the history of Buddhism. The canonical \el(ts, such as 

the Mahiipadiina sutta,' etc., are testimony to such a step taken by 
the Theraviidins towards the generalization of Buddhas. This trend 
gets accelerated from the canonical lel(ts of late origin through the 
post-canonical texts and the commentarial literature. Thus, many in­
stances of reference to the Buddha-concept are made in the plural 
forms of Buddhas, particularly in the Al!hakathii texts as can be seen 
in many passages cited in our present study. 

Within this framework of the B uddha-concept, the 
Theraviidins began to apotheosise Gotama Buddha and connect the 
results thereof to universal Buddhahood. Thus, Gotama Buddha came 
10 be regarded as one of many Buddhas who have appeared in the 
past and will arise in the future in this world. In the process of 
generalization of Buddhas, however, it is natural that the Buddhists 
had reserved a special place for Gotama Buddha who was much closer 
to them emotionally than any other Buddhas of the past and future. 
The lineage of the Siikya clan referred to, for instance, in the 
Sumangalaviliisinl' and the Suttanipiita-a!\hakathii4 may, perhaps, 
show such emotional attachment to Gotama Buddha. And above all, 
he is the founder of Buddhism and is the teacher for the present Buddha 
era. 

Furthermore, the apotheOSis of Buddhas is made based on 
two directions of development. One is the spiritual and intellectual 
aChievements of a Buddha and the other is the attribution of special 
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physical endowments to him. The Buddhists would have thought of 
the historical Buddha Gotama first as the paradigm to develop the 
universal concept of Buddhahood. The development of the Buddha­
concept was undoubtedly concerned with the noble aim of perpetu­
ating the Dhamma and justifying its supremacy. The emphasis placed 
on the spiritual attainments of a Buddha, as examined in the previous 
Chapter, must therefore be understood from this view-point. So is 
the development of Buddha's physical endowments. If Buddha is a 
person spiritually and intellectually advanced and is the highest among 
men and gods, then he must necessarily be different from other beings 
in his physical appearance and endowments. Therefore, these two 
areas of development must go hand in hand. 

The Theraviidins persistently maintain that the historical 
Buddha Gotama was born into this world as a human subject to all 
the frailties of a mortal being and his human qualities were never lost 
sight of even in theA!\hakathii literature. But, on the other hand, his 
physical endowments kept increasing in course of time. To the 
Buddhists, .the outward appearance of a Buddha must have religious 
appeal. Intellectual and spiritual attainments should therefore be 
reflected in the physical excellence of a Buddha. Buddhaghosa in 
the exegeses of Bhagavant, for example, specifically mentions that 
the tiipa-kaya of a Buddha generates esteem of the worldly people, 
and because of it, he is fit to be relied on byJaymen.' This shows 
that Buddha's physical endowments inspire people to look up to him 
as a great spiritual leader and guide. Dhammapiila also states that the 
Buddha's physical body (tiipa-kaya) adorned with the thirty-two hod­
ily characteristics of a great man, eighty minor marks, a fathom long 
halo, etc., will generate faith of the people." 

Then, how the. Theravadins reconciled these two obviously 
conflicting stands; namely, human qualities aod docetic trait in the 
Buddha, is a question to be examined carefully. Unfortnnately, the 
Pili sources up to the A!\hakathii period do not address this issue 
directly. The Kathiivatthu and Milindapaiiha give us evidence of 
docetism around the Buddha prevalent at different times in some 
Buddhist groups, but the Theraviidins are quite firm on this issue of 
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human qualities of Gotama Buddha. Yet, later Pili texts attribute 
various qualities of a superman to the Buddha Perhaps, the Bud­
dhists did not see any conflict between them. 

In the previous Chapter, we have seen how far the Buddha's 
spiritual and intellectual province came to be broadened, particularly 
in the A!lhakatha; literature. Along with it, physical aspects of 
Buddhahood were developed in conjunction with this. All began 
within the Canon, and the thirty-two marks of a great man 
(mahiipurisalakkh�) became a popular concept in the canonical texts 
in addition to other physical features which are said to distinguish 
the Buddha from other beings. As noled earlier, the Tathiigata is said 
to possess two kinds of power (bala); viz., ii�a-bala (knowledge 
power) and kaya-ba/a (Physical power). The commentaries often 
talk of kiiya-bala of the Tathiigata in comparison to the strength of 
elephants. Many sources quote the ' Ancients' (poriiJ.Iii) to give the 
families of elephants as follows: 7 

• Kiiliivakaii ca Gmgeyyarp P8{1cjararp Ta11lba-PiIigalarp, 
Gandha-Mailgala-Hemaii ca Uposatha Chadd ant , ime dasii ti • 

The texts further elaborate that Kiiliivaka is the family of 
ordinary elephants and equations go in ascending manner as follows: 
the power of ten men equals that of one Kii1iivaka elephant; the power 
of ten Kii1iivaka elephant equals that of one Gailgeyya elephant; ... 
and the power of ten U posatha elephants equals that of one Chaddanta 
elephant. The power of ten Chaddanta elephants equals the power of 
one Tathagata The Khuddakapii!ha-a!!hakathii also mentions the last 
two kinds of elephants, i.e. U posatha and Chaddanta, in connection 
with the hatthi-ratana (elephant-jewel) of a cakkavatd king. It is said 
that the elephant is all white (sabbaseto) with polished feet and 
sevenfold stance (sattapati!{ha), possessing supernormal power 
(iddhirofi) and flying through the air (vehiisailgamo), and comes either 
from the family of Uposatha or Chaddanta. If from the Uposatha 
family, the elephant is the eldest of all (sabbajet{hako) in the herd, . 
and if from the Chaddanta family, he is the youngest (sabbakanir{ho).' 
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The commentaries also compare the physical strength of a 
Buddha to the power of the impact of a thunderbolt (niiriiyana­
sarlghiitabaJan)' which equals the power of a thousand kops of ordi­
nary elephants or ten thousand kofis of men. Bhikkhu. N�amoli 
translates the tenn niiriiyana as 'thunderbolt'IO based on a traditional 
interpretation found in the Majjhima and SaI!'yutta Tikas." How­
ever, the tenn is of rare occurrence in the Pali tradition. In fact, 
G.P.Malaiasekera gives only one reference to it in the Cul\avarpsa,I2 

which is a later source than the A!(hakatha texts. In the Indian context, 
it is the name of a god appearing in the Mahiibharala, who is said to 
possess certain physical marks similar to some of the thirty-two marks 
of a great man in Buddhism." 

These descriptions are all imaginary in nature. And it is here 
that we see a commentarial development of Buddhology. Gotama 
Buddha gathers a heap of myths and legends elevating him to the 
state of a super human . .  Even his statore became increasingly 
exaggerated. I. Buddhas are all equal in their attainment of wisdom 
Differences (vemattil) are minimal and are particularly noticeable ir 
the lifecspan of Buddhas and their individual sizes, etc. "  But, Bud­
dhas are not different from each other in their physical beauty. II. 
summary, the A!(hakatha texts geueraJjze that all Buddhas are en­
dowed with the following physical marks or characteristics and they 
are mentioned either separately or collectively:" (1) the. thirty-two 
marks of a great man (dvaltirpsa-mahiipurisalakkhll{la), (2) the eighty 
minor marks (asiti-anuvyaiijana), (3) the mark of a hundred merits 
(satapuJiiialakkhll{la), (4) a fathom long halo (byiimappabhii), and (5) 
the feet marked with a wheel. We will now examine them in some 
detail. 

1 .  Mahiipurisal� (Characteristics of a Great Man) 

. The canonical texts say that anyone given the appellation of 
mahiipurisa is endowed with the thirty-two bodily marks, and there 
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are only twO persons capable of being called mahapurisa; a Buddha 
and a universal monarch.17 However. we are not going to delve into 
the concept of mahapurisa in a historical perspective as there have 
been excellent works done in the recent past such as by Bellanwila 
Wimalaratana," which will be often referred to in our discussion of 

the topic. 

The concept of mahapurisa with the endowment of thirty­

two physical marks is no doubt a result of the growing belief among 
the Buddhists that the Buddha is different from other beings.not only 
spirituallY but also physically. 

Historically speaking. some early canonical texts deal with 
certam physical characteristics of the Buddha, such as that his body 
was golden in colour. etc." Such references to bodily marks were 
later collected and a list of thirty-two physical characteristics was 
formulated in Buddhism.'" It has also been pointed out that some of 
physical characteristics found in the generally accepted list of thirty­
two in Buddhism are common to some bodily features of Vi�l.Iu 
Narayana of Hinduism. which fact suggests that the concept of a great 
man is not of Buddhistic origin." And it is pre-Buddhistic, as 
evidenced in several suttas22 where Brahmins are said to have c1almed 
the knowledge of progii.ostication." Even Jainism had a similar 
concept." However. B.Wimalaratana believes that there is no 
similarity of primeval (Vedic) "Puru�a" of "Vi�l.Iu" with the 
(Buddhist) Mahapurisa concept.'"' 

According to early texts of the Pali Canon. the term 
mabiipurisa is sometimes explained in a spiritual sense. For instance. 
one who has an emancipated mind (vimuttacitta) is a mahapurisa.'" 
Verses in the Suttanipata denote that mahapurisa is one who has 
deslroyed all defilements." The Dharnmapada also gives a similar 
defmition of the word mahapurisa when it says that he who has 
?Vercome craving (vitataliho) and devoid of grasping (aniidiino); who 
IS skilled in understanding words and their meanings; who knows the 
order ofletters. it is he who is the bearer of the last body, the one with 
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great wisdom, and a great person (mahapuriso)." In this connection, 
the Dbammapada-a!!hakatha interprets the word mahapunsa as one 
whose mind is emancipated (vimUrtacitta).29 The Dasuttara sutta states 
that there are eight thoughts of a great man (mabiipurisa-vimkka) 
that the Dhamma is for one oflittle wants, not for one of great wants; 
for one who is serenely content, not for the discontented; for one 
who is detached, no! for one who is fond of society; for one who is 
energetic, not for the slack; for one wbo bas presence of mind, not a 
confused mind; for one whose mind is concentrated, not distracted; 
for one who has insight, not for the Wlintelligent; for one who delights 
not in conceit, craving and opinion, not for one who delights therein.'o 
All these references suggest that the early cODception of mabiipurisa 

in the PliIi CaDon refers to an arabant (worthy one) with his spiritUal 
achievements." 

The physical endowments of a ·Great Man is the next stage 
of development of the Buddha-concept. It appears that the Buddhists, 
while developing the spiritual attainments of a Buddha into a univer­

sal concept of Buddhahood, visualized the perfect man who had 
attained the spiritual height as a human being. In order to substanti­
ate and fortify the concept of a Great Man, the Buddha became the 
one to whom were attributed various physical marks amouDting finally 
to thirty-two snch characteristics." The idea of two careers open to 
the one who is endowed with the thirty-two physical marks, a Buddha 
or a Cakkavatli, is an outcome of religious and socia-political 
understanding of the concept of mahapurisa. Buddhabood occupies 
the spiritual arena, while the notion of a Cakkavatti king is socio­
political. This distinction L� made clearly in the AWtakathli literature. 
For example, the Sliratthappaklisini: compares the 'Seven Jewels' 
(satta-ratana) of a Cakkavattilo the 'Seven Factors of Enlightenment' 
(bhojjanga) that a Buddha preaches." The Manorathapiirani, com­
menting on the five qualities possessed by a Cakkavatti, equates them 

to certain qualities possessed by a Buddha. 34 But, the common ground 
on which both stand, be it religious or socia-political, is that both of 

them lead humanity through righteous means (dhamma.). Both are 
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thus called dlJ111Il11laraja, the king of righteousness," 

The commentaries ascribe the endowment of thirty-two marlcs 

along with other physical endowments, such as the eighty minor 

marks, a fathom long halo, and many other resplendent physical 
attainments, to the practice of perfections (Piiramital.'" DhammapaIa, 

in another place, ascribes the acqoisition of Buddha's physical 
splendour, such as satapuiifia-lakkhm;m and others, to the accumula­
tion of merit (upacita-puiiiia-sambhiira-bhi!va).37 B uddhaghosa too 
follows basically the same thinking, when he explains mahapurisa­

Jakkhara in terms of 'that which is born of its corresponding action' 
(yenakammenaymp nibbattaIp)." However, the passages cited above 
give the impression that Dhammapala is more religiously inspired 
than his predecessor Buddhaghosa who merely gives impassionate 
interpretations of the whole concept. Such causal relationships be­
tween the physical marks and moral conduct that lead to the procure­
ment of those marks by a Buddba, are the main interpretation of the 
concept of the thirty-two marks of a Great Man in the canonical texts 
as well. The LakkhaJ:!a sutta of the DIgha Nikaya specifically states 
that as a result of a given action, [the Buddba] obtains a given mark 
(imassa kammassa katalta, idaIp. Jakkha1}8Ip. pati1abhati).'· 
B.Wimalaratana too writes that importance of the Lakkhru:ta sutta 
lies in the fact that it combines the concept of a Great Man with some 
of the fundamental tenets ofBuddblsm, such as the doctrine of kamma, 
rebirth, the law of causation, and giving more emphasis to the social 
ethics of Buddllli.m.'" This clear understanding by the Buddhists of 
the relations between former good actions and obtaining of special 
physical marks, can be called a distinct characteristic of the Buddhist 
interpretation of the concept of mahapurisa.4t 

The commentaries provide additional interpretations for the 
concept of mahapurisa. Buddhaghosa, for instance, states that the 
science of prognostication on physical marks is taught to men by the 
SUddbavasa Brahmiis just before the birth of a Bodhisatta, so that 
people would recognize him. But, that science would disappear 
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gradually when a Buddha attains parinibbiina.42 The marks of a great 
man are also mentioned as the subjects of a science with about twelve 
thousand texts to elucidate the characteristics of great beings like 
Buddhas (Mahiipurisa-Iakkhlll}'lD ti mahapurisiinllIJl Buddhiidinam 
laJclcha{Ia-dipakllIJl dviidasa-sahassa-gantha-ppamii{l1lIJl satthllIJl).'; 
The texts further state that therein were the sacred verses on the 
Buddha comprising sixteen thoDsand lines of verses (Yattha so!asa­
sahassagiithiipadaparimii{la buddhamantij nama ahcsurp). Buddhas 
are endowed with those marks (yCSIlIJl vasena iminii lakkhlllJcna 
samanniigatii Buddhii niima honD). By these [marksl. the difference 
becomes clear of Buddhas from paccekabuddhas, the two chief disci­
ples. the eighty great disciples, the mother or father of a Buddha, the 
chief attendant or chief female attendant, or a universal monarch .... 
Interestingly. cakkavatti is also included in the list of those who are 
different from Buddhas in their physical marks. It may be that the 
commentaries included not only physical marks. but also spiritual 
qualities of Buddhas, and that is why Buddhas are different from 
cakkavatti kings. 

Some of the canonical interpretations concerning the concept 
of mahiipurisa also embrace the arahanr(worthY one), as seen above. 
Here, the mahiipurisa is not necessarily a Buddha or a cakkavatti 
king. What is emphaisesd is the ethical conduct that makes one a 
mahiipurisa This thinking is also reflected in the AWlakatha texts. 
Buddhaghosa, while discussing the mode of life of a great man 
(mahiipurisa-vihiira), says that it is the mode of life of great beings 
like Buddhas, paccekabuddhas and great disciples of a Tathligata 
(MahiipurisavihiiTO Ii Buddhapaccekabuddhatathiigatamahii­
siivakiinllIJl mahiipurisiinllIJl vihiiro)." Buddhaghosa also emphasises 
the importance of the spiritual aspects of rnahiipurisa, when he says 
that mahiipurisa is one who is great because of such virtues as plIIJidhi 
(aspiration), samiidiina (undertaking), iiii{la (knowldege), karo(lil 
(compassion), etc." 

2. Asiti-anubyaiijana (Eighty Minor Marks) 
, 

The concept of the eighty minor marks of a Buddha is a later 
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development in the Piili tradition. The term anuvyafijHIJ1l occurs for 
the first time in the sense of secondary marks in the Buddhavaqtsa47 
and Apadana." Scholars are of opinion that there may have existed 
a common biography of the Buddha among different schools of Bud­
dhism. EJ.Thomas believes that the Bnddhavaqtsa existed in a 
Sanskrit form." A.Hirakawa also suggests that there was a common 
biography of the Buddha shared by different schools.'" However, 
the question of when such a concept came into existence in Buddhism 
has not yet been resolved. What we can say at present is that this 
concept emerged after the well establishment of the notion of 
dvatWpsa-mahapurisa-lakkhllf1a. For these eighty minor marks are 
said to be possessed only by a Buddha and not by a cakkavatti king. 

When the idea of aslti-anuvyafijana as secondary bodily 
marks of a Buddha was incorporated into the Buddhist literature as a 
further step for the apotheosis of Buddhas, the Theravadins too used 
this concept for the same purpose. The fact that the Theraviidins 
were not concerned about the enumeration of those eighty minor 
marks in detail in their own tradition even up to the end of the 
A!lImkatha period, as will be shown below, suggests that this con­
cept in the Theraviida tradition may have been borrowed at a later 
tinle from a non-Theravada school, or to say the least, the Theraviidins 
did not positively participate in the formulation of this concept, 
particularly in listing the eighty items separately. But in comse of 
time, they could not ignore a growing trend among the B\lddhlsts. 
Thus, the concept became a standard set of endowments of a Buddha 
in the A!\Ilakathiis and the list of eighty minor marks was incorpo­
rated into the Theraviida tradition afterwards. There are a few rea­
sons for such an assumption: (I) First, there are no Pili sources up to 
the A!!hakathii period which enumerate all the eighty minor marks of 
a Buddha, though references to the term only are found in the 
Apadana" and Milindapafilia." It is only in the A!\Ilakathii texts 
that a few marks are enumerated. The Madhuratthavilasin:i, for ex­
ample, gives four items only and uses the expression ' iidj' (and so 
forth)." They are, ( 1) tambanakha (copper coloured nails), (2) 
turiganakha (long nails), (3) siniddhanakha (glossy nails) and (4) 
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vatpuigulita (rounded fmgers).'" The Theragatha-IIllhakatha also givel 
but two, namely, tambanakha and tuIiganakha." In passing, the or· 
der of items mentioned in Bv A comes closer to some Buddhis· 
Sanskrit sources like the Mahavastu,5. at least the beginning, than te 
PaIi sources like the Milindapafiha-likli" or Sinhala sources like thl 
Dharmapradjpika.58 Then, it gives rise to a question: 'Why thl 
Theravlidins, unlike other Buddhists whose literary sources were if 
Sanskrit, did not attempt to enumerate the eighty items in detail 
although this concept too would have been an important step furtheJ 
towards the apotheosis of Buddhas ?' (II) Second, the Apadana59 
and the Milindapaiiha,6Il unlike the Buddhavrursa, specifically refeJ 
to the number 'eighty' as anuvyanjaiiasofthe Buddha. This suggestl 
that anuvyaiijanas amounting to eighty as a part of the physical endow­
ments of a Buddha, at least by name, would have come into use for 
certain from the time of the Milindapaiiha in the PaIi tradition 
sometime around the first century B .C. or A.D." The 
Mahliprajftliparamita-sastra of NagliIjuna (around 150-250 A.D.) en­
dorses this fact by saying that the eighty minor characteristics are not 
found in the Tripi\aka.62 Further, it is believed that a fuTI list of 
anuvyaiijanas primarily appears in some of the Buddhist Sanskrit 
works such as the Lalitavistara," Mahavastu,64 Mahavyutpatti," 
etc." In the Piili tradition, the list is found in works like the Milinda­
!lka," JiniilaJikara-!ikli (or JinaIaJikarava!p,lana)," etc., which are all 
post commentarial works. Some Sinhala works also give a full list.69 
Had the Theraviidins known all the items mentioned in the list, thougr 
the list may have been different from source to source, they woule 
have listed them in detail as ample opportunities were available 
particularly in the Allhakathii literature. This suggests that the Sihall 
Allhakathas based on which the Pili commentaries were translate( 
and recast, did not actually contain the list of eighty anuvyaiijanas 
probably with the exception of references only to the term asiti 
anuvyaiijana. It also shows that the Theravadins on their part did no 
positively contribute to the enumeration of items to be included it 
the list. AIl the evidence adduced above indicates that at least the lis 
of asiti-anuvyaiijanas in the Pili tradition was probably taken frOIT 
another Buddhist school. And it appears that when this concep 
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became popular in the Buddhist circles, the Theravadins first adopted 
the tenninology and tben later borrowed a list from another Buddhist 
school. By the time the Theravadins adopted the concept with a full 
list, probably during the Anhakatha period, the concept had become 
popular so that the knowledge of items to be included in the list was 
considered as a common place. This is why the commentaries like 
the MadhuratthavilasinI and Theragathii-al!hakatha give only a few 
items from the list, suggesting that the reader was expected to know 
all the eighty items in the list. 

The existence of such a list of secondary marks of a Buddha 
during the AHhakatha period is further proved by the fact that 
Buddhagbosa specifically denies the view that the fingers and toes of 
the Buddha were webbed (na cammena parinaddho arlguIantaro).70 
As pointed out by EJ.Thomas, Buddhaghosa had the knowledge of 
the chracteristic of "fourfrngers and five toes of equal length" (catasso 
harth' arlguJiyo paiica-pad' aIiguJiyo eka-ppam8:{lii hontJ).71 This 
pbysical mark is indeed very similar to the third item mentioned in 
the list of eighty secondary marks recorded in the 
Mahiiprajfiaparamita-siitra [faisho Vol 6, 968 a-969 a].n The evi­
dence adduced above shows that the list of eighty minor marks was 
commonly known among the Theravadins. 

After the incorporation of the concepts of asili-anuvyaiijana 
and sawpuiiiia/akkh8{l8 (the marks of a hundred merits) into Bud­
dhism, the distance between a Buddha and a cakkava tliking became 
visibly wider. The former became spiritUally or even physically more 
prominent than the latter. This development in Buddhism is 
understandable because of the fact that the Buddhists, as time passed 
by, had to place more emphasis on religiously inspiring matters, i.e. 
the apotheosis of Buddhas, than on secular teachings or concepts like 
kingship, for the maintenance and protection of the Sailgha. Therefore, 
the cakkavatti concept receded considerabIly in inverse proportion 
to the apotheosis of Buddhas. This is evident from itS scanty treatment 
in the commentaries. B uddhaghosa's c1assillcation of cakkavattikings 
into different categories; namely, cakkaviillf- or caturanm-cakkavatti 
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(ruling over the entire world or the four continents), dipa-cakkavatti 
(ruling over one continent) and padesa-cakkavatti (ruling over a 
special region)," appears to offer a parallelism to the classification 
of ' buddha' into four types; viz., sura-buddha, catusacca-buddha, 
pacceh-buddlla and sabbafiiiu-buddha.14 However, such a classifi­
cation of cakkavattikings never reached a conceptual prominence as 
in the concept of Buddha in the later Theravada tradition. 

3. Pablla (Halo) and RaIpsi (Rays) 

Byamappablla (a fathom long halo) and rarps; (rays) as 
physical attributes of Gotarua Buddha gain prominence from about 
the time of the post-canonical literature." Nevertheless, their origins, 
at least conceptually, can be traced in the canonical texts. In the 
process of the apotheosis of Gotama Buddha, various changes had 
occurred even with regard to the descriptions of his physical 
characetristics along with the development and formulation of the 
Mahiipurisa-concept. In early sources, for instance, it is recorded 
that Pukkusa. once a disciple of Alara Kalama, presented a pair of 
golden robes (siJigi-vaJl{la) to the Buddha. On this occasion, Ananda 
exclaims that the robes thus given by Pukkusa lost thier lustre when 
put on the body of the Buddha, because the colour of the Buddha's 
skin (cllavi-vaJl{la) was so clear and exceedingly bright.?· This story 
shows that the apotheosis of the Buddha in his physical endowments 
had already begun in the Canon, and the Buddha's body came to be 
believed to have special characteristics, such as that it shone like 
gold.l1 The Therigathii too mentions that the Buddha had gold­
coloured skin (hemavaJl{larp lIarittacarp)." It is therefore not difficult 
to imagine that such references to the bodily features of the Buddha 
in the Canon became indeed precursors of the concept and 
development of 'halo or radiance' (pablliJ or 'rays' (rarpSl) supposed 
to emanate from the Buddha's body. 

The first reference to a collective use of the term 
byiimappabhii (a fathom long halo) in the PaIi tradition occurs in the 
Buddhavarpsa" and the Virnanavatthu'O of the Khoddaka Nikaya. 
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The Milindapaiiha also gives a reference in which the Buddha is said 

to possess a gold-coloured skin (suvlI!Il1a-vlI!Il1a) and a fathom long 

halo (byamappabhii).81 The notion of 'skin like gold' is traceable to 

the Canon, as see.n above, but the notion of 'a fathom long halo ' is 

said to be post-canonical." We can more positively assume that its 

concept became popular in the post -canonical and commentarial texts. 

Although a reference to four kinds of pabhii (radiance) of a bhikkhu 

is found atA ii 139; namely, candappabhii, suriyappabhii. aggippabbii 

and pailflapabhif, it has no bearing on the idea of 'balo' as in later 
works. 

In addition, the Buddha is said to emit rays (ramsl) from his 
body. The term rarpsi is a canonical usage. For example, the 
Buddhavatpsa describes the Buddha as possessing 'a hundred rays' 
(satararpsi)." Interpreting the word, the MadhuratthaviIasini says 
of it as 'him of the thousand rays like the sun' (sahassararpsi va amcco 
viya)." 

The commentaries are usually silent on the expl:u>ations of 
the term byamappabhii, though it is almost habitual that the word is 
used in connection with collective descriptions of the physical en­
dowments of a Buddha." Furthermore, some instances are recorded 
in the A\\hakathii texts, where byamappabha and sarirappabha (bodily 
radiance) are mentioned side by side." The commentaries, on the 
other hand, give detailed explanations to the word rarpsi (rays) of 
Buddhas. These rays are usually said to consist of six colours 
(chabbil{l'.la)." They are nila (blue), pita (yellow or gold), lomta 
(red), odiita (white), maiije!{ha (crimson) and pabhassara(combination 
ofthe flfSI five colours" or opaque brilliant" ). '" The commentaries 
also describe the bodily parts of the Buddha from which radiances 
emanate. The Saratthappakasiru"'" mentions them as follows, and 
the length of rays is said to be eighty hands (aslti-hattha):" 

'Ath '  assa puratlhima-kayalo SUv8l1{l8-vanna-rasmi 
U�!hahifva aslti-hattha-t.thiinarp aggahesi. Pacchima­
kiiyato dakkhi'.la-hattbato vama-hatthato suvil{lI,la-rasmf 



BUDDHA IN TIffiRA V ADA BUDDHISM 

Ufthahitvii asiti-hattha-it/liimup aggahesi. Upari-kes' 
antato pa[thiiya sabbakesiiva!fehi mora-glva-vlJ{l{1a-msmi 
u.tthahitvii gagana-tale asiti-hattha-!!hiinrup aggahesi. 
Hert/lii piidatalehi paviilav�a-rasmi urt/lahitvii ghana­
pat/lavirp aslti-hattha-tt/liinrup aggahesi. Evrup samantii 
aSiti-hattha-matta-lt/liinrup cha-blJ{l{1a-buddha-rasmiyo 
vijjotamiinii vipphandamiinii kaflcana-dli{lrJa-dlpikiihi 
niccharitvii iikiisrup pakkhanda-jiilii viya, catuddlpika­
mahiimeghato nikkhanta-vijjulJatii viya dhiivimsu.' [= 
DA iii 972 = MA iii 21-22] 

In summary, the above descriptions reveal the following; 

(A) From the front part of the Buddha's body (puratthima-kiiyato) 
emanates golden coloured rays (suv�a-v�a-rarpsl), which are 
eighty hands long. 
(B) From the back (pacchima-kiiyaJo), right hand (d�-hatthato) 
and left hand (viima-hatthato) of the Buddha's body too emanate the 
golden coloured rays (suv�a-rasrpl), which are also eighty hands 
long. 
(C) Beginning from the edge of hair and from the entire head of hair 
emanates the colour of mora-gfva-v�a-rarpsi (blue rays). 
(0) From the flat part of the sole of his feet emanates the colour of 
paviila-vli{lpa (coral colour). 
(E) Although the six parts of the Buddha's body are given here, the 
colours, viz" suvli{Illa, mora-glva and paviila, are different from the 
usually accepted ones. The dominant colour in this passage is gold 
(suv�a-vlJ{l{1a), which fact is reminiscent of the golden coloured 
skin of the Buddha referred to in the Canon, and it is in fact one of 
the thirty-two characteristics of a Great Man (mahiipurisa) (suvl!J1!l8-
v�a-lakkhli{la). Further, colours emanating from the six bodily 
parts of the Buddha are designated as 'chabb�a-buddha-rasmi' . 
But, first, the six colours usually accepted in the later PaIi tradition is 
not followed by Buddhaghosa in his commentaries. Second, 
Buddhaghosa's list of Six different bodily parts of the Buddha from 
which rays emanate, is  totally different from the bodily parts 
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mentioned in the Atthasiilini and Saddhammappakiisini, as will be 
seen shortly. Does all this suggest lhat thc names of six colours were 
not fannulated and only the word cbabbllf1f1a" was employed to 

describe the Buddha's pbysical splendor by the time of Buddhaghosa 
? If the answer is in the affirmative, then such a trend is indeed in 
�onforJ1\ity with other physical and spiritual features of the Buddha, 

like the notions of asiti-anubyaiijana, satapuiliiala1ckha{la, etc., wbere 

the terJ1\S appeared first in the Piili tradition, and then, their concrete 
contents came to be specified later. However, the problem of author­
ship of Buddhaghosa's works and that of the Atthasiilini, their mu­
tual literary relations, etc., are the matters that must be resolved first 
before coming to any objective conclusion. It is particularly true as 
the authorship of the Atthasilini is traditionally ascribed to 
Buddhagbosa. And if this tradition be accepted, it is tantamount to 
the fact that he had two separate views on this. As for the description 
of bodily parts which emitted rays, the Atthasiilini can be considered 
as occupying a unique place in the A\�akatha literature, as will be 
discussed below. 

The Atthasiilini mentions the first appearance of the Bud­
dha-TllIpsi while contemplating on the Pa!!h8na (Mabapakaraj1a) of 
the Abhidhamma Pi!aka during the fourth week after the Buddha's 
enlightenment On this occasion, the six coloured rays are said to 
have emanated from the Buddha's body ( ... sarirato nllapitalobitodiita­
maiije!!uapabhassaravasena chabba!l(larasmiyo nikkhanJiIpsu).94 
The text further states tbat nila (blue) rays issued from the Buddha's 
hair and beard and the blue portions of his eyes (kesamassiihi c' eva 
akkhinaii canilallhaneiJi ni1arasmiyo nikkhamiIpsu). Pita (yellow or 
golden) rays from his skin and the yellow parts of his eyes (chavito 
e ' eva akkhinaii ell pltakatthanehi pitakarasmiyo nikkhamiIpsu). 
Lohita (red) rays from his flesh and blood and the red portions of his 
eyes (maIpsalohite c' eva akkhinaii ea rntta!!hanebi 10hitarasmiyo 
nikkhamiIpsu). Odata(white) rays from his bones, teeth and the white 
Parts of his eyes (ar!hihi e ' eva dantehi ea ak/chinaii ea setagMnehi 
Odiitarasmiyo llikkbamiIpsu).95 Maiije!!hapabbassara (crimson and 
the combination of the rest) rays from different parts of his body 
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(maiijenhapabhassara pana tarpha rarpha ,�arirappadesii 
nikkhamirpsu)." It is interesting t() note here that the Atthasillini, in 
the first place, gives a different list of bodily parts of the Buddha 
from that of Buddhaghosa given above. Secondly, the text [DhsA) 
mentions that the first four colours; viz., nila, pita, lohita and odata, 
issue from the eyes in addition to his different bodily portions. This 
shows that the Buddha's eyes have a special role to play in the notion 
of chabbaJ.11:la. The Atthasillini, classifying and describing the elements 
of the eye (cakkbu), says that there are, among other elements, three 
colours; namely, white (seta), black (ka1iba) and red (lohitaka) (yattha 
setam p' aethi karlbam pi lohitakam pi pa!havi pi apo pi tejo pi vayo 
pi ... )91 According to this classification, which is a classification of 
the marpsa-cakkhu applicable to any individual, the blue eye is not 
specified. The element of 'blue' in the eye is therefore a special 
province of the Boddha. Likewise, the blue rays are said to issue 
from his hair and beard (kesamassu). Bhikkhus including the Bud­
dha in ancient times were expected to be fully shaven.98 The Canon 
refers to the fact that the Buddha, when he was young, had pitch 
black hair (susukiiJa-kesa}." The Visuddhimagga also does not refer 
to the hlue hair, when elucidating the head hairs (ke.�a)."Xl It must, 
however, be recalled that this special physical feature is indeed 
counted as one of the thirty-two bodily chracteristics of a mahapurisa 
in the Canon. The Buddha, a mahiipurisa himself, is said to possesse 
the deep and intense blue eyes (abhimlanetta). Commenting on this, 
the Sumatigalavilasini gives five colours as the constituting colours 
ofthe Buddha's eyes; namely, nila (blue), pila (yellow), lohita (red), 
seta (white) and kiiJa (bla.ck)}·' The text further states that the Bud­
dha's eyes are not completely blue, but where blue is necessary, they 
posses a very distinguished blue colour like the umma flower. I"' The 
same applies to other colours as well. So is the hair of the Buddha. 
He is endowed with bodily hair referred to as nila-aiijana-v.1l!'!,8 (blue 
like ' aiijana' [collyrium]). This bodily mark is also one of the thirty­

two physical characteristics of a mahiipurisa. Thus, the commentaries 
followed the tradition of these physical marks included in the 
dV8Itirpsa-mahiipurisa-IakkbIl!'8 of the canonical texts, and the six 
colours are enumerated in the Allhakathii texts based on that. 
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The introduction of the six coloured rays supposed to ema­
nate from the Buddha's body can be said a comrnentarial develop­
ment. Interestingly, however, the Parisambhidamagga does"mention 
them in relation to the yamakapa{ihira-iiiijla of the Buddha. '03 The 
relevant passage reads as follows: 

' . . .  lomakiipato lomakiipato aggikkbandho pavaltati, 
lomakiipaco lomakiipato udakadhara pavattati. Cbannj!Ql 

Y31,JoaoaQl pil3nam pitakjjnillP Iphita!clna,m orlAtanam 
mafijeUh3nam pabhassar3nilJ!!. Bhagavii carlkamati, 
nimmito tit!hari vii nisidari va seyyazp va kappeti; 
Bhagava til!hati, nimmito carlkamati va nisidati vii 
seyyazp va kappeti; . .  :'" 

The manner in which the six colours are given in the text 
after describing that water and fire diffuse from different bodily parts 
ofthe Buddha, is somewhat peculiar. The whole sentence underlined 
does not appear to fit into the context here. [t may be, therefore, a 
later interpolation; but, not later than the SihaIa Parisambhidamagga­
anhakathii [SPlsA] based on which the present Pili 
Palisambhidiimagga-allhakathii is said to have been recast, if the 
traditional belief that the Piili Allhakathas are the translations and re­
arrangements of the Sihala commentaries, stands true. lOS Whatever 
it may be, we can say with a fair amount of certainty that the 
interpolation must have been made before the composition of the 
Piili Parisambhidamagga-aWiakathli. The reasons for our above con­
tention will become clear from the forthcoming discussions. 

The Saddhammappakiisini, commenting on the phrase un­
derlined in the foregoing passage, tries to resolve its ambiguity thus: 

' Channazp v1l!l{IiJnan' ti ko sambandho ? Het!ha, 
uparimakiiyaro' ti adihi anekehi sarWvayava vutta. Tena 
sariravayavasambandho pa vattati' ci vacana­
sambandhena ca, yamakapapbiriidhikiirena ca channazp 
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v�iinlJl!l sarfriivayavabhiitiinlJl!l TlJl!Isiyo yamakii hutvii 
pavattantI' Ii vuttlJl!l boti. Siinlivacanasambandhena ca 
avasslJl!I rnsmiyo ' Ii pii!haseso icchitabbo yeva.' "'" 

The Commentary further elaborates on the six colours as in 
the case of other A\1hakatha texts [DA, Bv A, DhsA, DhpA, etc.], but 
speciality of �sA lies in the fact that the last two colours, viz., 
maiije{!ha and pabhassara, are explained in a specific manner which 
find no parallel in the other sources. The passage reads as follows: 

'Of the colour of crimson is of the colour of light red. 
Of the colour of opaque brilliant is the colour which is  
very bright by nature. The colour of pabhassara does 
not exist independently. Those rays shinning in the [said] 
five colours are the pabhassara colours.' (Maiijitfhiinan' 
Ii mandarnttav�iinIJl!I. Pabbassariinan ' ti pabhassara­
pakatikiinarp va!l!liinarp. Pabbassarava!l{lo visurp 
avijjamiin o '  pi vuttesu paiicasu va!l!lesu ye ye 
pabhiisamuiiaIii te te pabhassarii.)'OO 

In addition, the Saddhammappakiisini describes the bodily 
parts from which the above two colours emanate, as follows: 

'Rays of crimson emanate from the bodily parts that are 
of duJl colour, like the flat portions of hands and feet. 
Rays of pabhassara shine. forth from the bodily parIs 
that have the colour of pabhassara, like hair between 
eyebrows, teeth, nails, etc. '  (HatthataIapiidataIiidibi 
mandaratta{!hiinebi maiijittharasmiyo nikkbamanti, . . .  
U!I!Iiidiifhiinakbiidibi pabbassaraffhiinehi pabbass8ra­
rasmiyo nikkbamanti.)'08 

These descriptions in p!sA are more specific than those found 
in the Attbasiilini, which simply reads: 'Maiije{!hapabbassara pana 
tarpba tarpha sarirappadesii nikkbamirpsu." 09 
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A question as to why Buddha's body emits such brilliant 
rays is addressed in the AtthasiilinL The reason is not ascribed to the 
success by resolve, nor to the success of that which is produced by 
meditation (ayaii ca neva buddhiinarp adhifthiina-iddhi bhiivaniimaya 
iddlu). Instead, they are the result of clearness of the Buddha's blood 
and material form and his complexion (Lokaniithassa 10hirmp pasidi, 
vatthuriipmp pasidi, chaviva(llJo pasidi)."0 The SumiUigalavilasinl'" 
and the MadhuratthavilasinI.' 12 on the other hand, explain it in relation 
to the Twin Miracle (yamakapiirihiiriya) that issuing of these six col­
ours from the Buddha's body is a result of the attainment of the kasiIJa 

meditation (nilarasmi-arthiiya hi Bhagavii nilakasiIJarp samiipajjati, 

piwasmi-iidInarp atthiiya pita-kasilJiidIni samapajjatl).' 13 

The ten kasiIJas include only four colours out of the six; viz .• 
blue (nila), yellow (pita), red (lohita) and white (odiita).'14 If the ex­
planations in DA and BvA are accepted, then, a discrepancy in the 
number is obvious. The texts [DA i 57 = Bv A 31J further state that 
among the rays, each second ray proceeded at the same moment as . 
the first ray, as though they were pairs, yet there WaS no procedure of 
two mental acts at one moment. For, owing to the buoyancy of the 
sub-consciousness of Buddhas, these rays are as though they proceed 
in rIVe ways at one moment from a dweller by mental acts. But the 
adverting (of the mind), the preparation, and the resolute determination 
for producing these rays are separate. '" Here, we frod two different 
interpretations for the reason of the six rays issuing from the Bud­
dha's body; one mentioned in the Atthasiilini and the other in the 
Sumailgalavilasini and MadhuratthavilasinL The Dhammapada­
aghakatha also refers to the same incident of the Buddha's Twin 
Miracle in which the six colours are mentioned.'" In summary, the 
commentaries, like the Sumailgalavilasinl, Dhammapada-a!.!hakathli 
and MadhuratthavilasinI, mention diffusion of the six colours from 
the Buddha's body on the occasion of his performance of the Twin 
Miracle, which, according to DA i 57, took place in the seventh year 
(sattame smp vacchare) after the Buddha's enlightenment. The notion 
of diffusion of the six coloured rays from the Buddha's body in the 
performance of yamakapiiphira. is indeed in consonance with the 
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explanations given in p!sA. The Atthasillini, however, speaks of 
sabbafliiuta-iii4Ja as the inducer, as it were, by means of which the 
rays are produced. 

The Atthasiilini, on the other hand, has a different version 
altogether. It says that the six colours emanated in the fourth week 
after the enlightenment of the Buddha, when he was contemplating 
on the Pa\thana. The text also refers to the performance of the Twin 
Miracle under the Bodhi tree soon after his enlightenment' 17 and 
specifically states that the display of that miracle at that time was the 
same as the famous Twin Miracle performed under the tree of 
• GalJljamba'. Strangely, however, rays did not emanate even on the 
occasion of the Twin Miracle. It happened only on the occasion of 
the contemplation on the Pa1!hiina. u, Thus, the Atthasiilini gives an 
independent interpretation not followed by any other sources. 

Although the Pilli A¢iakathiis often talk of diffusion of the 
six coloured rays from the Buddha's body on the occasion of the 
performance of the Twin Miracle, it is not only the occasion on which 
such rays emanate from the Buddha's body. A typical example is the 
Buddha's dhatu-parinibbana (extinction of relics) which will take 
place in future according to the Theravada tradition. On this occasion, 
the six coloured rays are said to diffuse from the relics of the Bud­
dha. ' 19  In addition, the A\thakathii texts record several instances 
where the Buddha intentionally sends rays (rasmI).I20 He is said to 
emit rays from his body, but not always. The Dharnmapada-aWUlkatbii 
mentions that the Buddha sometimes conceals his rays with his robe, 
as when he went on ajoumey of three yojanas to meet AJigulirnilla.121 

The extent of rays emanating from the body of a Buddha is 
another issue discussed in the commentaries. A well-known anec­
dote iO. this regard is how Mangala Buddha came to possess the 
radiances that spread to the end of the universe. Mangala Buddha, 
when he was Bodhisatta in his last birth like Vessantara for Gotama 
Buddha, gave his two children to Yakkha Kharadii\hika wh� devoured 
them. When Mailgala Bodhisatta saw the Yakkha's mouth dripping 
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with blood like flames of a lire, he made a fIrm resolve to have ill the 
future as brighl rays issuiog from his body as the blood.'" As a 
result of this resolve, Maitgala Buddha's rays remained suffusiog the 

ten-thousand world system ( ... sarirappabhii niccakiliJI!! dasasahassI 

JokadhiituIp pharicvii a!{h3sJ).'2J The commentaries slate that the 

extent of rays depends on the wishes made by iodividual Buddhas 
(yo yartakiJI!! icchati, tassa tartakaJ)) gacchatJ). 124 Thus, it is recorded 
that a falhom long halo and the rays of eighty hands (hartha) long are 
equal! to each other (vyamappabha asJtippabhii va sabbesiJI!! sam.iinii). 

An infInite ray (anantappabhij goes far (diiriJI!! gacchatJ), or near 
(iisanniJI!!), or the distances of one giivuta, two giivutas, one yoj8I11J, 
many yojanas (anekayojaniJI!!), or to the end of the Cakkavii!a world 
(cakkavii!apariyantiJI!!).'2> In another A!!hakathii. text, the extent of 
rays is mentioned as follows: Maitgala Buddha's rays suffused the 
ten-thousand world system. Padumuttara Buddha had rays twelve 
yojanas long. Vipassi BlIddha's were of seven yojanas. Sikkhi 
Buddha's were of three yojanas. Kakusandha Buddha had the rays 
of ten yojanas. Gotama Buddha's rays were a fathom long'. Of the 
remaioing Buddhas, it is undetennined.'u 

The varied extent of rays among Buddhas was later systema­
tized and incorporated into the concept of differences ( vematti) among 
Buddhas. Several aulhorities in the A!1hakathii. literature speak of 
rasmi-vemaUii as one of the five vemattiis,127 or one of the eight 
vemattiis.12' Buddha-r8J!lsi or byamappabhii is also counted as one 
of the four things of Buddhas, to which no harm can be done 
(antariiyikii dilammij. m 

The notion of rays emanating from the Buddha's body is 
also expressed by terms like ketumiiJii (garland of rays) and TaIpsijiilii 
(blaze of rays). They are of a late origin in the Pii.li tradition and are 
found only in the Apadii.na in the Canon and other scanty references 
are all in the commentaries. The Apadana in one place refers to 
Kassapa Buddha' s body resplendent wilh physical marks and a blaze 
?f rays (riJI!!sijiilij.I3O Its Commentary defInes the word riJI!!sijiilii as 
a mass of rays' (TiJI!!sisamiiha). '" In the commentaries the context 
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in w mch both terms are employed is more or less the same. For 
instance, the Suttanipata-a!!llakatllli mentions it in describing the 
Buddha's physical splendour shining with a garland of rays 
(ketumaJilsamlljjalita) along with other physical endowments like the 
thirty-two bodily marks, eighty minor marks, a fathom long halo, 
etc.m The Vimaoavatthu-anhakatha also mentions it in a similar 
contextY3 The Jiitaka-a\lhakathii also refers to the Buddha's bodily 
brilliance as that diffused with a blaze of rays (raIpsijalilvitato 
narasihO).'34 The references found in the commentaries and examined 
above indicate that these two terms ketumalii and raIpSijiilil are not so 
popular in the commentaries as in later Sinhala works and are mainly 
supplementary to notions like pabhil, TaIpsi, etc., which adorn the 
body of a Buddha. 

4. Satapuiiiialakkhtl1}a (Marks of a Hundred Merits) 

The concept of satapuiiiialakkhtl1}8, or at least, the populari­
zation of it in the Piili tradition seems to be a later deVelopment. 
Historically speaking, the term occurs in the Lakkhm:ta 8utta of the 
Digha Nikaya'" where it is used in reference to a boy (kumara) 
possessing the marks of a hundred merits (satapaflfla./akkjJtl1}a) as a 
result of performing (good) deeds in the past and obtaining the state 
of a human being. Such a person has two careers ahead of him; a 
cakkavatti king or a Buddha. A peculiarity in this unlike a com­
monly accepted view of the Mahilpurisa in the Canon, is that no 
mention of dvattiIpsa-mahilpurisa-Iakkhtl1}a is made as the criterion 
for the two possible careers. Further, unlike in later works including 
the A\lhakatha texts where the term s8tapuiiiialakkhtl1}a is always 
employed when describing the physical endowments of a Buddha 
alone, this passage in the Lakkhm:ta sutta refers to the state before 
attaining Buddhahood. It therefore requires a further investigation 
to determine the real connotation of its usage in the Lakkhava sutta. 
What we can say at present is that the concept of satapuiiiialakkhtl1}8 
gained currency much later than the Lakkhana sutta itself, since this 
is the word found mainly in the commentaries. 
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The term also appears in the BuddhavaI]1sal36 and the 
Virnanavatthu [Maharatha-virnana v 27] of the Khuddaka Nikaya. 

The Milindapaiiha too mentions it in decsribing the Buddha's per­
sonality.l!1 Compared with more popular concepts such as d,!,attiJpsa­
mahiipurisa-1akklllllJa, asiti-anubyafijana, byamappabha, etc. of a 

Buddha, the term satapuiiiialakkhlllJ8 is found less frequently in the 
Atthakathii texts. There is evidence to prove in the A!\hakatha 

lit�rature that both Buddbaghosa and Dhammapiila were familiar with 

the word. But, Dhammapiila in particular does not elaborate on the 
concept for some reasons. 

Buddhaghosa in his Visuddhimaggal30 and Samanta­

pasiidiklilJ9 makes only passing references to satapuiiiialakkhlllJa in 
the exegeses of the word Bhagavant. So does the Khuddakapli\ha­
a!\hakathii.'40 In other instances, a glUM is quoted from the Po�i 
(the Ancients) as follows: 

' Tahin nismno naradammasiirathi 
Deviitidevo sa�puiiiialakkhlllJo 
Buddbiisane majjhagato virocati 
Suv8f1llanekkhmp viya p1f!lifukambale. " 4' 

. One may be tempted to conclude that the above verse suggests 
anJiquity of the word satapuiiflalakkhapa on the grounds that the quo­
tation is made from the Porlil)ii.'42 However, the fact that the word is 
employed along with the term devaddeva proves that the giithii, hence 
its concept, is of a late origin not earlier than the time of the late 
stratum of the Milindapaiiba, for, from about that time the word 
deviitideva and its attendant connotation becomes conspicuous in the 
Pali literature, as seen earlier.'" The Vimiinavatthu [Mahiiratha­
vimiina v 27), the Dharnmapada-a;\hakathli'<4 and the Jiitaka­
aghakathal4S also mention the word satapuiiiialaJckbapa together with 
deviitideva. 

The commentaries do not provide detailed explanations for 
the word satapunnala/clclJapa except the two texts DA and BvA, which 
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will be examined shortly. The explanations found in other commen­
taries are given below first. The Vimanavatthu-a\\haka.tha seems to 
connect it to the physical marks of a Great Man, when it says: 'The 
marks of a hundred merits means the marks of a Great Man prodnced 
by way of countless hundreds of meritorious deeds'  
(satapunnalakkhaflan ti  anekasatapunnavasena nibbatta­
mahapurisalakkha{lan).'46 Interpreting a similar word sata-lakkha{la­
dhiiri, the Theraglithii-a!!hakathli also gives the sense of �countless' 
to the numeral sata as follows: 'The bearer of a hundred marks means 
the one who has counteless marks' (sata-lakkhana-dhiirino ti aneka­
lakkhana-vato).'47 These instances suggest that the numeral sata in 
satapuiiiialakkha{la is employed to give the figurative meaning of 
'countless or innumerable' without attaching significance to the 
numeral itself. 

The Sumaitgalavillisinil48 and the Madhuratthavillisini'49 are 
the two commentaries which provide the most detailed explanations 
of the word under review in the Anhakathii literature. Both texts, 
which are similar to each other in content, appear to recognize the 
importance of the numeral sata in the expression at first sight unlike 
Dhammapiila who follows only the sense of ' innumerable or 
counteles' for it, as seen above. For the sake of comparison the 
passages in both texIS are quoted below: 

DA iii 925:"· 
' Sata -puniia-lakkhaflan ri sa rena satena puiiiia­
kammiinatp nibbathatpek' eka-lakkha{llUp. Evatp sante 
yo koci Buddha bhaveyya ti na rocayiIpsu. Anantesu 
pana cakkava!esu sabbe satta ek' ekatp kammaJ!1 
satakkhattutp kareyyutp. Ettakehi janehi katakammatp 
Bodhisatto eko va ek' ekatp sata-gUflatp katva nibbatto, 
tasma sata·puiiiia-lakkha{lo ti imlUp attblUp rocayiJ!1su. ' 

BvA 32: 
' SatapuiiiiaJakkha{lo ti anantesu cakkaviilesu sabbe satta 
ekekatp puiiiiakammatp satakkbattuJ!1 kareyyatp ettakehi 

1 58  



BUDDHA'S PHYSICAL ENDOWMENTS 

janehi katakamma1p bodhisatro s,1ya1p eva ekako 
salagul}a1p katviI nibbatto ti, tasmii satapuiiiiaJakkb8(1o 
ti yucca/i. Ked pana satelJa satena puiiiiakammena 
nibbatta-ekekaJakkb8(1o ti vadan/i; eva1p sante yo kori 
buddbo bhaveyya Ii A!!hakathiisu pakkhil!a1p. '151 

We give below the translation of BvA: 

'The mark of a hundred merits means that if aU beings 
in the endless Cakkavii!as were each to perform one 
meritorious deed a hundred times, the Bodhisatta was 
born having by himself performed a hundredfold the 
[entire] deed done by all these beings. Therefore, he.is 
called one having the mark of a hundred merits. But 
"some" say that each mark is produced for every hundred 
meritorious deeds. Considering that, "anyone may 
become a Buddha" [this interpretation] is rejected in the 
commentaries. t 

SatapufiiiaJakkh8(1a, according to DA and Bv A, is therefore 
the marks accrued from performing a hundredfold the meritorious 
deeds done by all beings. However, the question of what those virtues 
specifically are, is not addressed in both passages. Perhaps, the virtues 
here could be those generally accepted in Buddhism. For instance, 
the Ailguttara Nikiiya enumerates three kinds of meritorious deeds 
(pufiiiakiriyi); viz., diinamaya-puiiiiakiriyii, sllamaya-puiiiiakiriyii and 
bhiivaIJiimaya-pufiiiakiriyii. ' "  Our inference above is, perhaps, right 
as the Digha Nikaya !ilea (Linatthav�l)anii) too refers those merito­
rious deeds to ' g iving, etc . '  (punnakammiinan Ii dan ' 
iidipuiiiiakammiina1p).15' 

The word hundredfold (s8lagul}a) has special significance. 
The interpretation of sata in s.(agulla is both literal and figurative in 
DA and BvA. There is a word-play and the formation of 'the term 
sat.1-pufiiiaJakkh3!13 comes from the literal meaning of it. Because 
of the numeral salOl, in passing, a division in the Buddhist circles 
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seems to have been created: one camp insisted on the literal interpre­
tation of it and the other on its figurative sense. Both DA and Bv A 
refer to the view which advocates the importance of the numeral sata. 

In both sources, it is rejected. The Theraviidins are no doubt the ones 
who followed the figurative sense of the word sata to mean 
'innumerable or countless' .  This controversy arose at least before 
the third century A.D. For, commenting on the phrase, 'na rocaylJ!lsu' 
in DA, its Tika specifically states that it is the Anhakathacariya who 
disapproved of such a view (na rocaylJ!lsu arfhakat/Jiicariyi).'>4 The 
At\hakathacariya are the teachers who were responsible for the writing 
and transmission of the Sihala Anhakathas, the original sources for 
the Pali Allhakathas, according to S.Mori.155 And the Sihala 
Allhakathas were completed before the third century A.D.'''' This 
observation is significant in that non-Theravada schools including 
Mahayana maintain the idea of 'hundred' as an important aspect of 
the concept of satapuililalakkh!l!'a, as will be referred to later. 

The Theraviida interpretation of sala to figuratively mean 'in­
numerable or coontless' is further strengthened by a comment found 
in the Digha Nikliya 'fikii. The text, commenting on the passage in 
DA quoted above, mentions in no uncertain terms that the word Sala 
there denotes abundance and not a specific number ( . . .  idha sata­
saddo bahubhilvapariyayo, na .yarlk/Javisesavacano ti dassetl). IS7 

In passing, the Dhampiya Atuva Gatapadaya, a Sinhala glos­
sary to the Dhammapada-a!\hakatha supposed to have been composed 
in the tenth century A.D.,'" provides an explanation for the word 
satapunnalakkh!l!'a, and it appears to be almost the exact translation 
of the passages in the Sumruigalavilasini and MadhuratthavilasinI seen 
above. The passage reads thus: 'anat aparise sakvafahi hlima sathu 
eki eki pin sata guIJa kala kola nam etek jana kafa etek kam sata gl1(l8 
ko.tin kafa pioin nivat lakupu Iitj blivin buduhu satapuililalakkh!l!'8 
namhu ya." so The Dhampiya A!uvii Ga\llpadaya can therefore be 
said to be a work which inherits the tradition of DA and BvA. 

Another Sinhala work written by the king Parakkamabiihu Il 
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in the thirteen century A.D, is the Visuddhirnarga Mahisannaya, a 
Sinhala word-for-word translation of the Visuddhimagga. This text 
also gives an explanation to the word satapuiiiialakkhapa as follows: 

'Of one bearing the marks of a hundred merits, means 
the marks of a great man born of many hundreds of 
meritorious deeds. This is the meaning in the sub­
commentaries. In the glossary, "in countless world sys­
tems each being performs aflleritorious deed a hundred 
times . Each and every mark of a [great] man appears as 
a result of performing each such deed of merit [done by. 
beings a hundred times] a [further] hundred times." , 

(sata puiiiia/akkbapa dharassa, anekasata pUiiyayen 
nirvartla mabiipuTu�a lak�alJa lUi; me tikiirtha ya. 
sanyayebi vaniihi "ananta cakravii!ayehi ananta 
sattvayanata eki eki denii kala siyak pinhi eJd eki pinara 

. siyak siyak pin kola lacIa eJd eki puru�a /�apa dhiiriih.a " 
yi lcibU.)lfJJ 

The notioD of satapuiiiialakkhapa expressed in the sentence 
underlined above is interesting for the reason that it can be inter­
preted in two ways: one is the traditional inlefpretation Df the nu­
meral sata in a figurative sense, and it is nothing but an elaboration of 
the idea followed in DA, BvA, DAT, etc. The other is to take the 

sentence more literally. In this case, it comes very close to the view 
of ' some' (kecl), which is rejected in the Madhuratthavilasini. In 
other words, the interpretation of satapuiiiialakkhapa, once rejected 
in DA and Bv A, came to be accepted by the Buddhists of medieval 
Sri Lanka. This may be due to two reasons: First, the idea of con­
necting satapuiiiialakkhapa to a part of the mahiipurisa concept is not 
unknown in the commentaries. As referred to ealier, the 
Vimanavatthu-anhakathil mentions it.'·' It is exactly the same as 
that given in the Visuddhimirga Mahasannaya: • anekaSata pUiiyayen 
nirvanta mabiipuTu�a lak�apa' (see above). The Visuddhimirga 
Mahiisannaya further states that it is the meaning given in the sub­
commentaries (me tJ1cArtha ya). Second, ambiguity of the way it is 
explained in DA and BvA. That is, the numeral sata there can be 
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interpreted both literally and figuratively. These two reasons Would 
have left room for the later Buddhists to deviate from the early 
interpretation of the term. We are inclined to belie�e that the 
Visuddhimarga Mahiisannaya draws more attention to the literal 
interpretation of the word sata for the following reason: Its authot 
specifies that one meaning is found in'fikiis (me !ikiirtha ya). He 
then gives another meaning supposed to be found in glossaries 
(sanyayehi vanaIlI). If the meaning found in so-called 'glossaries' 
were to be taken figuratively, then, such an explanation is already 
found in DA, BvA or DAT. Therefore, there is no ground to ascribe 
it to the glossaries in a historical perspective. This evidence suggests 
that the author of the VisuddhimargaMahiisannaya is inclined to take 
the nUIl.'eral sata more literally. 

The Visuddhimarga Mahiisannaya is a text which sees a 
connection between satapuiiiialakkhll{la and mahiipurisa. The 
AnJlakathii texts such as DA and Bv A, do not specifically refer to 
this connection between the two. What DA and Bv A mention, in a 
nutshell, is that the Bodhisatta performed countless meritorious deeds 
in the past. The closest reference to it is found in Dhammapiila's 
Vimanavatthu-at1hakathii which states, as shown earlier, that the marks 
of a great man (mahiipurisa) are produced by countless hundreds of 
meritorious deeds." 2 Here, such meritorious deeds are specified as 
'countless'. The Visuddhimarga Mahiisannaya, thus, goes a step 
further to literally interpret the numeral sata and connects it to the 
mahapurisaJakkhll{la as a resultant physical endowment of a Buddha. 
This conceptual development comes much closer to the idea of 
satapuiiyaJaIqll{l8 generally accepted in Mahiiyana Buddhism. 

The concept of 'the Glorification with Hundred Merits or 
Fortunes' (satapuiiyalak�lI{Ia) is a popular belief in Mahayana Bud­
dhism. A bodhisatta is expected to perform meritorious acts in order 
to gain the glorious physical perfection of a Buddha. And the 
commonly accepted theory is that he fulfills a hundred acts for each 
one of the thirty-two physical e,;cellence of a Buddha. This belief is 

very much like the view referred to especially in the Visuddhimarga 
Mahiisannaya. 
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Such a historical development lends support to the conten­

tion that the Theraviidins of post-commentarial periods in Sri Lanka, 

particularly towards the medieval times, were more amenahle and 

flexible to embrace views of other Buddhist schools outside their 

own tradition. And this trend, though less promineDl compared 

with later Sinbala sources, can be detected even in the A!1hakatha 
literature, which contains evidence of the Theravadins incOJ:porating 
"iews of other Buddhist schools of the day. Evidence in the AnJIakatha 
texts also reveals that the Mabiiviharaviisins had a strong sense of 
rivalry especially against the Abhayagiriviisins, who are often referred 

to as 'some' (ked, etc.) in the commentaries and their views often 
rejected. '" 

5. Buddhapada'64 (Buddha's Foot-print) 

Special physical fearures associated with the feet of the Bud­
dha are found in the Canon . The thirty-two physicai marks of a Great 
Man include them. In fact, the list of thirty-two marks begins from 
the feet of the Buddha upwards. The following are the marks or 

. characteri�tics which a mahapurisa h.as on his feet:"" 

I. Suppatitrhitapiida (he has feet with a level tread) 
2. Hetthapiidatalesu Cakkiini Jiitiini (on the sales of his feet wheels 

appear) 
3. Ayarapll{lhi (he has projecting heels) 
4. DighailguJi (he has long fmgers and toes) 
5. MudutJll�ahatthapiida (he has soft and tender hands and feet) 
6. JaIahatthapiida (he has fingers and toes evenly spaced)!" 
7. Ussankapiida (his ankles are over the exact middle of the tread) 

The commentaries employ two terms to denote the 'foot­
print' of a Buddha; viz., pada<etiya and pada-va[aiija. The former is 
more frequently used than the latter. However, references to the foot­
print in the commentaries are not many compared with other physical 
endowments of a Buddha. The oft-dted incident of the Buddha leav-
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ing behind his foot-prints is the story of the brahmin Dona who, hav-. . 
ing seen them, followed the Buddha and questioned him about his 
identity. The Buddha on tills occasion declares that he is none other 
than a Buddha.167 The Commentary to this states that the Buddha 
was aware that Do� would follow and question him ( . . .  Dopo brah­
mapo mama padacetiyam passitvii padiinupadiko hutviimama nissin­
na!tbiinmP iigantvii paiihmp puccmssatJ).'68 The Aghakathii texts of­
ten describe the Buddha as knowing the future actions of others, and 
even the events which would take place in the future. There seems to 
be a conglomeration of reasons for this development in the commen· 
-taries. A driving force behind it is no doubt the apotheosis of the 
Buddha and the exaltation of his spiritual powers. Theoritically, the 
concept of tathiigacabala, which includes the powers of dibba-cakkhu, 
inddyaparopariyatca-iiii{la or iisayiinussaya-iiiipa, can become a basis 
for the predictiou of future actions or events. The Buddha's 
sabbaiiiiuca-iiii{la indeed contains an item specifying that the Bud­
dha knows everything concerning the future (aniigataIp sabbatp jiiniitl). 
Religiously speaking, it is because of such a power vested in the 
Buddha that he surveys the world twice a day in order to offer his 
service to beings for their spiritual advancement. 

Religious devotion is another sphere which came to be 
emphasized more as time progressed. The physical endowments of 
the Buddha fall into this category. The Buddha was made a super­
human by later Buddhists to infuse awe and respect in the minds of 
devotees. The notion of Buddhapiida is also another step towards 
this end. Thus, the Aghakatha texts describe that the Buddha showed 
his foot-prints for the henefit of people. The Buddha showed his 
foot-prints for veneration for the benefit of the people of tbe 
Saccabaddha mountain (Saccabaddha--pabbaca) wbo were all the way 
to bell (mah4jano apiiya-magge otarito).'fi9 Sugandha thera is said to 
bave accumulated merit after seeing the foot-prints of Tissa Buddha 
and was born a human in this world.'70 So is Sabbamitta thera.l71 

The prognostication of foot-prints was a popular belief in 
ancient India. The Dhamm;pada-a!lhakathii records that the brah-
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min Magandiya's wife skilled in the science of prognostication of 
physical marks sees the foot-prints of the Buddha and declares that a 

man of such a foot-print is free from all passion. In The same story 
is repeated at AA i 435 ff and SnA ii 543.173 

Subsequent In the concept of dvattHpsa-mahapurisa-Iakkha{la 

which includes several physical marks connected with the feet of 
such a person as listed before, the Al\hakatha texts provide further 
details. The Manorathapiirani, 114 for instance, says that the soles of 
the feet of Buddhas are soft and when they tread, it would be as though 
cotton falls on the ground. Just as the footprint of a swift Sindhava 
horse does not stay on a lotus Jeaf, likewise the footprints of Buddhas 
do not become visible. Further, if the footprints of Buddhas become 
visible, the multitude, who follow, will not be able to tread on them, 
and therefore, even when they become visible, they soon disappear. '75 
In a similar manner, the six items mentioned in the list given early, 
are eJaborllted in the relevant places in the A1!hakatha texts."· 

It is generally believed that the last stage of the development 
of the Buddha's physical endowments in the Theravada context is 
culminated in the concept of a hundred and eight marks on the sole 
of the Buddha's foot. Lists giving all the auspicious marks are found 
in the JinaIailkiira-(ikii and Ihe Anligataval)1sa-ii1!hakatha in Piili.117 
A Sinbala work called the Magul Lakut;la was also written during the 
Kandy period. These marks are in fact an extension of the Wheel 
Mark on the sole of the Buddha's foot, which is counted as one of 
dvactllpsa-mahapunsa-JakkhiJ¥Il. They are designated as parivara (ac­
companiment). The concept was shared among Jains and Hindus.'7. 
It is a gradual development and such auspicious marks increased as 
time went on. Thus, by the time of the commnetaria1 period, nearly 
forty items came to be listed as pari varas which are found in the 
Sumangalavi!asini'79 and Papancasiidani.'Ol 
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THE NINE VIRTIJES OR TITLES (NAVAG�A)l 

The Buddha's virtues (g�a) or titles are collectively ex­
pressed in Buddhism in the formula which reads as follows: '1ti pi so 
Bhagavii arahlllp sammii-sambuddho vi,iiiicll1'II{Jasampanno sugato 
lokavidii 81/uttaro purisadammasiirathi satthii devamanussiimup 
buddho Bhagavii. '2 These epithets of the Buddha portray his person­
ality in different aspects. The commentaries provide a fair amoDllt 

of exegeses in respect of all the virtues or titles separately or collec­
'tively. 

1 .  Arabant' 

In the canonical texts, certain set patterns are adopted in the 
descriptions of arahant. Arabant is one whose cankers (iisava)4 are 
destroyed (khipiisava). This is one of the favourite appellations given 
to arabant throughout the ages. Here are some frequently cite,t phrases 
to describe the state of arahantship: 'Destroyed is birth, lived is a 
chaste life, done is what had to be done, after this present Life there is 
no beyond' (khi.piijiiti vusitaJp brahmacariylllp kat;up kll1'll{Jiylllp 
niipllrlllp itthattiiya); 'alone, secluded, earnest, zealous, master of 
himself' (eko viipaka{tho appamatto iitiipi pabitatto); 'arahant is one 
whose cankers are destroyed, fulfilled a higher life, done what had to 
be done, laid down the burden, attained the goal, whose fetters of 
becoming are completely eradicated, released by profound 
knowledge' (arah;up khi.piisavo vusitavii katakarapiyo ohitabhiiro 
anupatta-sadattho parikkhipa-bhava-saiiiiojano sammadaiiiia 
vimutto); 'there arose in me insight, the emancipation of my heait 
became unshakeable, this is my last birth, there is noW no rebirth for 
me' (iiiipaii ea pana me dassanlllp udapiidi akuppii me cetovimutti 
ayarp antimiijiti natthi diini punabbhavo).' 

In the Abhidharmna texts, discussions on arahantship are not 
many compared with the canonical texts, probably with the excep­
tion of the Kathivatthu. I.B.Homer also observes: 'Unluckily for the 

'. 
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historian the Abhidhamma proves to be but a scanty source for later 
developments of the arahan-concept. '. This may be a result of the 
nature of subjects dealt with and the purpose for which they were 
compiled. The Abhidhamma texts on the whole reiterate the notion 
of arahantship found in the canonical texts. This trend becomes more 
pronounced in the Kathavatthu. However, the Kath.5.vatthu' serves 
as a useful and important source of gleaning therefrom other aspects 
of arabantship which indicate a new dimension in the development 
of its concept. Questions raised by non-Theraviidins concerning the 
credentials of an arahant, show a new direction of development of 
the ideal individual in the Buddhist circle; may he be an arahant or a 
bodhisaua. In the text, the arabant is treated more as an ordinary 
being. The Theraviidins are helpless but to resort to the older sources 
to keep the image of araban! aloof. Their attitude is, perhaps, one of 
the reasons why the Kathiivatthu gives mere repetitions of the old 
notion of arahanship found in the SuUa Pilaka. 

The compilation of the Kathavatthu by the Theraviidins was 
undoubtedly intended to refute unorthodox views expressed by sev­
eral sectarian schools which had emerged by then, according to the 
Pali tradition. The text is thus testimony to the fact that different 
interpretations of doctrinal and other points were proposed and dis­
cussed by various groups within the Buddhist community. Some 
significant issues raised in the Kathiivatthu so far as the arahant­
concept is concerned, are auempts more or less to degrade or discredit 
the attainments of an arahant: for example, 'An arabant call fall away 
from arabantship.' [Kv J 2]; 'Can an arabant have doubts l' [Kv II 
3); 'Arabant's knowledge is limited.' [Kv II 2; IV 10; XXII I); etc. 
The Theraviidaconcept of arabantship had never before been subjected 
to such challenges. While the credentials of an arabant was thus 
challenged and became more eclipsed, a new dimension of the inter­
pretation of the Buddha's personality together with the BodhisaUa 
ideal was generated particularly by some groups of non-Theraviida 
schools. They also claimed to put forward and argue their theses based 
on older sources. A perusal of the questions raised in the Kathavatthu 
in respect not only of the arahant-concept, but also of the Sangha, 
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Bodhisatta, and Buddha, suggests that a division of the Buddhist 
Sangha 'into various groups based on dIfferences of interpretation of 
both doctrinal and disciplinary points, must have propelled them to 
compete for supremacy over each other. Propositions made by non­
Theraviidins such as those concerning the acceptance of gifts [K v 
XVII 6], purification of them [Kv XVlI 1], conferring of merit thereof 
[Kv XVll 9]; creation of a new 'sasana'[Kv XXI I); the Buddha's 
appearance in human world [Kv XVIII 1]; his preaching the Dhamma 

through a created image of himself {K v XVIII 2]; differences among 

Buddhas [Kv XXI.6]; their pervasion in all directions [Kv XXI 6]; 
Bodhisattas assured of their enlightenment prior to their last births 
[Kv N 8, XIII 4]; etc., will show an unstable nature of the Sangha. It 
is not difficult to imagine that this new development would bave 
been a reaction against rigid and strict disciplinarians of the Theraviida 
sect. When the time became remote from the Master Gotama Buddha. 
the possibility of realising the truth by disciples also became remote. 8 
As a result, there arose a parallel development in which they became 
more dependent on the grace of an external agent. And their attention 
was naturally directed to the Buddha himself. It is in this regard that 
the compassionate nature of Buddhahood came gradually to the fore. 
The proposition that Bodhisatta volunteers to suffer [for the sake of 
enlightenment to save others] [Kv XXIll 3), can be taken as a 
reflection of this development New developments shown in the 
KathiivattllU appear to be the result of many faceted and multiple 
reasons arising from different environments the Buddhist communi­
ty became subjected to, as time progressed. Writing about such 
trends. S.N.Dobe says that one (development in the history of Bud­
dhism) led to the gradual decline in the Arahant ideal and the other 
towards the eventual deification of the Buddha." 

In the MiJindapafiha too, the supremacy of arabantship is 
emphasised over and over again.IO The importance of arabantship in 
this text is built upon two premises: one is to argue on the basis of 
supremacy of the life of a bhlkhhu over the lay-life. This is supple­
mentary to the main arguments of attaining arahantship, which is the 
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summum bonum in Buddhism, i.e. the attainment of Nibbana. The 
other is the direct method of elucidation of arahantship based on its 
orthodox notion found in the Pili canonical texts. The king Milinda 
asks Niigasena as to what the object of renunciation is. The thera 
answers: 'Our renunciation is to the end that this sorrow may perish 
away, and that no further sorrow may arise; the complete passing 
away, without cleaving to the world, is our highest aim.''' In the 
same passage, Niigasena admits that some renounce the world because 
of fear of kings (tijiibhinita), thieves (coriibhinita), inability to pay 
back debts (ilUlf:[a), a livelihood (ajivikatthiiya), etc.'2 However, what 
is important is to realise and attain Nibbiina at the end after entering 
the Order. In order to show the supremacy of the life of a bhikkhu, 
there is an interesting dialogue in which the king Milinda questions 
about the reasons Why and how a layperson who bas attained the 
stage of sotiipanna13 should behave towards s/IIlUI!l1lS, even though 
they may be ordinary bhikkhus or samaneras (novices). Niigasena 
says that there are twenty reasons and two external characteristics 
that make up s�hip by virtue of which they are worthy of wor­
ship. By observing and fulfilling them, the sam�a comes to the 
rea1m of arahants (afahanlabhiinu).14 Here, it is specifically men­
tioned that even lay-sages must salute the homeless. What about the 
lay-person who has attained arahanship while remaining a household­
er, then ? Niigasena quips that for such a lay-arahant, there are only 
two ways open to him; one is to die on the same day as he attains 
arahantship, and the other is to renounce the world." These argu­
ments show that Niigasena's intention is to uphold the supremacy of 
the life of a recluse. 

While the Buddhist Sangha is thus given the highest regard 
and praise. the arahant is described in the Milindapafiha thus: 'he is 
one in whom rebirth in every state is cut off; all the four kinds of 
future existence are destroyed; every conditioned thing 
(sabbasaIikhiira) is put an end to; iguorance (avijjii) is destroyed; 
consciousness (viiiifii{1a) has been rendered seedless (abija); e\:(;. 
Therefore, the arahant does not tremble by any fear.' '6 'Death, 0 
king, is a thing that those who have not seen the truth (adi!fha-
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saccjnaIp) are frightened of.'17 Such statements are reminiscent of 
the notion of arabantship in early Buddhism. The Purabh'da sutta of 
the Suttanipiita describes the qualities of a muni thus: 'one who is 
calmed, who has extinguished all his cravings before the time his 
body disintegrates into nothing, will have no concern with how things 
began or with how they will end 'l8 Every Buddhist tries to attain 
the state of deathlessness, which is Nibbir!a. Amata is therefore used 
as a synonym for Nibbl\na from the earliest times.'· 'Fearlessness' 
is another synonym for Nibbana.20 The Milindapaiiha also states 
that arabants are free from all fear and trembling (vigatabhayasanwii 

arahanto).21, 

The Milindapaiiha, like the Kathiivattiru, On the other hand, 
contains certain vulnerable questions regarding arabantship. One such 
question posed by the king Milinda is whether an arahantcan commit 
offences or not. Niigasena, while reiterating that the arahai:tt is one 
who has laid aside 'thoughtlessness', admits that an arabant may 
commit offences which are a breach of rules applied only within the 
SaIigha and not the ordinary moral law which is the ten modes of evil 
actions that every member of a society, both a bhikkhu and a layman 
alike, must abide by. Here again. the thera tries to emphasise that the 
life of the homeless is pure in conduct and moral virtues.Zl In the 
same passage. he further states that such wrong doings may be 
committed by an arabant, because he may be ignorant of the personal 
or family name of some woman or man, or some road. It is not 
within the province of every arabant to know everything. But the 
arabant knows about emancipation, and the arabant endowed with 
the six higher know ledges (chajabhiiifiiJ would know his own scope 
(sakavisaya). It is only the omniscient Tathiigata who knows all." 
The above dialogue is significant in that the arabant is said to be 
ignorant of certain things, such as names of persons, roads, etc. This 
issue was deliberately avoided for any comment by the Theraviidins 
in the Kathiivatthu when their proponents put forward the argument 
that an arabant may be ignorant of the name and clan (niimagottarp) 
of a certain man or a woman, or a right or wrong road (maggiimagga), 
etc.24 Nagasena seems to look at the arabant in a broader perspective 
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and to infuse flesh and blood into his personality. This aspect of 
arahantship should in fact be taken as a parallel development along 
with the apotheosis of the Buddha(s). Another important point to be 
noted in the following statement: 'only the omniscient Tathagata 
knows everything', is that the apotheosis of the Buddha is further 
continuing. Such evidence is clear in the tex!." The Milindapaiiha 
also shows that arahants are coming much closer than ever before to 
other members of the society to live in close proximity with them. 
Arahants are thus depicted as social beings.26 K.Hayashima remarks 
that it is worth taking note that the Theraviidins treated arahants in a 
humane manner compared with the more glorified Buddha.2? It may 
be that the concept of arahant had become more or less static in its 
interpretation by the time of the Milindapaiiha, though minor 
deviations can be detected occasionally, as seen above, and the 
Theravlidins, whenever called for, preferred to go back to the canonical 
descriptions of the arahan!. This trend continues further in the Pali 
A!thakathii texts. This does not necessarily mean that the araban!­
concept or its importance receded as time went on, But the 
interpretation of this phenomenal change must rather be sought in 
that the process of exalting the Buddha further continued with the 
rise of a new aspect ofBuddhahood, i.e. the ideal of Bodhisatta. And 
the canonical texts had evolved the arahant-concept to a near 
perfection so that later writers found less or nothing to elucidate 
further. I.B.Homer also writes: ' ... that the topic had received such 
thorough treatment in the canonical works that there was very little 
left for the commentators to add.'28 

• 

In the A!!hakathii texts, arahant is explained etymologically 
by Buddhaghosa in his Visuddhimagga and other commentators seem 
to follow suit. Although 'arahan' in the formula of Nine Virtues or 
Titles is used as an epithet of the Buddha, it is equally applicable to 
any arahant. B uddhaghosa states: ' Tattha ifrakattii, arinarp aranan ca 
hatatta. paccayadinarp arahatta, pipakartl{le rahiibhilvii ti imehi tava 
kiirl/{lehi so Bhagavii araban ti anussarati. ' (Herein he recollects by 
these reasons that the Blessed One is accomplished [araban] as he is 
remote, his enemies and spokes destroyed, is worthy of requisites, 
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etc., and his absence of secret wrong doings).'" B uddhagho�a further 

explains the reasons why the above etymological defmitions are 
adopted, as follows: 

( 1 )  He stands utterly remote and far away from all defilements, 
beCause he has expunged all trace of defilement by means of the path 
_ because of such remoteness (iraka) he is accomplished (arahant;J)'" 
(Araki hi so sabbakilesehi, suvidiiravidiire thiro maggena 
saviisan8¥mp kilesiinmp viddhmps;tatta ti arakatta arahmp.)" 

(2) And these enemies (an), these defilements, are destroyed (hata) 
by the path - because the enemies are thus destroyed, he is 
accompliShed" (Te ca anenakilesiirayomaggena hata ti arinmp hat;Jtta 
pi arahmp)." 

(3) The wheel of the round of rebirths with its hub made of ignorance 
and craving for becoming, with its spokes consisting of formation of 
merit and the rest, with its rim of ageing and death, which is joined to 

the chariot of the triple becoming by piercing it with the axle made of 
the origin of cankers . All this wheel'S spokes (ara) were destroyed 
(hats) by him at the Place of Enlightenment ... - because the spokes 
are thus destroyed he is also accomplished'" (Y81I" c'eram 
aviiiabhavataphamayaniibhi punifadi-abhisarikhiiriirmp jaramara­
!lanemi asavasamudayamayena akkhena vijjhitvii ri bhavarathe 
samayojitarp aniidikiilappavattaIp s8Ipsiiracakka1p. tassiinena 
BodhimB!lge ... sabbe arii harii ti aranmp hatattj pi arabarp)." The 
text further elaborates on the nature of the wheel of links 
(pa{iccasamuppiida) beginning with ignorance. The Blessed One un­
derstood and penetrated all aspects of Dependent Origination. Thus 
the wheel of smpsiira is destroyed. 

(4) He is worthy of the requisites of robes, etc. He is the worthiest of 
offerings. Because when a Tatbagata has arisen, every one, deitie� 
and humans alike, pays homage to him. ThaI is why he is worthy of 
requisites, etc. (paccayiidina1p arahattii pi arabmp).16 Here the 
examples adduced are all those of.the Buddha. However, the epithet 
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is equally applicable to araban!. In early Buddhism, the Buddha and 
his disciples are said to be worthy ofhomage.31 

(5) He does not commit wrong deeds in secret like those fools who 
are hypocrite. Therefore, he is accomplished because of the absence 
of doing wrong things in secret (ev81p esa na kadiici karoti ti 
piipakarlll1e rahiibhiivato pi araluHp)." 

In other places too, a similar idea is expressed: 'Arabant is 
one who is remote from defilements. He is far from defilements and 
they are destroyed' (araban Ii iirakakileso. Diirakileso pahInakiJeso Ii 
attho);" 'enemies of defilements are destroyed' (kilesiirin81p hatattii 
arahati);4Il 'enemies destroyed, worthy of requisites, etc.' (arinaIp 
hatattA paecayiidinaiI ea arahattii arahatii). 41 The Pali Anhakatha texts 
are not totally silent on the aspect of ' destruction of cankers' 
(khi{liisava). 'Arabants are those who are remote from defilements. 
They have destroyed four Jcinds of canJcers' (arahanto ti iidisn, iirakii 
kilesehi ti arahanto; khinii etesam cattiiro iisavii ti khiniisavii).42 . . . 
'Arabants are those in whom canJcers are destroyed' (arahanto ti 
khil}iisavii).4l The arabant is sometimes described as 'one who 
destroys greed, hatred and delusion in his last birth. Thus, he is called 
one in whom greed, hatred and delusion are no more' (yasma 
arahatlmpmga-dosa-lllohiin81p khiJ.! 'ante uppajjatti, tasmii riigakkhayo 
dosakkhayo mOhakkhayo vutlmp)." 

In all these. kilesa (defilement) is at the fore and the usual 
expression of khil}iisava is less prominent. LB.Homer remarks: 'Par 
some reason destruction of the kilesas. which is no more 
etymologically connected with the term arahan than is destruction of 

the iisavas, came to stand for a sign of arahanship. ," It may be due. 
perhaps. to either or both of the two possible reasons for this shift: 
One is that by the time of Buddhaghosa. kilesa had become more 
important to highlight than asava in the process of attaining 
arabantship. and the other is that the notion of iisavas was so well 
Jcnown that it was not necessary for him to specially reiterate !hir 
aspect. Hence its absence as I.B.Honler also says." 
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In passing, the Puggalapaiifiatti-at!hakatha classifies arabants 

into twelve classes based on 'release or liberation' (vimokkha) and 
'path' (pappada) thus: 'dviidasa arahanto veditabba. Kathaf!l ? Tayo 
hi vimokkhii: suiiiiato animitto appanihito ti. Tattha suiiiiata­
vimokkhena vimuttakhi1)asavo pappaclavasena catubbidho hod. Tathii 

animitta-apP8{lihitavimokkhehi ti evaf!l dViidasa arahanto 
veditabba. '47 It appears to be a coined classification as the two 
important words occur elsewhere. For instance, four kinds of patipacla 
(gateway to liberation) are enumerated in the Aitguttara Nikiya,41 
while three types of vimokkha are mentioned ' in the 
Pa\iSarnbhidamagga"" and Visuddhimagga.'" 

The KhuddakapatM-a!!hakathii gives an interesting classi­
fication of arabants. It classifies them into two types: sukkhavipassaka 
(bare-insight worker) and samathayiinika (one whose vehicle is 
quiet).'1 Both are found at Vism 589." 

2. Sauun�buddha 

The fonnulation of the tenn sauuniisambuddha in Buddhism 
seems to have been the result of undergoing three developmental 
stages. The first Stage is the notion of buddha which was shared by 
contemporary religious groups at that time and was pre-Buddistic as 
seen above. The second is the stage of sambuddha." But it is likely 
that both terms buddha and sambuddha were employed almost at tbe 
same time. In fact, they are used as synonyms." They are common 
appellations applicable to any arabants. As time progressed, bowever, 
Ulere arose an urge and, probably a necessity, to distinguish the Master 
from his disciples. This is the third stage in which the word 'sammii­
sambuddha came into effect to specifically designate .Gotama 
Buddha." The generalisation of Buddhahood resulted in the 
app lication of the term to Buddhas of the past and future as well. 
This process also necessitates an examination into the contents of 
attainment of those who are designated as Buddhas. They are 
presented in the concept of sammii-sambodhi, which too is one of tbe 
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dhammatas of all Buddhas. Siriputta is reported to have had a wrong 
conception that Gotama Buddha was the wisest of all religions 
teachers. Although he was rebuked by the Buddha, he yet maintains 
that the Master like all Buddhas of the past and future gained the 
incomparable full enlightenment (anuttaram samma-sambodhim 
abhisambuddho) by abandoning five hind�ces (paiica ruv�e 
pahaya), mental impurities (cetaso upakkiJese); well establishing the 
mind in the four kinds of mental activity (catusu satipatthiinesu 
supati!{hita-citto); exercising in the seven-fold factors of enlighten­
ment (satta bojjbmige yathabhiitam bhavetvii).'· These are the 
contents of samma-sambodhi in the canonical texts. But, as expected, 
they are not necessarily pertaining to Buddhahood alone. The 
apotheosis of the Buddha would not permit ambiguity of distinction 
between the Buddha (or Buddhas) and other arabants. Three ways of 
attaiornent of bodhi thus came into existence." Buddhas must per­
form their own practices and attain the knowledge which can be at­
tained only by them. This distinction becomes more pronounced in 
the Anhakathii texts. ·The Manorathapiirani, for instance, talks of 
four kinds of buddlu!; sutabuddha, eatusaceabuddha, paccekabuddha 
and sabbaiiiiubuddha." The Suttanipata-a!!hakatha also differenti­
ates paeeekabodhifrom samma-sambodhi.'" In the PuggaIapafifiatti, 
samtna-sambuddha is dermed as follows: 'Idh ' ekaeeo puggalo pubbe 
ananussutesu dhammesu siim8J!l saeeini abhisambuiihati tattha ca 
sabbaiiiiut8J!l papuI)iti phaIesu ea v8sJbhi!v8J!l: aY8J!l vueeati puggalo 
sammiisambuddho. ,'" As we can see here, the aspect of sabbaiiiiuta­
ii�a is emphasised. This aspect of Buddhahood with many details 
within the framework of Buddhist interpretation began to be 
highlighted particularly in the Patisambhidamagga.61 

In the Atthakatha texts, definitions given to the word samma­
sam buddha seem to fall in line with the idea of 'self awakened' often 
found in the canonical texts. The Visuddhimagga says: 'He is fully 
enlightened because he has discovered all things rightly (sammii) and 
by himself (siim8J!l)' (samma sarnaii ea sabbadhammaIUup pana 
buddhatta sammiisambuddho).62 It further states that all things were 
discovered by him rightly by himself in that he discovered, of the 
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things to be directly known, that they must be directly known, of the 
things to be fully understood that they must be fully understood, of 

the things to be abandoned that they must be abandoned, of the things 
to be realised that they must be realised, and of the things to be 

developed tliat they must be developed.·' In other contexts, 
sabbadhammanatp. in 'samma samaii ca sabbadhammiinatp. pana 
buddbaltii sammasambuddho' given in the V isuddhimagga is replaced 
by sacciini " or sacciinaIJL 65 

A .perusal of Buddhaghosa's deflOitions reveals that the ex­
planations are centred upon the realisation and discovery of the Four 
Noble Truths. This fact too is in conformity with the contents of what 
the Buddha discovered mentioned in the canonical texts." 
Dhammapala, on the other hand, gives a somewhat different expla­
nation in the ltivuttaka-anhakatha·' basing his arguments on a wider 
spectrum of the Buddha's knowledge (ili!la); it must, however, be 
noted that Dhammaplila also accepts validity of the defmitions given 
in the Visuddhirnagga." He says: ' Yatp. ldiIci iieyyatp. D8ma, tassa 
sabbassa pi sabbakarato aviparitato saY3J!I eva abhisambuddhatta ti 
vuttaJp hoti' (Because he has indeed by himself realised and gained 
the highest knowledge in every respect and certainty of all things 
that are to be known. [He is therefore the Fully Enlightened One].) 
He summarises in the end as follows: ' yavatakatp. iieyyatp. tiivatak3J!l 
iiii(Jatp., yiivatakatp. iiii(Jatp. tiivatak3J!l iieyyatp., iieyya-pariyantaIp 
iii!latp. �apariyantaJp ileyyan ti, evam ekajjhatp. visUlp visUlp sakirp 
kamena vii icchanuriipatp. samma swan ca sabba-dhammanalp 
buddhattii sammi-sambuddho BhBgava, tatp. sammii-sambuddh3J!l' 
(His knowledge is as much as what is to be known and what is to be 
known is as much as his knowledge. The limit of what is to be known 
is his knowledge and the limit of his knowledge is what is to be known . 
. Thus, together or separately, all at once or gradually, or according to 
(Jiis] wishes, he has realised and awakened to all things rightly and 
by himself. Because of that, he is fully awakened and is called the 
Blessed One. That is [the meaning of] samma-sambuddha).69 

The Chinese Vimuttimagga also speaks of the Buddha's 
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knowledge and discovery of all things rightly and by himself.70 

3. VijjiicaraIJ.8sampanna 

The teon vijjiicaraJ;lasampanna is used from the earliest 
times.7I A person endowed with vijjiicaraIJ.8 is said to be the highest 
among gods and men (vijjiic�asampanno so serrJIo deva-manuse).72 
This appellation strangely does not occur in the Milindapai!ha!3 The 
A!!hakatha texts in the interpretation of vijjii(knowledge) and carll!la 
(conduct) follow the canonical enumeration. Buddhaghosa's expla­
nations in this instance can be regarded as the standard ones and other 
commentators followed suit. One observation must be made in this 
connection. That is, commentarial explanations of the teon are not 
many compared with other titles of the Buddha such as arahan, 
buddha, Bhagavant, etc. This paucity may be due to the fact that the 
subject was already well known among the Buddhists and also the 
knowledge of the Buddha was discussed at length on every possible 
occasion. 

Buddhaghosa enumerates three kinds of vijjii (tevijjii) as 
found in the Bhayaverava sutta" and eight types of vijjii as in the 
Amba.f!hii sutta;" eight kinds being the chaJabhiiiiiii., vipassanii-ii�a 
and manomaya-iddhi. Cara.{la is of f"Ifteen kinds such as, 'restraint 
by virtue' (silasaI!lvara), 'guarding the doors of the sense faculties' 
(indriyesu guttadviiratii), etc." What seems to be of a late, but pre­
commentarial development, which continued in the N!hakathi, is 
the emphasis on omniscience (sabbaiiiiuta-iiiilJa) and great 
compassion (mahii.lcaIUlJii) of the Buddha; the two areas in which the 
Buddha came to be more exalted as time progressed. Buddhaghosa 
interprets vijjii and carll!la in this light: 'the Blessed One's possession 
of clear vision consists in the fulf"iIment of omniscience, and his 
possession of conduct consists in the fulfilment of great compassion' 
(vijjasampadi Bhagavato sabbaiiiiutaIp piiretvii (him; carll!lasampadi 
mahii.lciirulJikataI!l)." 

Subsequent commentaries basically follow the Visuddhi-
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magga. But their explanations are more eulogistic. Dhammapiila, 
for instance, uses an additional word as follows: • . . .  silasrupvaridihi 
p�l}iirasahi car�adhammehi ca anaiiifasiidhiiral}ehi sampanno 
sarnanniigato ti vijjacara1}a-sampanno' .78 SnA is more carried away 
than itA, when it says: 'because of being endowed with the 
marvellously purified knowledge and extraordinary conduct, he is 
sald to be one endowed witb knowledge and conduct' 
(atisayavisuddhahi vijjiihi abbhntakkamena caIaI}ena ca samannaga­
tatta vijjaCaIal}asampanno).'9 

4. Sugata 

. The origin of this appellation, according to a study,'o seems 
10 go hack to an early stage of the apotheosis of the Buddha. I1is one 
of the appellations of Buddhist origin along with such titles as 
/okavidii, purisadaminasaratbI, satthii devarnanussiinam. etc., which 
have survived throughout the ages." It is said that th� word sugata� 
was used as a I)ame for the Buddbists in both ancient and modem 
times.82 

The A\lhakatha texts derme the term in a more or less similar 
manner. Buddhaghosa says: 'He is called well-gone (sugata), (1) 
because of a manner of going that is good (sobh�a-gamauatti), (ii) 
because of being gone to an excellent place (suudaratp !hiinrup gatatta1. 
(iii) because of having gone rightly (sammiigatatti). and (Iv) because 
of enunciating rightly (sarnmiigadattaj. '" Other commentaries of 
Buddhaghosa give the foll()wing: • Sugatan ti sundarrup vii thiinrup 
gataJp sundaraya vii pappattiyiigataIp ';84 'samma-pafipattiya sutthu­
'gatatta Sugatrup';" • Te Joke sugata ti riigiidayo pahiiya gatatta sutthu 
gata ti sugatii';86 • Sugatan ti gocare gatatta 8UtthU gataIp'." KhpA 
183 follows the Visuddhirnagga replacing the word samma in (iii) 
and (iv) of the above with sutthu.88 itA il 84 and VvA 231 mention 
only three reasons with (i)', (ii) and either (iil) or (iv) of the 
classification of the Visuddhirnagga.·9 

Dharnmapila in his U dina-a$akatha90 gives a fairly lengthy 
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explanation of sugata similar to that found in Vism. However, in the 
elucidation of ' samma gadatta', he cites another source [see VdA 89] 
in addition to the Sadhaka suna quoted by Buddhaghosa." 

Explanations of the term sugata in the A!!hakatha texts are 
scanty: This may be because that the commentators such as 
Buddhaghosa and OhammapaIa paid more attention to the defini­
tions and elucidation of the word tathagatJl which too involved a 
detailed clarification of the word '-gata/-iigatJl' (-gone/-come) from 
both etymological and conceptual viewpoints. 

5. Lolaividii 

The Visuddhimagga'" and the Vinaya-a!!halcathi93 provide the 
most elaborate explanations for the term lokavidii among the 
AWtakatha texts. Vism says that the Buddha is the kIiower of the 
world (lolaividii), because he has known the world in all aspects 
(sabbatbii pi viditalokatta pana lokavidii). The same idea is pressed 
at AA ii 245, iii 96; SnA 442 (similar to Vism, but much brief in 
explanation); ItA ii 84, BvA 93-94 (this too is similar to Vism, but 
brief); etc. AIl these sources elucidate three worlds; saIikharaJoka 
(the world offormation), sattaloka (the world of beings) and okasaJoka 
(the world of location)." The Chinese Vimuttimagga, in passing, 
mentions only the first two types of world :  sattaloka and 
satikharaJoka. os 

6. AnulUlro Purisadanunasarathi 

In the Northern tradition, this is usually divided into TWO sepa­
rate titles as anuttara and purisadammasaratbi.96 The Visllddhimagga 
and the Vinaya-at\hakatha suggest, though they are accepted as one 
combined title according to the Theraviida tradition, that the title in 
question can be taken either separately or collectively, when the term 
anuttara is explained flrst, and then purisadammasirathi. Both sources 
state that alternatively, 'anulUlro purisadammasarathf can be taken 
as one phrase (Athava anulUlro purisadammasaratbi ti ekarp ev'ida.rn 
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atthapadalp)."' The Cltinese Vimuttimagga takes it separately." 

DefInitions of anuttara are not many in the A!!bakatha texts. 
This may come from the fact that the term denotes the highest in all 
aspects, ethical, intellectual and physical, of the Buddha. The com­
mentaries give explanations or definitions in this light. Thus, 
Buddhaghosa states that there � no one more distinguished for special 
qualities thao the Buddha himself; no one to compare with him. He 
is therefore 'incomparable' ..... The Sumangalaviliisinii gives a list 
of things in which the Teacher is 'incomparable' (anuttara): kusala­
pailiiattiyalp (in the sphere of good [actions]), iiyatana-pailiiattiyalp 

(in the sphere of bases), gabbhiivakkantiyalp (in the sphere of concep­
tion), iidesanii-vidhiisu (in respect of mind-reading), 
dassanasampattiyatp (in the attainment of vision), puggaJa­
pailiiattiyalp (in the classification of persons), padhane (in effort), 
pappadiisu (in the paths), bhass8-samiiciire (in good conduct in 
speech), purisa-sila-samiicare (in good conduct in man's virtues), 
anusiisani-vidhiisu (in respect of instructions or teaching�), para­
puggaJa-vimuttiiiii{le (in the knowledge of release of other people), 
sassata-viide (in the exposition of etemalism), 100 pubbe-niviisa-iIii{le 
(in the knowledge of former existences), dibba-cakkhu-iiii!'c (in the 
knowledge of divine-eye) and iddhi-vidhe (in respect of psychic 
power). 101 This is the quotation from the Sampasiidaniya sutta of the 
Oigha Nikaya.102 

The origin of the term purisadarnmasiirathi, as seen before, 
can be traced to a similar terminology prevalent at that time in India. 
The Buddha came to be known as the tamer of humans just as there 
had existed the tamer of horses (assadarnmasiirathi). Buddhaghosa 
defines 'purisa' in this context to mean 'animals, humans and non­
humans' (tiraccbanapurisii pi manussii-purisa pi amanussa-purisii) 
who are not tamed but fit to be tamed. IOJ Further, 'purisa' according 
to him includes those who are already tamed and the Buddha leads 
them to a higher path. 

The canonical definition of purisa includes only humans as 
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seen at Yin iv 269 (puriso nama manussa-puriso na yakkbo na peto .. . ) 
Even Dhamrn<lpiila at VvA 42 defines it as follows: 'yathii hi 
pa�apakatibhiito satto itarifya pakatiyii sertharthena puri seti ti 
punso Ii vuccati.' (Just as the being who is foremost by nature is 
called "purisa" since he lies prime in the sense that his nature is better 
[than any other]). His explanations are obviously based on the 
conviction that humans are superior to other beings. Buddhaghosa, 
on the other hand, extends its meaning to cover various categories of 
beings with the objective, perhaps, of falling in line with numerous 
instances found in the Canon. In his Vism and V A, he cites some of 
the examples where the conversion of humans, animals and devas is 
related. 

The title under review received relatively less attention by 
the commentators and its explanations are usually short. For instance, 
DhammapaIa states at ItAii 85: 'Purisadamme purisaveneyye siireti 
vinetili purisadammasara/hi' The Suttanipata-a!!hakatha simply says: 
, siireti ti siirathi, '104 or' vicitrehi vinayaniipiiyehi purisadamme siireti 
Ii purisadammasiirathi. 'lOS It may be because that stories depicting 
the conversion of various beings by the Buddha are the main structure 
on which the entire propaganda programme to spread Buddhism 
rested. And this aspect of Buddhology was so well known that its 
repetition or re-assertion was superfluous. Moreover, it was well 
and adequately presented by Buddhaghosa in his works particularly 
in Vism, so that subsequent commentators including DhammapaIa 
would have thought it unnecessary to take up the subject again. 

In passing, the Navagl1fJa of the Buddha fonns an integral 
part of the Sinhala Buddhist literature. It is in fact in one of the 

oldest extant texts called the Amavatura by Gurujugomi that the virtue 
of punsaclammasarathi of the Buddha is extensively elucidated as a 
single topic for the entire work. The worle covers not only humans 

like householders, brahmins, kings, paribbiijakas, japlas. tiipasas, 

bhikkhus, etc., but also non humans like nagas. yakkhas, asura, devas. 
Brabma, etc. 1<,. These classes of purisa are no doubt in accordance 

with the classification of the A\lhakathiis. 
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7. Sacthi devamanussanarp 

Buddhaghosa's explanation of saethar in Vism and VA is 

based on the Maha-niddesa,'07 which he duly acknowledges. The 
Blessed One is a caravan leader (satthar) as he brings caravans (sattlJa) 
home. lOS In addition, he teaches by means of the here and now, of 
the life to come, and of !lie ultimate goal, according as befits the 

case, thus be is the Teacher (saetbar) (Ditfhadbainmika­
samparayikaparamatthei yatbarahaIp anusisati ti Sattbif).10' 

DhammapaIa also follows this interpretation at ItA ii 85, UdA 267 
( . . .  satte anusasati ti Sattbif) and 404 (diflhadhammikasam­
pariiyikaparamatthehi sattanB1p anusasanato Satthif). The Sunaniplita­
atthakatha too gives a similar interpretation thus: ' ... anusasati nittBreti 
eN ti Saethii .' 1 10 Buddhaghosa at the same time gives a general con­
notation of the word saethar at SA ii 128 which goes as follows: 
'Buddhi! vii hotu siivaka vii yBIp nissiiya maggaffii{lBIp labhati, ayarp 
saethi! nama' (May it be Buddhas or disciples, on account of whom 
[one] obtains the knowledge of path, this is called the teacher). The 
term bere can no douht be applied to anyone who is capable of guiding 
others to the correct path leading to emancipation. 

The devamanussanarp in the phrase in question is a rather 
ambiguous one. Buddhaghosa says that it is said in order to denote 
the best and also those persons capable of progress (devanaff ca 
manussiinan ca, ukkarrhaparicchedavasena bhabbapuggala­
paricchedavasena c 'elam vurtam).l l l  He further states that the Blessed . . 
One as a teacher bestows his teaching upon animals as well (Bhagavii 
pana tiracchanagaranam pi 

'anusiisanippadanena sattha yeva). The 
word ukka!tba used apparently in connection with deva in this con­
text seems to indicate 'beings' higher than humans in the enjoyment 
of sensual pleasures. In the classification of deva at MA i 33, three 
categories of devas are enumerated: sammutidevii (gods by conven­
tion), upapattidevii (gods by birth) and visuddbidevii (gods by purifi­
cation).1 12 The first category includes those royal personages who 
are referred to with respect The second one is those heavenly and 
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other deities. The third one refers to arahants (kbi{liisavii) including. 
of course, Buddhas. In the above context, the second category seems 
to be the case. Then both humans and animals are included in the 
phrase devamanu$siinatp. While referring to the Visuddhimagga for 
details, a passage at SnA ii 444 also includes animals such as el­
ephants (118ga): • . . .  niigiidike pi pana esa lokiyatthena anusiisati.' This . 
is precisely the same as what is said of the categories of purisa in the 
title of purisadammasiirathi. And both canonical and commentarial 
texts are full of stories concerning the conversion of various classes 
of beings, divine, human and non-human, by the Buddha. Episodes 
such as the conversion of the elephant NaIagiri.''' or even a frog 
attaining to a divine state after listening to the preaching of the Bud­
dha in a previous birth;"4 or merely listening to the preachiug of the 
Dhamma helps animals such as a hen II> or bats 1)6 reborn in the hu­
man world or in heaven. These stories would have necessitated the 
inclusion of animals in the above category. 

Unlike Buddhaghosa, Upatissa, the author of Vim, does not 
include animals in the category of devamanussiinlll!' when he says 
that the Blessed One has rescued divine and human beings from the 
fearful forest of birth, decay and death. 117 

8. Buddha 

The verb 'bujjhati' (/budh) is explained at DhsA 217 and 
VibhA 310 as follows: • Bujjhati ti kilesasantiinaniddaya uffhahati 
cattiiri vii ariyasacciini pa!ivijjhati nibbiinrup eva vii sacchikaroti.' ('is 
awake, enlightened, or knows' implies a rising from the slumber of 
the continuum of the lower nature, or a penetrating the Ariyan Truths, 
or a realising Nibbana.)'1& As seen earlier, the word buddha is not an 
appellation of Gotama Buddha alone. Anyone who is awakened to 
the truth as the verbal form of the word implies is a buddha. In the 
Buddhistic sense, that truth is the FOUl Noble Truths. 

In the A\lhakathii texts, Buddhaghosa gives two alternative 
explanations as follows: ' Ya!p pana kiiici atthi iieyyrup nama, 
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sabbass 'eva buddhattii vimakkhantikaiii!Javasena Buddho.' (He is 

enlightened with the knowledge that belongs to the fruit of libera­
tion, since everything that can be known has been discovered by 
him)'" and ' Yasmii vii cattiiri sacciini attana pi buijhi, aiiiie pi satte 

bodhesi. t.asmii evarp iidihi pi kiiraI}ehi Buddha.' (He discovered the 
Four [Noble] Truths by himself and awakened others to them, thus 
and for other such reasons, he is enlightened)."" The second 
explanation is based on the Maha-niddesa12' or the 
Patisambhidamagga122 as he acknowledges indebtedness to them. 
Other AnJIakathii texts of Buddhaghosa such as MA ii 282, iii 437; 
SA i 66, ii 283; etc., and BvA 25 of Buddhadatta give very short 
explanations and place emphasis on the realisation of the Four Noble 
Truths. 

Dhammapala also reiterates the realisation of the Four Noble 
Truths as the meaning of buddha. He does not offer anything of his 
own at ItA ii 43. He simply repeats there what is said in other sources 
such as NdA, ptsA, KhpA, etc., and like Buddhaghosa, follows the 
explanations given at Nd ii 457-458. However. DhammapaIa's 
descriptions come much closer to those in the above sources, though 
they are relatively shorter. 

The Apadiina-anJIakatha gives some definitions of Buddha. 
The text basically follows what is said at Nd ii 457 and pts i 174, 
though it does not refer to them. ApA, however, adduces some 
additional definitions not found in MNd and PIs as follows: 
'pabbajjiisarlkhatena Buddho' (because of renunciation), 
'aduriyarthena Buddho' (because of uniqueness), ' taJ}hiiya 
pahiinatthena Buddho' (because of the removal of craving), etc.'ll 

NdA ii 441-443 and PlsA ii 484-487 provide probably the 
most detailed exegeses of the word in the whole of AnJIakatha texts. 
Both texts are in fact almost identical with each other except for a 
few instances of difference in cases and words, which may have been 
a result of copyists' mistakes or their preferences over the others in 
the long history of literary transmission. A question may arise here 
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as to the relationships between the two works. Did one source borrow 
the entire passage from the other ? The authorship of N dA is ascribed 
to U pasena, while Mahaniima is said to be the author of p\sA. 
According to a study, Mahiiniima wrote P\sA in accord with the 
Mahavihara tradition in 514 A.D. during the reign of the king Kumara­
Dhatusena. '24 Upasena, on the other hand, is said to be the teacher of 
Mahiiniima and his literary activity is assigned to a period soon after 
that of Buddhaghosa.'zs These circumstances may perhaps suggest 
that it was Mahiiniima, and not the other way around, who would 
have borrowed the entire passage in question from NdA. However, 
the general belief that both sources, like any other PaJi A!!hakatha 
texts, were the works of translation and recasting into Pali of their 
respective Sihala A!\hakathiis is certainly open to debate. For, that 
both SNdA and Sl'\sA indeed contained the passage under review is 
still a strong possibility. 

NdA and I'\sA basically follow the explanations given at MNd 
ii 457-458. They further mention paraphrased comments on some of 
the expressions adopted in the Mahiinlddesa. Grammatical points 
regarding the word buddha in various cases are also discussed at some 
length. KhpA 15- 1 6  gives similar explanations to those of N dA and 
I'\sA, but it skips some phrases (e.g. 'ekaIltanikkileso ti buddho', 
etc.), or differs from them in the expositions of certain terms. KhpA 
15, for instance. explains 'ekiiyanamaggaJP gato ti buddho' as 
'buddhiyattbiinaJP gamanattbapariyiiyato, yatbii maggaJP galo pi 
punso "galO" ti vuccati. evaJP ekiiyanamaggaJP gatattii pi buddho ti 
vuccati.' (Just as a man is called "travelled" when he has travelled a 
path. so is he called enlightened because he has travelled a path which 
goes only one way. It is a metaphorical use for travelling to the place 
of enlightenment). '26 NdA ii 442 and I'\sA ii 485-486 in this instance 
give a lengthy explanation to the phrase. Among other definitions. 
the following is noteworthy: 'ekiiyanamaggo ti ekanibbiinaga­
manam'lggo ti attbo' (the meaning of the path in one way is the way 
leading to one single Nibbiina.) 

9. Bhagavant 
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In the exegeses of the term bhavagant, B uddhaghosa gives 
two alternatives; one based on the Mahaniddesa,127 and the other is 
seemingly of his own, which is highly etymological (or perhaps 
based on other sources, which we are clueless about at present). These 
exegeses at Vism 209-212 are also found at VA i 122-125 and KhpA 
I06- 109[Cf.NdA ii 264]. Of the three sources, Vism and VA are 
almost identical and KhpA, though very similar to Vism, gives variant 
readings at times. It could be possible that KhpA borrowed the 
entire passages from Vism or VA, both of which are the works of 
Buddhaghosa. Another possibility is that the Sihala A�!hakatha based 
on which KhpA was translated into Pali had the passages concerned. 
Whatever it may be, it can be safely said that the exegeses come from 
the same stock of sources. 

Buddhaghosa mentions that Bhagavant is a term signifying 
respect and veneration accorded to him as the highest of all beings 
and distinguished by his special qualities (Bhagavii ti idaIp pan 'assa 
�avjsi{!ha[sabba]sattuttamagarugiiraviidhjvacanaIp).I28 Then he 
quotes a stanza (i.e. ' bhagavii ti vacanaIp se{!haIp, bhagavii ti vacanaIp 
uttamaIp ... ') from the Porana (KhpA does not say that it is from the 
Porana. Instead, it simply reads, "yathaha"). Further, he continues 
to explain that names (of Bhagavant) are offour kinds (catubbidbaIp 
vii nifImup): denoting a period (iivatthikaIp), describing a particular 
mark (lirigikaIp), signifying a particular acquirement (nemittikaIp) 
and fortuitously arisen (adhiccasamuppannaIp). Each of the above 
four kinds is then explained with some examples. In so doing, 
Buddhaghosa cites a passage from the Mahaniddesat20 or the 
Pll\isambhidamagga.l30 In order to explain the special qualities of 
the Buddha, the following stanza is cited: 

Bhagi bhajI bhiigi vibhattavii iti 
Akiisi bhaggan ti gam ti Bhiigyavii. 
Bahiihi iiiiyehi subhiivitattano 
Bhavantago so Bhagavii ti vuccati. 
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Buddhaghosa refers the reader to the Niddesa 131 for the mean­
ings of words used in the stanza. He bases his explanations up to this 
point on the canonical sources, particularly the Niddesa as he too 
refers to it 

The next alternative Buddhaghosa proposes is by virtue of 
the following stanza, the source of which is not known at present. 

Bhiigyavii Bhaggavii yutto bhavehi ca vibhattavii 
bhattavii vantagamano bhavesu Bhagavii tate ti. 
'He is fortunate (bhiigyavii), possessed of abolishment 
(bhaggavii), associated with blessings (yutto bhageJu), 
and a possessor of what has been analysed (vibhattavii). 
He has freqnented (bhattavii), and he has rejected going 
in the kinds of becoming (V Anta-GAmano BHAvesu), 
thus he is Blessed (BHAGA vA). ' 

Each of these words is again explained with some concrete 
examples.132 This method of exegeses is no doubt a commentarial 
development. One sphere of the Buddha-concept which came to be 
further developed in the Allhakathii literature is the fanciful and 
elaborate descriptions of the Buddha's corporal body. In the exegeses 
of the word bhagavant by Buddhaghosa, this trend persists. The 
Buddha is said to be endowed with the marks of a hundred merits 
(satapuiiiialak:.khaI,Ja).133The Buddha has glory (sin) of all limbs, per­
fect in every aspect, capable of comforting the eyes of people eager 
to see his material body (riipakayadassanavyavatajananayana­
ppasadajananasamatthii sabbiikiiraparipiirii sabbarlgapaccaIigasin); he 
has his wish (kiima); in other words, the production of what is wanted, 
since whatever is wanted and needed by him as beneficial to himself 
or others is then and there produced for him 134 (yatp youp etena 
icchitoup pattbitoup attahitoup parahitoup va, la5sa tassa tath 'eva 
abbinipphannattii icchita-niphattisailiiito kiimo). '" 

The following sources also give short explanations of the 
word bhagavant in almost identical fashion and refer to the 
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Visuddhlroagga for details: 

OA i 33-34; MA i 10 ; SA i 12; AA i 14 ; p!sA iii 53 1-532; 
SnA ii 444 (The passage here is short and somewhat different 
from the other texts given above. It quotes a stanza as in the 
above and refers to Vism for details); etc. 

The sources mentioned below also have some explanations 

of the word which fall in line with those of the Visuddb.Unagga, but 

do not refer to it. 

* MA i 13 (Bhagava ti Jokagaro-dipanrup) 
* SA ii 1 (Bhagava ti Jokagaru-dipanaIp), 20 (Bhagavato ti bhagya­

sampannassa 
• AA i 17 (Bhagava ti JokagarudipllJlal!l) 
* NdA ii 263-264 (A similar passage occurs here but not for the 

explanation of bhagavan� it is instead for the word 
giiravadhi vacanaIp.) 

• Vv A 231 (BMgyavantatadihi catiihi kiirll{lehi Bhagavii). Cf. UdA 
267. 404. 

* Bv A 35 (Bhagava Ii idrup pans gtI!lavisiffhasattuttamagaru­
giiraviidhivacanaIp. Then a stanza from the Por3J:ia is quoted.) 

The Chinese translation of the Samantapasadikal36 is some­
what different from Buddhaghosa's exegeses in its explanations. It 
says that the name Bhagavii is a self-styled name, and the Buddha 
himself has given this name (Bhagavii) to himself; no one else dares 
to give the Buddha a name. Because the Buddha has himself noted 
his good bodily deportment and wisdom and has presently let all living 
beings know the same and has established this self-styled name. This 
interpretation seems to be based on the passage in the Mahaniddesa 137 
as iIi the case of Buddbaghosa who also cites a similar passage from 
the Mahaniddesa. Then CSmp gives some interpretations with re­
gard to the word bhaga: It provides, for instance, a classification of 
six kinds of bhaga as mastery, dbamma, fame. handsome, wish and 
mental (effort).'" CSmp further elucidates that Bhagavii means that 
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he bas delimited all beneficial things. BlJaga means three planes . •  Va 
(in Bhaga-vii) means vomiting the defilements of the tbree planes 
Therefore he is called Bhagava. '" The last definition appears to b, 
similar to that adopted by Dharnrnapiila as will be noted later. 

DharnrnapaIa, on the other hand, stands conspicuous in the 
exegeses of the word bhagavant. He is the only commentator who 
provides different etymological exegeses in addition to those already 
discussed by Buddhaghosa. It is. clear that Dharnrnapiila was fully 
aware of Buddhaghosa's explanations and was ever ready to accord 
due respect to his great predecessor. But discovering that 
Buddhaghosa's explanations are incomplete, he ventures into yet 
another method of exegesis. It is uncertain as to the source on which 
he bases his exegesis. 

ItA of Dharnmapiila gives the most elaborate exegesis, while 
UdA seems to be an abridged version of it. Dharnrnapiila first gives 
all the alternatives tbat are mentioned by Buddhaghosa in a brief 
manner and refers the reader to Vism for details.''''' He then goes on 
to say that what follows is 'another method' (aparo nayo) [ItA i 6. 
UdA 24 uses ' api ca' instead.] And the passage reads as follows: 
'Bhagava-ti BlJagavii, bhagava-ti va (bhatava 11)14' Bhagava. Bhiige 
vani-ti BlJagava, bhage vani-ti BlJagava. Bhattava-ti Bhagava. Bhage 
vami-ti Bhagava, bhage varni-ti Bhagava." <l UdA 24, on the other 
hand, simply says: • Api ca bhage yam bhage va varni ti, Bhagavij.' 
This seems to imply that Dharnrnapiila places more emphasis on two 
aspects of the etymological exegesis of bhagavanl; viz., yam and varni. 

(I)  Bhiigava ti Bhagavii. 

It is said that whatever moral practices, (four ?) constituents 
of the Dharnma, storehouse of virtues, that are shared by none, 
completely detached; all [of these] are found in the Tathiigata ( Ye Ie 
siladayo dhamma-kkhandha gUl)a-kottbasa, te anafilia�sadhiira1)a 
niratisaya Tathiigatassa attha [atthiJ upalabbhan11). ItA goes on to 
explain them in detail by giving a list of moral and spiritual attain-
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men!s of the Buddha in numerical classifications together with physi­

cal characteristics he is endowed with, which are termed as 'gupa­
bhiigii gUjla-koi[hiiSii. ' They are hiri-ottapparp., saddha-viriyarp., sati­
sampajaMarp.. sila-visuddhi. citta-visuddhi. diiihi-visuddhi. samatho­
vipassanii, tini kusaJa-miil8ni, tini sucaritiini, tayo sammii-vitakkii, 
tissa anavajja-saMii, tissa dhiituyo, cattiiro satipanhiinii. cattaro 
sammii-ppadhiinii. cattiiro iddhi-piidii. cattiiro ariya-maggii, ... etc. The 
list is a sort of suntmary of Buddhist teachings centred on the attain­
ment of final emancipation, i.e. Nibbana. Similar lists, which are 
often described as the sum total of BuddhagUlJ8, are also found else­
where in the A!!hakathas. 143  The passage concludes: 'Hence, he is 
part to the virtues in the way it is said, he is "partaking" (bhagava). 
Aud iti. to be understood that the vowel [' a' in bhagava] is rendered 
short to make bhagavii (Tasmii yathiivutta-vibhiigii gupa-bhiigii assa 
atthi ti Bhagavii. Bhagavii Ii vattabbe iikiirassa rassattarp katvii 
Bhagavii ti vutta).'44 

(2) Bhatavii Ii Bhagavii 

Combining the eight dhammas in the state of humans, etc., 
through zeal for the welfare of the entire world, and all that great 
Bodhisattas are required to accomplish through the necessary aspira­
tions for the Supreme Knowledge. such as the ten perfections, ten 
higher perfections and ten ultimate perfections amounting to thirty 
perfections; the act of favour (saJigaha-vatthu) like giving; four 
resolutions, etc ... ; in short, all the things that make the Bodhisatta a 
BUddha (buddha-kiiraka-dhammii), such as the accumulation of merit 
(puiiiia-sambhiira) and knowledge (iiii1Ja-sambbiira) he has to fulfil 
from the time of the great resolve for four incalculable periods 
(asaJikheyya) and one hundred thousand aeons (kappa); all of these, 
without being subject to dintinution, defilements or stagnation, he 
has become the partaker of the utmost, highest and special; thus he i s  
supported, well supported thoroughly. uninterruptedly and i n  all 
respects. 'Bhagavii' is [therefore] 'supported' (bhatavii). Here again 
'ta' [in bhatava] is rendered 'ga' (niruttinaycna ta-kiirassa ga-kiiratp 
katvii). Or alternatively, bhatavii is to mean all that make a Buddha 
as accordingly said, and he is supported, well supported in them, and 
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fulfilled them. (Athava. Matava ti te yeva yathii-vutte Buddha-karaka­
dhamme vutta-nayena Mati sambhari patipiires; ti attho).I45 

(3) Bhage van; ti Bhagavii. 

In this instance, the word bhiiga is explained to mean 'attain­
ments pertaining to daily life' (devasikaIp valaiijanaka-samiipatlJ) 
amounting to twenty-four thousand kops in number (Ye te catuvisati­
kop-sahassa-saMdlii devasikaIp valaiijanaka-samapatti-bhiigii. '146 The 
text further states that Bhagava won, frequented, associated with and 
developed constantly and swiftly for the dwelling in happiness in 
this life for himself and the world in every respect. Bhagava is 
[therefore the one who] won all those [attainments] ( ... te anavasesato 
IOkahit'atthllip attano ditlhadhammasukhavihiir'atthaii ca nicca­
khippilip valli bhaji sevi bahulamakiiSf ti bhage vani ti BhagaviiJ. 
Alternatively, bhaga are, in short, four kinds of penetration, such as 
what is to be known in the knowable wholesome things, etc. (Athava, 
abhiiiiJeyyesu dhammesu kusaladisu khandhadisu ca ye Ie 
pariiiiieyyadi-vasena sllIpkhepato vii catubbidhii abhisamaya-bhiigiiJ, 
etc, I47 

(4) Bhage valli Ii Bhagavii 

Here the meaning of bhaga is said to be: 'In short, bhaga is 
such wealth or prosperity to be associated with through the endow­
ments of means and meritorious acts performed, and they are mundane 
and supramundane bliss or fortunes' (samiiSato tiiva katapuiiiJehi 
payoga-sampannehi yathi!-vibhavilip bhajiyanti ti bhagii, lokiya­
lokuttara-sampattiyo). The text continues that he [the Blessed One] 
won, frequented and associated with the bliss or fortunes not shared 
by others, such as, [worldly fortunes like] the supreme local authori­
ty. attainments of the position of a universal monarch and divine 
authority, etc., and extraordinary norms like trance, release, 
concentration, attainments, perfect knowledge, development of path, 
realisation of fruit, etc. 148 

1 92 



TIIE NINE VIRTUES OR TITLES 

(5) Bhattava ci BhagaviJ 

ItA explains the word bhaccava to mean the worshipfull49 frrm 
believer (Bhatti daJha-bh,lttik8 assa bahii atthi Ii bhaltav8). The text 
further states that the Tathiigata is one endowed with great compas­
sion (ma/JiikaJ1J{l8), omniscient knowledge (sabbaiffIutafli4Ja), etc., 
and there ace those who are established in his [the Tathagata 's] 

admonition and possessed of perfect faith; how does unshakeable 
(asllJ!lhariy8) finn faith (sambhattl) come to them ? Is it by a sam�a, 
br3hm�a, deva, Maca, or the Brahma ? And they do not indeed 
give up faith even in the sacrifice of their own lives and [they develop] 
strong and fmn faith towards him.lSO In this connection too, • ta' [in 
bhaltaviij is replaced by 'ga'. 

Iris noteworthy that Vism 212 also gives bhattava as bhagava. 
but with a different shade of meaning altogether. Buddhaghosa says 
that bhattavais to mean • one who has frequented' owing to his having 
frequented, cultivated, repeatedly practised extraordinary things ... etc. 
{ ... uttanmanussadhamme bhaji sevibahuJaIp akiisi, tasmii bhattavii ti 
vattabe Bhagavii Ii vuccatJ). 

(6) Bhage vami Ii Bhagava 

It is said that the Tathiigata, fulfilling perfections in· his pre­
vious lives when he was the Bodhisatta, vomited and spat out like a 
lump of saliva, such fortunes as luck, glory, wealth and fame and 
rejected or threw away without any expectation (Yasmii TatlJiigato 
bodhisalta-bhiito pi purimasu jiitisu piiramiyo piirento bbaga­
saiIkhat8J!l sirirp issariY8J!l yasaii ca vami uggiri khe!apil}iJ8J!I viya 
anapekkho chaiJiJesL)ISI What is suggested here is that the Buddha 
gave up all those worldly possessions and glory, and vami (vomited) 
is used in this sense. 

(7) Bhiige vami Ii Bhagavii 

Here ' bhiiga • means ' koffhiisa' (shares or portions) (Bhiigii 
niirna kO!1his8). Korfhisa include such things as khandha, iyatana. 
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dhiitll, etc., and they are divided into many ways as riipa, vedanij, 
etc., of past, etc. The Blessed One (Bhagav3), having cut off or 
destroyed all illusion, bonds, ties, and fetters, understood clearly the 
element of deathlessness and vomited, spat out and threw away 
without any expectation, and did not return [to them]. Moreover, 
bhiiga is given the meaning of wholesome and unwholesome, faulty 
and faultless, inferior and superior, black or white (or, bad or good); 
all these things the Blessed One vomited and spat out through the 
knowledge of Noble Path, gave up and abandoned without expecta­
tion; and preached the Dhanuna for the attainment of the truth. IS2 

In all these instances mentioned above, Dhanunapala cites 
relevant stanzas at the end of each exegesis. The explanations ad­
duced by him appear to be based on those stanzas. It is, however, 
uncertain as to where they are borrowed or copied from. 

A comparison of exegeses elucidated by Buddhaghosa and 
Dhammaplila shows that the latter was aware of the explanations of 
the former, and yet ventured into different methods of exegeses. This 
fact raises a serious question as to whether or not Dharnmapiila 
deviated from the mainstream of the Mahilvihlira tradition. It is 
generally believed that Dhammapiila wrote his commentaries in 
accordance with the Mahilvihlira tradition as he so acknowledges in 
the prologue of the Itivuttaka-3nhakatha.153 This shows that 
Dharnmapii1a was accepted by the Mahiivihlira fraternity as a torch 
bearer of their tradition and his commentaries were duly ratified by 
them. The contents ofhis exegeses in fact do not betray the expecta­
tion of the Mahilvihlira fraternity. In other words, his exegeses are 
acceptable within the framework of the Theravada tradition. How­
ever, a question still remains unresolved whether the sources based 
on which Dhammapiila expounded his exegeses are the same as, or 
different from, those, for instance, Buddhaghosa made use of. If 
they are the same, why is Buddhaghosa silent on them ? If different, 
where did Dhammapiila borrow them from ? 
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THE DEANYnONS OF TATHAOATA 

The concept of tathiigata in Buddhism has been examined 

by many scholars mainly in the following three aspects, which are 
undoubtedly interrelated with each other: 

(I) Buddhist defInitions of the term tathiigata. 
(2) 'TathAgata' in the context of whether tathiigala exists 

or not after death (avyakata question), etc. 
(3) Original meanings of the term tathiigata. I 

In early Buddhism, tathiigata is conceived as a person who. 
has attained the highest ethico,psychological perfection. The 
Sundarikabhiiradviija sutta of the Suttanipata' brings out this point 

'clearly. In this sutta tathagat8 is said to be worthy of offerings on 
account of the fact that he abandoned sensual desires (kiima) [467];  
is free from conceit (mana), deceit (miiyif), craving (Jobba), anger 
(kodba) [469];' cut off attachment of mind (nivesana. .. ), no grasping 
(pariggaha)[470]; passions bumt out [471]; ties shaken off (sanga) 
[473]; no trace of delusion (moba·antara) [478]; etc. Furthennore, 
tathiigata who i� far remote from those passions, has destroyed 
defIlements (�iisava); bears the last body (antima-deba) [471] 
(sariraii ca anlimam dbiiretJ) [478]. In other words, he has attained 
Nibbana. His demeanour is completely calm (parinibbuta) [467]. 
His mi.nd is composed [47 1]. Moreover, he 'is possessed of limitless 
understanding (ananta-paiiiiif) [468]. He has seen things as they are 
through his perfect knowledge 1471]. He perceives all phenomena 
With insight (jj5{ladassi) [478]. 

The foregoing descriptions reveal that three aspects of 
!a!bigata are enumerated: first, his moral standards are regarded as 
the highest; second, he is liberated. never comes back to the state of 
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re-becoming; and third, he is the possessor of the highest wisdom 
and knowledge. In these verses, the first two aspects are more 
emphasized than the third one, which fact is a proof of basic 
connotations of the term tathiigata in early phases of Buddhism. It is 
also used in the Suttanipata in connection with the Tisarana (Three 
Refuges) formula: ' tathiigata'!'. . .  Buddhalp namassiima '; 
'tathifgath8'!' . . .  Dl1amm8'!' . .. '; 'tathiigataIp ... Sailgh8'!' . . . '4 In this 
context, its meaning seems to be 'perfect or complete etc." There­
fore, when the term is applied to a person, it denotes 'perfect one', 
etc., which is now widely followed by many scholars in their 
translations of the word." 

Scholars including some Japanese point out close relation­
ships existing between Jainism and Buddhism in the interpretation of 
the term tathiigata. They conclude that the concept of tathiigata is 
pre-Buddhistic.' H.Nagasaki enumerates similar expressions 
employed both in Jainism and Buddhism. For instance, Buddhism 
uses a metaphor of flood (ogha) [e.g., Sn.471] in the sense of a 
perplexed state represented by old age and death. Jainism too recog­
nizes a similar sense, when they describe about ' oha' (flood) which 
is compared to s8'!'S8ra.' Further, the tathiigata in J ainism is described 
as one endowed with wisdom (medhavi), eye of the world (cakkhu 
Jogassa), or one who is liberated (mo�agata), etc.' Nagasaki 
concludes that the original meaning of tathiigata that he is gone beyond 
s8'!'sara and never comes back to it, was transmitted (and recognized) 
in the Sramru:m tradition at the time of the rise of Buddhism.lO This 
fact also shows that the term is not necessarily meant for Gotama 
Buddha alone in the beginning of the canonical texts, but anyone 
whose iisavasare destroyed (khilJiisava) can be designated as tathifgata, 
instead. I I  Such a liberated state is also expressed in different ways 
as, for example, in the Itivuttaka, which says that one who has 

destroyed desire (lobha) will never return to this world ([Jobh8'!'] 
pahiiya na puniiyanti immp Jok8'!' kudiicall8'!').'2 This definition of 

tathiigata is seen even in the commentaries and pacceka.buddha is 

also called tathiigata, for instance, at PtsA ii 462 (Tatagato ti 
sammiisambuddho, paccela!buddho' pi etth ' eva sailgahito). In short. 
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the teon tathiigata in Buddhism is a designation for three types of the 
enlightened ones; namely, Buddha, paccekabuddha and arahant. 

The most difficult problem faced in the interpretation of 
Iathagata may perhaps be when employed in the context of the 
avyakaca questions; i.e., whether tathagata exists or not after death 
(bod 1llJ hod tathagato pararp mtlIalJ8). A striking feature in this is 
!h.1t the expression 'pararp m� is used. When things in relation 
to mthagata referring to a Buddha, Enlightened One, are expounded, 
the term mar8jla is never employed. It is always parinibbiina that he 
attains. Then, a question arises as to what the teem exactly denotes. 
It is noteworthy that whenever the phrases of 'hod tathiigato pararp 

mara!'a', etc. , are used in the canonical texts, their respective 
commentaries always interpret it to mean either satta13 or aUa." The 
foemer is given by Buddhaghosa and the latter by Dhammapala. 
Buddhaghosa maintains consistency in his interpretation of the teem, 
while Dhammapala seems to give a somewhat different interpreta­
tion to it. On the other hand, the Saddhammapaijotika," its authorship 
being traditionally attributed to Upasena, \0 closely follows 
Buddhaghosa's interpretation of the termY The fact that Bud­
dhaghosa persistently interprets tathiIgata to mean satta in his 
commentaries, perhaps, because of the expression of 'parmp mtlIalJa', 
strongly suggesl� that the tathiigata in" this context has a different 
connotation altogether; the connotation far from the meaning usually 
accepted by the Buddhists to be' an arahant or a Buddha'. As a matter 
of fact, it could be that Buddhistic colouring in this case must not be 
superimposed and brought in to say that the commentarial interpreta­
tion of the word tathagata is wrong, as some scholars are inclined to 
believe." This difference of terminology should rather be taken to 
shed light on the historical background of its usage, which found 
Way into the Buddhist canonical texts. 

K.Watanabe points out that tathiigaya in a Jaina source called 
Viyiihapannatti (XVII 2 4 [724 aD is used in an adjectival sense for 
the word jiva; that is to say, 'soul thus gone'." He further states that 
the Buddhists simply recorded from their perspective the view of 
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Saiijaya Belaghiputta who followed the theory of transmigration of 
'soul' (alman) traditionally accepted in Indian philosophy." 

Buddhism denies an everlasting entity called 'soul', but yet 
maintains the efficacy of kamma and rebirth. The question as to what, 
then, is a substance or entity that transmigrates from one life to another . , 
is the most challenging and compelling one even today; it was so 
difficult to grasp from the real Buddhist viewpoint that even in ancient 
times, misrepresentation of the Buddha's teaching on this issue could 
not be avoided. The monk Sati believed that vii!i!iJla was the sub­
stance which would continue to transmigrate in s;upsar8. 21 A simi­
lar heresy is reported to have been held by the bhikkhu Yarnaka; i.e., 
that an arahant (kb�iisava) would be broken up and destroyed at the 
time of his death.22 Suth views, according to the Niddesa-a\1hakatha, 
will fall into either sassata-di!!hi or uccheda-di!!hi,23 neither of which 
the Buddha subscribed to. 

Taking one's personality apart from the five kbandhasis con­
sidered wrong. Philosophically speaking, a being is not found in, or 
identified with, rilpa, vedana, saiiiia, sruikbara, or viiiiiiJIa, and those 
five kbandhas are impermanent (anicc;up). Holding on to what is 
impermanent leads to dukkha.'" Buddhism indeed starts from this 
point where one must see things as they are (yathabhiit;up). If 

tathagata, even while alive, is not found in the five kbandhas, how 
much less can one expect that he would exist, or would not exist after 
attaining parinibbana ? For, such an assumption is merely based on 
'compounded things' (sarlkhara), as is well brought out in the 
MahiitruihasaDkhaya sutta of the Majjbima Nikiya. The viiiiilifla 
that Sati thought to be the substance which would transmigrate in 
s;upsara, is generated by conditions (affllatra paccaya nalthi viiii!ii{lassa 
sambbavo).lJ In his refutation of Saii's view on the basis of the 

theory of pa!icca-samupplida, the Buddha clearly demonstrates that 
once causes of the generation of viiiiiliflB (i.e. sruikbara in the Twelve 

Links of Causation) are cut off at the very moment of one 's attainme�t 
of Nibblim, there is no more 'consciousness' (vii!i!li{Ia), which IS 
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linked to 'mentality and corporality' (nama-riipa). etc_ The moment 
one of the twelve links is cut off in the cycle of continuity. that 

continuity is no more. It is therefore right when said that a bhikkhu 
who is Jch4lisava, or whose mind is thus released (cvatpvimutt1l­
cit/am), cannot be found even in this life (ditfhe vaham bhikkhave 
dhan'une tatMgatmp ananuvejjo Ii vadimJ)." In other words;arahants 

or kbiniisavas are those who attained Nibbiina (Le. asaIikhata) and 
are go�e beyond the conditioned world (saIikhata). and it is in this 

conditioned world that the continuity of ilman. viiiii�a or any entity, 
a life substance. is talked or discussed about in the context of the 
avyikaca questions_ The Commentary also makes this point clear, 
when it says: 'the word tatMgacais used for both a being and also the 
highest person who has destroyed the iisavas'; 'not to be found' 
(ananuvejjo) means either non-existent or untraceable. For, the word 
tatbiigata, with reference to a being. means non-existent With 
reference to one who has destroyed the iisavas, it means untraceable 
(avindeyyo) ... I do not speak of one who has destroyed the asavas as 
a tatbiigata or as a being or as an individual while he is still alive in 
the world of phenowena. How could l speak of one who has destroyed 
the iiSavas as a being or an individual when he has gained Nibbana 
without rebirth ? A tathBgata is not to be found. For, in the true 
sense, a being does not exist. .. '" It is in this context that commentators 
were careful and tried their best to separate and distinguish the use of 
the term tatbiigata from that which was commonly accepted by the 
Buddhists to mean either an arabant or a Buddha. Hence, it appears 
that satta or att1l; the former taken as a total personality who is sub­
jected to transmigration in satpsira, so long as he is not an arabant, 
and the latter taken as a life substance separate from the body (Le. 
, aMatp jivatp aiiiiatp sariratp·)18 was the choice of the commenta­
tors whenever the avyiikata questions were raised. This is the very 
reason why the interpretation by 'some' (keeJ) of the term tatbiigata 
to mean arabant in the context of the avyiikata questions is regarded 
as a heresy." Moreover. the Buddha kept them unanswered, because, 
from the religio-ethical point of view. they are Dot profitable. not 
concerned with the Dharnma, not increasing even the elements of 
right conduct ... .  and after all not leading to Nibbiina.'D 
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Even within the canonical texts, various meanings of the tenn 
tathagata, more in line with the usual Buddhist sense, carne to be 
formulated as time went on. The direction of diversification of its 
meaning was not impertinent to the development of Buddhology. 
Attempts were made to specify the use of the word tathiigata for 
Gotarna Buddha, the founder of Buddhism. Expressions such as, 
'arah8I!' tathagato sammiisambuddho . . . '," were directed towards this 
end.32 The Buddha also refers to himself as tathiigata." Further, 
the term came to be used not only for Gotama Buddha, but also for 
the past Buddhas. 

The generalization of the term tathiigata to mean an Awak­
ened One or a Buddha appears to have been a natural corollary in the 
development of the application of the term. The tathiigata originally 
meant anyone who was gone beyond sllI!1siinl; in short, he was a 
liberated one, as seen before. Further, the Buddha called himself 
rathagata; initially he seems to have done so as he too was one of 
those liberated ones. Then, the term came to be exclusively used for 
Gotama Buddha. Once this is generalized, it came to be applied to 
all Buddhas, which fact leads to the stage where it is possible to have 
many such 'Awakened Ones' in the past and in the future as well." 
Thus, the concept of past Buddhas (originally six in number) was 
incorporated in the Buddhist tradition and became popular." The 
thera Sarabhailga tells that Gotama had gone the [same 1 way [as that] 
thrQugh which other past Buddhas, such as Vipassi, Sikhl, Vessab­
hu, Kakusandha and Kassapa, had also gone.36 With this line of 
thinking, the idea of plural Buddhas is expressed in many phrases in 
the canonical texts. To cite a couple of examples; 'kadifci karahiici 
tathiigatif lake uppajjanti arahan/o sammifsambuddhii.. . ';17 
'Tathifgatas lead men by the right Dhamma' (nayanti ve mahiivfra 
saddhammena Tathiigatii}." This is what Anesaki calls ' the 
communion of the Tathiigata with many other Tathiigatas. '39 

In the Pmi commentaries, the term tathagata is defined at 
several places and these definitions can be classified into three broad 
groups, according to the definitions adopted by different commenta­
tors. 
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(A) DA i 59-68 = MA i 45-52 = AA i 103-112; NdA i 177-184; 
PtsA i 207-213 

(B) llA i 121-139 = UdA 133-155; ThagA i 36 
(C) BvA'15-24; ThagA i 36; KhpA 195-196; UdA 128-133, 340; 

ItA i 1 17-121, 186-191 

(A) This group consisting mainly of DA, MA and AA gives 
one set of elaborate definitions of the tenn beginning with the sen­
tence, 'Aitl!abikBrm,lehi Bhagavii tathagara' ,'" and the following eight 
reasons are enumerated: 

1. Tathii iigata ti Tathiigato 
2. Tathii gato ti Tathagato 
3. Tathiilakkluupup iigato Ii Tathiigata 
4. Tathadhamme yathiivato abhisambuddho Ii Tathiigato 
5. Tathadassitiiya Tathiigara 
6. Tathiiviiditiiya Tathiigato 
7. Tathiikiiritiiya Tathilgato 
8. Abbibhavanaitl!ena Tathagata 

1 .  Tathii ligato ti tathagato: The Blessed One (Bhagavii) is 
tathiigata, because he has come thus. It is further stated that the Blessed 
One is tathiigata as he, in accordance with the resolve (abhinfharena), 
fulfilled the ten perfections (piiramiyo), the ten higher perfections 
(upapiiramiyo) and the ten ultimate perfections (paramattha­
piiramiyo),41 and made the five great sacrifices (pariccliga)." The 
Blessed One has thus come like Vipassl and other Buddhas (six 
previous Buddhas) who cultivated the four satipa!ihiina, sammap­
padhiina, iddhipada; five indriYII, five bala; seven bojjhaIiga; and the 
Eight Noble Paths (ariya.rp a!0aIigikarp maggarp).43 

2. Tathii gata ti rathiigato: When the Blessed One was born, 
he placed his feet evenly on earth, took seven steps towards North 
and declared that he was the chief in the world, etc. He is thus gone 
like previous Buddhas.44 His way of going was real (Iatha), not unreal 
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(avitatha) as his numerous special achievements were foretold 
(pubbanimittabhiivena). 

3. Tathii-Iakkhll!lllJ!! iigato ti tathagato: It is mentioned that 
the Buddha has come to the real characteristic of dhammas; for 
instance, the real characteristics of the six elements (paflIavi, iipo, 
lejo, viiyo, iikiisa and vi

iiiiii{la):' five khandhas, etc . . All these 
characteristics are real, not unreal. Through his faculty of know ledge 
(iiii{la-ga/iyil), he has come to the real characteristics of dhammas. 
Thus, he is called tathiigata. 

4. Tathii-dhanune yathiivato abhisambuddho ti tathagato: The 
Blessed One is fully awakened in accordance with the true things. 
They are called the Four Noble Truths (tatha-dhanunii niima catt!iri 
ariya-sacciim),etc.·6 Because he awakened to the real things 
(dhammil), he is called tathiigata. 

5. Tatha-dassitiiya tathiigato: The Blessed One sees the truth. 
He knows and sees objects in their true perspective and whatever 
comes within the range of his senses and mind.·7 

6. Tathiiviiditiiya tathagata: The Blessed One, for forty-five 
years between the attainment of Bodhi and Parinibbiina, spoke or 
uttered the nine-fold teachings of a Buddha (i.e. sutta, geyya, 
veyyiikarll!la, etc.)oIS 

7. Tathiik!iritiiya tathiigalo: The Blessed One is. tathiigata, 
because he acts exactly as he speaks. His bodily action tallies with 
his speech, and his speech with his bodily action, etc." 

8. AbhibhavanaU:hena tathiigalo: The Blessed One conquers 
all creatures across the illimitable world-systems through moral habit, 
concentration, wisdom, freedom, and knowledge and vision of 
freedom, etc.'· 

All these sources follow the same tradition for the exegeses 
of the term tathiigata. In fact, DA, MA and AA are almost identical 
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in explaining the tenn and can, therefore, be regarded as represent­
ing one tradition of definitions seemingly adopted by Buddhaghosa. 

NdA and p!sA stand conspicuous in this group. It seems 
that the author of NdA. Upasena, had closely followed Buddhaghosa's 
exegeses. Mahaniima, the authorofP!sA, tooseerns to have followed 
only the definitions adopted by Buddhaghosa. lbe reason, perhaps, 
is that both Upasena and Mailanima could not have seen the defmi­
tions adopted by Dhamrnapiila, as they lived before the time of 
Dhammapiila.'J 

In addition to the above eight reasons, this group of sources 
[DA. MA and AAJ further adduces the following explanations: 

'Further, tath5gata is "gone by the truth" and "gone to 
the truth". "Gone" means attained, passed, reached and 
followed. Therein tathagara is attained by the truth 
through the full understanding as investigating (tirBl'a­
pariiiiii) of the entire world. TathBgata is passed by the 
truth of the full understanding as overcoming (pahana­
pariiiiii) of the origin of the world. Tathiigata is reached 
by the truth through the realization of the cessation of 
the world. Tathiigata is followed or entered upon the 
truth of the way leading to the cessation of the world .... 
This is indeed only a fraction of the explanations ofthe 
Tathagata-nature of a tathagata. Only a tathiigata would 
describe the Tathagata-nature in all aspects. '" 

The above passage summarizes that the nature of tathagata 
(tathiigata-bhiiva) in its entirety can be understood and explained only 
by a tathiigata, 

(B) In this group of sources, we come across another tradi­
tion of defmitions given to the term. The worKs cited in this group 
are ascribed to the authorship of Dharnmapala." He gives in them 
another set of eight reasons as to why the Blessed One is called 
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tathiigata (Aparehi pi at{hahi kiirl1{lehi Bhagavii Tathiigato), while aIs, 
mentioning the tradition of definitions followed in (A) above 
However, it is certain that emphasis is placed more on his own. It' 
i 121  ff and UdA 133 ff state as follows: 

1 .  Tathiiya iigato ti tathiigato 
2. Tathiiya gato ti tathiigato 
3. Tathilni iigato ti tathiigato 
4. Tathii-gato ti tathiigato 
5. Tathii-vidho ti tathiigato 
6. Tathii pavattito ti tathiigato 
7. Tathehi iigato ti tathiigato 
8. Tathii gata-bhiivena tathiigato 

1. Tathiiya iigato ti tathiigato: The Bodhisatta, being endowed 
with eight qualities (at!hagu!18-samanniigatatp) required for anyone 
to become a bodhisatta," made a resolve and had practised thirty 
piiramitiis for innumerable eons under the twenty-four previous 
Buddhas," beginning with Dipaftkara. Therefore, he is tathiigata as 
he comes by the truth. 56 

2. Tathiiya gato Ii tathiigato: When the Bodhisatta saw a group 
of beings subjected to great suffering, he made the resolve that he 
would release them from suffering. Thus, the Blessed One is gone 
by the truth for the welfare ofthe world through great compassion." 

3. Tathilni iigato Ii tathiigato: The Blessed One comes to the 
truths. They are the Four Noble Truths. He comes on his own, and 
not by any other means. Therefore, he is tathiigata as he comes to the 
truths. His knowledge concerning the present, past and future is 
unobstructed." He achieves them through the knowledge of his own, 
etc." 

4. Tathii gato ti tathiigato: ItA i 132 and UdA 148 explain 
the term tathii as follows: • Yii ta Bhagavato abhijiiti abhisambodhi 
dhamma-vioaya-paiWiipanii anupiidisesanibbiina-dhiituyo, tii tathii.' 
(Whatever the Lord's excellent birth, supreme Enlightenment, dec-
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laration of the Dhamma-Vinaya and the elements of Nibbana, those 
are the truths).'" 

5. Tathii-vidho Ii tathiigato: ItA i 135 and UdA lSI say that 
previous Fully Awakened Ones are such; so is this Blessed One (yathii­
vidha purimaka sammasambuddha te ayatp pi Bhagavif tathii-vidho).,j 

6. Tatha piwaltiko Ii tathiigato: The Blessed One is caUed 
tathiigata on account of his \leing endowed with the power of psychic 
potencies not shared by others, etc.61 

7. Tathehi agalo ti tathagata: UdA 152 as well as ItA i 136 
with variant readings states thus: • Bodhi-sambh�e tappa$akkha­
ppavatti-sarlkhiilatp n 'althi etassa atathan Ii tathehi iigato' (In the nec­
essary conditions for the attainment of wisdom, there is nothing un­
true to that, i.e. reckoned to be the conduct contrary to that (state) 
(tam + pappakkha). In that sense, [the Tathagata is cornel by [these] 
truths). It further says that the true state is [achievedl by the knowl­
edge relating to the consideration of disadvantages and advantages 
[of thingsl, which are obvious in sucb cases as between stinginess. 
and the perfection of giving. The tathiigata is [thus] come by that 
knowledge (So pan 'assn tatha-bhiivo macchera63 -diinapinuni iidisu 
aviparita iidinav 'iiJ1isatpsa paccavekkhapiidi naya-ppavaltehi iIii{lehi 
iigato tathagato) " 

8. Tathii gata-bhifvena tathiigato: l'JdA 153 explains that 
'through the state of being thus gone' means by reason of the being, 
i.e. the existence of Tathiigata (tathii gata-bhiivenii Ii Tathiigatassa 
sambhiivena atthitayii ei attho). It further remarks that as it is preached 
b¥ the Blessed One, so it is gone or followed by his disciples. This is 
the meaning of Tathiigata. Thus aU good dharnma is thus-followed 
(yathii Bhagavata desito talha Bhagavato siivakehi gato iigattJ Ii 
Tathiig.1tO. Evatp sabbo pi saddhammo tathiigato).6$ 

ItA i 138-.139 and UdA 154-155 quote some glithiis as a surn­
mary at the end of these exegeses of the word tathiigata. It appears 
that DharnmapaIa, while reiterating his predecessors' interpretations, 
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suggested alternate definitions based on those giithiis which are not 
cited in Buddhaghosa's commentaries except for the first giitha. at 
DA i 60 and MAi 46. A striking feature ofDhammapala's definitions 
compared with those of Buddhaghosa is that Dhammapila dwells 
exclusively on the meaning of 'truth' of the word lathii. This sense 
can be supported by the evidence found in Sanskrit works. U.Ogihara 
believes that latha. is a euphonic term for the Sanskrit word lathya 
and the original sense in which tathiigata is used, wou Id be either 
lathya-iigala (reached the truth) Dr tathya-gata (realized the truth)." 
In the first Chapter of the DaSabhumika-vib�a-sastra'7 extant ooly 
in Chinese translation, eleven defmitions of the word tathiigata are 
given and the term tathii is used in the sense of 'truth'. 

(C) This group represents sources with much brief explana­
tions of the term. They follow the same methods as in (A) in the case 
of BvA, KhpA, UdA and ItA (as these sources are noted above in 
(B» , while ThagA i 36 follows the methods in both (A) and (B). 
ThagA, moreover, specifically refers to the Udana-anhakathii and 
ltivuttaka-al!i13katha by their names for details (Ayarp eltha saIikhepo 
Vitthiiro . pana Paramattha-Dipaniya. UdiinaUbakathaya, 
ltivuttaka!fhakathiiya ca vuttanayen 'eva veditabbo). 

Our survey above reveals that the Piili commentarial tradi­
tions in the exegeses of the term tathiigala are of two types; the one 
adopted by Buddhaghosa and followed by other commentators in­
cluding Dhammapila, and the other suggested and followed only by 
Dhammapala. The question of what sources DharnmapaIa based his 
exegeses on, is, unfortunately, not resolved for want of further evi­
dence. This is one of the areas where a future research is necessary 
in order to determine how far Dhammapala was influenced by sonrces 
outside the Theraviida tradition. 
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CHAPTER VI 

THE GENERAL NATURE (DHAMMATA) AND 
THE DIFFERENCES ( VEMATTA) AMONG BUOPHAS 

Unlike the word dhamma in Buddhism, the term dhammata 

(secondary derivative form of dhamma) has a limited connotation. 
The PTS's Pili-English Dictionary gives it the meanings of 'fitness, 

propriety; a general rule, higher law, cosmic law, general practice, 
regular phenomenon, usual habit; etc." The Venerable W.Rahula 
also gives it the meanings of 'nature, natural, way, habit, custom, 
customary and usual." The word dhammatiitherefore Signifies 'the 
general nature or common features' when applied to Buddhas. It is a 
common usage in the Canon and refers to various situations from 
worldly to the highest doctrinal matters.' What concerns us here is 
its usage with regard to the Buddha-concept. 

The dhammata concept within the Theravada context is an 
extension ofthe acute desire of the Buddhists to establish supremacy 
of the Buddha's teachings. Circumstances both internal and external 
necessitated the Theravadins to try their best to perpetuate the 
Dhamma by all means. The Dharnn3ais taught not only by Gotama 
Buddha, but also by all Buddhas of the past. Buddhas appear in this 
world only to discover it. Universality of the Dhamma 'must be 
assured. Thus, the canonical texts give several instances to show 
that B\lddhas are the embodinlent of the Dharnn3a and, because of 
that. have common features among them. 

The Mahapadana sutta [D ii 12 ff] describing the biography 
of Vipass) Buddha gives 'general rules' applicable to all Buddhas 
and they can be summarised as follows: 
1 .  When a bodhisatta descends into his mother's womb from the 
Tusita heaven, he is mindful (sato) and self-possessed (sampajiino). 
2. When a bodhisatta descends into the mother's womb, there mani­
fests a bright radiance (u!am obhiiso piitubhavatl). 
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3 When a bodhisatta descends into the mother's womb, four gods 
(cattara devaputti) go towards the four quarters to protect the 
bodhisatta. 
4. When a bodhisatta is descending into the mother's womb, the 
mother of the bodhisatta is a woman of virtues, keeping the five 
precepts. 
5. When a bodhisatta is descending into the mother's womb, that 
mother has no mind for indulgence in the pleasures of senses with 
men and is incapable of transgression with any man. 
6. When a bodhisatta is descending into the mother's womb, that 
mother is living in the enjoyment yielded by the five senses (paiIca­
kiima-grwa). 
7. When a bodhisatta is descending into the mother's womb, no 
ailment whatsoever befalls the mother. 
8. A bodhisatta's body is complete with all his organs and limbs within 
the mother's womb. 
9. On the seventh day after the birth of a bodhisatta, the mother of the 
bodhisatta dies and rises in the Tusita heaven. 
10. A bodhisatla is born exactly after ten months. 
1 1 .  When a bodhisatta issues from his mother's womb, gods receive 
him first, and afterwards men. 
12. When a bodhisatta issues from his mother's womb and has not 
touched the earth, four gods receive him and present him to the mother, 
saying: 'Rejoice, Lady, for Mighty is the son born to you ! '  
1 3 .  When a bodhisatta issues from his mother's womb, he comes 
forth stainless, undeftled by watery matter, mucus, blood, any un­
cleanness whatever, pure, spotless. 
14. When a bodhisatta issues from his mother's womb, two showers 
of water appear from the sky; one of cold and the other of warm 
water for bathing the bodhisatta and his mother. 
15 .  When a bodhisatta is bom, he stands firm on both feet and, with 
his face to the north, takes seven strides. A white parasol is held over 
him. Then he declares: 'Aggo' haI!' asmi 10 kassa, je[{ho , haI!' 8smi 
Iakassa, se[tha ' h;up asmi Iokassa, ayaI!' antimii jiiti, n 'atthi' dani 
punabbhavo ti: 
16. When a bodhisatta issues from his mother's womb, a splendid 
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radiance is made manifest. 

Interestingly, these dl1ammatas are all concerned with the 
descent from the Tusita heaven, conception and birth. This fact 
indicates the extent to which the Buddhists at the time placed empha­
sis on the birth of a bodhisatta. The Acchariyabbhutadhamma suUa 

ascribes all the above 'common features' to Gotama Buddha as welJ.4 
However, the sutta adds four more things to be counted as 
'acchariyabbhuladhammas'; namely, (a) GotamaBodhisatta arose in 
the Tusita heaven mindful and clearly conscious; (b) he was mindful 

and conscious while remaining in the Tusita heaven; (c) Gotama 
Bodhisatta remained in the Tusita heaven as long as his jife-span 
lasted; and (d) the mother of Gotama Bodhisatta gave birth standing.' 

The A\lhakatha texts furtber increased the number of such 
common features or general rules applicable to all Buddhas past, 
present and future. The Madhuratthavilasini mentions thirty of them 
(sambuddhiimup samalil!Jsavidbii dhammatii) as follows:' 

(1) On descending into his mother' s womb the Bodhisatta is aware 
of its being his last existence (pacchimabbavikabodhisallassa 
sampajanassa miilUkuccbi-okkamanal!J). 
(2) The cross-legged position in tile mother's womb facing outwards 
(miilukucchiyal!J pallaIikena babimukhiivaIokanrup). 
(3) The standing position of the Bodhisatta's mother when she is 
giving birth (rhitiiya bodhisaltassa miilUyii v

i
jiiyan8I!J). 

(4) Issuing forth from the mother's womb only in a forest (amiiiie 
yeva miirukucchilo nikkhamanal!J). 
(5) The feet being placed on a golden cloth, taking seven steps facing 
north, surveying the foor qu arters, roaring a l ion's  roar 
(kane an apaUesu palinbirapadiinaiD ullariibhim ukhanal!J 
sattapadavitibiiriin8I!J gantvii calUddis8I!J olokelVii sihaniidanadan8I!J). 
(6) The Great Departure of the Great Beings after they have seen the 
four signs and a son has been born (calliiri nimittiini disviijiilapultiin8I!J 
mabiisattiinam mahiibh inikkhamanam). 
(7) Taking up the banner of an arabant, having gone forth, (then) 
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engaging in striving for (al le05t) seven days according to all the de­
marcations (arahaddhajaIfl samadiiya pabbajitvii sabbahe!!fumena 
p.1l-;cchedena sattiibaIfl padhanacariyii). 
(8) On the day of reaching Self-Awakening the partaking of milk­
rice (sambodhiIp piipUlJanadivase piiyiisabhojanaIfl) 
(9) Arrival at omniscient knowledge while seated on a grass-spread­
ing (ti(lasanrhiire nisidirvii sabbaiiiiutaiiii(ladhigamo)' 
(10) Preparation for the meditationaI practice ofin-breathing and out­
breathing (iiniipanakamma!!hiinaparikammam). 
( 1 1 )  The shattering of Mara's forces (MiirabalaviddhaIflsanaIfl). 
(12) While still in the cross-legged position for Awakening, begin­
rung with the three knowledges, acquisition of the special qualities 
beginning with the knowledges not shared (by others) ( bodhipalJaJike 
yeva tissn vijjii adirp katvii asiidhiir�aiiii(ladi-gUflapa!iliibho). 
(13) The spending of seven weeks close to the Tree of Awakening 
itself (sattasatt!iharp bodhisamipe yeva vitiniimanaJp). 
(14) A Great Brahma's request for the teaching of Dhamrna (Mahii­
brahmuno dhammadesanatthiiya iiyiicanarp). 
(15) The turning of the Wheel ofDhamma ina seer's resort in a deer­
sanctuary (lsipatane migadiiye dhammacakkappavatranaIfl). 
( 1 6) On the full-moon day of Magha the recital of the Patimokkha in 
an assembly having the four factors (Magbapu(l1)amaya caturaJigi­
kasannipiite piitimokkhuddeso). 
(17) Regular dwelling in a place in the Jetavana (Jetavana!thiine 
nibaddbaviiso). 
(18) The performance of the Twin Miracles at the ·gateway to the city 
of Siivatthi (Siivattllinagaradviire yanlakapiirjhiiriy,uciir�'ll!'). 
(19) The teaching of Abhidharmna in the abode of the Thirty-Three 
(Tiivatirpsabbav.1l1e AbbidhaJnmadesanii). 
(20) The descent frolll the deva-world at the gat.eway to the city of 
Sailka"sa (SaJikassanagaradviire devalok!Jto ot;uaraIp). 
(21)  Constantly attaining the attainments of the fruits (satatatp 
phalasamiipatti.�amapajjanarp). 
(22) Surveying people who could be guided out in two meditations 
(dvisu jhiinesu veneyyajaniivalokana1!l). 
(23) Laying downa rule of training when a matter had arisen (uppaI1J)e 
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vatthusmiqJ sikkhiipadapaiiiliipanaIp). 

(24) Telling a Jiitaka (-story) when a need had arisen (uppanniiya 
atrhuppariyii Jiit.1kakathan3f!1). 
(25) Speaking the Chronicle of Buddhas in a gathering of relations 

(niitisamiigame Buddhav3f!1sakathanam). 
(26) Giving a friendly welcome to incoming monks (iigantukehi 

bbikkhiihi pa!isantharakar�aIp). 
(27) Spending the rains where invited and not leaving without asking 

for permission (nimantiliinaIp vatthuvassiinaIp aniipapucchii 

agaman3f!1). 
(28) Every day carrying out the duties for before a meal, for after a 
meal, for the first, middle, last watches (of the night) (divase divase 
purebhatt.1-paccniibb.1t1a-pa!hama-majjhima7pacchimayiima­
kiccak.uanam). 
(29) Partaking of the flavour of meat on the day of the final Nibbana 
(p.1Tinibbiinadivase maIpsarasabhojanalp). 
(30) The final Nibbana after having attained the twenty-four hundred 
thousand crores of attainments (catuvisatiko!isatasabassasamiipattiyo 
samiipajjitvii parinibbiinaIp). 7 

Some of the items in the list are referred to separately in the 
A\!hakatha texts. For example, 'a bodhisatta renounces the world 

only after the birth of a son' rNo.(6) above]. This reference is found 
atDA ii 422. The ftrst Piitimokkhuddesagiithii of every Buddha [cf. 
No. (16) above] is the same ' On the other hand. some items appear 
to be new additions only in BvA as they can be found nowhere in the 
commentaries [e.g. Nos. (24), (25), etc.] It is difficult to enumerate 
all those common features among Buddha, mentioned in the Anhaka­
tha literature. This is because the general trend by the time of the 
commentarial literature was to generalise everything connected with 
Buddhahood, beginning with the life of a B u ddha. physical 
endowments and spiritual attainments of a B uddha, etc. Thus, under 
this notion anything and everything can be a dhammatii so long as it 
is something about a Buddha. The Dharnmapada-at!hakatbii expresses 

this idea in a different manner when it  says that Gotama Buddha 
conforms to the traditions of all Buddhas ' It is again because of this 
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underlying current that the commentaries often use the plural forn 
of Buddhas. The Theravadins made an attempt to develop the concep 
of universal Buddhahood by establishing the nOlion that aU Buddha! 
past and future had common properties. Such a move by th( 
Theravadins is to perpetuate the Dhamma which according to therr, 
must be supreme and universal. 

In addition, the A!!hakatha texts sporadically refer to 
dhammalii.� of all Buddhas. Buddhas have the fou r unalterable spots 
(avijahitaffhiina); viz., (a) bodhipallailko .. .  ekasimil]1 yeva !hiine hOI; 
(cross-legged position in one place only); (b) dhammacakka­
ppavattanarp isipatane migadiiye (the turning of the Wheel of 
Dhamma in a deer park at Isipatana); (c) devorobanakiile 
Sailkassanagaradviire pat/Jamapadalckamo (the placing of the first 
footstep at the gateway of the city of Sailkassa at the time of de­
scending from the world of devas); and (d) JetavanagandlJaku!iyii 
cattiiri maiicapiida1!hiiniini (the position of the four legs of the bed in 
the Scented Chamber in Jetavana).l0 As discussed elsewhere. the 

four things that are never hampered by anyone (cattiiro na antariiyikii 
dbammii) are mentioned at BvA 299." Buddhas are born only in the 
majjhimapadesa in India." All Buddbas perform the Twin Miracle 

at Savanhi. IJ Other common features are referred to at their appro­
priate places throughout the present study. 

The concept of differences (vemattii) among Buddhas is seen 
in the Mallapadana sutla in the Canon. In the sutta is given eleven 
divisions under which the seven previous Buddhas differ from each 
other as follows:" 

(I)  Kappa (aeon) 
(2) Jiiti (clan) 
(3) Gotta (family) 
(4) Ayu (life-span) 

(5) Bodbi (Bodhi tree) 
(6) Siivakayuga (two chief disciples) 
(7) Siivaka"annipiira (assembly of disciples) 
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(8) Upalfhilka (attendant monk) 
(9) Pitu (father) 

(10) MiiW (mother) 
( 1 1) Riljadhiini (capital)!> 

The Sumangalavilasini greatly elaborates on these divisions 
with additional differences among Buddhas.!' The text states that 
the divisions (pariccheda) are nine-fold which have come down (in 
the texts) (nav' eva viirii iigatal.!7 The nine divisions correspond to 
Nos. 1 -9 in the list of the Mahiipadana sutta mentioned above. Al­
though we have given matu and �adhilni as separate divisions. the 
Mahapadiina sutta mentions them collectively in the same paragraph 
as in pitu.!' Therefore the position taken by DA is justified. However. 
the Commentary adds a division called ' sambahu/a' (many-fold) 
which is not found in the text (Sambahula-varo na agato).!· This is a 
commentarial addition to the traditional account of differences among 
Bodhisattas and Buddhas in the Canon and shows the extent of 
development of tlle Buddha-concept in the commentaries.20 Under 
this division the SumailgalaviIasini gives the following information 
regarding what is both common to all the seven previous Buddhas 
and different from each other:'! 

( I )  All Bodhisattas renounce the world· after the birth of a son. This 
is to show to the world that Bodhisattas are human. 
(2) Names of sons are given as Samavattakkhandha. Atu!;!. 
Suppabuddha, Uttara, Satthaviiha, Vijitasena and Riihula. 22 

(3) Names of wives: Sudhana, Sabbakiima. Sucittii. Rocani, 
Rucaggatti, Sunanda and Bimha.23 
(4) Vehicles (yana) by means of which Bodhisattas do the Great De­
parture (mahii-abhinikkhamana). 
(5) Extents of monasteries (vihiira). 
(6) Amounts spent on the acquisition ofland for monasteries (vihiira-
bhumi"gahana-dhana). 

. 

(7) Names of lay-supporters who b�ught the lands, built monasteries 
and donated them (bhumi1!' JciJ.Jitvii vihiiraIp katva dinn ' upatfhilko): 
Punabbasumitta, Siriva��aka, Sotthiya, Accuta, U gga, Sumana and 
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Sudatta (Aniithapil)<;Iika). 
(8) Four unalterable spots (avijabita-rthiina). 
(9) Five differences (vemattii) among Buddhas: iiyu, pam�a, kula, 
padhiina and rasmi 
(10) Two particulars only for Gotama Buddha: sabajiita (simultane­
ous births) and nakkbatta (asterism).24 

The concept of differences among Bodhisattas and Buddhas 
continued to develop through post canonical works and the commen­
tarial literature. The sources of reference are given below: 

(Al Four Differences: Milo 285 
(i) kula (family), (il) addhiina (period), (iii) iiyu (life-span) and (iv) 
pam�a (size).�' 

(B) Five Differences: (I) DA ii 424 = BvA 130. (ll) UdA 152 = ItA i 
136 

en Same as at DA ii 424 mentioned above (See No.9). 
(II) (i) iiyu, (ii) sarira-ppam�a (bodily size), (iii) kula, (iv) dukkara­
cariyii (austerities) and (v) ralpsi (ray) 

(el Eight Differences: (a) SuA ii  407-408, (b) BvA 296-297 
(i) addhiina [a] , (ii) iiyu [a, b], (iii) kula [a, b], (iv) pam�a [a. b]. (v) 
nekkhamma (renunciation) raj. (vi) padhiina (striving) [a, b], (vii) 
bodhi (or bod/Mullia) (tree of Awakening) [a, b], (viii) ralpsi [a, bJ 
and (ix) yiina (vehicle) [b]. 

(D) Twelve Detennining Factors: BvA 62 
(i) kappa (aeon). (ii) jiiti (birth), (iii) gotta (clan), (iv) iiyu, (v) bodhi, 
(vi) siivaka (male disciples), (vii) siivikii (female disciples). (viii) 
sannipiita (assemblies), (ix) upatihiika (attendants), (x) miitiipitu 

(parents), (xi) putta (son) and (xii) bhariya (wife). 

(E) Thirty-two Determining Factors (pariccheda): Bv A 2-3 

The Madhuratthavilasini gives twenty-two determining fac­
tors as those banded down in the texts (piiliyii agatehi bavisatiyii 
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paricchedehi paticchinno vavatthieo), while the other manifold ten 

are not found therein (piili-aniirii!ho pana sambalJuJaviiro) [BvA 2]. 
The list in BvA is a summary of all differences and divisions referred 

to in the Anhakathii literature and can therefore be considered as the 

last development in the commentaries. For the purpose of compari­
son and contrast, the other Pali sources discussed above individually 

or collectively are given within brackets: (1) Mahiipadiina sutla [D li 
2 ffj, (2) MiHndapafiha [Miln 285], (3) Sumailgalaviliisiru LA " DA li 
42.2 ff, B - DA i i  424], (4) Suttanipiita-anhakathii [SnA ii 407 fl,  (5) 
Madhuratthaviliisini [A - BvA 62, B - BvA 130, C - BvA 296 t] and 
(6) Udiina-a\\hakathii [UdA 152] = Itivuttaka-a\lhakatha [itA i 136]: 

(i) Kappa (aeon) [1,  5-A] 
(ii) Nama (name) 
(ili) Gotta (clan) [1, 5-A] 
(iv) lati (birth) [ I ,  5-A] 
(v) Niigara (city) [ I ]  
(vi) Pjtu (father) [1 , 5-Al 
(vii) Matu (mother) [ 1 ,  5-A] 
(viii) Bodllj (tree of Awakening) [1 , 4, 5-A & C] 
(ix) Dhammacakkapavattana (turning the Wheel of Dharnma) 
(x) AblJi"amaya (penetrations) 
(xi) Siivakasannipiita (assemblies of disciples) [ l .S:A-J 
(xii) Aggasiivakii (chief disciples) [ 1 ,  5-A] 
(xiii) Upanhiika (attendants) [ l ,  5-A] 
(xiv) Aggasavika (chief female disciples) 15-A] 
(w) Pariviirabhikkhu (retinue of monks) 
(xvi) R3I!L,j (rays) [3-A & B, 4, 5-B & C, 61 
(xvli) Sarirappamii{la (height of the physical frame) [2, 3-A & 

B,  4, 5-B & C, 6] 
(xvili) BodbisaWidhikiira (acts of merit while still the Bodhisatta) 
(xix) Vyiikarar:>a (declaration) 
(xx) Padhiina (lhe Bodhisatta's striving) [3-A & B,  4, 5-B & C] 

(xxi) Ayu (life-span) [ 1 .  2, 3-A & B.  4, 5-A & B & C, 6] 
(xxii) Parinibbiina (the attainment of fmal Nibbiina) 

2 1 5  



BUDDHA IN THERA V ADA BUDDHISM 

(xxiii) Agiraviisa (the time spent living the household life) 
(xxiv) Piisiidattaya (three palaces) 
(xxv) Nii!akitthi (dancing women) 
(xxvi) Aggamahesi (chief consort) [3-A. 5-AJ 
(xxvii) Putta (son) [3-A, 5-A] 
(xxviii) Yana (vehicle) [3-A. 4. 5-C] 
(xxix) Abhinikkhamana (departure or renunciation) [4] 
(xxx) Padhana (striving)" 
(xxxi) Upa{{haka (lay-attendants)" [3-A] 
(xxxii) Vibiira (vihiira) [3-A] 

The list in the Madhuratthaviliisinl seen above omits items 
like addhana. kula. dukkara-cariyii. etc .• which are found in the com­
mentaries. On the other hand. it adds new items not found anywhere 
in the commentaries. 

A question as to why such divisions (pariccheda) are neces­
sary is addressed in the Madhuratthaviliisini. 28 The text says that if 
the city of birth, father, mother, etc., of a Bodhisatta is not known. a 
deva or Sakka or a yakkha or Mara or Brahma or other devas might 
think that a marvel such as this is not wonderful and [therefore] the 
teaching of a Buddha is not to be listened to. If so. there would be no 
penetration (abhisamaya). If there were not a penetration. a Buddha's 
words would be useless and the Dispensation would not be profit­
able.2' 
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CHAPTER vn 

BODIllSATIA 

The doctrine of Bodhisatta in the Pili commentarial tradition 

can be seen as supplementary to the apotheosis of Buddhas. The Piili 
commentaries bring out multifaceted aspects of the doctrine of 
Bodhisatta hitherto unknown in the Pili canonical and post-canoni­
cal works. Dhammapala in particular, can be regarded as a 
commentator who shows much greater interest in the dissemination 
of its doctrine and, indeed, introduces new concepts in the 1beraviida 
tradition. However, it mnst be kept in mind, and, therefore, calls for 
future investigation, that the question of how far faithfully the Piili 
commentators translated and re-arranged the Sihala AnJlakathii, now 
lost, without meddling with the contents therein, is the matter which 
makes the determination of the dates of introduction of those new 
concepts embedded in the PaIi commentaries, more difficult. For, 
there are two layers of information in the commentaries; one is that 
which is possibly contained in the Slhala AnJlakathii, and the other is 
the new material introduced by the commentators themselves. If the 
former is the case, then the possible introduction of those �oncepts 
and ideas is not later than the third century A.D. 1 If the latter, on the 
other hand, is correct, the dates of their introduction can be as late as 
the commentators thelIlllelves. This stratification of material and 
information bears significance especially in the context of a com­
parative study of the doctrine of BodhisattalBodhisattva between 
Theraviida Buddhism and Mahiiyaua Buddhism; the latter being 
usually regarded as the main system in which a vast collection of 
Sources dealing with the Bodhisattva Ideal is found. However, the 
Theravadins also developed the doctrine of Bodhisatta of their own, 
Which has not been adequately dealt with even by scholars of Piili 
Buddhism. It gained acceleration and diversification in the Theraviida 
scene in the Anhakathii literature, though the BuddhaV3l)lsa and 
Cariyapi\aka contain certain ingredients that can be regarded as pre­
cursors of later developments in the commentaries. This chapter will, 

219  



BUDDHA IN THERA V ADA BUDDIDSM 

therefore, discuss �ome salient features of the concept of BOdhisalta 
and its usage found mainly in the Pili A�!hakathii literature. Before 
proceeding further, however, a brief historical survey of the usage of 
the word bodhisalta in the pre-<:ommentarialliterature, will be useful.' 

1 .  Bodhisattas in the Pre-commentarlal Literature 

After analysing the contexts in which the word bodhisatta is 
employed in the Nikayas, T.Sugimoto gives six different usages of 
bodhisatta as follows: (1) the bodhisatta who is imperfect and imma­
ture, (2) the bodhisatta who is still imperfect but surpassing that state, 
(3) the bOOhisalta who is a wanderer and an ascetic, (4) the bOOhisalta 
who is the master of meditation and a seer of the dhamma, (5) the 
bodhisatta at the time of his conception and birth, and (6) the bodhisatta 

who dreams of the (five) great dreams.' AU these types of bodhisatta 
depicted in the Nikayas can be broadly summarised into two usages. 
One is the bodhisatta referring to the state before the attaimnent of 
Enlightenment in the life of Gotarna Buddha. References to such a 
bodhisatta are often told in the mouth of the Buddha himself in the 
following manner: 'Maybam pi . . .  pubbe va sambDdhii 
anabbisambuddbassa bodhisattass' eva satD .. .', Here the bodhisatta 
is depicted as a being seeking higher knowledge. No marked 
difference in this case is seen between the bodhisatta and any other 
mendicants who also seek the realisation of the truth. But this 
bodhisatta refers to Gotama BUddha's former state before his En­
lightenment. The other is the bodhisatta used as a generic tertn 
referring to previous existences of any Buddha in the past. This usage 
is a result of accepting the mUltiplicity of Buddhas (i.e. six previous 
Buddhas) in the frrst four Nikiiyas and also of the generalisation of 
events and anecdotes associated with the life of Gotama Buddha, 
which subsequently became applicable to any previous and future 
Buddhas. Thus, the Mahapadina sutta' relates the stories of Vipassi 

Buddha beginning from the descent from the Tusita heaven onwards 
and the same stories are repeated in connection with the penultimate 

life of Gotama Buddha in the Acchariyabbhutadbamma sutta.' It is 

an extended usage of the first meaning of bodhisatta. This 
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development is no doubt a result of the apotheosis of Buddhas and 

culminates in the concept of dhammatii (general nature) common to 

all Buddhas. 

In the Khuddaka Nikiiya, the word bodhisatta does not occur 

as often as in the other four Nikiiyas. However, it is in this Nikiiya, 
particularly in those texts which are said to be of late origin in the 

chronology of the Pijli canonical texts, that we fmd a further devel­

opment in the concept ofBodhisatta. The Khuddaka Nikiiya is divided 

into two strata for convenience: (a) the old stratum, even in the whole 
of canonical texts, represented by texts like the Suttanipiita, etc., and 
(b) the new or late stratum which includes texts like the BuddhavaIJlsa, 
Cariyiipi\aka, Apadana, etc. 

(a) The Suttanipiita, referring to Gotama Bodhisatta, brings 
out a very important aspect of the Bodhisatta-concept. �e is de­
picted as a being who was born in this world for happiness and weal 
(hitasukhatiiya) of the people [Sn 683). This idea of a compassionate 
bodhisatta is also expressed in the Canon. The Majjhima Nikiiya 
says as fo llows: ' Asammohadhammo satto lake uppanno 
bahujanahitiiya bahujanasukhiiya ]okiinukampiiya atthiiya hitiiya 
sukhaya devamanussiinaIp' (A being not liable to bewilderment 
(delusion) has arisen in the world for the welfare of the manyfoJk, for 
the happiness of the manyfolk, out of compassion for the world, for 
the good, the welfare, the happiness of gods and men.)' This passage 

occurs in connection with the Buddha who relates to the brahmin 
J�uss0!li his own past experience of fear and dread of living alone 
in a forest when he was the Bodhisatta. The evidence of such 
statements concerning the reasons for the appearance of a bodhisatta 
in this world certainly suggests that altruism was the prime objective 
of his birth. 

(b) The theme of the BuddhavilJ!lsa and Cariyapilaka is to 
show the former connections of Gotama B uddha and perfections he 
practised as the Bodhisatta, though the word bodhisal1a is not used. 
The Buddhaval!'sa is entirely based On the history of Gotarna 
Buddha's career as the Bodhisatta from the time of making his 
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abhinihara (resolve) before DipaDkara Buddha to become a Buddha 
in the future. He was then known as S umedha. and had to spend an 
incalculable length of time (asarlkhya) before frnally becoming a 
Buddha. Under each and every past Buddha. Gotama Bodhisatta 
receives a prediction or declaration (vyiikarllJ1a) that he would be the 
Buddha named Gotama in a distant future. Eight conditions 
(at!hadhammi)' are mentioned as the preconditions for anyone to 
aspire to be a bodhisatta [Bv II v 59]. Further, ten perfections (piirami) 
are to be practised and fulfilled [Bv II vs 1 17 ffl.· The Cariyapi\3ka 
illustrates some of the piiramis the Buddha practised in his previous 
existences. The ]ji!aka stories come under this category, though it 
may be a later fabrication to connect them with the fulfilment of 
piiramis in varied forms of existences of the Bodbisatta.1O At this 
stage of development of the Bodhisatta-concept, one can observe that 
such obligations incumbent upon a bodhisatta as making a resolve 
(abbim11iira) in front of a Buddha, receiving a declaration or predic­
tion (vyiikarllJ1a) from him. fulfilling the ten perfections (parami), 
etc., were introduced in the Pali tradition for the first time. And this 
geJleralisation of preliminaries leading to Buddbahood is to develop 
further in the Aghakatba literature. " 

The Udana also mentions the word bodhisatta at one place, 
but it is with reference to the mothers ofbodhisattas in the following 
manner: ' appiiyukii hi bodhisattamiitaro honti, sattiihajiitesu 
bodhisattesu bodhisattamataTO kiiJiHp karonti.' 12 This shows that 
mothers of all bodhisattas die seven days after their birth. It is. 
therefore, clear that this utterance is linked to the concept of dhammatii 
applied to all Buddhas as seen before. 

While following the same connotations of the word bodhisatta 
as in the Nikayas, the Kathiivatthu discusses probably the most 
important issue which separates the Theraviida doctrine of Bodhisatta 
from that of Mahiiyana Buddhism. That is, whether or not the 
bodhisatta takes births into a state of woe and undertakes a difficult 
course of life on his own accord [Kv XXIII 31.13 . This view was 
upheld by the Aodhakas according to the Commentary. 14 
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One of the salient features .of the Bodhisatta doctrine in the 

Northern Buddhism is the allruistic or compassionate nature of a 

bodhisatta. " lbis does not mean that the Pili tradition does not 
advocate it. On the contrary, it does as can be seen in the Su�anipiita 
and Maijhima Nikaya [See above] . The best example of this is the 
Jiitakas illustrating varied self-sacrificing acts performed by the 
Bodhisatta in his previous existences for the benefit of others. But 
we have to admit that there are great differences in the emphasis 
placed on this aspect of Bodhisattva-hood particularly in its 
conceptualisation in the two traditions. 

In the Kathiivatthu," the Theravlidins maintain that the 
Bodhisatta cannot be born into various states at his own free-will." 
The argwnent put forward by them is based on the contention that if 
the proposition of the Andhakas were accepted, the very basis of 
kamma theory would be at stake. Buddhaghosa makes this point 
clear [K v A 200]." Regarding the Andhakas' position which affirms 
that the Bodhisatta performed painful and hard practices on his own, 
the Theraviidins question whether or not he fell back on wrong views 
such as, 'theworld is eternal ', etc., or whether or not he subscribed to 
the views of his former teachers when practising penance under them 
before his Enlightenment. While the Andhakas emphasise the 
compassionate nature of a bodhisatta, the Theravadins maintain that 
even the Bodhisatta is not exception to the law of kamma. The 
Theravadins became often liable to faIling into pitfalls as a'result of 
holding two mutually opposing stances in the concept of Buddha; 
one is to keep the canonical authorities to the hilt, and the other is to 
glorify and apotheosise the Buddha or Buddhas. Subsequently, in 
the A!!hakatha literature, they had to give way to the emphasis on the 
altruistic nature of a bodhisatta advocated especially by Dhammapila 
in his exegeses on karol)a of a Buddha found in the Cariyiipi!aka­
a!\hakathii. '· Hence, expressions like, 'karulIiiya dukkhalT' 
sampapcchJJtl' (by compassion [Bodhisattaj accepts suffering) and 
• kllnl{liiya V8t{aIp piipUI)atl" (by compassion [Bodhisattaj attains the 
rouod of existences) are testimony to the direction into which even 
the Theraviidins were drawn regarding the doctrine of Bodhisatta. 
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This development is a marked departnre from the stand taken by them 
in the Kathavatthu. 

The position taken by the Theraviidins in the Kathavatthu 
suggests that the Bodhisatta is treated as a being not different from 
other mendicants whose attainments are not yet perfect. The 
Theraviidins did not want to make any distinction between siivakas 

and the Bodhisatta as N.Dutt puts it.2• This fact is in direct contrast 
to what we find in the AWtakatha texts where ' sabbaiiiiu-bodhisatta' 
is a favourite designation, as will be discussed later. This line of 
thinking is also confirmed by another argument found in the text. 21 

It is a proposition raised by the Pubbaseliyas and Aparaseliyas 
according to the Commentary [K vA 143] that the Bodhisatta was 
'assured' of attaining Nibbiina in his last birth; therefore he is already 
'assured'. But the Theraviidins believe that there are only two kinds 
of niyiima (assurance); sammattaniyiima and micchattaniyiima. The 
former is the assurance resulting from the practice of brahmacariya 
(purity in conduct) and ariyamagga (noble path or path of sanctifica­
tion) while the latter is the conduct that finds retribution without 
delay (iinantariyakamma). And this applies to anyone regardless of 
the distinction between siivakas and the Bodhisatta. Buddhas may 
prophesy saying, 'such a one will in future attain to Bodhi (Buddha­
hood).' This person is a bodhisatta by reason of the cumulative growth 
of merit. But he is not really ' assured' in the correct sense of the 
term according to the Theraviidins. All of these arguments presented 
in the A\lhakathii [KvA 143]n point to a very important aspect of 
the BOdhisatta-concept in the Kathiivatthu. The Bodhisatta according 
to its compiler is in no way different from any other siivakas." But 
this interpretation of equality between the mendicant and the 
bodhisatta is not a special feature of Theraviida Buddhism alone. In 
early Mahayiina texts, the same idea is also found expressed, though 
the bodhisatta is at the same time depicted as being superior to, or 
different from, arahants.24 

The positions taken by the Theraviidins in the Kathiivatthu 
amply testify that it was a sort of reaction and reassertion of their 
own stance against various new developments taking place in the 
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Buddhist community at that time. The main feature observable in 
the propositions advocated by schools like the Andhakas is directed 
towards drawing a line of demarcation between the bodhisatta and 

ordinary siivakas. The bodhisatta according to them (Andhakas) is 
regarded as a being who is quite superior to other beings. He is unique 
in his personality and accomplishment. The defence of the 
Theravadins was entirely based on the older sources available to them. 
This attitude and the tactics employed by them, ironically and against 
their intended aim, became narrow in their concept of Bodhlsatta. 
For, the canonical concept of Bodhisatta, as seen earlier, allows only 
two possible interpretations; the Bodhisatta who is not different from 
other mendicants in their attainments and the Bodhisatta as the former 
existences of Gotama Buddha or previous existences of all Buddhas, 
past, present and future. Thus, the Kathavatthu could not g'1 beyond 
the boundary of descriptions and explanations about the Bodhisatta 
found in the Canon. The static nature in the text arises from this back­
ground, while other schools, particularly of the Mahasailghika group 
within the Buddhist community, ventured into new dimensions to 
elevate the personality of Bodhisatta, which came in fact as a criti­
cism against the ideal of arahantship of the Theravada school. The 
Bodhisatta in the Kathavatthu suggests that he is described and 
conceptualised always with Gotama Buddha in mind. In short, 
Gotama Bodhisatta is the model for all Bodhisattas, which fact 
continues also in later texts and fontis the nucleus of the concept of 
Bodhisatta in the Pali tradition. 

In the Milindapaiiha, the word bodhisatta is used mainly as a 
term denoting the former existences of Gotama Buddha. This is indeed 
in keeping with the tradition found in the Canon. For instance, Miln 
discusses Gotama Bodhisatta as Lomasakassapa [MiJn 219]; as 
Jotipa1a who reviled and abused Kassapa Buddha [Miln 221 ff]; as 
being inferior to Devadatta in some of his previous births [MiJn 200 
ff]; or Gotama Bodhisatta had five teachers [Miln 235 fl." How­
ever, Miln in its own way contributes to the concept of Bodhisatta. 
The following are some important issues discussed in MilD: 
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(1) It is the dhammata (general nature) that the following 
things are predetermined for a bodhisatta: his parents, Bodbi tree, 
chief disciples (aggasiivaka), son, and attendant (upatlhaka). But, on 
the other hand, Gotama Bodhisatta, when he was residing in the 
Tusita heaven, had eight investigations (vilokana) to detennine the 
proper place and time of his descent therefrom [Miln 193 fV· 
Niigasena replies to the above dilemma pointed out by the king 
Milinda that it is a 'settled matter' (niyata).n In other words, both 
must come to pass for alI Bodhisattas. 

(2) Gotama Buddha practised severe penance and austerities 
before his attainment of Enlightenment. The Bodhisatta realising 
that such austerities were not a satisfactory method to follow to attain 
the goal, gradually started taking nutritious food. MiIn says that this 
is the course for the acquisition of omniscient knowledge by all 
Tathiigatas and the Buddha recommends austerities to his disciples.28 

(3) There is a question of whether such austerities were prac­
tised only by Gotama Bodhisatta or by all bodhisattas. The text says 
that austerities are not for all bodhisattas, but they were practised 
only by Gotama Bodbisatta [Miln 21M]." In this instance, Niigasena 
says that bodhisattas are different from each other in four respects; 
namely, family, duration (in which to fulftl the piiramIs), life-span, 
and height.'· The king Milinda then questions as to why the 
Bodbisatta renounced the world while his knowledge was immature 
and his enlightenment immatureY Niigasena's answer here is that 
the Bodhisatta was agitated and stirred by the words of a deva of 
Mara's retinue. It was in the natural order that the Bodhisatta would 
reach the final enlightenment, and in six years' time he would be the 
Buddha, omniscient, the foremost person in ihe world.32 The king 
Milinda again brings up a question of austerities [cf. Miln 244 ff) and 
asks whether Gotama Bodhisatta was confused about

' 
the Way or 

not.33 Niigasena is quite firm on this issue and says that Gotama 
Bodhisatta could not get confused. because he followed an 
understanding of the Four Ariyan Truths in birth after birth.'"' 
(4) With regard to the story of Vessantara, it is asked whether or not 
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all bodhisattas give away their wives and children." It is interesting 
to note here that Nigasena replies that all bodhisattas give away their 
wives and children." This is obviously a calculated generalisation 
of the story of Gotama Buddha. The intention of Nigasena is to 
generalise the events or episodes connected with his life and apply or 

elltend them to all Buddhas of the past. It is an application of the idea 
of dhammata based on Gotama Buddha, which is clearly demonstrated 
here. Miln continues to enumerate ten special qualities of bodhisattas 
as follows: greedlessness (agedhat1), being free of desire (niriilayat1), 
relinquishing (eigo), getting rid of (pahiinaIp), not reverting 
(apunarivattitii), fineness (sukJmmatal, greatness (mahantatal, 
incomprehensibility (duranubodhatii), rarity (duJ/abhatii) and 
peerIessness ofBuddhahood (asadisati buddhadhammassa).37 

The Bodhisatta-concept emerging from our above survey is 
that Miln also maintains the canonical usage of the word boc/hisatta 
to mean the previous ellistences either of Gotarna Buddha or of Bud­
dhas in general. Miln, on the other hand, places emphasis, more than 
any other canonical texts, on the generalisation mainly of spiritual 
aspects of Bodhisattahood, and, at the same time, on differences 
among bodhisattas, Which are of physical and external nature. There­
fore, the concepts of dhammata (general nature) and vematta (differ­
ences) among bodhisattas are certainly an outcome of the ap'otheosis 
of Buddhas. And it appears that Gotama Bodhisatta is at the core 
and is always compared with other Bodhisattas." 

2. Bodhisattas in the Commentaries 

The word bodhi is a nominal derivative of the root 'budh' (to 
be awake, enlightened, etc.) and it means enlightenment, supreme 
knowledge, etc. [See PED, s.v.) The canonical texts give its mean­
ings as the realisation of the FOUT Noble Truths (ariya-sacei1l1)39 and 
the Seven Factors ofEnJightenment (bojjharlga). '" Later, the number 
of factors leading to enlightenment increased to thirty-seven of 'things 
pertaining to enlightenment' (bodhipakkhiya-dhammii).4' It was 
further extended to forty-three in the post-canonica! texts." Another 
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development in the Khuddaka Nikaya is the mention of ten bodbi­
piicana-dhammii (qualities that lead to the ripening of Perfect 
Enlightenment)." They are the piiramIs or piiramitiis which the 
Bodhisatta fulfilled to attain Buddhahood. Hence, the term bodhi­
piicana-dhamma refers to the Buddha's knowledge only. The 
meanings of bodhi as the Four Noble Truths and Seven Factors of 
Enlightenment testify clearly that it can be achieved by anyone and 
the attainment of them is what is termed as arahantship. However, 
along with the establishment and development of the SaiIgha and the 
spread of the Founder's fame far and wide; and subsequently along 
with the apotheosis of the Buddha especially after his parinibbiina, 
respect and the feeling of greatness accorded to the Buddha would 
have prompted members of tbe Buddhist community to distinguish 
the bodhi of the Buddha from that of his followers. This distinction 
is indeed the hall-mark underlying in the doctrine of the possible 
ways for the attainment of enlightenment in the Theravada tradition. 
Hence, terms like sambodhi, abhisambodhi and sammiisambodbi 
came to be introduced. The textual evidence shows that the first 
word (i.e. sambodfu) can be applied to arahant, as well," but the 
latter two are exclusively for the Buddha (or Buddhas). The Bud­
dha's sammiisambodhi is explained in the commentarial texts as the 
knowledge which he attains rightly (sarum§) and by himself (siimmp); 
or the knowledge which is extolled (pasatthaIp) and good 
(sundarrup).45 In short, it is all that is to be discovered and known by 
a Buddha and him alone.46 

In the A!!hakatha texts, a classic defmition of the verbal form 
'bujjhati ' (is awake, enlightened, knows) is given in the Atthasiilini 
[DhsA 217] and Sammohavinodani [VibhA 310] as follows: 'Bujjhati 
ti kiJesasantiinaniddiiya ufflJahati cattiiri vii ariyasacciini pativijjhati 

nibbiinmp eva vii sacchikaroti.· (" Bujjhati " implies a rising from the 
slumber of the continuum of the lower nature, or a penetrating the 
Ariyan Truths, or a realising Nibbana.)41 This gives some ideas of 

the definition of bodhi. It suggests that bodhi (knowledge) is the 
instrument by which one's spirituality is Taised to a higher state. It is 
a general meaning. The second meaning s�ggested here is the 
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comprehension of the Four Noble Truths and it is the process of 
comprehension that is alluded to. Once that process is complete, 
then one realises or attains Nibbana. In this instance, what is attained, 
i.e. Nibbana, is emphasised as the final goal or aim of that process. 
Therefore, bodhi in Buddhist context is primarily the knowledge 
which helps attain fmal emancipation, or the final emancipation il­

self. And other derivative meanings come from this basic connota­

tion of the word. 

The commentarial literature defmes bodhi at several places. 

For example. B uddhaghosa. while commenting on the 
sammiisambodhi of the Tathagata. says that bodhi has four mean­
ings: I .  (Bodhl) Tree (roWa), 2. Path (magga)," 3. Omniscient 
knowledge (sabbaiiiiutaiJiifla) and 4. Nibbana." Buddhadatta, on the 
other hand, gives a somewhat extended interpretation in the 
BuddhavaIJlsa-a!\hakathli. At one place it records a classification of 
bodhi into four kinds as by Buddhaghosa. But the passage concerned 
seems to imply some additional meanings to it because of the word 
'iidt appended there . .\{) This is, in fact, conftrmed at another place in 
the text where the additional items of 'fruit' (phaIa) and 'designa­
tion ' (paiiiiatl1) are inserted. The sentence in question, which is in a 
giithif., reads as fol lows: 'Magge phaIe ca nibbiine roWe paiiiiattiyarp 
tathil, sabbaiiiiute ca iiiiflasmiJp bodhisaddo pan 'agato' (In way. in 
fruit, and in Nibbana, in tree, in designation likewise, and omniscient 
knowledge the word bodhi is indeed handed down)." While giving 
the sources from which the meanings of bodhi are derived. as similarly 
done by Buddhaghosa, the text further explains for the additional 
two meanings of bod/Ii as phaIa and paiiifaUi as follows : • bodhi' is 
'fruit' (pha/a) in the context that it conduces to tranquillity, higher 
knowledge, awakening, Nibbana (upasamaya abhiiiiiiiya sambodhiiya 
nibbiiniiya sarpvattati Ii ettha phaIe)." It is also a 'designation' 
(paiiifatti) in the context that "Prince Bodhi worshipped the feet of 
the Buddha with his head" (Bodhi riijaIcumiirO Bhagavato piido sirasil 
vandi ri, ettha paiiiiaUiyarp)." The Madhuratthavilasini seems to be 
the only commentary which acknowledges six meanings for the term 
bodhi. The question of which one of the enumeration of the mean-
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ings of bodhi, the listoffour, or the list of six. is anterior to the other, 
is difficult to be resolved as the Sihala A!!hakatha based on which 
the Pall Atthakatha are said to have been translated, are not extant 
today for any comparison. 

When the word bodhi is used in the sense of know ledge 
(iiil{la) in the A\!hakathii texts, emphasis seems to be laid on two 
distinct aspects: One is that in relation to the path leading to 
arahantship (arahauamaggaii8{la) and the other is omniscient 
knowledge (sabbaiiiiutaiiil{la).54 These are two meanings which cor­
respond to Nos. 2 & 3 in the above classification of Buddhaghosa. 
We have observed earlier that it became the Theravada tradition that 
the bodhi of arahants and that of Buddhas were distinguished from 
each other, which fact originated within the N'lkiiyas themselves. This 
distioction served as an impetus for later compilers of Buddhist texts, 
probably starting from texts like the Pa\isambhidiimagga, 
Buddhavrup.sa, Cariyapi!aka, etc. of the Khuddaka Nikiiya, to exalt 
the Buddha. It was their intention to clearly distioguish the Buddha 
from other arahants. And this trend contioues and further develops 
in the A!!hakatha literature. However, it is significant that amidst 
the general tendencies to apotheosise the Buddha even more in other 
schools at the time of the Anhakathii literature, the Theravadins 
continued to have the above two separate senses (i.e. 
arahattamaggaiiil{la and sabbaiiiiutaiiil{la) attached to bodhi. This is 
evident even in the classification of bodhiby Buddhaghosa mentioned 
above. 

Continuing his comment on bodhi, Buddhaghosa says that it 
is the arahattamaggaii8{la which is meant in that context of the 
explanations of the Buddha's sammasambodhi (idha pana Bhagavato 
arahattamaggaiiil{larp adhippetarp)." But 'some' say that it is also 
the Buddha's omniscient knowledge (Apare pana sabbaiiiiutaiiil{larp 
ti pi vadanti). s, The 'Apare' here is identified with tbe 
Abbayagirivasins according to the Malihima-\ika. S1 It is interestiog 
to note that identifying the Buddha's attaimnent in this Instance as 
'sabbaiiiiutaiiiina' according to the Abhayagirivasins is also followed 

by Dhammapaia who too follows Buddhaghosa in classifying bodhi 
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into four kinds, but with a difference." 

After enumerating the four meanings of bodhi like 
Buddhaghosa, Dhammapala further clarifies the second item, i.e. 
magga-iiiiJla by saying that the path ;s called bodhi, because with it, 
one realises the Four Noble Truths (Bodhi vuccali catusu maggesu 
iianan ti agata{1hane cattiiri ariyasaccam bujjhali elena'li, ariyamaggo 
bodlu).59 He further states that in the context in question, it is also 
the sabbaiiiiutaiiii{la that the B uddha attained (idhiipi 
sabbaiiiiutaiJS!larp adhippe�) as againstBuddhaghosa's explanation 
of arahattamaggaiiii{la. Thus, he says that both arahattamaggaiiii{la 
and sabbaiiiiutaiiii(la should be understood as bodhi here 
(Arahattamaggasabbaiiiiutaiiii{lini ca idha bodhi Ii veditabbiim). '" 
This inlerpretation is repeated at UdA 27 where he says that the 
Buddha attained both maggaiiii{la and sabbaiiiiutai'iii[la at the time of 
his Enlightenment (Tadubhayarp pi bodhilp Bhagavii etlba patto). 
This shows that Dhammapala in his explanations of bodhi comes 
much closer to the Abhayagiriviisins. And his interpretation may be 
more acceptable, because the Buddha's omniscient knowledge must 
include arahattamaggaiiii!1a as he attained arahantship at the same 
time. Such instances as this will certainly indicate that Dhammapiila 
occupies a unique position in the Mahavihlira fraternity. 

'Buddhaghosa and other commentators except Dhammapiila, 
thus, seem to be more orthodox and traditional in their emphasis on 
two aspects of bodhi. This is due, perhaps, to their attitude towards 
the older sources, particularly the Nikiyas, that the interpretations 
and explanations found within the Nikiiyas should be accorded the 
highest honour and regarded as the authorities for them to fall back 
on. But, at the same time, circumstances demanded of them to become 
more flexible in their interpretations and meet pressing needs of the 
day, so much so that the apotheosis of Buddhas continued to be a 
must 

• Satta' (Skt. saltYa) has been interpreted by many scholars 
and a summary of them can be found in the monumental work of Har 
Dayal entitled, • The Bodhisattva Doctrine in Buddhist Sanskrit 
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Literature' (PA ff)."' Interestingly, he suggests in his work that 
'satta' in PaIi bodhisatta should be interpreted as 'heroic being, 
spiritual warrior. '61 However, Har Dayal appears to read too much 
in the etymological connotation of the word, because the Bodhisatta 
in the Pili Nikayas has a straight-forward and simple beginning as 
shown above. T.Sugimoto also gives a very comprehensive summary 
of the etymological meanings to bodhi and sattva, to which we will 
refer when appropriate.63 

In the Pali tradition, satta is thought to be a sentient being 
who has not yet attained to the state of enlightenment. When used 
with bodhi (i.e. bodhi-satta), it signifies 'a being destined to become 
a buddha or a creature dedicated to enlightenment. 'M . Its usual 
translation as a 'Buddha-ta-be', however, appears to be acceptable 
only in the canonical texts. For, the word bodhisatta came to be 
employed as a designation given not only to the former existences of 
a Buddha, but also to those destined to become pacceka-buddhas or 
savakas in the A!!hakathii texts as wi\l be discussed below. 

The commentaries discuss some definitions of the word 
bodhisatta, which are not found in the pre-commentarial literature. 
For instance, DA ii 427 explains it as follows: 'paJypta-sallo 
bujjhanaka-salto; bodhi-sailldJiitesu vii carusu maggesu satta iisatto 
lagga-miinaso ti bodhisarto' (Bodhisatta is a wise being who is con­
cerned with awakening; a being whose mind is attached to and bent 
on the four paths caned bodhi). The Papaficasiidani [MA i 1 1 3] and 
Manorathapiirani [AA ii 365] explain it thus: 

'''When he was the Bodhisatta" means when he was on 
the way to awakening, or a being who started to attain 
full enlightenment It also means when he was a being 
attached to and bent on bodhi. The Tathiigata from the 
time he successfully completed the resolve by means 
of the eight conditions at the feet of Dipailkara Buddha, 
became attached to (satta) and bent on or inclined 
towards (Jagga) bodhi, thinking, "these should be 
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obtained by me", and without letting loose of exertion 
for that attainment, he has come. Therefore, he is called 
Bodhisatta. ' (Bodhisattass 'eva sato ti bujjhanaka­
sattass 'eva, sammasambodhirp adhigan turp 
arabbantass 'eva sato. Bodhiya va sattass 'eva 
laggass 'eva sato. Diparlkarassa hi Bhagavato padamiile 
atthadhamma-samodhiinena abhiniharasamiddbito 
P;bbuti Talhagatd' Bodhiyarp satto, laggo, "pattabbii 
maya esa" ti tad-adhigamaya parakkamarp amuficanto 
yeva agato, tasmii Bodhisatto Ii vuccati.) 

The SaratthapakiisinI too gives similar meanings to it when 
it says that bodhi is knowledge (fii!1a); bodhisatta is a being attached 
to bodhi{bodhiya sattoBodhisatto); he is full of knowledge (fii!1avii), 
insightful (paiifiaviJ and wise (PaI,1l/ito). From the time of making 
his resolves at the feet of former Buddhas, he was wise and not foolish 
(na andhabiilo). Because of the declaration he received in front of 
Buddhas, having fulfilled the perfections, he will be aWakened. [Thus 1 
Bodhisatta is a being on the way to aWakening (buiihanaka-satto). 
Bodhi is the knowledge of four paths (catumagga-fiiilla-sruikhata 
bodhl), and aspiring for it he moves on; thus Bodhisatta is also a 
being who is attached to and clinging onto bodhi (bodhiyarp satto 
assUo ti pi Bodhisatto).66 The Suttampiita-anhakathii gives a 
description of the word bodbisatta as follows: ' bodhisatto Ii 
bujjhanakasatto s8I1lIIl8sambodhiIp ganturp arabo satto. '61 This is a 
short explanation of what is said in. the Papaiicasiidani. On the other 
hand, it is slrange that Dhammapiila is silent about the defInition of 
bodhisatta in his commentaries. 

From the above survey. the meanings of bodhisatta accord­
ing to the commentaries can be classifIed into four categories:"' l .  a 
wise Or insightful being (paI,1l/ita, fi8{lavant, paiifiavant, na andha­
MIa); 2. a being on the way to awakening (buiihanaka-satta); 3. a 
being worthy of attaining sammasambodhi (sammasambodhirp 
adhiganturp arabs) or striving for it (tarp adhigamaya parakkamarp 
amuficanto iigata); 4. a being attached to or inclined towards bodhi 
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(bodhiYii satta, -iisatta, -lagga). Of these, No.4 is arrived at as a 
derivative meaning corresponding to the Sanskrit sakta Usaiij).'" This 
sense of the word satta can also be seen in the S3J!1yntta Nikiiya [iii 
190] where it is given the meaning of 'attached to." o 1his supports 
the above interpretation of the word. 

A perusal of the above classification reveals that the inter­
pretation of bodhisatta in tbe Theravada tradition rests on two 
premises: One is the being who seeks catumagga-iiii{1a.71 1his is not 
necessarily the exclusive characteristic of the bodhisatta who is 
destined to attain Buddhahood, but it is rather the knowledge 
pertaining to arahantship. 1his is evident from the fact that one of 
the meanings of badhi in the A\!hakathii texts is said to be 
arahattamagga-iiii{1a." The other is the being who is described as a 
person worthy of attaining sammiisambodhi [see No.3 of the above 
classification ofbodhisatta]. In order to differentiate bodhisattas who 
are destined to become Buddhas from other bodhisattas who seek 
bOObi but not sammiisambodhi, the A$akathii texts very often employ 
the word mahii to be prefixed to bodhisatta who is a Buddha-to-be, or 
he is sometimes called mahiisaua (great being)." 

Thus, the Theravadins began to forroulate a new 'classifica­
tion of bodhisatta in the A$akathii literature. Its development appears 
to be a natural corollary resulting from the interpretations of the word 
bodhi. The Anhakathii literature enumerates three kinds of bOObi 
when applied to different individuals in the sense of attainment or 
knowledge." Thus, for example. the Sumatigalavilasini while 
commenting on some of the theses proposed by Makkhali Gosala 
says:" 

• [The attainment of any given condition, or of any 
character, does not depend either on one's own acts or 
on the acts of another);] "One's own acts" means acts 
done by oneself. By whatever acts done by oneself, 
these beings will achieve the states of deva, Mara or 
Brahmii, or the knowledge of disciples, or the knowledge 
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of Pacceka, or the omniscient knowledge. [And] that lle 
rejects.'  (Alta-kare Ii alta-karo. Yen. altana kata­
kammen. ime saltif devatraT!' pi MiirattaT!' pi 
BrahmattBTfl pi savaka-bodhitp pi Pacceka-bodlllip pi 
sabbaiiiiutarp pi piipu{lanli, taIp pi pa{ikkhipati.) 

The SaratthappakasinI gives the identical explanations with 
tbe above when commenting on (he pmase, • N'atthi balan 1i'.76 
Furtber, tbe Samantaplislidika also gives the term savaka-bodbi 
referring to the attainment or knowledge of a disciple." In a passage 
concerning tile kalyii{la (good) of the Buddl:ta's teacllings which are 
often described as good in the beginning, in the middle and in the 
end," the text says that it (the dhamma) is good in the beginning, 
because llearing it and through the practice in conformity, it is possible 
to attain supreme enlightenment. It is good in the middle, because 
hearing it and through the practice in conformity, it is possible to 
attain the enlightenment of pacceka (buddhas), and it is good in the 
end, because hearing it and through the practice in conformity, it is 
possible to attain the enlightenment of disciples (taIp sulVa tatbattiya 
pa{ipannena adbigantabbaya abhisambodhiya vii iidikalyiiJ;!o 
paccekabodhiyii majjhe-kaJyiiJ;!o savakabodhiyii pariyosana­
kaJyiiJ;!o). ,. In short, the At!hakathli texts have siivakabodhi, 
paccekabodhi and sammasiimbodbj (or abhisambodbl),'" the last 
being the term used only for Buddhas since the time of canonical 
texts as seen elsewhere. The three kinds of bodhi are also alluded to 
in the Visuddhimagga, which says that because of one of six sincere 
inclinations, one arrives at one of the three kinds of enlightenment 
(eva'!l sampannajjhiisayo bi lissannarp bodbinarp annalaTBTfl 
papu{liitl).81 Though they are thus referred to in Boddhaghosa's com­
mentaries, it is probable that the definite and clear usage and 
distinction of one from another among them was still in the process 
of formation during the time of Buddhaghosa, for references to the 
term savakabodhi in his commentaries are very scanty. 

Dhammaplila, on the other hand, is more specific about the 
distinction among the three kinds of bodbi. He uses the word 
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sambodhi instead of the simple usage of bodhi. The reference in 
question occurs at ThagA i 8 where three kinds of sambodhi are 
mentioned: 'Sambodhi is of three kinds; the full enlightenment, the 
enlightenment of a pacceka [buddha] and the enlightenment of a 
disciple' (sambodbi pan a tividhii, sammii-sambodhi pacceka_ 

sambodhi siivaka-sambodhi II). The texl further explains that sammii­
sambodbi is so called, because it is the realisation as well as causing 

the realisation of all dhammas rightly and by oDeself (tattha samma­
siimaf!! sabbadhammiioaIp bujjhanato bodbanato ca samma­
sambodhl). Pacceka-sambodhi is the realisation of truth not known 
before through self-awakened knowledge (ananubuddbo sayambhii­
iiii!Jena sacciibhisamayo Ii attbo). Savakas_are those who have become 
so after hearing the teacher's preaching of dhamma; siivaka-sambodhi 
is the realisation of the truth of disciples (Satthu dbamma-desanaya 

savanante jiitii ti siivakii; savakiinaIp sacciibhisamayo siivaka­
sambodlu). This is indeed a typical definition of the difference among 
Buddhas, pacceka-buddhas and savakas as far as the method of 
attaining the final goal is concerned. 

Such a distinction seems to have resulted, as time went on, 
in the application of bodbi to bodhisatta accordingly. Thus, 
Dharnmapala in his Theragiitha-anhakathii mentions three kinds of 
bodhisatta: maha-bodhisalta (or mahiisambodhisatta'2 ), pacceka­
bodlIisatta and siivaka-bodbisatta. 83 This c1ivision is also alluded to 
in the Cariyiipi\aka-a!lhakatha [CpA 17] where lokattbacariya (useful 
conduct for the world) as one of the eight cariyas is explained. The 

text says that it (Iokattbacariya) is the conduct of mahiibodbisattas 
and sammiisambuddbas in respect of unlimitedness (nippadesato) 
and is also of bodbisattas of two kinds and paccekabuddhas and 
buddhasiivakas in respect of limitedness (padesato). This explanation 

is found in the canonical texts," but what is of commentarial nature 
is the insertion of mahlbodhisatta and two kinds of bodhisatta referring 

to pacceka-bodhisatta and siivaka-bodhisalta. Of these categories of 

bodbisatta, pacceka-bodhisatta and siivaka-bodhisatta are of special 

interest: Firstly, they are no! found in Buddhaghosa's commentar­

ies, particularly those on the four Nikiiyas and the Visuddhimagga as 
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specifically referring to them, although his definitions of bodbisatta 
seen. for instance. at DA ii 427, would theoritically suggest three 
possible types of bodhisattas who strive to become sarrunasambuddha, 
paccekabuddha and araltant respectively. This shows that the terms 
appear to have come into being later than the time of Buddhaghosa, 

though it canoot be denied that every possible foundation had already 
been laid down within the Canon and continued into the A\!hakathii 
where the three types of enlightenment, namely, �.rahant, 
paccekabuddha and sammasambuddha are minutely discussed; and 
this tradition has continued throughout the ages. It is therefore an 
inevitable course of development. Secondly, there may be a possi­
bility that an introduction of such terms in the P-aU tradition was a 
result of both internal and external circumstances of the day. 
Mahayana influences cannot be ruled out in this instance. Even the 
Sangha becoming entangled in secular affairs like kingship and state 
affairs as time progressed, was compelled to provide more down-to­

earth interpretations of Buddhism. The concept ofBodhisatta is such 
a one. The history of Sri Lanka records the construction of a bodhisatta 
image as early as in the fourth century A.D." Further, epigraphical 
evidence shows that bodhisattas should become kings of Sri Lanka.86 
In return, kings must defend and protect the Sangha. W.Rahula 
comments that the approval of the Sangha was essential for the 
coronation of a king_ 87 It is not difficult to conjecture that in order to 
approve the kings of Sri Lanka being called ' bodhisattas', some 
concept in the Theravada doctrines which would allow the Sangha to 
justify their stand was a necessity. It is reported that the Bodhisattva 
Avalokite�vara was a popular figure worshipped in Sri Lanka." Such 
evidence certainly points to the fact that the concept of Bodhisatta 
was influenced by the Buddhist Sanskrit literature and grew gradually 
in course of time in Sri Lanka It is therefore not surprising that the 
term bodhisatta came to be applied not only to Gotama Buddha or 
Buddhas of the past and future, but also to other personages of political 
Importance. It is  a diversification of the Bodhisatta ldeal. 
Buddhaghosa's unspecified reference to and later Dhammapala's 
unequivocal interpretation of Bodhisatta that disciples (siiv.aka) can 
also be called bodhisattas and therefore any Buddhist can become 
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one of them, would have certainly played an important role in the 
development of the Bodhisatta Ideal in Sri Lanka. 

The social importance of the Bodhisatta-concept found in 
the A!!hakathiis may also be considered to be pertinent to the devel­
opment of the Bodhisatta Ideal in Sri Lanka. An attempt was made 
in the commentarial texts to merge the ideal individual SOcially and 
ethically with the person of Bodhisatta. People saw in him the highest 
virtues and even politically the utmost capability. Thus, the 
Al\hakathiis equate ' Mahasammata', the fIrst Elect in social genesis, 
with the Bodhisatta. Bnddhaghosa says in his Visuddhimagga that 
the Bodhisatta was the handsomest, the mas! comely, the most honour­
able, and was clever and capable of exercising the effort of restraint. 
Then people elected him as their leader. Therefore, he was called 
Mabii-Sammata.. .  For the Bodhisatta himself is the first man 
concerned in any wonderful innovation in the world (yarp hi loke 
acchariya!!hanarp Bodhisatto va taltha iidipuriso tl).89 An attempt of 
this nature to fInd the ideal man in Bodhisatta is signifIcant in the 
history of Buddhism'particularly when applied to the popular beliefs 
and practices of Buddhism for two reasons: (I) the Buddha is 
spiritually and ethically the perfect individual, the Fully Enlightened 
One. He is respected and paid homage to for OUr spiritual guidance. 
He is free from the turmoil and cares of society. Therefore, the ideal 
person of the Buddha cannot be found anywhere else but in the sphere 
of spirituality. (2) the Bodhisatta, on the other hand, is not a fully 
enlightened person, but on the way to the highest spiritual attain­
ment. His actions are for the benefit of the many. He is the person 
who can be with the world, unlike the arabant who is aloof from the 
world. Worldliness and high moral quality can co-exist in the 
Bodhisatta. He can therefore be brought in in any mundane context 
where such an ideal person is sought. It is in this respect that 
Buddhaghosa's statement above bears on the social signifIcance of 

the Bodhisatta-concept. 

Along with the distinction made in the late Atthakatha texts 
among maha-bodhisatta (Buddha-to-be), pacceka-b�dhisatta and 
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savaka-bodhisatta, and because of such a distinction, the Buddha­
aspirant came to be called with several qualifying words. '  Tenns 
like mabiisatta, mabiisambodhisatta (see above), mababodhisatta and 
sabbaiiiiu-bodhis8tta are seen in the A!!hakathli texts. When GOlama 

Buddha is referred to as Bodhisatta, he is sometimes called 'our 
Bodhisatta' (amhiikrup Bodhisatta).90 

Of the above terms referring either to Gotama Bodhisatta or 

to any Buddha-to-be, sabbaiiiiu-bodhisatta is of great significance 
from the point of view of the original sense of the word bodhisatta. It 
has been shown that the term bodhisatta is used in the Piili tradition 
including the Anhakathas to mean: (1)  a being in quest of the truth, 
and (2) fonner existences of Gotama Buddha, and past and future 
Buddhas. Both meanings suggest that he is still in the state before the 
attainment of enlightenment. Sabbaiiifu, on the other hand, is a tenn 
very often used to qualify the Buddha(s). A peculiarity lies, there­
fore, in that it is used together with the tenn bodhisatta. If a bodhisatta 
is sabbar16u (omniscient), then there would be nothing that he should 
strive for. He is a Buddha himself. There is no distinction whatsoever 
in achievements between hodhisatta and Buddha. The usage of the 
word sabbaiiifu-bodhisatta must therefore be understood from a 
different viewpoint: it is indeed meant (I) to differentiate Buddhas 
from other beings, probably paccelca-buddhas and disciples, and (2) 
to place more emphasis on the greatness of Buddhas in general and 
Gotama Buddha in particular. In short, it seems to have come into 
use in the process of the Buddha's apotheosis and has more emo­
tional significance than etymological. It is the term used to satisfy 
the devotional feelings of Buddhists themselves. 

In the A!!hakatha texts, the word sabbaiiifu-bodhisatta ap­
pears to be adopted by Buddhaghosa and other commentators except 
Dhanunapii1a. 9' For instance, the ManorathapUranl states that the prac­
tices or fulfilments of sabbaiiiiu-bodhisatta are that he receives a dec­
laration; strives to fulfIl what are called the things that IDake up a 
BUddha (buddhakiirakadhammi) after receiving assurance in front 
of a Buddha; fulfils paraIDis; gives up wife and children like 
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Vessantara; takes birth in the Tusita heaven, etc." It says at another 
place that sabbaiiiiu-bodhisaUa, universal king, etc., will be found at 
a time when a Buddha is not arisen." While commenting on four 
kinds of faith (saddbi), the text gives saddhii of sabbaiiiiu-bodhisattas 
as one of them.... The Manorathapiirani further says that the five 
great dreams (pafica-mahasup�) are dreamt of only by 

'
sabbaiiflu­

bodhisatta." The Saddharnmappakiisini mentions that sabbaiiiiu­
bodbisauas while being seated under the Bodhi tree realise the Four 
Noble Truths such as that decay and death, etc., are the truth of 
suffering; birth is the cause of it, etc." The Puggalapaiiilatti­
atlhakatha states that sabbaiiiiu-bodhisattas receive ordination in the 
dispensation of a Buddha and learn the three Pilakas, etc.'" The 
Sarnmohavinodani mentions that virtuous conduct (siJa) is of two 
kinds: the five precepts and the ten precepts. These exist in the world 
whether a Tathiigata arises arnot. But, when a Tathiigatais not arisen, 
they are made known by ascetics and wanderers (tapasaparibbiijakii), 
sabbaiiiiu-bodhisauas and universal monarchs (cakkavaui-Iijii). But 
pii!imokkhas are made known only by a Buddha. In the same way, 
altha-samiipaui (eight attainments) are made known by ascetics and 
wanderers, bodhisattas, and universal monarchs when a Tathagatais 
not arisen in the world, etc." In this instance, it may be inferred that 
the word sabbaiiiiu which qualifies bodhisatta in the first instance in 
VibhA is a later interpolation, since the word sabbaiiflu before 
bodhisatta is missing in the second instance. BUddhadatta too uses 
the word sabbaiiiiu-bodhisatta at Bv A 79 where he mentions that 
thirty-two portents (pubbanimiUii) appear only on fouf' occasions 
such as when all sabbafliiu-bodbisattas descend from the Tusita heaven 
into the mother's womb, their birth, etc. 

The above survey shows that sabbaiiiiu-bodbisatta is depicted 
as being lower than sabbaiiiiu-buddha. He is in no way different from 
any bodhisatta aspiring to become a Buddha. !tis also used as a term 
to denote Gotama Buddha's former state as Bodhisatta. The term is 
therefore interchangeable with the simple word bodhisaUa and seems 
to be used only for the enlogy of Buddhas in general and Gotama 
Buddha in particular. 
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]n conclusion, the introduction of three kinds of bodhisatra, 

namely, mahii-bodhisatta, pacceka-bodhisatta and siivaka-bodhisatta 
by Dhammapiila is certainly a new departure in the Theravada doc­
trine of Bodhisatta. This development is no doubt the result of a 
clear distinction the Theraviidins tried 10 make among the enlight­
ened. Emphasis is laid on the supremacy of Buddhahood. Al; a result, 
the compartmentalisation of attainments by differenl individuals came 
to be formulated. The division of bodhi into three types suggested 
by Buddhaghosa and later clearly demarcated by Dhamrnapii1a in the 
Theragathii-a�!hakathii [ThagA i S] is indeed a precursor of such a 
development in Theraviida Buddhism. When the path leading to 
Buddhahood was made more difficult as the process of exalting 
Bnddhas advanced, the Theravadins had to emphasise the importance 
of following siivaka-bodhi more than before as the alternative and 
easier way to emancipation. Here we Can detect two levels of reli­
giousness in the Theravada tradition. That is, the apotheosis of Bud­
dhas bears the emotional and devotional significance for the Bud­
dhists, while the accomplishment of siivaka-bodhi is practical. 
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CHAPTER VIII 

THE CAREER OF A BODIDSA IT A 

The career of Gotama Bodhisatta starUi from the" time of 
Dipruikara Buddha who inspires him, then known as the ascetic 
Sumedha, to tread upon the path leading to the final attainment of 
Buddhahood. In the Pali tradition, the meeting between Dip� 
Buddha and Sumedha is introduced in the BuddhavaIJlsa of the 
Khuddaka Nikaya for the flrst time. The ascetic Sumedha had at­
tained great spiritual advancement and was capable of attaining what 
the Buddhists term as 'arahantship' in that life itself. He gave up the 
idea of attaining it, and instead, aspired to become a Buddha in future 
like Dipruikara so as to cause the world together with the devas to 
cross over smpsiira. I Dipruikara Buddha predicts that the ascetic 
Sumedha would be a Buddha named Gotama innumerable aeons away 
in future (apari�eyye ito kappe).2 His parents, place of birth, 
attendant, two chief disciples, two chief female disciples, Bodhi tree 
under which he would attain Buddhahood, etc., are also predicted.' 
This is the beginning of Golarna Buddha!s career as the Bodhisatta. 

A perusal of the Buddhavarrsa reveals that the generaliza­
tion of events associated with the life of Gotama Buddha and its ap­
plication to other past Buddhas is evident. The Nikayas other than 
the Khuddaka speak only of seven previous Buddhas with. Gotama 
as the seventh.' Gotama Buddha is thus sometimes referred to as the 
seventh sage ' isinmp isisattama" or 'isisattama'.· The concept of 
seven sages is pre-Buddhistic and Buddhism appropriated it." How 
the development of the Buddha-concept, particularly the increase of 
the number of past Buddhas from seven 10 twenty-flve including 
Gotama Buddha, took place within the canonical texts themselves is 
yet to be determined. The venerable N�aviisa attempts to show 
similarities in the story of Mruigala Buddha between the Mahiivastu 
and the Buddhavamsa and concludes that the latter (i.e. Bv) is later 
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than the former (i.e. Mvu) in their compositions ' He further contends 
that with the help ofthe Mahavastu, the nijmber of Buddhas could be 
traced to nine, twelve and sixteen as intermediary developments 
between the Mahiipadana sutta where seven Buddhas are mentioned 
and the Buddhavarpsa which has twenty-five of them.· It is clear 
that the Buddhavarpsa presents a form of further development in the 
number of past Buddhas. Another important fact is that along with 
the Cariyapilaka, it introduces for the first time in the PIDi tradition 
the ten 'piirami' (perfections) that Gotama Bodhisatta is to fulfill for 
the attainment of Buddhahood. The date of composition of the 
Buddhavarpsa is .therefore an important issue for consideration in 
order to determine when such a developed concept of Bodhisatta and 
the Buddha-lore came to be incorporated in the PIDi tradition. It is 
generally belived that the Buddhavarpsa we have today is somewhat 
different from the one on which the Commentary, 
Madhuratthavilasini, was composed and the conclusion drawn from 
this fact is clear. The present Buddhav3l]1Sa is a mixture of original 
verses and later additions spanning several centuries of uncertainty 
until attaining its final form; some verses are in fact later than the 
time of its commentator Buddhadatta of the fifth century A.D IO The 
Buddhaval!1sa, therefore, cannot be taken as a text embodying the 
canonical development of the Buddha-<:oncept; it should rather be 
considered to be more of commentarial nature as far as some of it' 
contents are concerned." 

Owing to a growing trend of the apotheosis of the Buddh, 
resulting apparently from an acute need arisen within the BuddhiS' 
community, the Theravadios too had to conform to the genera 
thinking of the masses within the framework of their tradition. Or 
the other hand, this development ironically gave rise to the searct 
for a compromise on the time duration required for anyone to altair 
final emancipatiOn from sllI!'siira. When the Buddhists 'know thai 
Gotama Bodhisattahad to receive an 'assurance' to become a Buddha 
in a distant future and to fulftll the ten perfections for an immeasurable 
length of time, ordinary beings will have to be contented with only a 
little progress, if any, in this life. They will have to practice for many 

244 



TIIE CAREER OF A BODmSAITA 

aeons to attain the fmal goal. This sentiment has been expressed by 
many Buddhists in the past. The Theraviitlins, therefore, continued 

to differentiate between the bodhi of disciple$ (savakas) and that of a 
Buddha. The message intended here is clear enough that disciples 
can aim at the bodhi recommended to them. The Bodhisatta (Buddha­
to-be) is the sole person who could attain sammasambodhi. This 
demarcation was a necessity and continued tn be emphasised in the 
Atthakatha literature. The disciples are, however, rest assured that 
th�y too could attain final emancipation, if right attitude is adopted, 
without resorting to the path of Bodhisatta; the path that appears more 
difficult in their eyes." The gradation of periods ranging from one 
incalculable and a hundred thousand kappas (ekmp asalikheyymp 
kappasatasahassmp) to a hundred thousand kappas required by vari­
ous personages such as the chief disciples (aggasifvaka), eighty great 
disciples (asitimahasifvaka), parents, attendant (upa��iika); etc., for 
the acquisition of their respective places associated with the life of a 
Buddha, thus, came to be formulated in the A\!hakatha texts." This 
provides a certain amount of encouragement and relief, though it may 
appear negligible, that less time will be required for ordinary disciples 
to attain the tmal goal. It is no doubt a circumstantial compromise 
resulting from upholding the supreme ideal of arahantship in the 
Theravada tradition. 

Such a historical development initially started with the focus 
on Gotarna Buddha and its consequences were natural corollaries. 
The preliminaries leading to Buddhahood, thus, became a much 
cherished tnpic among the Buddhists. A later Piili work named the 
MahiisampU:tc;lanidiina, whose date of composition is ascribed to a 
later part of the Anuriitlhapura period (between the sixth and twelfth 
centuries A.D.),14 is said to contain a very developed concept of the 
time duration required fOT the fulfilment of perfections. According 
to this text, the period is divided into three phases: (I) Manopanidhiina, 
(2) Vacipanidhana, and (3) Mahapanidhana, IS and the total duration 
is said to be twenty asalikheyyas. This is also found in a Sinhala 
work called the S addharmiil ankara.16 However, the Pili 
commentaries do not know them except for the last one (Le. 
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Mahapanidhilna), which fact indicates that the concept was intro­
duced later than the Piili A!!hakathiis. Although the commentaries 
mention three more Buddhas who appeared hefore Dipailkara; namely, 
Tru;iliailkara, MedhaiJ.kara and Sar�a," their periods have no 
distinct bearing on forming a part of the manopanidhiina or 
vacipanidhiina like in later works. But, the introduction of three more 
previous B uddhas may well snggest that extending the Bodhisatta­
career further into the past beyond Dipailkara Buddha was in the 
making from the time of the Buddhavaf)lsa through the commentar­
ies. Reference mnst also he made in this regard to the fact that the 
Dhammapada-a!!hakathii mentions many hundreds and thousands of 
past Buddhas (anekiini pana Buddhasatiini Buddhasahassiini alitiinLl, 
when relating a story of the thera CakkhupaIa (or MahapaJa). 18 When 
the Allhakathii literature recognizes only twenty-eight past Buddhas 
(Le. twenty-five Buddhas including Gotama and the three Buddhas 
hefore OIpailkara already referred to above), the above reference cited 
from DhpA may cause a difficulty for interpretation. There may be, 
however, two possible explanations. First, the Therayiidins too 
accepted the existence of innumerable past Buddhas by the time of 
the compilation of DhpA. If so, this would hecome another proof to 
support our earlier contention that the commentators had already 
started extending the Bodhisatta-career into distant past beyond 
Dipailkara Buddha. But it must be admitted that this is a solitary 
reference found in the A\lhakathiis so far and, as such, cannot be 
accepted as sufficient evidence to prove that the Theravadins did in 
fact subscribe to the view of innumerable past Buddhas in tbe 
A\!hakathii literature, though it could be a strong theoretical possibil­
ity considering the fact that each past Buddha also spent innumer­
able length of time fulfilling the perfections. Second, the 
Dhammapada-a\!hakathii represents a different tradition from that of 
the Theraviida school, at least, partially. This theory has been put 
forward by some scholars." However, the conclusion is not yet fmal 
and further investigation must he encouraged employing all resources 
available for such a comparison. 

Historically, two terms kappa (aeon) and asaJikheyya (incal-

246 



THE CAREER OF A BODmSATTA 

culable) are used fIrst in the Canon. The Aitguttara Nikiiya employes 
kappa when describing the period of one cycle of the rise and fall of 
a universe. It says that there are four phases in an aeon (kappa) and 
each phase is incalculable (asalikheyya) (Cattari imjjnj bhikkhave 
kappassa asarikheyyam).'" Here ' asarikheyya' is adjectival to 'kappa'. 
While explaining each phase of the aeon (kappa), the text states that 
when the aoen evo"lves [so are the remaining three phases], it is not 

easy to count or measure saying, "so many years, so many hundred 
years, so many thousand years, or so many hundred thousand 

years"'" Those four phases are given the names of saf!lvaffa, 
sarpva!!a!!hiiyi, Yivaffa and yiya!!aff!Jilyiu In short, the kappa, ac­
cording to the Canon, is a unit of time from the birth of a universe to 
its destruction. The implication here is that aslUlkheyya is not intended 
to be a unit of measurement, but is used in a qualifying sense denoting 
the immeasurable nature of a period. Beyond this, the Canon does 
Dot provide any definite notion of kappa or asalikheyya. 

The paucity of new materials for the clarification of the no­
tion of kappa and asarikheyya is noticeable in the A!!hakathiis a� well. 
They remain ambiguous. BUI the asaIikheyya in the commentarial 
texts seems to be considered as a unit of time. Such expressions as 
' four asarikheyyas and a hundred thousand kappas' " (cattiiri 
asarikheyyiini kappasatasahassaii cal. or 'one asarikbeyya and a 
hundred thousand kappas' (elaup asaIikheyyaIp kappasatasahassaii 
cal. etc.," will point to this. While elucidating the appearance of 
Dipaitkara Buddha in the world four asalikheyyas and a hundred 
thousand kappas prior to the present aeon, the Buddhava1!lsa-

3!!hakathli states that 'four incalculables' means 'on the conclusion 
of fou r asalikheyyas in addition to a hundred thousand kappas' 
(kappasatasahassiidhikiinaIp catunnaIp asaIikbeyyiinaIp matthake ti 
attho).;' This too suggests that kappa and asalikheyya are treated as 
two separate units of time. 

Of the commentarial sources, the Cariyiipilaka-a!!hakathli is 
the only text which provides some descriptions of kappa, asalikheyya 
and other terms denoting time duration. The text employs the term 

247 



BUDDHA IN THERA V ADA BUDDHISM 

mahiikappa, which appears to have been used in order to differenti­
ate from the canonical use of kappa. The canonical descriptions are 
that the aeon (kappa) constitutes four phases which are immeasur­
able (asarlkheyya), lS whereas CpA says that the mahiikappa is a 
collection of four asaIikheyya-kappas (SviiyaIp. mahiikappo 
s8Ip.vafriidi-vasena caw asarlkheyyalea- ppasangaho),26 or it simply 
says that one mahiikappa consists of four asarlkheyyas (imiiui cattiiri 
asarlkheyyiiui eleo mabiikappo hOU).17 if the canonical notion of kappa 
is brought in here, the mahiikappa of the An/takathiis can be equated 
with kappa of the Canon. This does not however provide us with the 
exact meaning of the tenn in the commentarial texts, for the word 
kappa has different connotations in different contexts in CpA. For 
instance, the text states that in [one 1 mahiikappa, there are four 
asaIikheyyas and a hundred thousand of mahiikappas(mabiikappiin8Ip. 
cattiiro asarlkheyye satasahasse ca mahiikappe Ii ay8Ip. h 'ettha attho).28 
This suggests ambiguity of the whole notion. In addition, the text 
also introduces a new tenn called antarakappa when it says that sixty­
four antarakappas make up vivafratthiiyi and the other stages such as 
viva{ta must also be known to have the same number [of antarakappas 1 
(imesu catusaUhi antarakappasaIigahaJ!l vivaUaUhiisi, (ena 
samiinakiilaparicchedii vivattadiiyo veditabbi).29 This means that 
each stage in the process of evolution and involution of a universe 
has sixty-four antarakappas and mahiikappa means four times sixty­
four antarakappas (i.e. 256 antarakappas for a mahiilcappa). 

Incidentally, it is interesting to note that Dharnmapiila refers 
to the view of a different school that the number of such antarakappas 
is twenty (visati antarakappasaIigahan ti eke).'" In another instance, 
'some' (eke) are said to believe that asarlkheyya is a certain number, 
and having omitted from one to fIfty-nine, the sixtieth place is the 
asarlkheyya and it has ten mahiibalaklchas.3I This interpretation is 
rejected by DhammapaIa. The fIrst theory of 'some' above is found 
in the Buddhist Sanskrit literature with its first reference in the 
Avadana Sataka: the date of its composition being ascribed to a period 
between the first and third centuries A.D." Regarding the sencond 
instance of 'some', Buddbist Sanskrit texts mention a unit of time 
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called mah!-balmqa. According to them, one asarikheyya is ten times 
a mahii-baliik�a." 'fhis is precisely the same as of 'some' in CpA. 
These instances are testimony to the fact that DhanunapiiJa had indeed 
a knowledge of the Buddhist Sanskrit tradition. 

The notion of kappa and asarikheyya in the commentarial 
literature continues to be uncertain as seen above. Dhammapala also 
admits that asaJikheyya is not countable and goes beyond counting 
(asaJikhiye Ii ettha sarikhiituIp na sakkii ti asaJikhiyii, g�an81p 
alikkantii ti aetho).)4 This interpretation in the commentaries is 
consonant with what is found in the Canon. Har Dayal says that the 
word asarikheyya is really intended to create an awe-inspiring im­

pression of vast and sublime grandeur." 

In terms of the appearance or non-appearance of a Buddha! 
Buddhas, the commentaries give a new classification of kappa into 
two types: (I)  suifiia-kappa (period with the absence of Buddhas) 
and (2) aouMa-kappa (period with the presence of a Buddha or 
Buddhas).'" With this background, all twenty-five previous Buddhas 
are arranged in a spectacular cosmic time span. The Sumaitgalavilasini 
gives a chronological sketch of all the twenty-five Buddhas," which 
is very much akin to that of the Buddhav81psa-a!!hakatha. The latter 
source seems to be an elaboration of the fonner and gives all the 
mathematical calculations in between Buddhas. However, one note­
worthy difference among the sources giving time durations of all 
Buddhas is the calculation of length of time between Sujata (the 
twelfth B uddha) and Piyadassi (the thirteenth Buddha)." The 
Buddhav3J!lsa-al\hakathii is in fact the only source which gives 
' 100,000 kappas' as the duration without Buddhas," while the oth­
ers maintain ' 1 ,800 kappas'. BvA's explanations seem to be errone­
ously arrived at, for the same source in another place gives the period 
of Buddha-suMa-kappa between Dhammadassi (the fifteenth 
Buddha), one of the three Buddhas who appeared in the same kappa 
as Piyadassi, and Siddhattha (the sixteenth Buddha) as ' 1,706 kappas' , 
and Siddhattha Buddha is said to have appeared in the world ninety­
four kappas prior to the present kappa according to BvA.'" It is a 
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simple calculation that ' 1 ,706' plus '94' equals ' 1 ,800' (1 ,706 + 94 = 
1 ,800). Such a discrepancy implies that the calculation of periods 
for the appearance of previous Buddhas, particularly before Vipassi 
Buddha, is a result of mere imaginary speculation." 

Another development in the commentaries is a further clas­
sification of kappa into five categories. The Madhuratthaviliisini42 
gives the following: (I) siirn-kappa during which only one Buddha 
appears, (2) mru;lCJa-kappa" during which two Buddhas appear, (3) 
vara-kappa during which three Buddhas appear, (4) smHnru;lIJa-kappa 
during which four Buddhas appear, and (5) bhadda-kappa'" during 
which five Buddhas appear. The above five kinds of kappa belong to 
asuMakappa.'" The Bunnese edition of BvA is said to contain a 
verse ascribed to 'Porfu)a' (the Ancients) mentioning all the five kinds, 
but the PTS edition does not mention it.46 The Visuddhajanaviliisini 
(ApA), on the other hand, gives two classifications: one comprising 
four kinds and the other five of them." The passage referring to four 
kinds reads as follows: ' Tatlba kappo tiva catubbidho: siirakappo, 
varakappo, maJ}t;lakappo, bhaddakappo Ii" Then the text explains 
that Siirakappa is the aeon in which one Buddha appears, varakappa 
has two or three Buddhas, maJ}t;lakappa has four Buddhas, and 
bhaddakappa has five Buddhas. The classification dealing with five 
kinds of kappa gives them as follows: Siirakappa, maJ}t;lakappa, 
siiramaJ}t;lakappa, varakappa and bhaddakappa. And one, two, three, 
four and five Buddhas respectively are said to appear in them. When 
the two sources (i.e. Bv A and ApA) are compared and examined for 
a close analysis, the following points emerge: (a) only the first and 
the last types of kappa (Le. siirakappa and bhaddakappa) are common 
to both with one and five Buddhas to appear respectively. This 
suggests their antiquity; (b) discrepancies are found aJDong the rest. 
Bv A, for instance, says that m�t;lakappa is for two B uddhas, 
varakappa for three and siiraJDaJ}t;lakappa for four, while ApA 541 
mentions that varakappa is for two or three Buddhas and mill;uJakappa 
for four; or maJ}t;lakappa for two Buddhas, siiramaJ}t;lakappa for three, 
and varakappa for fOUT." Such discrepancies among sources sug­
gest that the classification of kappa into four or five types is the result 
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of a gradual growth and is also a later development even among the 
commentarial texts. Our contention may be supported by the fact 

that Buddhaghos,," does not seem to mention any similar classifica­

tions in his commentaries except that the word bhaddakappa is re­

ferred to at DA ii 4 1 0. 

The prolongation of the career of a Bodhisatta in time led to 
a new dimention of development. With the incorporation of the 
concept of twenty-four past Buddhas into the Pali tradition at a later 
time, the time duration of the career of Gotaroa Bodhisalta also came 
to be extended further into distant past beyong Vipagsl. The Canon 
describes him as a Buddha who appeared ninety-one aeons (kappa) 
prior to the present kappa." This necessitated an introduction of new 
concepts of time duration in order to allocate periods to all the previ­
ous Buddhas before Vipassl accordingly. For the Canon has already 
the tradition of six past Buddhas with the specific allocation of peri­
ods of their appearances in the world. Thus, by the time of the 
Buddhav3I)lsa," the concept of 'four asarlkheyyas and a hundred 
thousand kappas' as the total duration of the career of Gotama 
Bodhisatta had come into existence." The actual assignment of pe­
riods, however, may have come about much later as it is found only 
in the Aghakatha texts. This is one of distinct contributions of the 
A!j:hakatha literature towards the concept of Buddha. 

The commentaries further differentiate the periods required 
for the respective final attaillments of Buddhas, paccekabuddhas and 
disciples. Paccekabuddhas require two asaJikbeyyas and a hundred 
thousand kappas (dve asailkbeyyiini. kappasatasahassam), while the 
two chief disciples (aggasavaka) require one asailkbeyya and a 
hundred thousand kappas. Others require less length of time." The 
commentaries further add that all Buddhas appear when the universe 
is in the phase of involution and not in the phase of evolution 
(sabbabuddba saIpva![amiine kappe na uppajjanti vivatfamiine kappe 
uppajjanti. )" 

Differences of character among Bodhisattas are also consid-
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ered as detennining factors for the time required for training (the 
fulfilment of perfections) before finally attaining Buddhahood. The 
Allhakathii texts set it to be four, eight or sixteen asaJikbeyyas and a 
hundred thousand kappas.'" Buddhaghosa in this regard simply 
records the above three possible time durations Bodhisanas have to 
spend in order to fulfil the perfections before attaining Buddhahood 
(kappasata!i3hassiidhik8ni cauari va B!!ha va sofasa va asarikheyyiini 
piiramiya piiretva ... sabbaiifiubuddha nama.)" The Suttanipiita­
a!!hakathli, on the other hand, explains the reasons far such a division 
of time limit saying that it depends on three mental factors of 
Bodhisanas; namely, wisdom (pafifiii), faith (saddhii) and energy 
(viriya), and the period of training is determined by which one of the 
three is foremost. Bodhisattas who excel in paiiiia will spend only 
four asarikheyyas. If saddha is foremost, it is eight, and if viriya, 
sixteen." DhammapaIa also agrees with the explanations of SuA. 
but makes reference to another view held by 'some' (a pare) of a dif­
ferent school. According to that school, the time duration depends 
upon the level of energy -( viriya) (�pare pana viriyassa (ikkha­
majjhima-mudubhavena Bodhisattanarp ayarp kiilavibhiigo ci 
vadanti.)" He further states !hal time difference is alsa 'due to the 
ability af Bodhisall3S' understanding of the Dhamma. Accordingly, 
Bodhisanas are divided into three classes; namely, uggharitaiifiii 
(Bodhisana who can grasp the Dhanuna before the completion of a 
gathii), vipaciCaiifiii (Bodhisana who can do so after its completion) 
and neyya (Bodhisatta who realizes it at the end of a discourse)." 
This appears to be a commentarial expansion made on the basis 01 
the classification of persons (puggaJa) into four types found at A i: 
135; Pug 41;  AA iii 131;  PugA 222-223; etc." It goes without say· 
ing that Gotama Bodhisana comes under the category of the one whose 
paiifia is foremost and has to be naturally uggaptafifiii according te 
Dhamrnaplila's above classification. This indicates that the 
Theravlidins placed the utmost emphasis on pafifia in the process 01 
altaining enlightenment more than the other two. 

The Piili commentaries are unanimous that the career 01 
Gotama Bodhisatta starts from the time of DJpaJikara Buddha. It is 
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from him that Gotama Bodhisatta received the first definite declara­
tion (niyata-vivar�a) in his career. The Pali tradition maintains that 
before receiving it, he, like anyone else who aspires to be a Bodhisatta, 
had to satisfy the following eight conditions (a!thadhammii):/i{) 

( I)  a human being (manussaffarp) 
(2) the male sex (litigasampattJ) 

(3) cause (hetu) 

(4) seeing a teacher (sattharadassaDlup) 
(5) going forth (pabbajjii) 
(6) possession of special qualities (gu{lasampattJ) 
(7) fulfillment of proper deeds (adhikaro) 
(8) will-power (chandatii) 

They are further elaborated as follows: (1) the aspirant must 
be a human, not anyone else like nagas, devas, etc., because of the 
absence among them of (three skilled)root-{;auses (ahetukabhavato); 
(2) he must be a male, because others will not complete the charac­
teristics (lakkhapaparipiiJiya abhavato); (3) he must be endowed with 
a cause for attaining arahantship; (4) he must aspire for Buddhahood 
in the presence of a living Buddha; (5) he must also be an ascetic 
who has gone forth among ascetics or monks who believe in the 
efficacy of kamma (kammakiriyavada). Only Bodhisattas who have 
gone forth are said to be able to attain 'enlightenment' (sambodh/); 
(6) he then must be the one who has gone forth and has obtained the 
eight attainments (at[hasamapattJ) and the five higher knowledges 
(paiicabhiiJilii); (7) he must be endowed with the ability to sacrifice 
even his own life for Buddhas; and (8) he must possess a resolve, 
then only great will-power (mahanto chando), great exertion (mahanto 
viiYi!mo) and endeavour (ussiiho) will succeed. The greatness of will­
power is compared to the crossing over with his own arms of the 
whole interior of the CakkavaJa sphere that had turned out to be one 
mass of water." An interesting explanation is adduced in the 
Manorathapiirani62 and Sammohavinodanj63 regarding the second 
item, i.e. the endowment of male sex (Iitigasampatt/): a woman can­
not be a Buddhaor a cakkavattiking because of not having the char-
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acteristic of male organ concealed in a sheath (kosomtavatthaguyha), 

which is one of the thirty-two physical marks of a great man 
(mahapurisaIakkhll{la).64 The texts further state that the seven treas­
ures (sattaratana) of a cakkavatti king are imcomplete without the 
treasure of women (itthiratana). An attempt to relate liIigasampatti 
to the concept of mahiipurisaIakkhIl{Ia appears to be oven;\oing, For 
canonical texts such as the Lakkhll{la gutta·' amply demonstrate that 
the acquisition of the thirty-two physical marks is a result of the ac­
cumulation of virtues practiced in previous existences of the Bud­
dha, and those virtues are of socio-ethical nature. The accumulation 
of virtues is another form of the practice of paramis, or bodhi-pacana 
or Buddhakaraka-dhamma as the Buddhav31psa calls it; all of those 
terms are found in the Anhakathas. The Buddhava,!!sa and its 
Commentary, for example, state that Sumedha reflects on the things 
which make a Buddha (Buddhakara-dhamma) and realizes that they 
are the ten perfections." This suggests that the canonical and 
commentarial texts take the time of initiation into the Bodhisatta's 
career as the starting point of the practice of various virtues. As seen 
before, the thirty-two physical marks according to the Canon are the 
result of the accumulation of virtues, and not the other way around. 
Therefore, the state of being a female does not necessarily pose a 
serious threat or hindrance to the accumulation of such virtues, unless 
they are the virtues that should be practiced exclusively by males. 
An implication here is that the commentators found plausible excuses 
due, perhaps, to over-enthusiasm, to generalize everything possible. 
Even the concept of eight conditions is based on an inductive method 
of frrstcollecting data around Gotama Buddha and generalizing them 
accordingly. This ptocess is applied to the Bodhisatta-concept as 
well. 

Another question will arise here. That is, how did Sumedha, 
who was to receive a niyata-vivaIID,la from DipaJikara B uddha, come 

to possess the qualities that would satisfy the above eight conditions? 
The general thinking that continued along the passage of time was 
based on the premise that the Buddha had practised numerous virtues 
for an incalculable length of time in his previous existences. For this 
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the Jiitakas would have provided ideal materials. Thus the beginning 

of Gotama Bodhisatta's career came to be linked to Dipailkara Bud­
dha in the BuddhavaJPsa for the first time in the Pall tradition. Then, 
the Atthakatha texts (and Bv) added three more Buddhas before 
Dipankara. This fact shows that the A$akatha literature had already 
set out on a further expansion of the Bodhisatta's career into the past 
beyond OipaJilcara Buddha. Our inference cannot be far from the troth 
as the MahiisampiJ.l�idiina is said to mention a prior training of an 
aspirant Bodbisatta before reaching the state where he could obtain a 

. . m . 
ruyata-vlvarajla. 

Differences among Buddhas , paccekabuddhas and disciples 
are discernible even in the requirements for aspiration (abhinihiira). 
The Suttanipiita-aghakathii says that paceekabuddha� are required to 
satisfy only five conditions for abhinihiira as against eight for a 
Bodhisatta aspirant: viz., ( I)  a human; (2) a male; (3) being able to 
see an enlightened one (Buddha, paccekabuddha. or arabant); (4) ready 
to sacrifice one's life for a Buddha; and (5) having a flTffi resolve. 
Disciples, on the other hand, are required to satisfy only the last two 
conditions." 

Abhinihiira is the initial or baise aspiration according to !he 
commentaries (abhiniharo Ii miiJapanidhiinass ' eLa1p adhivilcanatp).'" 
The word ' miilapanidhiina' (initial, first, or basic aspiration) implies 
that the Aghakatha texts are yet to develop the concept of mann­
panidhana and vaci-panidhana as in later works like the 
MahiisampiJ:1<!anidana. The Cariyiipi!aka-anhakathii calls this 
abhinihiira, maha-abhinihiira.70 It is the eight conditions which con­
stitute the abhinihiira. It is a combination of them that make up the 
resultant rise of the mind ( ... tesatp afthannatp anganatp samodhanena 
taiba pavaUo cittuppado Ii veditabbo.)71 It is also interesting to note 
that CpA enumerates four aspects each of condition (paceaya), cause 
(hetu) and power (bala) of abhinihara as follows:n 

1. Four Conditious (paccaya) 
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I .  The Great Being (mahiipurisa) sees a Tathagata and won­
derful miracles (acchariyabbhutarp patihariyaIp) performed by the 
power of a Buddha. On account of it and taking that as an object or 

aim, he sets his mind on attaining great wisdom (mahiibodhiyam 
cittam santitthati.) So, because of seeing that great power [with his . . . 
own eyes], he makes it a condition and with the inclination to 
enlightenment, he places his mind thereupon. This is the first 
condition of great aspiration (mahabbinihara.) 

2. If he does not see it [by himself], but hears that such and 
such is the Blessed One, then with the inclination to enlightenment, 

he places his mind thereupon. This is the second condition of 
mahiibbinihiira. 

3. If he does not see iI, nor hears it from others, he hears the 
Dhamma connected with Buddha's greal power, such as, 'the 

Tathiigata is endowed with the ten powers,' etc. Then with the 
inclination to enlightenment, he places his mind thereupon. This is 

the third condition of abhinihiira. 

4. If he does not see it, nor hears it, nor listens to the Dhamma 
of a Tathagata, he thinks with lofty and noble inclination that he will 
protecl and guard the lineage, succession, tradition, etc., of Buddhas 
and will honour and respect the Dhamma. So with the inclination to 
enlightenment, he places his mind thereupon. This is the fourth 
condition of mahiibhinihiira. 

II. Four Causes (hetu) 

1 .  The Great Being (mahiipurisa) is possessed of sufficing 
condition in nature (pakatiyii upanissayasampanno hOIl) and is one 
who has exerted himself before previous Buddhas (purimakesu 

Buddhesu katadhikaro). This is the first cause (hew) of 

mahiibhinihara. 

2. He possesses natural inclination of compassion and is de-
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sirous of relieving beings of suffering (sal/SIlIIl!' dukkharp 
apanetukiimo). Further, he is one who has sacrificed his own body 
and life (api ca atlanO kayajivil1Hp pariccajitvii). This is the second 
cause (hetu) ofma.h4bhinihiira. 

3. He is energetic and not weary of exerting himself for a 
long time for the sake of beings [who are subjected to] the ill of 
transmigration and wrong deeds done and is fearless (anutrisl) in 
respect of results desired. This is the third cause (hetu) of 

mahiibhinihara. 

4. He becomes a good friend (ka1y�amittasannissito bOll), 
prevents [beings] from harm and works for their welfare (abitato 
Divaroti, hite patil1hipelI). This is the fourth cause (beW) of 

mabiibbinihara. 

The Cariylipi�a-a!!hakathii in this regard mentions the at­
tainment of sufficing conditions of the Great Being (mahiipurisassa 
upanissayasampadii) as follows: 'Just as his inclination is prone 
towards enlightenment, so is the conduct of welfare for beings. Hence, 

he makes resolution through mind and word for [the attainment of] 

sambodhi in the presence of former Buddhas, [thinking] "I will be a 
rightly enlightened one as such and will bring forth welfare and hap­
piness to beings.''''' The text further states that in the case of one 

who is possessed of sufficing conditions, there are these characteristics 
of the attainment of sufficing conditions (sampanniipanissayassa 
pan 'assa imiini upanissayasampattiyii liiIgiini bhavanlI). 'The Great 

Being endowed with srrfficing conditions has pure faculty and 

knowledge, and not otherwise. He enters upon a path beneficial to 
others, and not to himself. Likewise, he enters upon a path for the 
welfare and happiness of the many throngh compassion for the world 
and for the benefit, welfare and happines� of men and gods, and not 
otherwise.'" Such descriptions of Ute Bodhisatta's mental attitude 
regarding the act of asipration appear to come from placing more 
emphasis on the primary objective of becoming a bodhisatta; that is, 

compassion shown to the world. They are much similar to what is 
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found in the Mahayana tradition." 

III. Four Powers (baJa) 

I .  internal power (ajjhattikabaJa) 
2. External power (biibirabaJa) 
3. Supportive power (upanissayabaJa) 
4. Power of means or undertaking (payogabaJa) 

I .  AjjhatlikabaJa is explained thus: 'that delight in the su­
preme enlightenment arising from the respect to the Dhamma and 
dependence on [one] self, and it is on account of the disposition 
towards it alone; by that [reason]. the Great Being becomes endowed 
with aspiration (abbinihiira) and is the lord of himself. inclined to 
shame. and having fulfilled the perfections. attains the supreme 
enlightenment. • 

2. BahirabaJa is given the following explanation: 'that de­
light in the supreme enlightenmenl is due to others and it is only on 
account of that; by that [reason]. the Great Being. influenced by 
society. inclined to honour or respect (miinajjhiisayo).7. is" the lord of 
the world. and having fulfilled the perfecions attains the supreme 
enlightenment. • 

3 .  UpanissayabaJa: 'that delight in the supreme enlighten­
ment is due to the attainment of sufficing condition and it is only on 
account of that; by that [reason]. the Great Being. possessed of 
aspiration, is of quick faculty and of pure nature and bent or 
mindfulness. and having fulfilled the perfections. attains the suprern( 
enlightenment. • 

4. PayogabaJa: 'the accomplishment of means appropriate to 
the supreme enlightenment. [and] the quality of acting diligently 
(sakkaccakiiriti); by that [reasonJ, the Great Being. employing pure 
means, being continuous in action and endowed with aspiration. 

attains the snpreme enIightenment.'7 
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DhammapaIa concludes that great aspiration (mahabhinihara) 
is of many virtues and advantages, and is the foundation for perfec­

tions (EvaJ!l anekagupo anekiinisaJ!lso mahabhiniharo piiraminarp 
paccayo Ii veditabbo.)" 

Another interesting observation made by DhmmapaIa regard­
ing abbinihara is that it is in parallel with great compassion 
(mahiikarup8) and skilful means (upayakosalla) (YathB ca abhiniharo 
eVaJ!l mahiikarupii upiiyakosaIlafl ca.)" He explains that upayakosalla 
is the knowledge which is the cause for the acquisition of bodhi like 

giving (Tattha upayakosalJatp niima diinadinatp bodhisambhara­
bhiivassa nimittabhiitii paiiiia.) Because of kampa and upiiyakosaIla, 
great beings [bodhisattas 1 are indifferent to their own happiness 
(attasukhanirapekkbatii) and are always inclined to welfare and 
compassion for others (parahitakarupapasutataJ. ,0 Dhammapala 
further elucidates some characteristics of kampa and paiiiia which 
are said to be the two constituents of abhinihiira. 

In addition to the above qualifications, the Allhakatha texts 
mention six mental inclinations (ajjhasaya) which lead to the matur­
ing of the enlightenment of a Bodhisatta. The Visuddhimagga, for 
instance, states that with the inclination to non-greed Bodhisattas 
see the fault in greed (alobhajjhasaya ca Bodhisatta lobhe 
dosadassavino.) In the same way, with the inclination to non-hate 
(adosajjhiisaya), non-delusion (amohajjhiisaya), renunciation 

(nekkhammajjhasaya), seclusion (pavivekajjbiisaya), and relinquish­

ment (nissaT8J;lajjbiisaya), Bodhisattas see the faults in hate (dose 
dosadassiivino), delusion (mohe dosadassavino), household life 
(gbaravase dosadassavino), society (saliganikaye dosadassiivino), and 
rebirth in all kinds of stations of becoming (sabbabhavagatisu 
dosadassiivino) respectively."' Buddhaghosa says that sotiipannas, 
sakadagamis, anagamis, arahants, paccekabuddhas. and 
sammasambuddhas; all arrived at the distinction peculiar to each by 
means of these same six modes.82 The above passage seems to be a 
"1!Otation from another source, since it starts with the phrase ' Yath '  
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aha'. The CJllnese Vimuttimagga. unfortunately, is silent on it, and 
where Buddhaghosa borrowed this passage from is uncertain." We 
have a similar passage in the Snttanipata-anha!<athji84 and Apadana­
anha!<atha8!i where the six items are arranged in a different order 
from that in Vism, though the content is the same. The order in SnA 
and ApA is as follows: (I)  nekkbammajjhasaya, (2) pavivekajjhasaya, 
(3) a/obhajjhiisaya, (4) adosajjbiisaya, (5) amohajjbiisaya, and (6) 
nissar�ajjhasaya. Further, SnA and ApA say that with the inclina­
tion to renunciation, bodhisattas see the fault in sensual pleasures 
(kame dosMassiivino) and with the inclination to relinquishment, they 
see the fault in all forms of existence (sabbabbavesu dosadassavino). 
These are the two items which are somewhat different from each 
other between Vism and the second group of sources; viz. SuA and 
ApA. 

On the other hand, while following the above s\:Cond group 
of sources as regards the order of six ajjbiisayas in his CariyapiJaka­
a\\hakathil, DhammapaIa adds that with the inclinati on to renunciation 
(nekkbammajjhiisaya), bodhisattas see the fault in sensual pleasures 
and household life (kamesu gbariiviise ea dosadassiivino)." In an­
other place, he refers to six ajjbiisayas as follows: 'a/obbajjhiisayiidayo 
eba Bodhisattiinarp ajjbiisayiL '" This reference, as far as their order 
goes, is reminiscent of that in Vism, if DhammapaIa had intended to 
list the alobbajjbiisaya as the ftrst item in the list. From the above 
survey, we may infer that Vism borrowed the passage from one 
source, while SnA, CpA and ApA seem to hark back to a different 
source. It is likely that ApA would have borrowed or copied the 
entire passage from SnA as the list in question occurs in the 
Commentary on the Khaggavisii\la sutta which is included in both 
sources. 

When a Bodhisatta makes a vow or resolution (panidhiina) 
to fulfill the ten perfections and receives a definite declaration (niyata­
vivar�a), he will not be born in any of the eighteen 'impossible 
states' (abbabbanhiina). SnA i 50 and ApA 141 mention them as 
follows: 

(I) Blind (jaccandha) 
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(2) Deaf (jaccabadhira) 

(3) Insane (ummataka) 
(4) Deaf and dumb (e!amiiga) 

(5) Crippled (p�lhasappl) 
(6) Among babarians (milakklJesu) 
(7) Born of a slave woman (dasiyii kucchllphi nibbauau) 
(8) One with con:fmned wrong views (niyatamicclJiidir{llika) 
(9) Of changeable sex (hermaphrodite) (lirlgmp parivattatl) 

(10) Among those guilty of committing the five actions which result 
in the immediately following (paiiciinautariyakamma) 
(I I) A lepper (kur{lli) 
(12) Smaller than a quail or larger than an elephant in size, if born an 

animal 
(13) Among the klJuppipasikanijjlJiimataJ}flika pelas 
(14) Among the kiilakaiijakas or in Avici or lokautarika nirayas 
(15) If born in kiimiivacara world, a Mara 
(16) If born in the riipiivacara, among those lacking in conscious-
ness (asaiiiiibhava), or in the pure abode (suddhiiviisa) 
(17) In the ariipa world 
(18) In another world-system (aiiiia-cakkaviiJa). 

The venerable N�vasa writes that the concept of ablJabbatii 
is a later introduction by the Theravadins, insinuating that it is later 
than Buddhaghosa's time." The term abhabba-r{lIiina is not new to 
the commentarial literatore. It is used in the Sailgiti suttanta of the 
Digha Nikaya where the arabant (khiJ.1asava) is said to be free from 
the commitment of five things. They are described as 'paiic:a-ablJabba­
f{lliiniini' (five impossible places)." Even in relation to the 
Bodhisatta's places of non-birth, it appears that such a concept, at 
least in its incomplete fonn, had already been incorporated in the 
Theravada tradition before Boddhaghosa as can be seen in the 
following reference in the Ailguttara-atthakatha: 'Bodhisattas do not 
take conception in the realm of the fonnless. Why ? Because it is an 
impossibile state' (BodlJisattiinmp pana ariipiivacare pa{isandhi niima 
na hOli. Kasmii ? Abhabbalthiinattii.)'" 
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It may be assumed that the theory of abhabbatii is a develop­
ment based on the gathas found at JA i 4445 = ApA 49, BvA 271 
and CpA 330. A perusal of them reveals that the order of items 
mentioned is different between the two groups of sources: viz., (A) 
JA i 44-45 = ApA 49, Bv A 271 and CpA 330. and (B) SnA i 50 and 
ApA I4l. 

Group A 
I. in Avici 
2. in spaces between the worlds (lokantare) 
3. among [departed] beings consumed by constant 

craving and tormented by hunger and thirst 
(nijjhamat8(lhii khuppipasij) 

4. kiilakaiijaka 
5. tiny creatures (khuddakii piiI}aj 
6. blind (jaccandha) 
7. deaf (sotavekallataj 
8. dumb (miiga-pakkhikij) 
9. women (itthibhava) 
10. hermaphrodites (ubhatobyaiijana') 
I I . eunuchs (p8(l�aka') 
12. free from offences which bring immediate 

results (mutta anantarikehl) 
1 3 .  places of [their] visit are pure in every 

respect (sabbattba suddhagocarij) 
14. non-association with wrong views as they 

behold the efficacy of kamma (micchiidi1!hirp 
na sevanti kammakiriyadassanij) 

\5. in the heaven of a non-conscious state 
(vasamiina pi saggesu asaiiiie na upapajjare) 

16. in the pure-abode (suddhaviisa) 

Notes: 
a. • shows that Group B is more elaborate. 
b. - indicates that no corresponding items are found. 

Group B 
(14) 
(14) 

(13) 
(14) 
( 1 2)· 
( 1 )  
(2) 
(4)* 

(9) 

f. (10) 

(8). ( 10) 

(16) 
(16) 

c. The numbering in Group A is made on the basis of items sug-
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gested therein and does not necessarily show accuracy as some items 
may be taken as grammatically constituting one whole sentence; e.g. 

3 & 4. 
d. The numbering in Group B follows that mentioned earlier. 

The above chart shows !.bat two items (12 & 13) in Group A 
are positive explanations. This may be due to the fact that in Group 
A the reference is to 'advantages' (iinismpsa) of abhini"hiira, while in 
Group B it is to 'impossible or inauspicious places' (abhabbattbana) 
where the Bodhisatta is never born. Another significant difference 

between the two is the indusion of 'women' (itthibhiiva) in Group 
A, while Group B is silent on it.'! Its inclusion reminds us of the 
eight conditions (a!!hadhatnInd) that a Bodhisatta-aspirant must satisfy 
before a niyata-vivar�a is given by a Buddha. Jiitaka stories were 
intended to show the previous existences of Gotama Buddha and their 
relations to the present in varied forms. But they do not seem to 
include his previous births as a female; be it human or non-human. 
As the ancient tales incorporated in the Jiitaka book were much earlier 
in time than the historical development of the Bodhi"atta-concept, 
and as a chronological comparison between the Jii!aka and the 
Buddhavmpsa" conf111l1s it, it is clear that the notion of 8tthadhamma 
of a Bodhisatta came into being much later. Thus, the inclusion of 
'women' in the above list is likely to have been made on the basis of 
a thorough knowledge of the liitakas. It also appears to be an extended 
interpretation of the canonical concept that a woman who is an arabant 
cannot be a Fully Enlightened One." However, the fact that Group 
B does not include it appears strange. Does it imply that external 
circumstances or something else did not penni! the inclusion of women 
in the list at the time of the compilation of those texts in Group B ? 
Whatever the reasons may be, we are inclined to helieve that Group 
A represents an earlier form than Group B on the following grounds: 
(I) Group B shows a more systematized form and gives the specific 
number of eighteen; (2) Group B includes more items than Group A; 
and (3) early Buddhist Sanskrit works like the Mahiivastu also include 
women as impossihle state of birth for Bodhisattas." This suggests 
a common ground between the early Buddhist Sanskrit and the pari 
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traditions and their antiquity as a whole. However, another.possibility 
may still exist. That is, both groups represent two separate traditions 
altogether. This conjecture is drawn from the fact that ApA records 
both lists [ApA 49 & 141]. If, on the other hand, the giitbiis in Group 
A could be traced in the Sanskrit literature earlier than the sources in 
Group A, that evidence will suffice to suggest that those giitbiis may 
have come from a common source from which both Pali and Sanskrit 
traditions were derived. These are open to further investigation. 

'Preliminaries' leading to B uddhahood are also expressed in 
the AnlJakathii literature in such terms as the following: bhiimi, bodhi· 
piicana, panidhiina, eariyii, IJdhikMa, patthanii, etc." 

( I )  BMmi (Plane or Realm) 

This term is used together with 'buddha', 'bodhisatta' md 
'paceekabodhisatta' in the A$akathiis in two separate senses. For 
insllJnce, DhammapaIa uses Bodhisaltabhiimi in the explanations of 
panfiii and karuIJii of a Tathiigata thus: ' ... Because of compassion, a 
Bodhisatta enters saIpsiira in the Bodhisatta plane/realm, but does 
not take delight therein, because he has wisdom.' (karupiiya vii 
BodhisattabhiimiyaIp saIpsiiriibhimukha-bhiivo, pafifiiiya tatlha 
anabilirati.)'· CpA 20 also mentions it in the sense of 'plane' or 
'realm' as follows: 'The Lord, from the time he set out on his own 
career in the plme of Bodhisattahood till the ripening of Great 
Knowledge at the end . .  .' (Bhagava allano Bodhisattabhiimiy;up 
caritaIp iirambhato patthiiya yava pariyosiinii Mahabodhiya 
paripaeanaIp eva Ii ... ) While talking of the three levels of 'perfec· 
tion' (piirami), i.e. piirami, upapiirami and paramattbapiirami, 
Dhammapiila refers to a view held by 'some' belonging to another 
school that what should be fulfilled duriog the time of initialjoumey 
is 'piiramf, what is completed during the time of Bodhisattahood is 
'upapiiramf and all that is accomplished in the field of Buddhahood 
is 'paramattbapiiramf." KhpA 229 also says that 'buddhabhiimi' 
(the plaoe of a Buddha) is that which establishes supremacy over all 
creatures (ya ea sabbasartumunabhiivasiidhika buddhabhiimi.) These 
examples show that the sense in which the word ' bhiimt is used is 
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'plane' or 'realm I, etc.9!I 

The Atthasalini gives the sense of 'fruition of a reJigious life' 
(siimafiiiaphala) to the word bhiimi.... The other meaning of the word 

is an extension of this defInition in the A!Jhakathas and it denotes 
'requirements' that lead to the attainment of the aim wished for. The 
Buddhavaf!1sa-anhakathii, for instance, defines the word 
'buddhabhiimi' found at Bv II v 175 to mean 'the perfection of 
Buddhas' (Buddhllbhiimi ti buddhapiiramitp).'1XI SnA i 50 and ApA 
141 mention that a Bodhisatta must possess the following four 
qualities known as 'buddhabhiimi' to accomplish rus aspiration: (1) 
diligence for realization (ussiiha); (2) wisdom (7) (urrunagga); (3) 
determination (avalthana); and (4) beneficial conduct (hitacariy8). 
These are in tum explained as, (1) viriya, (2) paiiM, (3) adhiffhana, 
and (4) mettabhiivanii, respectively. The Cariyiipi!aka-a!Jhakatha, 
on the other hand, mentions them as 'conditions or requisites' 
(paccaya) of piiramis (Tathii ussiiha-urrunagga-avalthana-hitacariYii 
ell piirarniIJ111p paecayii ti veditabb8) and says that they are the planes 
because of being the place of the origin of B uddhahood (ya 
Buddhabhiivassa uppaUit{hiinatiiya bhiimiyo ti vuccanti.)101 It further 
elucidates them in the following manner: (1) abbhussahanaviriya (in­
citement energy) for obtaining the necessary conditions for bodhi 
(bodhisambhiiranarp abbbussahanaviriyarp); (2) upayakosalJabhiitii 
pafiiiii (knowledge of the skilful means) in the constituents of bodhi 
(bodhisambbitesu upiiyakosallabhiitii paifii8); (3) adiffhana (deter­
mination), the state of unshakable determination (adhi!thiinarp, 
acaliidhiffhanata;; and (4) the development of friendliness and com­
passion (meUiibhavana, karl4lBbbiivanii cal. 102 In another place, CpA 
says that 'buddhabhiimi' is 'that which should not be thought about' 
(acinteyyarp).'D3 

(2) Bodhi-piicana (Ripening of Knowledge) 

The tenn is canonical. It is found in thelluddhavamsa [Bv II 
vs 121 fl1 and Cariyapi!aka [Cp I v I] of the Khuddaka Nikiya. Hence, 
the commentaries of the above two texts give some explanations to 
the term. But Buddhaghosa in his commentaries does not seem to 
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use it.  B v A  105 defines it as follows: "Bodhipacana ti 
maggapanpacana, sabbaiiiiutaii�paripacana va' ("Ripening of 
knowledge" means maturity associated with the way or with omnis­
cient know ledge 1. II,.. B uddhadatta, the author of B vA, alludes to the 
fact that bodhi-pacana is the constituents of paramis. 'os DhammapaIa, 
on the other hand, gives the following explanations in CpA: In the 
conditions necessary for the attainment of knowledge 
(bodhisambhiiral, there are (four) developments (bhavanA) of 
sabbasambhara, niranllJra, cirakiila and sakkacca respectively, and 
bodhipacana is sakkaccabhiivana (thorough development of respect) 
(bodbipacanan ti imina sakkaccabhiivana vutta hOli.)'" 

(3) Cariya (Conduct) 

In the Buddhist Sanskrit literature, the word carya is em­
ployed to denote the whole duty that must be fulfilled by a bodhisattva 
in order to attain Buddhahood. 107 In the PaIi tradition also, the word 
cariya is used to denote what a Bodhisatta has to fulfill and bring to 
the highest point of perfection during a long period of his career. 
The term, for instance, is used by DhanunapaIa in his commentaries 
and is classified into three kinds: iialatthacariya (conduct beneficial 
to what is known), lokalthacariya (conduct beneficial to the world) 
and buddhatthacariya (conduct beneficial to the attainment of 
BuddhahoO<i).'" This classification, however, is not in agreement 
with the Buddhist Sanskrit tradition of four divisions of it.'1l9 

The foregoing discussions reveal that the Bodhisatta con­
cept further developed in the Anhakatha literature, particularly in the 
sphere of the preliminaries leading to Buddhahood. Such develop­
ments were no doubt a result of interaction between the Theravadins 
and noo-Theraviida religious groups both in India and in Sri Lanka. 
It has also been observed thaI Dhammapila, when compared with 

other commentators, contributed much to a further development of 

the Bodhisatta-concept even within the commentarial literature. 
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CHAPIER lX 

THE DOCTRINE OF PARAMITA 

I. Etymologies of the Word Parami or Paramirii 

The perfections (parami or paramit.11 are the most important 
practices a Bodhisatta has to fulfil in his career for the attainment of 
Buddhahood. Etymologies of the words piirami and paramitii 
discussed by several scholars are basically two types. One is to take, 
for instance, the word paramira as consisting of two components 
'piirarp' (the opposite bank:, the further shore) and 'ita' (gone).'  Some 
Piili scholars have also followed this method of etymological 
explanations,2 perhaps because ofsuch expressions as 'piiragu" and 
'piirarp gat.1" found in the Canon. The other is to take it as a derivative 
from the word parama (highest condition, highest point, best state, 
perfection, etc.)' In the Pali sources, the word parami occurs in the 
Suttanipata,' one of the early texts in the Canon, in the sense of 
'achieving the very end' (ni!fhiigamana) as the Commentary interprets 
it.' The Anupada Sutta of the Majjhima Nikaya, while exalting 
wisdom (paiiiiii) of Sanputta, also says that he has attained the mas­
tery (vasippatro) and perfection (paramippaUo) in the noble moral 
habit, concentration, wisdom and freedom.' Paramippatta in this 
case too is interpreted as • nipphartipatta' (attained accomplishment 
or completion), according to the Commentary.' The Nettippakar:u;ta, 
one of the three post -canonical works, employs the tenn in the same 
sense of perfection as in the canonical texts when it refers to the 
perfection of the fourth trance (catutthe jhane paramiriiya). '0 The 
Milindapaiiha also describe the thera Nagasena as a person who has 
attained perfection (p8ramippatra)." In the Aghakathas, parami con­
tinues to be interpreted to mean 'the last, completed and highest state' 
(avaSiinam nitthiinam utramabhiivam).12 These instances' confInn 
that the. ":ord�' par"';'i and paramira

' 
used in the canonical and post­

canonical texts, and even in the commentaries are much closer to 
'parama' in meaning and should therefore be translated as 'perfee" 
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tion, completeness, highest state, etc.'  

2. The Number of PiIrami 

The piIrami in the technical sense of perfections amounting 
to ten in number occurs for the first time in the Buddbavrursa of the 
Khuddaka Nikaya in the Plili tradition. \3 The Cariyilpi!alca elucidates 
some of the paramis. 14 They are also referred to in the Buddbavarnsa 
as • buddbakara dbammif," which, according to its Commentary:are 
said to be 'the things that make the state of Buddhahood and are ten 
[in number] such as the perfection of giving' (buddbattJJkarii nama 
dbamma ctanapiIramitjdayo dasadhammii)." They are otherwise 
called ' bodbipicana' (ripening of knowledge)." The Cariyiipi\al<:a 
too uses bodbipacana referring undoubtedly to piIramitas.18 These 
references show that piIramitiis are the things every bodhisatta 
(Buddha-to-be) must fulfil." However, the Madhuratthaviliisini 
interprets ' bodhipacana' to mean either 'ripening of the path' 
(maggaparipacana) or 'ripening of omniscient knowledge' 
(sabbaiiiiutaiiil{laparipilcana).'" Here its meaning includes the general 
sense of 'ripening of knowledge' that is applicable to both arabants 
and Buddhas. This sense of bodhi is in fact found at several places in 
the Allhakathii texts.2l Therefore, given the context in which the ten 
perfections are referred to in relation to the Bodhisatta (Buddha-to­
be), the tenn Buddhakara-dhamma is more apt and precise than the 
term bodhipacana. The ten piIrlJmis, according to the BuddhavaJ!lsa," 
are as follows: 

(I) Dana (Generosity/Giving) - Bv II v 1 17. Cf. Cp Book 1 
(2) Sil. (VirtueIMorality) - Bv II v 122. Cf. Cp Book 2 
(3) Nekkharruna (Renunciation) - Bv II v 127. Cf. Cp Book 3, I-V 
(4) Paiiiia (Wisdom) - Bv II v 132. 
(5) Viriya (Energy) - Bv II v 137. 
(6) Kbanti (patience) - Bv II v 142. 
(7) Sacca (Truthfulness) - Bv II v 147. Cf. Cp Book 3, 

VII-XII 
(8) Adhitthana (Determination) - Bv II v 152. Cf. Cp Book 3, VI 
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(9) MeW! (Loving-kindness) 

(10) Upekkhii (Equanimity) 

- Bv II v 157. Cf. Cp Book 3, 
XIll-XIV 

- Bv II v 162. Cf. Cp Book 3, XV 

The number of piiramims in Mabiiyiina Buddhism is gener­

ally accepted as six. They include diina, sila, k�iinti, viIya, dhY8na 

and prajiiii." Lists often with supplementary piiramitas are also found 
in the Buddhist Sanskrit literature."" The Abhidharma-mahiivib�a­
§iistra" records that 'Foreign Masters' enumerate six piiramitiis, 
which, according to the Sarviistiviida school.'" is erroneous, and the 
number must be four since k�iinti should he included in sila, and 

dhyiina in prajiiii. This position was taken by the Kashimirian 
Vaib�ikas.Z1 Further, it is reported that the Tibetan literature has a 
treatise on the five piiramims.'" The fact that various authorities 
speak of different numbers may suggest that the doctrine of piiramims 
was the result of a gradual growth. 

The question as to why piiramims are six or ten in number 
has been a focal point of discussion among scholars. E.J.Thomas 
believes that the first six (as in the list of the Mahayana tradition) 
appears to he original, as it ends with the attainment of full knowl­
edge or wisdom, prajiiii.29 Har Dayal also says that the first six are 
the chieffactors in a bodhisattva's discipline, and the four additional 
piiramitiis are merely supplementary in character.3O He surmises that 
the number of piiramitas was raised to ten as a consequence of the 
invention of the decimal system of computation in the science of 
arithmetic in the third or fourth century A.D." Their arguments 
Cannot, however, apply to the counting of piiramitiis in the Theraviida 
tradition, since firstly, the order of them between the two traditions is 
different and secondly, the pafliia-piiramimis not placed at the end of 
the Piili list, if we go by E.I.Thomas's contention. The Piili list must 
therefore he examined in a different light from that of Buddhist 
Sanskrit literature. 

In the Theraviida tradition, when the teaching of ten piiramitiis 
came to be formulated and accepted is uncertain. The mention of 
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• dasadhamma' (ten things) at Bv II v 188 referring to the ten piiramis 
suggests that it is canonical and the Theravidins accepted the perfec­
tions to be ten in number from the very inception of their doctrine." 
The antiquity of the teaching is suggested by a passage found in the 
Cariyipi!aka-a!!hakathi where all the ten perfections are mentioned 
under the heading of • buddhakiiraka-dhammif said to have been 
preached to Siiriputta by the Buddha himself." What is significant 
in this is that the ten perfections are cited as a traditional form of 
counting (paJiYaJ!! sariipato agata) and a gatba is given as further 
evidence of the canonical authority to the doctrine. Commenting on 
this, D.L.Barua, the editor of the Cariyipi�a-aHhakathii, states: 
'Though it remains difficult for us to trace the passage ... , yet it cannot, 
except by suggestio falsi, be assumed that DharnmapiUa invented it 
JUStlO supply a canonical authority to the doctrine often piiramitiis:34 
A somewhat sudden systematisation of the teaching in the Pili 
tradition, unlike other doctrines whose germs are traceable in the 
Canon, along with a developed form of the Bodhisatta doctrine in the 
B uddhav aJ)lsa, prompted some scholars to infer that it was introduced 
from another school." They believe that there existed a Sanskrit 
form of the BuddhavaJ!1Sa,3. suggesting the existence of a common 
source from which some of the Sanskrit and Pali texts derived the 
materials for the composition of the Buddha's biography. The ven­
erable H.NiiJ;tivisa has in fact attempted to show some parallel 
passages between the Pili BuddhavaIpsa and the' S anskrit 
Mahiivastu.37 

However, this does not provide any answer for the question 
of why the Theraviidins embraced the doctrine of ten piirarnitiis, while 
other Buddhist Sanskrit sources are not unanimous in the number as 
seen before. Piiramitas like nekkhamma, sacca, adhittbiina. mettii 
and upekkhii are mentioned only in the Pili list. C�ncepts and 
practices expressed by these terms are as important as other items in 
the list in Buddhism. Har Dayal in this connection tries to see a 
gradual growth of the doctrine of piiramitii out of three fundamental 
steps; namely, sila. samiidhi and paiiiia. which are often cited as the 

right direction of practice one must follow in order to attain the final 
goal, Nibbiina. Based on the usually accepted enumeration of six 
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paramitas in Mahayana Buddhism, Vasubandhu in his Mahayana­
sutralankiira commentary explains that the six piramiras are funda­
mentally related to the three .. sik�as" ; i.e. adhisila, adhicitta and 

adhiprajiia." Har Dayal 's contention and the authoritative explana­
tion of Vasubandhu are based on the Buddhist Sanskrit sources and 
may not therefore be applicable to the Theravada tradition of enu­
meration. for the Pali list does not end in pafifia, a prerequisite to 
entertain such a theory. One may be tempted to relate the ten piramicas 

to the earlier doctrines in the Canon, since the practice of every item 
in the list of ten is aimed at the sublimation of social, ethical and 
intellectual exercises which will eventually become conducive to the 
attainment of Nibbana. But such an attempt will not go beyond the 
confines of inference. for the ten pitamiras are not even alluded to 
collectively. Dor under a different category, in the early canonical 
texts. The least we can say is that even the Pali list begins with diina 
and siI.1 which are undoubtedly the first steps into a higher realm of 
religious training in Buddhism. 

However, Dhammapala. the author of the Cariy.iipi!aka­
a!!hakatha. sees it differently. Concerning the enumeration of 
paramicas in the Pali list, he strongly believes that some of them in 
the ust of ten are redundant and reduces them to six basic piraJIlicas. 
which are surprisingly identical with those generally accepted in the 
Mahayana list of six. This suggests that Dhammapiila sees 
justification in placing paiifia at the end of the list as in Mahayana. 
Perhaps. he also thinles that the training of a Bodhisalta must culmi­
nate in wisdom (paiiiiii). The passage in question reads as follows: 
' . . .  yathii era vibhiigato tif[lsavidhiI pi diInapirami-Mibhjyato 
dasavidhii. Evaf[l dinasilakhantiviriylt/h4JIapiU'lili/-sabh,vei1lJ 
chabbidhii.' 3' (they [perfections] are thirty by classification and ten 
by nature. Thill, in terms of true nature, they are six, namely, [the 
perfections of] giving, morality, patience, energy, trance and wisdom.) 
He further states as to how the ten paramicas are reduced to six: 
'lJekkhanunapirami is included in siJapitami; saccapirllIIli is one 
aspect of silaparami; rnettifparllIIli is included in jhiinaparami and 
upekkhipirarni is included in both jhiinaparami and paiiiiiparami; 
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adhi.r.rhanapiiramiis included in all the [six] piiramls.'40 This can b, 
graphically explained as follows: 

Basic Perfections Supplementary Perfections 

danapiiraml 
silapiiraml-:7.::::��;;�=�ekkhammapiiraml 
khantipiiraml accapiirami 
viriyapiirami dhit.fhanapiiramf 
jhjn;Jpiiraml mettipiirami 
paiiiiapiirami upekkhapiirami 

DhammapaIa's above classification strongly indicates thai 
he had a knowledge of the Buddhist Sanskrit sources. Our conten· 
tion is further fortified by the fact that he refers at another place Ie 
'some' among the Buddhists recognising six piiramitas instead ofter 
(Ked pana chabbidha ti vadantl). But he reiterates that they are a 
further classification [based on ten] (Talp etasalp saiJgahavasen� 
vuttaIp).4L Such evidence points to the fact that Dhammapala, being 
aware of a theory of the six piiramitas, gave it a new interpretation of 
his own, while adhering in principle to the way piiramitas were counted 
in the Theravada tradition, either ten or thirty. It must be noted that 
he is in fact the only commentator who ventures into a new arena of 
the elucidation of the doctrine of piiramita along with the Bodhisatta 
doctrine hitherto unknown in the PaIi literature, as is evidenl 
throughout our present study.41 

Although the basic perfections are ten in number, the 
commentarial texts adopt thirty. 43 They are ten perfections (piirami), 
ten higher perfections (upaparanu)44 and ten ultimate perfections 
(paramatthapiiranu). The PiUi literary tradition shows that the 
Buddhav31!1sa is the first to employ terms like dasapiirami, upapiiraml 
and paramatthapiirami,4' although a certain amount of doubt can be 
cast as to Whether or not the author of Bv actually had a clear vision 
of classifying perfections into three grades as in later periods. Never­

theless, it can be presumed that a germ or an idea of their gradation 

into three levels of intensity must have been in vogue even before the 
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period of the Sihal� A�tha. This en�meration is a spec�al �eature 
peculiar to the Pah traditIon. Dharnmapii1a also follows this like the 
other commentators. Although he feels that the Mahayana 
enumeration of piir;Jmit§ represents the fundamental ones as discussed 
above, he defends the Theraviida stand against the theses held by 
other Buddhist circles at that tiroe. He quotes, for instance, that ' some' 
(kecl) classify the perfections on the basis of their qualities of 'dark­
ness' (k1ljlhadhamma) and 'brightness' (sukkadhamma) and the 
ultimate perfections, according to them, are neither dark nor bright 
in their qualities [CpA 320]. Yet 'others' (apare) maintain that the 
basic prefections are fulfilled during the preliminary stages of 
Bodhisattahood (samudagamanakalesu va piiriyamana paramiyo); the 
perfections fulfilled on the plane of Bodhisattahood are the higher 
perfections (BodhisattabhiimiyaIp p�a upaparamiyo); and the per­
fections reach their completion in every respect on the plane of Bud­
dhahood (BuddhabhiimiyaIp sabbakaraparipu{l!la paramattha­
paramiyo) [ibid]. Some other people believe that the perfections 
practised for the welfare of others on the plane of Bodhisattahood are 
basic ones (BodhisattablJiimiyaIp va parahitakar1ljlato paramiyo); the 
perfections for the welfare of oneself are higher ones (attabitakaTll{lato 
upaparamiyo); and the perfections for the welfare of both others and 
oneself on the plane of Buddhahood are the ultiroate perfections 
(BuddhabhiimiyaIp .... llbhayahif1;paripuNlato paramatthaparamiyo). 
The above classifications are all based on the three different stages 
leading to Buddhahood. The Cariyapi\aka-anhakathii mentions that 
'they' (a pare) indeed believe the beginning, middle and end of per­
fections to be the corresponding stages of the resolution, undertaking 
and accompliShment respectively (evaIp iidimajjhapariyosanesu 
pll!.lidhanarambhaparini{{hanesu tesaIp vibhago ti apare) [Ibid]. The 
Theravada tradition of gradation, on the other hand, rests on the in­
tensity of perfections practised and fulfilled during the entire career 
of Bodhisattahood. Thus, B vA and ] A quote a great number of Jiitaka 
slories to illustrate different levels of perfections, but all of them are 
performed and fulfilled by Gotama Buddha when he was the 
Bodhisatta.'" This is also another area where the Theraviida tradition 
differs from others. 
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3. The Order of PiIrami 

The order of piIramims in the Theravada tradition is another 
issue worthy of consideration. Canonical sources like the 
BuddhavaTJIsa and the Cariyapi!aka do not provide any clue for it. 
Here again, we have to wait till the conunentarial period to find an 
answer to the problem. The Pali Aghakathii literature recognizes a 
meaning in the order of piIramita:s as they stand in the Theravada 
tradition. At least Dhammapiila finds legitimacy in their order when 
he discusses them under the heading of 'Ko tasrup kama l' (What is 
the order of perfections 1) in Ihe Cariyapilaka-a!J:hakatha.47 He says 
that the order (kama) means the order of preaching (ettha kamo ti 
desaniikkamo).4& 'II is rooted in [the order of] the fust undertaking' 
(So ca pa(hamasamiidiiIlahetuko). He explains that each perfection 
must be fortified by the following one. 'Giving is the great support 
of virtue and easy tn practise' (diinarp silassa bahiipakiIrrup sukarafl 
cii (1). 'Giving possessed of virtue is of great fruit and advantage. It 
is [therefore] said that virtue comes after giving.' ( DiiIlarp 
silapariggabitarp mabappbaJarp bati mabiinisarpsarp ti 
diiniinanlarrup" warp vuttalJl).so All the piIrami/iis are explained in 
this manner. DhammapaIa gives another reason (aparo naya) for the 
order of piIramims thus: 'Giving is mentioned at the beginning, 
because it is common to all beings; of a little fruit; and easily 
executable among many people' (pacurajanesu pi pavattiyii 
sabbasattasiidbiir8{latta: appapba/attii sukarattii ca iidimbi diinarp 
vuttrup). 'In respect of the purification of both giver and recipient by 
the practice of virtue, it is the preventiou of harm to others after giving 
becomes a help to others; it becomes a non-action after an action; it 

is also the cause of the attainment of existence after it becomes the 
cause for the procurement of wealth; virtue is said to come after 
giving. 

,,,  The rest are also explained similarly. Thus, DhanunapaIa 
recognizes a sequential validity of perfections as found in the 
Theravada tradition. 

4. The Usage of PiIrami and Its Related Expressions 
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Many passages of reference to the term piiramI are found in 
the Atthakathis. Two types of its usage can basically be identified; 
(I) th� 'usage in compound phrases, and (II) the singly used ones. The 
below-mentioned are some of the references which will show an over­
all view of its usage diagonally cutting across the entire commentar­
ies. Let us first see the usage of piirami in compound phrases. 

(0 Expressions Uke ' uklClllpsa-piirami-ppattiyii ... ' (the attain­
ment of the perfection of excellence) said ofSMiputta and Moggalilina 
are found." Both Sariputta and Moggallana, the two chief disciples 
(agga-siivakii) of Gotama Buddha, are said to have attained 'the 
knowledge of the disciple'S perfection in front of the Teacher' 
(dvinnillp pi agga-siivakiinillp Salthu samipe eva siivaka-piirami­
iiiinam mallhakam pat/am), SJ Ananda is often described as not . . . .  
obtaining the benefit of paramilike Sariputta and Moggalliina: 'Why 
don 't you, Ananda, penetrate the knowledge of the disciple 's 
perfection like Sariputta and Moggallana who spent more than one 
asankheyya (an incalculable length of time) and a hundred thousand 
kappas (aeons) [to fulfil them] ?'" 'The thera Ananda did not know 
that the entire path of religious life was obtained through good friends , 
because he bad not attained to the summit of the knowledge of the 
disciple's perfection. But the General of Dhamma (Sariputta) knew 
as he stood at the summit of the knowledge of the disciple's perfec­
tion. ' "  MoggalUna is also described thus: 'Maharnoggallana, 
accumulating the constituents of merit and knowledge necessary for 
becoming a chief disciple of the Buddha for one aslllikbeyya and a 
hundred thousand aeons besides, gradually fulfilled the disciple's 
perfections and reached, in their entirety, the summit of the knowl­
edge of the disciple's perfection, occupying the position of the second 
chief disciple ... '5. 

In addition, the term savaka-piirami-iiiiJ;la (the knowledge of 
the disciple's perfection) is met with atseveraJ places in the A!\hakatbi 
literature.:' Here are some examples of tbis type. Names �ithin the 
brackets are those on account of whom the phrase ' savaka-piirami-
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iiB{la' is used: 

* SA i 122 (Sliriputta), ii 62 (Sliripotta), ii 95 (Ananda, Sliriputta and 
MoggalHina), iii 1 18 (Ananda, Sliriputta and Moggalliina), 
iii 208 (agga-siivakas). 

* ThagA iii 95 (Sliriputta), iii 162 (Moggalliina), iii 180 (Moggalliina), 
iii 206 (agga-siivakas), 208-209 (Sliriputta and Mogga11iina). 

* UdA 244 (Sliriputta and MoggalHma), 271 (Sliriputta). 
* Vv A 2 (Mogga1Jiina) 
* CpA 8 (Sliriputta). 

Of the refereoces made above, SA ii 95 and SA iii 1 18 men· 
tion Ananda. A perusal of the contexts, however, reveals that he is 
depicted as not having attained the knowledge of the disciple's per­
fection (savaka-piirami-iiB{la) like Sliriputta and Moggalliina, as 
already seen above. 

The term siivaka-piiramf is explained at KhpA i29 as that 
which accomplishes the disciples' excellence reachable by the Blessed 
One's  disciples (ya cayaIp Bhagavato siivakehi pattabb� 
savakasampattisadhikii savakapiirami). This defmition is important 
as the term piiramI refers undoubtedly to the state of a disciple, and 
not to the technical sense of perfections. It therefore justifies our 
stand in pursuing the meaning of piirami in two separate senses. 
Continuing the literary evidence, ThagA iii 208-209 states that one 
of the origins of the following characteristics or determining principles 
is desired at the moment [one attains 1 the supreme path (i.e. the path 
of arahantship) (Agga-magga-kkhaJ.1e pana sesiinam pi indriYiinaI!' 
eka-sambhava icchita /1): They are five kinds; namely, those whose 
perfection is accomplished (piirami-ppatta), those whose analytical 
know ledges are accomplished (papsambhidii-patta), those who be­
come endowed with six higher knowledges (cha!abhiiliii) and three 
kinds of knowledge (tevijji), and those who become the ones 
supported by bare-insight (sukkha-vipassaki). Of disciples, some 
accomplish the topmost of the disciple's perfection (siivakapiirami) 
like Sliriputta and Moggalliina. Some accomplish four kinds of 
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analytical knowledge like the Analytical Knowledge of the True 
Meaning (attha-pa{isambhidii) • . . .  etc. Thns. there are five kinds be­
ginning with those who have accomplished perfection (evarp parami­
ppattMi-vasena panca-vidhal. ThagA iii 209 further states that among 
those who attained deliverance. there are nine divisions (vimutti­
bhedena nava-vidhii) and the two chief disciples who accomplished 
perfection in both the deliverance through wisdom and the deliver­
ance of mind are mentioned (paiiiia-vimuttiyarp eeto-vimuttiyan ea 
parami-ppatta dYe aggasiivakii eii 11) KhpA 178 discusses two types 
of arahants. namely. sukkha-vipassaka (bare-insight worker or one 
who has bare-insight) and samathayiinika (one whose vehicle is 
quiet)." In terms of the attainment of disciple's perfection. the latter 
is divided into two groups as ' siivakaparamippatta' and 'appatta·. 
The text concludes that one who has attained the disciple's perfec­
tion is the foremost (savakaparamippattalp aggarp akkhayatl). 

(II) The following are some of the instances where the word 
paramiis used singly: Ananda is said to have spent a hundred thousand 
kappas of time to fulfil parami (Anandatthero pi hi kappasafasahassarp 
piiritaparami ariyasiivako .. .  )'" Pataciirii had also fulfilled paramifor 
a hundred thonsand kappas of time and her earnest wish accom­
plished. ro The Dhammapada-a!lhakatha in fact summarises that all 
great disciples of the Buddha; namely, the two chief disciples 
(Sariputta and Moggalliina). the two chief female disciples (Khema 
and Uppalavarma). the two chief lay disciples (Citta and Hatthaka 
Alavaka). and the two chief female lay disciples (Ve!uk3l).\haki''' 
and Khujjutarii) - In short. all the disciples beginning with these eight 
persons made earnest resolves, fulfiIled the ten perfections and 
acquired great merit. 62 It is worthy of note here that even lay disciples 
of the Buddha are said to have fnlfiIled the ten perfections. It is 
similarly the case with the Buddha's mother who too is said to have 
fulfilled 'perfections' for a period of a hundred thousand kappas 
(Buddhamiitii .. .  kappasatasahassarp pana piiritapararru).·3 

The foregoing references show that the term paramiused in 
compound phrases like siivaka-parami, siivaka-paramippatta and 
Piiramippatfa basically means 'the highest state, completeness, per-
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fection, etc.' and refers particularly to that state of the two chief 
disciples of the Buddha, Siiriputta and Moggalllina. This is well 
supported by the defmition of siivaka-piirami given at KhpA 229 as 
cited above. Further, savaka-piirami-ii8I}a is an expression describing 
the highest state of knowledge the two chief disciples achieved. 
Moreover, whenever the commentators intended specifying it, 
expressions like • siivaka-piirami-iia{lassa-matthake !hito ' etc., are used 
as at SA iii 1 18, VvA 2, etc. Our above observations are also 
supported by the contention of the Puggalapaiifiatti that siivaka-piirami 
is exclusively for the two chief disciples, Siiriputta and Moggallana.64 

However, one important point must be noted here. Vv A 2, 
as cited above, has the expression of • siivaka-piiramiyo piiretvii .. . '  
said of Moggallana. This is the only place of reference to the ploral 
form of piiramiused together with siivaka as far as our investigations 
go. It undoubtedly denotes the perfections of a disciple. Itis therefore 
likely that when the phrase siivaka-piirami is used in the singular, il 
means the highest state, completeness, perfection, etc., of a chiel 
disciple, while it denotes the technical sense of perfections when 
employed in the plural. Our observation is tenable since the reference 
given in the Puggalapaiiiiatti is only to the two chief disciples of the 
Buddha, and not to any other disciples who are equally capable 01 
practising the perfections, according to the commentarial evidence. 

On the other hand, the single word piirami is llsed when 
referring to the perfections fulfilled by great disciples of the Buddha 
including lay followers who occupied prominent positions in his dis· 
pensation and personal life. Sariputta, Moggallana, Ananda, 
Mahiimiiyii, Patiicara, etc., are said to have fulftlled the perfections 
(piiritapiirami, etc.) Further, the Dhammapada-a!1hakathii specifi­
cally refers to this usage even to the extent of saying that all the 
disciples who attained their [respective] positions [in the dispensa­
tion of Gotama Buddha] fulfIlled the ten perfections ( ... !f!jjnantampatfi, 
sabbe pi siivak"ii ekadesena dasannarp piiraminarp piiritattii ... ), as seen 
before. This position of the A!!hakatha literature has not been hitherto 
highlighted in the teaching of piirami or piiramitii of the Theravada 
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tradition, for the geoerally accepted notion is that the perfections are 

practised and fulfilled only by Bodbisattas, 

.. 
The above references cited particularly in (II) give rise to the 

following three important issues for consideration: (Al Whether or 
not piiIamis are fulfilled only by personages of historical and reli­
gious importance in the Buddha's personal life and dispensation; (B) 
Whether or not one must make an earnest resolve to be qU<llified to 
fulfil paramiS; and (C) Whether or not the contents of paramis for 
disciples are the same as those of Bodhisattas, 

(A) Buddhism often speaks of great disciples of the Buddha. 
The Theraviida tradition gives eighty of them known as the 
mahiisiivaka, A list of their names is found at ThagA iii 205-206,"' 
The text further classifies siivakiis into three types: agga-siivaka, mahii­
Siivaka andpakali-siivaka, The two aggasiivakiis are induded in the 

category of mahii-savaka (Tathii hi dve agga"siivakii pi mahasiivakesu 
antogadhii},66 What makes them mahii-siivakas is the greatness of 

their aspiration or resolve (Kasmii pana Ie eva thera mahiisiivakii Ii 
vuecanti Ii ? Abbinibiirassa mahanta-bhiivato)," They are also so 
called because of the greatness of aspiraoun and former connection 
(abhinihara-mahanlatii-pubbayoga-mahantat5)," This suggests that 
mahii-siivakas are those who made a resolve at certain given points 
of time in their former births," The commentaries in fact make this 
point clear when the position of mahii-siivakas is said to be obtainable 
a hundred thousand kappas after they make a resolve (abhiniharB) 
(mahiisavaka-bhiiviiya ..  ,kappiinBf!J sata-sahassBf!J eva)," Even other 
great personages in the life of the Buddha are said to have made an 
earnest resolve to attain their respective positions, For instance, 
Mahiimiiyli, the mother of Gotama Buddha, is reported to have made 
her wish to be the mother of a Buddha in the future during the time of 
Vipa.sl Buddha ninety-one kappas ago, according to the Iiitaka,1l 

Incidentally, the A!!hakathas in the process of generalising 
everything possible as regards the events associated with the life of 
Gotama Buddha and his career as the Bodhisatta, have formulated 
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the theory that even the mother and father, the attendant and the son 
of a Buddha must spend a hundred thousand kappas practising the 
perfections after making their resolves to obtain their respective 
positions.12 Accordingly, the AnJIakatha texts make an adjustment 
in regard to the time in which Mahamaya made her wish slating that 
she fulfilled piiramifor a hnndred thousand kappas, and not ninety_ 
one kappas.73 

Our foregoing investigations therefore reveal that the word 
paramiused in connection with persons who occupy important posi­
tions even as laymen in the life of the Buddha, has the sense of 
'perfections [fulfilled by those who make resolves] ' .  It i. often the 
case with them that they made a resolve in the past. A causal relation 
between the fulfilment of perfections and making a resolve is therefore 
a key factor in this regard. In other words, one must first make a 
resolve and then fulfil the perfections. This observation can therefore 
be treated as an answer to (B). 

(C) The most important issue is whether the contents of 
parami of a Bodhisatta are the same as or different from those of the 
Buddha's disciples, both monks and lay followers. The At\hakathii 
texts mention several instances of using the term parami for the 
homeless and lay disciples alike as seen earlier. A summary of this 
usage is found at DhpA i 340 as repeatedly cited. Unfortunately, 
these ten perfections are not even mentioned by name in the text. A 
similar problem is encountered in the case of siivaka-parami, which 
expression is employed for MoggaIlana in Vv A. Our inference, how­
ever, is that they are indeed the same as those practised by a Bodhisatta 
The commentarial development of increasing the number of 
perfections from ten to thirty may provide a cIue for such an inference. 

The perfections are regarded as those which make a Buddha 
(Buddhakan/-dhamma) in the BuddhavlII!lsa. This suggests that the 
ten 'perfections are the only way to Buddhahood. The question is 
why they have to be graded or given three levels of intensity as piUami 
(perfection), upaparami (higher perfection) and paramatthaparami 
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(nltimate perfection), if the perfections are meant solely for a 
Bodhisatta. Does it imply that if a Bodhisatta practices only piirami 
and not the rest (i.e. upapiirami and paramatthapiirami) according to 
the stratification of the A!\hakatha literature, he would not become a 
Buddha ? The answer is obviously in the negative. The reason for 
such a stratification is no doubt to place emphasis on the greatness of 
the career of a Bodhisatta. The Bodhisatta's practice of perfections 
can undoubtedly vary from occasion to occasion in its intensity. But 
the commentariaI stratification as found in BvA and elsewhere 
suggests that the Bodhisatta is the only person capable of fulfilling 
the paramatthapiirami, which will therefore make him a de facto 
Buddha. On the other hand, the contents of the Bodhisatta' s piirami 
suggest that they can be related to moral, mental and intellectual 
training of anyone aspiring for a higher religious life.74 For exam­
ple, every item of perfections has its importance in the life of a 
Buddhist. Giving (dana) and morality (sfia) are often toid as the 
foundation of acquiring merit (puiiiiakiriyii). The Buddha's gradual 
talk (anupubbikathii) include them and also the advantages of renun­
ciation (nekkhamma). The Noble Eightfold Path (ariya-atthaJigika­
magga) enumerates equivalents of most of the items in the list of ten 
perfections. Energy ( viriya) is one of the five powers (paiica-bala). 
Friendliness or loving-kindness (mettii) and equanimity (upekkbii) 
are the two factors involved in the four sublime or divine abidings 
(brahmavibiira)." A less frequently discussed item in the religious 
life of a monk or a layman compared with others may perhaps be 
'patience' (khantJ). But the SUUanipata states that one whose strength 
is patience (khantibala) is a brahmin.76 It is also one of the ten 
Tijjadhamma (norms of kingship).n Taken individually, therefore, 
the importance of all the items in the list of ten perfections cannot be 
more than adequately described in the quest for truth in Buddhism.78 
Anyone is thus capable of practising perfections, but not necessarily 
to the extent required for a Bodhisatta, i .e.  the fulfilment of 
paramatthaparami. It is in this that varying gradation of the practice 
of piiramitis can accommodate different levels of perfections by the 
diSCiples of the Buddha. They are perfections when fulftlled by 
BOdhisattas, but are given different designations if practised by others. 
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The development of its concept appears to be similar to that of the 
distinction of bodhi between Buddhas and disciples made in the 
A(!hakatha literature. The Bodhisatta aims at sammasarnbodhi. Dis­
ciples target their aim at savaka-bodhi. The Bodhisatta practices per­
fections to the highest. Savakas do so to the extent needed for the 
attainment of arahantship. This distinction comes to the fore because 
of the initial resolve (abhinihara). The commentators are therefore 
likely to have had in mind the ten identical items of perfection for 
siivakas when they refer to the ten perfections. as in DhpA. 

Such an inference as above is not without literary evidence. 
At least, some of the Mahayana texts support it. For instance, classi­
fying the six perfections of Mahayana Buddhism into three degrees, 
the Lailivatara siitra led. Nanjio. 237 ff] states that it is ordinary 
when practised by ordinary worldly persons for the sake of happi­
ness in this life or the next; it is extra-ordinary when cultivated by the 
Hinayanists for the sake of personal Nirvana; but it is the highest 
when acquired by the Mahayanist bodhisattvas for the welfare and 
liberation of all beings.7Y 

A question may arise as to how long the BUddha's disciples 
both monks and lay followers must practice pararnlor how long the 
resolve or wish made by them �pullttaKe to be materialised in order 
to gain their aspired places iJ{the dispensation of Gotarna Buddha. 
The Aghakatha literature says that the maha-sa vakas excepting the 
two chief disciples, and even the mother and father, the attendant and 
the son would spend the minimum of a hundred thousand kappas to 
achieve their expected ends."" Their former connections told in the 
Atthakathii texts should therefore start from the time of Padumuttara 
B�ddha who is said to have lived a hundred thousand kappas ago." 
Then, how about other disciples of the Buddha (i.e., pakati-savakas) 
who do not belong to the above category ? The AHhakathiis 
unfortunately do not address this issue directly. We may nonetheless 
surmise on the basis of the below-mentioned statement found in Vism 
that they attain ordinary discipleship after wandering in satpsiira for 

a hundred to a thousand kappas. The passage in question, referring 
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to the ability of recollection of fonner births (pubbe-nivasa-anUSSHtl) 
by various categories of people, says that ordinary disciples (pakati­

sjjvaka) can do sO as far back as a hundred kappas to a thousand 

kappas (pakatisjjvakii kappasatam pi kappasahassam pi anussarantl).82 

In summary, a pernsal of the usage of piirami, either in COm­

pound or singly, in the commentarial literature reveals that there are 

twO distinct senses attached to it; one is to show the state particularly 

of the two chief disciples of the B uddha - this is often when used in 
compound; and the other is the technical sense of perfections, ten in 
number specified or unspecified. In these instances, it has been 
revealed that the ten perfections are practised and fulfilled not only 
by Bodhisattas, hut also by disciples, a new departure in the Theraviida 
tradition. They are sometimes termed as siiVaka-piirarnias at VvA 2 
when referring to those fulfilled by disciples. These two senses could 
be the result  of a practical application of the definition of piirami 
found in the commentarial literature. CpA 277 and P!sA iii 653, as 
will be discussed in detail later, define piirami to mean either the 

condition (bhava) or action (k;uIlma) of the highest [person]; be it a 
Bodhisatta or a disciple. The former corresponds to the first meaning 
of piirami mentioned above, while the latter shows individual 
perfection. Therefore, the perfections can be practised by disciples 

as well. We have also suggested another supportive reason that the 
stratification of perfections (piiramIs) into three levels of intensity 
may have played an important role in developing such a theory. It is 
also pertinent to another development of the Bodhisatta doctrine in 
Theraviida Buddhism. Dhammapala classifies Bodhisartas into three 
classes; namely, mahiibodbisarta OT mahiisambodhisatta, pacceka­
bodhisatta and siivaka-bodbisarta in his Theragiitha-a!!hakatha [ThagA 
i 9- 12J." lf disciples are also called 'bodhisattas', the application of 
perfections to them is a theoretical outcome. It has been generally 
viewed that ' bodhisarta' in Piili Buddhism is an appellation for the 
previous existences of GotamaBuddha or any Buddha, past and future. 
But the commentarial tradition reveals a more complicated nature of 
the doctrine of Bodhisatta. Whatever the reason may be, the notion 
that even disciples including lay followers can practise and fulfil the 
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[ten] perfections would have been a result of the influence and 
interaction amongst neW developments of the Buddha-concept in 
general and the Bodhisatta doctrine in particular in the A!\hakatha 
literature. 

5. The Meanings of Piirami 

Dhammapiila states that perfections are the virtues such as 
giving, which are not destroyed by craving, conceit and [wrong] views, 
and are possessed of compassion and skilful means."' Bodhisatlas 
are the best among beings, the highest and great beings in respect of 
virtues, such as giving and morality, etc. Perfection is their statel 
condition or action, like the act of giving, etc. (Tena diinasiliidi 
gUl}8visesayogena satturtamatiiyo paramii mahiisattii bodhisattii. 
Tes81p bhiivo kamrn81p vii piirami; diinadikiriyii). It is otherwise called 
the highest, because it fulfils (Alhavii piireti Ii paramo). The 
Bodhisatta is the best or highest as he is an accomplisher and a 
guardian of virtues like giving (Diiniidin81p gll(liin81p PUrako piilako 
ciili Bodhisatto paramo). Perfection is the state of the highest [person, 
i.e. Bodhisatta] or [his] action like the act of giving (Paramassa ayarp, 
paramassa va bhavo kammaTp vii piirami; diiniidikiriya va). os 

A similar definition is given to a disciple. While explaining 
the meaning of savaka-piiramippatta at PtsA iii 653, its author, 
Mahiiniima, states that perfection is reaching the end of the knowl­
edge of a disciple ( ... siivakaiii4'iinarp piiragaman81p piirami). In this 
instance, he repeats the expression of 'paramassa bhiivo kammarp 
vii piiramr referring to the disciple. This shows that the term piirami 
has two meanings; one is to refer to the highest state or condition and 
the other is the technical sense of perfections themselves. The former 
is ' bhii,va' and the latter ' kamma'. This definition therefore shows 
that the term piirami can apply not only to Bodhisattas, but also to 

disciples. It is because of such a defmition of piiramJ that tbe 

Anhakatha literature could expand its usage and the scope of its 
teaching, as discussed before. 
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The commentaries often describe the spiritual height of the 

tWO chief disciples of Gotama Buddha by using the expression of 
'siivaka-parami-ii5{la' (knowledge of the disciple 's perfection), as 
observed earlier. Its meanings are suggested in various places in the 
commentaries. VA i 139 [= AA iv 85-86}, for inslance, states: 'Does 
the path of arahantsrup become the highest knowledge for others 
(disciples)" or not ? No, it does not. Why ? Because [it is] the 
giver of not the whole virtues. To some, the path of arahantship 
indeed gives the fruit of arahantship (arahattapbala); to some, it gives 
three knowledges (osso vijjii); to some, six higher knowledges 
(cba!abbiiIiiii); to some, four kinds of analytical knowledge; to some, 
the knowledge of the disciple's perfection (siivakapiiramiiiii{Ja); even 
to paccekabuddhas, [it] gives the knowledge of the enlightenment of 
pacceka[ -buddhas], and to Buddhas, the attainment of all virtues like 
consecration that gives all the worldly authority to a king. Therefore, 
(the path of arahantship] does not always become the rughest 
knowledge for others (disciples). " 1  A similar idea is also expressed 
at SA iii 208 that the two chief disciples procure siivakapiiramiiiii{Ja 
only through the path of arahantship (dve hi agga-siivakii arahatl1l­
maggen ' eva siivaka-piirami-ii5{l8f!l palilabbanll) ... and, therefore, the 
knowledge of the path of arahantship (arahatra-magga-ii5{la) is called 

; the highest wisdom (sambodfu)." Sariputta is said to have become 
the possessor of 'quick or sharp wisdom' from the time he penetrated 
siivaka-piirami-iiii{Ja after destroying all the defilements ( ... sabba­
kilese chindilvii siivaka-piirami-iiii{Ja'!l palividdha-kiilato pat?hiiya 
tikkha-pailiio niimajiflo)." While talking of what giving (dan!!) can 
give, UdA 282 states that it gives, among other things, the knowledge 
of the disciple's perfection, the knowledge of paccekabodbi and the 
knowledge of sammiiSambodhi (diina'!l hi . .. sifvaka-paramj-�8f!l 
pacceka-bodbi-ii5{l8f!l sammii-sambodhi-iiii{J8f!l deli II). 

P\SA, on the other hand, says that the accomplishment of the 
disciple's perfection means that perfection is reaching the end of the 
sixty-seven ldnds of extremely inteIJigent disciples' knowledge of 
the chief and great disciple . . .  He who is the protector and accomplisher 
of the sixty-seven know ledges of the disciple is the best and a great 
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disciple. Perfection is the state or action of the best in terms of 
knowledge which is classified into sixty-seven kinds."" This passage 
reveals that the interpretation of piirami is based on the following 
premises: (A) piiramiis 'going to the end' (piiragamana) of the sixty­
seven kinds of siivaka-nii[la. In other words, it is the fulfilmeot Or 
accomplishment of those sixty-seven know ledges meant for disciples. 
(B) the best or cbief disciple (parama) is determined on the basis of; 
(i) his fulfilment of knowledge (nii!Jakiriyii) which is of sixty-seven 
kinds, (ii) his state or condition (bhiiva), or (iii) his action (kamma). 
In other words, these three are the requirements to attain to the position 
ofthe chief or best disciple. 

The literary evidence cited above shows that siivaka-piirami­
nii[la is the knowledge obtained through the path of arahantship 
(arahatlamagga). It is a designation of qualities for a certain class of 
arahants [cf. ThagA iii 209]; more specifically the two chief disciples. 
The only reference to the concrete contents of the knowledge of the 
disciple's perfection (siivaka-piirami-nii[la) is the 'sixty-seven kinds 
of knowledge of disciples' (sattasatthi-siivaka-iiii[la) found at P1;sA 
iii 653 [ef. also UdA 244]. But, as for these sixty-seven kinds of 
knowledge, we are clueless as the commentarial texts do not mention 
their contents. Nevertheless, judging from a reference found in the 
opening chapter called 'Miitikii' of the Palisambhidamagga that of 
the seventy-three kinds of knowledge, sixty-seven are common to 
disciples (sattasaffhi iiii[lani siivakasiidhiirallanl), while the remaining 
six are the knowledges possessed by the Buddha only (cha iiii[lanj 
asiidhiir�ani siivakehI),'J it is probable that the Commentator of P\S 
had these knowledges in mind when he mentioned siivaka-piirami­
iiiiI,l8, although they are not referred to as such in the 
Palisambhidamagga. Further, on the basis of the fact that the 
acquisition of the sixty-seven kinds of knowledge is common to all 

disciples who are arabants, we can safely presume that the phrase 
siivaka-piiramf-iiii[la is an additional expression for the two chief dis­

ciples who are already the possessors of other designations of an 
araban!, such as cha!abhiiiiia, ubhatobhagavimutta, etc. 

Even while exalting the two chief disciples of the Buddha 
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for their intelligence, the commentators had not forgotten to add 

words of praise for the Buddha' s greatness. For instance, wben the 
know ledge (ii�a) of the disciple 's perfection is referred to, it is said 
to be profound and not possible to delimit it (siivaka-piirami-ii�aJ!l 

hi gambhirarp, tattha vavatthiinarp n 'atthl)." But even so, nothing 

can be compared with profundity of omniscient knowledge 
(sabbaiiiiutii-iiii{la) of the Buddha which is the highest of all." 
Sariputta is reported to have uttered thus: 'Even by the knowledge 

like mine who is established in the knowledge of the disciple's per­
fection, I am unable to clearly discern the virtues of the Buddha. ,,. 
Such evidence points to the fact that a Bodhisatta who is destined to 
become a Buddha through the practices of the highest perfections in 
his career is undoubtedly a focus of attention in the doctrine of 

piiramitii in the commentaries. 

The contribution made by Dhammapiila towards the devel­
opment of the teachings of piiramitii together with the Bodhisatta 
doctrine is amply demonstrated in the Paki�akakathii of the 
Cariylipi\3ka-a!lhakatha [CpA 276-332].9> The importance of this 
section of the book lies in the fact that he uses his own discretion to 
discuss the doctrine of piiramitii, but well within lhe frarnework of 
the Theraviida tradition. Of the points discussed by him, some have 
already been referred to in the course of our discussions above. But 
in order to have a clear picture of his systematic treatment of the 
SUbject, we give below a list of all the topics discussed by him. 

(1) What are the perfections ? (Ko pan 'eta piiramiyo) 
(2) In what sense are they perfections ? 

Ken ' atthena paramiyo) 
(3) How many of them ? (Katividhii c'  etii ) 
(4) What is their order ? (Ka tiiSillp kama ) 
(5) What are the characteristics, functions, appearances 

and proximate causes ? 
(Kiini Jakkh�a-rasa-paccupar.thiina-pada{!hiinii) 

(6) What is the requisite ? (Ko paccayo ) 
(7) What is the defilement ? (Ko sailki/eso ) 
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(8) What is the purification ? (KiIp VodiinaIp ) 
(9) What is the opposite ? (Ko pappakkho ) 
(10) What is the practice ? (Kil pappatti ) 
( 1 \) What is the division ? (Ko vibhiigo ) 
(12) What is the collection ? (Ko saIigaho ) 
(13) What is the means of effecting ? (Ko sampildaniipilyo ) 
(14) What is the length of time required for effecting ? 

(Kittakena killena sampiidanaIp ) 
(15) What is the advantage ? (Ko iinisaIpso ) 
(16) What is the fruit ? (Kifl c '  etiisaIp pha/aIp ) 

The following have not been referred to or discussed before. 

(5) What are the characteristics, functions, appearances and proxi· 
mate causes ? (Kiini lakkhapa-rasa-paccupa{!hiina-padar!hiiniini ) 

CpA summarises them at the outset as follows: 'There with· 
out any remainder, all the perfections possess "helping others" a� 
[their] characteristic, "the deed of support for others or non-waver· 
ing" as function, "desiring for others' welfare or the state of bein! 
awakened" as appearance and "great compassion or compassionat( 
skilful means" as proximate cause. ,,. Then each piirami is given th( 
details for its characteristics, essential properties, appearances ane 
proximate causes [see CpA 280-281].  

(6) What is the requisite or condition ? (Ko paccayo ) 
'Aspiration' (abhinihiIra) is said to be the requisite 01 

perfections (abhinihiiro tiiva pi/rnIIlfuarp paccayo hOh) [CpA 282] 
The text gives eight thiugs (a{{hadhamma197 with detailed explana· 
tions as preconditions for the aspiration ofBodhisattahood [CpA 282· 
284]. Abhinihiira is further classified into various categories and then 
elucidation follows. For instance, abhinihiira is said to possess fow 
paccaya (requisites), four hew (causes) and four ba/a (powers) [CpA 
284-290].'" Then the text mentions that the four things are the requi 
sites or preconditions of the perfections (piiramfuarp paccayii), namely 
ussiiha (effort), ummagga (skilfulness),'" avatthiina (stability or frrm­
ness) IOO and hitacariYil (beneficial conduct) [CpA 290].'01 Six in· 
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cIinations (ajjhasaya) are also mentioned as conditions for the per­

fections. The Bodhisatta is said to become inclined towards each per­
fection having seen the faults of its opposite [CpA 290-291]. The 

text goes on to elaborate on the various aspects of paccaya of the 

perfections, etc. [CpA 291-302]. 

(7) What is the defilement ? (Ko satikileso ) 
The defilement of perfections is said to be 'craving', etc. 

(avisesena tailhiidihi paramatthabhiivo piiraminarp saIildleso) [CpA 
302]. Then, defilements of each of the ten perfections are enumer­
ated. For example, 'thought of holding onto things given as gifts' is 

said to be the defilement of the perfection of giving 
(deyyadhammapariggabiikavikappii diinapiiramiyii sariki/eso). 
'Thought of beings and times ' (satra-kiilavikappa) is considered to 
be the deftlement of the perfection of virtues. In the same manner, 
the rest are explained as follows: 'thought of delight and non-delight 
in that appeasement of sensnal pleasures' (kamabhava-radupasamesu 
abhirati-anabhirativikappa) is the defilement of the perfection of re­
nunciation. 'Thought of "I" and "mine" (abarp mamiiti vikappa) is 

the defilement of the panniipiirami. ' Thought of shyness and 
distraction' (linuddhacc8vikappa) is the defilement of viriyapiirami 
'Thought of oneself and others' (attaparavikappa) is the defilement 

of khantipiirami. 'Thought of seeing in the not-seeing, etc.' 
(adinhiidisu dirrbiidivikappa) is the defilement of saccapiirami. 
'Thought of the fault in that opposite of the necessary conditions for 

enlightenment' (bodhisambbiiratabbipakkhesu dosa-gUl.Javikappa) is 
the defilement of adhi{lhiinapiirami. 'Thought of welfare and non­
welfare' (hiliibilavikappa) is the defilement of meltiipiirami. And 
'thought of pleasant and unpleasant [things]' (irrhiinirlhavikappa) is 
the defilement of upekkbiipiirami [CpA 302]. 

(8) What is the purification ? (Kim vodiinarp ) 
Dharnmapala says that the removal of the taints of craving, 

etc., and the absence of the said thought are its purification (Tailbiidihi 
anupaghiito yathii vuttavikappa-virabo ca etiiyaIp vodiinarp) [CpA 
302]. 
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(9) What is the opposite or enemy ? (Ko pa!ipakkho )  
The opposite or enemy of the perfections is said to be all the 

defilements and unwholesome things (sabbe pi saIikilesii sabbe pI 
akusalii dhammii etas;up paripakkho) [CpA 302-303]. Some expla­
nations then follow for each perfection [CpA 303]. 

(10) What is their practice ? (Kif pafipatti ) 
As for the perfection of giving, for instance, the practice is 

the act of [extending] assistance to beings in many ways by the 
sacrifices of happiness, belongings. body and life; by the removal of 
fear; and by the advice on Dhamma. un The text then explains 
multifarious aspects of giving (dana). For example. giving is cat· 
egorised into three kinds: 'gift of material things'  (iimisa-dana). 'gifl 
of amity' (abhaya-dana) and 'gift of the dhamma' (dhamma-dana), 
It is also classified into two types as 'internal gifts' (ajjhattika-dana) 
and 'external gifts· (bahira-dana) in terms of things given as gifts. 
The rest of the perfections are also given lengthy elucidation [CpA 
303-320]. 

( 1 3) What is the means of effecting ? (Ko sampiidanupiiyo ) 
The means of effecting of the 'piiramitas' is said to be til< 

following four types of endeavour or method (caturaiJgayoga) in th, 
accumulation of all the merits towards the supreme enlightenmen 
(sammiisambodhi1p uddissa) [CpA 326]: 

a. Performing everything without deficiency 
(anavasesasambharll{l81p avekallakiiritayogena). 

b. Performing with respect, affection and veneration 
(sakkaccakiiritii iidarabahumanayogena). 

c. Performing continuously without interruption 
(siitaccakiiritii nirantarayogena)_ 

d Enduring effort, etc., without producing a halfway achievement. 

(cirakiiliidiyogo ea antarii-avosaniipajjanena) 
It is further explained that whatever of a Great Being's self­

commitment to Buddhas is the method of effecting all the piiramitiiS 

290 



THE DOcrRlNE OF pARAMITiI 

(yarn mabasattassa Buddhiinarp attasanniyyatanarn• taf!! sammadeva 
sabbaparaminarp sampadaniipayo) [CpA 327] , The text in this way 

goes on elucidating its meanings, 

(14) What is the length of time required for effecting or accomplish­
ing the perfections ? (Kittakena kalena sampiidanarp ) 

The text [CpA 329] in this respect records that some 

Bodhisattas take four asaIikbeyyas and a hundred thousand 
mabilkappas, Some take eigbt OJ sixteen asaIikheyyas plus a hun­

dred thousand mahiikappas, Bodhisaitas are classified into three types 
depending on their moral and intellecttlal traits; namely. paiifliidhika, 
saddhiidhika and viriyadhika. They are again categorised ihto three 
groups as uggbaptaiiiiii, vipacifaiiflii and neyya.'Ql 

( 15) What is the advantage ? (Ko ifuisarnso ) 
The advantages are that a Bodhisatta is never born into cer­

tain woeful states, The commentarial literature generally talks of 
eighteen such places known as 'abhabbatrhiina' (impossible states), 
This seems to be the result of a gradual growth of its notion within 

tbe commentariaJ tradition, since there are basically two different 
lists advocated in the A!!hakatha texts; one list consisting of exactly 
eighteen such places is found at SnA i 50 = ApA 141. while the other 
list can be found at JA ii 44-45 = ApA 49. BvA 271 and CpA 330 
with less number of items, The contents of these lists are somewhat 
different from each other, A marked difference is the item concerning 
'women '; the former sources give the item of 'born or a slave woman' 

(dasiya lrucchitphi nibbatlatI) as one of the impossible states of birth 
for a Bodhisatta, whereas the latter sources refer specifically to 
'women' (ilthibhava) as one of them,l04 

( 16) What is the fruit ? (Kirp pbalarn ) 
Dhammapiila says that the state of supreme enlightenment, 

in short, is the fruit of the perfections (Samasalo lava samma­
sambuddhabhiivo etisaJ!l phalarn) [CpA 332], He also mentions that 
as a result of practising the perfections, a Bodbisatta will be endowed 
with thirty-two physical characteristics of a Great Man, eighty minor 
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marks. a fathom long halo. and many resplendent physical features. 
determination (adhil!hfina).'05 ten powers (baJa). four confidences 
(vcsarajjal. six know ledges not shared by others (asadhBra.{laiiSfJa). 
eighteen unique qualities of a Buddha (ave(likabuddhadhamma). and 
the splendid ocean of endless and limitless virtues 
(anantaparim�agUJ;>asiunudayopasobhini) and glory of the Dhamma 
body (dhammakayasirJ). etc. [CpA 332]. 

The importance of the doctrioe of parami or paramila in the 
career of a Bodhisatta is beyond any refutation. It is the only way 
through which a Bodhisatta can auain Buddhahood at the end. The 
perfections (paramis) are therefore called Buddhakara-dhamma'06 
or Buddhakaraka-dhamma.107 The Itivuttaka-a\!hakatha also shows 
moral and intellectual significance of paramitas when it says that the 
perfections along with other things are called 'the necessary condi­
tions for meritorious deeds' (puiiiiasambhara). 'the necessary 
conditions for knowledge' (/iSfJasambhIra) and 'the things that make 
a Buddha' (Buddhakiirakadhamma).'08 The perfections are therefore 
meant for the accumulation of merit and knowledge; the two important 
factors often emphasised in Buddhism. Even for the disciples these 
two are the main purposes for which the perfections are practised. 
The following passage will bring out this point Clearly; MoggalJana 
is said to have fulfilled the perfections to become a chief disciple of 
the B uddha accumulating merit and knowledge ( ... buddhassa 
BhagavatD aggasavakabhavaya pufjfjaii�asambhare sambharanto 
anukkamena savaka-parnmiyo piiretva .. . ) [09 

The Buddha practised the perfections for an immeasurable 
period of time (Bhagava appameyyarp Warp paramiyo piiretvii ... )."o 

More precisely. a Bodhisatta must spend the minimum of four 
asailkeyyas and a hundred thousand kappas to fulfil them.'" While 
reiterating the time duration of the practice of paramicas by the 
Bodhisatta. the ManorathapiiranI brings out probably the most 

important aspect of the fulfilment of perfections in their intensity. It 

says that giving one time. two times • . . . • or one day. two days • ...• or 

one asailkheyya, two asanJeheyyas or even three asankheyyas. will 
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not make one a Buddha. So are the rest of ten perfections. The 
Bodhlsatta must fulfil them for the minimum period of four 
asarlkheyyas and a hundred thousand kappas to he able to attain 

Buddhahood.'12 Further, it is mentioned that the Bodhisatta must 
fulfil them before he is born in the Tusita Heaven. "3 It is believed 
that the fulfilment of perfections is not possible in a heaven which 
has long life span. l 14 

Some explanations as a set of ten or thirty perfections are 
found in the Visuddhimaggal15 and Buddhavrup.sa-aghakatha."6 The 
former gives them in relation to the four bTahmavihiira (divine abiding) 
and says that the divine abidings, after having fulfilled the ten 
perfections, will perfect all the good states (kalyi4Jadhammi) classed 
as the ten powers (dasabaJa), the four confidences (catuvesarajja), 
the six kinds of knowledge not shared [by disciples] (cha­
asadhiira{laiii4Ja) and the eighteen qualities of the Buddha (a!!hiirasa­
buddhadhammii). Here are the ten perfections explained at Vism 
325: 

'To all beings they (Great Beings, Mahiisatta) give gifts, 
which are a source of pleasure, without discriminating 
thus: "It must be given to this one; it must not he given 
to this one". And in order to avoid doing harm to beings 
they undertake the precepts of virtue. They practice �e­
nunciation for the pu�ose of perfecting their virtues. 
They cleanse their understanding for the pu�ose of non­
confusion about what is good and bad for beings. They 
constantly arouse energy, having beings' welfare and 
happiness at heart. When they have acquired heroic for­
titude through supreme energy. they become patient with 
beings' many kinds offaulls. They do not deceive when 
promising, "We shall give you this; we shall do this for 
you." They are unshakeably resolute upon beings' 
welfare and happiness. Through unshakeable loving 
kindness they place them first [before themselves]. 
Through equanimity they expect no reward: 1 17 
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These descriptions reveal that the career of a Bodhisatta is 
focused more on the mission of bringing about welfare and happi­
ness for beings. This aspect is in fact emphasised time and again. 
Referring to the reason of entering the path of Bodhisattahood, the 
SumaIigaJavilasinimentions that the aspiration for Buddhahood and 
the fulfilment of the ten perfections is for the weal of the many 
{ ... buddhattiiya abhinihiiramiino ... dasapiiramiyo piirento pi bahujana­
hitiiya paripanno). 118 Vism 13 also considers that the virtues of per­
fections practised for the deliverance of all beings are superior (pal)ita). 
Buddhaghosa in the same context grades the practice of virtues and 
says that the virtue practised for the purpose of one 's own deliverance 
is medium {attano vimokkhatthiiya pavattitaIp m!JijhimaJ?1). I" This 
suggests that the career of a Bodhisatta is given more prominence 
than the deliverance of oneself. The career of a Bodhisatta is altruistic. 
The birth of a Bodhisatta is indeed for the welfare and weal of the 
many '''' 

However, these clear-cut divisions of piiramis are mentioned 
often of diina (giving or generosity) and in BvA and elsewhere refer­
ence is made only to some examples of paramattbapiirami fulf .... lled 
by the Bodhisatta. BvA 61 and JA i 47 refer to the Cariyapilaka for 
details. As a summary of our discussions of piirami, we give below 
some explanations of the ten perfections found in the Al\hakathas: 121 

(I) Dana (Giving or Generosity) 
The sacrifice of external possessions is a perfection 

(biihirabh8l)ifaparicciigo piirami niirna). The sacrifice of any of one's 
limbs is a higher perfection (aIigaparicciigo upapiirami niima). The 
sacrifice of one's life is an ultimate perfection (jivitapariccago 
paramacthapiirami niima).I22 It is further explained that giving is just 
like ajar of water. When it bas been overturned, it discbarges all tbe 
water and takes none of it back, even so, reckoning of neither wealth 
nor fame nor wife and children nor any of the limbs, but giving 
completely of everything wished for for the prosperity of all suppli­
cants.ln It is also said that there is no limit for the fulfilment of the 
Bodhisatta's perfection of generosity or giving {bodhisattassa 
diinapiiramitiiya piiritattabhiiviillaJ?1 parimfii!aJ?1 niima n 'attJu).I24 Then 
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the text gives the SasapaJ)�ita Jiitaka [J No.316. Cf. Cp I 23] to 
illustrate the perfection of giving. CpA 272 further elucidates this as 
follows: 'Having given what should be given as gifts' means 'having 
given and abandoned things that should be given, i.e., such external 
things as kingdom, etc., or internal things as limbs and eyes of a 
Great Being who has entered upon the path of the highest vehicle 
(aggayiinapatipadaIp) in order to attain the incomparable supreme 
enlightenment.' Then the text gives for illustration the former births 
of the Bodhisatta as AkittibriihmaJ)a, SaitkhabriihmaJ)ll, Visayhasenhi, 
Veliima and SasapaJ)�ita.125 

(2) Sila (Morality) 
Bv A says that making a sacrifice of one's self in the perfec­

tion of morality (sIla) is classed as the ultimate perfection 
(paramatthapiirami). It quotes the SaitkhapiiJa Jataka [J No.524. Cf. 
Cp II 107] for illustration. '16 Explaining morality it says that the 
foundations of all skilled states are in morality. Founded in morality 
one does not deteriorate as to skilled states, one acquires all the 
mundane and supramundane special qualities.'" Moral habits are 
explained in terms of 'plane' (bhiillli) and are said to be four: I .  control 
by the Piitimokkha (piitimokkhasa1pvara), 2. control over the senses 
(indriyasa1pvara), 3 .  complete purity of mode of livelihood 
(iijIvaparisuddhi) , and 4. relying on the requisites 
(paccayasaunissita)}28 CpA 273 explains sila as the complete re­
straint in bodily and verbal [actions], the restraint in both bodily and 
verbal [actions] , the restraint in senses, the pure life which knows the 
measure as to food. They are called the virtues of a Bodhisatta 
(bodhisattasila). The text then gives the following Jiitakas for illus­
tration: Silavaniigitriija, Campeyyaniigariija, Chaddanta and 
Saitkhapiila.'2' 

(3) Nekkhamma (Renunciation) 
The highest perfection of nekkhamma is said to be the aban­

donment ofa kingdom without attachment [to it]. Gotama Bodhisatta 
too did so.13· It quotes the Cullasnlasoma Jiitaka [J No.525]. CpA 
273 states that 'having gone to the perfection of renunciation' means 
'having gone to the perfection, the supreme and the highest in the 
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three-fold great renunciation' (lividhe mahabhinikkhamane 
paramiparamukkmpsmp gantvii). The text gives the following iU�s­
trative Jatakas: Yudhafijaya, Somanassakumiira, Hatthipalakumara, 
Makhadeva and Ciilasutasoma.1lI 

(4) Paiiifa (Wisdom) 
In this instance, Bv A 60 quotes the Sattubhattaka Jiitaka [J 

No.402] in which the Bodhisatta is known as Se.naka CpA 273-
274, on the other hand, explains that the perfection of wisdom 
(pafiiiaparamiJ is to realise the wholesome volitional actions and their 
fruits, such as knowing what is good and bad and what is blameable 
and blameless, etc. The former births of the Bodhisalta given in the 
text for illustration include Vidhurap"1lqita, MahagovindaP"1lQita, 
KuddalaP"1lqita, ArakapaJ)c,lita, Bodhiparibbajaka, MahosadhapaJ)qita 
and Senakap"1l�ita. m 

(5) Viriya (Energy) 
It is explained at Bv A 60 with a simile of crossing the great 

ocean.133 Tltis is considered as the ultimate perfection. Then the 
Mahajanaka Jiitaka [J No.539] is quoted. CpA 274 says that energy 
(viriya) is the highest effort (uttammp padhiinmp), because it is able 
to bring onc to supreme Enlightenment (.,ammasambodhirp papeturp 
samatthalaya). The following former births of the Bodhisalla are 
mentioned in this connection: Mahiisilavariija, Paficavudhakumara, 
Mahaviinarinda and Mahajanaka.l34 

(6) Khanli (Patience) 
This is illustrated by the Khantiviida Jataka [J No.3 l 3].''' 

CpA 274 says that 'having gone to the perfection of patience' means 
having attained the supreme and highest state of patience such as 
'adhiViisanakkhanti' (endurance-patience), etc. For illustration the 
following former births of the Bodhisatta are given: Mahlikapi, 
Mahisaraja, Riiriimigaraja, Dhammadevaputta and Khantiviidi. 

(7) Sacca (Truth) 
This perfection is explained by means of the Mahasutasoma 
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Jiitaka [J No.537. Cf.Cp III 12 6] at BvA 60 and JA i 46. CpA 275 
adds that the speech of truth to be protected means having protected 

the truthful speech, shunning like excrements, ignoble expressions 
harmful to one's life, having avoided [them] and having protected 
the Slate of being a speaku of the truth. The Bodhislltta's fonner 
existences are also cited here as follows: Kapirija, Saccatjjpasa; 
Maccharaja and Mahiisutasoma. It is interesting to note here that at 
CpA 274·275 the order of elucidation of sacca-panuni and adhif!lW!a­
parami is reversed. However, this seems to have happened, because 
CpA followed the order mentioned in Cp [Cp Book 3 XV v 10: ' ka/va 
da[haIp adhiffhan81p saccavacanuraldchiya']. The Cariyiipi\aka is 
the elucidation of perfections. But only seven panunlS are mentioned 
in the text; viz., dana-param{ (Book I), sila-parami (Book 2) and 
nekkhamma-parami, adhiffhana-parami, sllcca-paramJ, metta-parami 
and upekkha-parami (Book 3 and in the order of their mention). The 
order of adhiffhana-parami and sacca-panuni in Cp as shown above 
is reversed. The order of preaching of the ten perfections is specifi­
cally referred to at CpA 278 and according to the text, it is SIlCC8-
parami (No.7) and then adhiffhana-parami (No.8). In passing, it 
may be said that the evidence of this nature fortifies the inference 
thIlt the Cariyapi\aka we have today preserves an older version of the 
text and not the one to which the Nidinakathii of J A refers. 136 

(8) AdhitthAna (Resolute Detennination) 
This perfection is the determination to seek omniscient 

knowledge which is the only thing dear to a Bodhisatta. It is illus­
trated in the Mugapakkha Jjjtaka [J No.538. Cf.Cp 1 6; 3 10;.6 18]. 137 
CpA 274-275 further states that it is the determination of the 
observance of skilled [deeds] (lrusala-samadinifdhi!!hiin81p). The 
former births of the Bodhisatta mentioned here are Jotipiila, 
Sarabhailga, Netlti and Temiyakumara. ". 

(9) Mertii (Loving-kindness) 
This perfection from the point of view of the altruistic nature 

of the Bodhisalta-<areer may indicate the most important motive to 
tread upon the path of Bodhisattahood. It is illustrated by the Ekariija 
Jiitaka [J No.540].'39 CpA 1:75 says that metrif has the characteristic 
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of 'bringing together limitless welfare to all beings' (sabbasattesu 
anodhiso hitupasalpharalakkha1}iiya mettiiya). The Bodhisatta's 
former births mentioned are Ciiladhammapiila, Mahasilavariija, 
SamapaJ)cjita and SuvaJ)llasama. 

(10) Upekkhii (Equanimity) 
The perfection of upekkha. is explained by the Lomahamsa 

Jlitaka [J No.94] .I40 CpA 275 explains it in reference to the phr"ase 
'respect and disrespect' (sammananavamiinane) in the Cariyapitaka 
[Cp Book 3 XV v I I] that its meaning is, '1 have attained the highest 
and incomparable omniscience, having become steadfast, level 
minded and unperturbed everywhere in worldly things; [Be it] respect 
[shown by people through] honour, devotion, hospitality 3lld the like, 
or disrespect [shown by them] by spitting, etc. '  CpA 275-276 gives 
the former births of the Bodhisatta as Vlinarinda, Klisiriija, 
KhemabrahmaJ)a, Atlhlsenaparibbajaka and MahiilomahaJp.sa. 

DhammapaJa's contribution to the doctrine of paramira, be­
sides its general development in the commentaries, can be summa­
rised as follows: 

( 1) By defining the word paramito mean ' bhavs' (state) or 
'kamma' (action) of the best (person); be it a Bodhisatta or a disci­
ple, he expands the scope of its application; whereby it is possible to 
uphold that Dot only a Bodhisatta, but also a disciple can practise the 
perfections. 

(2) By classifying bodhisattas into three types; namely, 
mahiibodhisatta, paccekabodhisatta and savakabodhisatta in the 
Bodhisatta doctrine, he fortifies his contention with a theoretical 
background that even the disciples, who are also called bodhisatt.as, 
can practise the perfections. 

(3) While adhering in principle to the Theraviida position of 
counting the perfections to be ten or thirty, he contends that they can 

be reduced to six basic piirami� as in Mahayiina Buddhism. 11us 
evidence and others cited throughout our present study points to a 
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very significant fact that he had the knowledge of the Buddhist 

Sanskrit literature. He even utilised some ideas embedded in it to the 

extent that they did not become contradictory to the Theravada 

tradition. 
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CHAPTER X 

CONCLUSION 

Our investigations into the concept of Buddha in the Pali 
conunentaries have shown new dimensions in the history of Theravada 
Buddhism. New developments emerged by the time of the AWmJeatha 
IileratJIre and some of them are in fact common to the Buddhist 
Sanskrit sources. This evidence gives rise to various questions such 
as; 'Did the Pill commentators borrow some notions relating to the 
development of Buddhology from the Buddhist Sanskrit sources or 
did they develop them independently 1'; 'Did the BuddhiSts in ancient 
times have common sources from wltich both traditions, PiUi and 
Sanskrit, derived their materials to develop the concept of Buddha 
1\ etc. 

Further, possible dates of introduction concerning some 
Buddhological concepts found in the commentaries are other areas 
of difficulty to determine. Confining ourselves only to the PiUi tradi­
tion, problems such as; 'How far faithfully did the Pill commen­
tators translate the Sihala AWmJeatha without introducing their own 
interpretations or What they had considered to be in consonance with 
the Theravada tradition ?', etc., are the major obstacles to determine 
the dates of certain Buddhological concepts. For there could be two 
layers of information embodied in the AWmJealh3s; one is the informa­
tion possibly contained in the Sihala A\thakathas. If so, the lower 
time limit of the introduction of new Buddhological notions found in 
the commentaries would be not later than the third centJIry A.D. The 
other is the information presumably introduced and added by the PIDi 
commentators. If that is the case, the dates of such information are 
as late as the commentators themselves, i.e., not earlier than the fIfth 
century A.D. 

Being restricted by these difficulties, OUT inquiries have pri­
marily been centred on the task of finding out what data and materi­
als can be gleaned from the A\!hakatha literature to evaluate and as-
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sess the development of the Buddha-concept in the Theraviida tradi­
tion. And it has been found beyond any doubl that the Buddha-concept 
in the commentaries rest on two major premises: First, Buddha is the 
personification of universal truth and there can be many Buddhas 
appearing in this world from time to time as and when such a figure 
is needed. Thus; the multiplicity of Buddhas is an underlying 
principle. However, it must be stressed that universality of Buddha_ 
hood in the commentaries is no way akin to the universal principle 
equated with Buddha in Mahayana Buddhism. In the commentaries 
BUddhahood is universal, because all Buddhas have common prop­
erties in important spiritual and physical attainments. Differences are 
minimal and do not interfere in any way with the fundamentals in the 
attainment of Buddhahood. Secondly. though the first premise pre­
vails, the commentators have still preserved a special place for Gotama 
Buddha He is treated with much affection and honour. This sentiment 
is understandable as he is the Buddha in the present era close to the 
Buddhists in space and time. Further, our investigations have revealed 
the following: 

(1) The Milindapaiiha is the frrst Pali text which introduces 
the epithet of devatideva (god of gods). Although it has historical 
relations with the canonical texts, the notion to regard the Buddha as 
being above gods came to the fore as a popular epithet of the Buddha 
from about this time in the history of Theraviida Buddhism [Chapter 

I).  

(2) The concept of omniscience (sabbaiiiiuUi) undoubtedly 
started its development in the Canon itself. The Palisambhidfunagga 
of the Khuddaka Nikaya is largely responsible for its expansion. The 
commentaries basically follow the interpretations given to 
omniscience in it. However, the commentaries are not without 

contribution to its further development. The SaddhammappakasiJJi 
[p!sA i 58] and Saddhanunappajotika [NdA i 386-387] introduce a 

classification of omniscient ones (sabbaiiiiii) into five types unknown 
before their times. The five types are, I .  kama-sabbaiiiiii, 2. sakirp­
sabbaiiiiii, 3. saf1lf1l-sabbaiiiiii, 4. saUi-sabbaiiiiii, and 5. iiiif1l-sabbaiiiiii 
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[Chapter m. It is significant that Buddhaghosa seems to be unaware 
of such a classification. However, Dhammapiila, though he does not 
specifically refers to it, gives an allusion to different categories of 
'sabbaiifW' or 'knower of everything' when he says: • . . .  ekajjhaIp 
yiswp yisurp saJdIrl kamena va icchanUriipaIp samma samaii ea sabba­

dhammiinaIp buddhatta samma-sambuddho Bhagavii, taIp sammii­

sambuddhaIp.' [ItA i 142]. 

(3) The concept of great compassion (mah� possessed 
by a Buddha is another area of importance. The A!\hakatha texts 
greatly emphasise compassion associated with Buddhahood. In this 
regard Dhammapiila is a commentator who highlights its importance 
more than any other commentators. Further, some of his comments 
come much closer to the Mahayana descriptions of a bodhisatta. One 
significant departure from the Theraviida notion of Bodhisatta is the 
idea that he attains the cycle of births and accepts suffering for other 
beings of his own accord because of his compassion. This is a striking 
contrast to the notion of kamma advocated in the Kathiivatthu which 
says that even a Bodhisatta is not exception to its working. [Chapter 
II] 

(4) The most important and distinct contribution the A\!haka­
tM literature made towards the development of the concept of Buddha 
is perhaps the notion of eighteen qualities of a Buddha 
(a!thiirasabuddhadhammii). The idea of Buddhadhamma compris­
ing six items is found in the Khuddaka Nikiiya [e.g., PIs ii 195; Nd i 
178, ii 357; etc.] This suggests that it is a precursor of a later 
development. Bot the number of items suddenly reaches eighteen in 
the Digha-a\!hakathii [DA iii 994])& The list given in the 
SumangaiaviliisinI is somewhat peculiar and includes the absence of 
wrong deeds (duccarita) in a Buddha. This gives rise to a great 
difficulty in determining the relationship between the list of DA and 
other lists found in Vim and some Buddhist Sanskrit sources. We 
are, however, inclined to believe that the Mahiivibaravasins (par­
ticularly the Dlgha-b�akas) did in fact develop the notion of the 
eighteen qualities of a Buddha independent of other Buddhist schools. 
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It may also be infered that they developed it in op{losition to other 
Buddhist schools including the Abhayagiri school. Nonetheless, in 
order to be more impartial we have examined pros and cons for the 
theory that it may be a later interpolation. But sucn an interpolation, 
if at all, had been definitely made before the time of Acariya 
Dhammapala, the author of the Digha Nikiya Allhakatha lika 
(Linatthav�ani) as he specifically denies credibility of the list found 
in DA. Further, other possibilities are also examined for a fair 
treatment of the subject.[Chapter II] 

(5) Of the physical endowments of a Buddha, the commen­
taries greatly contributed to the popularisation of eighty minor marks 
(asiti-anuvyaiijana) and marks of a hundred merits 
(satapuiiiialakkh8lJa). The former is the concept which became indeed 
inseparable from the notion of a Great Man (mahiipurisa) in the 
commentaries. But it is always associated with Buddhas and not 
with a cakkavatti king who, according to the canonical texts, is another 
personage endowed with mahiipurisaI�a. This shows that later 
Buddhists focused their attention on the apotheosis of Buddhas and 
not on cakkavatti kings, whom they would have perhaps thought too 
secular a subject to take into account for further developments in the 
commentaries. However, no list with the complete eighty items is 
found in the Aghakathas, except four or two that are referred to using 
the expression of ' iidi' (etceteras) [BvA 247; ThagA iii 46-47]. This 
suggests that at least the commentators of Bv A and ThagA took it for 
granted that such eighty items designated as anuvyaiijana were 
commonly known among people at that time. 

The concept of satapufifialaJc1clJaIJ1l can be regarded as a dis­
tinct commentarial development, although references to it are found 
in the LakkhaJ;ta sutta [D iii 149] and some of the texts in the Khuddaka 
Nikiiya [e.g. Bv I v 9; Vv (Mabaratha-vimiina, v 27); etc.] and the 
Milindapaiiha [Miln 11  I]. Detailed explanations are found at DA iii 
925 and BvA 32. This concept in fact becomes popular in the SiohaIa 
Buddhist literature in the post commentarial periods. [Chapter Ill] 

304 



CONCLUSION 

(6) An examination of the Nine Titles or Virtues (Navagu.t;la) 
of a Buddha has shown that the commentaries elaborate greatly on 
their exegeses which are not found in the Canon. Of them, the 
commentators give special importance to the title of 'Buddha'. Here 
again Buddhaghosa and Dhammaprua are the two commentators who 
venture into details. Dhammapala in particular plays a significant 

role in this too. [Chapter IV] 

(7) The term tathagata is defined in the Aghakathii literature 
with some details. Buddhaghosa gives eight definitions to it while 
Dhammapiila gives another set of eight amounting altogether to 
sixteen. However, the commentaries seem to give more importance 
to two basic definitions, viz., tatha-gata and tatha-agata as they are 
often cited in various contexts discussing the achievements of a 
Buddha. What is noteworthy in this regard is that Dhammaprua is 
the only commentator who gives additional definitions. The 
commentarial position regarding the interpretation of tathagata is well 
brought out in the following sentence: 'sabbiikiirena pana tathagalo 
va tathagatassa tathagata-bhavmp v8J1l1eyya. ' [Chapter V] 

(8) The notion of general rules or general nature (dhammatii) 
among Buddhas was further developed in the commentaries. Events 
and anecdotes associated with the life of Gotama Buddha became 
objects of generalisation applicable to all Buddhas past and future. 
A motive behind this move by the Buddhists appears to perpetuate 
the supremacy of the Dhamma. Buddhas have common properties 
both spiritually and physically. Universality of Buddhahood is thus 
established. However, it is in no way similar to the universal 
Buddhahood conceived by the Mahayanists. The Theravadins at the 
same time put forward the theory of differences (vemattaj or divisions/ 
detennining factors (pariccheda) among Buddhas amounting to thirty­
two of them at the fmal stage of development in the Allhakathiis. But 
these differences will not change the spiritual attainments possessed 
by BUddhas. [Chapter VI] 

(9) The term bodhisatta in the A\!hakathiis is not always a 
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design<ltion for those who work hard towards the attainment of 
Buddhabood. Bodhisatta is classified into three categories: I . mahii­
bodhisatta, 2. pacceka·bodhisatta and 3.  siivaka·bodhisatta. This clas­
sification is found in Dhammaplila'g commentaries [e.g., ThagA i 9-
12. Cf. CpA 286, 315, 317; etc.] and seems to be a result of the 
commentarial definitions of the tenn bodhi (awakening) [Chapter VII]. 
The categorisation of bodhi into three classes places Buddhas far 
above other liberated ones, i.e., paccekabuddhas and arahants and is 
no doubt a part of the apotheosis of Buddhas in the commentaries. 

(10) The career of a Buddha-to-be (Bodhisatta} is demar­
cated as far more difficult one than the other two careers, viz., the 
careers of a pacceka-bodhisatta and a siivaka-bodhisatta. However, 
once anyone makes a resolve to tread the path leading to Buddha­
hood, he is assured of not being reborn in eighteen impossible states 
(abha.bbat!f18na). It is an advantage for anyone to become a bodhisatta. 
The theory of' abhabbat!h8na' is a commentarial development and is 
a gradual growth even within the commentaries. There are two lists 
and the list in SnA and ApA is more elaborate than lhe other found in 
JA, BvA, CpA and ApA. [Chapter Vlll] 

( I I )  The generally accepted notion that perfections 
(piiramital are the special practices a Buddha-to-be has to fulfIl is 
denied by the evidence found in the commentaries. The Allhakathiis 
mention that disciples are also expected to fulfil the paramitffs which 
are named as siivaka-piirami. Even important lay followers in the 
life of Gotama Buddha like his mother Mahamiiyii are also expected 
to fulfil them [e.g. DhpA i 340; JA i 49; BvA 273; ApA 54; etc.]. 
However, the question as to whether the perfections (piiramitii) for 
Buddhas-to-be and those for the disciples are the same or different 
from each other is not directly addressed in the commentaries. 
Evidence found in the Saddharnmappakasinf lP\sA iii 653] indicates 
that when the siivaka-parami is referred to together with iiii.!Ja 
(koowledge), i.e. siivaka-pacami-iiii(!a, it refers to the sixty-seven kinds 
of knowledge mentioned in Pls. The A\!hakathiis therefore seem to 
use the term parami in a broader sense and importance attached to it 
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is the accumulation of merit accrued from their practices. They are 
of ethical value when used for disciples. However, we must not lose 
sight of the fact that they have specific connotations when used for 
Buddhas-to-be. 

The doctrine of piiramitii is further emphasised by 
Dhammapala in his Cariyiipi!aka-aghakathii. Dharnmapala refers to 
the theory of six piiramitiis put forward by 'some' (kecl), which he 
initially rejects as unwarranted in the Theravilda tradition. At the 
same time he tries to reduce the number of ten piiramitiis to six by 
way of amalgamation. For instance, he says that sacca-piirami is one 
area of si/a-piiIami (saccapiiIami si/apiiramiyii ekadeso eva) [CpA 
321]. HOwever, it must be emphasised that DharnmapaIa like other 
commentators also follows the theory of ten or thirty piiramitis in an 
enthusiastic manner. [Chapter IX] 

A careful examination of spiritual attainments and physical 
endowmenlN of a Buddha has brought out one striking feature of the 
development of the concept of Buddha in the Pali tradition. The 
concepts that came to prominence in the Anhakathii literature such 
as sabbaiiilutii-ilii{la, mahii-karu{lii, asiti-anuvyailjana, 
satapuililalakkh8Il1l, etc., have their beginnings in some of the late 
texts in the Khuddaka Nikiiya. If one were to follow the traditional 
chronology of the Piili cauonical texts, then these concepts could be 
traced to the time of the king Asoka of India. But the nature of late 
texts in the Khuddaka Nikaya such as the Buddhava,!,!sa, 
Vimanavatthu, Petavatthu, Niddesa, Apadana and even the 
Pa!isambhidamagga denies such a view.' The question of which tra­
dition, the PaIi or the Buddhist Sanskrit, is the first to introduce what 
are considered to be late Buddhologiocal developments such as the 
notions of a!!hiirasabuddhadhamma, asiti-auuvyailjana, etc., is the 
matter that involves a comparative analysis of both traditions and 
requires the determination of the relevant sources as a precondition 
for such a study. We hope that further attempts will be made in this 
line in the future. 
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Finally, our investigations have revealed that the commonly 
accepted view to regard the A�hakathas as representing one single 
tradition of Theravada Buddhism must be fe-examined with caution. 
It is often the case that DharnmapaIa provides new or additional in­
formation on various topics as we have seen. He appears to be more 
conversant with and influenced by the Buddhist Sanskrit sources than 
his predecessor Buddhaghosa. It is therefore suggested for a future 
study that these two great commentators must be compared in their 
interpretations of various subjects, doctrinal or otherwise, with full 
details found in the A�akatha literature, so that DhammapaIa will 
receive due recognition as a commentator as important as 
Buddhaghosa. 
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NOTES 

CHAPTER I 

I Tbe PaIi sources ascribe the Buddha's enlering inlo Parinibbana 10 the 
year 483 B.c. See W.Geiger, the MahiivaIpS8, Colombo, 1950, p.xxiv; elc. 
There bave been controversies on the date of the Buddha's death belween 
the Southern and the Northern traditions. The difference between the two 
traditions is about a hundred years: the latter generally accepts the date of 
his parinirviina to be around 380 B.c. However, this question is not yet 
final See H.Nakamura, Gotama Buddha - Shakuson no Shog"; (Gotama 
Buddha : TheLife ofSiikyamUJU), p.49; Indo Kodai-shi (The Ancient History 
of India, VoH/), pp.409 ff; Kogen Mizuno, Shakuson no Shog"; (The Life 
of SakyamuRJ), pp.43 f; etc. 

2 S iii 120 

3 Rbys Davids gives a list of references to the Buddha's personal life in the 
Cambridge History of India, VoU, pp.196 f 

. 

4 Fumio Masutani, Buddha no Denki ( The Legend of tbe Buddha), The 
Works of Fumio Masutani, VolS, p.431 

5 For such genealogical accounts of the Sakyac\an, see DA i 258-262 and 
SnA i 352.356 

6 !A i 1-94 

7 Bv xxvii v I mention. three more Buddhas before Dipailkara Buddha; 
namely, T�:uikara, Medhailkara and SarlI\'ailkara. 

8 See e.g. D ii Iff (Mahiipadana sutta) 

9 Bv ii vs 76-77 

10 • Mayham pi ..• pubbe va sambodha anabhisambuddhassa bodhisaltass ' 
eva sato' See M i 17, 91, 163, 240; S ii 169, iii 27, iv 233, v 263, 281, 317; 
A i 258, iii 240; etc. 

11 E.! .Thomas, The History of Buddhist Thought, p.l72 

12 H.NaJ.1ii.vasa, The Development of lhe Concept of Buddha in Pii.li 
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Literature, pp.6 f 

13 For studies on the stratification of the canonical texts, many scholars 
attempted to analyze the textual development; some comparing the Pali 
Canon with its counterpart in the Chinese translations. To 'luote a few; 
E.Mayeda, Genshi Bukkyo Seiten no Seiritsu-shi Kenkyu (A History of the 
FormatiOn of Original Buddhist Texts), pp.812 + 1 8  (Index) + 42 (English 
Summary); H.Nakamura, Genshi Bukkyo Seilen Seiritsu-shi Kenkyu no 
Kijun ni tsuire (A Methodology of the Study of the Fonnation of Early 
Buddhist Texts) in Genshi Bukkyo no Shiso Vol.lI (The Thought of Early 
Buddhism, Vol.lI), Selected Works of Hajime N akamur., Vol. I 4, pp.259-
479; G.C.Pande, Studies in the Origins of Buddhism, Third Edition, India, 
1983. pp.606; etc. See also H.Nakamura, Indian Buddhism - A Suvey with 
Bibliograpbical Notes, 1980, 1987. 1989 (Buddhist Tradition Series, India), 
pp.22-3 1 for a bibliography on the subject. 

14 E.g. H.Nakamura, Golama Buddha - Shakuson no Shogai (Gotam. 
Buddha - The Life of Sikyamum), Selected Works of Hajime Nakamura. 
VoL I I , Tokyo, 1974. Nakamura's aim in his study is to construcl a life of 
Gotama Buddha based on the earliest available sources and evidence, and 
for that he gives three methodological approaches. One of them is the 
application of critique of original texts researched and developed in modern 
times. Such a philological critique is a must. Fumio Masutani is another 
scholar who says in his Buddha no Venki (The Legend of Buddha) that 
some descriptions about the life of Gotama Buddha in the early canonical 
texts can become intelligible, if only such a hypothesis is accepted (See 
specially Chapter 9. pp.340 ff). Kogen Mizuno, Shakuson no Shogai (The 
Ufe of Sakyamum). Egaku Mayeda. Sbakuson (Sakyamum). Also see 
H.Nakamura, Indian Buddhism. Delhi, 1989. pp. 16 ff for bibliographical 
noles on the study of the life of Gotama Buddha. 

1 5  E.g. Bhikkhu N�ol� The Life of the Buddha, BPS, Kandy. 1992 
(Third Edition); Phra Kbantipalo, The Splendour of Enlighrenmenl -A Uk 

of the Buddha, 2 vols, Bangkok. 1976; etc. 

16 Thag 1 179, 1 199. An etymological explanation is given by H.Nakamura 
who believes that miirisa is of the same meaning as madisa (one like me) 
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and the Sanskrit counterpart is miidr§a. See H.Nakamura, Gorama Buddha 
_ Shakuson no Shogai (Gotama Buddha - The Life of S8kyamum), p.488 

1 7  E.g. Sn 228, 448, 1 057, 1083, 1 1 1 7, 1 1 35, 1 1 36; S i 127, 143, 1&0; Thag 
375, 536, 1251; Thig \36; D ii 123; etc. 

1 8  Thag 1 19; Sn 699; etc. 

19 RNakamura, Gotama Buddha - Shakuson no Shoga; (Gotam. Buddha 
- The Life of Sakyamuru), pp.487-502 (especially pp.494-496) 

20 Sn 5 1 8, 1064; Dhp 383-423 (Brahm"lla-vagga); etc. 

21  H.Nakamura, Gotam. Buddha - Shakuson no Shogai (Gotam. Buddha 
- The Life of Sakyamuru), p.488 

22 Sn 655 

23 Dhp 1 84. See also Sn 267; Dhp 194; etc. 

24 RNakanlUra, Genshi BukJeyo no Shiso, VoU (The Thought of Early 
Buddhism, Vol.n, p.452 f. Also see RNakamum. Buddha no Kotoba (Words 
oflbe Buddha) (Suttanipata)

·
, pp.364-365 

25 H.Nakamura. Gotam. Buddha- Shakuson no Shogai (Gotam. Buddha ­
The Life of Sikyamuru), p,I89 

26 See e.g. M i  77-79 (MahisThanlida sutta). 240-246 (Mahiisaccaka suna); 
etc. where the Buddha relates 10 bis disciples bis experience of severe 
austerities before be attained Buddhabood and says that those austerities are 
of no use. RNakamura says that these texts are oflate origin in the Canon. 
See H.Nakamura. Gotama Buddha - Shakuson no Shog_i (Gotama Buddha 
- The Life of Sikyamuru). p.188 

27 H.Nakamura. Gotam. Buddha - Shakuson no Shogai (GotamaBuddha ­
The Life of SiIkyamuru), p. 190 

28 r.B.Homer. The Early Buddhist Theory of Man Perfected. pp.87-&8 

29 Miln 245, 284. elc. 

30 H.Nakamura. Genshi BukJeyo no Semlsu (The Establishment of Early 
Buddhism), pp.37&-390. 
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NOTES TO CHAPTER I 

3 I Cf. It 67: kiiyamunirp vacamunirp manomunirp aniisavarp l 
munimoneyyasampanoarp ahu niIJhiitapiipakan ti II 

1.Hartley Moore (Sayings of Buddha. Thelti-Vuttaka of the Buddhist Canon. 
p.77) translates ' munimoneyyasllmpannarp' in the above giithii as 'possessed 
of the quality of silence of a Muni'. See also H.NaI<amura, Gotama Buddha 

- Shakuson no Shogai (Gotama Buddha - The Life of Silkyamuru), p.490. 
498 (footnote 28); Encyclopedia of Buddism, Vol.ill, Fascicle 3, s.v. Bud­
dha, p.363; etc. 

32 Sn 544; S iii 91 ;  It 52; Thag 623; lblg 144; etc. 

33 Thag 1240. ThagA iii 195 gives two meanings to this word: (I) the best 
among disciples and paccekabuddbas and (2) the seventh sage in the lineage 
of Buddhas. Here the meaning is the ftrst one. 

34 Thag 623; Thig 157; ek:. 

35 D ii 287; ek:. 

36 It 100; A ii 9; ek:. 

37 A i  17; ek:. 

38 H.NaI<amura, Genshi Bukkyo no Seiritstu (The Establishment of Earl) 
Buddhism), pp.391-393 

39 E.g. M iii 6 

40 Nathan Katz, Buddhist Images of Human Perfection, p.l46 

4 1  E.g. Takayoshi Namikawa, Genshi Bukkyo nj okero Buddha to Buddesll 
- Ryosha ni kansuro Hyogen no Ida to Kosho yon mite (The Differenc< 
between the Buddha and His Disciples - A Study of Their Common Epj. 

thets and Referential Expressions in Early Verses of the Nikiiyas), pp.281 
(492)-304 (477); Ryu TaI<eda, Piili Jukai Kondo Butsuden ni miro Koshi 
Kioo (Oral Function Remained in the Piili Scripture Considered in the Par 
of the Life Story of the Buddha in Mahiikhandhaka of the Vinaya-pitaka) 
pp.51-74. Takeda's aim in his article is to see the functions of oral traditio[ 

of transmission by examining expressions (language) employed in the text 
etc. 
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42 Nathan Katz, op.cit, p.xvii 

43 T.Namikawa, op.cit., p.297 (484) 

44 D i l ff  

45 D i 178 ff; M i 484; S iv 393; lid vi 4; elc. 

46 S v 437-438 (Si,!,sapa sulta) 

47 Lily de Silva, The Buddha and the Arabant Compared, p.38 

48 S i 19 1  

49 M i 477 -479 

50 Vin ii 161  

5 1  H.Nakamura, Gensbi Bukkyo no Shiso, Vol.II (The Thought of Early 

Buddhism, Vol.lI), p.255. He further elaborates that (I) 'beings' are those 
who are in saIpsara and are yoked to sensuality (kimayoga) and becoming 
(bhavayoga); (2) 'those who do nol return to the domain of desire' are those 
who have still the yoke of becoming, although they have abandoned 
sensuality (kama); and (3) 'those who are gone beyond' are those who have 
completely achieved the destruction of passions (asavakkhaya). 

52 Kg. Nathan Katz, Op.Cil., especially, pp.J 17- 146. 

53 See for studies of the philological development of the Buddhist texts, 
Egaku Mayeda, Genshi Bukkyo Seiten no SemlSu-shi Kenleyu (A History 

of the Formation of Original Buddhist Texts), Sankibo-busshorin. Tokyo, 
1964; G .C.Pande, Studies in the Origins of Buddhism, Third Edition, Delhi, 
1983; H.Nakamura, Genshi Bukkyo Sei/en Seiritsu-shi Kenkyn no Kijun ni 
Isuite (A Methodology of the Study of the Formation of Original Buddhisl 

TexIS), Genshi Bukkyo no Shiso, Vol.ll (The Thought of Early Buddhism, 

VallI), pp.259 ff. Nakamura in his above worl< (pp.396-397) says in a 
Summary that (1) the Sultauipiita and the Sagiithiivagga go back before the 
king Asoka's time; (2) specially the A!jhakavagga and the Parayanavagga 
represent thoughts close to the time or the Buddha; (3) most of the gathas in 
the original Buddhist texts appear to be earlier than tbe king Aso!<a's time; 
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and (4) the five Wlkliyas of the extant Pili texts or the original lexts of th, 
four Chinese Agamas contain in them faiTly old materials. but their pros< 
partS appear to have been composed and compiled mostly after the king 
Asokats time. 

54 G.C.Pande, Studies in the Origins of Buddhism, pp.29-30 

55 M ii 133 ff 

56 cr. Nalinaksba Dut!, Early History of the Spread of Buddhism and the 

Buddhist Schools, 1980, pp. I -105 

57 Vin i 8 

58 See H. Nakamura, Gotama Buddha - ShakUSOIJ no Shoglli (Gotama 

Buddha: The Life of Sakyamunr), p.504 

59 A i i  38-39 

60 Thag 690 

61 Sn 878-914 

62 E.g. MA ii 25-26; SA ii 43-45; AA v 10-11 ;  BvA 4243; VibhA 397-
398; etc. 

63 The term NavagU{la is used here for convenience. It does not seem 10 
occur in the Pili Canon nor in the A\!hakatha. It is mentioned in a Sinhala 
work called Amavatuta, one of the oldest texts in Sinhala ascribed to the 
authorship of Guru!ugomi who lived in the twelfth century A.D. (See 
Piyasee/i Wijemanne, Amava/UTa: A Syntactical Sludy, Colombo, 1984, 
p.3) This shows that the origin of the term Navagu!la can go back at least to 
the twelfth century A.D. See Amiivatura, ed. Kodagoda Ni\taIoka, 1967, 
p.l. 

64 E.g., D i 49, iii 76; M i 267; A i  168; Sn 1 03, 132; etc. In the Northern 
Buddhism, the ten titles or appellations are usually grouped into a set and 
are called the Ten Titles of a Buddha. A marked difference between the 
Pali tradition and that of tbe Northern Buddhism is that the latter includes 
'I'thagata' in the list while the former does no� 
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65 M i 36 ff  

66 A i  206 

67 S i 218 f 

68 Dhp 195 : pujirahe piijayato buddhe yadi va savake. 

69 See H.Nakamura., GotaIn. Buddha - Sbakuson no Shogai (GotaIna 
Buddha - The Life of SBkyamum), p.506; GotaIna Buddha II (OotaIna 
Buddl,. II, Early Buddhism IT ), Shunjusha, Tokyo, 1992, pA81 

70 See H.Nakamura, Genshi Bukkyo no Sciritsu (The Establisment of 
Early Buddhism), p.388 

71 See H.Nakamura, Gotama Buddha - Shakuson no Shogai (GotaIna 
Buddha - The Life of Slkyamum), p.504; Go/ama Buddha II (Golama 
Buddha II, Early Buddhism II ), p.479 

72 See H.Nakamura, GotaIn. Buddha - Shakuson no Shogai (Golama 
Buddha - The Life of Siikyamum), p.505; GotaIn. Buddha II (Gotama 
BuddlJa II, Early Buddhism II ), pA80 

73 E.g., S i 153, 167, ii 284; D i 99, iii 98, 196 f; M 1 358; A iv 238; etc. 

74 See, The Bhagavadgita, commentary by Swami Chidbhavananda, Tamil 
Nadu, India, 1984, p.342. He translates the passage as "one endowed with 
learning and humility." 

75 H.Nakamura, Gotama Buddha - Shakuson no Shogai (Go/ama Buddha 
- The Life of SBkyamum), p.509; Gotama Buddha II (GotaIna Buddha II, 
Early Buddhism II ), p.485 

76 Sn 595, 1019; etc. See H.Nakamura, Genshi Bukkyo no Seiritsu (The 
Establishment of Early Buddhism), pp.49-50. SnA ii 447 mentions thus: 
'Tiunarp vedanaD Ii irubbedayajubbedasamavedanatp '(i.e. J,l.g-veda, Yajur­
veda and Sarna-veda). Cf. DA i 247 

77 E.g. Sn 656; It 99; Thig 363, 433; A i 165, 167; etc. 

78 E.g. M i 482 (Tcvijja Vacchagotta sutta); etc. 

79 D iii 281 
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80 See PED, s.v. Abhinliii (p.64) 

8 1  See H.Nakamlll'a, Genshi Bukkyo no Shiso, Yol.II (The Thought 01 
Early Buddhism, YoUI ), p.178 

82 The list is found at Thag 379 (the list here comprises five minus 
asavakkhaya); D iii 281; etc. 

83 Nyanatiloka, Buddhist Dictionary, s.v. Abhinliii, p.2 

84 T.W.Rhys Davids, Dialogues althe Buddha, part I, p.272 

85 D i 78, 212; etc. See also PED ".v. lddhifor further references. 

86 Yin i 24 ff  

87 H.Nakamura, Gotama Buddha - Shakusan no Shogai (Gotam. Buddha 
- The Life of Siikyamum), p.293 

88 M i 375. Cf. A ii 190 

89 E.g. Yin ii 1 10 f; J iv 263; etc. 

90 E.g. D ii 213, iii 221-222; M i 103; S v 257; A i  39, 297, ii 256, iii 82; 
etc. 

91 S v 255 

92 Lac.cit. 

93 S iv 260 

94 Nathan Katz, op.cit., p. 1 l2 

95 D i 214 

96 Kogen Mizuno, Shakuson no Shaog.i (The Life of Siikyamuru), p.86. 
See also Kogen Mizuno, Genshi Bnkkyo (Early BudhislI!), p.238 

97 D i 212, iii 220; A i 170, v 327; etc. 

98 E.g. P!s i 125; Miln 106; etc. 

99 S i 1 10, 158; D ii 157; etc. 

100 A iii 417 -418. They correspond to one, two, seven, eight, nine and ten 

316 



NOTES TO CHAPTER I 

of the items found in the Mahislhaniida suna. 

101 M i 69-71 

102 See also A v 32 ff 

103 My translation based on the idea expressed in the text which reads 
• anelee pi saJ!lvattaviva!(akappe . .. ' Later texts are deflllite about this time 
limit of the Buddha's power of remembering former existences and it is 
always the case that he can remember limitless number of former exist­
euces. See e.g. Vism 411, etc. 

104 Lily de Silva's translation in her article, The Buddha and me Arabanr 
Compared, p.39 is adopted here as it conveys the contents very clearly. 

\05 A v 174-176 

106 Lily de Silva, The Buddha and the ArabIlJlI Compared, p.42 

107 Cf.M ii 1 1-12 

\08 D iii 283: 'salla khi;1asavabaJani' 

109 S v 249 

1 1 0  D ill 78 (bhikkhu-balal 

I I I  Nathan Katz, op.cit., p.145 

1 12 M i 482 

1 13 Lily de Silva, The Buddha 3J1d the ArabIlJlI Compared, p.40 

1 14 Lac.cit 

1 15 See Lily de Silva, The Buddha and the Arabanl Compared, pp.40-4I .  
She cites several instances of this nature found in the Canon. In the 
Pa!isambhidiimagga of the Khuddaka Nikaya IP!s i 133-134] this lrnowl­
edge is considered as ooe of the six lrnowledges of the Buddha not shared 
(by otbers) (asiidharana-iiiina). Even in the Attbakatha texts tbe 
indriyaparop.nyarra-iialu. is r�garded as a lrnowledg� '

not commoo to the 
disciple. See e.g., f'!sA iii 630; KvA 63; etc. 

1 16 M ii 9-22 
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NOTES TO CHAP'IER I 

1 1 7 See also M i 519 ff., ii 126 ff.; etc. 

1 18 M i 482 

1 1 9  K.N.Jayatilleke, Early B�ddhisl Theory of Knowledge, p.380. The 
tevijja is also claimed by the Buddha's disciples. See e.g. S i 191, ii 217, 
222; etc. 

120 M ii 127 

121 K.NJayatilleke, op.cit, p.460 

122 Lily de Silva, The Buddha and the Arahant Compared, pp.43-44. Cf 
S iv 15 (Sabba suttal 

123 A ii 80 

124 AA iii 108 

125 So 1 60, 405, 540, 562, 570, 5%, 599, 956, 992, 1028, I l lS, 1 1 27; D 
ii 123, 166, 167, 256, 262, 272; S i 121; Thag, 149, 995; Dhp 273; etc. All 
these references are in giithas. 

126 S i 137; So 346, 378, 1063, 1068, 1069, 1073, 1090; etc. 

127 D ii 254; Dhp 273; Thag 905; etc. 

128 E.g. Nd i 354 ff, 448 ff; etc. 

129 See for references io the Canon, PED, s.v. Cakkhu (pp.259-26D). 
There is a refernce to a set of three comprising mlJl!1sa-cakkhu, tlibba-cakkhu 
and paiiiiii-cakkhu at It 52 and D iii 219. This also supports the view that 
the later Buddhists gathered relevant notions of cakk/lUlogether and formed 
them into a set of five. 

130 M i 71-72 

131  See also A iii 297 f 

132 M i n  

133 Oliver Aheynayake in his book A Textual and Historical Analysis of 
the Khuddaka Nikllya, pp. I 83-196 also gives a brief account of the devel­
opment of Buddhology in the Khuddaka NiUya. 
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134 Ap i I speaks of thirty pliramiras without giving their contents. They 
came to be specified in the A!!hakatha literature and as such this isolated 
reference is not strong enough to prove histQrical antiquily of the theory of 
thirty paramitas in the canonical texts. 

135 See H.NiiJ:1ivasa, op.cit., p.281. Cf. ibid., Appendix viii, pp.454 ff. 
Also ERE, s.v. Apadana 

136 Sec e.g., Oliver Abeynayake, op.cit., p.171 

137 Kogen Mizuno, The Position of the Pa,isambbidimagga and rhe 
Niddesa in the HislOry of the Formation of rhe Pili Sacred Texts, Bukkyo 
Kenkyu (Buddhist Studies) (Old Series), Vol.IV - 3, 1940, pp.55-83, VoJ.IV 
- 5, 1941, pp.49-79, VoJ.IV - 6, \941, pp,41 -64. 

138 Kogcn Mizuno, Kenkyu no Kaiko (RelTOspection of Reseatcllesl, The 
Felicitation Volume for Professor Kogen Mizuno on His Eighty-eighth 
Birthday, pp.302-303 

139 P\S i 3 

140 I'\S i 131-133 

141 Pl' i 133-134 

142 Other reference, to samanla-cakkbu in the Khuddaka Nikaya are at 
MNd it 360; CNd 138, 268; etc. 

143 p!s i 1 33, it 31 

144 p!s i 3 

145 P!s i 121-133 

146 Bhikkhu NiiJ:1amoli, The Path of Purification, footnote 7 in Chapetr 
VII, pp.771-773 

. 

147 Sn 345, 378, 1063, 1069, 1090, 1 133; etc. Cf. S i 137; etc. 

148 See H.Nakamura, Gorama Buddha - Shakuson no Sbogai (Gotama 
Buddha - Tbe Life of Sakyamuru), p,494 & p.501, footnote 74 

149 MNd ii 354-360; CNd 133-1 38, 235 

150 0 i 82 = M  i 248 
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151 M i 482 

152 The Commentaries are specific about the knowledge of the past, present 
and future through the knowledges of fonner existences and cIairvoyance, 
See e.g. MA i 128: •... pubbenivasafli!>ena atitarps�;up dibbacakkhunJi 
paccuppannaniigalaJ!lSaiiilaJ;l8Ip .. , ' 

153 I'!s ii 168 ff 

154 I'!s ii 173-174 

155 I'!s Ii 174-176 

156 I'!s ii 174, 205, 207 ff 

157 See also Vism 378; Bv A 25-26; etc. 

158 E.g, Ap i 20; etc. Cf. the word baJiHibalaparagu . See Olivet 
Abeynayake, op.cit., pp.187-188 for a list of epithets of the Buddha found 
in the Khuddaka Nikiya. 

159 E,g. A ii 80; etc. 

160 Ap i 6  

161 AP i 4, 5, 26, 29, etc. 

162 See Eugene Watson Burlingame, Buddhist Parables, pp.264 ff, 270 ff 

163 Bv XXVI v 22 

164 MNd Ii 446 

165 Ap Ii 375 

166 Vibh 335-344 

167 For studies of the concept of Paceekabuddha in the Pili ttadition, see 
Ria K1oppenborg, The Paccekabuddha: A Buddhist Ascetic - A Study of 

the Concept of the Paccekabuddha in Piili Canonical and Commcntarial 
Litera/ure, Leiden, 1974. She published an abridged version under the same 

title in the Wheel Publication Series, Nos. 305/306/307, Kandy, 1983. 
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NOTES TO CHAPTER I 

168 Pug 14. Cf. ibid. 70 

169 See for a comprehensive examination of the controversies c"nceming 

J3uddhahood in the Kathavatthu, S.N.Dube, Cross Currents in Early 

Buddhism. pp.120-150 

170 S.N.Dube. op.cit.. p.137 

171 For a detailed study of the concept of Buddha in the Mllindapaiiha. see 
Kyosho Hayashirua, Shoki Bukkyo to Shak1Ji Seikatsu (Early Buddhism 
and Social Life), pp.405-446 

172 Miln 285 

173 Ibid. 285. Cf. ibid.216 

174 Ibid. 236-239 

175 Ibid. 239 

176 T.W.Rbys Davids, The Questions of King Milinda. pp.123-124 

177 Miln 80 

178 See also T.Endo, Some Significant Epithets and Qualities oflbe Buddha 
as Found in the Milindapaiiha, pp. 163-167 

179 Miln 74 

180 Ibid. 76 

181 Ibid. 74 

182 Ibid. 76 

183 H.Nalcamura, Gotama Buddha - Shakuson no Shogai (Gotama Bud­
dha - The Life ofSiikyamuru), p.51 1 

1 84 Miln 102 

1 85 Lac.ciL 

186 Ibid. \05 

187 Ibid. 106 
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188 Loc.cit. 

189 K.NJayatilleke, Op.CiL, p.467 

190 Miln 142-143 

191 Ibid. 272-273 

192 Ibid. 157 

193 M i 519 

194 See Kyosho Hayashima, Shoki Bukkyo to Sh:Jai Seikatsu (Early 
Buddhism and Social Life), pp.414-418 

195 Miln 216, 239, 393, etc. 

196 Ibid. 209, 224, 362, etc. 

197 Ibid. 239 

198 Ibid. 74, 102, 105, 107, 1 1 7, 134, 139, 157, 188, 203, 214, 226-227, 
233, 244-245, 272-273, 279-281, 287, 332, 360, etc. 

199 See Asao Iwamatsu, Ten-chu-ten Ko (A Note on "God of Gods"), 
p.204 andp.215, footnotes 17 & 18  

200 H.N okamura. Indo Kodai-shi (Ancient His/ory of India), VoUI, pp. l 03-
104. See also H.Nakamura, Indo Shiso-shi (History of Indian Thought), 
p.85 where he says that the fint king of the Saka Empire was Maues (c. 120 
B.C) 

201 See Asao Iwamatsu, op.cit. , p.215, footnote 20 

202 H.N okamura, Indo Kodai-shi (Ancient History of India), Vol.ll, p.186 

203 H.Nakamura, Indo Kodai-shi (Ancient History of India), Vol.ll, p.186 

204 Asaa Iwamatsu, op.cit., p.206 

205 Asaa Iwamatsu, op.cit, p.212 

206 Sn 553 = Thag 823 = M ii 146: kh.ttiyii bhojariijiino anuyanta bhavanti 

te; riijiibhiriij. manujindo ".iiaIp karehi Gotam •. 
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207 Thag 823, Here the text gives riijiidhiriija as a variant reading in the 

footnote, See H.OIdenberg & RPischel, ed, Thera-and Theri-Giitha, 1883 

208 PED, s,v. Adhi 

209 See H.Nakamura, Buddba no Kotoba (Words of tbe Buddha) 
(Suuanipata), pp,435 & 438, See also Egaku Mayeda, Genshi Bukkyo 
Soilen no Seiritsu-shi Kenkyu (A History of the Formation of Original 
Buddhist Texts), pp,725 ff, etc, 

210 Vv 62 

2 1 1  CNd 173, 307 

212 Ap 253, 460 

213 NUln 1 1 1 ,  137, 217, 230, 241, 258, 281 , 333, 362, 366, 367, 371, 372, 
377, 378, 379, 38 1 , 384, 385, 386, 387, 391 , 399, 402, 403, 405, 408, 409, 
4 1 1 , 4\3, 4 14, 415, 417, etc, 

214 I.E.Horner, The Early Buddhist Theory of Man Perfected, p,202, 

215 Asao Iwalnatsu, op.cit., p,208 

216 Miln 34, 36, 66, 74, etc. 

217 Thag 489 

218 Thag 1 1 79, Thag 533 uses the term for Suddbodana as well, This 
suggests that the word devadev. was not an exclusive term of epithet for the 
Buddha alol)e, 

219 It 100; A ii 9; etc, 

220 Miln 203, 209 

221 I.e. Miln I I I  & 137 

222 D i 1 1 4  

223 M ii 135-140 

224 D iii 143, 159; I ii 1 04; etc, 
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NOTES TO CHAPIERS I - II  

225 Sn 1041-1042 

226 S v 158. See also BeJlanwiIa Wimalaratana, Concept of Greal Man 

(Mabiipurisa). pp.13 ff. for further references to such passages in the Pali 

Canon. 

227 See D ii 17 f; iii 142 ff; M ii 136; etc. 

228 D iii 142-179 

229 The list appears at D ii 1 7 f, iii 143 f; M ii 136 f; etc. 

230 Bv XXI v 27 

231 Ap i 156 

CHAPTER II 

1 E.g. ItA i 140 

2 This enumeration OCCUIS at ¥ism 676; etc. See Bhikhhu Nli(1arnoli. A 
Pili-English Glossary of Buddhist Technical Tenns. p.61 

3 VibhA 398 

4 M i  71 

5 S ii 56 

6 BvA43 

7 BvA 185 

8 SnA i 264 

9 A  ii 80. See ItA i 141-2; etc. 

I O Bv I v  64 

1 1  MA ii 295. cr. DA iii 877: BuddhagJl{lA ananra aparimauii Ii. 

12 DhsA 160 
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NOTES TO CHAPfER II 

13 cr. By I v 64; BvA 52, 135 

14 DAli 485 

15 M j 482 (Tevilia-Vacchagotta sutta) 

16 M ii 127 (KaJ)�akatthala sutta) 

17 MA ill 357 

18 £'!sA ii 429. See also. NdA i 387. etc. Cf. i'\sA i 58-59 

1 9 Miln 102 

20 'Dibba-cakkhu' (Diyine-eye) is usually equated with · yatbii-kammiipag.­
ni!l" (knowledge of how beings yanish and reappear according to their 
kammic deeds). This implies that one may be able to sec what happens to 
beings in the future according to their kamoric deeds. if this knowledge is 
understood in th.t extended sense. 

2 1  D iii 134 

22 M i 71; Vibh 335-44. Cf.A iii 417 

23 K.NJayatilIeke. Early Buddhist Theory of Knowledge, p.469 

24 p!s i 1 3 1  

2 5  MA ii 63-64. Cf. DhsA 354 

26 DhsA 294-295. Cf. Ibid. 354 

27 S iy 15 

28 p!s i WI 

29 p!s i 133: ' Yavatil sadevakassa lokassa samiirakassa sabraJunakass • 
• assaID"!'abrabm.!'iya pajay. sadevamanussiiy. di!rhlllp sutlllp mU11Ilp 
viiiiiiJrlllp pall.", pariyesitarp anuvicaritarp man.sa sabbarp jiiniili.· 

30p!s i 1 3 1  

3 1 MA i l7 

32 SA i 193. Cf. SA ii 243 where ' sabba' includes kbandha, ayatana. dhiilu 
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NfYfES Tn CHAPTER II 

and three bhava. MA ii 189 f= V A v 964] says that ' sabba' in '  sabbiibhibhii' 
means dhammas belonging to the three planes of existence. i Sabba' in 
'sabbavidii' means dhammas belonging to the four planes of existence. MA 
ii 63-64 states that ' sabbaiiiiii' and • sabbadassavi' mean that our Teacher 
knows and Sees everything concerning the past, future and present (sabbaiiiiii 
sabbadassavi Ii so amhiik8J!l satthii atitiinilgatapaccuppann8J!l sabbi1Ip jiiniili 
passali Ii dassentJ). 

33 ThagA iii 1 7 :  • Sabbaiiiiii ti paropadesena vina sabba-ppakiirena­
sabbadhammilvabodhana-samattbassa iikaiJkhiiyatta-papbaddha-vuttino 
anilvaT"!"'-iii{1assa adhigamena atitildibhedam sabbam jiinati Ii. ' 

34 ItA i 52; CpA i 1 8; SA ii 357; etc. Cf. MA i 38 

35 See Nd i 360; etc. DhammapaIa, on the other hand, quotes a different 
pas.age to explain • sabba-sabba' as follows: .. Sabbe dhamma sabbiikiirena 
Buddhassa Bhagavato i1i!'amukhe iipiith. iigacehanti" ti amsu sabba­
sabbasmit!J agalo" [Cf.Nd ii 451]. See ItA I 52; CpA 1 8; etc. 

36 Cf. S iv 15 

37 SA ii 357 

38 Loc.,cit 

39 ItA i 52 

40 Nd ii 451 

41 So 558; Thag 828. Cf. Vism 201; !,!sA 215; etc. 

42 Pls i 132. It counts these four things as a part of the Buddha's omnis­
cient knowledge (sabbaiiiiula-iii!'a). 

43 Vi.m 201 .  

44 Bhikkhu Nfu;1amoli, The Patb of Purification, p.196. 

45 Nd i 178-179 

46 ItA i 142 

47 DhsA 160 

48 !'!. i 131;  ThagA ii 11.  Cf. P�A i 58; etc. 
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49 Miln 106. 

50 DA i 44-45 

51  p!sA i 58 

52 NdA i 386 

NOTES TO CHAPTER II 

53 See S .Mori, Pili Bukkyo Chushaku Bunken no Kenkyu (A Study of the 
PAli CommenlMies), pp.549-558 

54 S.Mori, Pili Bukkyo Chushaku Bunken no Kenkyu (A Study (Jf the 
Pilii CommenlMies), p.557 

55 S.Mori, PAli Bukkyo Chushaku Bunken no Kenkyu (A Study of the Pili 
CommenlMies), p.553 

56 This gilhii occurs al p!s i 133, ele. 

57 This classification is also found al NdA iii 56. Cf. PlsA iii 646 where 
only the term occurs. H.Nal,livasa strangely calls this 
'paiicavidhajiieyyamaI)tfala' using a Sanskrit term while correctly giving 
the source reference. Both PTS and SHB editions of the 
S�ddhammappakasini give the term as . paiicllileyyapalha'. SeeH.Nill,Iiviisa, 
op.cit., p.259 

58 It appears from the conte"t that the word 'nibbina' is used here not in 
tbe sense of 'liberation' as usually understood, but refers to one and the 
only unconditioned (asailkhata) dhamma according to the Theraviida tradi­
tion. 

59 P!sA iii 646 

60 Sec Junjiro Takakusu, The Essentials of Buddhist Plulosophy, pp. 167-
168; Hisao Inagaki, A Diclionary of Japanese Buddhist Tenns, pp.349 & 
368; etc. 

61 See e.g., AA [i 124 ffl, DhpA, ThagA, Tb'gA, ApA, ele. 

62 ItA i 140 

63 ItA i 140-14 1 :  'yadi rava sakirr yeva sabbasmirp visaye pavoltali, 
aritanagata-pa.ccuppanna-ajjhattabahiddhidi-bheda-bhinninam sailkhata­
dhammanarp asaiJkhara-sammuri-dhammanaii ce' eva ekaiih.;p upat[hane 
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diirato ciuaooram pekkhanfJJssa viya visaya-vibhlgenifvabodho na siya.. 
Tatha. ca sati sabbe dhammif anatta ti vipassantiinllJ!l analtakiirona viya sabba­
dhamma aniriipila-riipcna Bhagavalo d�assa visayif hOnl/1i ap • .ijati yeva.' 
However, the words underlined are corrected according to the SHB edition 
ofItA 113 

M ItA i 141: 'na hijiti-bhiimi-sabhiiviidi-vasena disl.-dcsa-kaliidi-vasena 
c. aneka-bbeda-bhinne deyye kamen. gaybamMle fJJssa anavasesa-palivedho 
sambb.vati apariyanta-bbivalo deyyass •. ' 

65 Loc.ciL: 'tasmif sakiJp yeva d�8J!l pavattati Ii na yu.ijati. Ath. kamena 
sabbasmiJp visaye d�1lJ!I pavaUa!i ti eV8J!l pi na yu.ijali.' 

66 Ibid. 142 

67 M i 482 

68 M ii 127 

69 P!s i 131 

70 UclA 144 = ItA i 130. Cf. ThagA iii 17. This point is discussed in detail 
by Bhikkhu NiiJ;larnoli. See Bhikkhu NiiJ;larnoli, The Path of Purification, 
p. 771, footnote 7 

7 1  Aparisesalo sabbaja.nanasamatthatta sallisabbaildula Va siyii., 
viditisabbadhammattif ifAtasilbbaiiiiula vi. Consider the word underlined. 

72 ItA i 142: 'Sabbe dhamma Buddhassa Bhagavato iva.ijana-papbaddhii, 
akaDkhii.-palibaddha, manasikira-palibaddhii, citt' uppida-papbaddhif.' 

73 The word ' sabbaiiiiu-bodhisalta' is used in some commentaries to differ­

entiate the bodhisatta (Buddha-to-be) from 'pscceka-bodhisatta' and 'savaka­
bodhis.tt.'. See T.Endo, Bodhis.ttas in the Piili Commentaries, pp.65-92 

74 See DPPN, YoU, pA08, s.v. UpiiIifor further information on these. 

75 BvA 51 

76 MA ii  25 = AA v 10 = p!sA iii 624 = VibhA 397: 'Talbii.gatabaJani Ii 
aiiiiehi .sii.dhirB1}ani Talbagalbass ' eva baIani. Yathii. vi pubba-BuddhanllJ!l 
baIani puiJiiussayasampattiyi agatiini, tathi agataba/ani Ii allbo.' 
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77 E.g. M i 69 ff (MaMsihanada ,utla) 

78 1lA i 8  

79 E.g. MA i 25; SA ii 43; AA v 25; PlSA iii 624; BvA42; VibhA 397; etc. 

80 See above 

8J  MA ii 26; AA v I J ; PlSA iii 625; VibhA 397; etc. 

82 BvA 27 

83 NdA i 269 

84 M i 7 1 :  • Imani kho SiIriputta das. Ta/hagarabalan; yehi balchi 
samanniigalO Tathagato 4sabb�-!han",!, patijanali, parisjsu sihanld"'!' 
nadari, brahmacakJaup pavalteli.' 

85 IlA i 16: 'Iesu bala-sarniiyogena parchi Da abhibhl1yyati, vesiirajja­
samsyogena parchi abhibhavali. Balew satthusalllp.lda-siddhi, vesBrajjchi 
slsana.,ampadi!-siddhi. TaChs balchi Buddhararana-siddhi, vesiiTajjchi 
dhammaracana-siddhi Ii. ' 

86 Vism 524 

87 MA ii 28 

88 AA v 1 2  

89 VibhA 399-400 

90 See also !'!SA iii 627 

91 KvA 63; SA iii 263; etc. 

92 !'!SA iii 630 

93 VibhA 46] -462 

94 DhpA iii 426 

95 BvA 27 

96See D i  82 = M i 248 

" 
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NOTES TO CHAPTER " 

97 Ap i 28 

98 MA li 31-32 = AA v 16-18 = !'!sA lii 629-630; VibhA 464 

99 See Bhikkhu Niil.Iamoli, The Dispellerof Delusion (Sammobavinodani), 
part n, pp.212-213 

100 MA ii 32 = AA v 17-18 = !'!sA 629-630 

101  !'!S ii 174, 205, 207. See also the list of teo iddhis mentioned above. 

102 Villm 373 ff 

103 Bv I v  39 

104 BvA43 

105 Vism 378; DhsA 91; BvA 26; etc. 

106 Kv XXI 4 

107 KvA 191-192 

108 Sabhiigasanlatirp pans parivattetvii visabhifg.sanlatikara{1e v. 
sabhiigasanlalivasell ' eva cir.tarappavattane vii yes"'!' attl!aya laufyati. tes"'!' 
puiiiiiidini kiitBl.'iilli nissaya kattbaci ijjhati. Bhikkhiin"'!' althiiya piilliya!ls. 
sappikhfr'i;dihral)e viya mahiidhatunidhille dipadillaq; 
cirasanliinappavallane viya ca ti. See also The Debates CommeD/aIy, p.234 

109 Vism 393 

1 10 Miln 106 

I I I  DA i 57; SA i 103; etc. 

1 12 Cf. also DA i 57; KhpA 132; etc. 

1 13  See Eugene Watson Burlingame, Buddhist Legends, part 3, p.35; 
G.P.MaJaJasekera, DPPN, s.V. Yainaka-pii!ihmya, Vol.1J, p.68�; etc. 

1 14 E.g. D iii 220; S iv 290; A i  1 70; etc. 

1 15  E.g. D i 213 ff 

1 16 Bv I v  I I  
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1 17 Cf.I.B.Homer, The Clarifieraf the Sweet Meaning, p.44 far the trans­
lation of this passage. 

1 18 BvA 29-30 

1 19 BvA 34.Seo I.B.Horner, The Clarifier aftbe Sweet Meaning. pp.51f 

120 SnA i 15. Cf. DhpA iii 425 ff and JA i 182 for similar stories. In both 
cases the term buddhaveneyya (DhpA iii 426 & J A i  182) is llsed. A similar 
story is also fOllDd at SnA i 331 .  

121 JA i 504 

122 E.g. DA ii 470 

123 DhpA i 319. Cf. Ibid. ii 58; etc. 

1 24 Many people got benefits from this practice of the BUddha.and such 
iustances are recorded at DhpA i 3 19, 413, ii 37, 58, 80, 193, iii 25, etc. 

125 See e.g. Fumio Masutani, ap.cit., p.244; Egaku Mayeda, Shakuson 
(Sakyamuni), p.28; Hajime Nakamura, Gotam. Buddha - Shakoson no 
Shogai (Gotam. Buddha - The Life of Sakyamum), p.220; etc. 

126 S i 122-124 

127 The Vinaya Mabavagga [Yin i 4 ff] mentions only Sahampati as the 
one who requested the Buddha to preach. But the A\!hakatha texts, thougb 
the gist of the incident is very similar to the canonical tradition, are not 
consistent as to who requested the Buddha to preach. For iustance, JA i 81  
states that Sahampati was accompanied by Sakka and other deities (e.g. 
Suyama, Santusita, Sunimmita, Vasavatti, etc.). MA ii 278 says that Silla 
accompanied by deities himself requested the Buddha to preach. See also 
AA i 124 f. All these details are not found in the canonical text.. According 
to the Sanskrit sources, different stories are found. See H.NiJ:Iavasa, op.cit., 
p . 1 25. 

1 28 D ii 37 ff 

129 VA v 961. Cf. DA ii 466-467 = SA i 198 

130 See Chapter V on Tathagata in the present study. 

1 3 1  BvA 130; DA ii 424 
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132 SnA ii 407 ff; BvA 296 

133 See below. The four ' vematta' at Miln 285 include (I) kula (family), 
(2) addhiina (period), (3) ayu (life-span) and (4) pamii!'a (size). 

134 A i  286 

1 35 A i 22 

136 ItA i 1 22; UdA 134: • Yiiyrup maba-karul)i lokaniithassa, yay. mahii­
dukkha-sampiita-paripannllIp satta-nikiiyllIp disvii 'Iassa n '  alth ' afiiio koei 
patisara{larp. ahameva ita s3rpsara-dukkhato mutto mocessiimi' ti 
samussiihita-miinaso mahiibhinihiiraIp akiisi.' 

137 ItA i 123; UdA 135 

138 Vism 203 = VA i 1 16' 

139 The translation is by Bbikkhu Nli!)amoli, The Path of Purification. p.198. 
An alternate translation may be as follows: • . . .  he causes them to engage in 
the beneficial, leaving aside the hannfuL' 

140 Vism 203 = VA i 1 16 

141 Bhikkhu Nli!)amoli, The Path of Purification, p.3l0 

142 Vism 3 1 8  

143 P!sA i 5 8  

144 UdA 142-144. Cf. ItA i 130 

1 45 p!s i L26-131  

146 UdA 144; ItA i 130 

147 ThagA iii 17: 'Hiniidi-vibhaga-bhinne sabbasmil!' satta-nikiiye 
adhimutti-vuttitiiya mahatiyii kar"!'iiya samanniigatatta mahiikiiIul)iko.' 

148 A similar passage is found at ItA ii 1 5  

149 See discussions on the concept of Bodhisatta and related topics below 
for the understanding of Bodhisattahood and Buddhahood as conceived by 
Dhanunapala.(especially Chapters VII-IX) 
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150 CpA 289-290 

151  See Har Dayal, op.cit, p.178 II 

152 K v XXIII 3 

153 KvA 200 

1 54 See Bhikkhu NOJ:tamoli, The Palh of Purification, p.773, footnote 9. 

155 DltpA i 249 

156 H.Saddhatissa, tr. The Sutta-n;pita, p.122 

157 Sn 1064 

158 E.g. SA i 68. See also VA i 1 97, vi 1279; SA i 319; AA i 322; etc. 

159 E.g. AA i 100 f; etc. 

160 Nd i 354 II, 448 II, ii 235 

161 E.g. ThagA ii 177 

162 See Chapter I for the list of five eyes in the Khuddaka Nikaya. See 
also Nd i 354, 448, etc. 

163 E.g. DhsA 306; !'!sA i 77; ItA i 99; etc. 

164 SA ii 354 

165 cr. SA iii 91 

166 When one is used for the classification of two types of 'cakkhu', then 
the other is used in the classification of five types. 

167 DbsA 306; ItA i 99; P!SA j 77-78. See also The Expositor, ppA02-403 

1 68 SA iii 298. Cf. MA v 99; SA ii 354 (he!{h;ma tayo magga tin; ca 
phaJam) 

169 DhsA 306. Cf. DA i 1 83 (ariyamaggatlaya), 237 (� maggiinaIp), 
ii 467 (t�aIp maggaii�iinaIp); MA i 179; SA i 200; UdA 207; NdA ii 383; 
etc. 

170 MA v 99 
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171 DA i 237 

172 See also Encyclopedia of Buddhism, Vol.IV, Fascicle 3, pp.478 ff, s.v 
Dbammacakkhu for its canonical usage. 

173 See Lily de Silva, The Buddha and the Arahaut Compared, pAO 

174 Mvu i 159 

175 Cf. Encyclopedia of Buddhism, Vol.lV, Fascicle 3, pA81 

176 DA ii 467; MA ii 179; SA ii 354; VA v 963. Cf.BvA 33 

177 See the section on TathagatabaJa above. 

178 DhsA 306; P!sA i 77; ItA i 99; DA i 183; etc. 

179 SA ii 354 = BvA 33. See also MA ii 179; DhsA 306; P!,A i 77; ItA i 
99; etc. 

180 P!s i 133 

181 See Chapter I 

182 SA ii 354 

183 Vin i 1 1  = S v 422 

184 DA i 183 

1 85 BvA 33 

186 Nd i 356 ff 

187 Nd i 356 

188 DA i 278. See also 1'!sA iii 617 

189 MA ii 33; SA Ii 45; AA iii 7; etc. 

1 90 ItA i 1 6  

191  Cf. H.NiiI)aviisa, op.cit., pp.265 ff for a discussion on the subject. 

192 DA iii 897 
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193 Vism 414; VA i 59. Cf. f'!sA i 368 

194 MA iv 1 14; AJ\ ii 9. Cf. VibhA 430 

195 DA iii 897; MA iv 1 14; AA ii 9; VibhA 430; etc. Cf. Vism 414; VA i 

159; PlsA i 367; etc. 

196 DA iii 897; etc. Names of paritto mentioned among sources are 
sometimes different from one another. For instance, VA i 159 and f'!sA i 
367 give parittas of Ratana, Khandha. Dhajagga, A!Wliya and Mora while 
AA ii 9 gives a shorter list AA ii 342, on the other hand. gives parillO' of 
At!I:lii!iya. !sigili. Dh.jagga. Bhojjhailga, Khandha, Mora. Metta and RaTana. 
See also Vism 414; MA iv 1 1 4; VihhA 430-43 1; etc. 

197 DA iii 897; MA iv 1 1 4; AA ii 9; VibhA 431; etc. Cf. f'!s ii 195 

198 Vism 414; VA i 160; P!sA i 368; etc. 

199 See H.N3J.!Avasa, op.cit .• p.267 for a chart showing different calcula­
tions adopted by various authorities. 

200 DA ii 659. See also H.N8\llivasa. op.cit . •  p.267 for a chart showing 
discrepancies in equation. 

201 E.g. D ii 224 f [Mahiigovinda sutta] 

202 Miln 237 f 

203 E.g. DA iii 897 f 

204 Thag 1087: yivall. buddhakhetlmphi [hapayirvi mahiimuniIp / 
dbutagU{le visilfha '  h8Ip, .. disa me na vijjari 1/ 

205 ThagA iii 142. See also ApA 287 where buddhakkhetta is equated with 
i{lii-khetta. 

206 E.g. DA iii 897; AA ii 9; etc. 

207 Ap i 5  

208 See H.N8\liivasa. op.cit.. p.274. See also Encyclopedia of Buddhism, 
VoI.ID. Fascicle 3,  p.428. s.v. Buddh�etra. 

209 D ii 225 
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210 DA iii 898; AA ii 10; VibhA 431; etc. 

21 1 DA iii 897; MA iv 1 14; AA ii 10; VibhA 431; elc. 

212 DA iii 898 f; MA iv 1 15 f; VibhA 431 .  Cf. AA i 87 ff; SA ii 202; 

213 See also SA ii 203; AA i 91-92. 

214 DA iii 898; MA iv 1 15; VibhA 431 .  Cf. AA i 91; etc. 

215 Lac.cit. 

216 DA iii 899 f; MA iv 1 16 f; VibhA 433; etc. 

217 S.Mori, Pali Bukkyo Chushaku Bunken no Kenkyu (A Study of the 
Pali Commentaries), p.52; S.Mori, Ir.by T.Endo, Types of tbe Pilli 
Commentarial Literature and Their Value as Research Material, Bukkyo 
Kenkyu (Buddhist Studies), VoI.XX, 1991, p. 138 

218 DA iii 899; MA iv 116-1 17; VibhA 433; etc. 

219 Miln 236 f( 

220 DA iii 900-903; MA iv [ 17-121; AA ii 10-14; VibhA 433-436; etc. 

221 AA iii 108 

222 AA i 126. Cf. ItA i 142; SnA i 154; etc. 

223 DhpA ii 199 

224 ThagA iii 142 

225 NdA ii 383 

226 AA ii 339 

227 VibhA 50 

228 SnA i 228 

229 See Har Dayal, The Bodhisattva Doctrine ill Buddhist Sanskrit Litera­
ture, p.2? 

230 N.Dutt, Mahayana Buddhism, p.142 
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231 See Takeuchi, Buddha-ron (The Theory of Buddha), Iwanamikoza, 
Toyo Sbiso, Vol.9, Indian Buddhism, part 2, September, 1988, p.136 

232 D iii 84 

233 S iii 120 

234 N.Dutt, Mahayana Buddhism, pp.1 36-142. See also Encyclopedia of 
Buddhism, Vol.IV, Fascicle 4, pp.528 ff, S.Y. Dh;umakiiya 

235 Vism 234 

236 Vism 2 1 1  = VA i  124 = KhpA 108 

237 DA Ui 865: • Kasmii Tath;fgllfo Dhammakiiyo ti vulto ? Tathagaro hi 
tepilakarp Buddhavacanarp hadayen. cintetvii viiciya abhinihari. Ten ' assa 
kiiyo Dhammamayaltii Dhammo va.' 

238 SA ii 314. a. ItA ii 1 1 6 

239 Cf. MA i 10 (dhammasarira) 

240 UdA 87 

241 DA ill 865 

242 SA ii 314 

243 ItA ii 1 16 

244 See H.N�livasa, op.cit, p.l64 

245 PED S.Y. Viisana, p.610 

246 F .Edgerton, Buddhist Hybrid Sanskrit Gmmmar and Dictionary, Vol.U, 
p.478 

247 See H.Saddhatissa, The Sulta-nipiita, p. 1 16 

248 This is the translation for gatapaccagatavalta by Bhikkhu N4I)amoli in 
his A PaJi-English Glossary of Buddhist Technical Terms, p.41 See also 
for a detai led explanation of the tenn 'gatapacciig81aValta', SnA i 52 ff 

249 SoA ii 583 
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250 Miln 1 0  

251 Cf. also Miln 263 where ' vasita-vasanii' is explained in a positive sense. 

252 See Ud Chapters 3, 6; AA i 27 ff; DhpA iv 181  f; UdA 193; etc. 

253 Vism 198 = VA i 1 12; SnA ii 441; etc. 

254 11A i 127 = UdA 119. Cf. UdA 335 

255 UdA 194 

256 John D Ireland, The Udan., BPS, Kandy, 1 990, p.133 

257 Visuddhimagga Maha\ika. Chapter 7, Bunnese edition. 

258 Lee.cit 

258 a See F.Edgerton, Buddhist Hybrid Sanskrit Grnmmar and Dictionary, 
Vour, p. 107 

259 I have written an article sometime ago on this subject with less mate­
rial available al hand at thaI time (See T.Endo, Eighteen Quilities of the 
Buddha, Sri Lanka Journal of Buddhisl Studies, The Buddhist and Pilli 
University of Sri Lanka, Vol.IV, 1 994, pp. 151-161). The present section is 
a more comprehensive and improved one on the same topic. 

260 See Har Dayal, The Bodhisattva Doctrine in Buddhist Sanskrit Utera­
ture, p.23. 

261 See Moc11izuki Buddhist Dictionary, Vol.ID, 6th print, Tokyo, 1968, 
pp.2361 ff 

262 See Hajime Nakamura, Indo to Girisha to no Sl1iso KOlyU (Interchange 
of Thoughts between India and Greece), pp. 81-87. 

263 Har Dayal, op.cit., p.23. 

264 See also S.Mori, Pali Bukkyo Chusbaku Bunken no Kenkyu (A Study 
of the Pal; Commentaries), pp.86-88 

265 Kogen Mizuno, Kenkyu no Kaiko (Retrospection of Researches), p.286 

266 published in Poona, India, 1937 
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267 P.V.Bapat, op.cit., p.lv 

268 Quoted by Kogen Mizuno in his book review on P.V.Bapat's said 
work in The !oumalofBuddhist Studies, Vol.III, No.2, Tokyo, 1939,p.1 1 5 .  
Sec also G.P.Malalasekera, ThePaIi Literature orCeylOD, fint published in 
Colombo, 1928, reprint, 1958, p.86 

269 S.Mori, Piili Bukkyo Cbusbaku Bunken no Kenkyu (A Study of the 
PaIi Commentaries), pp.458-66 (especially p.460) 

270 See T.W.Rhys Davids, The Questions of King Milinda, part IT, SBE. 
Vol. XXXVI, pp.133-135 

271 See Bbikkhu Nanamoli, n,e Path of Purification, p.318 

272 The autl10rship of ItA, VvA and CpA is ascribed to DbammapaIa who 
lived much later Utan Buddhaghosa. Some scholars believe that his literary 
activity was as late as in the sixth or seventh century A.D. (See Aloysious 
Pieris, The Colophon of the Paramatthamaiijiisii and the Discussion DO the 
Date of Acariya DhammapaIa, AA WG, 1978, p.74; K.R.Nonnan, PL, p.137. 
See for a summary of the history of researches OD Dhammapiila, S.Mori, 
Pali Bukkyo Chusbaku Bunken no Kenkyu (A Study of the Piili 
Commentaries), pp.530-539. Another important factor which points to a 
likelihood of DhammapiiJa being influenced by Buddhist Sanskrit literature 
is !hat his works, !hough he followed !he Mahavihara tradition when writing 
his commentaries, are believed to have been written in Sou!h India, and not 
in Sri Lanka. [See S.Mori, Piili Bukkyo Chusbaku Bunken DO Kenkyu (A 
Study of the Piili Commentaries), p.535] 

273 See Franklin Edgerton, Buddhist Hybrid Sanskrit Grammar and Dic­
tionary, VoW, p.108 

274 See Kosho Kawamura, Ubu no Buddha-ron (The Theory of Buddha in 
the SarviStivad. School), pp.30 I ff; Mochizuki Buddhist Dictionary, p.236 I ; 
Encyclopaedia of Buddhism, VollI, Fascicle 3, Colombo, p.450; etc. 

275 See U,e cbart at !he end of this section. 

276 See Shinkan Murakami and Shinkai Oikawa, HOloke no Kotoba-cbu 
(The Commentaries on the Buddha's Words - Paramaltilajotiki), Vol.IT, 
pp.222-223. Sanskrit renderings of the Chinese words are taken from 
Mochizuki Buddhist Dictionary, p.2362 
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277 V.P.Bapat renders it this way. However, other Pali and SinhaJa sources 
use the term • avyavata-mano'. See the chart at the end of this section. 

278 See Shinkan Murakami and Shinkai Oikawa, op.cit., pp.222-223 

279 Mochizuki Buddhist Dictionary, p.2363 

280 The identical phrases are found in the JinalaiIklira-v�ana, p.21 

281 D iii 217 

282 D iii 275 

283 cr. also ItA i 124; UclA 135-136; DhpA ii 8; etc. 

284 Nd i 178, ii 357; P!s ii 195. See also Nelli 17; NclA i 268; etc. 

285 Cf. S v 75; etc. 

286 DAT iii 256 

287 See S.Mori, Piili Bukkyo Chushaku Bunken no Kenkyu (A Study of 
the Piili Commentaries), pp.597 ff. 

288 See S.Mori, Pali Bukkyo Chushaku Bunken no Kenkyu (A Study of 
the Piili Commentaries), pp.602-604 where he discusses one example in 
which Buddhaghosa has taken a view of the Abhayagirivasins to supple­
ment the view of his own school. 

289 DAT iii 257 

290 DA iii 993-994 

291 SuA ii 393 

292 See S.Mori, Piili Bukkyo Chushaku Bunken no Kenkyu (A Study of 
the Piili Commentaries), p.213; E.W.Adikararn, EarJy History of Buddhism 
in Ceylon, pp.13 f; etc. 

293 S.Mori, Piili Bukkyo Chushaku Bunken no Kenkyu (A Study of the 
Piili Commentaries), p.280; S.Mori, tr. byT.Endo, The Origin and theHistory 
of the Bha(Jaka Tradition, Ananda, Essays in Honour of Ananda W.P .Guruge, 
ColOInbo, 1990, p.127; etc. 

294 E.g. DA ii 543, iii 883, etc. 

340 



NOTES TO CHAPTER IT 

295 Lily de Silva, Dighanikaya-Alfhakatha!ikiI LinatthavlI(I!Iana, Vol.!, 
PTS, London, 1968-1971, p.lxxxi; Aloysious Pieris, op.ci�, p.78; etc. 

296 See S.Mori, Pili BukJi:yo Chushaku Bunken no Kenkyu (A Study of 
Ibe Pili Commentaries), pp.96-97 Cf. Ibid., p.536 

297 P. V Bapat in his study speaks of a Pali gantbi on the Visuddhimagga 
which is supposed to contain the same list as that of Vim (p. V .Bapal, op.cit. 
p.65. foomote 2). I could not lay hands on this ganlbi for rechecking the 
contents thereof. G.P.Malaiasekera does not speak of this work in his Piili 
Literature of Ceylon. nor does S.Jayawardbana refer to it in bis Handbook 
of Pilli Literature. K.Mizuno gives them quoted by Shinkan Murakami and 
Shinkai Oikawa in their translation of the Pararnatthajotika. But a perusal 
of \he list shows that \he said Visuddhimagga-ganthipada speaks of 'n '.Ubi 
satiya hAni' in place of 'n 'atthi dhammadesaniiya hani' and 'n  'allhi 
dhvedhayitattarp' mstead of 'n 'arlbi vegayitattarp' of DAT (S.Murakarni 
and S.Oikawa, op.cit . .  pp.224-225, footnote 34). Our investigations reveal 
that subsequent sources both in.Pili and in Sinhala foUow DAT and even 
the standard Sinhal. glossary on the Visuddhimagga called the 
Visuddhimarga Mahasannaya gives an identical list as in DAT. The above 
two items mentioned by Mizuno are included in the list of Vim, and 
DharnmapiUa specifically refers to this kind of enumeration as that of' ked' 
(some) who are likely the Abhayagiriviisins. Therefore it is rather surpris­
ing that the Visuddhimagga Ganthipada mentions a list of this nature. if it is 
an ancient work with some degree of authority. 

298 Also found at DAT iii 67 is an identical list which is an explanation on 
the term ' slfhiir.sabuddhadhamma' appearing at DA ill 875. 

299 See also Lily de Silva, Dighanikiiya -A!fhakatha-pka UnaUbav3(l!UI!J8, 
pp.lix ff .• 

300 Jinii\aIikara-v",!�anii. cd. W.Deepankara and B. DhammapiUa, Bentota, 
Ceylon, 1913.  For the details of this texl, see G.P.Malalasekera, The Pilli 
Literature of Ceylon, reprint, Colombo, 1958, pp. l 09 ff and Somapala 
Jayawardhana, Handbook orPah Literature, Colombo, 1994, p.33 

301 See S.Mori, Pili Bukkyo Chushaku Bunken no Kenkyu (A Study of 
the Pill; Commentaries), p.334 

302 MBenlar. Saddhatissa. Kalutara, Sri Lanka, 2 vois., B.E.2494. 1950 
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303 Franklin Edgel1on, Buddhist Hybrid Sanskrit Grammar and Dictionary, 
VoW, p. 1 08 

304 Franklin Edgerton, Buddhist Hybrid Sanskrit Grammar and Dicrionary, 
VoW, p.i08 

CHAPTER III 

I cr. Kyosho Hayashima, Buddha-Jam Tenka; no Kicho (The Basis of rhe 
Development of the Concept of Buddha), Nippon Bukkyo Gakkai Nenpo 
(The Journal of the Nippon Buddhist Research Association) Vol.53, Tokyo, 
1988, pp.1 ff. 

2 D ii l ff 

3 DA i 258-262 

4 SnA i 352-356 

5 Vism 211 ;  VA i 124. Cf. KhpA 108; etc. See also Bhikkhu N3J;Iamoli, 
The Path of Putificarion, p.207; The Illustrator of Ultimate Meaning, p.1 l 8  

6 UdA 87 

7 E.g. MA ii 25; SA ii 43; AA v 10; UdA 403; NdA iii 55; PlsA iii 625; 
BvA 42; VibhA 397; etc. 

8 KhpA 172 

9 VibhA 397. Other sources such as SA, AA, UdA, etc. have slUikhalan. 
See above for references. 

IO Bhil<khu N3J;Iamoli, The Vispel/er of Delusion, n, p. 142 . 

I I  Bhil<khu N3J;Iamoli, The Dispel/er of Delusion, IT, p.214, Footnote 5 

1 2  DPPN ii 54 

I 3  See Minoru Seki, Shakuson-kan no 1chi Danmen (An Aspect of th' 
Concept of Buddha), Nippon Bukkyo Gillai Nenpo, The Journal of th, 
Nippon Buddhist Research Association, Vo1.50, 1985, p.49 r 

14 E,g. BvA 296 
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15 Cf. Miln 285; etc. 

16 See e.g. Vism 211,  234; VA i 43; DA i 40. iii 972; MAii 167. iii 22; SA 
iii 48; AAi 181 ;  KhpA 108: DbpA ii41, iii 102; JA i 444; ItA i 10: UdA 87; 
ThagA iii 46-47; CpA 332; VvA 315, 323; BvA 45, 87, 247; etc. It seems 
thaI among these sources, the thirty-two bodily marks, eighty minor marks 
and the halo are often mentioned together, while other physical marks are 
sometimes treated independently. 

17 E.g. M ii 133; S i 89, 1 14, 120; A i  163; otc. 

18  Ven. B. Wimalaratana, Concept of Greal Man (Mah§purisa). Singapore. 
1994 (1). 

19 E.g. Thlg 333 

20 See Hajime Nakamura, Gamma Buddha - Shakuson no Shogai (Golama 
Buddh.a- The Life of Silkyamul1I), pp.513 & 523, footnote 79 

21 Hajime Nakanlura, Golan,. Buddha - Shakuson no Shogai (Gotama 
Buddha - The Life of Silkyamum), p.513 

22 E.g. 0 i 89, 1 14, 120; A i 163; M ii 136; etc. 

23 See e.g. DPPN, Vol.Il, p.534, s.v. MahBpurisa, etc. 

24 B.Wimalaratana, op.cit, p.196 f 

25 B.Wimalaratana, op.cil., p.8 

26 S v 158 

27 Sn 1040-1042 

28 Dhp 352 

29 DhpA iv 71 .  See for further references to mahjpurisa in the Nikiyas, 
H.Nil)avisa, op.cil., pp.182 ff; elc. 

30 D iii 287. Cf. A iv 229. See also Dialogues o(the Buddha, part ill, pp.261-
262 

31  cr. B.wimalaratana, op.cit, p.19 

32 Various authorities speak of different lists of bodily marks of Buddha ot 
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Bodhisattva. See Mochizuki Buddhist Dictionary. pp. 1 55 4  ff; 
RWimalaratana, op.cit.. pp.73 f; etc. 

33 SA iii 154-155 

34 AA iii 283. See a list showing the different meanings attached to those 
qualities possessed by a cakkavatri king and a Buddha. RWimalaratana. 
op.cit., p.69 

35 S i 33, 55; D i 88; DhpA i 35; BvA 3; etc. 

36 E.g. CpA 332 

37 ItA i 13 

38 DA iii 919 

39 D iii 145 

40 RWimalaratana, op.cit.. p.29 

41 Minoru Selei writes that the causal relations between fonner good deeds 
and their resultant marks may be considered as a Buddhist characteristic 
which differentiates Buddhism from other religions. However. in the light 
of Indian philosophy or religions in general, such a concepl (adopted by the 
Buddhists) is not so conspicuous in the fundamental way of thinking (of 
Indian people). M. Selei, Shakuson-kan no lchi Damnen (An Aspect ofth. 
Concept of Buddha). Nippon Bukkyo Gillai Nenpo (The Journal of the 
Nippon Buddhist Research Association). Vol.50, 1985, p.56 

42 DA i 249 = MA iii 364 = SnA ii 448 

43 DA i 248 = MA iii 363 

44 Loc.cil. (DA j 248 = MA iii 363) 

45 MA v 106. Cf. Vin ii 304. See also Kyosho Hayashima. Shoki Bukkyo 
to Shakai Seikatsu (Early Buddhism and Social Life), pp.269 ff. 

46 DA i 249 = MA iii 364 = SnA ii 448-449 

47 Bv XXI v 27: 'Anuvyaiijaniisampann;up dvatriIpsavaralakkhapatp; 

344 



NOTES TO CHAPTER TlJ 

sabb:up samantarahilaJ!l nanu rirta sabbasaIikharii.' 

48 Ap i 156. The Apadana specifies the number eighlY. 

49 EJ.Thomas, The History of Buddhist Thought, p.l72 
50 A.Hirakawa, Indo Bukkyo-shi, VoU (A History of Indian Buddhism, 

VoU), p.334; A.Hirakawa, If.by Paul Groner, A History of Indian Bud­

dhism, p.263 

51 Ap i 156 

52 Pre-<:ommcntarial references 10 the lerm asiti-anuvyaiijana are found, 
for instance, at Miln 75 where il is mentioned logelher wilh the thirty·two 
bodily marks and a fathom long halo of the Buddha. 

53 BvA 247 

54 See I.B.Homer, The Clarifier of Sweet Meanings, p.352 

55 ThagA iii 46-47 

56 See for the list in the Mahivaslu, B.Wimalaralana, op.cit. Appendix II, 
pp.193 ff. 

57 MilnT 17-18 

58 The Dharmapradlpikll [DhmpdpJ, ed. Badddegarna Wimalavamsa, 
Gunasen. & Co., Colombo, 1967, pp.13 f 

59 Ap i 156 

60 Milo 75 

61 Various opinions bave been expressed with regard to Ihe dale of the 
composilion of the Apadiina. Some believe thaI it belongs to a period three 
or four cenluries after the king Asoka. Some say thaI il is about the firsl 
century B.C. Yet others maintain that it is defrnilely before the A�\hakatha 
literature. See Egaku Mayeda. Genshi Bukkyo Seiten no Seiritsu-shi Kenleyu 
(A History of the FormaJion of OriginaJ Buddhist Texts), pp.765-767. cr. 
Oliver Abeynayake, op.cit, especially pp.108-113 

62 Taisho Vol.25 255 c. See Kosho Kawamura, Vbu no Buddha-ron (A 
Study of the Concept of Buddha of the Sarvastivida Schoof>, p.201; 
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Mochizuki Buddhist Dictionary, p.4213 

63 Lal 106 ff 

64 Mtu ii 43 

65 Mhvyut 268 ff 

66 See B.Wimalaralana, op.cit., p.30. See also for a comparative aoalysis 
of lists found in the Buddhist Sanskrit sources, F.Edgerton, Buddhist Hy­
brid Sanskrit Grammar and Dictionary, Vol.II, p.34. 

67 MilnT 17-18 

68 JinalT 198. See the Milindapailha-pki. PTS, p.17, Footnote I 

69 Dhmpdp, 1 3  f; etc. 

70 DA ii 446 

71  EJ.Thomas, The Life of Buddha as Legend and History, p.222 

72 See Kosho Kawamura, Ubu no Buddha-ron (A Study afthe Concept 01 
Buddha of the Sarvastivida School), p.201 

73 DA i 249. cr. Vism 301 

74 SA i 25; AA i 1 15; etc. 

75 See Encyclopedia of Buddhism, Vol.ll, Fascicle 3, p.380 

76 D ii 133 

77 T.W. & C.A.F.Rhys Davids state with reference to the above anecdote 
that it was the commencement of the legend which afterwards grew into an 
account of an actual 'transfiguration' of the Buddha. See DialOgUes, part ii, 
p.146. footnote 1 .  

7 8  Tbig 333 

79 Bv I v  45 

SO Vv 213 

81  Miln 75 
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82 See Encyclopedia of Buddhism, VoLn, Fascicle 3, p.380 

83 Bv I v 15, VII v 24, XIII v 2, etc. 

84 BvA 36. Cf. ibid., 171 (iidicco viya), 204 (divasakaro viya). The tenn 
sahassar8I!'siyo is also used in the Vimanavalthu [Maharatha-vimana v 5] 
to describe the beauty of a chariot. 

85 E.g. DA iii 918, 972; MA ii 167; SA iii 48; ItA i 10; SA i 89; VvA 213, 
323; BvA 41, 87; etc. 

86 E.g. JA i 89; ApA 94; etc. 

87 E.g. DA i 39, iii 860, 972; MA iii 21; SA iii 47; IA i 444; DhpA ii 41, iii 
102; ThagA iii 124; VvA 323; etc. 

88 Encyclopedia of Buddhism, VoLn, Fascicle 3, p.381 s.v. Aum. 

89 See I.B.HomeT, The Clarifier of the Sweet Meaning, p.46 

90 UdA 105; BvA 3 1 ;  DhsA 13; etc. 

91 SA iii 47 

92 • Haltha' (hand) is said to be a unit of length between the elbow and the 
fingertips. See Bhikkhu N�oli, A Piili-English Glossary of Buddhist 
Teclurical Terms, p.141 

93 The fiIlit appearance of this word (i.e. chabbtu;l!la) in the Pali tradition 
seems to be in the Pa!isarnbhidamagga [Pls i 126] of the Khuddaka Nikaya 
in connection with the Buddha's yamakapaphira-ifi{la. However, the context 
in which the reference to it is made is somewhat peculiar and problematic as 
will be discussed later. 

94 DhsA 1 3  

95 See also PlsA ii 404-405 where the same passage occurs u p  to this point. 
But maiijeifha and pabbassara are more detailed in PlsA than here as will be 
shown later. 

96 DhsA 13-14 

97 DhsA 307. Cf.Vism 445 
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98 Ct. D i 115 

99 0 i  1 15 

100 Vism 353 

IOI OA ii 451 

NOTES TO CHAPTER N 

102 Loc.cit.: '011 sakalanilanetto, nIlayuttatrbine pan ' IISS. 
ummiipuppbasadisena .livisuddbena mlav�en. samannilgaliini neltiini 
bonti.' 

103 P!s i 126 

104 P!s i 125-126 

105 How far faithful the PaIi A!!hakatha texts are in their translations, re­
arrangements, etc., to their respective Sihala A\\hakathas, is the matter that 
has to be investigated carefully. However, evidence points to the likelihood 
that the P"ali Commentators used varied amount of discretion to re-arrange 
the base sources and even to introduce views of other schools or individuals 
where and when necessary. See also Sodo Moo, Piili BlIkkyo Chushaku­
bunken no Kenkyu (A Study of the Pili Commentaries), pp.469 ff. 

106 P\sA ii 404 

107 Lac.cit. 

108 P\sA ii 405 

109 DhsA 14 

1 10 DhsA 15 

1 1 1  DA i 57 

1 12 BvA 3 1 -32 

1 13 BvA 3 1-32 = OA i 57 

1 14 See Paravahera VajiraiiiJ;la, Buddbist Medilation in Theory and Prac­
tiee, Colombo, 1962, p.139 

1 1 5  I.B.Homer, The Clarifier of the Sweet Meaning, pp.4647. The origi­
nal Pili passage reads as follow: ' ... rasmisu pana dutiyii dutiy;; rasmi 
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punmiiya purimiiya yamakii viya el<akkbajle pavallali, dvinnaii ca ciltan"", 
ekaJcl<hape pavalli nama n' atlhi. Buddblnarp pana bhavllligapanviisas..a 
Ishukataya paiicah ' i!kiirehi cinnavasiUya etj rasmiyo ekakkh,,!,e viy. 
pavattanti. Tassii pan. rasmiyii avajjanaparikammadhi!'1flanijni visVl!' yev .. ' 
[BvA 31 '" DA j 57J 

116 DbpA ill 214-215 

1 17 Bv A 8 also refers 10 !he fact thaI the Buddha displayed the Twin Miracle 

on the eighth day after his Enlightenment in order to clear the doubt of 
dev.cas. 

1 1 8 DhsA 13 

119 DA iii 899; MA ;v 117; VibhA 433; etc. 

120 E.g. DhpA i 22, iii 102; VvA 323; etc. 

121 DhpA ii 41 

122 BvA 143 

123 BvA 143. See also BvA 297; SnA ii 408; CpA 97 

124 SnA ii 408. See also BvA 297 

125 Loc.cit 

126 BvA 297 

127 DA ii 424; ItA i 136 

128 8nA ii 407-408 

129 Miln 157; BvA 299; VA j 179. Lists appearing at these places are a 
little different from each other in their contents. The Chinese version of the 
Samantapiisadika gives a different list compared with VA i 179. See, 
P.V.Bapat in collaboration with AJlirakawa. Shan-Chien-P'i-P'o.Sba, 
Poona, 1970. pp. 1 3o.1 31 

130 Ap ii 508 

131 ApA 1 1 2  

132 SnA i 140-141 
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133 VvA 323 

134 JA i 89 = ApA 94 

135 D iii 149 

136 Bv I v  9 

137 Miln I I I  

138 Vism 21 1 

139 VA i  124 

140 KhpA 108 

NOTES TO CHAPTER ill 

141 MA iii 25; SA iii 50; UdA 416 

142 See Sodo Mori, Pal; Bukkyo Chushaku-bunken lJo Kenkyu (A Study of 
the Pali Commentaries), pp.264 ff faT the origin of Parana. 

143 See Chapter I for a discussion on the notion of devltideva 

144 DhpA i 147 

145 JA iv 158 

146 WA 284 

147 ThagA i 226 

148 DA iii 925 

149 BvA 32 

150 The Sinhalaedition ofthe Sumangalavilasini [DA ii 674 (SHB)j begins 
the passage as follows: • Sata-puiiiia-lakkhil{lilI1 Ii satena satena puiiila­
kammen. nibbaUill!' ckekilJ!l lakkhil{l31[l . . .. ' The rest are the same. 

151 The Burmese edition (Cha!!ha-sangiyana) reads ' papkkhiUilJ!l' (rejected) 
instead of ' pakkhittaIp' (inserted). See I.B.Homer, The Clarifier of the Sweet 
Meaning, p.49 Footnote 2. 

152 A iv 241 

153 DAT iii 139 
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154 DAT iii 139 

155 Sodo Moo, PaJj Bukkyo Chushaku-bunken 00 Kcnkyu (A Study of the 
P8Jj Commentaries), pp.286-292 

156 Soda Mori, PaJi Bukkyo Chushaku-bunken no Kenkyu (A Study of the 
PaJi Commentaries), p.460 

157 DAT iii 139 

158 See C.E.Godakumbura. Sinhalese Literature, Colombo. 1955, p.31 

159 Dbampiya-A{Uva-Giilapadaya, ed. D.E.Heuiaratchi, Colombo. 1974. 
p.56 

1 60 Visuddhimargaya Mahasanne, ed. Benlara Saddhalissa, Kalutara, Sri 
Lanka, 1949 (B.E.2493). Vol. I, p.509 

161 VvA 284: 'Satapufifialakkhll{1an Ii anekasatapuiiiiavasen. oibbatta­
mabapurisalakkhll{1l1{1, , 

162 VvA 284 

1 63 See for a detailed study on views atuibuled 10 'some ' (ked, etc.), Sodo 
Mori, Pili Bukkyo Chush.ku-bunken no Kenkyu (A Study of the PaJj • lj 
Commentl!11es), pp.l l l ff & 561 ff . 

164 See for the canonical development of buddbapida, Encyclopedia of 
Buddbjsm, VoI.III. Fascicle 3, pp.450 ff, s.v. Buddbapiida 

165 See B.Wimalaratana, op.cit., pp.75 ff 

166 PED renders this phrase as 'having net·like hands and feet', s.v. 
Jalabatth.pad. 

1 67 A ii 37 f 

168 AA iii 76 

169 SA ii 379 

170 ThagA i 84 

171 ThagA ii 25 
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172 DhpA iii 194-195 

173 SnA ii 543 gives the word padanikkhepa for the Buddha', footprint 
while other sources give padacetiya or padavalaiija. 

174 AA iii 77-78 

175 See Encyclopedia of Buddhism, VoI.III, Fascicle 3, p.45 I .  The origi­
nal passage at AA iii 77 ff reads as follows: 'Buddhanarp bi sukbumac­
chavitilya akkbantallhiinaIp tiiJapicunii pati!!hitarlhlI)aIp viya hoti. 
pad.valaiijo na paiiiiiiyati; yathii ca balavato vitajavasindhllvassa 
paduminipat1e pi akkahtamaUaIp eva hod, evarp mahabalariiy. Tathiigatena 
akkanta!!hiiOarp akkantamatlaIp eva hod, tattba padavalaiijo M paiiiiilyari; 
buddhiiOaii ca anupadarp mah4janakiiyo gacchad. Tass. satthu padavalaiijarp 
disvii maddituIp "visabanta.sa gamanaviccbedo bbBveyya, lasma 
akkantakkanta!!hiine yo pi padavaJaiijo bhaveyya so antaTadhiiyate va' 

176 See for detailed references to the relevant commentarial explanations, 
B.Wimalaratana, up.ciL, pp.77 ff. 

177 See Encyclopedia of Buddhism, Vo1.III, Fascicle 3, p.452 

178 H.NiJ;Iavasa, op.ciL, p.189 

179 DA ii 445-446 

180 MA iii 375. See for the lists, H.NiJ;Iiivasa, op.dt., p. 189 Footnote 4 

and Encyclopedia of Buddbism, VoI.III, Fascicle 3, pp.451-452. The latter 
reference counts the number of items to be nearly forty, while the former 
says that the number is thirty-two. This discrepancy in the number seems to 
be due to the fact that the list in DA includes 'atikusala' and 'setappala' 
which are not found in the list ofMA and some items are either collectively 
or separately counted. Ven.H.NiJ;Iavasa bases his argument only on MA 
while the Encyclopedia of Buddhism quotes only DA. 

CHAPTER IV 

1 The term Navagu1)8 is used here for convenience. It does not seem to 
occur in the Pili Canon nor in the A!!hakathli. It is mentioned in a Sinhala 
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work called the Mavatura, one of the oldest texis in Sinbala ascribed to the 
authorship of Guru!ugomi who lived in the twelfth century A.D. (See 
Piyaseeli Wijemanne. Amaya/ura: A Syntactical Study, Colombo, 1 984, 
p.3) This shows tbat the origin of the term NayaJ1U!la can go back at least to 
the twelfth century AD. See Amavatura, ed. Kodagoda NiiI)aloka, 1967, 
p. l .  

2 E.g., D i 49, iii 76; M i 267; A i  168; So 103, 1 32; etc. In the Northern 
Buddhism, the ten titles or appellations are usually grouped into a set and 
are called the Ten Titles of the Buddha. A marked difference between the 
Pall tradition and that of the Northern Buddhism is that the latter includes 
• tathiigata' in the list, while the former does not. 

3 There is an excellent work on the concept of arahant in Buddhism. See 
I.B.Homer, The Early Buddhist Theory of Man Perfected. Oriental Books 

Reprint Corporation, New Delhi, 1979, 328 pp. 

4 'Asavas' are defined at DhsA 48 as 'iisayagocchake asavano Ii iisava.' 
(iisayas are things which flow.) It is also explained that iisavas are those 
whicb beget suffering of sarpSiiTafor a longtime (ayatarp vi sB1p5AraduJckbarp 
savanti pasavanti Ii iisaya) [DhsA 48J. See also DhsA 369-372 for a 
classification of iisavas. 

5 PED, s.v. Araban/ 

6 1.B.Horner, The Early Buddhist Theory of Man Perfected, p.154 

7. There is a comprehensive study of the contents and their interpretations 
fouod in the KatblvaUbu. See S.N.Dube, Cross Currents in Early Buddhism, 
Manohar, Delhi,1980, pp.xvi + 375 

8 Even canonical texts mention that there are less arahants than before. e.g. 
S ii 224 

9 S.N.Oobe, op.CiL, p. 1 13 

10 See I.B.Horner, The Early Buddbist Theory of Man Perfected, specially 
pp. 183 ff 

1 1  Miln 31:  • Kin Ii mahiiriija idllf!l duJckbarp oirujjeyya aiiJlail ca dukkhllf!l 
na uppajjeyylti etadatlbii mahiiriija amhakaIf! pabbajjl, anupiid,i 
parinibbanarp kho pan. amhiikarp param.ltho Ii'. See T.W.Rbys Davids, 
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The Questions of King Milinda, p.49 

12 Miln 32 

13 Vism 425 also refers to lay sotapanna (gihisotapiIma) 

14 Miln 1 62-164 

15 Miln 164 

16 Miln 146 

17 Milo 149 

18 Sn 849 

19 Cf. Dhp 1 14. 374, etc. DhpA iv 1 10 supplements the won! ama!aIp al 
Dhp 374 to read am.tamahanibbanatp. 

20 Nd i 159 

21 Miln 207 

22 Miln 266 

23Miln 267 

24 Kv II 2. See also S.N.Dube. op.cit, p.101 

25 See T.Endo. Some Significant Epithets and Qualities of the Buddha as 
Found in the MiJindapaiiha, Ananda, Essays in Honor of Dr.Anand. 
W.P.Guruge, ed. Y.Karunadasa, Colombo, 1990, pp.160-171 

26 Cf. Milo 266 

27 K.Hayashima, Shoki Bukkyo to Shakai Seikatsu (Early Buddhism and 
Social Life), p.615 

28 LB.Horner, The Early Buddhist Theory of Man Perfected, p.182 

29 Vism 198. Similar passages are also found at VA i 1 1 2-1 15 (the entire 
explanations are almost identical with those in Vism except that V A does 
not mention the verses on pp.198 and 201 ofVism); DA i 146;·MA i 52, ii 
328; AA i 1 12, ii 286-287; SnA M1; ItA i 12; UdA 84, 267 (Here the word 
sri is not used, but kiIesas are said to he destroyed); NdA i 184-185; PtsA 
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213-215; VvA 105-106; PvA 7; etc. (these are brief in explanalion and 
some refer to Vism for details) 

30 Bhikkhu Nill'amoli, The Path of Purification, p.192 

31 Vism 198 

32 Bhikkhu NlJ.1amoli, The Path of Purification, p.l92 

33 Vism 198 

34 Bbikkhu NiI1lamoli, The Path of Purification, p.193 

35Vism 198 

36 Vism 201 

37 Cf. Dhp 195 

38 Visrn 201. The Chinese Vimnltimagga enumerates ooly three defini­
tions of the word araban. They conespond to Nos. (4), (2) and (3) of Vism 
in descending order. Here again /cilesas as enemies are prominent, hut the 
fact thaI 'worthy of gifts' is placed first, may suggest that the Chinese 
Vimuttimagga tries to maintain and give importance 10 the aspect of 
'worthiness of gifts' of arahantship, which seems to be more of original 
sense than the rest. See N.RM.Ehara, Soma Thera and Kherninda Thera, 
The Path of Freedom, BPS, Kandy, 1977, p.141. A Chinese translation of 
the Sarnantapasiidikii (CSmp), on the other hand, gives the following: He is 
called ' A-la-han' (araban) because, 1 .  the Tathiigata breaks down the spokes 
of the whool of the three DhalUs; 2. the rathigata has killed the thief of 
defilements. Also 'A-lo' means all evil Karma; 3. 'Han' means to stay far 
away from the whool of the three Dhatus; 4. he deserves [special] offerings; 
and 5. 'Raba' means something to hide, 'A' means 'not'. That is to say: 
nothing to hide. (Soo P.V.Bapat, tr. incollaborntion with AJrrrakawa, Shan­
Chien-P'i-P'a-Sha [A Chinese version of the Samantapasiidika], Poona, 
1 970, pp.80·84. Here we notice that the spoke of wheel is given a prominent 
place in the interpretation of araban!. The Pali V A, as soon elsewhere, is 
almost identical with Vism in this instance. 

39 MA i 42. See also MA ii 44; SuA 470; ItA i 165; DhsA 349; etc. 

40 MA ii 8; AA v 84. See also MA ii 198 



NOTES TO CHAPTER IV 

41 MA iii 1 3  

42 S A  i 138. Ct. DhpA iv 228 

43 PvA 7. See al�o AA ii 3 

44 SA iii 88. Ct. SA ii 20 

• 

45 LB.Homer, The Early Buddhist Theory' of Mall Perfected, p . 1 80 

46 1.B.Homer, The Early Buddhist TheOry' of Man Perfected, p. l S l  

47 PugA 203 

48 A ii 149 ff; etc. 

49 P!s ii, s.v. the Vimokkha-1<athii 

50 Vism 658, etc. See also DhpA ii 172 where three types of vimokkha are 
enumerated. 

5 1  KhpA 178, 183 

52 Vism uses the word suddhavipassaka (pure insight worker) instead. See 
for further discussions on these two terms, Bhlkkhu NiiJ;IamoJi, The Illustrator 
of Ultimate Meaning, PTS, 1978, pp.l92 f, footnote 25 

53 See S i 4; Sn 177, 556, 559- 560, 596-597, 992, 995; Thag 287, 354, 
5 1 3, 907, 912, 1046, 1239, 1253; Thig l35, 144, 154, 309; Dhp 181;  etc. 

54 See S i 140; etc. 

55 See H.Nakamura, Gotama Buddha IT, Early Buddhism II, p.479 

56 D ii 83 

57 Nyanatilo1<a says that the closest allusion to the three kinds of attain­
ment in the canonical texts is found in the Nidhikk3l)c;Ja sutta of the 
Khuddal<apalha. See Buddhist Dictionary', p.34. 

58 AA i  1 15 

59 SnA i 72-73 

60 Pug 73 
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61 For a historical development of the concept of Omniscience in Bud­
dhism, see Tilak Kariyawasam, The Development of !be Concept of 
Omniscience in Buddhism, Ananda, Essays in honour of Dr.Anand. 
W.P.Guruge, ed. Y.Karunadasa, Colombo. 1990, pp.223 ff 

62 Vism 201. Other A\\hakathii texts that follow the Visuddhinlagga are, 
VA i 1 15-1 16; P!sA 215; MA li 8; AA v 84; ItA i 139; VvA 212; etc. The 
following sources directly refer to the Visuddhinlagga for details: MA i 52; 
AA i 1 12, iii 72; UdA 84, 268; etc. 

63 Vism 201 :  ' ta!ba hi es. sabbadhamme slIDll11isambuddho, abhiiiileyye 
dhamme abbiilileyyato buddho, pariiliieyye dhamme pariiifIeyyato, pabatabbe 
dhamme pabatabbato, sacchikatabbe dhamme sacchikitabbato, bhivetabbe 
dhamme bhivetabbato.' See Bhikkhu Niinamoli, Tbe Pa!b of Purification, 
p.196 

64 SA ii 197. SA ii 20-21 states: 'slIDll11isambuddhassa Ii samms nayena 
heluna samillp paccatta-purisiikarena catliti S8ccaru Buddhassa.' See also 
MA ii l 89 

65 MAlii 1 3  

66 Cf. S v 433 (Sammasambuddha sutta) 

67 ItA i 1 39�142 

68 OhammapiUa specifically refers to the Visuddhinlagga for detailed ex­
planations at UdA 85, 268. 

69 ItA i 142 

70 See N.R.M.Ebara, Soma Thera and Keminda Thera, The Pa!b of Freedom 
(Vinluttimagga), BPS, Kandy, 1977, p.141 . CSmp [84-85) also follows a 
similar explanation as Vism. 

7 1  See S i 153, 167; ii 284; O i  99; iii 97, 98, 196 f; M i 358; A iv 238; etc. 
In all these instances, the term occurs in gii!biis. 

72 0 iii 97 f 

73 See K.Hayashima, Sboki Bukkyo 10 Sbakai Seikatsu (Early Buddhism 

and Social Life), p.414 
. 

74 M i 22 f  
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75 D i  100 

76 Vism 202; VA i 1 16. See also BvA 14. Cf.also MA iii 33; SA i 219, 247; 
ItA ii 84; etc. In some places only three kinds of • vijjii' along with fifteen 
types of • carIl!'a' are referred to; see AA iv 125. The Chinese Vimuttimag­
ga speaks of only three kinds of knowledge, see N.R.M.Ehara, Soma Thera 
and Kheminda Thera, The Path of Freedom (Vimuttimagga), pp.141 f. CSmp 
[85] mentions three & eight kinds of knowledge, and a classifICation of 
• clIDl!'a' too is very similar to that of Vism. 

77 Vism 203; VA i 1 16 

78 !tA li 84 

79 SuA li441 

80 See H.Nakamura, Gotama Buddha - Shakuson no Shogai (Gotama 
Buddha - The Life of Sikyamum), p.508 

8 1  See H.Nakamura, Gotama Buddha - Shakuson no Shogai (Gotam. 
Buddha - TheLife of Sikyamum), p.508 

82 See Mrs. Rbys Davids, A Manual of Buddhism, p . 1 l6; H.Nakamura, 
Gotama Buddha - Sbakuson no Shogai (Gotama Buddha - The Life of 
Sikyamum), p.508; etc. 

83 Vism 203; VA i 1 16. See Bhilckhu NiJ:lamoli, The Path of Purification, 
p. 198. Cf. also CSmp 85-86 where similar explanations are given. 

84 MA iii 440 

8S SA ii 197. cr. SuA li 470 

86 SA iii 89 

87 AA iii 321 

88 Cf. SnA li 442 

89 Cf. SuA i 43 

90 UdA 88-89 

91 See Vism 203; VA i 1 17 
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92 Vism 204-207 

93 VA i  1 17-120 

94 Three kinds of worlds are also enumerated at DA i 173; AA i 97; ItA 
8 1-82; etc. 

95 See N.R.M.Ebara, Soma Thera and Keminda Thera, The Path of Freedom 
(Vumittimagg')' p. 143. See also P.V.Bapat, Vimuttimagga and 
Visuddhimagga: A Comparative Study, p.63. Cf. CSmp 86-89 where simi­
lar explanations are given as in Vism. 

96 See, for instance, Mochizuki Buddhist Dictionary, pp.2242 f. Some 
Mallayiina texts, however. do consider ' anuttara-purisadammasiirathf as one 
combined title. See e.g. the Mahaprajilapiitarnit1Hastra, chapters 21 & 24; 
etc. The commentary or glossary on the Mallaparinirviina-siitra (Mahiiyana 
lext). chapler 1 8  mentions that the Satyasiddhi-Sastra and Agamas combine 
anuttara and purisadammaSiirathi as one title. See Mochizuki Buddhist 
Dictionary. p.2243. 

97 Vism 208; VA i 120-121 

98 See N.R.M.Ehara, Soma Thera and Kheminda Thera, The Path of 
Freedom (Vimutlimagga). p.l43. 

99 Vism 2JJ7; VA i 12JJ. 'AIian.'! pana gUIJehi visirrJ!atarassa kassaci abhiivalo 
nalthi etassa uttaro ti anuttaro. Tath8 h '  esa siIagupena pi sabbaIil lokarp 
abhibhavati, s8ffiiidhi-paiiiiiI-vimutti-vimuttifi8J;ladassanagu1)ena pi'. See 
also MA iv 154 (Anuttaran ti uttaravirabitarp sabbase![harpJ, i 41,  i i  69 
(Anuttar,ssii Ii se{[hassa); SA i 52 (Anuttari Ii sabba-se![ha .sadisii tJ), iii 
1 22; DhpA i 423 (Anul/am asadiso .ppapbhiigo tJ); SrtA ii 443 (Attauo 
pana gurehi visi![h.tarass. kassaci abhiivii anutltam); VvA 164 (AnUl/oro ti 
se![ho). KbpA 193 qualifies ' gUIJa' with 'lokuttara' in the following passage: 
'lokutaragupehi .dhikassa kassaci abhiivato anul/oro. '; etc. Cf. CSmp 89-
90 where ideas expressed are similar to those in Vism. 

100 The phrase ' sass.la-viide anuttaro' here appears to pose a serious 
problem for inlerpretation at first sight. But the Buddha is said to be an 
excellent exponent of the doctrine of etemalism in the Sampasadaniya gutta 
of the Dlgha Nikaya [D iii 108 ffJ. According to the text, the doctrine of 
eternalism includes three kinds which are discussed in the Brahmajiila sutta. 
The SumailgalavilasinI also refers this to the Brabmajiila sutta [DA iii 894]. 
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A strange thing. however. is that the Buddha is not considered as ar 
incomparable exponent of the doctrine of ucchedl!-viida. Both views usualll 
find mention together. 

101 DA iii 875 

102 D iii 108 ff 

103 Vism 207; VA i 120 

104 SnA i 161  

105 SnA ii 443 

1 06 Arnlivatura, ed. Kodagoda J'f-3(laloka, Colombo. 1967. pp.lxviii + 494 

101 Nd i 446 

108 Vism 208; VA i 121 

109 Vism 208; VA i 121  

I 10 SnA ii  443-444 

I I I  Vism 208; VA i 121 

112 See also Vibh 422; KhpA 123; VvA 30. 25 (only two); VibhA 5 1 8; 
etc .• for a similar classification of dev.s. 

1 13 See Yin ii 194 ff; 1 v 333 ff; etc. 

1 14 See VvA 216 ff. CSmp 90-91 gives this story to illustrate the point and 
quotes stanzas from the VImanavaUhu [v 649]. This is not found in Vism. 

1 15 See DhpA iv 46 in which is mentioned that a certain hen listened to the 
voice of. monk preaching and subsequently was born as princess Ubbari 

1 16 See DhpA iii 223 where it is said that there lived little bats in a cave 
and they overbeard two monks reciting the Abhidhamma. By virtue of this 
merit, they were later bom in heaven. 

1 17 N.R.M.Ehara. Soma Thera and Kheminda. The Path of Freedom 
(Vimuttimagga). p. l44 

1 1 8  The Expositor. p.294 
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119 Cf. SnA ii 444 

120 Vism 209; VA i 122 

121 Nd ii 457 

122 1'!s i  174 

123 ApA ioo 

124 See S.Mori, Piilj Bukkyo Cbushaku-bunken no Kenkyu (A Study of the 
Pifli Commentaries), p.554 ft. 

125 See S.Mori, Pili BukJeyo Chushaku-bunken no KenJeyu (A Study of the 
Pali Commentaries), pp,549 ff & 557 

126 cr, Bhikkhu Ni(tamoli, The 1l/UStra.IOT of Ultimate Meaning, p.S 

127 Nd i 142-143 

128 Vism 209; VA i 122, cr, also KhpA 106 

129 Nd i l43 

130 P!s i 174 

l3J Nd i 142 

132 See Bhikkhu NiI)amoli, The Path of Purification, pp.205-208, Also see 
ibid, p,777, footnote 25, 

133 Vism 211;  VA i 124, ct, KbpA 108 

134 Bhikkhu NiI)amoli, The Path of Purification, pp.207 -208 

135 Vism 211; VA i 124, Cf, KbpA 109 

136 CSmp 92-94 

137 Nd i 143, 212 

138 CSmp 93 

139 CSmp 94 

140 ItA i 5-6; UdA 23-24 
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141 The content of what follows in the detailed explanations suggests that it 
should read ' bhatavi Ii bhagavii instead of ' bhigavali va bhagava'. See ItA 
i 8. SHB edition [ItA 5J also has 'bhatavil Ii bhagavii. ' 

. 

142 ItA i 6  

143 E.g., UdA 335-336; CpA 6-7; etc. 

144 ItA i 7-8 

145 ItA i 8 

146 PTS edition ofItA 8 gives this number. But it must be 'caruvisati-ko{i­
sara-saha ... ' (twenty-four hundred thousand ko!is) as mentioned in SHB 
edition (p.6) The version of SHB edition is supported by the fact that the 
Buddha's samap.lti elsewhere [e.g. ItA (PTS) 7] is said to he 'catuvfsali­
kop-sara-sah ...... 

147 ItA i 8-9 

148 ItA i 9: ' Virth5ralo pan. padesarajja-issariya-cakkavatti-s.mpalli­
devarajja-sampalti-idi vasen. jhana-vimakkha-samadhi-samapatti­
if B(I a d a s  s a n  a - m a g  g a - b h i v  a n  i -ph a J a s  a ce h ikiriy B di 
uttaIimanussadhammavasena ca aneb-vihile ananifa-Sidhiir3(le bhage vani 
bhaji sevi.' 

149 See PED, s.v. Bhattavanl 

150 ItA i 10: ' Ye lassa oVide pati!!hiti aveceappasadena sam8l1Il8gati bon Ii, 
kcnaci asaIphiiriya lesaIp sambhatti. sam3(lena vi brlilm8(lena vii devena vii 
marena vii brahmU(lii VB. Taiba hi te attana jivita-pariccage pi !allba pasidaIp 
na pariecajanli tassa vii ii.(IaIp dafha-bhatti-bhiivato.· 

151 ItA i 1 1  

152 ItA i 12: 'Albava bhige vami Ii sabbe pi kusaJiikusale savajjiin.vajjc 
hinappa(lite kaQha-sukka-s.ppa!ibhiige ea dhamme ariy.maggi­
fiif(lamukbena vami ugg;n anapollio pariccaji pajahi paresan ca r.lb.tlAya 
dhamm81p deseli.· 

153 ItA i 2 
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NOTES TO CHAPTER V 

CHAP'fER V 

I See H.Nagasaki, Talhiigal3-ko (The Meaning of Tarhjgatal, p,25 

2 Sn 455-486. This suna is othetwise called the Piira!.ba suna. 

3 Cf.Sn 494 where Ibese are repeated, See also RNakamura, Buddha no 
KOIoba (Wolds of the Buddha) (tr. of the Suttanipiita), footnote p,343 for 

verse 469, Nakamura says that !hese passions are in agreement with those 
of Jainism and are anterior to the time of a systematization in WIDayOna 
Buddhism. 

4 So 236-238 

5 However, RSaddbatissa takes this word as a title of the Buddha, not as 
being adjectival to tbe words, Buddha, Dhamma and SaJigha. See 
H.Saddbatissa, The SUllanipata. p.25 

6 See e.g., ROldenberg, Buddha, s.312. He translates it as 'der Vollendete', 
The English translation of same by W.Hocy adopts the word 'Perfect One', 
pp, 126, 278 ff, etc. Bhildlhu N-aJflI1l1oli, The Life of /he Buddha, pp.183 ff, 

302 ff, etc, 

7 See KMizuno, Tathjgata [NyorliJl no Igi-yoho (Meanings and Uses of 
the 1= 'Talhiigata,), IDK, VoU-I, 1957, pp.46-48; K.Watanabe, Iaina­
kyo Bunken nj okero Talhlgal3 [1) (Tslhiigata in the Jaina Sources (I)), 
IDK, VoL27-2, 1979, pp.I72-173; RN3gasald, Tathiiga/a-ko (The Mean­
ing of Ta/bilgata), pp.25-49, RNakamura points out that the term tathiigata 
is employed in the MahabhilrataXTI,l46.26 to mean 'to have achieved superb 
or wonderful state,' - RNakamura, Gotama Buddha - Shakuson no Shogai 
(Oolama Buddha - The Life of Siikyamum), p.506. Also see R N�viisa, 
op.cit., p.55, 

8 RNagasaki, Tahigata-ko (The Meaning of Tatbagata), pp.33-34. For 
further discussions on tathagata in Jainism, seeK-Mizuno, Tatblgata [Nyonul 
no 19i-yoho (Meanings and Uses ofTatblgata'l, IDK, Vo15-1, 1957, pp.46-
48; K.Watanabe, Jaina-kyo Bunken ni okero Talhiigata (1) (Talhiigata in 
the Jaina Sources (I)), IBK, VoL27-2, 1979, pp. 172-173; etc. 

9 H,Nagasaki, Tathiig.la-ko (The Meaning of TathagaUl), pp.38-43 

10 H.Nagasald, TalhiigaUl-ko (The Meaning of TarhagaIJJ) , p.44 
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NOTES TO CHAPTER V 

1 1  Such instances where the tenn /athiigala is meant what is otherwise called 
arabant, are many in the canonical texts; e.g. S iii 109-1 15; M i 331, 250, 
280,464, 487; Thag 1205; etc. See also H. N�v8sa, op.cit, pp.54 fr. In 
the context of the 8Vyakata questions, some scholars believe that the tenn is 
used in the same sense as ahove. See, for instance, EJ.Thomas, The History 
of Buddhist Though� p.l25 Footnote I; etc. 

12 It 7 

13 DA i 1 18, iii 915; MA ii 201, iii 141; SAii 201, 31 1; AA iv 37; DhsA 
371 ;  etc. 

14 UdA 340; etc. SnA ii 389 interpreting 'sarto' at Sn 435 also equates it 
with 'alta.' For details, see S.Murakami & S.Oikawa, op.cit., Vol.ID, 
pp.68 ff, footnote 16. 

15 NdA i 193, 243-4 

16 For bis literary activities, see S.Mori, Pali Bukkyo Chushaku-bunken no 
Kenkyu (A Swdy of the Hili Commentaries), pp.549-553 

17 For historical relations between Buddbagbosa and Upasena, see S.Mori, 
Piili Bukkyo Chushaku-bunken no Kenleyu (A Study of the Pali Commen­
taries), especially pp.552-553 

1 8  See, for instance, Udagama Sumailgala & K.Minami, The Use of the 
word Tathagata. Honen Gakkai Ronsa, No.6, 1988, Japan, pp.23-33 

19 Kenji Watanabe, Saiijaya setsu no tathigata Saiko (A Re-examination 
of Saiijaya's theory of Tathagata), Journal of Tai,ho University Research 
Institute, Vol.4, 1982, pp.63-71; quoted by H.Nagasaki, Tathigata-ko (The 
Meaning of Tathagata), p,45 

20 Quoted by H.Nagasaki, Tathagata-ko (The Meaning of Tathagata), p,45 

2 1  M i 256-271 

22 S iii \09 ff 

23 NdA i 244: 'Holi tatbtgato Ii Misu satto tamagato nama; SO pararp marana 
holi Ii garihato pa!hama sassatadi[!hi, Naholi Ii garihato duliya ucchedadi!!hi.' 
Ct. also DhsA 37 1 ;  UdA 340; etc. 

24 S iii 1 14 f; etc. 
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25 M i 258 

26 M i l40 

NOTES TO CHAPTER V 

27 The English translation of !he passage at MA ii 117 is by K.R.Norman, 
Death and the Tathiigata, p.776. The Pili original reads as follows: 
'TathagaUlSSa ti ettha .alto pi tathagato ti adhippeto, uttamapuggalo khigasavo 

pi. Ananuvejjo Ii asaIpvijjamiino vii avindeyyo vii. TathiigatD ti hi satte gahite 
asarpvijjamiino ti attho varrati; Jdw;liisave gahite avindeyyo ti attho 
vatlati . . . .  Bhikkh.ve, aharp dlf!he v. dh.mme dh.ramiinakarp yev. 
khi{1iis.vaIp, tathiig.to s.1to puggalo Ii na pailiiiipemi; app.psandhikaIp pana 
parinibbutaIp khI{liisavaIp satto Ii vii pugg.Io ti vii kirp pafiiiiipessami ? 
Ananuvejjo tathagato. Na hi paramatthato saito nama koci althi .... ' 

28 M i 484; etc. 

29 NdA i 243: 'Keci pan. I.thag.to ti araha Ii vadanli: Also see NdA i 
193: '(tathagato ti satta;) arahii ti eke: This evidence goes certainly against 
!h� view expressed by M.Manda who believes !hat !he tathag.ra ih !he 
avyiikara formula and of Sanjaya means !he same as 'enlightened or liberated 
person' as t.tbag.ta in the general sense, and it also means such a liberated 
person who is now living wi!h his corporal body. See M.Manda, Zoku 
SaiiJaya Setsu no T.tlJiig.ta-ko (A Study of Saiijaya 's Tatbiigata (contih­
ued)), Journal of Indian and Buddhist Studies, IBK, VoLXL No.2 Marcb, 
1992, p.535 (or 19) 

30 D i 188-189 (Po!!h'piida Sult.): 'Na b 'etaIp PO!!hapiida attha-sarphitarp 
na dharmnasarphitaIp na iidibrahm.cariyakmp n. nibbidiiy. n. virigllya no 
nirodhiiya na upasamiiy' n • •  bhiiifliiy. n. sambodbiiya n. nibbiiniiya 
saIpvattanti Ii. Tasmii tarp m.ya .vyiikatan ti.' 

3 1  Vih i 9; D ii 142-3; M i 5, 171; S i 220, iii 65, iv 127, v 257; A i  22, 76-
7, I to, ii 34, iii 242; P!s ii 194; etc. 

32 See also H.Nakamura, Gotama Buddha - Sbakuson no Shogai (Gotam. 
Buddha - The Life of Siikyamuni), p.506 

33 Vin i 43; D ii 1 14, 150, iii 273; M i 171-2; Sn 1 1 14; etc. 

34 Cf. S i 140: ' Ye ca atite sambuddhii ye ca buddhii auagalii..:; A i  21; 
etc. See also H.Nakarnura, Gotama Buddha - Sbakuson no Shogai (Gotama 
Buddha - The Life of Siilcyamuru), p.516. 

. 
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NOTES TO CHAPTER V 

35 See H.Nakamura, Gotama Buddha - Slulkuson no Shogai (Gotama 
Buddha - The Life of Sakyamum), pp.489, 491. He says that the concept of 
seven 'rsi' had come down from the time of �g-veda. Buddhism inherited 
this idea. 

36 Thag 490491:' ' Yen 'eva maggena gata Vipassi yen 'eva maggena Sikh; 
ea Vessabhii, Kakusandhako!,ilgamano ea Kassapo ten 'afijasena agamiis, 
Ootamo. [490] VitataIlhii aniidiinii satta buddha khayogadhii, yeh 'ayllI!' 
desito dhammo dhammabhiitehi tadihi. [491],  

37 D ii  149; etc. 

38 S i 127 

39 M.Anesaki, ERE, s.v. Tathi igata, p.203 

40DA i 59; MA i 45; AA i 103 

41 Mochizuki Buddhist Dictionary, p.4141 b states that the Buddha ful­
fIlled six paramitas according to the Sumangalavilasini. However, it is yet 
to be located in DA. 

42 DA i 60 and MA i 45 give the fan owing five: aflga-parieCiiga, nayana-, 
dhana-, Tajja-, and puttadarn-, while AA i 103 mentions aflga-pariee;;g., 
dhana-, cajja", putta- and darn-. BvA 15 gives a yet another Jist as follows: 
aflga-paricciiga, j[vita-. dhanlI-. rajja-, and puttadm-. The list at CpA 272 
reads varadhana-parieeiiga. putta-. dara-, lUiga-, and Tajja-. UdA 128 gives 
only the number and simply says, 'pafiea-mahiipariccage pariccajitvii ... ' Dis­
crepancies in the order of items mentioned in the above sources suggest that 
a systematic order is not important, but the items enumerated. 

43 UdA 128 mentions the following sentence whicb the other sources lack: 
' ... tena .!!ha-gu!'a-samanniigalena aylll]l pi Bhagavii iig.to.' It appears tbat 
'eight qualitie' (a!!ha-gu!,a) meant here are the eight conditions whicb are 
required for anyone to be a bodbisatta and subsequently attain Buddhahood. 
See e.g. JA i 14. 

44 Cf. M iii 123 

45 SO!' Vism 486; VibhA 82 

46 DA i 65; MA i 49; AA i  108; UdA 129; BvA 16 
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\ NOTES TO CHAPTER V 

\ 47 DA 1 65-66; MA i 49-50; AA i 108-109; UdA 130-131; BvA 16 

48 DA i 66; MA i 50; AA i 109-1 10; UdA 131; BvA 17 

49 DA i 67; MA i 51 ;  AA i 1 10; UdA 131;  BvA 17 

50 DA i 67; MA i 51;  AA i 1 10-1 \1; UdA 131- 132; BvA 17 

51 FDr literary activities Df both Upasen. and Mahanima, sec S.Mori, PaIi 
Bukkyo Chushaku-bunken no KenJ..'}'U (A Study ofthePaIj Commentaries), 
pp.549-558 

52 'Api ca /.athiiya garo Ii pi /.athiigaro, rath;up gato Ii pi /.athiig_to. GalD ti 
avagato atito parto pappanno Ii altho. Tartha sakaJa-JokaJp tiraI}a-pariililaya 
lathiiya galo avagaln Ii /.athiigaln, Jola!-samudayBI!' pahana-pariililiiya /.atbiiya 

gala arilo ti IJIthiigaro, Jala!-nirodh;up sacchikiriyiiya latbiiya galo parto Ii 
rathiigala, }ola!-nirodha-giimini-palipadBI!' tatbBI!' gato pa!ipanna Ii 
rathigaro ... IdBI!' pi ca rathiigBI3SSa tathlgala-bbiva-<fipanc mukhamartaIp 
eva. Sabbakarena pana I3thigato. va I3thiigatassa tathiigata-bhivBI!' 
v"!'(leyya.' DA i 67-68; MA i 51-52; AA i 1 1 1 - 1 1 2. This passage is also 
found at ItA i 120-121, ii 186-187; ptsA 212-213; UdA 132,. 133; NdA i 
183-184 

53 See S.Mori, PaIi Bukkyo Chushaku-bunken no Kenkyu (A Study of the 
Pali Commenraries), pp. 530-539. 

54 cr. JA i 14; etc. 

55 Cf. above (A)-I. where only six previous Buddhas are referred to. 

56 ItA i 121-122; UdA 133-134 

57 ItA i 122-123; UdA 134-135 

58 cr. D iii 275; Netti 17 

59 ItA i 123-1 32; UdA 135-148 

60 ItA i 132-135; UdA 148-1 5 1  

6 1  ItA i 135-1 36; UdA 1 51-152 

62 ItA j 136; UdA 152 

63 Corrected according to ItA i 136 
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NOTES TO CHAPTER V- VI 

64 IIA i 136; UdA 152 

65 rIA i 136-139; UdA 153-155 

66 Quoted in Mochizuki Buddhist Dictionary, p.4l42 

fiI Taisho Vol.26, p.20 ff The Dasabhiimika-vibhasa-sastra is a work 
translated into Chinese by Kumara)lva at the beginning'of the fifth century 
A.D. See Buddhist Dictionary, H.Nakamura, Eitor-in-chief, Taipei, 1977, 
p.130f 

CHAPTER VI 

I PED, s.v. Dbammata 

2 Walpola Rahula, Zen and the Taming ofrol> Bull, p.88 

3 Walpola Rahula, Zen and the Taming of the BulJ, pp.88 ff 

4 M iii 1 19 ff  

5 Cf. I A i 48 ff wbere some more common features or general rules among 
Bodhisattas are mentioned. Also see DPPN, Vol.n, p.298 

6 BvA 298 

7 LB.Homer, The Clarifier of the Sweet Meaning, pp.429-430 

8 DA ii 479 

9 DhpA iii 1 64. It is said that the Buddha was visiting his birth place 
Kapilavarthu and reflected that all Buddhas of the past went from bouse to 
bouse for alms, and he too followed tbe tradition. Tradition says that 
Suddhodana was agitated over his son', act and told him that he put shame 
to his father. But the Buddhareplies that he is merely keeping up the tradition 
of his lineage ( .... tlano JruJavatp.SIII!I anuvaltiirm). 

10 DA ii 424; Bv A 131; MA ii 166 where these four places are designated 
as acaiacetiya!fbifninj (places of unshakable monuments); etc. 

1 1  Cf. Milo 157 where the four things are differently enumerated. 

12 DA i 173; MA ii 200; AA i 98; etc. 
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N01ES TO CHAPlER VI 

13 DhpA iii 205. See als� DPPN, VoLlI, pp.296 ff for further elucidations 
of conunon features among all Buddhas. 

14 D ii 2 ff 

15 See also Dialogues, Part n. pp.6-7 

16 DA ii 407 ff 

17 DA ii 421 

18 D ii 6-7 

19 DA ii 421 

20 See E. W Adikaram, Early History of Buddhism in Ceylon, pp.38 ff 

21 DA ii 422 ff 

22 Cf. the BuddhavaI)1sa and its Conunentary for the sections dealing with 
the six previous Buddhas. 

23 Cf. the Buddbav8I)1sa and its Conunentary for sections dealing with the 
six previous Buddhas. 

24 BvA 1 3 1  also speaks of two divergences for Gotama Buddha only. 

25 See T. W .Rhys Davids, The Queslions of King MiIindo, Part n, pp.132-
133, Footnotes -

26 'Padhina.' (striving) may be as a Buddha while (xx) 'padharu' is as a 
Bodhisatta. See I.B.Homer, The Clarifier of the Sweet Meaning, p.3 Footnote 
3 

27 Here the term upa!{haka suggests chief lay-supporters. 

28 BvA 128-129 

29 Bv A 128-129: ' Yassa yadi n '  eva jitanagararp na piti· n. miti 
paiiiJiiyeyya, immass. pan. n'  eva jitaDagllI8J!l na pitii na miiti paiiiiayoti, 
devo vii Sakko vi yakkho vii Miiro vi Brahmii vi esarp aiifie deviinarp pi 
idsarp paphiiriyarp anacchariyarp Ii maiiiiamiina na sotobbarp maiiiieyy8I)1. 
tolo obmsamayo na bhoveyya, .. ali abhisamaye niratthako buddhappiido 
bhaveyya, aniyyiioikarp siisanarp.' 
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NOTES TO CHAPTER vn 

CHAPTER VII 

I See Sodo Mori, Pali Bukkyo Chushaku-bunken no Kenkyu (A Study of 
the Pali Commentaries), especially p.460 

2 See for a detailed study of the doctrine of Bodhisatta and its related subjects 
in Pili Buddhism, T.Sugimoto, Pal; Butten oi mirareru Bosatsu (Bodbisatta 
as seen in the Pali Buddhist Canons), pp.97-120; Sanath Nanayakkara. The 
Bodhis.tlVa Ideal, Buddhist Thought and Ritual, ed. David Kalpahana, 
Paragon House, New York, 1991, pp.57-68; etc . 

• 
3 T.Sugimoto, Pali Butten oi mirareru Bosatsu (Bodhisana as see in the 

Pall Canons), pp.98-101 

4 M  i 17, 91 ,  163, 240; S ii 1 69, iii 27, iv 233, v 263, 281, 317; A i 258, iii 
240; etc. 

5 D ii l ff  

6 M iii 1 18-124 

7 M i 21, 83 

8 See for a detailed discussion on this concept of a!!h'd.lwnm5., Chapter 
VIII 

9 See also H.NiiJ:liviisa, op.Cil., p.150 

\0 Cf. M.winternitz. Hislory of Indian Literature, Vol.lI, p.158 

1 1  Cf. H.N8J?iiviisa, op.cit, p 143 ff 

1 2 Ud 48 v 2  

13 Apart from thi, issue discussed in the Kathivatthu, I have made refernces 
to the other usages of the term bodhisarta in the Kathiivatthu, T.Endo, The 
Deve/opment of the Concept of Buddha in the Pall Commentaries, the thesis 
submitted to and approved by the Postgraduate Institute of Pili and Buddhist 
Studies, University of Kelaniya, Sri Lanka, for the degree of Doctor of 
Philosophy. 1995, pp.331-338 

. 

14 KvA 200 

1 5  O. T.Sugimoto. Bos.tsu no Gogi (Various Meanings of BodhisatlVa 
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NOTES TO CHAPTER vn 

15 Cf. T.Sugimoto, Bosatsu no Gagi (Various Meanings of Bodhisattva 
(Bodhisatta)), p. 280 (501) f 

16 A detailed study regarding tbe Bodhisatta Ideal discussed in the 
Kathavattbu has been carried out by S.N.Dube, Cross Currents in Early 
Buddhism, pp. 151-173 

17 KvA 199-200 says that the proponent of this point quotes the Iataka 
(No.5 14), etc., to show that the Bodhisatta was born freely at his own free­
wilL However, Ibis position in later Buddhist texts became ralher ambiguous. 
For example, Ibe Buddha refers to a former birth as an animal at DhpA iii 
212 as follows: ' ... ahetukatiracchinayoniyaI!' nibbattakiile .. .' (when I [lbe 
Buddha in bis previous birth] was born as an animal wilboUl any cause ... ). 
The word 'ahetuka-' signifies that the Bodhisatta was born. without any 
cause that makes him born in that state. Because of this implication of Ibe 
word, Burlingame (Buddhist Legends, Reprint by ITS, 1979, Part 3, p.45) 
in fact translates the passage Ibus: 'In previous states of existence, also, in 
which, solely through my own volition, I was born as an animal, ... ' This 
passage may suggest that the Bodhisatta is indeed capable of choosing any 
form of birth at his own will. If Ibe ahove assumption were correct, it 
would be difficult to say how far Ibe Theraviidins maintained the position • 
that tbe Bodhisatta could not be bom into various states at his own will, 
particularly in later works. 

18 Sec Points of Controversy, PTS, 1979, p.367, footnote I and The Debates 
Commentaty, ITS, 1969, p.244 

1 9  CpA 289-290 

20 See N.Dutl, Buddhist Sects in India, p.l04 

21 Kv XIIl 4 

22 See Points of Controversy, p.275 f 

23 S.N.Dube also says: 'By calling one a Bodhisalta. the Theravadins do 
not attribute to him spiritual predestination for Buddhahood on any special 
virtue unattainable by Ibe sravakas.' See Cross Currents in Early Buddhism, 
p. I 63. Some other scholars also point out that there is no distinction in the 
Southern Ther.vida Buddhism between arabant and bodhisatta, see 
T.Sugimoto, Bosatsu no Gogi ( Variolls Meanings of Bodhisattva 
(BodhiSatta)), p.284 (497) & p.288 (493), footnote 45 
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NOTES TO CHAPTER vn 

24 See Nathan Katz, Buddhist bnages of Human Perfection. pp.270-276 

25 It appears that Miln is the only Piili source which enumerates five previous 
teachers of the Buddha It is interesting to note thai the devata whose words 
the Bodhisatta was agitated at is regarded as one of the five teachern. See 
T .w.Rhys Davids. The Questions of King Milinda, part ii, SBE, Vol.xXXVI, 
pp.45 f. foomote 4; I.B.Homer, MiJinda 's Questions, VoLil, p.39, footnote 
4 

26 Miln seemS to be the only source in the Pali tradition where the eight so­
called investigations are mentioned in conttectioo with the life of the BUddha. 
It is generally counted as five, as in the case of JA i 48, for example. See 
also T.W.Rhys Davids, The Questions of King Milinda, SBE Vol.XXXV, 
Part I, p.271 footnote 1 

27 Miln 194 

28 Miln 245 

29 It is recorded at Ap i 30\ that the Bodhisatta reviled and abused Kassapa 
Buddha in his previous birth and as a result, GOlama Bodhisatta had to 
prae6se austerities for six years. 

30 Miln 285 

3 1  Miln 286 

32 Miln287 

33 Miln 288 

34 Miln 289 

35 Miln 274 ff 

36 Miln 274 

37 Milo 276 

38 K.Hayashima also says that the Bodhisatta-concept is discussed (in the 
Milindapaiiha) within the formational framework of the Buddha-concepl 
See K.Hayasbima. Shold Bukkyo to Shakai Seikatsu (Early Buddhism and 
Social Life), p.427 

372 
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39 E.g. S v 423; etc. 

40 E.g. S y 312 If; etc. 

41 E.g., Vibh 244, 249; etc., and it is also found in the A!!hakatha texts. 
See Mrs.Rhys Davids, Preface to the edition of the VibbaIig., PTS. pp.xiv­
xvi for a comprehensive IiSI of references to the tenn bodhipaJdchiya-dhamma 
in the Pitakas. 

42 E.g. Netti 1 12; elc. 

43 Bv IT vs 121, 126. 131; Cp 73 I vs 1; etc. 

44 E.g. Sn 503: etc . See T.W.Rbys Davids. Dialogues of the Buddha, part 
I, pp.l90 ff for a discussion on sambodbi. 

45 VA i 139; MA i 54: SA ii 153; etc. 

46 See for a detailed discussion on the epithet samma-sambuddha, Chapler 
IV 

. 

47 Pe Maung Tin, The Expositor, PTS. 1976, p.294 

48 The imowledge of four paths (catumaggailil.{la) as a meaning of bodhi 
can be seen in the Mahiiniddesa [i 456] . References to catumaggaiiiil,>a as 
bodhi can also he found in A!!hakathii texts such as at V A v 952; MA i 54, 
iii 326; AA ii 19, 95 (here together with sabbaiiiiulaiiiil,>a), iii 257; etc. 

49 VA i 139; MA i 54; SA ii 153 

50 BvA 55 

51 BvA 145. See I.B.Homer, The Clarifier of the Sweet Meaning, p.209 

52 BvA 146 

53 Loc.cit. 

54 See VA i 139; MA i 54; SA ii 153; AA ii 95; BvA 1 18: etc. 

55 MA i 54; VA i 139; SA ti 154. SA ii 154 reads as follows: • idha pan. 
Bhagavato arah8ttamagga .dhippeto.' 

56 Loc.ci!. 
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57 See Sodo Mori, Pali Bukkyo Chushaku-bunken no Kenkyu (A Study of 
the Pali Commentaries), pp.116 & 654 

58 CpA 18; UdA 27; etc 

59 CpA 18 

60 Lac.cir. 

61 First published in London in 1932. Reprinl� in India in 1970, 1975, 
1978, etc., pp.xix + 392 

62 Har Dayal, op.ciL, p.9 

63 T.Sugimoto, Bosatsu no Gogi ( Various Meanings of Bodhisattva 
(Bodhisall1l» , pp.275·288 (506-493) 

. 

64 See Bhikkhu Niir,larnoli, The WustratorofWtimare MealIing, p.223, etc. 

65 The word tathiigata' in this context appears to be out of place. It may 
have been a deliberate attempt by later copyists of the text to use it. For 
they would have seen the structure of the following sentence '(Tathagaro) 
.. . agata' in Ibe original. 'Agara' being one of Ibe etymological cxgeses of 
tathiigal1l, the copyists immediately connected it to tathiigata. Hence its 
insertion there. SHB edition of AA [i 453 J also has tathiigal1l. There may 
be yet another possible interpretation. That is, whenever Buddhaghosa 
interprets the word tathiigata in the context of avyiikal1l questions, be gives 
the meaning of 'salta' (see Chapter V, footnote 13) to it. Here the sall1l 
implies a being who bas not yet all1lined liberation from dukkha. If so, the 
I1Itbiigal1l in this context may mean simply 'a being' who tries to attain hodhi. 
However, the only hitch here is that the context is nothing to do with the 
avyiikata questions. 

66 SA ii 21  

67 SnA ii 486 

68 T.Sugimoto gives a classification of sixteen meanings of Bodhisattva 
that can be arrived at from various sources of both Northern and Southern 
traditions. See T.Sugimoto, Bosatsu no Gogi ( Various Meallings of Bodhi­
sattva (Bodhisatra) , pp.275 (506)·288 (493) 

69 Sec Har Dayal, op.cit .• p.7; T.SlIgimoto. Bosalsu no Gogi ( Various 
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Meanings of Bodhis.lrava (Bodhis.lta)), p.284 (497) 

70 See T.Sugimoto, PMi Butten ni minlreru Bos.tsu (Bodhis.lra as seen in 
the PMi Canons), p. \02; Bosatsu no Gog; (V mous Meauings of Bodhisattva 

(Bodhisatra)), p.284 (497) 

71 For references to catumagganii!la as a meaning of bodhi, see V A v 952; 
MA i 54, iii 326; AA ii 19, 95, iii 257; etc. 

72 For references to arahatramagganii!la as a meaning of bodhi, see VA i 
139; MA i 54; SA ii 153; AA ii 95; BvA 1 18; etc. 

73 See e.g., ThagA i 9; CpA 17; etc. where lIl1lhAbodhisalta occurs obviously 
to distinguish Buddhas-to-be from other bodhisattas. The word mallisatta 
is found, for example, at DA ii 428 (referring to Vipassi Buddha); SA ii 1 17 
(Gotarna Buddha); AA i 144 (Gotama Buddha), ii 240 (Gotama Buddha); 
DhpA iii 195 (Gotama Buddha); and at numerous places in CpA, etc. 

74 It is wrongly observed in the Encyclopedia of Buddhism [VoI.ID, Fasci­
c1e 2, p.178, footoote 3, S.v. BodhI] thus: 'It is noteworthy that the term 
siivaka-bodhi does not occur in Pilli canonical and commentarial literature 
though its Sanskrit equivalent srnvaka-bodhi is quite common in Buddhist 
Sanskrit texts.' 

75 DA i 160-161 

76 SAii 340 

77 VA i 126 

78 See PED S.v. KaIYii!l' 

79 The same passage occurs at Vism 214. 

80 ct. also !'!sA iii 645 where siivakabodhi, paccekabodhi and .bhisambodhi 
are referred to. 

8 1  Vism 1 16 

82 However, one may think that the word mahiisambodhisalta can be parsed 
as 'maha + sambodhi+ salta' (great + enlightenment + a being attached to) 
as parsing it as 'mahi + sam + bodhisalta' is rather unusual. Then 
mahiisambodhisatra means ' a being attached to the great eulightenmenL' In 
the same way, 'paccekabodhi + salta' (a being attached to the unproclaimed 
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enlightenment) and ' savakabodhi + satta' (a being attached to the enlight­
enment of disciples), although PTS edition ofThagA has pacceka-bodhisatra 
and siivaka-bodhisatta. This particular method of hyphenation gives a 
different shade of meaning. On the other hand, if the transcription in PTS 

edition be accepted, mahiisambodhisatta is to be parsed as • mahii + 
sambodhisatta.' But yet the word'sambodhisatta appears to be unusual and 
in fact, as far as my investigations go, it cannot be found anywhere else in 
the A!!haJcatha literature, though I do not claim that my investigations are 
comprehensive. As for the other two, because of the context in'which they 
are used and references to them at other places [see helow for references1, it 
is very likely that they are different types ofbodhisattas prefixed by mw, 
pacceka and sBvaka respectively. 

83 ThagA i 9-12. 'Siivaka-bodhisatta' and 'pacceka-bodhisatta' are also 
mentioned either together or independently at CpA 286, 315, 317; etc. The 
word pacceka-bodhisatta occurs at !'!sA iii 645; SoA i 52, 67. 72; etc .• as 
well. The autho,;;hip of I'!sA is ascribed to Mahaoama who is said to have 
lived during the fifth and sixth century AD. It is believed that !'!sA was 
written in 514 A.D. at Mahivibira See S.Mori. Pili Bukkyo Chushaku­
bunken no Kenkyu (A Study of the Pili Commonlaries). p.557. 

84 Se.e e.g .• !'!s ii 19; etc. 

85 W.Rahula. History of Buddhism in Ceylon. p.96. Also cf. Nandasena 
Mudiyanse. Mahiiyana Monuments in Ceylon, pp.24 ff 

86 W.RahuIa, op.cit. p.62 

87 W.Rahula. op.cit. p.70 

88 See Nandasen. Mudiyanse, op.cit. 

89 Vism 419 = � i 372 

90 References (e.gDA iii 870; AA iii 318; BvA 194; etc.) to it are countless 
in the A!!hakatha texts. 

91 His terminology when referring to Gotama Buddha or Buddhas in general 
seems to be mahas.lta or mahAbodhisatta [see CpA. etc·l as seen above. 
The frequency of the use of the word mabasalta. which is very often employed 
in Mahayl!na Buddhism to refer to the bodhisatta. may be further evidence 
that Dhamrnap81a kept pace with the Buddhist Sanskrit tradition. It must 
be admitted that Buddhaghosa along with the term sabbaiffiu-bodbisacta also 
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uses mahas.cta at DA ii 428: SA ii 1 17; AA i 144, ii 240; etc. 

92 AA i 1 13-1 1 4  

93 AA ii 27 

94AA iii 257 

95 AA iii 318 

96 P!sA iii 599 

97 PugA 189 

98 VibhA 413 

CHAPTER vm 

1 Bv Il v  2 Bv II v 61 

3 Bv II vs 62-70 

4 See e.g., D ii 1 ff (Mahapadana sutta); etc. 

5 Thag 1240. The Commentary on this [ThagA iii 195] gives two mean­
ings as follows: 'Isinan isi sa/tame) Ii slivaka-paccekabuddha-islnaIp u/tamo 
isi; Vipassi-sammlisambuddhato pa!!hiiya isfnaIp vii sattamako isi.' From 
this, we understand that the phrase 'isisattama' means; (I) the best sage 
among disciples and paccekabuddhas and (2) the seventh sage in the lineage 
of Buddhas. Takayoshi Namikawa says that in Early Buddhism the fIrst 
meaning is to be adopted. T.Namikawa, Gensbi Bukkyo ni okem Buddha 
to Buddesbi - Ryosba ni kansuru Hyogen no Ido to Kosbo yori mite (The 
Difference Between Ibe Buddha and Hi. Disciples - A Study of Their 
Common Epithets and Referential Expressions in Early Verses of Ibe 
Nikayas), p.299 (482) 

6 M i 386; S i 192; Sn 356; etc. SnA i 3S 1, commenting on the verse 356 of 
the Suttanipata, says that Gotama Buddha is the seventh sage counting from 
Vipassi Buddha. cr. MA iii 97 

7 See H.Nakamura, Gotama Buddha -Shakuson no Shog'; (Gotama Buddha 
- The Life of Slikyamrlni), p.489 
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8 H.N3J)avasa, op.cit., p.7 

9 H.N3J:IjjviiSa, op.cit, p. 7. See also Ibid" pp.280 ff for detailed discus­
sions on the development of the idea of past Buddhas. 

10 See for discllssions on the Buddhav",!,sa and its related subjects; 
M.Winternitz, A History of Indian Literature, Vol.lI, pp. 1 55 ff; 
E.W.Arlikaram, Early Histmy of Buddhism in Ceylon, pp.34 ff; Oliver 
Abeynayake, A Textual and Historical Analysis of the Khuddaka Nikiiya, 
pp.108 f; E.Mayeda, Gen.wi Bukkyo-seiteo no Seiritsu-shi Keokyu (A 
History of the Fonnation of Original Buddhist TexIS), pp.767 ff; S.Mori, 
Pali Bukkyo Chushaku-buoken no Keokyu (A Study of the Pali Commen­
taries), pp.540 ff; etc. 

1 1  For instance, E.W.Adikaram (ap.cit., p.38) points out that the commen­
tator of the BuddhavaJ!lsa states that the ten sections known as 
• sambahulavara' must be inserted there. But in the Buddhav3J!lSa, they are 
found precisely the same as in the A!\hakatha. The inference drawn from 
here, says Adikaram, is that those ten were inserted in the Buddhav 3J!lSa at 
an appropriate place after its Commentary was composed. For, if that section 
was originally in the BuddhavaI)1sa, Ihe commentator woukl not have 
specifically mentioned Ulat those ten items should be inserted there. 

12 The A\\hakatha texts differentiate three kinds of aspiration (abhinihiira) 
specified for Buddhas, paccekabuddhas and savakas respectively 
(buddhapaccekabuddhasiivakinlU!' sabbesllI!' patthan. ca sbhiniharo en 
icchitabbo.) [SoA i 47]. cr. ApA 139; etc. 

13  E.g. SnA i 51;  ApA 142; etc. N3J:Ijjvasa mistakenly remarks that the 
idea of eight types of persons who are to fulfill their respetive aspirations is 
a post commentarial development. Bu� this evidence suggests that it is a 
commentarial one. See H.N3J:Ijjvasa. op.cit, pp. J 52 f. cr. also Bv A 273 
where Buddhamiitil (mothers of Buddhas) are said to fulfil their perfections 
(paramil for a hundred thousand kappas. 

14 H.N3J)i\vasa. op.cit, p.17 

15  H.N3!Uivasa, op.cit., pp.160, 166 

16 See SaddharmaIruikara, ed. Kalutara Sarananda Thera, Colombo, 1953, 
p.59. The Pali work called the Ras.viihini based on which the 
Saddharmilailkara is said to have been written does not contain this infor-
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marion. 

17 E.g. DA ii 410; AA iii 44-45; JA j 44; CpA 15; BvA 131;' etc. The 
BuddhavaJ)lsa [Bv xxvn v 1]  also mentions three more previous Buddhas 

before Dipailbm. but this portion of the text together Witll the last Chapetr 
(i.e. ChJ(XVnI) seems to bo a later addition as its commentary does not 
comment on it. Therefore. it can be said th,t those three Buddhas appeared 
for the first time in the commentaries in the Piili tradition. 

18 DhpA i 1 1  

19 E.g. Sodo Moo. PYi Bukkyo ChlJ$baku-bunken no Kenkyu (A Study of 
the Piili Commentaries). p.lOl After examining cross quotations among 
tbe A\\hakatha texts. Mori thinks tbal DhpA and JA belong 10 a different 
tradition from that vi other A!\hakathii texts. 

20 A ii 142 

21 A ii 142: • Yadil. bhikkhal'e kappa sill!' v.ttati laI)1 na suhra,!, sruikhatu/l' 
eltak8ni VilSSiiniti va cltakani vass[lsatjniti va ettakani va...,·sasahassaniti vi 
etlatini vassasatasabassiiniti vii.' Cf. CpA 1 I: 'Digbo kho bhikkhave kappo 
n. sukaTO cttBkan; vas_ani Ii va ettaHni vassasBtani ti vii ettakan; 

vassasahassani ti \/a ettakani v8ssa.satasahassini ti va sarikhatUJl ti. . 

22 Vism414. 419. Soc also A ii 142; D i 14. iii 109; CpA I I ;  ItA ii 135; elc. 

23 E.g. SnA i 47, 51; ApA 142; elc. (See Ihe reference above) 

24 BvA 65 

25 A ii 142; etc. 

26 CpA 1 1; Cf. BvA 65 

27 CpA 12 

28 CpA 12 

29 Loc.cil. 

30 CpA 12 

3 1  CpA 12:  'Asarikl>eyyan ti eko gaI,J8Daviseso .ti eke, Ie hi ekalo pa[lhay. 
mahiibalakkhapa riyosaIliipi . ekiinasaHhi!!hBnani vajjetvi dasa 
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niahabaJakkhani .sai!kheyyaI!' nama s.lthima!hanantanm d vadand.' 

32 See Shatmishtha Sharma, Buddhist Avadanas, Delhi, 1985, pA9. 
M.wintemitz in his History of Indian Literature, Vol.ll, p.268 '\Scribes it to 
the second century A.D. 

33 See Har Dayal, op.cit., p.78 

34 CpA 12 

35 Har Dayal, op.cit., p.79 

36 BvA 191. cr. DA ii 410-411.  UdA 95 mentions 'Buddha-suiiiia-Joka. ' 

37 DA il41O-4 1 1 .  Cf.a1so AA ill 4445 

38 DA ii 4 1 1 ;  BvA 208; JA i 38 = ApA 42 

39 BvA 208 

40 BvA 223 

41 When the SOllthern tradition of the names of previous Buddhas as, for 
instance, found in !he Buddhav"'!'Sa is compared with !he Northern tradi­
tion [e.g. the Mahiivaslu, pp. 110-120 & 136-1391, both traditions recognize 
Dipailkara a, the Buddha from whom Gotama Bodhi,at!a rec,eived 
'declaration' for the first time and the six previous Buddhas starting from 
Vipassi are also common to both. Other Buddhas are arranged differently. 
See J.J.Jones. Mahivastu, pp.87 ff. & 108 ff. 

42 BvA 191 

43 Of the five kinds of kappa, 'mill,lrJakappa' seems to be the only term 
appearing in the Buddhav3J!lsa [Bv Xl v 2]. 

44 D ii 2 mentions the word bhadds-kappa. However, the cootext in which 
it is used, suggests that its meaning is simply 'auspicious aeon', and not in 
the technical sense as found in the A!1hakathl texts. Cf. DA il 41O: 'Bhadds­
kappe ri paiica Buddh 'uppiidapa!imill,lrJitatta sundara-kappe Siira-kappe d.' 

45 BvA 191 

46 The Sinhala edition of BvA does not give this verse either. See BvA 

(SHB) 159. Also see I.B.Homer, The Clarifier of the Sweet Meaning. pp.' 
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& 277 

47 ApA 541 f 

48 ApA 542 

49 D ti 2 

50 See Bv II v I. ct. Miln 232 

5 1  The Northern Buddhism genera\1y believes that Gotama Bodhisalta spent 
three asarlkht;yyas and a hundred kappas before his attainment of 
Buddhahond. See e.g., Taiken Kimura, Shojo Bukkyo Shiso-ron (A Study 
of HInayana Buddhist Thought), p.5 1 .  The Sarvastiviida school, on the other 
hand, considers it to be tbree asailkheyya-kappas aod ninety-one kappas. 
The reason why Gotama Bodhisalta cut short by nine kappas is because of 
his extensive and hard training (i.e. viriya) [Cf. Abhidharma-mahiivibh�a­
<asrra. Taisho. Vol27. p.890 (b)]. See Kosho Kawamura, Ubu nO Buddha­
ron (A Study of the Concept of Buddha of the Sarvastivilda School), p.219 

52 SoAi 50-5 1 ;  ThagAi 1 1; ApA 142; etc. ct. also SA i 349; AAi 1 15, iv 
92; etc. 

53 SoA i 5 1 ;  ApA 141;  etc. 

54 SA ii 95; AA i 1 15; KhpA 133; SoA i 47; ThagA i 10- 1 1 ;  CpA 329; 
ApA \39; etc. 

55 AA i 1 15 

56 SoA i 47 = ApA 139 

57 CpA 329. This reminds us of the passage in the Mahiiprajiiiipararnita­
sa,!ra [Taisho, Vo1.25. p.283 b] (extant only in Chine,e translation) that 
both Gotama and Maitreya made resolves at the same time, but GOlama's 
period of training was reduced by nine kappas because of his exce\1ence in 
energy (virya). See Cbizen Manuma, Indo Buktyo Koyumeisbi Jiten 
(Dictionary oiProper Names ofInman Buddhism), p.422. The Sarvastivada 
school also follows the idea of a reduction of nine kappas for Gotama 
Bodhi,atla. but with a different explanation. See KKawamura, Ubu no 
Buddha-ron (A Study oithe Concept ofBuddba afthe Sarvilstiviida School), 
p.219 
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58 CpA 329 

59 Cf. "!sA iii 546 where only three are explained. See also H. Ni\J:1aviisa, 
op.cit., p.162 

60Bv Il v  59; BvA 9 1 , 271; JA i 14, 44; MAiv 1 22; AA ii 15; SnA i48; ItA 

i 121; UdA 133; ThagA i I I ;  CpA 282; ApA 16, 48, 140; VibhA 437; etc. 
Cf. CpA 1 6  & 284 and ThIgA I where these are named arrha-ang •. Of the 
above sources, JA i 14 is the same as ApA 16; JA i 44 as ApA 48; and AA 
ii I S  as VibhA 437. These passages becoming identical with each other are 
quite clear because of the fact that ApA repeats the • Diirenidina' of JA. 
ApA 140, on the other band, is a repetition of the passage at SnA i 48 
including the explanations that follow. Cf."!sA iii 544 where only the teml 
occurS. 

61  BvA 91-92. Cf. JA i 14-15 where the explanations, though shorter, are 
similar to those in BvA. CpA 16 and ItA i 121 do not give detailed 
explanations. In the latter source, Dharnmapala gives them in the explana­
tion of tathagala. SnA i 48-49 [= ApA 140], while giving substantially the 
same explanati",ns as Bv A, adds that the states of human existence and being 
male should be aspired through the accumulation of meritorious acts like 
giving (diniidini puiiiiakammiini katvii manussaltillp/purisabhavo yev. 
patihelabbarp/palthetabbo.) 

62 AA ii l5 

63 VibhA 437 

64 See for a detailed study on this physical mark, Bellanwila Wimalaratana, 
op.cit., pp.9S ff ; etc. 

65 D ill 142 ff 

66 Bv II vs 1 16 ff; BvA 104 ,. 

67 See H. Ni\J:1iiviisa, op.cit., (Appendix iv), pp.438 f 

68 SnA i 5 1  = ApA 142 

69 SnA i 48; ApA 140; etc. 

70 CpA 285 ff 

71 CpA 284. The term cittuppiidais interesting and may be compared with 
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eilt-otpiid. (the production of the thought of enlightenment) of Ibe Buddhist 
Sanskrit literature. See Har Dayal, op.cit., pp.58 ff 

n CpA 284ff 

73 CpA 286: 'Ekanten 'ev'assa yathii ajjhiiSayo sambodhininno holi 
sambodbiporo sambodhipabbhiiro tatha sattiinalp hi/acanyii. YarD elnena 
purimabuddhlnarp san/ike sambodhiiya paridhlnarp katalp hoti manasii 
viicay. ea: aharp pi ediso sammiiSambuddho hutva sammad eva sattiinarp 
hitasukharp nipphadeyyan Ii.' 

74 CpA 286: • [dha upanissayasampllllDo mahiipuriso yathii visadindriyo 
hoti visadaiiaro, na tathii itare. Parahitiiya paripanno hoti, na attabitiiya. 
Tatha. hi so yathii bahujanahitiiya bahujanasukbaya }oklnukampiiya a/thiiya 
hitiiya sukhaya devamanussilnarp pappajji, na tathii itare: 

75 See Har Dayal. op.cit, pp. 17 f. 

76 The context here does not seem to accommodate the idea of ·pride'. 
The sentence reads as follows: • Biihirabalalp: yii sammiisambodhiyarp 
parasannissiiya abhiruci, ekanra.ninnajjhiisayatii; yiiya mah8puriso }okadhipati 
milnajjhiiSayo [Bunnese edition reads ' manapassayo·. See CpA 288 footnote 
7) abhinihiirasampllllDo ca butvii piiramiyo piiretvii sammiisambodhil!' 
piipU!'iiti.' 

77 CpA 289: 'ya sammiiSambodhiJp tajja payogasampacfa. sakkaccakNitA; 
yiiya mahiipuriso visuddhapayogo nirantarakiiri abhil;ihiirasaJnpanno ca 
hutvii saJDmasambodhim piipUJ)3ti.' 

78 CpA 289 

79 Lac.cit 

80 Lac.cit. 

8 1  Vism 1 1 6. Bbikkhu N3J;tamoli, The Path of Purification, p.l lS  

82 Vism 1 16. Bhikkhu N3J;tamoli, The Path of Purification. p.1 16 

83 Cf. The Japanese translation of the Visuddhimagga in Nanden Daizokyo, 
Vo1.62, p.230 & p.236, foomote 39. 

84 SnA i 50 
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85 ApA 141-142 

86 CpA 290 

87 CpA 27 

88 H.N�avasa, op.cit., pp.155 f 

89 D iii 235. Cf. D iii 133 = A iv 370. Here too the term ' .bh.bb.' (cannot 
become) is found. 

90 AA i 1 29 

91 A Sinhala work named Piijavaliya also discusses ' abhavyasfhanas' of a 
bodbisattva, but the number of them is given as thirteen (terasa) [p.58]. A 
perusal of the list mentioned therein reveals that it comes much closer to 
Group A and also includes women. See Pfijavaliya, ed BUddbaputra Thera, 
Colombo, 1953, pp.5S-58 

92 See for the chronology of Buddhist Pili texts, T.W.Rhys Davids, Bud­
dhist fudia, p.1 88; Egaku Mayeda, Genshi Bukkyo Seiten no Seiristu-shi 
Kenkyu (A History of the Formation of Original Buddhist Texts-), pp.735 ff, 
& pp.767 ff.; etc. 

93 See M iii 65; A i 28 

94 MIU i 103. See J.J.Jones, The Mahiivastu, VoU p.8!. See also Har 
Dayal, op.ci/., p.223 

95 See H.Nanavasa, op.CiL, pp. l44 f 

96 ItA i 15 

97 CpA 320; • Sam udiigamanakiiles u vii punyamana piiramiyo, 
Bodbisattabbiimiyarp pu!'!'a upapiiramiyo, Buddhabbiimiyarp 
sabbiikiiraparipu!,!,ii paramatthapiiramiyo.' 

98 Miln 163 also uses the word bbiimi in this sense when it mentions 
• arahantbbiimi' (the Tealm of arahants). 

99 DhsA 214 

100 BvA 116 

101 CpA 290 
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l02 lbid. Cf.'lso CpA 27 & 319 where the term 'catallso BuddhaPhiimiyo' 

is referred to. 

103 CpA 284 

104 See LB .Horoer. The Clarifier of the Sweel Meaning 
(Madhuralthaviliisini). p. 152 

105 BvA 1 1 3  

106 CpA 19 

107 See Har Dayal. op.cil .• p.75 

108 UdA 89; ItA i 8. ii 82; ThigA I ;  CpA 17. 330. The PTS edition of 
ThigA has 'iIl{lalthacariyif instead of 'iIatJJ.rtb.cariy" . However. SHB 
edition gives ' iIiitJJ.lthacariyi' [TbigA (SHB) 1] .  Further. only TtA i 8 gives 
its order as lokatlhacariyil. iIltarrhacariyii and buddhallhacariyii. 
Buddhaghosa also refers to these three kinds of cariyii. See e.g. AA i 98. Cf. 
P!sA i 207 where only two kinds. namely. niltatrhacariya and 
buddhartbacariya, are mentioned. 

109 Har Dayal. op.ciL. p.75 f 

CHAPTER IX 

I See Sir Monier Monier-Williams. A Sanskrit-English DictioDBIY, pp.619-
620. Har Dayal also makes references to other scholars who followed this 
etbYmological explanation in his The Bodhisattva Doctrine in Buddhist 
Sanskrit Literature. p.165 

2 See e.g. LB.Homer, Milinda 's Questions. VoLl. p.28, footnote 5 & p.166. 
footnote 5; Ven.H.Saddbatissa, The Birth-Stories of the Ten Bodhisattas 
and the Dasabodhisattuppatrikathii. PTS. London, 1975. p.96. footnote 12; 
eW. 

3 E.g. S i 195; DhP 348; etc. 

4 E.g. M i 135; S ii 277; Sn 803; etc. 

5 See e.g. Har Dayal, op.cit . •  p.166; T.W.Rhys Davids and William Sled •. 
Pali-English DiclionBIY. PTS. S.v. Piirami. 
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6 Sn 1018 & 1020 

7 SnA ii 584. Cf.Hajirne Nakamura, Buddba no Kotoba (Words of the 
Buddha), p.414 

8 M iii 28-29 

9 MA iv 91 

10 Netli 87 

1 1  Miln 21.  I.B.Homer seems to translate this in the technical sense of 
perfections numbering ten. See LBHomer, Milinda 's Questions, Vol.I, p.28 
together with the footnote 5. 

12 NdA i 84 

1 3  Bv I v 77, II vs 1 1 7 ff (Here they are refered to as • bodhipacana') 

14 Of the ten perfections, the text relates only seven; namely, dana, sila, 
nekkbarnma, sacca, adhi!ihana, melfa and upekkbii. See also below. 

15 Bv II v 1 1 6  

1 6  BvA 104. Cf. CpA 277 

1 7  Bv II vs 121, 126, etc. 

1 8 Cp l v l  

19 See Bv I v 79 

20 BvA 105 

21 See above (Chapter Vm. Also T.Endo, Bodhisattas in the Piili Com­
mentaries, pp. 75 ff 

22 See also Bv I v 76 

23 See Har Dayal, op.ci� p. 168; Mochizuki Buddhist Dictionary, pp.5074 
f; etc. 

24 Har Dayal, op.cit., p.168. See also Mochizuki Buddhist Dictionary, pp 
2367 ff. 
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25 Taisho Vol. 27, 892 b 

26 The Mahavastu iil 226 also speaks of six piiramitiis. See J.J.Jones, The 
Mahiivastu, Vol.ll, p.221 

27 See K.Kawamurn, Ubu no Buddha-ron (A Stndy of the Concept of 
Buddha of the Sarviistiviida School), p.22S; A.Hirakawa, Indo Bukkyo-ahi 
(A History of Indian Buddhism), YoU, p.383, etc. 

28 See Har Dayal, op.cit., p. 1 68 

29 E.I.Thomas, The History of Buddhist Thought, p.211 

30 Har Dayal, op.cit., p. 167 

31  Har Dayal, op.cit., p.167 

32 Bv I v 76 io fact refers to the ten perfections (dasapiirami) But, a doubt 
has been expressed by S.Tachibana about a later interpolation of the first 
chapter, i.e. 'Katanacailkamanakal)!alJ1' of the BuddhavaJl1sa. See 

S.Tachibana, Nanden-daizokyo, Vol.41, ppA-5 However, it is certain that 
this section was composed before the Sibala A\!hakatba. 

33 CpA 277-278 

34 CpA Editor's Preface, p.xiv 

35 E.g. E.J.Thomas, The Histor)' of Buddhist Thought, p.ln 

36 E.g. Loc.cit. 

37 RNlQ,iivasa, op.cit., pp.6 f 

38 See Har DayaL op.cit., p.169 

39 CpA 321 

40 CpA 321-322 

41 CpA 278 

42 See above (Chapters vn and VIII). Also T .Endo, Bodhisattas in the 
Piili Commentaries, pp. n ff, for the commentarial development of tbe 
Bodhisatla Doctrine. 
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43 E.g. Vism 203; MA ill 22; SA i 21, ill 48; AA i 98, 103; DhpA i 84; JA 
i 25, 73; ItA i 8, 1 1 7; UdA 89, 128, 413; BvA 15, 59; CpA 3; p!sA i 207; ete. 
See also Ap i 1 

44 PED gives the meaning of Up"piTam; as 'minor perfection'. However, 
according to the gradation of perfections, its translation as 'higher perfection' 
is preferred here and througbout as adopted by I.B.Homer inber translation 
of the Madhuratthavilasini (i.e. The Garifier of rhe Sweet �aning, PTS, 
London, 1978), since it gives a clear meaning in tbe context 

45 Bv I YS 76-77 

46 See below for a summary of the ten perfections discussed in the 
BuddhavaIpsa-a!!hakathA and tbe Ja.taka-'!{hakatM. 

47 CpA 278-280 

48 CpA 278 

49 The PTS edition here reads as 'diinantariHp.' It is corrected according to 
the SHB edition of CpA 2 1 6  

50 CpA 278 

5 1  Loc.cit.: 'Silena dlyakapa!igg8.bakasuddbito, paranuggabaf!! vatvii 
parapi!anivatlivacanato, kiriyiidhammaIp v.tva aJdriyidharrunavacanato, 
bhogasampaltihelUIp valva bhavasampalrihetuvacanatoca dinassa anarltIlT;up 
sUarp vuttarp.' 

52 ThagA iii 206 

53 ThagA iii 95. Cf. Ibid., 162, 180, 208-209; SA ii 62, 95; etc. 

54 SA ii 95: 'Kasma va sata-sahassa·kappiidhikaf!! ek;up asaIikbeyyarp 
pOritaparamino Si/riputta-Moggalliinii viya siiv.kapilramfiiii!'af!! n. 
pa!ivijjhasi. ' 

55 SA iii 1 1 8: 'Ananda-trhero savaka-parami-fI8{lassa matth3f!l apatt.tay, 
sakal3f!l pi maggabrahmacariyal!' kalyli!'amitla-sannissayena labbhati ti ru 
aiiiiiisi. Dbamm.-seniipati pana silvaka-pilrnmi-iii{lassa matthake t/lita!tj 
aiiil ... i.' 

56 Vv A 2: ' T.trhipi yebbuyyena yo so kappaniHp satasahassiidhikiHp ekarf 
asathkheyyan buddhassa Bhagavato aggasivakabb/iviy, 
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puiiiiaifiil.'asambhare sambharanto'anukkamena sifvaka-paramiYD piirervif .... 
sakalassa siivakapiiramiifiil.'assa marrhakarp pallo duliye aggasivaka!!hane 
!hilo ... ' 

57 E.g. DA i 100; SA i 122, ii 95, iii 118, 208; VAi 139, v 976; KhpA 229; 
DhpA iv 75; UdA 244, 271, 282; etc. 

58 Bhikkhu Ni!lamoli, The Minor Readings, p. 192 

59 DhpA i 327. Cf. DhpA i 340-341, AA i 296; ThagA iii 1 1 2; ApA 308; 
etc. 

60 DhpA ii 266: • Salthii ... tarp [PatiiciirarrheriJpj iigacchamanaIp addasa 
kappasalasahass81p piirifaparamiJp abhinihirasampannarp.' 

61 Incidentally, the identification of Velukanthaki as one of the two chief 
female disciples has been subjected to speculation. See DPPN ii 934 f 
(s.v. Vclukantak1). 

62 DhpA i 340: •.. .ili ime allba jane idiJp karvii thanan/araparta sabbe pi 
savakif okadesena dasannaIp piiraminaIp piiritattii mahiipuiiiii 
abhinihiirasampannil. ' 

63 JA i 49; Bv A 273; ApA 54; etc. 

64 Pug 70 

65 Interestingly, Lbe list docs not include female disciples of Lbe Buddha. 

66 ThagA iii 206 

67 Loc.cil. 

68 Loc.cit. 

69 Sariputta and Moggalli\na are said to have made their resolves to become 
the chief diciples of a Buddha during !he time of Aoomadassj Buddha one 
asaIikheyya and a hundred ihousand kappas ago. See AA i 148 ff; DhpA i 
1 10; etc. See also DPPNii 542 (s.v. MahiMoggallilna Thera). Similarly, 
Mahakassapa who is Tegarded as ihe third disciple in line (Iatiya-siivaka) is 
also said to have made his wish in ihe time of Padumuttara Buddha a hun­
dred ihou,and kappasago [ThagA iii 121 ff). See also DPPNii478 (s.v.Mahi 
Kassapa Thera). 
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70 ThagA i l l 

7 1  J vi 480 

72 ThagA i l l  

73 JA i 49; Bv A 273; ApA 54; ete. A conflicting view as regards the time in 
which MalWnliyii made her wish between the Jlitaka version [J vi 480] and 
thai of the A!!hakathiis is suggestive ofth. following: (1) When this portion 
of the Vessantara story in the Jlilaka was written, the accepted number of 
past Buddhas was still six like in the canonical tradition. (2) The assigning 
of periods for the fulfillment of paramis to various categories of individuals 
beginning with Buddhas was a commentarial development. As a result, the 
commentators had to make certain adjusunents even at the expense of the 
canonical tradition. The discrepancy in Mahiimayii's case is one such 
instance. 

74 Ven.B.Wirnalaratana tries to see a parallel between the paramitaand the 
ethical nonTIs mentioned in the Lakkha!)a Suu. of the DIgha Nikiiya which 
produce the thirty-two physical marks of a Great Man (Mahapurisa) as a 
resultant end. Ven.B.Wimalaratana, Concept of Great Man (Mahiipunsa). 
pp. 1 80 ff. 

75 See Nyanatiloka. Buddhist Dictionary. etc. For further discussions on 
the relations of the perfections to basic Buddhist concept�. see Har Dayal. 
op.cit. pp.l72 ff. 

7Q Sn 623 � Dhp 399. 

77 S"" J iii 274; etc. 

78 Rav.N�iivlisa also tries to see similar ethical principles among the ten 
perfections (piiranli), the ten nOnTIS of kingship (dasa-riijadhammiiJ and tbe 
ten meritorious deeds for lay followers (plIfiiialdriyiiJ. See, H.N�avasa. 
op.cit, p. l 57 

79 See Har Dayal. op.cit .• p.I71 

80 ThagA i 11 

8 1  For example, AA i 1 24-'158 relate slories of male, female and lay disciples 
of the Buddha. They show how the present existences are related to theil 
former births. Tn all the cases mentioned in AA (except of course SaripoUa 
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and Moggallana for obvious reasons), their previous stories in fact start from 
Padumuttara Buddha. Exceptions, however, may be noted that Bakkula's 
story [AA i 304 ff] is traced as far back as the time of Anomadassi Buddha 
and the story on 'Nakulamata Gabapatani' [Ibid. 457] has no mention of 
Padumuttara Buddha. Cf. OhpA, ThagA, TbigA, ApA, etc., for similar 
stories. 

82 Vism 4 1 1  

83 See T.Endo, Bodhisatlas in thePiili Commentaries, pp.82 ff. 

84 CpA 276-277: ' tarihii-mina-di!!hihi aniipabalii k3111lJupayakosalla­
pariggabita daniidayo g�ii paramiyo.' 

85 CpA 277 

86 See below. SA ii 154 substitutes 'siiv.kanarp' for ' aiiiiesarp'. 

87 VA i 139: 'Afificsarp arabattamaggo anult.ra bodhi hoti n. hoti Ii. Na 
11Oli. Kasmii. Asabbagu!'adiiyakattii, te.af!! hi kassacj arabattamaggo 
arabatcaphalaf!l eva detikassaei tisso vijjii kassaci cha abhiMii kassaci catasso 
patisambhida kassaoi siivakapiiramliia!'af!!, paccekabuddhiinarp pi 
paccekabodhiUii{larp eva deti, buddhinilI!' pan. sabbagu!,asampattirp deli, 
abhiseko viya rafifio sabbalokissariyabhiivarp. Tasmii aiiiiassa kassaci pi 
anuttara bodhi na holi Ii.' Cf. SA ii 154 where the word 'siivakinarp' 
replaces the opening word ' aiiiiesarp' in VA, but the rest are identical with 
each other. 

88 SA iii 208: 'Sambodhiyarp Ii sabbafifiuta-flA!'ena arahatta-magga-iIii{lena 
vii arahatca-maggen 'eva hi Buddha-gu!'. nippadesa gabitii honti. Dve hi 
agga-siivakii arabatta-maggell 'eva siivaka-parami-fiii{larp pati1abhanti; 
pacceka-Buddhii paccekabodhi-fiii{larp; Buddha sabbafifiut.-fiii{l.fi c 'eva 
sakale ca Buddhagl11}e sabbarp hi tesarp arahatca-maggen 'eva ijjhati. Tasmii 
arab.t/a-magga-fiii{larp sambodhi nama hoti.· 

89 SA i 122 

90 !'!sA iii 653: 'Siivak.piiramippatto' ti eltha mahiipafifiii{laf!! aggassa 
mabiisiivakassa sattasaf!hiyii siivakafiii{linarp paragamanarp parami . .  " 
Satlasa!!hiya siivakafiii{liil13f!1 piilako piirako ca so mahBsiivako paramo. Tassa 
paramass. ayarp satlas.!!hibheda-fiii{lakiriyii paramassa bhilvo kamm3f!l vii' 

_ ti piirami. t 
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92 DA i l()() 

93 Loc.cit. 

94 CpA 8: • ma.disilSs. nama siivakapiframiiiipe {hiliJSSa BuddhagUI}e flipena 
paricchinditul!' na sakki.' 

95 See Bhikkhu Bodhi, A Trealise on the Piiramis, Buddhist Publication 
Society, Kandy, Sri Lanka, 1996, 76 pp. for a translation of the 
Pakil,ll,lai<akathli of the Cariyapi!aka-a!!haka!ha. Bhikkhu Bodhi's transla­
tion originally appeared in his book called The Discourse on The All­
embracing Net of Views, BPS, 1978, pp.243-317. 

96 CpA 280: • Ettha avisesena tiiva sabba pi paramiyo paranuggahalakkh"!'il, 
pares"l!' upakiirakar,,!,arasii, avikampanaraSi! vii, hitesitiipaccuparfhiinii, 
buddharta-paccuparrhiina va, mahakaruJliipadar!hiina, karuJliipiiyakos­
allapadarfhiinii vii. ' 

97 They include: I .  manussattaJp (being a human being), 2. lii1gasampatri 
(a male sex), 3. hew (cause), 4. satthifradassan"l!' (seeing a teacherl, 5.  
pabbajja (going forth), 6. gUJl8samparti (possession of virtues or special 
qualities), 7. adhikifra (fulfillment of proper deeds) and 8.chandatii (will­
power). See, Bv n v 59; BvA 9 1 ,  271; JA i 14, 44; MA iv 1 22; AA ii 15; 
SnA i 48; ItA i 121; UdA 133; ThagA i l l ;  ApA 16. 48, 140; VibhA 437; 
etc. See also above (Chapter Vlll) 

98 See above (Chapter VIll) 

99 • Ummaggo llama bodhisambhiinesu upiiyakosallabhiitii paiiiiii.' 

I ()() • A vatthiin"l!' nama adhirfhiin"l!' acaladhirfhiinatii. ' 

101 See also SnA i 50 where these four are called ' buddhabhiimi' . 

102 CpA 303: • diin.piiramiyii tiiva sukhiipakar"!'a-sarfra-jivitapancciigena 
bhayiipanud81leJl. dhammopadesena ca babudhii sartiio"l!' anuggabakaraJlaI!' 
pappatti. ' 

103 See above (Chapter VIll) 

104 See above (Chapter VIll) for a further discussion on the notion 01 
• abhabbarfhiina' in PaJi Buddhism. 
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105 1be indusion of 'adhii!hana' in this list of the Buddha's attainments 
and virtues appears to be somewhat different from similar lists found in the 
AWtakathas. See e.g. Vism 325; etc. 

106 E.g. Bv n v 1 1 6; BvA 104; etc. 

107 JA i 19, 25; CpA 277 

108 ItA i 8  

I09 VvA 2 

1 10 SA ii 271 

I I I  See SA ii 95. iii 63; AA i 1 15; KhpA 133; SnA i 41; ThagA i 10-11; 
CpA 329; ApA 139; etc. 

1 12 AA i 1 12-1 13 

1 13 MA iv 170 

1 14 MA iv 169; DA i 427 

1 15 Vism 325 

1 1 6  BvA 59 ff 

1 17 Bhikkhu N�amoli. The Path of Purification. p.31 8  

1 1 8 DA ii 651 

1 19 Vism 13 

120 A i 22. 

121 See also Narada Maha Thera, The Buddha and His Teachings. Tbe 
Buddhist Research Society. Singapore, 1986, pp.341-361 

122 BvA59, lOS, 1 1 3; JAi25. BvA59 presents a confusion in the definitions 
of pirami and upapinuni. So is JA i 25. The edition of these two A!1hakathi 
texts is said Iobave beeo based on the Sinhala manuscripts. BvA (SHB) 50 
also follows the same mistake. However, judging from the content, the 
concet readings must be those in the Burmese edition ofBvA as I.B.Homer 
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too claims. BvA 1 13, on tbe other hand, shows the correct ",ruling. See 
I.B.Homer, The Clarifier of the Sweet Meaning, p.89, footnote I .  

123 BvA \03-104; JA i 20. See I.B.Homer, The Clarifier of the Sweet 
Meaning, p. J 50 

124 Bv A 59; CpA 272 

125 a. lA i 45 where the list of Jiitakas for the ilJustration of diina-piirami 

includes the former births of the Bodhisatla a s  Akittibrahma\la, 
Sailkhabrahma\la. Dhanaiijayaraja. Mahasuddassana. Mabagovinda. 
Nimimabaraja, Candakumara, VisayhaseWri, Siviriija. Vessantara and 
Sasap3l}�ita. 

126 BvA 59-60 

127 BvA \06 

128 BvA 106 

129 Cf.JA i 45. Here the Jii:takas mentioned are Silavanagarija. 
Campeyyanigaraja, Bbliridaltanagaraja, Chaddantaniigariija, Jayaddisaraja. 
AJina.sattukumara-pulta and Sailkbap81a. 

130 BvA60 

1 3 1  a.JA i 45. JA gives tbe following 18.takas: Somanassakumara 
Hattbip81akumara. Ayogbarap3.l}�ita and Ciilasutasoma. 

132 Cf.JA i 46. JA list is the same as that of CpA. 

1 33 See also JA i 46; CpA 274 

134 JA i 46 gives only the Mabijanaka-jitaka for illustration. 

135 BvA 60; JA i 46 

136 JA i 47. See Egaku Mayeda, Genshi Bukkyo Seiren no Seiritsu-shi 
Kenkyu (A History of the Formation of Original Buddhist Texts), p.770 

137 BvA 61; JA i 46 
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138 JA ; 46 mentions the Mugapakkhajitaka instead of Temiyakumir •. 
However, they are the same. See DPPNii 647. 

139 BvA 61.; JA i 47 

140 BvA 61; JA i 47 

CHAPTER X 

I See e.g., Oliver Aheynayake, A Textual and HistlJricai Analysis of the 
Khuddaka Nikaya, pp. l lO· 1 1 3 
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