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FOREWORD

The Pali Commentarial literature as an independent source
material is still a much neglected areaof study. Its use is more towards
the supplementary nature for the exegesis and clarification of words
and phrases found in the Tripitaka 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
Tripitaka. Here lies another area of importance in the study of the
Pali Atthakatha literature.

A pioneering work was made more than 50 years ago by
Dr.E.W.Adikaram who examined the Pali Atthakatha in their original
sources and the nature of their contents. More recently, some scholars
have taken to the study of the Pali Atthakatha 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 Atthakatha study by examining not only
the original sources of the cimmentaries, 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 Pali Atthakatha
literature more closely. Dr.T.Endo’s work presented here will
certdinly fill a desideratum.

Dr. Endo’s primary task, as he states, is to present the data
and information embodied in the Pali Atthakatha 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 II onwards.
Findings presented in his work clearly indicate that the Buddha-



concept in the Atthakatha 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 commentarial and
subsequent 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
(attharasabuddhadhamma), a classification of the omniscient ones
(sabbaifil) and the explanations of compassion (karun3) in the
commentanes. 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 in 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 I'V), 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 Dhammapala,
give three types of bodhisattas; namely mahabodhisatta,
paccekabodhisatta and savakabodhisatta. This classification of
bodhisattas plays a vital role even in the doctrine of perfections
(paramita). The general thinlang that the term ‘ bodhisatta’ exclusively
denotes a being destined to attain Buddhahood is thus denied in
Dhammapila’s commentaries. The perfections (paramit3) are
practised not only by Buddhas-to-be (mahabodhisattas), but also by
anyone who can be designated as *savakabodhisatta’. The author has
also brought to our attention that Dhamunapala occupies a special
place in the commentarial literature as he seems to have been much



influenced by other non-Theravada sources. The author, however,
believes that Dhammapila did not merely introduce them into
Theravada Buddhism, buthe first digested them and thenincorporated
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 Atthakatha
literature can be studied in its entirety as a source material even for a
single topic like the Buddha-concept. His work becomes all the more
useful in 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
waced the historical development of the concept systematically. The
sweength of his study is his thoroughness and scientific approach in
presenting the data and information embodied in the Atthakatha.
Contribution made by Dr. Endo towards the understanding of
Theravada Buddhism will certainly be appreciated by many.

N.A.Jayawickrama
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 Studies, 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 Tripitaka. They
are mainly centred around the Buddha’s biography. In 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 his personality. Researches have shown
that the Buddha was ahuman par excellence and superhuman qualities
that later sources often ascribe to him are rninimal in the early portions
of the Canon. The second school of thought takes the Pali 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 Theravada 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 adapaing itself to changing environments from time to
time. The image of the founder of Buddhism, Gotama Buddha, also
changed in space and time. Itis here where a desideratum of pursuing
Buddhology in subsequent literary periods in Theravada Buddhism
is felt. The Venerable H.Nanavasa 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 nature 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 Pali 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 Pali commentaries
and the Visuddhimagga of Buddhaghosa. The guiding principle of
this work is a classification the commentaries often have withregard
to the personality of Buddha: he is said to be endowed with two
kinds of power (bala) representing beth spiritual and physicals aspects
of Buddhahoed. They are ‘fiana-bala’ (lanowledge power) and ‘kaya-
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 commeantaries
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 valuable suggestions and
improvements for which I am ever grateful to them. Thanks are also
due toProfessor Y.Karunadasa, Director of the Postgraduate Institute
of Pali 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.

I 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 has been a source of
inspiration to me. He was so kind and caring for those who sought
his advice and guidance. [recall with great appreciation thathe never
failed in answering queries, however trifling they may be. I was also
fortunate that my study in Sri Lanka was sponsored by the Eastern
[ostitute for five long years throngh his good offices. 1 offer my
sincere gratitude to him.

Professor Sodo Mori of Aichigakuin University, Japan is
another scholar who inspired me tremendously through his profound
knowledge of the Pali commentaries. Without his monumental work
on the Pali Atthakatha, this book would not have seen the light of
day. He waseverkind tosparehis time wheneverI 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.Mapalagama Wipulasara, Viharadhipati of the
Ratmalana Pirivena, who was kind enough to give me all 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 Pali; 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 teachets



at the University of Kelaniya where I studied Buddhism as an
undergraduate; to Professor J.Dhirasekera, now the Venerable
Dhammavihari and the late Professor L.P.N.Perera, both forer
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 Ven' Wimalajothi of the Buddhist
Cultural Center, Nedimala, Dehiwala, Sri LLanka for the excellent man-
ner in which the printing of this book was carried out.

Toshiichi Endo

98/32 Wewahena Road,
Wickramasinghepura,
Battaramulla,

Sri Lanka
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CHAPTER 1

THE BACKGROUND

The Spiritual and Physical Atwributes of the Buddha
in the Pre-commentarial Pali Literature

1. Gotama Buddha and His Biography

Gotama Siddhattha was born a Sakyan prince to Suddhodana
as his father and Mahamaya 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 severe austerities for six years. But realising
their futility and adopting instead the Middle Way, he finally attained
Buddhahood 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
attaimment 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 passak so mam passat. Yo mam
passati so dhammam passati).>

The canonical texts, unfortunately, do not present a system-
atic biography of the Buddha. The disciples during and immediately
after the Wme of the Buddha 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
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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.Masutani 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, forinstance, in verses (gathd). 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 Sakya 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, Gotama
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 in works
like the Nidanakatha of the Jataka-atthakatha,® a text iong consid-
ered as the standard bhiography of the Buddha in Theravada Bud-
dhism.

The Buddhavamsa, one of the late 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 Diparikara Buddha from whom the ascetic Sumedha received
adefinite assurance (niyata-vivarana). He made a resolve (abhinihara)
in front of him to become a Bodhisatta. Since then, by fuifilling the
perfections (parami) for an immeasurable length of time, he finally
attained Buddhahood; second, 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 (pgram:) that must be fulfilled
by Gotama Bodhisatta for the attainment of Buddhahood.” All these
concepts associated with the career of Gotama Bodhisatta never find
their mention in the Canon before the Buddhavamsa except for the
fact that the Buddha sometimes refers to himself as Bodhisatta before

3
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his enlightenment'® and the Jataka gives his former existences. Later
canonical texts such as the Buddhavamsa, the Cariyapitaka in which
some perfections (parami) are detailed, etc., seem therefore to have
been meant to unravel a long career of Gotama Bodhisatta. Thisis 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.
E.J.Thomas is inclined to believe that the Bodhisattva doctrine in
Theravada was introduced from another school. He further com-
ments: “The Buddhavamsa existed in a Sanskrit form, and it is
probable thatthe doctrinein this developed form was introduced along
with this work.”'! After comparing the stories of Mangala Buddha
depicted in the Buddhavamsa and the Mahédvastn, the
VenerableNanavasa points out a striking resemblance in phraseol-
ogy between the two versions.'? These circumstantial findings may
suggest a possibility that there existed a common source from which
both traditions, Pali 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 early Pali texts requires a careful approach. [t is particularly srue
as scholarship has not yet reached a consensus with regard to the
stratification of the Pali Canon considered to be the earliest available
source material as a whole. In other words, the study of the Buddha’s
biography even within the Pali wradition involves the ascertainment
of the philological development of texts from which material is
drawn.?

Two types of methodology have emerged up to date con-
cemning the study of the Buddha’s biography. One s 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 other external material, such as
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relevant epigraphical, archaeological and other data which may shed
light on the formation and development of the Buddhist texts.'* These
are in fact preconditions for a study of the life of Gotama Buddha.
Sucha 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 that 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."’ 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 ‘mansa’ by a
brahmin youth and some mendicants,'® or was simply called
‘Gotama’," the term used even by the Buddha’s own disciples. '®

Epithets given to the Buddha provide a good glimpse into
the historical development of his personality. Prof Nakamura says
that such epithets as isi, ;uni, naga, yakkha, kevalin, ganin, mahavira
or vira, cakkhumant, 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 ggthasin 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
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have been respected as the founder of a religion, but faith in miracles
or supernatural powers was not particiilarly emphasized in the oldest
stratum of the Buddhist texts."

In early swrata of the canonical texts, the ideal man who has
accomplished his waining or religious life is often referred to as a
true brahmanpa.*® 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.?!

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 (bralimacariyena), control
of senses (samyamena) and self-control (damena). Thus is the essence
of Brahmin’.2 ‘Patience is forbearance and is the highest austerity’
(khanti paramam tapo titikkha).” These show that religious austerity
(tapas) was praised in early Buddhism. While giving some parallels
between Buddhism and Upanisad 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 Mmes placed emphasis on it.* However, the
Buddhist practice of austerikes was not so rigid and severe as in
Jainism.” 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 brabmanaship, which Gotama also
followed to extremes,? came to be thought as something unwarranted
in Buddhism. Prof.Nakamura believes that other religions such as
Jainism 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 intensional preaching of the Middle Way,
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and the legend that the Buddha abandoned and denounced austerities
was positivelyadvocated.”’ LB Homer also remarks that until Gotama
began toteach 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 acentre
of focus once.again by the time of the compilation of the Milindapafha
as the thera Nagasena 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 Safighacame 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 Sarigha was not the Buddha
but someone else. One instance of this misrepresentation can be seen
in the Isibhasiyaim, a Jaina source, which claims Sariputta to be the
leader of the Buddhist community.3®

Early Buddhist sources persistently depict Gotama Buddha
as an ideal human being. Be was a lover of silence (muni)*' and led
a simple life uncharacteristic of any supemmormal 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 fromsuch epithets and attributes
given only to the Buddha as purisuttama,® isisattama,*® sabbasattanam
uttama,™ appatipuggala,®® devamanussa seftha,® sadevakassa lokassa
agga® etc.
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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:*

(1) In early Janism as reflected in the Isibhasiyaim, all sages irre-
spective of their faiths were called ‘ buddhas’. Uddalaka, Yajiavalkya,
Mahavira, Sariputta, etc., are all buddhas.
(2) Emphasis is laid on the fact that Sariputta was the only buddha
(in the eyes of the Jains).
(3) In the old gathas of the Parayana vagga of the Suttanipata, no
mention of the word ‘buddha’ is found. That is to say, the Buddha'’s
disciples at this time did not specially think of Sakyamuni as a buddha.
Neither did they aspire to be called buddhas.
(4) The next phase was the time when those who should be respected
in general were called buddhas, isi (sages) or brahmanas.
(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 Sakyamuni (or anyone
equal to him). This tendency persists prominently in the new strata
of gathas of the Suttanipata and is more decisive in its prose parts.
History reveals that the portrayal of the Master gathered mo-
mentum more wwards docetism as timeadvanced. We must therefore
keep this general tendency in mind when discussing the concept of
Buddha in our present siudy.

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
arahant. 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 arahant in termns of attainments. The sole difference
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between them is often described that the Buddha is the discoverez/
shower of the ancient path (maggakkhayi),” while disciples are the
followers of that path. Due, perhaps, to such a broad generalization
of the personality of the Buddha depictedin early sources in the Canon,
some scholars in recent years have tried to show so-called “indistin-
guishable™¥ nature between the Buddha and the arabant in their
attainments through the methodology of examining the language of
expressions.” Nathan Katz says in the introduction to his work that
his study is, “an analysis of the language of talking 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 Sariputta, ex., but some are not. He points out that
words like cakkhumant, lokanatha, sugata, appatipuggala,
ddiccabandhu, etc., are used only for the Buddha even in the gathas
of texts like the Suttanipata, Sagathavagga of the Samyutta Nikaya,
Dhammapada, Theragatha and Therigatha -which are considered to
belong to the old swatum 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 arahant. 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 austerities would have
been much deeper and more extensive than the knowledge that was
required for the attainment of arahantship by anyone. He came 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 (ditthi)
elaborated in the Brabmajala suttanta,” for example, are clear
testimony to his profound knowledge (#ana) outside the Nibbanic
experience. Why did the Buddha express no opinion on the well
known avyakata questions 7% 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 simsapa trees and tells bhikhhus that things the Buddha
has known by direct knowledge are like simsapa xees 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 that 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 arahants
regarding knowledge about extra-nibbana oriented matters.*” The
first four Nikayas taken as a whole are in fact full of such distinction
between the Buddha and the arahant. The oft-cited example of this
sort is the nine virtues or attributes of the Buddha as a set. ‘Sabbadnii’
is another epithet attributed only to the Buddha. Another attempt to
distinguish the Buddha from other arahants is the classification of
arahants into various types with different levels of attainment. The
Vangisathera Samnyutta, for instance, shows that of a groupf of five
hundred arahants, sixty are with ‘chalabhiida’ (six highre
knowledges); another sixty with ‘tevijja’ (three knowledges); still
another sixty with ‘ubhatobhagavimutti’ (liberation in both); and the
restare arahants with ‘panagvimun?’ (liberation through wisdom).**

The last two types of arahants are referred to in the Kitagiri sutta as
well.*? The Vinaya Cullavagga also classifies saints into six catego-
ries and the last three refer to araha, tevijja and chalabhifiia who are
completely emancipated ones.®® Such a categorization is aimed at
the differentiation in the levels of attainment among arahants and the
Buddhais undoubtedly at the apex of them. When the arahant 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 arahants. 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 (anggamin); and (3) those
who are gone beyond (pararhgata).”' 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 development
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 sources 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 ta
whether they belong to old strata or new ones. However, methods of
the stratification of canonical texts themselves as done by some schol-
ars in the past must be re-examined for their validity with caution.

10
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Since it constitutes a separate study, we leave it for future investiga-
ton. In our study we use the terminology “the canonical concept of
the Buddha’ to basically mean what is said of the Buddha in Theravada
Buddhism of the Pali 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 Atthaka and Par@yana vaggas of the
Suttanipata, the Dharnmapada, the Theragatha and Therigatha, the
Sagatha-vagga of the Samyutta Nikdya, etc., being regarded as some
of the oldest texts in the Canon.”* (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 Pali Atthakatha
literature.

3. The Beginnings of the Buddha’s Apotheosis

When the Buddha’s apotheosis began in the Theravada
tradition is difficult to 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 gathas within 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 Canon. 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.’> 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

11
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naturally a focus of attention. Good reputation (kittisadda) 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,
Anathapindika, Visakba, etc., announcing to become the Buddha’s
foliowers 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
parents, 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 the
isolated epithets and attribntes 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 Navagupa. 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.
Forinstance, according to the Vinaya Mahavagga, it is reported that
soon after his attainment of Buddhahood. he proclaims to Upaka
whom he met on his way to meet the five bhikkbus at Isipatana thus:
“I am the one who is worthy of being revered in this world; I am the

12
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supreme teacher; I am the only one who has attained the most perfect
enlightenment.” {(aham hi ar aha loke, ahaimn sattha anuttaro, eko’ miu
sammasambuddho.Y’” Althoughthisseems to be a later ascription to
the Buddha by the disciples; the assumption arrived at by the use of
the word ‘ sammasambuddha’, which terin came about somewhat later
in the Buddhist Canon,® - and it also shows the image of a teacher
disciples wished to project, it amply demonstrates that disciples were
concetned about more dignified state of Buddhahood. Further, when
questioned as to who he was by a brahmin named Dona after seeing
the Buddha’s footprints, Gotama Buddha declares that he is not a
deva, nor a gandhabba, nor a yakkha, nor a human, but a Buddha.*

Such instances suggest that Buddhological development was ia the
making within the Canon itself, which becomes clear when com-
pared with the early notion of the Buddha’s personality. People
respected and paid homage to the Buddha as a human who reached
perfection in virtues and wisdom attainable by humans. The thera
Udayi states that people pay homage to a human who attained
Buddhahood... (manussabhitam sambuddham ... namassanti)® The
Buddha in early phases was conceived of as a human. But he has
now lost the human personality (manussabhita) and declares himself
tobe 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 i8 pursued for definition.
In passing, the Buddha’s assertion to the brahmin Dona may be
interpreted to mean that he is nomore subjected to rebirth like anyone
of those who are still bound by the root canses 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 the Buddha especially after his demise; 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. Dona’s

13
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quesiions and the Buddha’s answersrecordedin the Anguttara Nikaya
amply demonstrate the circumstances that gave rise to the shift of
thought among the Buddhists not 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 answers to it.

Extemnally, on the other hand, the Buddha’s apotheosis can
be surmised as a reaction and protection against different faiths in
India. Both Cula and 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 5! Suchcircumstantialevidence seeninthe Capoh certainly
makes us believe that arguments and 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 supemormal qualities to the
Buddha; whereby asserting that his teachings were superior to oth-
ers, the Buddhists must have also wied 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 Dhamma 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 direcion into which the development of
the Buddha-concept took its course in the Theravada tradition is two-
fold: (1) the Buddha-concept in relation to Gotama Buddha and (2)
the generalization of Buddhahood which, among others, includes the
multiplicity of Buddhas. The former is manifested particularly in the
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biographical sketch of Gotama 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, forinstance, in the Buddhavamsa and the Apadana. Italso includes
the career of a Bodhisatta and the teaching of perfections (paramj or
paramitd), etc. It culminates in the teachings of ‘dhammata’ (general
nature) and ‘vemand’ (differences) among Buddhas. Both are of course
interrelated with each other. Further, all these notions become distinct
in the Pali 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 ‘fianabala’ (knowledge power) and ‘kayabala’
(physical power),® summarizing the identity of the Buddha: the former
representing all the aspects of his spiritual attainment, particularly wisdom
(padna) and compassion (karuna) 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 course of time up to the Atthakatha 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 areas of the Buddha-concept.

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

4-a. Early Canonical Texts (the Four Nikayas)
A. The Nine Virtues or Titles (Navaguna)*

Perhaps, the sum total of the Buddha’s personality in the Canon
can be found in the formula of the Nine Virtues or Titles, which is often
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cited in the following manner: ‘Iti pi so Bhagava araham samma-
sambuddho vijjacaranasampanno sugato lokavidd anuttaro
purisadammasarathi satthd devamanussanam buddho Bhagava i’ 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 Buddhanussati, one
of the kammatthanas (objects or topics of meditation) in Theravada
Buddhism. The recollection on the virtues of the Buddha according
to the Vatthipama sutta® and Visakbuposatha sutta® is said to serve
two purposes: the purification of the mind and theinduction of insight.
Further, the Dhajagga sutta says that should any fear arise in the mind
of amonk, he should recall to mind the excellences of the Buddha.®’
These instances recorded in the Canon show that by the close of the
fourNikayas, 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, Bhagavant,
etc., are undoubtedly of early origin. Arahant is used, for instance,
for the notion of ‘worthy persons for offerings’ (piijaraha).®* The
concept of arahant (Skt. arhat) is pre-Buddbistic and was accepted
by many religious groups in ancient India.¥ The word buddha was
used before and during the time of the Buddha. It is used for ‘sage’
in Jainism. Sariputtais called a buddha.’® Sambuddhahad a similar
historical development,” and later the word sammasambuddha was
formulated. Bhagavais used in the Chandogya Upanisad [1V,5,1] as
well as in the Mahabharata [X11,242,23] as a respectful address to
the teacher by pupils. This meaning was inherited in Buddhism. The
founder of Jainism, Mahavira, too is addressed as Bhagavat.”
Vijjacaranasampanna™ was employed from the earliest time in
Buddhism. The Bhagavadgita [V,18] also describes the ideal
brahmana as ‘vidydvinayasampanna brahmana’.’® The term
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purisadaouna-sarathi is a coined word replacing ‘assa-’ (horse) with
‘purisa-’ [sometimes with ‘nara-’: Thag 1111] Thus, the word
assadammasarathi is found at A ii 112. Prof.Nakamura concludes
that various titles were thus systemawzed into a summary formand »
formula of ten titles of the Buddha came into existence at a late:
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 doubt the basis for a later development of the
Buddha-concept.

B. Tevijja and Abhiiina

The tevijja(tisso vijja) refers in the early phase of Buddhism
to the three kinds of Veda scriptures.” Later on, it came to mean
pubbenivasanussati-iana, dibba-cakkhu and asavakkhaya-fiapa as the
standard definition in Buddhism. This Buddhist notion of tevijja
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.”® The chalabhifiia as a list comprising six higher knowledges
in Buddhism, on the other hand, seems to have come later than the
notion of tevijja. The list appears at the end of the Digha Nikaya.”
The PED states that it stands there in a sort of index of principal
subjects appended at the end of the Digha, and belongs therefore to
the very close of the Nikaya period. But it is based onolder material.®®

In the canonical texts individual items in the chalabhifiia
(higher lmowledges) are separately referred to at early stages and,
subsequently, they formed into a stereotype.®! The six abhiffa are
as follows:®

1. Iddhividha (magical powers)

2. Dibba-sota (divine ear or clairvoyance)

3. Cetopariya-fiana or paracittavija-iana
(penetration of the mind of others)
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4. Pubbenivasdnussatr (remembrance of former existences)
5. Dibba-cakkbu (divine eye)
6. Asavakkhaya (extinction of all cankers)

The last three abhinia (i.e. 4.5 & 6) are collectively desig-
nated as tevijja. What makes one attain arahantship is the knowl-
edge of asavakkhaya in the above list. It is called fokuttara
(supramundane), while the rest are lokiya (mundane) which are
attainable through the utmost perfection in mental concentration
(samadhi).¥

The first abhitiiia mentioned in the list of six is iddhividha
(psychic powers). The notion of iddhi is pre-Buddhistic and com-
mon to all schools of thought in India.* Types of miracles prevalent
at that time are found in the canonical texts. They include miracles
such as; projectingmind-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 or wonders on various occasions. The most important
occasion was when he confronted with Uruvela Kassapa. The Vinaya
Mahavagga relates this incident at length.** While admitting the
difficulty to conjecture what this competition of miracles meant,
Prof Nakamura says that those brahmins, probably the worshipers of
thefire god Agni, had given up its rites as a result of the confrontation
with the Buddha. This fact would suggest that Buddhism defeated
the Brahmanic sacrifices and went on spreading.’” The Buddha was
indeed thought by others (i.e. Jains) to be one endowed with magical
powers (mayavi) who could entice followers of different religions
through magic (maya).® In some instances, however, he reproached
his disciples for the use of miracles.?® 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 (iddhipada).® They are said to be conducive
to Nibbana;” to the complete destruction of dukkha;** or they are
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the path leading to the unconditioned.*® The real import of miracles
raust, 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 Dhamma or the ex-
pression of religious sentiment.* The Kevaddha sutta clearly states
that the wonder of education (anusasani-patihariya) is the thing that
the Buddha values.”* Kogen Mizuno also writes that the five abhifiia,
unlike dsavakkhaya-iiapa 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 patihariya or patihira
which is said to consist of (1) iddhi-patihariya (the wonder of psy-
chic power), (2) adesana-patihanya (the wonder of mind-reading),
and (3) anus3sani-patihariya (the wonder of education or giving
instruction).””  These are abilities arising from the attainment of
ubhatobhd gavimutti with chalabhifiia, 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-patihariya (the twin miracles), which is said to be the province
of the Buddha alone.*®

C. Dasabala or Tathagatabala (Ten Powers)

The apotheosis or exaltation of the Buddha started in early
texts in the Canon itself. The arahants with chalabhiaiia developed
all the items mentioned above. But when the depth of their abhiana
is compared with that of the Buddha, it becomes clear that the Bud-
dha is described as being far superior (o any other arahants. Since
some of abhifia are included in yet another classification of knowl-
edge of the Buddha known as the tathagatabala (powers of the
Tathagata), we willnow give below those ten powers. Mention must
be made that the concept of dasabala (ten powers) atwibuted to the
Buddha is a later development in the Canon. 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.'® The Mahasihanada sutta'®'
gives the ten tathigatabalas as follows:'®

(1) He knows realistically a possibility as a possibility and an impos-
sibility as an impossibility (thanaf ca thanato atthanad ca atthanato
yathabhutam pajanati).
(2) He lanows realistically the causally connected results of all ac-
tions whether they belong to the past, present or future
(atftanagatapacc- uppannanam kamnasamadananam thanaso hetuso
vipakam yathabhiitamn pajanati).
(3) He knows realistically the courses of action leading to all states
of existence (sabbatthagaminirn pakpadam yathabhiitam pajanati).
(4) He knows realistically all worlds composed of various and di-
verse elements (anekadhatuaanadhatu-lokam yathabhitam pajanat).
(5) He knows realistically the various spiritual propensities or dispo-
sitions of human beings (sattanam nanadhimuttikatan yathabhitam
pajanati).
(6) Heknows realistically the maturity levels of the spiritual faculties
of various human beings (parasattanam parapuggalanam
indryaparopariyattam Yathabhiitam pajanasi).
(7) He knows realistically the attainment of superconscious
meditational levels such as jhana, vimokkha, samadhi and samapatti
together with the defilements and purities associated with them and
the means of rising from these superconscious states (jhana-vimokkha-
samadhi-samapattinam sarkirlesam vodanam vutthanam yathabhitay.
pajanaty).
(8) He has retrocognitive powers extending up to several (many)!®
aeons with ability torecall details regarding past existences (...aneke
pi samvatavivattakappe..., so tato cuto idh@papanno ti iti sakarag.
* sa-uddesam anekavihitam pubbenivasam anussarati).
(9) He has clairvoyant powers with the ability to see beings dying
and being reborn subsequently in high or low states according tc
their own kamma (dibbena cakkhuna visuddhen:
atikkantamanusakena salte passati cavamane upapajjamane, hin
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panite...yathakammapage satte pajanatr).
(10) He has attained cetovimutti and pannavimutti having deseroyed
all mental defilements in this very life (3savanam khaya anasavam

cetovimuttim padfiavimuttim ditthe va dhamme sayam abhiiina
sacchikatv3 upasampajja viharatr),'®

A list of ten powers of the arahant is found in the Anguttara
Nikaya. %5 For the purpose of comparison and clear understanding
of the difference between the two, we quote here the ten powers of
the arahant:

(1) An arahant sees all component things as impermanent.

(2) He sees all sense pleasures as a pit of buming embers.

(3) His mind is inclined towards seclusion and renunciation.

(4) He has practiced the four stations of mindfulness.

(S) He has practiced the four-fold right exertion (sammappadhana).
(6) He has practiced the four bases of psychic powers (iddhipada).
(7) He has developed the five spiritual faculties (indniya).

(8) He has developed the five spiritual powers (bala).

(9) He has developed the seven factors of enlightenment (bojjhatiga)
(10) He has cultivated the noble eight-fold path (atthasigikamagga).'®

Of the ten powers of the arahant listed above, Nos. (4) - (10}
constitute the thirty-seven Factors of Enlightenment (bodhi pakkhiya-
dhammg).!”

The canonical texts at the same time have various lists of
powers (bala) of the arahant numbering seven,'® five,'” or just one.''°
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 arahant, Nathan Katz concludes that every item
of the tathagatabala can be found in the list of powers of an arahant
and says: “Our analysis of these canonical lists, then, supports our
thesis of the significant identity of the Buddha and the arahant.”™
He overlooks a very important aspect in his analysis. If he relies for
his conclusion on the sources which apparently incorporate doctrinal
points of late development in the Canon (mainly the four Nikayas 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 ofthe arahant (i.e. (8) and (9) of the tathagatabala)
that the Buddha, according to the Aggivacchagotta sutta,? seems to
have unlimited rewocognitive and clairvoyant abilities as he says that
he can see as far as he wishes to see (yavad eva gkankhami).!'* Fur-
ther, with regard to (5) and (6) in the list, she concludes that though
arahants with chalabhinfiz are said to have the ability of thought-
reading, nowhere is it stated in the Pali Canon that arahants have the
ability to read the spiritual propensities and the maturity levels of
spiritual faculties of other individuals."* 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.!"* 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 attainment
of the Buddha. Because of this ability, he is acclaimed as the
incomparable tamer of men (anuttaro purisadammasarathi) or the
teacher of gods and men (sattha devamanussanam). He knows thai
what he preaches will definitely lead one beyond the yonder shore of
sammsara.

To sum up our discussions, let us refer to the Maha-
Sakuludayi sutta. This sutta gives five reasons why disciples of the
Buddha revere, respect, honour and esteem the Buddha. The Buddha
is endowed with: (1) higher morality (adhisila), (2) surpassing
knowledge-and-vision (fidnadassana) and (3) higher wisdom
(adhipaiifid). He instructs and teaches his disciples in the (4) Four
Noble Truths (ariyasaccani) and (5) thirty-seven factors of enlight-
enment (bodhipakihiya-dhamma3); eight deliverances (vimokkha);
eight spheres of mastery (abhibhdyatana); ten spheres of the devices
(kasinayatang), four trances (fhananr); and six higher knowledges
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(abhiiidd)."'® 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. Sabbaiiii (Omniscient One) and Sabbafnuta (Omniscience)

When the Buddha's knowledge is discussed, the canonical
texts attribute to him such qualities as all-knowing (sabbadfia or
sabbavidu), all-seeing (sabbadassavi), or knower of the world
(lokavidi), etc. The Buddha’s lsnowledge is one of the favourite
areas of exaltation and expansion. 1t is in this area thalquite a number
of new attributes emerged subsequently.

In the four Nikayas, the term sabbaiirid or sabbaiifiuta is dis-
cussed at several places in relation to the kind of omniscience claimed
by Niganthanatha-putta."'” According to the Tevijja-Vacchagotta
sutta,™ Niganthanatha-putta’s claim of omniscience is understood
as the knowledge that is continualty and permanently present while
walleing, standing still, asleep, or awake. This is the kind of knowledge
that the Buddha denied. Instead, the Buddha claims to be a tevifja.
K.N.Jayatilleke, after examining passages in the Nikayas 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 all 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 abrahmin who at one and the same time can know all, can see all
- this situation does not arise.'? Based on this, K.N Jayatilleke agrees
that the Buddha in the Nikayas does not deny omniscience in the
sense of knowingeverything butnot all at once.!?' De Silva suggests
that while the Buddha rejected the epithet sabbadni in the sense it
was understood by Niganthanatha-putta, the term ‘sabba’ (everything)
in sabbavidi and sabbaiifiu means the five sense faculties and their
corresponding sense objects, plus the sense faculty of the mind and
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corresponding mental phenomena.'2

In passing, mention must be made of Buddha-visaya (the
range of a Buddha), which is regarded as one of the four things that
cannot be thought about (na cintetabbani) according to the Anguttara
Nikdaya.'? The Manorathapiirani explains its meaning as the inci-
dent (pavattr) and potency (anubhava) of such qualities as omnis-
cience of Buddhas.'* As will be discussed later, this concept of
‘unthinkable’ (acinteyya or acintiya) plays an important role in
describing the Buddha-concept in the Atthakatha literature.

E. Cakkhu (Eye)

The Buddha is sometimes referred to as one who has ‘eye’
(cakkhumant),'” or the eye of all round knowledge (samanta-
cakkhu),'?® etc. The notion that one is endowed with ‘eye’
(cakkhumant) is not always associated withthe Buddha alone. Even
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 (parica-cakkhu) in later texts in the Canon.
They include: (1) mamsacakkhu (the eye of flesh), (2) dibbacakkhu
(the divine eye), (3) pafifidcakkhu (the eye of wisdom), (4)
buddhacakkhu (the Buddha-eye), and (5) samantacakkhu (the eye of
all round knowledge or omniscience).’”® These are found individually
or in sets at several places in the Canon. The Buddhists later put
them together to form a set of five.'” Such references to the set of
five seem to begin from the late canonical texts particularly the
Patisambhidamagga and the Niddesa, as will be discussed later.

F. Catu-vesarajja (Four Confidences)
The Mahasihanada sutta gives four confidences (cattar:
vesarajjani) as another aspect of the Buddha’s spiritual attainments.'*

The text says that, endowed with the four confidences, the Buddh:
claims, as in the ten tathagatabala, the leader’s place (asabhatthana)
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roars his lion’s roar in assemblies and sets rolling the Brahma-wheel
(...asabhatthanamm patijanati, parisasu sihanadam nadati,
brahmacakkam pavatteti). The four confidences are as follows:'3

The Buddha has the absolute confidence and abides therein that no
human, nor deva, nor Mara, nor Brahma, nor anyone in the worid
can accuse him:

(1) of being not fully enlightened (Sammasambuddhassa te palijanato
ime dhamma anabhisambuddh3)

(2) of not being completely free from all defilements (khin3savassa
fe patijanato ime 3sava aparikkhing)

(3) that the things declared by him as stumbling-blocks or dangers do
not in fact constitute stumbling-blocks or dangers (Ye kho pana fe
antarayika dhamma vutta te patisevato nalam antardyaya)

(4) that the purpose for which the Dhamma is taught, i.e., the de-
struction of ‘dukkha’, is not achieved by one who follows it (yassa
kho pana te atthaya dhammo desito so na niyyati takkarassa samma

dukkhakkhayaya).

The text further states that because of these four confidences,
the Buddha approaches the eight assemblies (attha-parisa) compris-
ing humans and non-humans and enters them, but yet no fear, nor
nervousness would come upon him (tafra vata mam bhayam va
sarajjam va okkamissatiti nimittam etam Sariputta na
samanupassami).™

4-b. The Late Canonical Texts (the Khuddaka Nikaya)'™®
and the Abhidhamma

In some of the late texts of the Khuddaka Nikaya, we witness
a much more developed concept of the Buddha compared with the
four Nikayas, particularly in describing the Buddha's knewledge.
One may wonder why such a sudden change came about in the
Theravada tradition. Itis in factmuch closer to the Atthakathasin its
descriptions and interpretations than to the four Nikayas. The
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Patisambhidamagga and the Maha and Culla Niddesas are of par-
ticular interest to us in the development of the Buddha’s knowledge.
Further, the Buddhavamsa and Cariyapitaka, for the first time in the
Theravada school, introduces the Bodhisatta concept together with
the doctrine of ten perfections (parami)'* in the truly technical sense.
The Buddhavamsa traces pastlives of Gotama Buddha as Bodhisatta
to the very beginning when he, for the first time, aspired under the
feet of Dipankara Buddha to become a Buddha in a distant future.
Since then, the Bodhisatta practised the paramitas under different
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 Nikay:
is wrapped up in difficulties as some of the texts kept on gathering
additions and interpolations even after the Atthakatha period. A
notable example is the Buddhavainsa whose last two chapters are.
said to have been added after its Atthakathd was written.!*®. The
Apadana is another text of great uncertainty in its formation as we
have ittoday. The factthat it contains a greater number of previous
Buddhas than the Buddhavainsa, speaks of its late origin.

A historical and doctrinal evaluation of the
Patisambhidamaggaand the Niddesa (Mah# & Culla) in the Theravada
tradition was assessed more than fifty years ago by Kogen Mizuno.
In his article'® 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 literal position between the Agamas and the Abhid-
hamma texts and are closer in composition to the early Abhidhamma
texts.'® As for the content of the Patisambhidamagga, the text gives
at the outset seventy-three kinds of knowledge as topics (matika) 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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(..., imesam tesattatinam MfAananam sattasatthi nanani
savakasadharanini, cha fianani asadharanani savakehi ti).'¥® The six
knowledges not shared by disciples (asadharana-iiana) include:

(1) indriyaparopariyatte fiana (knowledge of the maturity
levels of spiritual faculties)

(2) sattanam asayanusaye fiana (knowledge of the disposition
of beings)

(3) yamakapatihire iana (knowledge of the Twin Miracle)

(4) mahak arunasamapattiya iana (knowledge of the attainment
of great compassion)

(5) sabbaifiutaiiana (omniscient knowledge)

(6) an3varana-fiana (unobstructed lmnowledge)

For our present study, the notion of asidharana-iana 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 Buddha appears in
this world). We will, therefore, discuss them in a brief manner with
a view to finding out how far the Buddha came to be distinguished
from other arahants. However, the text (i.e. Pts) elsewhere includes
all these knowledges under the heading of omniscient knowledge
(sabbaiifiuta-iiana) of the Tathdgata.'®® They are as follows:

(1) Tathagata knows without remainder all conditioned and uncondi-
tioned things (sabbarmn sankhatain asarikhataim anavasesarn janati ti
sabbadfiutadanam).

(2-4) He knows everything conceming the past, future and present
(atitam..., anagatamn..., paccuppannam sabbam janati ti
sabbafiiutaianam).

(5-10) He knows everything about the organ of vision (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’evariipa..., sotaii c’eva sadda... pe ... ghanai c’eva gandha
ca... pe ... jivha c’eva rasa ca, kayo c 'eva photthabba ca, mano c’eva
dhamma ca evam tam sabbam janasti..))
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(11) He knows everything as far as the various aspects of imperma-
nence, unsatisfactoriness and non-self are concemed (yavata
aniccattham dukkbattham anattattham tam sabbam janati ti ...)
(12-17) Heknowseverything about vedana, safifa, sankhara, vidiana,
cakkhu and jard-marana as far as various aspects of impermanence,
unsatisfactoriness and non-self are concerned (yavata vedanaya... pe...
safiiaya... pe ... sankhardpam ... pe ...vinianassa .. pe... cakkhussa...
pe... jaramaranassa aniccattham dukkhattham anattattham, tam
sabbam janatiti ...)

(18-22) He knows everything concerning higher knowledge and its
various aspects (abhifiidya abhiffattham), full understanding and its
various aspects (parinfiaya parififiattham), abandoning and its various
aspects (pahandya pahanattham), meditation and its various aspects
(bhavanaya bhavanattham), realization and its various aspects
(sacchikiriyaya sacchikiriyattham)...

(23-25) He knows everything concemning the aggregates and their
various aspects (khandhanam khandhattham), the elements and their
various aspects (dhatinam dhatuttham), the sense fields and their
various aspects (3yafananam ayatanattham)...

(26-27) He knows everything concerning the conditioned and its
various aspects (safikhatanam sarkhatatthamy), the unconditioned and
its various aspects (asadkhatinam asasikhatattham)...

(28-30) He knows everything concerning good things (kusale
dhamme), bad things (akusale dhamme), and neutral things (avyzkate
dhamme)...

(31-34) He know everything concerning dhammas belonging to
kamaloka, riupaloka, aripaloka and those which are unincluded
(apariyapanna)...

(35-38) Heknows everything concerning the Four Noble Truths and
their various aspects...

(39-42) He knows everything concerning the Four Analytical
Knowledges and their various aspects...

(43) He knows everything concerning the maturity levels of spiritual
faculties of others (indnyaparopariyatte ianam)...

(44) He knows everything conceming the disposition of beings
(sattanam asayanusaya fianam)...
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{(45) He knows everything concerning the Twin Miracle (yamaka
patihire ianam)...

(46) He knows everything concerning the attainment of great com-
passion (mahakarundsamapattiya dapam)...

(47) He 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 (yavata sadevakassa lokassa
samarakassa sabrabhmakassa sassamapabrahmaniya pajaya

sadevamanussaya dittham sutam mutam vianatam patlam pariyesitam
anuvicaritam manasa sabbam janatiti...)

The Patisambhidamagga'*' further states that the Buddha is
‘all-seeing’ (samanta-cakkhu),”*? the classificaion of which is simi-
lar to his omniscient knowledge (sabbarifiuta-fizna) with slight varia-
tions. It includes the following:

(1-4) the knowledges of the Four Noble Truths separately.

(5-8) the Four Analytical knowledges separately.

(9) the knowledge of the maturity levels of spiritual faculties
(indriyaparopariyatte fianam).

(10) the knowledge of the dis position of beings (sattdnam dsayanusaye
Aanam).

(11) the knowledge of the Twin Miracle (yamakapatihire ianam)
(12) the knowledge of the attainment of great compassion
(mabakamunasamapattiya fianam).

(13) the omniscient knowledge (sabbanfutadanam).

(14) the unobstructed knowledge (anavarana-iianam).

All these are considered as the knowledge of a Buddha
(Buddhaiiana). The eight knowledges (out of fourteen) are common
to disciples and the last six are not shared by them (imesam cudda-
sannam Buddharfiananam attha nanani savakasadharanani chafianani
asadharanani savakehr).'?

A comparison between the two lists above reveals the fol-
Iowing (A - the list of sabbaffiuta-iana of a Buddha. B - the list of
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samanta-cakkhu of a Buddha):

B - (1-4) =A - (35-38)
B - (5-8) =A - (39-42)
B-(9) =A-(43)
B-(10) =A-(44)
B-(11) =A-(45)
B-(12) =A - (46)
B-(13) =A-(1-47)*
B-(14) =A-(1-47)#

Notes:
* All are classed as sabbaffiuta-fianain A.
# Every item is modified by the expression anivarapa-iana in A.

Nos. 9-14 in B correspond to the six asddharana-fiana in the
Chapter on Matika'** and Nos. 9-13 in B are separately expounded
and called the lmowiedge of the Tathagata.'*® The samanta-cakkbu
in the Patisambhidamagga is treated as a part of sabbadiiuta-iiana of
the Tathagata. At the same time sabbadfiuta-iiana is included in the
exposition of samanta-cakkhu. What then is the relation between
sabbaiifiuta-fiana and anavarana-iiana? Bhikkhu Nanamoli says that
they are not different from each other, but supplement each other.'*
What emerges from our above survey is that the Patisambhidamagga
distinguishes six kinds of knowledge of a Buddha not shared by disci-
ples (asadharana-fiana). 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 tathigatabalas. For example,
A - (43) =B - (9), i.e. indriyaparopariyatta-fiana is the same as No.6
and A - (44) =B - (10), i.e. sattanam asayanusaya-fiana appears
contextually similar to No.5 of the ten tathzgatabalas 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.

The word samanta-cakkhu is not a new invention appearing
for the first time in the Khuddaka Nikaya. It is rather an old asage
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found even in early strata of the Canon. The Suttanipata, for instance,
often uses it as a respectful form of address for Gotama Buddha.'*’
I'ts usage in the text is simply to show disceming ability of a person
worthy of respect.'® A new development in some of the Khuddaka
Nikaya 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 cakkhuare includedin it. Various notions
in connection with the visual superiority of human, divine and
intellectual spheres came to be collected together and a s€t of five
such ‘eyes’ (cakkhu) was formulated in texts like the Niddesa'® in
the Khuddaka Nikdya. Itis in this Nikaya that they are minutely
discussed and explained.

Another departure from the four Nik&yas is the knowledge
concerning the future (anagatam sabbam janati ti sabbaiifiutarianam,
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 lsmowledge centred on disappearance and reap-
pearance of beings according to their actions (kamma). A similar
one is the second power (bala) of the Tathagata [See No.2 in the ten
tathagatabalas mentioned above]. It is explained as cutipapata-riana
or yathakammilpaga-iiana.'® Emphasis in this instance is no doubt
on the causal relations between actions (kamma) and their legitimate
consequences (vipaka). However, if the mechanism of causal relations
is extended beyond the time limit of present, a possibility exists that
this laiowledge 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) (aham ... yavad eva
adkankhami),” which is said in connection with both the
pubbenivasanussati-iiana and dibba-cakkhu of the ten
tathagatabalas.’* The fact that the Buddha came tobecredited with
the knowledge of ‘knowing everything concerning the future’
(anagatam sabbam janatr) in the Patisambhidamagga, is a result of
further exaltasion of the Buddha to differentiate him from the disciples.
This aspect of the Buddha’s lnowledge is further developed and
incorporated in the concept of the Eighteen Qualities of the Buddha
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(attharasa-buddhadhamma) in the Atthakatha literature.

Yet another development in the Patisambhidamagga is a
classification of ‘power” (bala). It gives sixty-eight powers (afthasatthi
balani).'”* In them are mentioned, among others, the ten khingsava-
bala, ten iddhi-bala and ten tathagatabala. A perusal of the ten
khinasavabala™® and ten tathagathabalas reveals that they are
identical with the lists found in the early canonical texts referred to
earlier. The ten iddhi-bala,'® on the other hand,appearto be anew
classification adopted in the later canonical texts. They are:

(1) adhit thana iddhi (psychic potency of resolute determination)
(2) vikubbana wddhi (psychic potency of wansformation)
(3) manomaya iddhi (psychic potency of mind-made [body])
(4) aanavipphara iddhi (psychic potency by the intervention
of knowledge)
(5) samadhivipphara iddhi (psychic potency by the intervention
of concentration)
(6) ariya iddhi (psychic potency of ariyans)
(7) kammavipakaja iddhi (psychic potency born
of the fruition of kamma)
(8) puiifiavato iddhi (psychic potency of the meritorious)
(9) vijjamaya iddhi (psychic potency consisting in‘lore)
(10) tattha tattha sammapayogapaccaya ijjhanatthena iddhi
(psychic potency in the sense of succeeding due to
right exertion [applied] here or there)!s’

In short, the Buddha came to be given the epithet of sabbadii
in the late texts of the Khuddaka Nikaya far removed from its usage
foundin the four Nikayas. This aspect of the Buddha’s knowledge 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 prominent place. Although
two different terms sabbanfid 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 (yamakapatihira);, 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 time, particularly in the late texts of the Khuddaka
Nikdya. Epithets and qualities denoting the Buddha’s wisdom are,
anantaiana (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,'s* the Khuddaka
Nikaya continues to develop it. For instance, Buddhas are said to be
unthinkable (acintiya).'® The word buddhakkhetta (field of a
Buddha) is probably a late terminology found in the Apadana.'s!
The concepts of khetta(field) and visaya (range or sphere) are elabo-
rated to a great exetent by the commentators in the Atthakatha litera-
ture.

Another development of the Buddha-concept in the Khuddaka
Nikaya can be seen in the further emphasis on compassion (karupa)
of the Buddha. One of the six asadharana-fiana deals specifically
with this (i.e., mahakarunasamapatti-iana). It plays a pivotal role in
the function of a Buddha together with the Bodhisatta-concept.
Parables in the Pali Canon sometimes refer to the Buddhaas a caravan
leaderora good herdsman.!® The Khuddaka Nikaya highlights this
characteristic of Buddhahood more than before. For instance,
expressions such as ‘taremi janatam bahum’,'® ‘Satthd ti sattha
Bhagava satthavdho. Yatha satthavaho satthe kantaram tareti...”,'#
and epithets like lokatarana,'® etc., are a clear indication of the shift
of emphasis regarding the Buddha’s karuna.
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In the Abhidhamma literature, the same degree of enthusi-
asm about the Buddha-concept persists as in the late Khuddaka Nikaya
texts The Vibhanga, for instance, deals with a classification of
knowledge (fianavibhaiiga) in the Chapter Sixteen in which the ten
tathagatabalas are discussed in detail.'®® Aan interesting feature at
this stage of the development of the Buddha-concept in the
Abhidhamma is a classification of human types in the Puggalapafifiatti.
The text indeed provides a hierarchy of individuals with varied
attainments. We come across in it a clear defmition of another type
of Buddha named °‘pacceka-buddha’.'’ The difference in the
defmitions between sammasambuddha and paccekabuddhais that the
fortner attains omniscience (sabbadnutd) and the mastery over the
fruits (phalesu.ca vasibhavam), while the latter does not (na ca tattha
sabbadfutam papuhati na caphalesu vasibhavam).'® An underlying
objective in giving sabbadiiuta as one of the two criteria for
determining whether one is a sammasambuddhaor a paccekabuddha
is obviously because of the compassionate nature of Buddhahood. A
Buddhais motivated by compassion for the world to preach his teach-
ings. This aspect of compassion in sabbaiifiuta is the key-factor that
prompted the Buddhists to draw a clear-cut demarcation between
sammasambuddha 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 Atthakatha literature.

The Kathavatthu provides another opportunity to have a
glimpse into the development of the Buddha-concept in the Theravada
wradition. Here, we see a desperate attempt by the Theravadins to go
back to the traditional interpretation of the Buddha-concept as seen
in the Canon. We refer briefly to a few points of controversy whick
will help understand the development of the Buddha-concept unde:
consideration.'® The disputes conceming the Buddha directly are
as follows:
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(1) The ordinary speech (vohara) of the Buddha is supramundane.
Kv I 10 [Andhakas]

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

(3) The Buddha and his enlightenment (the interpretation of bodhi
or enlightenment). Kv [V 6 [Uttarapathakas]

(4) Gifts to the Buddha will not bring reward. Kv XVII 10.

(5) He never lived in this world. Kv XVIII 1 [Vetulyakas]

(6) He preached through a created figure. Kv XVIHI 2. [Vetulyakas]

(7) He feltno compassion. Kv XVIII 3. [Uttarapathakas]

(8) Everything of him was fragrant. Kv XVIII 4.
[Andhakas and Uttarapathakas]

(9) His supernatural powers (iddhi) (a Buddha or a disciple has
the power of supemnormally performing what he intends).
Kv XXI 4. {Andhakas]

(10) Buddhas are different from each other. Kv XXI 5. [Andhakas]

(11) Buddhas persist in all directions. Kv XXI 6. [Mahasangikas)

Notes:

* Names within [ ]arethe proponents identified in the Atthakatha.

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.'™ From the Theravada point of view, the
Buddha is still essentially a human. To the Theravadins, the Buddha
was areal person who actually lived in this world, accepted gifts and
preached his doctrine through compassion to the world [see Nos.1,
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 (3yu) and radiance (pabha) [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
canonical texts. The Theravada position seems therefore that, while
differences became more and wider between the arahant and the
Buddha as time progressed, human qualities of the Buddha were
preserved unchanged. This holds good even in the Atthakathz
literature. Itisin fact amarked characteristic of the conceptof Buddhz
in the Theravada tradition, though admittedly docetic tendency kept
increasing as time advanced. And how the Theravadins reconciled
this growing gap between the two is a matter that must be addressec
separately.

4. The Post Canonical Texts.

The Milindapafiha discusses several aspects of the Buddha-
concept.!” Only notable ones are briefly discussed below:

(1) The text places emphasis on the universality of B uddhas.
In other words, generalization of Buddhahood is quite clear. The
thera Nagasena, for instance, states that there are no differences among
Buddhas and they are all equal in the Buddha qualises (sabbe pi
buddha buddhadhammehi samasama).'™ The realization of the same
wuth by all Buddhas gives a sense of universality of the teachings 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-
cipasion, in the four confidences (catu-vesarajja), in the ten powers
(dasabala) of a Tathagata, in the six knowledges not shared by others
(cha-asadharana-fiana), in the fourteen knowledges of a Buddha, in
the eighteen qualities of a Buddha - in short, in all the qualities of a
Buddha.'” A noteworthy development in the Milindapafiha, as we
can see from the above, is the introduction of the notion of eighteen
qualities of a Buddha (attharasabuddhadhamma), which is found no-
where in the Canon.

(2) Miln also maintains that one Buddha is enough in the
world at a time.!”* This position like what is discussed at Kv XXI 6
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persists throughout the history of Theravada Buddhism. Nagasena
argues as to why one Buddha is enough at a time and says that it is
because of the greatness of virtues of the all-knowing Buddhas. '3

(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, Nagasena, that though aman should have
lived a hundred 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’’8 (yo vassasatam akusalam kareyya maranakale ca ekam
Buddhagatam satim patilabheyya so devesu uppajjeyyati).'”
Nigasena 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 sabbadiuta-fidna of
the Buddha in contrast to the king Milinda who approaches this
problem from basically a human point of view. Since the sabbannuta-
Aianaof a Buddha is one of the ma jor topics discussed in the Atthakatha
literature, we give below a somewhat detailed analysis based on the
material found in the Milindapafiha.'®

Interestingly, terms like sabbafifia, sabbadassavi,'” and
sabbaiifiuta-iiana®°® are referred to in a brief manner in the early por-
tion of the text (i.e. up to page 90 of the PTS 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 the
Buddha’s all-knowing and all-seeingcognitive faculty is questioned
in terms of his lnowledge of the future. Nagasena in answerting the
questioncompares the Buddhato a physician who prescribes medicine
only when the patient isill.'"®" 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 conspicuous during and after the period of the Manryan 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 Nagasena, on the one hand, follows the canonical
stand in explaining sabbafiiz when he reiterates that the knowledge-
and-vision was not constantly and continuously possessed by the
Buddha.'® He further states thatthe Buddha’s omniscient lnowledge
is dependent on his mind’s advertence to the object, and whatever it
pleases (him to know), he knows by adverting to it
(avajjanapatibaddham Bhagavato sabbadinutafianam, avajjitva
yadicchakam janati ti)."®> This definition of the Buddha’s sabbaiiiiuta-
Aanais 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
(sattavidha cittd) of the following classes of individuals: puthujjana,
sotapanna, sakadagami, anagami, arahat, paccekabuddha ana
sammasambuddha. Thetext mentionsthatarahants are utterly purified
in the planes of disciples (savakabhimisu parisuddha),
paccekabuddhas in their own planes and sammasambuddhas are
regarded as possessing the highest planes of all. The mentality of
paccekabuddhas..., their minds utterly purified and spotless in their
own range, (paccekabuddhas) arise buoyantly, proceed buoyantly in
regard to their own range, but arise with difficulty, proceed slug-
gishly as regards the planes of omniscient Buddhas. For whatreason?
Because of utter purificationin their own range and because of great-
ness of the range of omniscient Buddhas (parisuddhatta sakavisayassa,
mahantattd sabbarifidbuddhavisayassa).'® Here we see a clear hier-
archy of individuals with the Buddha at the top.

However, Nagasena’s explanation could not satisfy the king
Milinda, who pursued his query on the definition of omniscience as
the knowledge of everything continuously present. Nagasena, while
stating that because of the purity and quickness of the Buddha’s mind
the Lord could show the Twin Miracle (yamakapatihira), thus
illustrasing the quickness of the Buddha’s ability to advert his minc
bycertainsimiles.'™ What is interesting tonote here is Nagasena’s
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statement: ‘the mere fact of non-advertence on the part of Buddhas
does not make them non-omniscient’ (3vajjanavikalamattakena na
tavata buddha Bhagavanto asabbaiifiuno nama [na] honti t).'® 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-
ture from the canonical use of the term sabbaiiiz. Buddhism does
not deny the possibility of omniscience one can possess outright, as
K.N.Jayatilleke says. What is denied in Buddhism is to know all at
once, all the time.'"®® 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 Milinda 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, if it so desires, abolish the lesser
and minor rules of waining.’ 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 omniscientknowledge as one that
is continuously and constantly present to him and that he can even
see into the future with this knowledge. 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
evenmore 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
7*1%

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. Theanswer given
is that the Buddha, though he could have done it if so desired, did not
wish to lay down rules of training in full and all at once, because
people would be frightened of rules and regulations to go forth in his
dispensation. ' All these answers of Nagasena are sought to be
focussed on the fact that the faculty of omniscience is ever present in
the mind of the Buddha. It also implies that nobody can revoke whai
has been established by the Buddha, nor is it possible to retract the
course of acsions taken by him, because the Buddha is the supreme
authority. Nagasena, in fact, specifically states that one of the fow
special qualities in a Tathagata which are not to be obstructed by
anyone, is that no one is able to pose an obstacle or danger (antaraya
to the Jewel of Knowledge (fianaratana) which is the Lord’s
omniscience.'” The extent to which the Buddha came to be exaltec
in the Milindapaiiha can be understood, if this statement is comparec
with an observation made in the Majjhima Nikaya. It says that on¢
of the four conditions which are not satisfactory (anassasika) for the
Brahma-faring (brahmacariya) is to take one’s teacher to be omniscien
and accept his teaching on that basis.'*

(5) The Milindapaiiha employs a number of epithets for the
Buddha.’®** They include such epithets as agga or aggapurisa,"*
naravarapavara jinavaravasabha®® agga, jettha, settha, visittha
uttama, pavara, asama, asamasama, appatima, appatibhaga
appatipuggala, etc.,"” and sabbaiifii or sabbaiifiuta.** Some of them
as we notice, are found in the canonical texts as well. Among
numerous epithets used in the text, our attention is drawn to one
significant epithet called devatideva (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 devatideva is believd to have a historical link with
the word r@jatirdja (king of kings). The appellation of r3jatirzja 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 Darayavaush
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(Dareios; Darius, 521-486 B.C.)!” Further, it is also stated in the
Kilakacaryakatha of the Jains that after the collapse of the Mauryan
Empire, Kilaka, in order to save his own sister, went to Sagakala
where provincial lords were called sahis, while their ruler was known
as sahanusahi (lord of lords). Kalaka, after coming to know that
ninety-six such sahis were not on good terms with the sahanusahi,
instigated them to march to Hindugadesa (Hindukadeg$a), which they
did until they came to Suratthavisae where the ninety-six sahis ruled
their own lands separately. Subsequently, one sahi was chosen as
‘rayatirdya (=rajatiraja) and, thus, the SakaEmpire was established **
Some of the later Saka kings are also said to have had the title of
‘king of kings’.®' Further down in time, the king Kanisika (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 Indian
origin, whereas r3jatirjja was borrowed from Iran where it had its
origin® lwamatsu is of the opinion that the formation of the term
devatideva including its attendant connotations was made based on
the concept of rajatiraja, 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 Kusanas) who had political sway
in North-western India around the begioning of the Christian era,
encountered Buddhism for the first time, they came to conceive the
Buddha of Buddhism as ‘god of gods’ or ‘god who is superior to and
capable of leading gods’ based on their own notion of ‘king of kings,
This notion or its expression was transferred to an [ndian language
and the word devatideva 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
rajatiraja with its attendant connotations including its historicity and
the word devatideva. But that the period of transfer of the notion of
rajaurdja, which led, according to Iwamatsu, to the formation and
adoption of the word devatideva in Buddhism, was not before the
first century B.C., is a question to be readdressed carefully. For a
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term similar to r3jatirja (and indeed the formation of the word isthe
same) occurs in one of the earliest texts of the Pali Canon. In the
Sela sutta of the Suttanipata, we find the Buddha being requested by
Sela to be ‘the king of kings’ (rgjabhiraja) to rule mankind.?®

The word r3jabhiraja or rajadhiraj@™ seems to have a close
affinity with the term r3jatiraja. The PED states: ‘We find a close
relationship between the prefixes ati, adhi and abhi interchanging
dialectically so that Pali adhioften represents Sanskrit ati or abhr® 2%
If that is so, it can be concluded that rajabhiraja (or rajadhiraja) is
another form of rajatiraja. The three terms denote the idea of ‘king of
kings’. Moreover, should this be accepted, then the word rajatir3ja,
rajabhiraja or rajadhirdja, 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 Suttanipata orthe Theragatha,
unless the word r3jabhiraja mentioned in the Sela sutta is proved to
be a later interpolation. Itis generally believed that the gathas 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’ (rdjatirgja) much before the first century B.C. as
suggested by Iwamatsu. In other words, the formation of the word
devatideva with its attendant concepts would not be necessarily the
result of a direct contact with the Sakas or the Kusanas. For, the
Buddhists had known it much earlier than the time of the Saka Empire.
Similarly, the notion of rdjatiraja may have come from Iran, but the
Buddhists borrowed or copied not only its notion, but also the word
itself from very early days in the history of Buddhism. On the other
hand, the fact that the terin is found only in the Sela sutta repeated in
the Suttanipata, Theragatha and Majjhima Nikaya, suggests that it
wasnot atall a popular epithet of the Buddha. Anditmay be possible,
as Iwamatsu suggests, that the notion of ‘king of kings’ transformed
into the form of devatideva in Buddhism, became popular and a widely
accepted epithet of the Buddha because of the influence of the Sakas
and Kusanas.

In the Milindapaiiha the term devatideva occurs often, though
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it is not unknown to other works like the Vimanavatthu,2'¢
Cullaniddesa®' and Apadana.”? It is used -often in the following
phrase: ‘Bhasitam p’etarn maharaja Bhagavata devatidevena...’ (This,
O King, was also said by the Lord, God of gods...).?*® As pointed
out by Homer®** and Iwamatsu,?" the term devitideva, except for a
fewinstances, is used usually in con junction 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 devatideva is not used:
e.g. ‘ Bhasitam p’elam mahardja Bhagavata...”®¢ This use ofthe word
devitideva 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 formation of the Milindapanha. In other words, it gained
popularity as a standard epithet for the Buddha only in the so-cal]ed
Pili recension (i.e. in the late strata of the text).

The antecedent history of the term devafideva may be traced
to the Pali Canon itself. We find similar ideas expressed in different
terms. The Buddha is referred to as atideva?’ He is also called
devadeva®® 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 (sattha
devamanussaparn). He is also the greatest of all gods and men
(devamanussasettha).*® 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 thatthe Buddhists were familiar with the notion of regarding
one as superior even to gods nurtured in the Indian society. The
word devatideva was therefore conceptually not new to them, though
the formation of the term may have been borrowed from elsewhere,
as suggested by Iwamatsu.

Besides the word devatideva, it is interesting to note that the
Milindapafiha employs the word atidevadeva (deva above devas)*®
to describe the Buddha. This term occurs only twice in the text. On
the other hand, the word devatideva, out of many references in the
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text, is found only twice before its introduction.?”* Theterm is formed
by prefixing ‘at” to ‘devadeva’ which is a fairly old usage as seen in
the Theragatha. It suggests that the word atidevadeva represents an
intermediary 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: (1) both words atideva and devadeva occur in one of the
earliest texts of the Pali Canon. (2) the word atidevadeva is found
only twice in the Milindapafiha and its occurrence except in two
instances (i.e., Miln 111 & 137) is earlier than that of devatideva.
The Buddhists had used the words atideva, devadeva, and even
atidevadevato describe the Buddha as one above gods, but they seem
to have considered those terms inadequate and the final choice was
made by the Buddhists 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 Sonadanda, who
has not seen the Buddha before, but later confirms that what people
described him was true and accurate, tells about his appearance in
the following manner: ‘Indeed, the samana Gotama is handsome,
good-looking, inspiring trust, gifted with lotus-like complexion, in
complexion similar to the Brahma, radiant like the Brahma. 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.'??
Such descriptions about the Buddha indicate that he was a person
who could command respect from others even appearance-wise. The
Brahmayu sutta??® 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
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effort; When he turns 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 tums 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 sit 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 siin (suvanna-vanna).® Some of these physical
characteristics are incorporated into the thirty-two physical marks of
a Great Man (dvattimsa-mahapurisalakkhana).

5-a Thirty-two Bodily Characteristics of a Great Man
(dvattimsa-mahapurisalakkhana)

The concept of Great Man (mahapurisa) is pre-Buddhistic
and early Boddhism does not subscribe this idea to the physical
characteristics only. Mahapurisa in early Buddhism is a person of
high spiritual advancement and can be equated with a worthy person
(arahant). For example, the Buddha speaks of a great man
(mahapurisa) 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 mindfolness; becomes calm and extinhuished.
He who understands the altematives without being stuck in the
thinking between them. Him I call a great man.””® The Buddha on
another occasion tells Sariputta that a great man (mahdpurisa) is so
named on account of the emancipation of the mind.?* However, as
time progressed, mahapurisa came to be a person with specific number
of physical marks and would be destined to become either a universal
monarch (cakkavatti) or a Buddha.?*” 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 Lakkhana suttanta of the Digha
Nikaya®® can be cited as the best example of the Buddhist interpre-
tation of this concept. It statesin no uncertain terms that the physical
marks of these two individuals are due to the good deeds done in the
past and can only be maintained in the present life by goodness. This
interpretation signifies ethical correlations between morally
commendable deeds and the bodily marks. The thirty-two bodily
marks of a Great Man are as follows:??°

|. He has feet with a level wead.
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 feet.
6. He has 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 rub
his knees with both hands at once.
10.His privities are within a sheath.
11.He has a golden complexion.
12.The texture of his shin is that no dust or dirt can lodge on it.
13.His body hair grows singly, one only in each pore.
14 Each hair is straight, blue-black and curling to the right at its tip.
15.His body frame is straight.
16.His body has seven convex surfaces.
17.The upper part of his body is well built like that of a lion.
18.He has 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 his 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.

46



THE BACKGROUND

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 Brahma 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.
31.Between his eyebrows grows soft white 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 Buddhavamsa and Apadana speak of the
Buddha’s minor bodily marks (anuvyanjana). The Buddhavamsa
refers only to the term anubyaifijan#® while the Apadana talks of
eighty of them (asiti-anubyaiijana)®' 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 Pali wradition borrowed the notion from it. But, the date
of its introduction in the Pali tradition can only be determined if the
dates of the composition of the above two texts are fixed beyond any
Teasonable doubt.
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CHAPTER

BUDDHA'’S SPIRITUAL ATTAINMENTS

1. Buddha’s Knowledge in General

The Buddhist apologists would insist that the enlightenment
(bodhi) Siddhattha attained should include anything and everything
concerning his spiritual attainments. Various ideas and notions
supposed to have been inwoduced 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
amove 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 of talerance, 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
Mahayéna. Literary evidence thus points to the fact that the Buddha
came tobe depicted more like a superhuman and his knowledge further
supplemented. Itis in this context that the Pali commentaries provide
a vast store of information relating to the spiritual attainments of the
Buddha. Such information, often shown in different forins 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 Atthakatha texts follow closely those of the Patisambhidamagga
and Niddesa (Maha and Culla) in the Khuddaka Nikaya. 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
(sabbaiifiuta-fiana), the six knowledges not shared by others (cha-
asadharana-fiana), the five kinds of eye (paica-cakkhu), etc., of the
Buddha or Buddhas continue to be emphasized and discussed in the
commentarial texts in a fashion similar to that of the
Patisambhidamagga and Niddesa. The commentaries of Buddhaghosa
and Dhammapala deserve special mentionin this regard as they refer
to the Patisambhiddmagga by name in the explanations of sabbaifiuta-
fAana, anavarana-fiana, etc.' Nevertheless, the Atthakatha texts also
make contributions to the enrichment and supplementation of Bud-
dha-i3ana 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-fiana(Buddha’s
knowledge) which is usually included in the category of Buddha-
guna. 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-atthakatha (DA iii 874-875)
B - Itivuttaka-atthakatha (ItA i 6-7)

C - Udana-atthakatha (UdA 335-336)
D - Cariyapitaka-atthakatha (CpA 6-7)

‘A’ is a list mentioned under the heading of Buddha-guna [DA iii
874] through which one remembers the virtues of the Buddha. ‘B’ is
given in the etymological exegeses of the term Bhagava [ItA i 6].
‘C’ is another list describing the Buddha-guna or otherwise called
kusala-dhamma [UdA 335]. ‘D’ too is a list under the heading of
Buddha-guna. All these lists are given in the numerical order (i.e.
lists of single gunas, three gunas, etc.) Listing of items is according
to the Itivuttaka-atthakath3 as its edition gives a clear punctuation.

One:

1. sila-sarnadhi-paiiiia-vimutti-vimuttiGana-dassana {A, B, C, D]
2. hiri-ottappa [B, D]

3. saddha-viriya [B, D]

4. san-sampajaifa [B, D)

5. sila-visuddhi [B, D]

6. citta-visuddhi [B]

7. ditthi-visuddhi samatho-vipassana [B, D]

Three: ’
1. kusala-mila [B, D]

2. sucarita [B, D]

3. samma-vitakka[B, D]
4. anavajja-sanpa B, D]
5. dhat [B, D]

Four:

1. satipatthana [A, B, C, D]

2. samma-ppadhana [A, B, C, D]
3. iddhi-pada [A, B, C, D]

4. (ariya-) magga [A, B, C, D]

5. (ariya-) phala [A, B, C, D}
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6. patisamblida |A, B, C, D]

7. catu-yoni-paricchedaka-iana[A, B, C, D]
8. ariya-vamsa[A, B, C, D]

9. vesarajja-nana [B, C, D]

Five:

1. paiica-padhaniy ‘aiiga [A, B, C, D]

2. paiic’angika samma-samadhi [A, B, C, D]
3. paiica-naniko samma-samadhi [B, C]

4. indriya (A, B, C, D]

5. bala{A, B, C, D]

6. nissaraniya dhatu (A, B, C, D]

7. vimott’dyatana-iiana [A, B, C, D]

8. vimutti-paripacaniya paifia [ A, B, C, D]

Six:

1. nissarapiya (saraniya) dhamma [A, D]

2. anussat-tthana [A, B, C, D]

3, garava [A, B, C, D]

4. nissaraniya dhatu [A, B, C, D]

5. satata-vihdra [A, B, C, D]

. anuttariya [A, B, C, D]

. nibbedha-bhagiya paiifia (saiida) (A, B, C, D]
. abhidiia [A, B, C, D]

. asddharana-fiana [A, B, C, D]

O 00 3

Seven:

1. aparihaniya dhamma [A, B, C, D]

2. ariya-dhana[A, B, C, D]

3. bojjhanga|A. B, C, D]

4. sappurisa-dhamma [A, B, C, D]

5. nijjara-vatthu [A, B, C, D]

6. saiind (paiuni) [A, B, C, D]

7. dakkhineyya-puggala-desana [A, B, C, D}
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8. khinasava-bala-desana [A, B, C, D]

Eight:

. paifa-patilabha-hetu-desana [A, B, C, D]
. sammatia [A,. B, C, D]

. loka-dhammatikkama [A, B, C, D]

. arambhavatthu [A, B, C, D}

. akkhana-desana [A, B, C, D]

. mahapurisa-vitakka [A, B, C, D)

. abhibhayatana-desana [A, B, C, D]

. vimokkha [A. B, C, D]

O NN A WN —

Nine:

1. yoniso-manasikara-milaka-dhamma [A, B, C, D]
2. parisuddhi-padhaniy’adga [A, B, C, D]

3. sattavasa-desana (A, B, C, D]

4, aghata-ppativinaya [A, B, C, D]

5. safna[A, B, C, D]

6. nanatta-desana [A, B, C, D]

7. anupubba-vihdra-desana [A, B, C, D]

Ten:

1. patha-karana-dhamma (A, B, C, D]
2. kasinayatana [A, B, C, D]

3. kusala-kamma-patha [A, B, C, D]
4. sammatta {A, B, D]

5. anya-vasa A, B, C, D]

6. asekha-dbamma [A, B, C, D]

7. ratana [D]

8. tathagata-bala [A, B, C, D]

Eleven:
1. mettanisamsa [A, B, C, D]

Twelve:
|. dhamma-cakkakara [A, B, C (paccayata), D}
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Thirteen:
1. dhutarigaguna [A, B, C, D]

Fourteen:
1. buddha-fana {A, B, C, D]

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

Sixteen:
1. anapana-sati [A, B, C, D]
2. aparantapaniya dhamma [B (sattarasa-), C (amata-pariyaya-), D}

Eighteen:
1. buddha-dhamma [A, B, C, D]

Nineteen:
1. paccavekkhana-fiana [A, B, C, D]

Forty-four:
1. Azna-(vara-)vatthu [A, B, C, D]

F-ifty:
1. udayabbaya-iiana [B, C, D]

More than Fifty (paropannasa):
1. kusala-dhamma [A, B, C, D]

Seventy-seven:
1. Aana-vattbu [A, B, C, D]

Twenty-four hundred thousand koti (cafuvisati-kofi-sata-sahassa:
1. samapatti-saficari-maha-vajira-idna [ A, B, C, D]

Endless or numerous (anantanaya);
1. samanta-palthana-pavicaya-paccavekkhana-desana-fiana [B, C, D]
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2. anantasu lokadhatiisu anantanam sattanam asayadi-vibhavana-iiana
[B, C, D]

A perusal of the above Buddha-guna reveals that classifica-
tions are much influenced by Abhidhammic enumeration and some
of them like the nineteen paccavekkhana-nana (knowledge of
reviewing),? the fifty udayabbaya-fiana (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 inwoduction of new categories of the Buddha’s knowledge within
the context of his omniscience which is all inclusive. Inother words,
the commentators attemptto provide different classifications in order
to show greatness or unthinkable nature of the Buddha’s knowledge.
Terms like maha-vajira-niana (great diamond knowledge) amounting
to twenty-four hundred thousand kotis and endless or numerous types
of knowledge (anantanaya) are a clear indication of that. Further, it
seems that Dhammapala is more inclined towards it than
Buddhaghosa. The notion of the attharasa-buddhadhamma (eight-
een qualities of a Buddha) is certainly a later development not found
in the Pali Canon of the Theravada tradition.

The Atthakathas in some places give shorter lists of the Bud-
dha-fiana. The Sammohavinodani,® for instance, states that the fiana
of the Buddha includes dasabala-iana, catuvesarajja-iana, atthasu
parisasu akampana-iiana, catuyoniparicchedaka-nana, and
paiicagatiparicchedaka-iana which have come down in the
Mahasthanada sutta of the Majjhima Nikaya;* tesattati iapani,
sattasattati nanani both of which have come down in the Samyutta
Nikaya;® and many more thousand (a/ftani anekani ianasahassani).
The same list is repeated at MA ii 26, SA ii 43 (where the text refers
to the Vibhanga-atthakatha and Papaiicasudani by name), AA v 11
and PtsA iii 90. The Madhuratthavilasini gives a similar list, but
does not include those whichhave come down in the Samyutta Nikaya.
Instead, the fourteen kinds of Buddha-knowledge
(cuddasabuddhaiana) is mensoned.® The text at another place gives
some more Aana (knowledge) in addition to the cuddasabuddhanana
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as follows: four analytical knowledges (catasso patisambhida), four
confidences (catuvesarajjananani), knowledges that are demarcations
of the four modes of birth and the five bourns (catuyoni paiicagati
paricchedakafianani), knowldege of the ten powers (dasabalaiianani),
and the entire special qualities of a Buddha (sakale ca buddhagune).”

The Suttanipata-atthakathatoo gives alist of Buddha-fiana® These
references are made in relation to the Buddha’s Aana-bala. Lists of:
Buddha-guna and fiana-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 on the infinite nature of
Buddha-fiana in the Atthakatha 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 (Buddha-fiana) is one of the four things that
arelimitless (anantaka) and is said to be immeasurable (appameyya).'°
The Atthakathd texts are full of such references. For instance, the
Buddha’s virtues are limitless or endless (ananta Buddhaguna),"" or
the Buddha’s knowledge is one of the four kinds of limitless (cattar
anantanr) according to the Atthasalini (Buddhadapam anantam),'? the
other three being space (laisa), world systems (cakkavala) and groups
of beings (sattakaya).'* The Buddha’s knowledge is great
(Buddhafnanassa mahantabhava),’*. etc.

2. Buddha’s Omniscient Knowledge (sabbaffuta-fiana)

The most frequently emphasised aspect of Buddha’s
knowledge in the Pali commentarial literature is ‘omniscience’
(sabbaiiiuta-ana). 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 sabbariii.

B. The interpretation of the term sabba in ‘sabbaiifir’,
‘sabbadassavt, etc.

C. The mode of knowing everything,

A. The Buddhist Definition of Sabbaiiiii

In the first four Nikayas, the kind of omniscience claimed by
the Niganthas that their Master’s all-knowing knowledge is ever
present even whilestanding still, walleing, asleep or awake, is denied
by the Buddha.”® The Buddha’s claim is to a three-fold knowledge
(tevijja), which can be developed by others as well. Further, the
Kannakatthala sutta of the Majjhima Nikaya states that there is nei-
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 va
brahmano va yo sakideva sabbaii fiassati sabbam dakkhiti, n’ etam
thanam vifjjati).'® This is, however, not tantamount to the denial of
omniscience itself. Buddhism admits that knowing all (sabbaiiiii: or
sabbavidu) and seeing all (sabbadassavi) are possible for a Buddha.
They are in fact used as the Buddha’s epithets. WhatBuddhismdenies
consistently is the all-knowing knowledge that can be present
constantly and continually. This position continues in the
commentarial literature. For instance, commenting on the phrase
‘sakideva sabbaii fiassati sabbam dakkhi’ in the Kannakatthala sutta
cited above, the Commentary says that it is not possibie to know all
or see all conceming the past, future and present with one adverting
(of the mind), one thought and one impulse (yo ekavajjanena
ekacittena ekajavanena atitanagatapaccuppaonam sabbaii fiassati v
dakkhati v so n* atthi ti attho).” The expressions of ekavajjana and
ekacitta in the above passage are significant. The commentaries often
interpret the Buddha’s omnisceint knowledge in the sense of
‘adverting' (Zvajjana) his mind toany object he wishes to know. Thus,
the Saddhammappak asini maintains that omniscient knowledge arises
because of the dependence on adverting (the mind) to all the dhammas
(avajjanappatibaddhatt3 sabbadhammanam).'" This interpretation is
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seen even in the post-canonical literature. Hence, the Milindapafiha
specifically states that the Blessed One’s all-knowing knowledge is
dependent on the advertence of his mind (avajjanapatibaddham
Bhagavato sabbaiiiuta-fianam).” 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 lnowledge is obtained according to his intention
and is therefore temporary and provisional in time; thus never in the
sense of being present all the time. This is a fundamental difference
between the Buddha’s omniscient knowledge and that claimed by
the Niganthas as found in the Buddhist canonical texts.

The first four Nikayas are ambiguous about the knowledge
conceming the future, though the divine eye (dibba-cakkhu), one of
the three knowledges (tevijja), may have some links to the ability to
see into the future.2’ The Pasadika sutta of the Digha Nikaya?' talks
of the Tathagata’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 yavatak am akarikhati tavatakam anussarati). But withregard
to the future, he possesses the lanowledge bom of enlightenment
(bodhijam) to the effect; “This is the final birth, there is no more
coming to be.” Further, one of the dasabalas of the Tathagata deals
with his knowledge of the future thus: °‘...Tathagato
atitanagatapaccuppannanap kammasamadananam thanaso hetuko
vipakam yathabhiitam pajanati.’ (the Tathagata laows, 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 knowldege concerning the future is condi-
tional and is mainly focussed on the moral make-up of an 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
knowledge of the future.”® This can be understood, if considered in
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relation to determinism (niyativada) the Buddha vehemently opposed.
If knowledge of one’s future state is accepted as a reality, it will
inevitably subscribe to the view that one's future is already
determined. Free-will is therefore denied. This in turn 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 texw is therefore because of moral con-
sideration.

However, the situation is quite differentin late canonical texts.
The Buddha is now unequivocally credited with the knowledge con-
cerning the future. For example, the Patisambhidamagga says of him
as follows: ‘sabbam andgatam janati ' (He knows everything
concerning the future).® Though what the expression “anigatam™
exactly implies is not clear in this instance, the scope of the Buddha’s
knowledge became certainly wider. The commentaries continue to
emphasize this aspect throughout. Thus, in the commentaries we
findexpressions like, * afitanagatapaccuppannam sabbam janati ([the
omniscient one] is he who knows everything concerning the past,
future and present).® Following this definition, the Atthasilini
equates sabbaffutadapa with pubbenivasanapa and
anagatamsaifiana
B. The Interpretation of the Term Sabba in ‘Sabbannir’,

‘Sabbadassavi ', etc.

‘When the Buddhists use terms like sabbaiifii, sabbavidi,
sabbadassavi, and sabbabhibhii in the canonical texts, the ‘all or
everything’ (sabba) there denotes what they term as dvadasayatana
(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 Patisarnbhidamagga
become far removed from the early canonical definitions.
Sabbadhamma in the Patisambhidamagga are elucidated as

61



BUDDHA IN THERAVADA BUDDHISM

paiicakkhandha, dvadasdyatanani and attharasa dhatuyo; kusala
dhamma, akusald dhamma and abyakata dhamma; kamavacara
dhamma, ripavacara@ dhamma, ariupavacard dhamma and
apariyapannd dhamma?®® They are minutely dealt with in the
explanations of sabbaifiuta-nana of the Buddha atPtsi 131-133. One
striking feature in these explanations is that the Buddha is said to
know everything (sabba) which has been seen, heard, sensed, thought,
attained, sought and searched by the minds of those who inhabit the
entire world of gods and men.?® This description of the Buddha’s
sabbaffuta-iana is significant in that the author of the
Patisambhidimagga tried to make the Buddha's omniscient
knowledge all-inclusive, though within the Theravadatradition. Such
an intention is expressed by the term apariyapanna dbamma (things
that are not included) in the text; whereby a further conceptual ex-
pansion regarding the Buddha’s omniscient knowldege could be made
possible by later authorities. The Patisambhid@magga then
summarizes all these connotations of the word sabba as follows:
‘Sabbarmn sankhatasaikhatam anavasesam janati ti sabbaduta-
fanam.’® This is where changes in connotation of the range of the
Buddha’s omniscient lnowledge 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
dhamma3 in Theravada Buddhism.

Incidentally, the dhammas are defined and classified into sev-
eral categories in the commentaries. For instance, the
Sumangalavilasini [DA i 99] gives four categories as follows: guna
(virtue), desana (preaching) as in ‘dhammam ... desissami
adikalyanam, etc.’, pariyatti (scripture) as in ‘dhammam pariyapunati
suttam geyyam, etc.’ and nissatta (non-being) as in ‘dhamma honti
khandh3 honti, etc.” On the other hand, the Atthasalini [DhsA 38]
says that the dhammas are of four categories; namely, pariyatti, hetu
(cause) as in ‘hetumhi fianam dhammapakisambhidj ti, etc.’, guna,
nissattanijjivata(non-being and non-life). DhsA 95 where eight kinds
of non-restraint (asamvara) are said to be reducible to five in their
content (atthato), gives another list of dhammas as follows: dussilya
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(immorality), mutthasacca(forgetfulness), asifiana (absence of knowl-
edge), akkhanti (absence of patience) and kosajja (laziness). The
Papancasiidani [MA i 17] is another commentary which gives vari-
ous kinds of dhammas. They include, pariyatti, sacca, samadhi, paiina,
pakati, sabhiva, sufifiata, puifia, apattiand leyya All these categories
of dhammas are elaborated with the support of passages found in the
canonical texts. The above references therefore suggest that the term
dhamma in ‘sabbadhamma’ mentioned in relation to the Buddha’s

omniscient knowledge is of vast connotation including both matters
and mind.

In the commentaries, the word sabba is given a few defini-
tions. The Papaiicasiidani, for instance, gives the meaning of
anavasesa (without remainder).** {n this instance, two quotations
(probably from the Canoa) are made. One s in the sense that the five
khandhas (ripa, vedana, etc)) are impermanent (anicca) (sabbam
rdpam aniccam, sabba vedand anicc3), and the other is
‘sabbasakkayapariyapannesu 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 sabbabhibha,
Buddhaghosa says thus: ‘Sabbabhibhi ti sabbani khandh’ ayatana-
dhatu-bhava-yoni-gati-adini abhibhavitva thito' (The conqueror of
all means the one who stays having conquered all of [S] aggregates,
(12] sense-organs, [18] elements, [3 planes of] existence, [4] modes
of generation, [5] courses of existence, etc.)*> These interpretations
of sabbaare apparently derived from the descriptions of sabbadiiuta-
23ha in the Patisambhidamagga. Dhammapala, on the other hand,
appears to be more carried away, but still within the definitions seen
in the Patisambhidamagga when he comments on sabbaiffiras 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 ..‘33

Different definisions of sabba in different contexts must have
motivated both Buddhaghosa and Dhammapala to summarise its usage
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into four types; namely, sabba-sabba, padesa-sabba,ayatana-sabba
and sakkaya-sabba’* Sabba-sabbais said to be understood in the

context of ‘Na tassa adittham idh’ atthi kifici: Atho avififiatam
samanta-cakkhd’ ti’,* etc. Ayatana-sabba in ‘Sabbam vo bhikkhave
desissami. Tam sunatha’ &r”,* etc. Sakkaya-sabba in ‘Sabba-dhamma-
milla-pariyayamvo bhikkhave desissami’ ti’, etc. Padesa-sabba in
‘Sabba-dhammesu va, gahapati, pathama samanniharo uppajjati
cittam, mano, manasam, lajja mano-viifana-dhati’ ti’, etc.””
Buddhaghosa further states that six sense objects (chalarammana)
are padesa-sabba; things belonging to the three planes of existence
(tebhumak a-dhamma) are sakkaya-sabba;, things belonging to the four
planes of existence (catu-bhiumaka dhamma) are 3yatana-sabba; and
whatever is to be understood (yan kifici fieyyam) is sabba-sabba.
Padesa-sabba does not reachsakkaya-sabba (padesa-sabbam sakkaya-
sabbam na papunati), nor does sakkaya-sabba reach yatana-sabba,
nor 3yatana-sabbareaches sabba-sabba. Because, there is no mean-
ing in saying, ‘This is not a sense object of omniscient knowledge’
(sabbaiifiuta-fianassa ayam nama dhammo arammanam na hoti’ tin’
atthitaya.)®® On the other hand, Dhammapala describes sabba-sabba
as nippadesa-visaya (unlimited range), while the rest are sappadesa-
visaya (limited range).”® This shows that the Buddha's knowledge
came to be regarded as unlimited or all-embracing. Andthe category
named sabba-sabbais 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-fiana). A passage from the
Niddesa, which is to become the standard definition of the nature of
the Buddha’s sabbadiluta-fiana in the commentarialliterature, is cited
in this instance as follows: ‘sabbe dhamma sabbakarena Buddhassa
Bhagavato fidgnamukhe apatham agacchanti’ (All things in all manners
come to the range of the Buddha’s knowledge).®® Thus the
commentaries maintain that the Buddha 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 (sammasambodhr). According to the Theravada tradition,
the Buddha’s knowledge is synonymous with the sum total of what
the Buddha attained or realised at the time of his enlightenment. In
other words, the anainment orrealisation of that knowledge had made
Siddhattha a Buddha. Early canonical texts simply describe the
Buddha'’s attainment as ‘what has to be lsaown is known, what has to
be developed is developed and what has to be abandoned is:
abandoned. Therefore, O Brahmana, I am a Buddha.” (abhiddeyyam
abmnffnatam; bhavetabbafi ca bhavitam; pahatabbam pahinam me;
tasma Buddho’smi Brahmana),** This mode of description of the
Buddha’s spiritual attainments subsequently changed. For example,
the Patisambhidamagga and later quoted in the Visuddhimagga*®
says as follows:

‘The Buddha discovered, of the things to be directly
lnown, 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 bé realised,
and of the things to be developed that they must be
developed.’*!(abhiiiiieyye dhamme abhififieyyato
buddho, parindeyye dhamme parififieyyato, pahatabbe
dhamme pahatabbato, sacchikatabbe dhamme
sacchikatabbato, bhavetabbe dhamme bhavetabbato.)

Two additional definitions not used in the early canonical
texts are givenhere; namely, ‘parififieyye dhamme pasifiseyyato’ and
‘sacchikatabbe dhamme sacchikatabbato’.

Dhammapila, 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 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’ (Yavatakam ficyyam tavatakam Aapam,
Yavatakam fidnam tavatakam fieyyam,; fieyya-pariyantam figpam,
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fianapariyantam fieyyam.)** A question may arise here: Does the
expression ‘fieyya-pariyantam fianam ..." (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 other words,
isthe Buddha’s knowledge limited ? Ifthe answer to thisquestion is
in the affirmative, how are we to reconcile it with such expressions
as ‘the Buddha’s knowledge is limitless’ (Buddhafanam anant am),*’

etc. 7 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 Jevels 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. But it must be admitted that the
Patisambidamagga was the first to formulate, perhaps, the most com-
prehensive analysis of sabbafdfuta-fiana of the Buddha in the whole
of Pali literature. And the fact that the Atthakatha texts follow the
explanations of the Patisambhidamagga shows that its conceptual
connotation had been fully developed by the time of the
Pansambhidamagga. 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
(sankhatam asarikhataii ca anavasesato janan’atthena sabbaiifu).*®

This became the basis of the Buddha’s omniscience from the late
canonical texts and continued in the commentaries. 1t 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
(avajjanapatibad dha) appears in the Pali tradition only from the time
of the Milindapafiha [Miln 102, 106, etc.] This proves thatits concept
is post-canonical. Thus, the commentaries 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 (3vajjanavekallamattakena na ettavata
buddha asabbadiiuno pama honti t1).** The thera Nagasena’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. Althongh the commentaries do
not directly address this aspect of sabbannuta-aana, the
Sumasgalavildsini may provide a clue for it. The text, while com-
menting on the phrase ‘... tesam bhikkhonam imam saikhiya-
dhammam viditva ’, says that ‘having known’ (viditva) means ‘hav-
ing known by the omniscient knowledge’ (sabbariiuse-iidnenajanitva)
and that the Buddha, in some instances {katthacr), comes to know by
the flesh-eye (mamsa-cakkhuna), or by the divine-eye (dibbena
caldchung); in some other cases by the natural ear (pakati-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 sakimsabbaAduta (sudden omniscience), as will
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be discussed below.

A new departure in the concept of omniscience in the
Atthakatha literature is an inwroduction of various types of sabbafi/ii
classified based on the modes ofknowing everything. According to
the Saddhammappakasini*' and Saddhammapajjotika,” five types of

sabbarifd are enumerated as follows:
1. kamasabbaiiiii (he who knows everything gradually)
2. sakimsabbaiifiu (he who knows everything at once)
3. satatasabbaiifi (he who knows everything continuously)
4. sattisabbaiiiii (he who knows everything energetically,
ably or according to ability)
S. fatasabbarini (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 sabbariiiit. The fact that Mahanama, who is said to have stayed in
the vicinity of the Mahavihara in Anuradhapura when writing Pts A,
and Upasena, who also lived in the precincts of the Mahavihara,*
are the only two commentators who refer tothe five types of sabbaiiria,
suggests that the Sthala Atthakathas, 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
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be the knowledge of omniscience is called omniscient
knowledge. 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’, ‘Nibbana’, 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 consciousness and
such [forms of consciousness] are possible according
as {approptiate] objects; because it would negate [the
occurrence of] ‘bhavariga’ (thelife continuum thought);
and because of no logical justification. As for the
remaining, 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 becavse there is no
knowlecdge 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] 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 [attained] in respect of ‘function’,
‘non-confusion’, ‘accomplishment of reason or cause’,
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and ‘dependence on adverting’.” (Sabadfiutaianam ...
’ti ettha: paricaiieyyapathappabhiedam sabbam anfasi 'ti
sabbaifiu. Sabbafdfussa bhavo sabbaiiuta, sa eva
fianam sabbarinutafidnan 'ti vattabbe sabbaifiutaianan
‘ti vuttam. sacdkhatasadckhatadibheda sabbad hamma hi
sadkharo, vikaro, lakkhanam, nibbanam, padfatti 'ti
paiica deyyapatha honti. Sabbanfia °ti ca kamasabbaiiia,
sakimsabbadfiu, satatasabbannu, sattisabbaniu,
fAatasabbafiid ’ti paicavidha sabbafiduno siyum.
Kamena sabbajananakalasambhavato kamasabbaiiiuta
na hoti, sakim sabbarammanagahanabhavato
sakimsabbafiiuta na hoti, cakkhuvinianadinam
yathdrammanacittasambhavato bhavarigacitsavirodhato
yutti-abhavato ca satatasabbainnuta na hoti; aparisesato
sabbajananasamatthatta sattisabbafiiutd va siya,
viditasabbadhammatta  natasabbanfiuta va;
sattisabbailfiuno sabbajananattam n’atthi ’ti tam ’pina
yujjati.
“Na tassa adittham idha ’tthi kifici,
Atho avinnatam ajanitabbam,

Tathagato tena samantacakkhir” '
*ti vuttatta fijtasabbaniuttam eva yujjati. Evam hi sati
kiccato,asammohato,karanasiddhito,

avajjanapatibaddhato, sabbadfiuttam eva hoti ’ti.)
Let us examine the above passage more closely.

(A) Sabbaiiid is a person who knows everything concerning
all the dhammas, conditioned and unconditioned, which are exam-
ined in five ways known as paficaiie yyapatha:>’

1. sanihara (the conditioned)

2. vikara (change or modification)
3. Iakkhana (characteristics)

4. nibbana (the unconditioned)®
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5. paidaiti (manifestation or indication)

However, this sabbaiifuta is undoubtedly within the frame-
work of the defintion of dhammas in the Theravada tradition.
Pafcafieyyapatha is explained in the Saddhammappakasini as
knowing everything by wisdom (tam sabbam . paifca-
fieyyapathasambhatam pafifiaya janati’ ti aitho).® This mode of in-
vestigation as a set does not seem to occur anywhere in the commen-
taries except in the above sources.

(B) Sabbadniir 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: ‘paficavidha sabbaiiiuno siyum’ (There could
be five kinds of omniscient ones). This suggests that the five types
of sabbaiiiiii or sabbafiiuta were not commonly accepted or established
as alegitimate classification by the Theravadins at thattime. Further,
the classificationis made according to the ways and means of attaining
omniscient knowledge. In other words, the authors of these com-
mentaries are examining mere possibilities of how one could attain
omniscience.

(C) Categories like kamasabbadduta, sakimsabbaiiiuta and
satatasabbaiiriuta are interesting. The first two refer to the modes of
attaining omniscient knowledge, which remind us of the two ways of
attaining enlightenment popularly known in the Ch’an (Zen in
Japanese) school of Buddhism in 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 Theravada tradition, the canonical evidence is
clear that the Buddha’s attainment of enlightenment was not a sudden
process, but gradual; at least as far as the path leading to it is
concerned. Inthe light of the Buddhist teaching of ‘cause and effect’,
past stories known as apadana/avadana 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 corollary arising from such backdrops seen in the
Buddhist literature. The commentaries are full of this.®' While
reiterating in his Itivuttaka-atthakatha that the [Buddha’s]
understanding of all the dhammas is not sudden (Na sakimmn yeva sabba-
dhammavabodhato), Dhammapala explains that the Buddha is
omniscient, because, by the attainment of able lsnowledge of under-
standing all the Dhammas, the ability or potentiality (samatthat3) to
penetrate the entire range of dhammas arose continuously in him’
(Sabba-dhammavabodhana-samattha-fianadhigamena hi Bhagavato
santanevaanavasesa-dhamme pativijjhitmin samatthata ahositi).® He
then discusses the question of whether the Buddha’s attainment of
knowledgeis sudden or gradual in detail as follows: ‘Does this knowl-
edge [of the Buddha], when pervading, pervade in all the spheres
suddenly or gradually ?* (Kim pan’ idam iapamn pavattamanamn sakim
yeva sabbasmiimn visaye pavattati ud@hu kamena’ ti 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 dnammas to be ranges of the Buddha’s
knowledge in a general sense, as if seeing that all dhammas are non-
self in terms of non-self.’* Dhammapala’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 dhammas
separately or individually. Further, conceming 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, Dhammapala 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

72



BUDDHA'S SPIRITUAL ATTAINMENTS

nor gradual,®® as against those (ye...vadantr) who maintain it to be
either one or the other.

Discussing further, Dhammapila next argues against the
thesis that the Buddha is omniscient because of knowing a portion of
what is to be known by direct perception (fieyyassa ekadesamn
paccakkham katva). This lsnowledge is not based on inference and
without doubt (tafi ca idnam na anumanikam samsayabhavato). He
contends that this is not relevant (akaranam). Why ? Because it is
the consideration beyond the range (Kasma ? Avisaya-vicara-
bhavato) [ItA i 141]. Then he sums us by saying that all dhammas
are dependent upon the Buddha’s adverting [his mind] (avajjana-
patibaddha), mental concentration (manasikara-patibaddha),
expectation (2kankha-patibaddha) and generation of a thought
(cittuppada-patibaddha) [ItA i 142]. Dhammapila’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 Milindapafiha where the Buddha’s
omniscience is said to be dependent only upon adverting his mind
(avajjana-patibaddha) to any object he wishes to know.

One may say that Dhammapala’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: *...evam ekafjham visum visum
sakirp kamena vaicchanuripam samma samaii ca sabbad hammanarn
buddhatta sammasambuddho Bhagava, ...’(|[The Buddha] is fully
awakened and is called the Blessed One, because he has realized and
awakened to all things in accordance with his wishes [to know them],
logether or separately, all at once or gradually, rightly and by
himself).%¢ The words underlined are the point in question. This
shows that Dhammapala 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 adoptedin PtsA and NdA.

The third type, i.e. satatasabbanfuta, 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
Niganthanatha-putta recorded in the Buddhist canonical texts [e.g.
the Tevijja-Vacchagotta suttal®’ 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
Milindapafiha 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
(avajjanapatibaddha). It implies that the state of omniscience is not
continuous. Satatasabbanfuta cannot therefore be accepted as a
possible mode of attaining omniscience in Theravada Buddhism.

(D) Of the five types of sabbaffiuta, two terms, viz.,
anupubbasabbaddutd which seems to be identical with
kamasabbaiifiuta as far as its meaning goes, and sakimnsabbaiiiiuta,
are separately referred to at PtsA ii 429. Their treatment there is seen
in connection with a veiw expressed by ‘some’ (kecr) who by
implication would have been aware of such a classification of
sabbaiiiiuta into different categories. They (kecr) maintain that the
negation of anupubbasabbaiifiuta is sabbafiutafana, while the
negation of sakimsabbafiiuta is  anavaranaiana
(anupubbasabbaniiutappatikkhepo sabbaiifiutaifianam, sakim
sabbanfutappatikkhepo anavaranadanam). This is rejected by the
author of PtsA 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 (Bhagava
sabbainutafiiiana- ppatilabhena ’pi sabbafia ’ti vuccati; na ca
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anupubbasabbadfi. Anavarananfianappatilabhena ‘pi sabbadfig ’ti
vuccati; na ca sakimsabbaanu 't). The aothor of PtsA, however,
does not deny the classification itself of sabbaddi into
anupubbasabbadiiii and sakimsabba@ni in this instance. What he
saysis that sabbarifiutaiiana and anavaranafianaare employed toshow
different aspects of one and the same mnowledge of the Buddha. His
position is well supported by other commentators as well. For
instance, Dhammapala, following the explanation of sabbanfiuta-fiana
and andvarana-fidna in the Patisambhidamagga,® elaborates that it
(Buddha-iiana) is called omniscient knowledge in terms of the knowl-
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 (... sabbath3 anavasesa sankhat’
asafikhata sammuti sacc’ avabodhato sabbanfuta-fianam, tatth’
avaran’ dbhavato nissanigappavattim upadaya andvarana-iapan ti
vuccan).™

The references to different types of sabbannuta at PtsA ii
429 andPtsA 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-Mahaviharavasins by
the time of the [Sthala] Atthakatha literature. This is one of many
instances in the commentaries reflecting the circumstances under
which the Theravadins refer to views ofnon-Mahavihara school and
often argue against them. The classification of omniscient ones
(sabbaiifin) into five types appears to be a summary of views held by
both the Mahaviharavasins and non-Mahaviharavasins. At least two
of them can be considered as views of non-Mahavihara fraternity as
they are directly refuted by Dhammapalain his Itivuttaka-atthakatha,
as seen above. The third types, i.e., satatasabbannir could be a
reminiscence of the claim made by the Niganthas for their master.
The fourth one, i.e., sattisabbaiml may have been derived from the
idea of ability (samattha) as a possible mode of knowing the
commentaries refer to in connection with lmowing all the dhammas.
Thus, both PtsA and NdA, as shown above, say that there could be
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able omniscience because of the ability to know everything
(sabbajananasamatthatta sattisabbaiiiuta va siya). The way this type
of omniscient knowledge (sattisabbadiut3) is cited in them also
suggests that the Theravadins 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
Mahaviharavasins 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 Mahaviharavasins and their rivals at the
time.

(E) Natasabbaiiiii seems to be the most favoured descrip-
tion of omnisceince by the commentators. The reason why only the
natasabbaini is accepted in the passage cited above appears to lie in
the interpretation of the phrase ‘sabbam abhififiasi yad atthifdeyyam’.
The word Aeyyam (that which should be known or understood)
suggests that the Buddha’s knowledge is subjected to certain
reswictions; the restrictions being that he knows only such things as
he oughtto know, prabably 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 dhammas leads one to the state of
Buddhahood. [t presupposes a time sequence. Therefore, the ex-
pression of ‘i4ta-sabbadiia’ (using the Past Participle form of ‘janati’)
is appropriate.
¥ Moreover, the commentarial definitdion of sabbariuta-iana
is derived from the idea of advertence of the mind to any object the
Buddha wishes to know. Dhammapala 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 knowledge arises in the Buddha as a result of directing
his mind to any objecthe wishes to know. Here we detect two things:
first, the Buddha is not always omniscient; and second, the knowledge
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that is talked about is the objective lnowldge. 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 ‘fidta-sabbainid’ as the only legitimate descripdon of omnis-
cience.

(F) According to the passage, the Buddha’s omniscience is
said to be associated with the following four things:

1. licca (function)

2. asammodha (non-confusion o7 instant clarity)

3. karanasiddhi (accomplishment of reason,

cause, Or purposg)

4. avajjanapatibaddha (dependence on advertence)

Unfortunately, we are not in a position to provide any com-
ment on this for want of any further information available at hand
except to say that of the four things mentioned in the passage, the
term karanastddhi seems to occur only in this instance in the entire
commentarial literature. The other terms are often found in the
commentaries. To cite a few; the accomplishment of the state of
Buddhahood is said to be made through wisdom, while the accom-
plishment of its function is through compassion (pafiiaya
buddhabhavasiddhi karunaya buddhakiccasiddhy) [ItA i 16; etc.] NdA
ii 296 states that all dhammas are known in terms of clarity, there-
fore there is no ‘not-known’ (asammohato sabbadhammanam atatta
aiiiiatam nama natthi). The word avajjanapatibaddha is of frequent
occurrence in the commentaries as referred to before.

The word sabbariiiu or sabbarifiuta-fiana is employed exclu-
sively for Buddhas. But Bodhisattas in the Atthakatha literature are
at times strangely called ‘sabbadiiu-bodhisatta’™ Another puzzling
instance of its use is found in the Madhuratthavilasinl where Upali is
said to have been praised by the Buddha for his dexterity in the Vinaya
Pitaka, particularly in the decisions regarding Bharukaccha, Ajjuka
and Kumarakassapa.” The relevant passage says that Upali gave
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these three decisions, combining them together through [his] omnis-
cient knowledge (imani tini vatthini sabbaffiutafianena saddhim
samsanditva kathesi).” The word underlined is the point in question.
This instance givesrise to a question as to whether or not ‘sabbaniua-
iiana’ is the province not only of a Buddha, but also of a disciple.
The evidence cited above is, nonetheless, too isolated to make 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 sabbaififiuta-iiana used in the above passage simply means ‘the
knowledge pertaining to all matters of disciplinary rules’ for which
Upali is repnted.

Our above investigations have revealed some new develop-
ments in the concept of omniscience in the commentarial literature.
First, the introducton of a term called sabba-sabba expanding the
scope of omniscience is noteworthy. Its notion, in summary, includes
all the dhammas 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 Mahaviharavasins themselves prevalent
at that time. A focus of controversy is on two modes of knowing;
namely, kama or anupubba sabbafinuta and sakim sabbafuta, both
of which are rejected particularly by Dhammapala. Although he
subscribes at the same time to different modes of lmowing including
‘gradual’ and ‘sudden’, his contention appears to be based on a
different footing. It is also significant that the Mahaviharavasins ac-
cept only the category called data-sabbaidinuta. This is alogical 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’ (iata). This is the basis
for its acceptance. Third, the Theravadins maintain that the Buddha
becomes omniscient when and as he directs his mind to any object he
wishes to know. This is not tantamount to the denial of the Buddha'’s
omniscience itself when he does not 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
Milindapaiiha.

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

A standard explanation of tathagatabala says that they are
the powers only of the Tathagata, not shared by others. They are also
the powers which have come down (agatabalany) just as [they had
come down to] the previous Buddhas through the accumulation of
merit.”® The expression ‘pufifiussayasampattiya (through or by the
accumulation of merit) issignificant. The canonical texts” are usually
silent on the reasons why the Buddha came to possess tathagatabala
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 samsara 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
Atthakatha period, through the Buddhavamsa and Cariyapitaka of
the Khuddaka Nikaya, the career of the Buddha was made more com-
plex in line with the apotheosis of the Master;, a distinct process sepa-
rating the Buddha, or the notion of Buddhahood, 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 circumstances, it is not surprising that the
attainment of tathzgatabala by a Buddha is considered to be the result
of accumulating meritsdone in his previous lives. It agrees with the
general trend of the Buddha-concept in the Atthakatha literature that
the career of a Bodhisatta is primarily the testing ground for perform-
ing as many meritorious deeds as possible.

The practice of paramitas is the sum total of requirements
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forthe attainment of Buddhahood. The paramitas are accomplished
by a Bodhisatta with two specific purposes in mind: the attainment
of his own enlightenment and the mission of taking others across to
the yonder shore of samsara. To achieve the state of Buddhahood,
the accumulation of virtues is of paramount importance. Itis therefore
said that the paramitas are the necessary conditions for meritorious
deeds (pufifiasambhara) and for lnowledge (7anasambhara).™

Whenthe Buddha is said to be endowed with ‘power’ (bala),
the Atthakatha texts distinguish two kinds of bala. One is knowl-
edge power (fianabala) and the other is physical power (kayabala).”
When these two powers are put together, the complete personality of
a Buddha emerges. The commentaries give lists of several kinds of
knowledge included in the classification of fAanabala or otherwise
called Buddhaiiana® Bala (power) is considered as knowledge,
because itis unshakable and lends support to the one who is endowed
with it (Aanam hi akampiyatthena upatthambhanatthena balan ti
vuttam). ¥

The tathagatabala or dasabala is sometimes called Buddha-
bala. Hence, it is said that buddhabala means the Buddha'’s might or
his ten powers (buddhabalam nama buddhanubhavo dasabalaianani
va)® The Niddesa-atthakatha says that it is unique or special to
Buddhas alone (T athggatabalanan & adayo avenikadhammavasena
vutt3 ti veditabba).®

The role or function of the ten powers is mentioned in the
canonical tefts as follows: the Tathagata, 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.3* Same is repeated
for catuvesarajjain the text. Dhammapala in his Itivuttaka-atthakatha
makes a somewhat different interpretation of the function of these
two aspects of Buddha-iana. He states that the powers are the field
of ‘wisdom’, while the (four) confidences are the field of compassion
(tattha paiina-khettam balani, karuna-khettam vesarajjanr). 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 Buddhahood is by the powers
and the accomplishment of the Jewel of the Dhamma is by the
confidences ¥ This passage therefore shows that the tathagatabalais
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 tathigatabala and catu-vesarajja is also
found in a simile of the omne (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
Aithakatha literature that mahapadiia and mahakaruna are two
important aspects of Buddhahood.

Commenting on the word cakka in ‘brahamacakkam
pavatteti’ at M i 69 and elsewhere, the Papaiicasiidani,
Manorathapimrani®® and Sammohavinodani® also bring out two aspects
of Buddhahood; viz., pafiid and karung. Cakka is dhammacakka,
which is of two kinds; pativedhasiana (penetration knowledge) and
desanafiana (teaching lnowledge). The Atthakatha texts further state
that the former (i.e. pativedhaiana) is produced by understanding
and brings his own noble fruition, whereas the latter (i.e. desanaiana)
is produced by compassion and brings disciples’ noble frvition (tattha
pafiiiapabhavitam attano ariyaphalavaham pativedafidnam,
karuna pabhavitam savakanam ariyaphalavaham desanaiapam).”
After explaining both knowledges, the texts conclude that pati-
vedhafiana is supramundane (Jokuttara) and desananana is mundane
(lokiya), but both are not shared by others and are the knowledge of
Buddhas’ own (ubhayam pi pan’ etam afiehi asddharanam,
Buddhanam yeva orasam fianam). Here too, padia and karuna of
Buddhahood are emphasized.
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The taming of others through reading their mental disposi-
tions and propensities is also discussed as one of the ten powers. The
Atthakatha texts, while admitting that some of the powers are common
to disciples, say that the knowledge of maturity levels of the spiritual
faculties of others is a knowledge not shared by others
(indriyaparo pariy attifianam asadharanamy, other knowledges (in the
ten powers of the Tathagata) are both shared and not shared (sesam
sadhdranad ca asadharanad ca). The disciples know ‘a possibility
and impossibility’, etc., in a limited sense, but the Tathagatas know
[them] comprehensively or limitlessly (Thanathanadini hi savaka
padesena jananti, Tathagata nippadesena).”’ In passing, the above
passage of the Kathavatthu-atthakatha is significant in that it is an
answer to the thesis proposed by the school of Andhakas, and this
position upheld by the Theravadins is supported by other Atthakatha
texts as well. For example, the Saddhammappakasini says that
indriyaparopariyattafiana is not shared by disciples in every way
(indriyaparopariyattadinam pana sabbatha’ pi savakehi asadharanam
eva).” The text further states that the Tathagarabalas are immeasur-
able in the sense of excessiveness and incomparability
(adhimattatthena atuliyatthena appameyyani). The Sammohavinodani
comments that indriyaparopanyatta-iana and dsayanusaya-fiana
constitute one kind of power knowledge (bala-iidna).” Referring to
the causes or reasons by means of which all Buddhas come to possess
the asayanusaya-fiana, the Dhammapada-atthakatha 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
dasabala of the Buddhaand those mentioned in the Atthakatha texts
are also found in the Madhuratthavilasini.*®* The text uses
dsayanussaya-niana as the sixth power, which, according to VibhA
461-462 as seen above, is another means of classifying
indriyaparopariyatta-fiana, while the term cutdpapatti-fiana used as
the ninth item in the list is identical with dibbacakkhu.*® However,
the Atthakatha tex® too, though having different teriinology forsome
items, follow the canonical classification of the ten powers.
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One of the areas of development of the Buddha-concept in
the At_ghakatha literature centres on the Buddha as a teacher. The
Buddha is the supreme teacher not only of men but also of divine
beings (sattha devamanussanam). He possesses the ability to tame
beings. The epithet purisadammasarathi given to the Buddha says it
all. Taming of beings begins with an investigation into the Jevels of
their spiritual maturity. The Buddha 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 (indriyaparopariyatta), plays a pivotal role.
It therefore constitutes the sixth power in the list of ten tathagatabalas
and is one of the six knowledges not shared by others (asa@dharana-
Aana). The intention behind these classifications is to place emphasis
upon 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.®” The Atthakatha
texts® record aview of ‘dissenters’ (paravadr), who believe that there
is no separate knowledge called knowledge of the ten powers; it is
only one aspect of omniscient knowledge (dasabaladanam nama
patiyekkam n’ atthi; sabbadnutaiianass’ evayam pabhedo ti). The
Theravada position on this is that they are separate kinds of knowl-
edgeas mentioned earlier. In this instance, the Atthakatha texts 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 (dasabalaiinam
hi sak asak akiccam eva janati. Sabbanfutaianam tampi tato avasesam
pi janat). Of the knowledge of the ten powers in successive order,
the first knows only reasons and non-reasons (karanikaranasm); the
sencond, kamma intervals and [kamma-] resultintervals (kammantara-
vipakantaram); the third, the delimitation of kamma (kammapa-
ricchedam); the fourth, the reason for the difference of the elements
(dhatunanattak aranam); the fifth, inclinations and resolves of beings
(sattanam ajjhasayadhimuttim); the sixth, the sensitiveness and
dullness of the faculties (indriyanam tikkhamudubhavam), the
seventh, the jhanas, etc., together with their defilements, etc. (yhanadihi
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saddhim tesam sankilesadim), the eighth, the continuity of aggregates
formerly lived (pubbe nivutthakhandhasantatimy), the ninth, death and
rebirth-linking of beings (sattanam cutipatisandhun); and the tenth,
the definition of the truths (saccaparicchedam). But, omniscient
knowledge knows what is to be known by those and what is beyond
that (sabbaiiiutaiianam pana etehi janitabbai ca tato uttarin ca
pajanatr); it does not perform all their functions (etesam pana kiccam
na sabbam karon). For, that cannot bring absorption by being jhana
(tam hi jhanam hutva appetum na sakkotr), it cannot transforin by
miraculous power (iddhi hutv3 vikubbitum na sakkoti); it cannot put
down the defilements by being the path (maggo hutva kilese khe petum
na sakkotr).

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
vicara, orwithout both; or whether it is of kamavacara (sense sphere),
of ripavacara (fine-material sphere), or of ari#pavacara (immaterial
sphere); or it is lokiya (mundane) or lokuttara (supramandane). The
‘dissenters’ will say, if they know [rightly] (jananto), that the first
seven kinds of knowledge are accompanied by vitakka and vicara,
the next two are without vitakka and vicdra; and as for the knowledge
of the destruction of cankers, it may be with vitakka and vicara, or
without vitakka and with vicara, or without both. Moreover, the first
seven are of the sense sphere, the next two are of the fine-material
sphere, and the last one is supramundane. But they are of the opinion
that the omniscient knowledge is only accompanied by vitakka and
vicara. 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 finally 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 liberation.!® Here emphasis is placed on
the Buddha’s quality as a teacher, which fact is indeed in conformity
with the canonical explanations found, for instance, in the
Mahasthanada sutta of the Majjhima 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 Atthakatha literature. Canonical references
to the ten kinds of supernormal or magical powers (rddhibala) are
found for the first time in the Palisambhidamagga.'® Iddhi consti-
tutes the first item in the list of six higher knowledges (abhififig), and
is obtainable through the utmost perfection in mental development
(samadhi). The Visuddhimagga provides a detailed explanation as
to how a meditator can attain iddhi and enjoy its benefits.!® 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 destruction of
all cankers through penexating insight (vipassan3). Iddhi is therefore
not 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 perform-
ance of magical powers due, apparently, to the apotheosis and exal-
tation of their Master. Such a notion began to stay from the
Buddhavamsa. Hence, the Buddha is called the unequal in magical
powers (iddhibalena asamo).'”® Commenting on this, the
Madhuratthavilasini states that the iddhi there means ‘assuming
different forins® (vikubbana), ‘resolute deterinination’ (adhitthana),
etc.!% This shows that the author of BvA apparently thinks that the
Buddha is incomparable in the ten kinds of iddhi mentioned in the
Patisambhidamagga and elsewhere.!®

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 performing magical powers by the Buddha and his
disciples to such a height that anything could be possible through the
magical powers. This proposition is refuted by the Theravadins in
theKathavatthu.'® The Andhakas’ position is that both the Buddha
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and his disciples have the power of supernormally perforining
whatever they intend. What interests us is the Theravdda notion of
iddhi mentioned in the Kathavatthu-atthakatha.'” The Commentary
states at the outset that iddhi succeeds or is possible only in certain
areas, and not in other areas (fddhi ndm’ esa katthaci ijjhati katthaci
na ijjhatr). It certainly does not succeed in making impermanent
things permanent (aniccadinam niccadikarane ekanten’ evana ijihati).
But it is possible by iddhi to turn 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.’®® The above arguments
adduced by the Theravadins show that they checked the momentum
of exaggeration with which some non-Theravida Buddhist schools
tried to exalt the Buddha even disregarding the fundamental princi-
ples of Buddhism. In other words, the foregoing passage reveals that
magical powers cannot work against any universal principles such as
impermanence, 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. This
may be, perhaps, equated with the purfiavato iddhi explained in de-
tail as one of the ten kinds of iddhi at Vism 382-383.

Miracies, on the other hand, came to be accorded a special
recognition in the Theravada 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, pakatapatihariya
(miracles of appearance) and apakatepatihariya (miracles of
disappearance). The former is called avibhava (appearance) and the
latter, tirobhjva (vanishing). Again, as for the former, it is said that
both the perforiner and the miracles performed are displayed, while
the latter shows only the miracles performed, but not the performer
thereof 1#
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The culmination of magical powers finds its place in the Twin
Miracle of the Buddha (yamakapatihira). The Twin Miracle, as seen
elsewhere, is one of the six asadharana-fiana of the Buddha. Itappears
that the term yamakapatihariyaor yamak apashira is used for the first
time in the Patisambhidamagga in Theravada Buddhism. The
Milindapaiha also refers to the fact that the Buddha’s mind is so
clear and active ouxclassing others that he perfoms the Twin Miracle.!'°

Itis generally believed that Gotama Buddha’s Twin Miracle
was performed in the seventh year at Savatthi after his Enlightenment
(abhisambodhito sattame samvacchare...)!"" The contents of miracles
are vividly described at DhpA iii 213 ff; J iv 263 ff; BvA 31-32;
etc.!'? The Twin Miracle is so called because it consists in the
appearance of phenomena of opposite character in pairs. The
Dhammapada-atthakatha 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 altematively. Flames of
fire and streams of water proceeded altematively 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 Savatthi, the Buddha like his
predecessors proceeds to the Tavatimsa 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.3

The canonical texts speak of three kinds of patiianya (mira-
cles); namely, iddhi-patihariya, adesana-patihdriya and anusasani-
patihariya.'* The first two, if misused or abused, are disapproved by
the Buddha, because he sees danger in them.'> By the time of the
Buddhavamsa, however, the Buddha came to be regarded as the
foremost in the three miracles (i1ddhi ca adesananusasani &patihire
Bhagava vasi ahu)."'® 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 patihira are in fact
given in the above light, as can be seen in the following definitions in
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the Madhuratthavilasini:

‘Marvel (patihira) means a marvel from the removing
of opposition (or opponents), orit is a marvel in that it
captivates (patiharati) the minds of creatares overcome
by false views and conceit, or it is a marvel in that it
brings back (pati-aharati) the disposidon of pleasure of
creatares who have lost it. “Patihera” is also a reading;
the meaning is the same.)"'” (Patrhiran ti
patipakkhaharanato patihiram patiharati sattanam
ditthimanopagatani cittani ti va patihiram, appa-
sannanam sattanam pasadam pati-aharati ti va pashiram;
patiheran ti pi patho,)'**

The Buddhavamsa-atthakatha 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-patihariya) is a speciality of Moggallana, the marvel of
instruction by means of the marvel of the speaking of suitable
discourses (ddesana-patihariya) is a speciality of Sariputta. But the
marvel of instruction (anusasani-patihariya) is the constant teaching
of the Dhamma of Buddhas.'?®

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 tatha gatabalas, namely,
knowledge of the maturity levels of the spiritoal faculties of others
(indriyaparopariyatta-fiagna), or otherwise called knowledge of
disposition (gsayanusaya-fiana). This knowledge is considered as a
special province of the Buddha alone (asadharana-iana), as seen be-
fore. The Atthakatha 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 story of a co-resident of
Sariputta, who was a son of a goldsmith (suvanpakaraputta), tells us
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that Sariputta, after failing to instruct him, finally takes him to the
Buddha. The Buddha then remarks: ‘O 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 Sariputta tuyh’ etassa sappayam janitum,
puddhaveneyyo eso ti).'*® The Jataka-atthakatha 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.™'

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 instruction.'”? The Dhammapada-
atthakatha, for instance, records that Buddhas never fail to survey
the world twice a day (Buddhanaii ca nama dve vare lokavilokanam
avijahitarn hot); one at dawn and the other at dusk.”” An underly-
ing purpose of this act is to see whether anyone is coming within the
net of knowledge (f1anajala) of the Buddha so that he can preach the
Dhamna to that person,

5. Mahakarunisamapatti-iapa (Knowledge of the Attainment
of Great Compassion)

Another item mentioned in the six linds of knowledge not
shared by otiters (asadharana-fiana) is the knowledge of the attainment
of great compassion (mahakarunasamapatti-dana). This aspect of
Buddhahood is significant, because it characterizes the most important
motive to aspire to be a Bodhisatta and subsequently, the life of a
Buddha. Compassion {karuna) of a Buddha is indeed a theme
recurrently met with in the Atthakatha literature and will be often
referred 1o 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
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Buddha would become a mere paccekabuddhaor 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-Samnyutta, s 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 Sahampati’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 Dhamma known. The good defeats
the evil; an ethical principle universally accepted. Brahma 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 Atthakatha 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,
Brabma’s request to the Buddha to preach the Dhamma is repeated
evenin the case of Vipassi Buddha.'? The Atthakath3 texts go a step
furtherin generalization and explain that consideration (parivitakka)
whether to preach or not is a common practice for all Buddhas
(sabbabuddhanam 4cinnasamacinno). 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 (tato sattd
dhamme garavam uppadessanti), because the world respects Brahma
(Brahmagaruko hi lokasannivaso #).'” The above story tells us that
Buddhas are far superior even to Maha-Brahm3; thereby showing
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that Buddhas and their teachings must 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-concept, 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’ (dhammatd) of all Buddhas. This idea can be
seen in the etymological explanations of the word tathdgata, as will
be discussed later.'® It is probable that the biography of Gotama
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 bomn rich, others poor. Some are born into families
of high repute and others are not. Some possess breath-taking physical
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 (vemattd) among Buddhas are mentioned at Miln 285,
and the number increased to five!* and eight'* in the Atthakath3
texts.)  °

On the other hand, the Atthakathi texts stress that the at-
tainment of wisdom (bodhi) is same for all Buddhas. Buddhism
maintains that the truth remains for ever, whether Buddhas appear in
this world ornot. The truth in Buddhism is that all conditioned things
are impermanent {anicca) and unsatisfactory (dukkha) and that all
dhammas are without self (anatta).'* 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 .(karupé)

91



BUDDHA IN THERAVADA BUDDHISM

in itself, a quality from which mankind benefits. All Buddhas have
this trait in them. In fact, Buddhas appear in this world because of
karuna. Both canonical and commentarial texts categorically state
this: ‘There is one person whose birthinto 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’.'* 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 samsara, will too release them therefrom’, the
Bodhisatta-aspirant made a great resolve with a mind urged forth (by
itself)’.!* Dhammapala further states that the Tathagata is called so,
as he has trodden the path for the benefit of the entire world through
impartiality, truth and great compassion for all beings (sabba-sattesu
samanarasaya tathaya maha-karunaya sakalaloka-hitaya gato
patipanno ti Tathagato).”” These are given in the etymological ex-
egeses of the term tathjgata.

In the explanations of the Buddha’s epithet vijjacarana-
sampaiina, Buddhaghosa states that the Buddha’s possession of clear
vision (vijjasampada) consists in the fulfillment of omniscience
(sabbaiifiut), while his possession of conduct (caranasampada)
consists in the fulfillment of great compassion (vijjasampada
Bhagavato sabbaiiiiutam puretva thita; caranasampada
mahakarupikatam).'® He further illustrates the functions of
sabbatinuta and karuna of the Buddha thus: ‘The Buddha knows
through omniscience what is good and harmful for all beings, and
through compassion he wams them of harm and exhorts them to.do
good’'® (So sabbadfiutaya sabbasattanam atthanattham natva
mahakarunikataya anattham parivajjetva atthe niyojeti).'*®

The oft-cited commentanal definition of karuna is found in
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the Visuddhimagga. Bhikkhu Nanamoli translates the passage con-
cerned as follows:

‘When there is suffering in others it causes (karotr)
good people’s hearts to be moved (kampana), thus it is
compassion (karuna). Or alternatively, it combats
(/ainan) others’ suffering, attacks and demolishes it, thus
it is compassion. Or altematively, it isscattered (kiriyati)
upon those who suffer, it is extended to them by perva-
sion, thus it is compassion (karund)'.'! (paradukkhe
sati sadhinam hadayak ampanam Karoti ti karupa. Kinati
va paradukkham, himsati vinaseti ti karupa. Kiriyati va
dukkitesu pharanavasena pasariyati karung).+

The Saddhammappakdsini, after giving the same definition
as in Vism, adds that mahakaruna is called such, because it is great
on account of the far-reaching nature of actions and virtues thereof
(pharanakammavasena kammagupavasena ca mahati karuna
mahak aruna) 3

Dhammapala in the Udana-atthakatha,'* on the other hand,
closely follows the explanations given in the Patisambhidamagga,'**
where it is said that Buddhas arouse compassion for beings in various
manners. The Udana-atthakathd and Itivuttaka-atthakatha refer to
the number of ways in which Buddhas show their compassion as
eighty-nine (... Buddh3dnam Bhagavantanam sattesu maha-karup
okkamati ti. Evam ekuna-navutiya akarehi vibhajanam katam)*
These ways are also referred to in the Patisambhidamagga.

Dhammapila, while defining the term mahakarunika 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 karuna of the Bodhisatta and
the Buddha more than any other commentators. Thefollowing passage
from the Cariyapitaka-atthakatha is qouted below,'*®* though it is only

93



BUDDHA IN THERAVADA BUDDHISM

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 (bodhs) Buddha personally
attains.'® What makes a Buddha still greater, according to him, is
that the attainment of enlightenment is only a means to save others
and karuna is the key motivation towards this end.

‘His great compassion and skillful means is in accordance
with his resolve. There the slillful means is wisdom which
is the causative factor for collecting of things [needed]
for awakening, such as giving. It is by virtue of skillful
means and the great compassion of great beings that they
become indifferent to their own happiness; consinuously
engaged inthe compassion for the sake of others’ benefit;
cleamess even with the extremely difficult actions of a
Mahabodhisatta; and being the cause of procuring benefit
and happiness for creatures even at the ame 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
Nibbana; by compassion [he] comes to the cycle of births
(vattam paprnan). Likewise, by compassion [Bodhisatta]
comes face to face with samsara; 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 [beings]. [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 “mine”. Due to compassion, there is
the disappearance of indolence and meanness..." (Yatha
ca abhiniharo evam mahakaruna upayakosallad ca. Tattha
upayakosallam nama danadinam bodhisambharabhavassa
nimittabhuta paina. Y ahi mahakarupapayakosallatahi
mahapurisanam attasukhanirapekkhata, nirantaram
parahitakarunapasutata, sudukkarehi pi mahabodhi
sattacaritehi visadabhavo, pasadasambuddhidassana-
savananussaranakalesu pi sattanam hitasukhapatilabha-
hetubhavo ca sampajjati. Tatha hi ‘ssa panfaya
Buddhabhavasiddhi, karunaya Buddhakammasiddhi.
Pafiiayasayam tarasi, karupaya pare tareti; Paiifidya para-
dukkham parijanati, karunaya paradukkhapatikaram
arabhati; paniaya ca dukkhe nibbhindati, karunaya
dukkham sampaticchati. Tatha paniaya Nibbanabhi-
mukho hoti, karunaya vattam papunati. Tatha karupaya
samsarabhimukho hoti; paiiiidya tatra nabhiramati.
Paiiidya ca sabbattha virajjati; karuninugatatta na ca na
sabbesam anuggahaya pavatto. Karunaya sabbepi
anukampati. Pafifianugatatta na ca na sabbattha virattacitto.
Pannaya ca ahankaramamarnkara-bhavo;karunaya-
alasiyadinatabhavo...)'*®
Some expressions about karuna in the above passage are in-
teresting and suggestive of a new dimension. First, they are not a
lind of explanations adduced by other commentators, especially
Buddhaghosa whose standard explanations of karuna are shown
above. Second, Dhammapala seems to have been influenced by some
sources other than those ofthe Theravada tradition. However, it must
be admitted that every expression Dhammapala employs for the
exegeses of karuna, can be accepted as part of the Theravada tradition
in spirit. In other words, there is nothing non-Theravadic about the
explanations adopted by Dhammapala. But yet they come much closer
to the Buddhist Sanskrit explanations of karuna.'*' Third, expressions
like ‘karunaya dukkham sampaticchati’ ([(Bodhisatta] accepts
suffering by compassion) and ‘karunaya vattam papunati’
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([Bodhisatta] 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 Bodhisatta’s) willingness to come to terms with
dukikha of other beings. He as Bodhisatta is ready to undergo various
states of births, woeful or otherwise, forthe sake of other beings. ItA
i 15 further states that the Bodhisatta comes face to face with samsara
in his field through compassion, but does not rejoice therein because
of wisdom (karunaya va Bodhisatta-bhumiyam samsarabhimukha-
bhavo, paiiiidya tattha anabhiratr). What is important is a positive
attitude of Bodhisatta 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, Dhammapala ventured into a new
dimension of the interpretation ofkaruna which appears to come much
closer to the Mahayana notion of karuna.

Similar explanations of the functions of paiia and karuna
are also found in the Paramatthamaiijusa (VismT) of Dhammapala,
where they are discussed in relation to the Buddha’s epithet
vijjacaranasampanna.'>

Emphasis on mahakaruna in the Atthakatha 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 attano
anuttaradhammarijataya ekasmim yeva antarabhatte saha
patisambhidahi arahattam ad3si, ...)'> The earliest canonical scriptures
are certain that the Buddha is incapable of releasing others from
samsdra. It is oneself who must work for one’s own salvation. The
Suttanipata says: ‘O 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''*® (Naham
gamissami pamocanaya, kathamkathim Dhotaka kaiici loke, dhamman
ca settham ajanamano evam tuvam ogham imam taresi)."”” When
the above two quotations are compared and assessed in the light of
the development of the Buddha-concept, we cannot but conclude that
the 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 {paccisa-
samaye yeva mahdkarupa-samapattito utthaya lokam volokento...).'s®
The Atthakatha texts give many instances in which not only people
of different walks of life, but also beings of different classes benefited
from the Buddha’s teaching.1® -

6. Cakkhu (Eye)

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

The commentarial wadition seems to distinctly separate the
Buddha’s physical eye (mamsa-cakkhu) from his knowledge-eye
(Panifia-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 Nikaya includes the physical eye as one of the five
eyes as shown elsewhere,'® the Atthakatha texts, furst of all, divide
cakkhu into two types; namely, mamsa-cakkhu (physical eye) and
paifid-cakkhu (knowledge-eye).'® Buddhaghosa appears to prefer
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-

fiana-cakkhu to paffa-cakkhu.'** However, these two terms are
interchangeable,'®* as can be seen in the tabulation given below.'%
The paiiia-cakkhu is further classified into five types. The list of
five is found at (A) DhsA 306, (B) PtsA 177, (C) ItA i 99, (D) SA ii
354, (E) ItA i 167, (F) BvA 33, etc.

1. Buddha-cakkbu (Buddha-eye) [A, B, C, D, E, F]

2. Samanta-cakkhu (eye of all round knowledge) [A, B, C,
D, E, F]

3 ﬁipa-cakkhu (knowledge-eye) [A, B, C ] or Paidia-cakkhu
[D,E, F]

4. Dibba-cakkhu (divine eye) [A, B, C, D, E, F]

5. Dhamma-cakkhu (eye of the Dhamma) [A, B, C, D, E, F]

The physical eye (mamsa-cakkhu) is also divided into two;
viz., sasambhara-cakkhu (compound organ) and pasida-cakkhu
(sentient organ).'” The pasada-cakkhu is independently referred to
atDA1 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
Atthakatha literature. However, it is a familiar occurrence in the
Nikayas where such expressions as ‘...dhammacakkhum udapadr (the
eye of the Dhamma arose), etc., referring to one’s realization of the
truth, are often met with. Following such usages in the Canon,
Buddhaghosa explains the term in relation to the path (magga) and
fruit (phala). Itis, forinstance,explained as the three paths and three
fruits (tayo magga tini ca phalani dhapyma-cakkhu nama hotr);'® or
simply the lower three paths (hetthimamaggattayasarikhatam
dhammacakkhu nzma);'® or as the four paths and four fruits (cattaro
maggi cattiri ca phal ani dhammacakkkhun ). Buddhaghosa also
interprets it to mean insight into dhammas (dhamma-cakkhun ti
dhammesu va cakkhun) ortheeye madeof dhamma (dhammamayam
va cakkhun).'” These examples indicate that the word dhamma-
cakkhu is given different meanings in different contexts in the
Atthakatha texts.
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The above survey also reveals that the interpretations of
dhamma-cakkhu in the commentaries do not go beyond its canonical
conmotations.'7”? This fact gives rise to a question as to why dhamma-
cakkhu is then included in the list of five eyes of the Buddha.
Dhamma-cakkhu, according to both canonical and commentarial
wraditions, 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 list 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 dasabafa 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. Then, an attempt was made
to separate physical endowments of a Buddha from his spiritual attain-
ments; the latter, in fact, came to be more emphasized in the Atthakatha
literature, as can be seen throughout our present study. This trend in
the commentaries gave impetus to the eventual classification of
cakkhu of a Buddha into the physical or fleshy eye (mamsa-cakkhu)
and wisdom-eye or knowledge-eye (padria-cakkhu or Adna-cakkhu).
Once mamsa-cakkhbu is talen 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-
cakkhu is often found in the Canon. Thus, the commentators siniply
included it in the list.

The Mahavastu has a list of five eyes of a Buddha and in-
cludes in it dharma-caksu}’* However, the interpretation given there
is to identify it with the dasabala of a Buddha.'” The Pali
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 Buddhaghosa,' is both
indnyaparopariyatta-iapaand asayanusaya-iiana, which are regarded
as the province of a Buddha alone (asadharana-fiana), as discussed
earlier.!” This is the knowledge the Buddha makes use of for finding
out whether beings are amenable to taming or not. Because of the
nature of its function, he alse uses this knowledge when he surveys
the world (...buddhacakkhuna lokam volokento...)."™

Samanta-cakkhu in the Atthakatha texts is equated with om-
niscient knowledge (samanta-cakkfu nama sabbaiifiuta-ianam).'”®
The Patisambhidamagga, on the other hand, states that samanta-
cakkhu is the fourteen kinds of the Buddha knowledge (cuddasa
Buddhafianant).®® However, a comparison between the items of
cuddasa-Buddhafana and those of sabbafifuta-ijana, as shown
elsewhere,'® reveals that they are inclusive of each other.

Nana-cakkhu or paiifia-cakkhu is explained by Buddhaghosa
to mean the determining knowledge of the four truths (pandacakkhu
nama catu-sacca-paricchedaka-ianam).'*> Dhammapala 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 knowledge such as that of former births
(pubbenivasadinanam paiifia-cakkhun).'®* This explanation is also
followed by Buddhadatta in his Commentary.,'®*

Ambiguity of the real implications of the term Aana-cakkhu
or paiiia-cakkhu can be cleared by the explanations found in the
Maha-niddesa.'®® The text includes such epithets denoting the
Buddha’s spiritual attainments as catuvesarajjappatta, dasabaladhari,
etc. in the category of paniia of the Buddha.'®” This shows that Nana

or paiiig ofthe Buddha is conceived of as thesum 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-vesarajja (Four Confidences)
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The Atthakatha texts do not dwell on this aspect of the spir-
itual attainments of a Buddha as much as they do, for instance, for
his omniscient knowledge (sabbaffjuta-fiana) or ten powers
(dasabala). The reason for the scanty treatment of the subject is,
perhaps, dueto the fact that all the aspects included in the category of
the four confidences of a Buddha are minutely dealt with individu-
ally under different types of Buddba-fiana.

Buddhaghosa, while explaining the word vesarajjappatta,
simply states that it is the attainment of the state of being self-pos-
sessed or contident (visarada-bhavam patto),'® or vesarajja is the
opposite of timidity (sara jjapatipakkho vesarajjam).*® Dhammapala,
on the other hand, does not say anything about the meanings of
vesarajja in his Paramatthadipani (Vols. I-VII), except for 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 catu-vesarajja when he says that the Buddha’s confidences belong
1o the field of compassion (karuna-khettam vesdrafjani).'®

8. Khetta (Field)

Khetta (field) in atechnical sense dividing it into three types,
namely, jati-kheta, ana-khetta and visaya-khetta is a commentarial
development.”®’. Buddhaghosa employs the term lok a-khetta,'”* Bud-
dha-khetta,'”* or simply khetta'®* to designate the three types under
consideration. Theterms Joka-khettaand Buddha-khettamay 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 Atthakatha texts, which suggests that they are
conceptually interchangeable.

Three types of khetta areexplained in detail in the Atthakatha

texts. (1) Jati-khetta (the field of birth) is said to be the ten thousand
world elements (dasa-sahassi-loka-dhatu) and is the field which trem-
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bles on the occasions of the Bodhisatta’s conception, his birth, the
attainment of enlightenment, the first sertnon, the Tathagata’s decision
to pass away, and his final parinibbana'® (2) An3-kherta (the field
of authority) consists of a hundred thousand kotis of cakkavalas (koti-
sata-sahassa-cakkavalanr) and is the field where protection (paritta)
accrued from such discourses as the Atanatiya, Mora, Dhajagga,
Ratana, etc., is permeable.'® (3) Visaya-khetta (the field of scope)
is a new addition in the Atthakatha literature. It is said to have no
limit (visayakkhettassa pana parimanam n’ atthr). 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’ (Buddhanam
hi yavatakam fianam tavatakam fieyyam, yavatakam fieyyam
tavatakam Nanam, Nana-pariyantikam fAeyyam, fieyya-pariyantikam
Aanam)."” It is otherwise explained that ‘as far as the Tathagata
would wish’ (yavata pana akarikheyya) means that he knows anything
anywhere that he wishes to know (yattha yam yam Tathagato
8kankhati tam tam janati).'"® Such descriptions of visaya-khettare-
mind us of the extent of Buddha-lnowledge (Buddha-fiana) which is
said to be boundless, as seen elsewhere.

What, then, is the relation between Joka-dhatuand cakkavala
in Buddhism ? The canonical descriptions of Joka-dhatu are found
at A i 227 f, where three types are enumerated: (1) sahass7 or Cilani
loka-dhatu (this contains 1,000 cakkavalas with thousands of suns
and moons), (2) dvi-sahassi majjhimaka loka-dhatu (this contains
1,000 x 1,000 cakkavalas), and (3) ti-sahassi maha-sahassi loka-dhatu
(this contains 1,000 x 1,000 x 1,000 cakkavalas). This division of
loka-dhatu became subjected to different calculadons as time
progressed, and by the time of the Atthakatha literature, various
enumerations came into being.'* This suggests that along with the
expansion of the Buddha-concept in the Atthakatha texts, the relation
between Buddha and space is alse 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 cakkavala (world sphere), the muliplicity of which is said to be
the constituent of Joka-dhaty, as seen above. The Sumangalavilasini
summarizes the then existing calculation of it based on the canonical
and other references.”®

The concept of lokadhatu in Buddhism is related to the world
where one Buddhais sufficiently capable of permeating his authority
and scope of wisdom. This is the very reason why the Pali wadition,
beginning with the canonical texts®! through the Milindapaiiha*? and
the Atthakatha texts,® specifically states that only one Buddha ap-
pears in the world at a time. It is this demarcated realm which is
designated as Buddha-khetta.

The term Buddha-khetta is not an exclusively commentarial
usage. It is used in the Theragath@ where Mahakassapa claims to be
foremost in the ascetic practices (dhirtaguna) except the great sage
(mahamuni) in the sphere of a Buddha.** Commenting on Buddha-
khetta in this instance, the Theragitha-atthakatha specifically states
that it is the ang-khetta (tattha Buddha-kkhettambhi ti, ana-khettam
sandhdya vadati)*® 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 Cakkavala only, not simultaneously, but at
different intervals.?® This is the stand taken by the Theravadins
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 Theragatha passage, then the simultaneous exist-
ence of more than one Buddha would be an inevitable conceptual
outcome. This idea has crept into the Apaddna which says that there
are ten directions in this world, and in each direction there are innu-
merable Buddha fields.*” The idea of the simultaneous existence of
plural Buddhas comes much closer to the Buddhist Sanskxit tradition
and can be found in works like the Mahavastu.?® However, judging
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from the main stream of thought in the Pali 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 Pali
tradition.

The Theravada position of the multiplicity of Buddhas is that
Buddhas appear in this world, which is the j3ti-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,?®
which emphatically states that two Buddhas cannot appear
simultaneously in one loka-dhatu. The sutta also says that another
Buddha does not appear before nor after the other (apubbam
acarimam). The commentaries specify this phrase to meanthe period
‘after the conception of a bodhisatta’ and ‘before the complete
extinction of a Buddha’s relics’.2" In other words, noBuddha 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 Pitakas nor in the three
Buddhist Councils of Mahakassapa, Yasa and Moggaliputtatissa is it
mentioned that Buddhas appear in another world other than this world
(...thapetvaimam cakkav3lan aiifiasmim cakkavale buddha uppajjanti
ti suttam n' atthi, na uppajjanti ti pana ‘atthi).?

The Atthakatha texts further elaborate as tohow the dispensa-
tion of Gotama Buddha comes to an end. In this connection, three
kinds of disappearance (antaradhana) are mentioned: (1) the disap-
pearance of texts or scriptures (paryaitr), (2) the disappearance of
penetration or understanding (pativedha) and (3) the disappearance
of practice (patipatti).** AA i 87 ff mentions five kinds of
antaradhana. They are adhigama, patipatti, pariyatti, liiga and dhatu.
SA ii 202 also mentions three kinds of antaradhana of the true
Dhamma (saddhamma) as follows: adhigama, patipatti and pariyatti.
However, all these sources agree that pariyatti is the most crucial
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aspect of the disappearance of the Buddha’s dispensation.?’® The
commentaries explain that pariyatti is the three Pitakas, pativedha is
the penetration of the truths (sacca-pativedha) and palipatti is the
way (patipadd). The endurance of dispensation is said to depend on
pariyatti alone, as the other two may come and go from fme to time
as happened in this Island (imasmim dipe; refernng to Sri Lanka)**
The texts go on to explain the order of disappearance of the three
Pitakas as follows: the Abhidhamma Pitaka, beginning with the
Patthana, disappears first. Thep, the Sutta Pitaka, beginning with the
Anguttara Nikaya until the Digha Nikdya disappears. Finally, the
Vinaya Pitaka disappears, starting with the Parivara and the
Khandhakas. Once the complete disappearance of panyatti is effected,
time is ripe for another Buddha to appear in this world.?'

Incidentally, emphasis placed on pariyatas 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 Theravadins 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 must be accorded
to the Sanngha by all means, because the Sangha is the repository of
the Buddhist scriptures. The continuity of the Theravada 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 extinchon of
the defilements (kilesa-parinibbana), (2) complete extinction of the
aggregates (khandha-parinibbana) and (3) complete extinction of the
relics (dhatu-parinibbana).*'® The first parinibbana refers (o the
Buddha’s attainment of Enlightenment; the second to his demise at
Kusinara; and the third is said to take place in the future (anigate
bhavissati). The first two parinibbana are the historical facts that
took place in India. They are therefore the information based on
what Mori calls the [ndic Material in the Atthakathaliterature.?” The
third type, i.e. dhatu-parinibbana, is a new development originated in
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Sri Lanka. Itis said that the Buddha's relics, just before their complete
disappearance, will gather together at the Mahacetiya in the Island of
Tambapanni (Sri Lanka), then proceed to Nagadipaand will assemble
at the Mahabodhi in India. They will fmally 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 Tathagata is an extraordinary person
(acchariyamanussa). If there be more than one Buddha, then the
meaning of extraordinanness does not hold true. (2) Even the teach-
ing of a Tathagata 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 Atthakatha texts quote the arguments adduced by the
thera Nagasena in the Milindapaiiha,”® which can be summed up
thus: (4) The ten thousand world systems can support only one Buddha
ata 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, jettha, appak puggala, 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.?® Some are overlapping, and therefore, there are only five
different reasons adduced in the Atthakatha texts (i.e., 1 =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 ofthe virtues of Buddhas, such as the lnowledge of
omniscience (Buddhavisayo ti buddhamam visayo,
sabbaffiutananadinam buddhagunanam pavatti ca anubhavo ca).?
The Atthakatha texts greatly developed the ideaofthe Buddha's scope
in concurrence with the apotheosis of the Buddha, particularly in the
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sphere of his omniscient knowledge (sabbaniata-iana). 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);* or as something that cannot be im-
agined (Buddhavisayo na cintetabbo),™ or, it is said that the range
of Buddhas is profound (gambhiro vata Buddhanam visayo);?* or
that the field or scope of Buddhas has no limit of measurement
(Buddhanan hi visayakkhettassa pamanaparicchedo natthi).™

The Atthakatha texts distinguish the range of Buddhas from
that of disciples (afio hi sdvakanam visayo aiifio buddhanam),?
thereby showing that Buddhas are unique and foremost. Only Bud-
dhas are said to be capable of declaring or making known the charac-
teristics of Non-self, and it is nobody’s range but of omniscient
Buddhas (anattalakk hana-pasiiapanam hi afiflassa kassaci avisayo,
sabbaiiiu-Budd hanam eva visayo).*” The Suttanipata-atthakatha also
records that certain questons (Buddhapariha) are only of the Buddhas'
range*® '

9. Kaya (Body)

As far as the Pali literature up to the commentaries is con-
cerned, the Theravadins conceive of the Buddha's body (kaya) 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
Boddhism.” To them, the concept of kaya is simple and restricted
to the Buddha's physical body and his teachings including the
disciplinary rules.®®® The former is called rijpakaya and the latter,
dhammakaya. These two bodies of the Buddha are said to have been
inthe main stream of thought in the history of Buddhism up to about
the fourth century A.D.**!

In the canonical texts, the term dhamma-kayadoes not occur

often. A typical example of its interpretation in the canonical texts
may be found in the Aggaiifia sutta where the word dhamma-kaya is
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used as an epithet of the Buddha.*®® 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 rilpakaya 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
dhammam passati so mam passati. Yo mam passati so dhammam
passati’,®? etc., will adequately demonstrate the implication of
dhamma-kaya in early Buddhism. As Nalinaksha Dutt has already
summarized the connotations of the kdya theory in early Buddhism,?*
we will examine the explanations found only in the Atthakatha texts.

The Buddha in the Theravada traditionremains essentially a
human. This quality persists in the Atthakatha literature as well.
The Buddha, however, came to be apotheosised both physically and
spiritually in course of time. As aresult,he came to be dipicted as an
extraordinary human being. By the time of the Atthakatha literature,
he became endowed not only with the thirty-two physical marks of a
great man (mahapurisalakkhana), which are found in the canonical
texts, but also with the eighty minorcharacteristics (asiti anuvyaiijana)
and the marks of a hundred merits (satapuiialakkhana). In other
words, his physical extraordinariness increased its glory. The
Atthakatha texts interpret the ripa-kaya of the Buddha with these
physical excellences. Buddhaghosa, for instance, says that the
Buddha’s ripa-k3ya is embellished with the eighty lesser marks and
adorned with the thirty-two marks of a great man (yo pi so Bhagava
asiti anuvyaifjanapatimandita-dvattimsamahapurisalakkhana-
vicitraripakg yo...)** In one place, the marks of a hundred merits is
mentioned as a characteristic of ripa-kaya (Bhagyavataya ¢’ assa
satapuiifialakkhana-dharassa rupakdyasampattidipita hoti).?*
Buddhaghosa, commenting on the word dhamma-kaya in the passage
at D iii 84 (the Aggarifia sutta), states: “‘Why is the Tathagata said to
have a Dhamma-body ? Because the Tathagata, having thought or
devised in his mind the Buddha-word which is the three Pitakas,
aspired in words. Therefore, that body is the Dhainma, because it is
made of the Dhammma’. >’ In another place, he summanzes that the
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Tathagata-body (#thdgata-kaya) is the supramundane dhamma in their
nine divisions (nava-vidho hi lokuvttara-dhammo Tathagatassa kayo
nama).>** This shows that Buddhaghosa follows the canonical inter-
pretation of dhamma-kaya of the Buddha,®® which is the sum total

of his teachings.

Dhammapala, on the other hand, expands Buddhaghosa's
characterization of both riipa-kaya and dhamma-kaya, though in the
same direction of development. In the Udana-arthakathg, he says, in
relation to the explanations of the differences between ‘pleasing or
lovely’ (pasadikam) and *inspiring confidence’ (pasidaniya), that the
Buddha’s ripa-kaya is viewed as the one adorned with the thirty-two
marks of a great man (battimsa maha-purisa-lakkhana), the eighty
minor marks (asfti-anubyafijana), a fathom long halo and garland of
rays (byamappabha-ketumala), all-pleasing (samanta-pasadika), glory
and splendor (sin-sobha-sampatti). His dhamma-kaya is the one
endowed with immeasurable virtues (aparimana-guna- gana), like the
ten powers (dasabala), the four confidences (catuvesarajja), the six
knowledges not shared by disciples (cha-asadharapa-fiana) and the
eighteen unique qualities of a Buddha (attharasa-avenika-buddha-
dhamma)2®

The foregoing comparison in the interpretation of rupa-kaya
and dhamma-kaya between Buddaghosa and Dhammapala reveals
that both commentators interpret the ripa- kaya as the physical excel-
lences of the Buddha. But the dhamma-kaya is viewed somewhat
differently between the two. Buddhaghosa mainly adopts the
traditional interpretation of it as the teachings of the Buddha ini general,
as expressed, for instance, in phrases like ‘tepitakam
Buddhavacagam’ and ‘navavidhohilokuttaradhammo’ 2 whereas
Dhammapala, while he too subsribes to its interpretation 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 Dhasnmapala was heading for
the concept of dharma-kaya developed by the Mahayanists. His
interpretation of it is a step further than the conventional one in that .
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dhamrna-k3ya, according to him, represents the spirituality of Buddha-
hood. But, he appears to havethe Buddha in person still within sight.
In other words, the Buddha’s dhamma-kaya to Dhammapala is a
necessary induction from the attainment of Buddhahood within the
broader context of the Theravada aadition that the Buddha remains
essentially a human being.

The theory of kaya of aBuddha continued to develop further
in the Theravada tradition after the Atthakatha literature. It is re-
ported that kaya got divided subsequently into four types; namely,
(1) nipakaya, (2) dharmakaya, (3) nimittakiya and (4) sufiyakaya in
a Sinhala work named the Saddharmaratn@karaya.2* It is significant
that the Therav&dins, amidst a strong Mahayanamovement to develop
the Trikaya 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. Vasana (Habit or Impression)

The word vasanz is not a common occurrence in the Pali
commentaries. This, however, is an improtant concept for the reason
that only Buddhas and not arahants nor paccekabuddhas are said to
be free from védsana, as will be shown below. The PE® 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.2%

In the Pali 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: ‘Paccekaganino sabbe
sabbalokassa vissuta, jhayi fhanarata dhird pubbavasandvasita.’ (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 expression
pubbav 3sanavaisita is the point in quession. The Suttanipata-atthakatha,
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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
retuming from the alms round with the meditation subject,?® after
having gone forth in the dispensation of the previous Buddha Kassapa’
(pubbavasanavasita ti pubbe Kassapassa Bhagavato sasane pabbajitva
gatapaccagatavattapuiifiavasanaya vasitacitt).?*® The term
pubbaviasana 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 teacher, left him and sought a place of solitude
for meditation through his previous habits (pubbavasangya).™ Here,
the pubbavasana is used to mean a mere habit in a positive sense.™

The factthat the Suttanipata-atthakatha uses a qualifying word puiifia
in pufiiavasana, suggests that v3sana can mean either ‘good, useful’
or ‘bad, harmful’ habit/disposition. The commentaries often employ
the word vasana in the negative sense,

The oft-cited example to illustrate the nature of vasana 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 (vasana) inherited from his
former existences, as he was born in a brahmin family over and over
again.

The Visuddhimagga, in the exegeses of the epithet arahan as
one of the Nine Virtues or Titles of the Buddha, states that the arahan
means remote (2rakd) from all defilements, because he has completely
destroyed all defilements together with their impression by means of
the path (maggena savasananam kilesanam viddhamsitaita) > The
Buddha is also said to have destroyed and completely cut off one
thousand five hundred defilements together with the impression
thereof (diyaddha-kilesasahassam saha vasapnaya pahinam
samucchinnam samiithattam)®* at the time of attaining full
enlightenment. In all these instances, the term vasana is used in
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connection with defilement (kilesa). Vasana 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 vasana, good or bad, even after
cutting off all the defilements. The case of Pilinda Vaccha is the
point in question.

The Udana-atthakatha may, perhaps, be the only commen-
tary which gives an interpretation of vasana in the commentarial
literature. It is given in connection withthe case of Pilinda Vaccha.
The passage is quoted below:

‘Kapan’ ayam vasana nama ? Yam kilesa-rahitassa pi
santane appahina kilesanam samacara-sadisa-samacara-
hetubhitam anadikala-bhavitehi kilesehi ahitam
samatthiyamattamn tatha-nipa adhimutti tf vadanti. Tam
pan’ etarn abhinihara-sampattiya eyyavarana-p pahana-
vasena yattha kilesa pahina, tattha Bhagavato santane
n’ atthi: yattha pana tatha kilesa na pahina, tattha
savakanam pacceka-Buddhanas ca santane atthi.’>*

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

‘A vasanais 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 beginningless time, and
remains in the mental continuum of the arahat even after
the defilements have been abandoned, as a mere habitual
tendency. The vasanas 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 inthe minds of disciples and Paccekabuddhas. ¢

The Visuddhimagga Mahatika (Paramatthamaiijusa) also con-
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firms 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 Bhagavantam thapetva asfie saha vasanaya
kilese pahdtum sakkonti). It further says: ‘Ka pandyam vasana
nama? Pahinakilesassapi appahinakilesassa payoga sadisa payoga-
hetubbhiito kilesa-pihito samatthiya- viseso, ayasmato Pilindavacchassa
vasala samudacara nimittam viya’.®*

The above discussions reveal that the meaning of vasanain
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 Atthakathad texts. This may be a result of the
apotheosis of Buddhas as they are the only ones free from it.

Incidentally, Dhammapala’s explanation in his UdA about
Buddhahood described in relation to the removal of the obstruction
to what is to be known (feyyavarana-pahana) reminds us of the
Mahayana classification of ‘avarana’ (obswuction); i.e., ‘jieyavarana’
(obstruction to what is to be known) and ‘kle§avarasa’ (obstruction
of defilments). According to Mahayana Buddhism, arahants and
paccekabuddhas are said to be free fromthe latter only, while Buddhas
are free from both.?** Theravada Buddhism speaks of ‘kilesgvarana’
both in the Canén and commentaries, but not ‘deyyavarana’. The
removal of ‘jeyavarana’ in terms of the attainment of Buddhahood
is distinctly a Mahayana notion not found in the Theravada tradition
until the time of Dhammapala. This evidence shows that he had a
knowledge of Buddhist Sanskrit sources and made full use of it for
the eulogy of Buddhas.

11. Attharasabuddhadhanuna (Eighteen Qualities of a Buddha)

The concept of attharasabuddhadhamma (eighteen qualities
or attributes of a Buddha) in the Theravada tradition has been over-
looked up to date even by scholars of Pali Buddhism.*® This is due
partly to the fact that its notion became somewhat noticeable and
popular in the Theravada scene from the commentarial period
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onwards, though the term itself appears in the Milindapaiiha, one of
the post canonical texts, in Pali literature. In Mahayana Buddhism,
on the other hand, it is regarded as one of the most distinct sets of
attributes of a Buddha®® and is extended to a Bodhisattvaas well.?%!
Due, perhaps, to such importance attached to it in the Northern
Buddhism, scholars are of the general view that it is mainly a
Mahayana development. InPali Buddhism, itis 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 greatness
by the Theravadins in later times. The idea is expressed in different
phraseology at the following places in Pali literature:

(A) Miln 105, 285
attharasabuddhadhamma
(B) Vism 325
attharasabuddhadhamma
(C) DA iii 875, 994 (details mentioned)
attharasabuddhadhamma
(D) SnA 1264
attharasabuddhaguna-paricchedak a-fiana
(E) UdA 87, 336
attharasa-avenika-buddhadhamma [UdA 87]
attharasabuddhadhamma [UdA 336]
PFItAi7,13,91
attharasabuddhadhamma [ItAi7]
attharasavenikabuddhadhaovna [ItA i 13, 91]
(G) VvA 213
attharasavenikabuddhad hamma
(H) CpA 7,332
attharasabuddhadhamma [CpA 7]
attharasavenikabuddhadhamma [CpA 332]
(I) VibhA 1
upeto Buddhadhammehi attharasahi nayako

The above list shows that the first reference to the eighteen
qualities of a Buddha in Palj, if the traditional chronology of the Pali
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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 automasically
helps determine the date of appearance of the term
atharasabuddhadhamma and its contents in the Pali 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 of Miln; one stratumrefers to theearly period of
composition covering up to the page 89 of the PTS edition of
Trenckrer, 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 pordon 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 Buddhaghosa according to
H.Nakamura.®® This is the Pali version of Miln. If we are to accept
his conclusion, then the fact that references to the term
altharasabuddhad hamma in Miln are all in the portions of so-called
‘Pali recension’ speaks by itself that the first appearance of the term
in the Pali tradition is not before the third century A.D. This coincides
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.)"3

K.Mizuno, on the other hand, believes that the original ver-
sion of Miln was composed by the first century B.C. and the present
form of the Pali Milindapaiha 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 Pali Atthakathas (i.e. Sthala Atthakathas)
refer to Miln and quote eighteen times from the Chapter Four or Book
IV thereof (pp.90-328 of the PTS edition).® He assigns the date of
composition of the Sthala Atthakathas to a period before the end of
the first century A.D.2S

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 ff]. 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’®® renders them into Pali.
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.””’ M.Nagai assigns Upatissa to the first century
AD.®

However, the assigning of a period to the first appearance of
the term and the concept of aftharasabuddhadhamma in Theravada
Buddhism must be carefully investigated. This is particularly true as
we have to look into the date of so-called Sthala A tthakatha based on
which the present Pali Atthakatha textswereallegedly translated and
recast. According to a study by S.Mori, the date of composition of
the Sikala Atthakatha, a generic term used to denote the entire
commentarial 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 half of the first century A.D. and the first 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.2®® The fact that many places in the
Pali Atthakatha texts as shown in the above list mention the term in
different terminology, points to a strong possibility that their
corresponding Sthala Atthakathas did, in fact, contain references to
it. Considering a long history of the development of the Sihala
Atthakatha spanning more than four centuries (ma jor 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 Pali commentaries and some of the later
texts in the Pali tradition.
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We now glance through the contexts in which atthiarasabud-
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
Sumangalavilasini among the Atthakatha 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 (catuvesarajja),
in the ten powers (dasabala) of a Tathagata, in the sixfold special
knowledge (cha-asadharana-fiana), in the fourteenfold knowledge of
a Buddha, in the eighteen characteristics of a Buddha
(artharasabuddhadhamma) - in a word, in all the qualities of a
Buddha.’[Miln 285]2™

(B) Vism 325
Here it is mentioned in connection with the four divine
abidings (brahmavihara) 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 four kinds of fearlessness, the six kinds
of knowledge not shared [by Disciples], and the eighteen
states of the Enlightened One.””' (...evam paramiyo
piretvd yava dasabala catuvesarajja cha-
asadharananana attharasa-Buddha-Dhammappabhede
sabbe pi kalyanadhamme paripilrenti ti.)

These qualities are the results of fulfilling paramitas and the practice
of four brahmavihira, and are called kalyanadhamma (good states).
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(C) DA iii 875, (D) SnA i 264, (E)UdA 87,336, (F)ItAi7,13,91,
(H)CpA 7

A common feature in these sources is that the term is nsed in
the enumeration of spiritual attainments of a Buddha, Both
Buddhaghosa and Dhammapala give lists of virtues of a Buddha
(Buddhaguna) in a summary form. They are often referred to ac-
cording to the numerical order, forinstance, at DA iii 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¢thdrasa).

(G) VvA 213

In this instance, the term is used in connection with the
Dhamma-kaya (Dhamma body) worthy of devotion (pasadaniyam).
Along with this is mentioned the term pasadikam (increase of devo-
tion) which people may have after seeing the physical exceliences 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 pasadaniyam is mentioned the mental qualities of
the Buddha and itis in this that the term attharasavenikabuddhadhama
is given, but without further elaboration,

(H) CpA 332

The Cariyapitaka-atthakatha refers to the term
attharasavenikabuddhadhammain 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 birddhadhamma.

{I) VibhA 1

The phrase ‘upeto Buddhadhammehi attharasahi nayako’ is
mentioned in the introductory verses (gatha) of the text. Itis a
eulogistic attribute dedicated to the Buddha.

Atthis point of our investigation, attention must be drawn to
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the fact that ItA, UdA, VvA and CpA use an additional term avenika
(special or unique). All the sources cited above are ascribed to the
authorship of Dhammapala.”® In the Buddhist Sanskrit literature,
such special qualities of a Buddha are usually referred to as avepika-
buddhadhanna®” This fact, therefore, suggests that Dhammapala
may have had the knowledge of the Buddhist Sanslrit literature.

(C) DA iii 994
It is only in this Atthakatha that a list of eighteen

buddhadhamma is mentioned. The Commentary concemed is on the
Sangiti sutta of the Digha Nikaya 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 (tin: Tathagatassa arakkheyyans). The text
[D iii 217] 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 attharasannam Buddha-dhammanarm vasenapi
Bhagavato duccaritabhavo veditabbo). The attharasabuddhadhamma
are enumerated as follows:

1. N’atthi Tathagatassa kdya-duccaritam
(Tathagata is free from bodily wrong deeds)
2. N’atthi vaci-duccaritam
(Tathagata is free from verbal wrong deeds)
3. N’atthi mano-d}ccan'ta:p
(Tathagata is free from mental wrong deeds)
4. Atite Buddhassa appatihatam fidnam
(Buddha has unobstructed lnowledge of the past)
5. Anagate Buddhassa appatihatam fanam
(Buddha has unobstructed knowledge of the future)
6. Paccuppanne Buddhassa appatibatam iianam
(Buddha has unobstructed knowledge of the present)
7. Sabbam kaya-kammam Buddhassa Bhagavato fiananuparivatti
(Buddha’s every bodily action is preceded by lanowledge)
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8. Sabbam vaci-kammam Buddhassa Bhagavato fAanaouparivatti
(Buddha’s every verbal action is preceded by knowledge)

9. Sabbam mano-kammam Buddhassa Bhagav ato fiananuparivatti
(Buddha’s every mental action is preceded by knowledge)

10. N’atthi chandassa hani (No loss to his zeal)

11. N’atthi viriyassa hani (No loss to his energy)

12. Natthi satiya hani (No loss to his mindfulness)

13. N’atthi dava (No playfulness)

14. N’atthi rava (No noise)

15. N’atthi khalitam (No stumbling)

16. N’atthi sahasd (No hastiness)

17. N'atthi avyavato mano (His mind is not neglectful)

18. N’atthi akusala-cittam (He has no unwholesome mind)

A perusal of the list of DA reveals some peculiarities. First,
the word ‘tathigatassa’ is used for the first three items while the
phrase ‘Buddhassa Bhagavato’ is dominantforthe rest. Second, the
opening sentence implies that the author is going to describe
something about the absence of duccaritain the Buddha. Therefore,
the inclusion of the first three items in the list appears to be repetinous.
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-cittan?’ 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 definitely arrived at, though the number eighteen had been known.
Answers to the following questions regarding the items of
attharasabuddhadhamma in DA may therefore enlighten us on the
development 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 Atthakathds or the pre-
commentarial literature to trace the notions expressed by those eight-
een items ?

(iv) Did the Sihala-Digha-Atthakatha [SDA] actually contain the
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list 7
(v) Did the Theravada 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 attharasabuddhadhamma or astidasa-
avenika-buddhadharma is a popular concept to describe the spiritual
greatness of a Buddha, especially in the Buddhist Sansharit 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 Abhidharma-
mahavibhasa-§astra where the enumeration includes dasabala (10),
caturvaisaradya (4), samacittata(3) and mahakaruna (1).7* This clas-
sification is usually ascribed to the Hinayanists. The other is a
completely different enumeration found in texts like the
Mahavyutpatti, Mah@vastu, Vimuttimagga, etc.,’” and is said to be
the classification of Mahayana Buddhism, though the items and their
order of enumeration in the list differ from each other. The list in
DA follows the second category of enumeration in principle.

In order to show the difference of items included in the lists
of various sources, DA and Vim are compared first [Chart I], then
they will in tum be compared with a list generally accepted in
Mahayana Buddhism [Chart IT].7’® The 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 (DA)
No. 7 (Vim) = No. 10 (DA)
No. 8 (Vim) = No. 11 (DA)
No. 9 (Vim) = No. 12 (DA)
No. 10 (Vim) [Natthi samadhissa hani]
No. 11 (Vim) [Natthi pafifidya hani]
No. 12 (Vim) [Natthi vimuttiya ham)
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No. 13 (Vim) [Natthi dvedhayitattam]

No. 14 (Vim) = No. 14 (DA)

No. 15 (Vim) [Natthi (kifici) apphutam (73nena)]

No. 16 (Vim) = No. 13 (DA)

No. 17 (Vim) [Natthi byavatamanc” ]| = No.17 (DA)
No. 18 (vim) [ Natthi appatisarikhanupekkha]

Chant IT: The Mahayana list

DA Vim
1. Nasa tathagatasya skhalitam 15 (1) (15)
2. - ravitam 14 (2) 14
3. - mugitasmrtita (3)

4 - panatva-samjaa (13,16) (13,16)
5. - asamahita-cittam a7n a7
6. - aprat:samkbaya upcksa (18) 18
7. Nasti chandasya hanih 10 7
8 - wviya- o1 8
9. - smrti - 12 9

10. - samadbi - - 10
11. - prajia - - 11
12. - vimukti - - 12
13. - vimekti-jiana-dar§ana - - -

14, Sarva-kayakarma jaina-pirvargamam

JfAananuparivarti 7 4
15. - vakkarma @ - 8 5
16. - manas-kama - 9 6
17 Atite apratihata-jiznam 4 1
18. Anagate - 5 2
19. Pratyutpanne - 6 3
Notes:

1. Numbers within the brackets indicate notthe exact corresponding
terms, but closer ones in meaning found in the lists. 2

2. The Mahayana lists have either No.10 or No.13 to be made up of
eighteen items.

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 Mahayanalist. 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 Theravdda innovation of enumeration. Refering to the
criteria of enumerating the items in various sources, the
Mahaprajiiaparamita-sastra [Taisho 25, Fascicle 26] states that the
Hinayana Abhidhammikas collected virtues of a Buddha from here
and there [to make up the list of eighteen items], but the real meaning
of dvenikadharma should be understood in terms of wisdom
(prajiia).*™ The list of DA obviously falls into the category where
the items are enumerated on the basis of wisdom of a Buddha, unlike
the classification of the Vaibhasikas as seen above.

(ii) Various authorities list different items in a different man-
ner. Itlooks as though no scheme of lisking the eighteen items was
followed. The list in DA, the only one found in the entire Pali
Atthakatha literature, does not provide any clue in this regard either.
However, the DighaNikaya-Atthakathatika (Linatthavannana) [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 samannagatassa
Buddhassa Bhagavato ...), the Buddha’s bodily, verbal
and mental actions are preceded by knowledge and are
in accordance with it. Endowed with these six qualities
(Imehi chahi dhammehi samannagatassa Buddhassa
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 Sangiti sutta
specifies that the Tathagata is free from duccarita in bodily, verbal
and mental actions.?®' The Dasuttara sutta of the Digha Nikaya refers
to the fact that the Buddha has three kinds of knowledge, namely the
knowledge of the past, present and future.® As a result of the
exaltation of the Buddha, such knowledge came to be regarded as
limitless. Thus, some texts in the Khuddaka Nikaya state that the
Buddha’s knowledge conceming the past, present and future is
unobstructed (appatrhata).?®® In addition, his bodily, verbal and
mental actions appear in accordance with knowledge
(Aananu parivatti).?®* These six characteristics of the Buddha’s know}-
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 abstain
from violence, etc. (...sakasakard pativirato Samano Gotamo) [D i 5]
[=No. 16 (DA)]. Mara confesses that he followed the Bodhisatta for
six years with the intention of harassing him, if the Bodhisatta
committed a fault physically or verbally (sac’ assa kifici kayena vacaya
va khalitam bhavissati, hethessami nan’ tr) [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
Sihala-Digha-Afthakatha (SDA) actually contained the list, cannot
be settled as thetext 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 first 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-mila) do
not have duccaritaeither. Therefore, the absence of duccarita is not
a special characteristic of the Buddha alone.”® This is confirmed by
Dhammapala in his DAT when he says that Buddhadhammas are
indeed unique or extraordinary qualities of Buddhas (Tatha hi te
Buddhanam avenikadhamma). He further states that phrases such as
‘N’atthi Tathagatassa kayaduccaritan?’, etc. are the praise of virtues
gained through the association of knowledge of bodily actions, etc.
(kayakamm’ adinam fiananuparivattitiya laddhagunakittanam) and
are not unique or extraordinary qualities (n7a avenikadhamma). 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. ?” (Sabbasmim hi kayakamm’ adike
Nandnuparivattini kuto kayaduccarit’ adinam sambhavo).”®® This con-
firms that Dhammapala, the author of DAT, also doubted the suit-
ability of including those three items in the list.

Even the last item in the list, i.e. ‘Natthi (Buddhassa
Bhagavato) akusala-cittam?’ looks odd, since all the arahants are
classed as those 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 tathagata, whichhas a wider connotation including the
state of arahantship, is employed for the first 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 that Buddhaghosa 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 ‘kecr?’, ‘eke’,
etc.? This shows that Buddhaghosa was not totally govermed by
SDA of the Mah&avihara 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. [tis 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 underreview, the Digha Nikaya
Atthakathatika specifically states thus: ‘ Ayam ca Dighabhapakanam
patho akwo viya’ #° (This reading of the Dighabhanakas is as if
confused). According to the above explanation, even the author of
DAT found that the eighteen qualities mentioned in DA were not in
accordance with the Theravada tradition, or at least, the tradition he
was familiar with, It is a well lnown fact that Buddhaghosa wrote
his commentaries in harmony with the Mahavihara tradision which
accepted the Dighabhanakas as one of the representative exponents
of Theravada Buddhism. This too gives rise to the doubt that
Buddhaghosa was aware of the existence of such a list of eighteen
items in SDA.

(D} When the contexts in which the term
attharasabuddhadhamma occurs in the Pali Atthakathas are exam-
ined, one important feature common to all the sources except DA iii
994 cited above, emerges. Thatis, the term is used for the explana-
tion of the spiritual attainments of Buddhas either with special refer-
ence to the fulfilment of pgramitas or otherwise. DA iii 993-994, on
the other hand, mentions it in the context that Mara followed
Siddhattha for six years and one addisional year even after Siddhattha
attained Enlightenment, but could not find any fault in him (Atha
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nam Maro Bodhisatta-kile chabbassani Buddha-kale ekam vassar.
anubandhitva kifici vajjam apassitva idam vatva pakkami)™ Then
follow the verses same as at Sn 446. This shows completely differ-
ent circumstances under which the term attharasabud dhadhamma with
its details is mentioned in DA. The Suttanipita-atthakatha
commenting on the above verses has no mention of it whatsoever.”
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 Theravadins did actually de-
velop the notion of attharasabuddhadhamma, 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 Nikaya Atthakathatika [DAT iii 257]
criticises is the reading of the Digha-bhanakas. This fact does not
necessarily mean that the author of DAT is denying the basic source
book, based on which the Digha-atthakatha was translated by
Buddhaghosa. This ‘source book’ is nothing but SDA or sometimes
refemred to as the ‘Atthakatha’ in the singular form.** Then, who
are the Digha-bhanakas whose thesis is criticised by the author of
DAT ? Is there any evidence of the Digha-bhanakas going against
what is considered to be under their custody, i.e. the Digha Nikaya
and its Commentary ? The function of bhinaka (reciters) changed
as time progressed. Particularly, after the Tipitaka 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.?> In
fact, the Sumangalavilasini contains some instances where the Digha-
bhanakas expressed their different opinions from the source of DA
called the Atthakathd.” This brings up two important points: first,
different opinions of the Digha-bhanakas came into being after the
first century B.C., i.e. after the commitment of the Tipitaka to writing.
Second, the author of DAT takes the passage under review in DA as
a view of the Digha-bhanakas. This leads to the possibility that it
was the Digha-bhanakas who inwroduced 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
attharasabuddhadhammaproves that by the time of DAT the concept
with all the eighteen items had been included in DA. Some scholars
believe that Acariya Dhammapila, the author of DAT, lived sometime
in the sixth or seventh century A.D.?® This shows that all the items
of artharasabuddhadhamma 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, oreven one or two centuries, according to another theory,
between the time of Buddhaghosa and that of Dhammapala, is too
short a period for any interpolation, particularly if esteem and respect
accorded to Buddhaghosa within the Mahavihara 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. Thereason why he left it without any comment
may perhaps be because the concept was not so popular at that time,
though the term had been lnown. 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 Dhammapala
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 Buddhaghosa’s
commentaries.?’® To this question, we may reply that Dhammapala
thought it appropriate to make his own comments in DAT, 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 time.
This shows that the concept of attharasabuddhadhamina of the
Buddhist Sanshrit sources was known to the interpolator. At least
Vim, which was close to the Theravada tradinon, contained a list.
Then, the question is why the interpolator did not adopt more popu-
lar items of the Buddhist Sanslarit sources, rather than making the list
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look complicated and problematic ? This suggests that the
Theravadins, or the Dighabhanakas, to be more specific, tenaciously
insisted on the inclusion of the absence of duccarita inthe Buddha. It
therefore supports the view that the Theravadins did, in fact, have a
specific intention to include them in the list of afthirasabud-
dhadhamma, despite obvious peculiarities and inconsistencies.

We have discussed above some problems concemning the list
in DA. The author of DAT denounces the list in DA and gives an
alternative list saying; ‘This reading is the comrect one’ (Ayam pana
patho anakulo) [DAT iii 257] as follows:*”

‘Atit’amse Buddhassa Bhagavato appatihatafianam,
anagat’amse, paccuppann’amse. Imehi tithi dhammehi
samannagatassa Buddhassa Bhagavato sabbam
kayakammam fAanapubbarigamam fananuparivattati,
sabbam vacikammam, sabbam manokammam. Imehi
chahi dhammehi samannggatassa Buddbassa Bhagavato
n’atthi chandassa hani, n’atthi dhammadesanaya, n’atthi
viriyassa, n’atthi samadhissa, n’atthi pafinaya, n’atthi
vimuttiya. Imehi dvadasahi dhammeht samannagatassa
Buddhassa Bhagavato n’atthi dava, n’atthi rava, n’atthi
apphutam,n’atthi vegayitattam, n’atthi abyavatamano,
n’atthi appatisarikha upekicha ti. " )

This list is more akin to that of Vim than that of DA. 1tis
repeated al DAT iii 67 where the author elaborates on some of the
itemns as follows:

* Taftha n’atthi dava ti khiddadhippayena kiriya n’atthi.
Natthi rava ti sahasa kiriya n’atthi ti vadanti. Sahasa
Ppana kiniya dava. Adiiam karissami ti affiassa Karanam
rava. N'atthi apphutam ti fianena aphusitam n’atthi.
N’atthi vegayitattam ti turitakiriya n’atthi. N’atthi
abyavatamano ti niratthakam cittasamudicaro n ’atthi.
Natthi appatisank ha-upekkha i aiifian 'upekkha n’atthi.
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Keci pana “N’atthi dhammadesanaya hani™ ti apathitva,
“N’atthi chandassa hani, n’atthi viriyassa hani, n’atthi
satiya hani” ti pathanti.’

Interestingly, these explanations show thatthe author of DAT
is well aware of some other traditions prevallmg at that time and he
makes this clear by quoting a view of ‘some’ (kecr) whose account
of attharasabuddhadhamma is somewhat different from that of the
school he belonged to. And it may be probable that the ‘some’ (kecr)
Dhammapala refers to in his above passage is none other than the
Abhayagirivasins 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
Dhammapala gives in his passage and the list of eighteen items
enumerated in the Chinese Vimuttimagga,®®

By the time of DAT, the notion of aftharasabuddhadhamma
seems to have been firmly established even in the teachings of the
Mahavihara school, and the list accepted by them is very much simi-
lar to those of the Vimuttimagga and the Mahavastu. Strangely, the
list of eighteen items in DA never became a standard list in the
Theravada tradition, for, even later Pali works like the Jinalanikara-
vannana [JinlkVn 21] (the twelfth or the beginning of the thirteenth
century A.D.)*® and Sinhala works like the Visuddhimarga
Mahasannaya of Parakkamabahu II [1236-1270 A.D.]**' (VismSni
83)3 also give the same list as in DAT. This suggests that post
commentarial texts including sub-commentaries (fzkas) and some
Sinhala Buddhist works in the Theravada tradition adopted
Dhammapila’s enumeration of eighteen items and not that of DA.
This may be due to the fact that the Theravadins of the post-
commentarial periods found inconsistencies and peculiarities in the
list of DA and, as aresult, incorporated the list of DAT into their own
wadition.

In conclusion, a perusal of our investigations into various

aspects ofthe notion and the items of eighteen qualities of a Buddha
particularly in the Pali Atthakatha 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 Mahaviharavasins (i.e. DA)
and Abhayagiriviharavasins (i.e. Vim) when the composition of the
Sihala Atthakathas was in progress. And it was done in a period
between the writing of the Tipitaka (i.e. st century B.C.) and the
final formation of the Sihala Atthakatha, 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 attharasabuddhadhamma appeared for the first 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 finding that the old
Pali Atthakatha (i.e. Sihala Atthakatha) quote from Miln eighteen
times, as seen above. Therefore, the enumeration of eighteen items
must have come after the time of Miln, which, according to him, was
finally put into the present form in Pali before the end of the first
century A.D. This brings a possible date of the first appearance ofits
list in the Theravada scene to a period between the end of the first
century and the second century A.D. (when the major portions of the
Sihala Atthakatha were completed.) It also leads to another inference,
if we go by Har Dayal’s contention (i.e. the first appearance 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 Sanslerit authors. Atleast,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 Sihala Atthakathas.

It must also be noted that the concept of
attharasabuddhad hamma in the Pali wadition followed a long proc-
ess of formation. The Theravadins 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 Budd hadhamma
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 subsequent
development of the concept of attharasabuddhadhamma even in the
Buddhist Sanshrit literature. But, in the Theravada sradition, 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 bhanakas according to DAT, but became subject to a
criticism by Dhammapala. It couldnot 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 DAT. This
transition was initiated and brought about by Dhammapala, one of
the torch-bearers of the Mahavihara 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 otherare indicated by
numbers.
* References of Pali texts are to those of the PTS edition unless
otherwise specified.

Abbreviahons:
DA : Digha-atthakatha [DA iii 994]
DAT  : Digha Nikaya Atthakathatika [DAT iii 67, 257]
JinlkVn : Jinalankara-vannana [JinlkVn 21]
Mvy : Mahavyutpatti [Mvy 135-153]3%
Mvu : Mahavastu [Mvu i 160]**
Vim : Vimuttimagga [V.P.Bapat, op.cit, p.65]
VismSn : Visuddhimarga-mahg@sannaya [VismSni 798]
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DAT DA JinlkVn VismSn Vim Mvy

1 Atitamse Buddhassa
Bhagavato appatihatabanam,

2. Anagalamse -

3. Paccuppannamse -

4. Sabbam kaya kammam
Aanapubbangamam
Aanaouparivattam,

S. Sabbam vaci kammam -

6. Sabbam mane kammam -

7. Natthi chandassa hani

8. Naithi dhammadesanaya
hani

9. Natthi viriyassa hani

10. Narthi samadhissa hani

1 1. Natthi pafiiaya hani

12. Natthi vimuttiya hani

13. Natthi dava

14, Natthi rava

15. Natthi apphutam

16. Natthi vegayitamam

17. Natthi abyavatamano

18. Natthi appati-

sankhanupckkha

4 1 1 1 16
5 2 2 2 17
6 3 3 3 18
7 4 4 4 13
8 5 5 5 14
9 6 6 6 15
10 7 7 7 7
- 8 8 - =
11 9 10 8 8
- 10 9 10 10
- 11 12 1l 11
- 12 13 12 12
13, 15 13 16 -
4 14 14 14 2
- 15 15 15 -
16 16 16 - -
17 17 17 17 -
- 18 18 18 6
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CHAPTER 11

BUDDHA'’S PHYSICAL ENDOWMENTS

The Theravadins 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;
ie. 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 texts, such as
the Mahapadana sutta,? etc., are testimony to such a step taken by
the Theravadins towards the generalization of Buddhas. This trend
gets accelerated from the canonical texts 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 Atthakatha texts as can be seen
in many passages cited in our present study.

Within this framework of the Buddha-concept, the
Theravadins began to apotheosise Gotama Buddha and connect the
results thereof to universal Buddhahood. Thus, Gotama Buddha came
to 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 aspecial place for Gotama Buddha who was much closer
to them emotionally than any other Buddhas of the past and future.
The lineage of the Sakya clan referred to, for instance, in the
Sumangalavilasini® and the Suttanipata-atthakatha® may, perhaps,
show such emotional attachment to Gotama Buddha. And above all,
he is the founder of Buddhism and is the teacherfor 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 otherbeings
in his physical appearance and endowments. Therefore, these two
areas of development must go hand in hand.

The Theravadins 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 the Atthakatha 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 niIpa-kaya of a Buddha generates esteem of the worldly people,
and because of it, he is fit to be relied on by. laymen.> This shows
that Buddha’s physical endowments inspire people to look up to him
as a great spiritual leader and guide. Dhammapala also states that the
Buddha’s physical body (z17pa-k@ya) adorned with the thirty-two bod-
ily characteristics of a great man, eighty minor marlss, a fathom long
halo, etc., will generate faith of the people.®

Then, how the Theravadins reconciled these two obviously
conflicting stands; namely, human qualities and docetic trait in the
Buddha, is a question to be examined carefully. Unfortunately, the
Pali sources up to the Atthakatha period do not address this issue
directly. The Kathavatthu and Milindapaiiha give us evidence of
docetism around the Buddha prevalent at different times in some
Buddhist groups, but the Theravadins 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 cameto be broadened, particularly
in the Atthakatha 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
(mahapurisal akkhana) became a popular conceptin the canonical texts
in addition to other physical features which are said to distinguish
the Buddha from other beings. Asnoted earlier, the Tathagatais said
to possess two kinds of power (bala), viz., iana-bala (knowledge
power) and kaya-bala (physical powet). The commentaries often
talk of k3ya-bala of the Tathagata in comparison to the strength of
elephans. Many sources quote the ‘Ancients’ (Porana) to give the
families of elephants as follows:”

‘Kalavakaii ca Ganigeyyam Pandaram Tamba-Pingalam,
Gandha-Manigala-Heman ca Uposatha Chaddant’ ime dasa ti’

The texts further elaborate that Kalavaka is the family of
ordinary elephants and equations go in ascending manner as follows:
the power of ten menequals that of one Kala vaka elephant; the power
of ten Kalavaka elephant equals that of one Garigeyya elephant; ...
and the power of ten Uposathaelephants equals that of one Chaddanta
elephant. The power of ten Chaddanta elephants equals the power of
one Tathagata. The Khuddakapatha-atthakatha also mentions the last
two kinds of elephants, i.e. Uposatha and Chaddanta, in connection
with the hatthi-ratana (elephant-jewel) of a cakkavataking, It is said
that the elephant is all white (sabbaseto) with polished feet and
sevenfold stance (sattapatittha), possessing supernormal power
(iddhima3) and flying through the air (vehasarigamo), and comes either
from the family of Uposatha or Chaddanta. If from the Uposatha
family, the elephant is the eldest of all (sabbajetthako) in the herd,
and if from the Chaddanta family, he is the youngest (sabbakanit tho).®
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The commentaries also compare the physical strength of a
Buddha to the power of the impact of a thunderbolt (nargyana-
sarighatabalan)® which equals the power of a thousand kofis of ordi-
nary elephants or ten thousand kotis of men. Bhikkhu Nanamoli
translates the term narayana as ‘thunderbolt’'® based on a traditional
interpretation found in the Majjhima and Samyutta Tikas.!! How-
ever, the term is of rare occurrence in the P3li tradition. In fact,
G.P.Malalasekera gives only one reference to it in the Cullavamsa,'?
which is a later source thanthe Atthakatha texts. In the Indian context,
it is the name of a god appearing in the Mahabharata, 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 allimaginary in nature. Anditis 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 stature became increasingly
exaggerated.' Buddhas are all equal in their attainment of wisdom
Differences (vemafta) are minimal and are particularly noticeable ir
the life-span of Buddhas and their individual sizes, etc.!® But, Bud-
dhas are not different from each other in their physical beauty. I
summary, the Atthakatha texts generalize 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 (dvattimsa-mahapurisalakkbana), (2) the eighty
minor marks (asiti-anuvyadjana), (3) the mark of a hundred merits
(satapudifialakichana), (4) afathom long halo (byamappabha), and (5)
the feet marked with a wheel. We will now examine them in some
detail.

1. Mahapurisalakkhana (Characteristics of a Great Man)

" The canonical texts say that anyone given the appellation of
mahapurisa 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.!” 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
certainn 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 Visnu
Narayana of Hinduism, which fact suggests that the concept of a great
man is not of Buddhistic origin.2* And it is pre-Buddhistic, as
evidenced in several suttas® where Brahmins aresaid to have claimed
the knowledge of prognostication.?? Even Jainism had a similar
concept.”” However, B.Wimalaratana believes that there is no
similarity of primeval (Vedic) “Purusa” of “Visnu” with the
(Buddhist) Mahapurisa concept.?

According to early texts of the Pali Canon, the term
mahapurisa 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
destroyed all defilements.” The Dhammapada also gives a similar
definition of the word mahdpurisa when it says that he who has
Overcome craving (vitatarho) and devoid of grasping (anddano); who
13 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 Dhammapada-atthakatha interprets the word mahapursa as one
whose mind is emancipated {vimuttacitta).*’ The Dasuttara sutta states
that there are eight thoughts of a great man (mahapurisa-vitakka)
that the Dhamma is for one of little wants, not for one of great wants;
for one who is serenely content, not for the discontented; for one
who is detached, not for one who is fond of society; for one who is
energetic, not for the slack; for one who has presence of mind, not a
confused mind; for one whose mind is concentrated, not diskracted,
for one who has insight, not for the unintelligent; for one who delights
not in conceit, craving and opinion, not for one who delights therein.®
All these references suggest that the early conception of mahapurisa
in the Pali Canon refers to an arahant (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 theBuddhists,
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 amounting finally
to thirty-two such characteristics.*> The idea of two careers open to
the one who is endowed with the thirty-two physical marks, a Buddha
or a Cakkavatti, is an outcome of religious and socio-political
understanding of the concept of mahdpurisa. Buddhahood occupies
the spiritual arena, while the notion of a Cakkavatti king is socio-
political. This distinction is made clearly in the Atthakathaliterature.
For example, the Sdratthappakisini compares the ‘Seven Jewels’
(satta-ratana) of a Cakkavattito the ‘Seven Factors of Enlightenment’
(bhojjariga) that a Buddha preaches.® The Manorathapirani, com-
menting on the five qualities possessed by a Cakkavatts, equates them
to certain qualities possessed by a Buddha.* But,the common ground
on which both stand, be it religious or socio-political, is that both of
them lead humanity through righteous means (dhamma). Both are
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thus called dharmmaraja, the ling of righteousness.?

The commentaries ascribe the endowment of thirty-two marks
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 ( paramita).* Dhammapala,
in another place, ascribes the acquisition of Buddha’s physical
splendour, such as satapuiifia-lalkhana and others, to the accumula-
tion of merit (upacita-pufifia-sambhara-bhava).?’ Buddhaghosa too
follows basically the same thinking, when he explains mahapurisa-
lakkhapain terms of ‘that which is bom of its corresponding action’
(yena kammenayam nibbattam).®® 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 thatlead to the procure-
ment of those marks by a Buddha, are the main interpretation of the
concept of the thirty-two marks of a Great Man in the canonical texts
as well. The Lakkhana sutta of the Digha Nikaya spacifically states
that as a result of a given action, [the Buddha] obtains a given mark
(imassa kammassa katatta, idam lakkhanam patilabhati).?*
B.Wimalaratana too writes that importance of the Lakkhana sutta
lies in the fact that it combines the concept of a Great Man with some
of the fundamental tenets of Buddbism, such as the docwine of kamma,
rebirth, the law of causation, and giving more emphasis to the social
ethics of Buddhism.*® 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
Imterpretation of the concept of mahaparisa.*

The commentaries provide additional interpretations forthe
concept of mahapurisa. Buddhaghosa, for instance, states that the
science of prognostication on physical marks is taught to men by the
Suddhavasa Brahmas 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 parinibbana.*> 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 (Mahapurisa-lakkhanan ti mahipurisanam Buddhadinam
lakkhana-dipakam dvadasa-sahassa-gantha-ppamapam sattham). 4
The texts further state that therein were the sacred verses on the
Buddha comprising sixteen thousand lines of verses ( Yattha sclasa-
sahassagathapadaparimana buddhamanta nima ahesum). Buddhas
are endowed with those marks (yesam vasena imina lakkhanena
samannagatd Buddha nama honti). By these {[marks], 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.4
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 conceming the concept
of maha purisa also embrace the arahant (worthy one), as seen above.
Here, the mahapurisa is not necessarily a Buddha or a cakkavatti
king. What is emphaisesd is the ethical conduct that makes one a
mahapurisa. This thinking is also reflected in the Atthakatha texts.
Buddhaghosa, while discussing the mode of life of a great man
(mahapurisa-vihara), says that it is the mode of life of great beings
like Buddhas, paccekabuddhas and great disciples of a Tathagata
(Mahapurisaviharo ti Buddhapaccekabuddhatathagatamaha-
sdvakanam mahapurisanam viharo).* Buddhaghosa also emphasises
the importance of the spiritual aspects of mahapurisa, when he says
that mahapurisais one who is great because of such virtues as panidhi
(aspiration), samadana (undertaking), figna (knowldege), karuna
(compassion), etc.*®

2. Asiti-anubyaijana (Eighty Minor Marks)

The concept of the eighty minor marks of a Buddha is a later
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development in the Pali sradition. The term anuvyaf jana occurs for
the first time in the sense of secondary marks in the Buddhavamsa*’

and Apadana.® Scholars are of opinion that there may have existed
acommon biography of the Buddha among different schools of Bud-
dhism. E.J.Thomas believes that the Buddhavamsa existed in a
Sanskrit form.** A Hirakawa also suggests that there was acommon
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
dvattimsa-mahapurisa-lakkhapa. For these eighty minor marks are
said to be possessed only by a Buddha and not by a cakkavatti king.

When the idea of asiti-anuvyaiijana 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 Theravadins
were not concerned about the enumeration of those eighty minor
marks in detail in their own tradition even up to the end of the
Atthakatha period, as will be shown below, suggests that this con-
cept inthe Theravada tradition may have been borrowed at a later
time from a non-Theravadaschool, or to say the least, the Theravadins
did not positively participate in the formulation of this concept,
particularly in listing the eighty items separately. But in course of
time, they could not ignore a growing trend among the Buddhists.
Thus, the concept became a standard set of endowments of a Buddha
in the Atthakathas and the list of eighty minor marks was incorpo-
rated into the Theravada tradition afterwards. There are a few rea-
sons for such an assumption: (I) First, there are no Pali sources up to
the Atthakatha period which enumerate all the eighty minor marks of
a Buddha, though references to the term only are found in the
Apadana® and Milindapafiha.’? It is only in the Atthakatha texis
that a few marks are enumerated. The Madhuratthavilasini, for ex-
ample, gives four items only and uses the expression ‘2di’ (and so
forth).*® They are, (1) tambanakha (copper coloured nails), (2)
tunganakha (long nails), (3) siniddhanakha (glossy nails) and (4)
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vattangulita (rounded fingers).>* The Theragatha-atthakatha also gives:
but two, namely, tambanakha and tuiganakha> In passing, the or.
der of items mentioned in BvA comes closer to some Buddhis
Sanskrit sources like the Mahavastu,*® atleast the beginning, than tc
Pali sources like the Milindapaiha-tika*’ or Sinhala sources like the
Dharmapradipika.®® Then, it gives rise to a question: ‘Why th¢
Theravadins, unlike other Buddhists whose literary sources were ir
Sanskrit, did not attempt to enumerate the eighty items in detail
although this concept too would have been an important step furthe;
towards the apotheosis of Buddhas ?° (II) Second, the Apadana®
and the Milindapafiha,® unlike the Buddhavamsa, specifically refe;
to the number ‘eighty’ as anuvyanjaiasofthe Buddha. This suggest:
that anuvyanjanas 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 Milindapaiha in the Pali tradition
sometime around the first century B.C. or A.D.#* The
Mahaprajiiaparamita-§astra of Nagarjuna (around 150-250 A.D.) en-
dorses this fact by saying that the eighty minor characteristics are not
found in the Tripitaka® Further, it is believed that a full list of
anuvyadjanas primarily appears in some of the Buddhist Sanskrit
works such as the Lalitavistara,’ Mahavastu, Mahavyutpatti,5
etc.® Inthe Paliwadition, the listis found in works like the Milinda-
tika,”” Jinalankara-tika (or Jinalankaravannana),® etc., whichareall
post commentarial works. Some Sinhalaworks also give a full list.%
Had the Theravadins known all the items mentioned in the list, thougt
the list may have been different from source to source, they woulc
have listed them in detail as ample opportunities were available
particularlyin the Atthakatha literature. This suggests thatthe Sihal:
Atthakathas based on which the Pali commentaries were wranslatec
and recast, did not actually contain the list of eighty anuv yanjanas
probably with the exception of references only to the term asiti
anuv yaiijana. It also shows that the Theravadins on their part did no
positively contribute to the enumeration of items to be included ir
the list. All the cvidence adduced above indicates that atleastthe lis
of asiti-anuv yafjanas in the Pali tradition was probably taken from
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 terminology and then later borrowed a list from another Buddhist
school. By the time the Theravadins adopted the concept with a full
list, probably during the Atthakatha 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 Theragatha-atthakatha 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 Atthakatha period is further proved by the fact that
Buddhaghosa specifically denies the view that the fingers and toes of
the Buddha were webbed (na cammena parinaddho angulantaro).’
As pointed out by E.J.Thomas, Buddhaghosa had the knowledge of
the chracteristic of “fourfingers and five toes of equal length” (catasso
haub’ anguliyo paiica-pad’ anguliyo eka-ppamana honti).™ This
physical mark is indeed very similar to the third item mentioned in
the list of eighty secondary marks recorded in the
Mabhaprajfiaparamita-sitra [Taisho Vol 6,968 2-969 al.” The evi-
dence adduced above shows that the list of eighty minor marks was
commonly known among the Theravadins.

Afterthe incorporation of the concepts of asiti-anuvyaiijana
and satapufiialakkhana (the marks of a hundred merits) into Bud-
dhism, the distance between a Buddha and a cakkavattiking became
visibly wider. The former became spiritoally 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 Sangha. Therefore,
the cakkavatti concept receded considerablly in inverse proportion
to the apotheosis of Buddhas. This is evident from its scanty treatment
inthe commentaries. Buddhaghosa’s classification of cakkavaiskings
into different categories; namely, cakkavdla- or caturanta-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., suta-buddha, catusacca-buddha,
pacceka-buddha and sabbaiifiu-buddha™ However, such a classifi-
cation of cakkavattikings never reached a conceptual prominence as
in the concept of Buddha in the later Theravada tradition.

3. Pabha (Halo) and Ramsi (Rays)

Byamappabha (a fathom long halo) and ramsi (rays) as
physical attributes of Gotama Buddha gain prominence from about
the Wme 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
Mahapurisa-concept. In early sources, for instance, it is recorded
that Pukkusa, once a disciple of Alara Kalama, presented a pair of
golden robes (sifigi-vanna) 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 (chavi-vanna) was so clear and exceedingly bright.” This story
shows that the apothseosis 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.”” The Therigatha too mentions that the Buddha had gold-
coloured skin (hemavannam harittacam).” 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’ (pabha) or ‘rays’ (ramsi) supposed
to emanate from the Buddha’s body.

The first reference to a collective use of the term

byamappabha (a fathom long halo) in the P3li tradition occurs in the
Buddhavamsa™ and the Vimanavatthu®® of the Khuddaka Nikaya.
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The Milindapafiha also gives a reference in which the Buddha is said
to pOssess gold-coloured skin (suvaana-vanna) and a fathom long
halo (byamappabha).*' The notion of ‘skin like gold’ is traceable to
the Canon, as seen 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 pabha (radiance) of a bhikkhu
is found at A ii 139; namely, candappabha, suriyappabha, aggippabha
and paifizpabha, it has no bearing on the idea of ‘halo’ as in later
works.

In addition, the Buddha s said to emitrays (ramsi) from his
body. The term ramsi is a canonical usage. For example, the
Buddhavainsa describes the Buddha as possessing ‘a hundred rays’
(sararamsi).*® [Interpreting the word, the Madhuratthavilasini says
of itas ‘him of the thousand rays like the sun’ (sahassaramsi va adicco
viya).®

The commentaries are usually silent on the explanations of
the term byamappabha, though it is almost habitual that the word is
used in connection with collective descripions of the physical en-
dowments of a Buddha.** Furthermore, some instances are recorded
in the Atthakatha texts, where byamappabha and sarirappabha (bodily
radiance) are mentioned side by side.®® The commentaries, on the
other hand, give detailed explanations to the word rams: (rays) of
Buddhas. These rays are usually said to consist of six colours
(chabbanna).® They are nila (blue), pita (yellow or gold), Johita
(red), odata (white), mafijettha (crimson) and pabhassara(combination
ofthe first five colours® or opaque brilliant¥).*® The commentaries
also describe the bodily parts of the Buddha from which radiances
emanate. The Saratthappakasini® mentions them as follows, and
the length of rays is said to be eighty hands (asiti-hattha):**

‘Ath’ assa puratthima-kayato suvanna-vanna-rasmi

utthahitva asiti-hattha-tthanam aggahesi. Pacchima-
kayato dakkhina-hatshato vama-hatthato suvanna-rasmi
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v

utthahitva asiti-hattha-tthanam aggahesi. Upari-kes
antato patthaya sabbakesavattehi mora-giva-vanna-rasmi
utthahitva gagana-tale asiti-hattha-tthanam aggahesi.
Hettha padatalehi pavalavanna-rasmi utthahitva ghana-
pathavim asiti-hattha-tthanam aggahesi. Evamsamanta
asiti-hattha-matta-tthanam cha-banna-buddha-rasmiyo
vijjotamana vipphandamana kaﬁcana—danda—dz‘pikihi
niccharitva akasam pakkhanda-jala viya, catuddipika-
mahameghato nikkhanta-vijjullata viya dhavimsu.’ [=

DA iii 972 = MA iii 21-22]
In summary, the above descriptions reveal the f olloWingz

(A) From the front part of the Buddha’s body (puratthima-kayaro)
emanates golden coloured rays (suvanna-vanna-ramsr), which are
eighty hands long.

(B) From the back (pacchima-kayato), righthand (dakkhina-hatthato)
and left hand (vama-hatthato) of the Buddha’s body too emanate the
golden coloured rays (suvanna-rasmr), 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-giva-vanna-ramsi (blue rays).

(D) From the flat part of the sole of his feet emanates the colour of
pavala-vanpa (coral colour).

(E) Although the six parts of the Buddha’s body are given here the
colours, viz,, suvanna, mora-giva and pavala, are different from the
usually accepted ones. The dominant colour in this passage is gold
(suvanna-vanna), 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 (mahapurisa) (suvanns-
vanna-lakkhapa). Further, colours emanating from the six bodily
parts of the Buddha are designated as ‘chabbanna-buddha-rasmi’.
But, first, the six colours usually accepted in the later Pali 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

148



BUDDHA'’S PHYSICAL ENDOWMENTS

mentioned in the Atthasdlini and Saddhammappakdsini, as will be
seen shortly. Does all this suggest that the names of six colours were
not formulated and only the word chabbanna® was employed to
describe the Buddha’s physical splendor by the fime of Buddhaghosa
7 Jf the answer is in the affirmative, then such a trend is indeed in
conformity with other physical and spiritual features of the Buddha,
like the notions of asiti-anubyafjana, satapuiifialakkhapa, etc., where
the terms appeared first in the Pali wradition, and then, their concrete
contents came to be specified later. However, the problem of author-
ship of Buddhaghosa’s works and that of the Atthasalini, 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 Atthasalini is traditionally ascribed to
Buddhaghosa. 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 Atthasalini can be considered
as occupying a unique place in the Atthakatha literature, as will be
discussed below.

The Atthasalini mentions the first appearance of the Bud-
dha-ramsi while contemplating on the Patthina (Mah3pakarana) of
the Abhidhamma Pitaka 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 nilapitalohitodata-
maijetthapabhassaravasena chabbannarasmiyo nikkhamimsu).>!
The text further states that nila (blue) rays issued from the Buddha's
hair and beard and the blue portions of his eyes (kesamassihi ¢’ eva
akkhinad canilatthanehi nilarasmiyo nikkhamimsu). Pita (yellow or
golden) rays from his skin and the yellow parts of his eyes (chavito
¢’ eva akkhipafi ca pitakatthanehi pitakarasmiyo nikkhamimsu).
Lohita (red) rays from his flesh and blood and the red portions of his
eyes (mamsalohite ¢’ eva akkhinad ca rattatthanehi Iohitarasmiyo
nikkhamimsu). Odata(white) rays from his bones, teeth and the white
parts of his eyes (atthihi ¢’ eva dantehi ca akkhinadi ca setatthanehi
Odatarasmiyo nikkhamimsu).% Maidjetthapabhassara (ctimson and
the combination of the rest) rays from different parts of his body
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(maifijetthapabhassara pana tamha tamha sarirappadesa
mkkhamimsu).% It is interesting to note here that the Atthasalini, 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, Iohita 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 chabbanna. The Atthasalini, classifying and describing the elements
of the eye (cakkhu), says that there are, among other elements, three
colours; namely, white (seta), black (kariba) and red (lohitaka) (yattha
setam p’ atthi kanham pi lohitakam pi pathavi pi apo pi tejo pi vayo
pi...)" According to this classification, which is a classification of
the mamsa-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 Buddha. 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.® The Canon
refers to the fact that tbe Buddha, when he was young, had pitch
black hair (susukala-kesa).”® The Visuddhimagga also does not refer
to the blue hair, when elucidating the head hairs (kesa).!'® It must,
however, be recalled that this special physical feature is indeed
countedasone of the thirty-two bodily chracteristics of a mahapurisa
in the Canon. The Buddha, a mahapurisa himself, is said to possesse
the deep and intense blue eyes (abhinilanetta). Commenting on this,
the Sumarigalavilasini gives five colours as the constituting colours
ofthe Buddha’s eyes; namely, nija (blue), pita (yellow), lohita (red),
seta (white) and kala (black).!® 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.'® The
same applies to other colours as well. So is the hair of the Buddha.
He is endowed with bodily hairrefetred to as nila-afijana-vanna (blue
like ‘afjana’ [collyrium]). This bodily mark is also one of the thirty-
two physical characteristics of a mabapurisa. Thus, the commentaries
followed the tradition of these physical marks included in the
dvattimsa-mahapurisa-lakkhana of the canonical texts, and the six
colours are enumerated in the Atthakatha 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 commentarial develop-
ment. Interestingly, however, the Patisambhidamagga does'mention
them in relation to the yamakapatihwa-fiana of the Buddha.'® The
relevant passage reads as follows:

‘...lomakiipato lomakiipato aggikkbandho pavattati,
lomakiipato lomakiipato udakadharapavattati Chanpam
mafijetthdnam pabhassarinam. Bhagava cankamati,
nimmito titthati va nisidati va seyyam va kappeti;
Bhagava titthati, nimmito cackamati va nisidati va
seyyam 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. It may be, therefore, a
later interpolation; but, not later than the Sthala Patisambhidamagga-
atthakatha [SPtsA] based on which the present Pali
Patisambhidainagga-atthakatha is said to have been recast, if the
waditional belief that the Pali Atthakathas are the translations and re-
arrangements of the Sihala commentarnies, stands true.’® 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
Pali Patisambhidamagga-atthakatha. Thereasons for our above con-
tention will become clear from the forthcoming discussions.

The Saddhammappakasini, commensing on the phrase un-
derlined in the foregoing passage, tries to resolve its ambiguity thus:

‘Chapnam vanpanan’ ti ko sambandho ? Hettha,
uparimakayato’ ti adihi anekehi sarirdvayava vutta. Tena
sariravayavasambandho pavattati’ ti vacana-
sambandhena ca, yamakapatibiradhikarena ca channam
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vannanam sariravayavabhitanam ramsiyo yamaka hutva
pavattanti’ ti vuttam hoti. Samivacanasambandhena ca
avassam rasmiyo’ ti pathaseso icchitabbo yeva.’'®

The Commentary further elaborates on the six colours as in
the case of other Atthakatha texts [DA, BvA, DhsA, DhpA, etc.], but
speciality of PtsA lies in the fact that the last two colours, viz.,
mari jettha 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
notexist independently. Thoserays shinning in the [said]
five colours are the pabhassaracolours.” (Mafijitthanan’
ti mandaratsvannanam. Pabhassaranan’ ti pabhassara-
pakatikanam vannanam. Pabhassaravanno visum
avijjamano’ pi vuttesu paiicasu vaannesu ye ye
pabhasamu jjala te te pabhassara.)'”

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

‘Rays of crimson emanate from the bodily parts that are
of dul! colour, like the flat portions of hands and feet.
Rays of pabhassara shine, forth from the bodily parts
that have the colour of pabhassara, like hair between
eyebrows, teeth, nails, etc.’ (Hatthatalapadataladihi
mandarattatthanehi madjittharasmiyo nikkhamanti, ...
Unnadathanakhadihi pabhassaratthanehi pabhassara-
rasmiyo nikkhamanti.)'%®

These descriptions in PtsA are more specific than those found

in the Atthasalini, which simply reads: ‘ Marijetthapabhassara pana
tamha tamha sarirappadesa nikkhamimsu.’'®
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A question as to why Buddha’s body emits such brilliant
rays is addressed in the Atthasalini. The reason is not ascribed to the
success by resolve, nor to the success of that which is produced by
meditation (ayai ca neva buddhanam adhifthapna-iddhi bhavanamaya
iddhy). Instead, they are the result of cleamess of the Buddha’s blood
and material form and his complexion (Lokanathassa Johitam pasidi,
vatthuriipam pasidi, chavivanno pasidi)."® The Sumangalavilasini*?
and the Madhuratthavilasini,''> onthe other hand, explain it in relation
to the Twin Miracle (yamakapatihariya) that issuing of these six col-
ours from the Buddha’s body is a result of the attainment of the kasipa
meditation (ailarasmi-atthaya hi Bhagava nilakasinam samapajjati,
pimrasmi-adina aithdya pita-kasinadini samapajjat).'"

The ten kasinas include only four colours out of the six; viz.,
blue (nila), yellow (pita), red (Johita) and white (odata).""* If the ex-
planations in DA and BvA are accepted, then, a discrepancy in the
number is obvious. The texts [DA i 57 = BvA 31] further state that
among the rays, each second ray proceeded at the same moment as
the firstray, as thoughthey were pairs, yet there was no procedure of
t'wo mental acts at one moment. For, owing to the buoyancy of the
sub-consciousness of Buddhas, these rays are as though they proceed
in five 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 find two different
interpretations for the reason of the six rays issuing from the Bud-
dha’s body; one mentioned in the Atthasalini and the other in the
Sumangalavilasini and Madhuratthavilasinl, The Dhammapada-
atthakatha 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 Sumasgalavilasini, Dhammapada-atthakatha
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 samvacchare) afterthe Buddha’s enlightenment. The notion
of diffusion of the six coloured rays from the Buddha’s body in the
performance of yamakapafihira, is indeed in consonance with the
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explanations given in PtsA. The Atthasalini, however, speaks of
sabbadfuta-fiana as the inducer, as it were, by means of which the
rays are produced.

The Atthasalini, 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 Patthana. The text also refers to the performance of the Twin
Miracle under the Bodhi tree soon after his enlightenment'”? 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
‘Gandamba’. Swangely, however, rays did not emanate even on the
occasion of the Twin Miracle. It happened only on the occasion of
the contemplation on the Patthdna.'® Thus, the Atthasalini gives an
independent interpretation not followed by any other sources.

Although the Pali Atthakathas 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 tradikion. On this occasion,
the six coloured rays are said to diffuse from the relics of the Bud-
dha.'”® In addition, the Atthakatha texts record several instances
where the Buddha intentionally sends rays (rasmi).!® He is said to
emitraysfromhis body, but notalways. The Dhammapada-atthakatha
mentions that the Buddha sometimes conceals his rays with his robe,
as when he went on a journey of three yo janas to meet Angulimala.’

The extent of rays emanating from the body of a Buddha is
another issue discussed in the commentaries. A well-known anec-
dote in 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 Kharadathika who devoured
them. When Mangala Bodhisatta saw the Yakkha’s mouth dripping
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with blood like flames of a fire, he made a firm resolve to have in the
future as bright rays issuing from his body as the blood.'? As a
result of this resolve, Maingala Buddha’s rays remained suffusing the
ten-thousand world system (...sarirappabha niccak3lam dasasahassi
lokadhatumn pharitva atthasi).' The commentaries state that the
extent of rays depends on the wishes made by individual Buddhas
(yo yattakam icchati, tassatattakam gacchati).'# Thus, it is recorded
that a fathom long halo and the rays of eighty hands (hattha) long are
equall to each other (vyamappabhd asitippabha va sabbesam samana).
An infinite ray (anantappabha) goes far (difram gacchaty), or near
(dsannam), or the distances of one gavuta, two gavutas, one yojana,
many yojanas (anekayojanam), or to the end of the Cakkavala world
(cakkavalapariyantam).'® In another Atthakatha text, the extent of
rays is mentioned as follows: Marigala Buddha’s rays suffused the
ten-thousand world system. Padumuttara Buddha had rays twelve
yojanas long. Vipassi Buddha’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
remaining Buddhas, it is undetermined.'

The varied extent of rays among Buddhas was later systema-
tized and incorporated into the concept of differences (vematfa) among
Buddhas. Several authorities in the Atthakatha literature speak of
rasmi-vemattd as one of the five vemattas,'” or one of the eight
vemattzs.'”® Buddha-ramsi or byamappabha is also counted as one
of the four things of Buddhas, to which no harm can be done
(antarayikd dhamma).'®

The notion of rays emanating from the Buddha’s body is
also expressed by terms like ketumala (garland of rays) and ramsijala
(blaze of rays). They are of a late origin in the Pali wradition and are
found only in the Apadana in the Canon and other scanty references
are all in the commentaries. The Apadana in one place refers to
Kassapa Buddha's body resplendent with physical marks and ablaze
of rays (ramsijala).”*® Its Commentary defines the word ramsijaia as
‘a mass of rays’ (ramsisamiiha).”' In the commentaries the context
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in which both terms are employed is more or less the same. For
instance, the Suttanipata-atthakatha mentions it in describing the
Buddha’s physical splendour shining with a garland of rays
(ketumalasamujjalita) along with other physical endowments like the
thirty-two bodily marks, eighty minor marks, a fathom long halo,
etc.””? The Vimanavatthu-atthakatha also mentions it in a similar
context.’*® The Jataka-atthakatha also refers to the Buddha’s bodily
brilliance as that diffused with a blaze of rays (ramsijalavitato
narasiho).** The references found in the commentanies and examined
above indicate that these two terms ketumala and ramsi jald are not so
popular in the commentaries as in later Sinhala works and are mainly
supplementary to nosons like pabha, ramsi, etc., which adomn the
body of a Buddha.

4. Satapuifalakihana (Marks of a Hundred Merits)

The concept of satapudiialakkhana, or at least, the populari-
zation of it in the Pali tradition seems to be a later development.
Historically speaking, the term occurs in the Lakkhana sutta of the
Digha Nikaya'® where it is used in reference to a boy (kumara)
possessing the marks of a hundred merits (satapoifialakkbana) 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 Mahapurisa in the Canon, is that no
mention of dvattimsa-mahapurisa-lakkhana is made as the criterion
for the two possible careers. Further, unlike in later works including
the Atthakatha texts where the term satapuinalakkhapa is always
employed when describing the physical endowments of a Buddha
alone, this passage in the Lakkhana sutta refers to the state before
attaining Buddhahood. It therefore requires a further investigation
to determine the real connotation of its usage in the Lakkhana sutta.
What we can say at present is that the concept of satapuiiialakkhana
gained currency much later than the Lakkhana sutta itself, since this
is the word found mainly in the commentaries.

156



BUDDHA’S PHYSICAL ENDOWMENTS

The term also appears in the Buddhavamsa® and the
Vimanavatthu {Maharatha-vimana v 27] of the Khuddaka Nikaya.
The Milindapaiiha too mentions it in decsribing the Buddha’s per-
sonality.'”” Compared with more popular concepts such as dvattimsa-
mahapurisa-lakkhana, asiti-anubyaijana, byamappabbha, etc. of a
Buddha, the term satapuiifialakkhana is found less frequently in the
Atthakatha texts. There is evidence to prove in the Atthakatha
literature that bothBuddhaghosa and Dhammapala were familiar with
the word. But, Dhammapala in particular does not elaborate on the
concept for some reasons,

Buddhaghosa in his Visuddhimagga!*® and Samanta-
pasadika'* makes only passing references to satapunnalakkhapa in
the exegeses of the word Bhagavant. So does the Khuddakapatha-
atthakatha."® In other instances, a gathd is quoted from the Porna
(the Ancients) as follows:

‘Tahin nisinno naradammasarathi
Devatidevo satapufiialakkhano
Buddhasane majjhagato virocati
Suvannanekkham viya pandukambale.’'*!

. Onemay be tempted to conclude that the above verse suggests
antiquity of the word satapusifialakkhana on the grounds that the quo-
tation is made from the Porana.’> However, the fact that th¢ word is
employed along with the term devatideva proves that the gatha, hence
its concept, is of a late origin not earlier than the time of the late
stratum of the Milindapariha, for, from about that time the word
devatideva and its attendant connotation becomes conspicuous in the
Pali literature, as seen earlier."® The Vimanavatthv (Mahératha-
vimana v 27], the Dhammapada-atthakatha'‘ and the Jataka-
atthakatha'¥s also mention the word satapuriiialakkhana together with
devatideva,

The commentaries do not provide detailed explanations for
the word satapuiii alakichana 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-atthakatha 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 produced
by way of countless hundreds of meritorious deeds’
(satapuiifialakkhapan ti anekasatapuiiiiavasena nibbatta-
mahapurisalakkhanan).*® Interpreting a similar word sata-lakkhana-
dhari, the Theragatha-atthakatha 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-/akkhana-dharino ti aneka-
lakkhana-vato).!” These instances suggest that the numeral sata in
satapufifialakkhana is employed to give the figurative meaning of
‘countless or innumerable’ without attaching significance to the
numeral itself,

The Sumangalavilasini'®® and the Madhuratthavilasini'¥ are
the two commentaries which provide the most detailed explanations
of the word under review in the Atthakatha 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
Dhammapzala who follows only the sense of ‘innumerable or
counteles’ for it, as seen above. For the sake of comparison the
passages in both texts are quoted below:

DA iii 925:15°

‘Sata-puiia-lakkhanan ti satena satena pufiia-
kammanam nibbathamek’ eka-lakkhanam. Evam sante
yo koci Buddho bhaveyya ti na rocayimsu. Anantesu
pana cakkavalesu sabbe satta ek’ ekam kammam
satakkhatturn kareyyum. Ettakehi janehi katakammam
Bodhisattoeko va ek’ ekam sata-gunam katva nibbatto,
tasmasata- puiifia-lakkhano & imam attham rocayimsu.’

BvA 32:

‘ Satapuiifialakkhano ti anantesu cakkavalesu sabbe sattd
ekekam puninakammam satakkhattum kareyyam ettakehi
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Jjanehi katakammain bodhisatto sayain eva ekako
satagunain katva nibbatto ti, tasma satapuiifialakkharno
tf vuccati. Keci pana satena satena pufinakammena
nibbatta-ckekalakkhano ti vadanti; evan sante yo koci
buddho bhaveyya ti Atthakathasu pakkhittam.”'s'

We give below the translation of BvA:

“The mark of a hundred merits means that if all beings
in the endless Cakkavalas 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, heis
called one having the mark of a hundred merits. But
“some” say thateach mark is produced for every hundred
meritorious deeds. Considering that, “anyone may
become a Buddha™ {this interpretation] is rejected in the
commentaries.’

Satapunifialakkhana, according to DA and BvA, 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 Anguttara Nikdya enumerates three kinds of meritorious deeds
(puniniairiyd), viz., danamaya-puiilalanya, silamaya-puinakinya and
bhavanamaya-punfakiriya's? Our inference above is, perhaps, right
as the Digha Nikaya wka (Linatthavannana) too refers those merito-
rious deeds to ‘giving, etc.’ (puddakammanan ti dan’
adipuiifiakammanam),'>®

The word hundredfold (sataguna) has special significance.
The interpretation of sata in satagupa is both literal and figurative in
DA and BvA. There is a word-play and the formation of the term
sata-puffialakkhana comes from the literal meaning of it. Because
of the numeral sata, 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 BvA
refer tothe view which advocates the importance of the numeral sata.
In both sources, it is rejected. The Theravadins are no doubtthe 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 rocayimsu’
in DA, its Tika specifically states that it is the Atthakathacariya who
disapproved of such a view (na rocayimsu atthak athacariya).'* The
Atthakathacariya are the teachers who were responsible for the writing
and transmission of the Sthala Atthakathas, the original sources for
the Pali Atthakathas, according to S.Mori.'’®® And the Sihala
Atthakathas were completed before the third century A.D.”*6 This
observation is significant in that non-Theravada schools including
Mahayana maintain the idea of ‘hundred” as an important aspect of
the concept of satapuifialakkhana, as will be referred to later.

The Theravada interpretation of sata to figuratively mean ‘in-
numerable or countless’ is further strengthened by a comment found
in the Digha Nikaya Tika. The text, commenting on the passage in
DA quoted above, mentions in no uncertain terms that the word sara
there denotes abundance and not a specific number (... idha sata-
saddo bahubhavapariyayo, na saiikhavisesavacano ti dasseti).'s?

In passing, the Dhampiya Atuva Géitapadaya, a Sinhala glos-
sary to the Dhammapada-atthakatha supposed to have been composed
in the tenth century A.D.,'*® provides an explanation for the word
satapuiifialakkhana, and it appears to be almost the exact translation
of the passages in the Sumangalavilasini and Madhuratthavilasini seen
above. The passage reads thus: ‘anat aparisé sakvalahi hima sathu
ekieki pin sata guna kota kolé nam etek jana kalaetek kam sata guna
kosin kala pinin nivat lakunu &ti bavin buduhu satapufiialakkhana
namhu ya.’'® The Dhampiya Atuva Gitapadaya can therefore be
said to be a work which inherits the tradition of DA and BvA.

Another Sinhala work written by the king Parakkamabahu I
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in the thirteen century A.D. is the Visuddhimarga Mahasannaya, a
Sinhala word-for-word translation of the Visuddhimagga. This text
also gives an explanation to the word satapuiiiialakkhana 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 aseritorious deed a hundred
times. Each and every mark of a [great] man appears as
aresult of performing each such deed of merit [done by
beings a hundred times] a [further] hundred times.” ’
(sata punfialakkhapa dharassa, anekasata pufiyayen
nirvartta mahapurusa laksana ati; me tikartha ya,
sanyayehi vanghi “ananta cakravalayehi ananta
sattvayanata eki eki dend kaja siyak pinhi eki eki pinata

- siyak siyakpin kota lada eki eki purusa laksana dhariha™
yi kihu.)'s0

The notion of satapusifialakkhana expressed in the sentence
underlined above is interesting for the reason that it can be inter-
preted in two ways: one is the traditional interpretation of the nu-
meral satain a figurative sense, and it is nothing but an elaboration of
the idea followed in DA, BvA, DAT, etc. The other is totake the
sentence more literally. In this case, it comes very close to the view
of ‘some’ (keci), which is rejected in the Madhuratthavilasini. In
other words, the interpretation of satapusrialakkbana, once rejected
in DA and BvA, came to be accepted by the Buddhists of medieval
Sri Lanka. This may be due to two reasons: First, the idea of con-
necting satapusdfialakkhana to a part of the mahapurisa concept is not
unknown in the commentaries. As referred to ealier, the
Vimanavatthu-atthakathd mentions it'® It is exactly the same as
that given in the Visuddhimirga Mahasannaya: ‘ anckasata puiyayen
nirvartta mahapurusa laksana’ (see above). The Visuddhimarga
Mahasannaya further states that it is the meaning given in the sub-
commentaries (me fikartha 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 believe that the
Visuddhimarga Mahasannaya draws more attention to the literal
interpretation of the word sata for the following reason: Its author
specifies that one meaning is found inTikas (me tikartha ya). He
then gives another meaning supposed to be found in glossaries
(sanyayehi vanahi). 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
itto the glossaries in a historical perspective. This evidence suggests
that the author of the Visuddhimarga Mahasannaya is inclined to take
the numeral sata more literally.

The Visuddhimarga Mahasannaya is a text which sees a
connection between satapufifialakkhana and mahapurisa. The
Atthakatha texts such as DA and BvA, do not specifically refer to
this connection between the two. What DA and BvA mention, in a
nutshell, is that the Bodhisatta performed countless meritorious deeds
in the past. The closest reference to it is found in Dhammapala’s
Vimanavatthu-atthakatha which states, as shown earlier, that the marks
of a great man (mahapurisa) are produced by countless hundreds of
meritorious deeds.' Here, such meritorious deeds are specified as
‘countless’. The Visuddhimarga Mahasannaya, thus, goes a step
further to literally interpret the numeral sata and connects it to the
mahapurisalakkhapa as a resultant physical endowment of a Buddha.
This conceptual development comes much closer to the idea of
satapuiiyalaksana generally accepted in Mahzyana Buddhism,

The concept of ‘the Glorification with Hundred Merits or
Fortunes’ (satapuiyalaksana) is a popular belief in Mahayana Bud-
dhism. A bodhisattais 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 excellence of a Buddha. This belief is
very much like the view referred to especially in the Visuddhimarga
Mahasannaya.
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Such a bistorical development lends support to the conten-
tion that the Theravadins of post-commentarial periods in Sri Lanka,
p articularly towards the medieval times, were more amenable and
flexible to embrace views of other Buddhist schools outside their
own tradition. And this trend, though less prominent compared
with later Sinhala sources, can be detected even in the Atthakatha
literature, which contains evidence of the Theravadins incorporating
views of other Buddhistschools of the day. Evidence in the Atthakatha
texts also reveals that the Mahaviharavasins had a strong sense of
rivalry espacially against the Abhayagirivasins, who are often referred
to as ‘some’ (keci, etc.) in the commentaries and their views often
rejected.’®

5. Buddhapada™ (Buddha’s Foot-print)

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

- characteristics which a mahapurisa has on his feet:'

L. Suppatitthitapada (he has feet with a level tread)

2. Hetthapadatalesu Cakkani J3tani (on the soles of his feet wheels
appear)

3. Ayatapanhi (he has projecting heels)

4. Dighanguli (he has long fingers and toes)

5. Mudutalunahatthapada (he has soft and tender hands and feet)

6. Jalahatthapada (he has fingers and toes evenly spaced)'®®

7. Ussankapada (his ankles are over the exact middle of the tread)

The commentaries employ two terms to denote the ‘foot-
print’ of a Buddha; viz., padace#yaand pada-valaija 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 aBuddha. The oft-cited incident of the Buddhaleav-
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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 this occasion declares that he is none other
than a Buddba.!®’ The Commentary to this states that the Buddha
was aware that Dona would follow and question him (...Dono brah-
mano mama padacetiyani passitva padanupadiko hutvi mama nissin-
natthanam agantva paiham pucchissati).'® The Atthakatha 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 tathagatabala, which includes the powers of dibba-cakkhu,
indnyaparopari y atta-iana or asayanussaya-fiana, can become a basis
for the prediction of future actions or events. The Buddha’s
sabbafifiuta-iana indeed contains an item specifying that the Bud-
dha lnows everything conceming the future (anagatam sabbam janati).
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 Buddhapada is also another step towards
this end. Thus, the Atthakatha 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 the
Saccabaddhamountain (Saccabaddha-pabbata) who were on the way
to hell (mahajano apaya-magge otarito).!® Sugandha thera is said to
have accumulated merit after seeing the foot-prints of Tissa Buddha
and was bom a human in this world."”® So is Sabbamitta thera.'”

The prognostication of foot-prints was a popular belief in
ancient India. The Dhammapada-atthakatha 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.” The same story
is repeated at AA i 435 ff and SnA ii 543.13

Subsequent tothe concept of dvattimsa-mahapurisa-lakkhana
which includes several physical marks connected with the feet of
such a person as listed before, the Atthakatha texts provide further
details. The Manorathapiirani, " 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 ona lotus leaf, 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 whenthey become visible, they soon disappear. >
In a similar manner, the six items mentioned in the list given early,
are elaborated in the relevant places in the Atthakatha texts.!’¢

It is generally believed that the last stage ofthe 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 Jinalankara-tika and the Anagatavamsa-atthakatha in Pali.'”’
A Sinhala work called the Magul Lakuna 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
dvarkmsa-mahapurisa-lakkhana. They are designated as parivara (ac-
companiment). The concept was shared among Jains and Hindus.'”
Itis a gradual development and such auspicious marks increased as
time went on. Thus, by the time of the commnetarial period, nearly
forty items came to be listed as parivaras which are found in the
Sumangalavilasini'”® and Papaficasidani.'®
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CHAPTER IV
THE NINE VIRTUES OR TITLES (NAVAGUNA)!

The Buddha’s virtues (guna) or titles are collectively ex-
pressed in Buddhism in the formula which reads as follows: ‘Iti pi so
Bhagava araham samma-sambuddho vijjacarapasampanno sugato
Iokavida anuttaro purisadammasarathi sattha devamanussanamn
buddho Bhagava.’* These epithets of the Buddha portray his person-
ality in different aspects. The commentaries provide a fair amount
of exegeses in respect of all the virtues or titles separately or collec-

tvely.
1. Arahant?

In the canonical texts, certain set pattemns are adopted in the
descriptions of arahant. Arahant is one whose cankers (dsava)* are
destroyed (khinasava). This is one of the favourite appellations given
to arahant throughout the ages. Here are some frequently cited phrases
to describe the state of arahantship: ‘Deswcoyed is birth, lived is a
chaste life, done is what had to be done, after this present life there is
no beyond’ (khina jati vusitam brahmacariyam katam karaniyam
naparam itthattiya); ‘alone, secluded, eamest, zealous, master of
himself’ (eko vizpakattho appamatto atapi pahitatto);, ‘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’ (araham khindsavo vusitava katakaraniyo ohitabharo
anupatta-sadattho parikkhina-bhava-saiifiojano sammadaiiiia
vimutto); ‘there arose in me insight, the emancipation of my heart
became unshakeable, this is my last birth, there is now no rebirth for
me’ (fianafi ca pana me dassanam udapadi akuppa me cetovimutti
ayam antima3 jati natthi dani punabbhavo).’

In the Abhidhamma texts, discussions on arahantship are not
many compared with the canonical texts, probably with the excep-
Won of the Kathavatthu. 1.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 Kathavatthu’ serves
as a useful and important source of gleaning therefrom other aspects
of arahantship which indicate a new dimension in the development
of its concept. Questions raised by non-Theravadins 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
bodhisatta. In the text, the arahant is treated more as an ordinary
being. The Theravadins are helpless but to resortto the older sources
to keep the image of arahant aloof. Their attitude is, perhaps, one of
the reasons why the Kathavatthu gives mere repetitions of the oid
notion of arahanship found in the Sutta Pitaka.

The compilation of the Kathavatthu by the Theravadins 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 Kathavatthu so far as the arahant-
concept is concemed, are attempts more or less to degrade or discredit
the attainments of an arahant: for example, ‘An arahant can fall away
from arahantship.’ [Kv I 2]; ‘Can an arahant have doubts ?” [Kv II
3}]; ‘Arahant’s knowledge is limited.” [Kv II 2; IV 10; XXII 1]; etc.
The Theravadaconcept of arahantship had never before been subjected
to such challenges. While the credentials of an arahant was thus
challenged and became more eclipsed, a new dimension of the inter-
pretation of the Buddha’s personality together with the Bodhisatta
ideal was generated particularly by some groups of non-Theravada
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 interpretasion of
both docwrinal and disciplinary points, must have propelled them to
compete for supremacy over each other. Propositions made by non-
Theravadins such as those conceming the acceptance of gifts [Kv
XVI1 6], purification of them [Kv XVII 7], conferring of merit thereof
[Kv XVII 9]; creation of a new ‘sdsana’[Kv XXI 1]; the Buddha's
appearance in human world [Kv XVTII 1]; his preaching the Dhamma
through a created image of himself {Kv 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 IV 8, X111 4]; etc., will show an unstable nature of the Sangha. It
is not difficult to imagine that this new development would have
been areaction againstrigid and strict disciplinarians of the Theravada
sect. When the time became remote from the Master Gotama Buddha,
the possibility of realising the truth by disciples also became remote.?

As aresult, 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 XXIII 3], can be taken as a
reflection of this development. New developments shown in the
Kathavatthu appear to be the result of many faceted and muitiple
reasons arising from different environments the Buddhist communi-
ty became subjected to, as time progressed. Writing about such
trends, S.N.Dube 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 Milindapaiiha too, the supremacy of arahantship is
emphasised over and over again."® The importance of arahantship in
this text is built upon two premises: one is to argue on the basis of
supremacy of the life of a bhikhhu 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 Pali canonical texts. The king Milinda
asks Nagasena 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, Nagasena admits that some renounce the world because
of fear of kings (rgjabhinita), thieves (corabhinita), inability to pay
back debts (inatta), a livelihood @ jivikatthaya), etc.'> However, what
is important is to realise and attain Nibbana 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 has attained the
stage of sotapanna" should behave towards samanas, even though
they may be ordinary bhikkhus or samaneras (novices). Nagasena
says that there are twenty reasons and two external characteristics
that make up samanaship by virtue of which they are worthy of wor-
ship. By observing and fulfilling them, the samana comes to the
realm of arahants (arahantabhimi).'* 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 7 Nagasena 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 Nagasena'’s intention is to uphold the supremacy of
the life of arecluse.

While the Buddhist Safigha 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
(sabbasaiikhara) is put an end to; ignorance (avijjg) is destroyed;
consciousness (vifiidana) has been rendered seedless (abija); etc.
Therefore, the arahant does not tremble by any fear.’’® ‘Death, O
king, is a thing that those who have not seen the truth (adiftha-
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saccanam) are frightened of.”!7 Such statements are reminiscent of
the notion of arahantship in early Buddhism. The Purabhda sutta of
the Suttanipata 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.”"* Every Buddhist tries to attain
the state of deathlessness, whichis Nibbana. Amata is therefore used
as a synonym for Nibb@na from the earliest %imes.' ‘Fearlessness’
is another synonym for Nibbana.®® The Milindapaiiha also states
that arahants are free from all fear and trembling (vigatabhayasantasa

arahanto).?,

The Milindapariha, like the Kathavatthu, on the other hand,
contains certain vulnerable questions regarding arahantship. One such
question posed by the king Milinda is whether an arahantcan commit
offences or not. Nagasena, while reiterating that the arahant is one
who has laid aside ‘thoughtlessness’, admits that an arahant may
commit offences which are abreach of rules applied only within the
Sangha and not the ordinary moral law which is the ten modes of evil
actions thatevery member of a society, both a bhikkhu and alayman
alike, must abide by. Here again, the thera tries to emphasise that the
life of the homeless is pure in conduct and moral virtues.Z In the
same passage, he further states that such wrong doings may be
committed by an arahant, because he may beignorant of the personal
or family name of some woman or man, or some road. It is not
within the province of every arahant to lsow everything. But the
arahant knows about emancipation, and the arahant endowed with
the six higher knowledges (chalabhiiia) would know his own scope
(sakavisaya). It is only the omniscient Tathadgata who knows all.2
The above dialogue is significant in that the arahant 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 Theravadins
in the Kath@vatthn when their proponents put forward the argument
that an arahant may be ignorant of the name and clan (namagottam)
of a certain man or a woman, or a right or wrong road (maggamagga),
etc®  Nigasena seems to look at the arahant 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 text® 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.® K.Hayashima remarks
that it is worth taking note that the Theravadins treated arahants in a
humane manner compared with the more glorified Buddha.?’ 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
Theravadins, whenever called for, preferred to go back to the canonical
descriptions of the arahant. This trend continues further in the Pali
Atthakatha texts. This does not necessarily mean that the arahant-
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 of Buddhahood, 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 treamment in the canonical works that there was very little
left for the commentators to add.’?®
[

In the Atthakatha 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. Buddhaghosa states: * Tattha drakatta, arinamn aranai ca
hatatta, paccayadinam arahatta, papakarane rahabhava ti imehi tava
karanehi so Bhagava arahan ti anussarati.’ (Herein he recollects by
these reasons that the Blessed One is accomplished [arahan] 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).? Buddhaghosa 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 (draka) he is accomplished (arahanta)*
(Arakd hi so sabbakilesehi, suvidiravidire thito maggena
savdsananam kilesanam viddhamsitatta ti arakatta araham.)**

(2) And these enemies (arz), these defilements, are destroyed (hata)
by the path - because the enemies are thus destroyed, he is
accomplished® (Te ca anena kilesarayomaggena hata ti ainam hatatt
pi araham).*

(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 deswroyed
(hata) by him at the Place of Enlightenment... - because the spokes
are thus destroyed he is also accomplished* (Yad c’etam
avigjabhavatanhamayanabhi pufifiadi-abhisarikhararam jaramara-
nanemi 3savasamudayamayena akkhena vijjhitva ti bhavarathe
samayojitam anadikalappavattam samsaracakkam, tassanena
Bodhimande... sabbe ara hata ti aranam hatatta pi araham).** The
text further elaborates on the nature of the wheel of links
(paticcasamuppada) beginning with ignorance. The Blessed One un-
derstood and penetrated all aspects of Dependent Origination. Thus
the wheel of samsara is destroyed.

(4) He is worthy of the requisites of robes, etc. He is the worthiest of
offerings. Because when a Tathagata has arisen, every one, deities
and humans alike, pays homage to him. That is why he is worthy of
requisites, etc. (paccayadinam arahatta pi araham).3¢ Here the
examples adduced are all those of the Buddha. However, the epithet
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is equally applicable to arahant. Inearly Buddhism, the Buddha and
his disciples are said to be worthy of homage

(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 (evam esa na kadici karoti ti
papakarane rahabhavato pi araharp).>®

In other places too, a similar idea is expressed: ‘Arahant is
one who is remote from defilements, He is far from defilements and
they are destroyed’ (arahan & &akakileso. Durakileso pahinakileso ti
attho);* ‘enemies of defilements are destroyed’ (kilesarinam hatatta
arahat3),;® ‘enemies destroyed, worthy of requisites, etc.’ (arinam
hatatta paccayadinad ca arahatta arahat3).* The Pali Atthakatha texts
are not totally silent on the aspect of ‘deswruction of cankers’
(khingsava). ‘Arahants are those who are remote from defilements.
They have destroyed four kinds of cankers’ (arahanto i adisu, araka
kilesehi ti arahanto; khina etesam cattaro asava ti khinasavi).”
‘Arahants are those in whom cankers are destroyed’ (arahanto ti
khipasava).** The arahant is sometimes described as ‘one who
destroys greed, hatred and delusion inhislastbirth. Thus, he is called
one in whom greed, hatred and delusion are no more’ (yasma
arahattamn raga-dosa-mohanam khin ’ante uppajjatti, tasma ragakkhayo
dosakkhayo mohakkhayo vuttam).*

In all these, kifesa (defilement) is at the fore and the usual
expression of khingsavais less prominent. [.B.Homer remarks: ‘For
some reason destruction of the kilesas, which is no more
etymologically connected with the term arahan than is destruction of
the dsavas, 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 2sava in the process of attaining
arahantship, and the other is that the notion of gsavas was so well
known that it was not necessary for him to specially reiterate thir
aspect. Hence its absence as I.B.Homer also says.*
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In passing, the Puggalapaiifiatti-atthakatha classifies arahants
into twelve classes based on ‘release or liberation’ (vimokkha) and
‘path’ (patipad3) thus: ‘dvadasa arahanto veditabba. Katham ? Tayo
hi vimokkha: suifiato animitto appanihito ti. Tattha suifata-
vimokkhena vimuttakhindsavo patipadavasena catubbidho hoti. Tatha
animitta-appanihitavimokkhehi ti evam dvadasa arahanto
veditabba.'*’ It appears to be a coined classification as the two
important words occur elsewhere. For instance, four kinds of patipada
(gateway to liberation) are enumerated in the Anguttara Nikaya,*!
while three types of vimokkha are mentioned -in the
Patisambhidamagga® and Visuddhimagga.*®

The Khuddakapatha-atthakatha gives an interesting classi-
fication of arahants. It classifies them into two types: sukkhavipassaka
(bare-insight worker) and samathayanika (one whose vehicle is
quiet).” Both are found at Vism 589,32

2. Sammasambuddha

The formulasion of the term sammasambuddhain 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 the
same time. In fact, they are used as synonyms.* They are common
appellations applicable to any arahants. As time pragressed, however,
there arose an urge and, probably a necessity, to distinguish the Master
from his disciples. This is the third stage in which the word samma-
sambuddha came into effect to specifically designate Gotama
Buddha $* The generalisation of Buddhahood resulted in the
application 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 samma-sambodhi, which too is one of the
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dhammatas of all Buddhas. Sariputta is reported tohave had a wrong
conception that Gotama Buddha was the wisest of all religious
teachers. Although he wasrebuked 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 hindrances (pafica nivarape
pahaya), mental impurities (cetaso upaklalese), well establishing the
mind in the four kinds of mental activity (catusu satipatthanesu
supatitthita-citto); exercising in the seven-fold factors of enlighten-
ment (satta bojjhange yathabhitam bhavetv3)>® These are the
contents of samma-sambodh! in the canonical texts. But, as expected,
they are not necessarily pertaining to Buddhahood alone. The
apotheosis of the Buddha wouldnot permit ambiguity of distinction
between the Buddha (or Buddhas) and other arahants. Three ways of
attainment 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 Atthakatha texts. ‘The Manorathapiirani, for instance, talks of
four kinds of buddha; sutabuddha, catusaccabuddha, paccekabuddha
and sabbadiubuddha® The Suttanipata-atthakatha also differenti-
ates paccekabodhi from samma-sambodhi.®® Inthe Puggalapaiifiatti,
samina-sambuddha is def med as follows: ‘Idh’ ekaccopug galo pubbe
ananussutesu dhammesu samam saccani abhisambujjhati tattha ca
sabbanfutam papunati phalesu ca vasibhavam: ayam vuccati puggalo
sammasambuddho.”® As we can see here, the aspect of sabbaiifiuta-
fiana is emphasised. This aspect of Buddhahood with many details
within the framework of Buddhist interpretation began to be
highlighted particularly in the Patisambhidamagga.®’

In the Atthakatha texts, definitions given to the word samma-
sambuddha 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 (samm3) and
by himself (samam)’ (samma s3maii ca sabbadhammanamn pana
buddhatta sammasambuddho).®? 1t 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 that they must be developed.®> In other contexts,
sabbadhammanam in ‘samma samain ca sabbadhammanam pana
buddbatta sammasambuddho’ given in the Visuddhimagga isreplaced
by saccani® or saccanam.s

A perusal of Buddhaghosa’s definitions reveals that the ex-
planations are centred upon the realisation and discovery of the Four
Noble Truths. This facttoo is in conformity with the contents of what
the Buddha discovered mentioned in the canonical texts.5¢
Dhammapala, on the other hand, gives a somewhat different expla-
nation in the Itivuttaka-atthakatha®’ basing his arguments on a wider
specwrum of the Buddha’s knowledge (fiana); it must, however, be
noted that Dhammapala also accepts validity of the definitions given
in the Visuddhimagga.®® He says: ‘ Yam kijici Geyyam nima, tassa
sabbassa pi sabbakarato aviparitato sayam cva abhisambuddhatta ti
vuttam 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 inthe end as follows: * Yavatakam fieyyam tavatakarp
Aanam, yavatakam fianam tavatakam fleyyamn, fieyya-pariyantam
fnam danapariyantam fieyy an ti, evam ekajjham visum visum salam
kamena va icchanurdpam samma samaii ca sabba-dhammanain
buddhatta samma-sambuddho Bhagava, tam samma-sambuddham’
(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 isto be known
is his knowledge and the limit of his knowledge is what is tobe known.
‘Thus, together or separately, all at once or gradually, or according to
{his] 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).®

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

The termn vijjacaranasampanna is used from the earliest
times.” A person endowed with vijjacarana s said to be the highest
among gods and men (vijjacaranasampanno so settho deva-manuse).™
This appellation sirangely does not occur inthe Milindapafiha.™ The
Atthakatha texts in the interpretation of vijja(knowledge) and carana
(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 terin 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 vijja (tevijja) as
found in the Bhayaverava sutta™ and eight types of vijjg as in the
Ambatthasutta;” eight kinds being the chalabhéfifi3, vipassana-iiana
and manomaya-iddhi. Carapa is of fifteen kinds such as, ‘restraint
by virtue’ (silasamvara), ‘guarding the doors of the sense faculties’
(indriyesu guttadvaratd), etc.” Whatseems to be of a late, but pre-
commentarial development, which continued in the Atthakatha, is
the emphasis on omniscience (sabbafifiuta-iana) and great
compassion (mahakaruna) of the Buddha; the two areas in which the
Buddha came to be more exalted as time progressed. Buddhaghosa
interprets vijjaand caranainthislight: ‘the Blessed One’s possession
of clear vision consists in the fulfilment of omniscience, and his
possession of conduct consists in the fulfilment of great compassion’
(vijjasampada Bhagavato sabbaiifiutam piiretva thitd; caranasampada
mahakarunikatam).”

Subsequent commentaries basicaily follow the Visuddhi-
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magga. But their explanations are more eulogistic. Dhammapala,
for instance, uses an additional word as follows: ... silasarnvaradihi
papnarasahi carapadhammebi ca anadfiasaddharanehi sampanno
samannagato ti vijjacarapa-sampanno’.”™® SnA is more carried away
than ItA, when it says: ‘because of being endowed with the
marvellously purified knowledge and extraordinary conduct, he is
said to be one endowed with knowledge and conduct’
(atisayavisuddhahi vijjghi abbhatakkamena caranena c a samannaga-
tatta vijjdcaranasampanno).”

4. Sugata

" The origin of this appellation, according to a study,’® seems
to go back to an early stage of the apotheosis of the Buddha. Itis one
of the appellations of Buddhist origin along with such titles as
lokavidi, purisadammasarathi, sattha devamanussanam, etc., which\
have survived throughout the ages.®! It is said that the word sugata,
was used as a name for the Buddhists in both ancient and modern
times.®

The Atthakatha texts defme the term in a more or less similar
manner. Buddhaghosa says: ‘He is called well-gone (sugata), (i)
because of a manner of going that is good (sobhana-gamanaitd), (ii)
because of being gone toan excellent place (sundaram thanam gatatt3),
(iii) because of having gone rightly (sammagatatt3), and (iv) because
of enunciating rightly (sammagadatta).’® Other commentaries of
Buddhaghosa give the following: ‘Sugatan ti sundaram va thanam
gatam sundaraya va patipattiya gatam*® ‘samma-patipattiya sutthu-
gatatta Sugatam’;® *Te Joke sugata ti ragadayo pahaya gataita sutthu
8at3 ti sugatz";3¢ ‘Sugatan ti gocare gatatta sutthu gatamm’® KhpA
183 follows the Visuddhimagga replacing the word samma in (iii)
and (iv) of the above with sutthu.®® ItA ii 84 and VvA 231 mention
only three reasons with (i), (ii) and either (iii) or (iv) of the
classification of the Visuddhimagga®®

Dhammapala in his Udana-atthakatha® gives a fairly lengthy
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explanation of sugata similar to that found in Vism. However, in the
elucidasion of ‘samm3 gadatt3’, he cites another source [see UdA 89]
in addition to the Sadhaka sutta guoted by Buddhaghosa.”!

Explanations of the term sugata in the Atthakatha texts are
scanty: This may be because that the commentators such as
Buddhaghosa and Dhammapala paid more attention to the defini-
tions and elucidation of the word tathagata which too involved a
detailed clarification of the word ‘- gata/-gata’ (-gone/-come) from
both etymological and conceptual viewpoints.

5. Lokavidii

The Visuddhimagga®” and the Vinaya-atthakatha® provide the
most elaborate explanations for the term lokavidé among the
Atthakatha texts. Vism says that the Buddha is the knower of the
world (lokavid{), because he has known the world in all aspects
(sabbatha pi viditalokatta pana lokavidil). The same idea is pressed
at AA 1i 245, ii1 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. All these sources elucidate three worlds; sankharaloka
(the world of formation), sattaloka (the world of beings) and okasaloka
(the world of location).** The Chinese Vimuttimagga, in passing,
mentions only the first two types of world: sattaloka and
sankharaloka®

6. Anuttaro Punsadanunasarathi

In the Northern tradition, this is usually divided into two sepa-
rate titles as anuttara and purisadammasarathi.® The Visuddhimagga
and the Vinaya-atthakatha suggest, though they are accepted as one
combined title according to the Theravada tradition, that the title in
question can be taken either separately or collectively, when the texrm
anuttara is explained first, and then purisadammasdrathi. Both sources
state that alternatively, ‘anuttaro purisadammasarathi’ can be taken
as one phrase (Athava anuttaro purisadammasarathi ti ekam ev’idam

180



THE NINE VIRTUES OR TITLES

atthapadam)” The Chinese Vimuttimagga takes it separately.”®

Definitions of anuttara are not many in the Atthakatha 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 is no one more distinguished for special
qualities than the Buddha himself; no one to compare with him. He
is therefore ‘incomparable’...”® The Sumangalavilasinii gives a list
of things in which the Teacher is ‘incomparable’ (anuttara): kusala-
padfattiyam (in the sphere of good [actions]), ayatana- padfiaitiyam
(in the sphere of bases), gabbhavakkantiyam (in the sphere of concep-
tion), adesana-vidhasu (in respect of mind-reading),
dassanasampattiyam (in the attainment of vision), puggala-
paddaiti yam (in the classification of persons), padhane (in effort),
patipadasu (in the paths), bhassa-samacare (in good conduct in
speech), purisa-sila-samdcare (in good conduct in man’s virtues),
anusgsani-vidhasu (in respect of inswuctions or teachings), para-
puggala-vimuttiiane (in the knowledge of release of other people),
~ sassata-vade (in the ex position of eternalism),'® pubbe-nivasa-fiane
(in the knowledge of former existences), dibba-cakkhu-fiane (in the
knowledge of divine-eye) and iddhi-vidhe (in respect of psychic
power)." This is the quotasion from the Sampasadaniya sutta of the
Digha Nikzya.!®

The origin of the term purisadammasarathi, 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 (assadammasarathi). Buddhaghosa
defines ‘purisa’ in this context to mean ‘animals, humans and non-
humans’ (tiracchanapurisa pi manussa-purisa pi amanussa-puris3)
who are not tamed but fit to be tamed.!®® 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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seenat Vin iv 269 (puriso nama manussa-puriso na yakkho na peto...)
Even Dhammapala at VvA 42 defines it as follows: ‘yathd hi
pathamapakatibhiito satto itariya pakatiya setthatthena puri seti ti
puriso ti vuccati.' (Just as the being who is foremost by nature is
called “purisa” since he lies prime in the sense that his aature 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 VA, 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,
Dhammapala states at ItA ii 85: ‘Purisadamme purisaveneyye sareti
vinetiti purisadammasarathi.’ The Suttanipata-atthakatha simply says:
‘sare ti sarathi,”™ or‘vicitrehi vinayaniipayehi purisadamme sareti
ti purisadammasarathi.”’® 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 Dhammapala
would have thought it unnecessary to take up the subject again.

In passing, the Navaguna of the Buddha forms an integral
part of the Sinhala Buddhist literature. It is in fact in one of the
oldest extant texs called the Amavatura by Gurulugomi that the virtue
of purisadammasarathi of the Buddha is extensively elucidated as a
single topic for the entire work. The work covers not only humans
like householders, brahmins, kings, paribbajakas, jatrlas, tapasas.
bhikkhus, etc., but also non humans like nagas, yakkhas, asura, devas,
Brahma, etc.’® These classes of purisa are no doubt in accordance
with the classification of the Atthakathas.
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7. Sattha devamanussanam

Buddhaghosa’s explanation of satthar in Vism and VA is
pased on the Maha-niddesa,'”” which he duly aclnowledges. The
Blessed One is a caravan leader (satthar) as he brings caravans (sattha)
home.'® In addition, he teaches by means of the here and now, of
the life to come, and of the ultimate goal, according as befits the
case, thus he is the Teacher (satthar) (Ditthadhammika-
samparayikaparamatthei yatharaham anusdsati ti Satth).'*®
Dhammapala also follows this interpretasion at ItA ii 85, UdA 267
(...safte anusasati ti Sattha) and 404 (ditthadhammikasam-
parayikaparamatthehi sattanam anusasanato Sattha). The Suttanipita-
atthakatha too gives a similar interpretation thus: *... anusasan nittareti
ca ti Sartha.’'"® Buddhaghosa at the same time gives a general con-
notation of the word satthar at SA ii 128 which goes as follows:
*Buddha va hotu savako vayamnissdya maggaiianam labhati, ayam
satthd nama’ (May it be Buddhas or disciples, on account of whom
[one] obtains the knowledge of path, this is called the teacher). The
term here can no doubt be applied to anyone who is capable of guiding
others to the correct path leading to emancipation.

The devamanussanam 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 (devanas ca
manussanafi ca, ukkatrthaparicchedavasena bhabbapuggala-
paricchedav asena c’etam vuttam).""! He further states that the Blessed
Ore as ateacher bestows his teaching upon animals as well (Bhagava
pana tiracchanagatanam pi anusasanippadanena sattha yeva). The
word ukkaftha used apparently in connection with deva in this con-
textseems 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: sammutideva (gods by conven-
tion), ypapattideva (gods by birth) and visuddhideva (gods by purifi-
cation).!'? The first category includes those royal personages who
are referred to with respect. The second one is those heavenly and
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otherdeities. The third one refers to arahants (khinasava) including,
of course, Buddhas. Inthe above context, the second category seems
to be the case. Then both humans and animals are included in the
phrase devamanussanam. While referring to the Visuddhimagga for
details, a passage at SnA ii 444 also includes animals such as el-
ephants (naga): *...nagadike pi panaesa lokiyatthena anusasati.’ This -
is precisely the same as what is said of the categories of purisain the
title of purisadammasarathi. 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 Nalagiri,'? or even a frog
attaining to a divine state after listening to the preaching of the Bud-
dha in a previous birth;!** or merely listening to the preaching of the
Dhamma helps animals such as a hen'"* or bats"'¢ rebom 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 devamanussanam when he says
that the Blessed One has rescued divine and human beings from the
fearful forest of birth, decay and death.'"’

8. Buddha

The verb ‘bujjhati’ (/budh) is explained at DhsA 217 and
VibhA 310 as follows: ‘Bujjhati & kilesasantinaniddaya utthahati
caltdni va ariyasaccaai pativijjhati nibbanam eva va sacchikaroti.’ (‘is
awake, enlightened, or knows’ implies a rising from the slumber of
the continuum of the lower nature, or a penetraning the Ariyan Truths,
or arealising Nibbana.)""* 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 Four Noble Truths.

In the Atthakatha texts, Buddhaghosa gives two alternative
explanations as follows: ‘Yam pana kidci atthi deyyam nama,
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sabbass’eva buddhatta vimokkhantikaianavasena 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 ‘ Yasma va cattan saccani attana pi bujjhi, afifie pi satte
bodhesi, tasma evamn adihi pi karanehi Buddho.’ (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 Mah&-niddesa'? or the
Patisambhidamagga'?? as he acknowledges indebtedness to them.
Other Atthakatha 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 therealisation of the Four Noble
Truths as the meaning of buddha. He does not offer anything of his
ownatItA ii43. He simply repeats there whatis said inother sources
such as NdA., PtsA, KhpA, etc., and like Buddhaghosa, follows the
explanations given at Nd ii 457-458. However, Dhammapila’s
descriptions come much closer to those in the above sources, though
they are relatively shorter.

The Apadana-atthakatha 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 Pts as follows:
‘pabbajjasankhatena Buddho' (because of renunciation),
‘adutiyatthena Buddho’ (because of uniqueness), ‘tanhaya
Pahanatthena Buddho’ (because of the removal of craving), etc.'??

NdA ii 441-443 and PtsA ii 484-487 provide probably the
most detailed exegeses of the word in the whole of Atthakatha 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
aresult 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 NdA is ascribed
to Upasena, while Mahanama is said to be the author of PtsA.
According to a study, Mahanama wrote PtsA in accord with the
Mahavihara tradition in 514 A.D. during the reign of the king Kumara-
Dhatosena.'” Upasena, on the other hand, is said to be the teacher of
Mahanama and his literary activity is assigned to a period soon after
that of Buddhaghosa.! These circumstances may perhaps suggest
that it was Mahanama, and not the other way around, who would
haveborrowed the entire passage in question from NdA. However,
the general belief that both sources, like any other Pali Atthakatha
texts, were the works of translation and recasting into Pali of their
respective Sihala Atthakathas is certainly open to debate. For, that
both SNdA and SPtsA indeed contained the passage under review is
still a strong possibility.

NdA and PtsA basically follow the explanasions givenat MNd
ii 457-458. They further mention paraphrased comments on some of
the expressions adopted in the Mahaniddesa. Grammatical points
regarding the word buddhain various cases are also discussed at some
length. KhpA 15-16 gives similar explanations to those of NdA and
PtsA, but it skips some phrases (e.g. ‘ekantanikkileso ti buddho’,
etc.), ordiffers from them in the expositions of certain terms. KhpA
15, for instance, explains ‘ekdyanamaggam gato ti buddho’ as
‘buddhiyattbanam gamanatthapariyayato, yatha maggam gato pi
puriso “gato” ti vuccati, evam ekayanamaggam gatatta pi buddho ti
vuccati.” (Just as a man is called “travelled” when he has travelled a
path, sois he called enlightened because he has travelled a path which
goes only one way. Itis a metaphorical use for travelling to the place
of enlightenment).!® NdA ii 442 and PtsA ii 485-486 in this instance
give a lengthy explanation to the phrase. Among other definitions,
the following is noteworthy: ‘ekayanamaggo ti ekanibbanaga-
manamaggo ti attho’ (the meaning of the path in one way is the way
leading to one single Nibbana.)

9. Bhagavant
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In the exegeses of the term bhavagant, Buddhaghosa gives
two alternatives; one based on the Mahaniddesa,'? 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 foundat VA i 122-125 and KhpA
106-109[Cf.NdA ii 264]. Of the three sources, Vism and VA are
almost idensical and KhpA, though very similarto 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 Sthala Atthakatha 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 distingvished by his special qualities (Bhagava ti idam pan’assa
gunavisittha[sabba]sattuttamagarugaravadhivacanam).'® Then he
quotes a stanza (i.e. ‘ bhagavativacanam settham, bhagavati vacanam
uitamam...’) 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 (o f Bhagavant) are of four kinds (catubbidham
va namam): denoting a period (avatthikam), describing a particular
mark (liigikam), signifying a particular acquirement (nemittikarm)
and fortuitously arisen (adhiccasamuppannam). Each of the above
four kinds is then explained with some examples. In so doing,
Buddhaghosa cites a passage from the Mahaniddesa'®® or the
Patisambhidamagga.”®® In order to explain the spacial qualities of
the Buddha, the following stanza is cited:

Bhagi bhaji bhagi vibhattava iti
Akasi bhaggan ti garu ti Bhagyava.
Bahiihi iayehi subhavitattano
Bhavantago so Bhagava ti vaccat,
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Buddhaghosa refers the reader to the Niddesa™ forthe mean-
ings of words used inthe stanza. He bases his explanations up to this
point on the canonical sources, paricularly the Niddesa as he too
refers to it.

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

Bhagyava Bhaggava yutto bhavehi ca vibhattava
bhattav3 vantagamano bhavesu Bhagava tato ti.

‘He is fortunate (bhigyava), possessed of abolishment
(bhaggava), associated with blessings (yutto bhagehi),
and apossessor of what has been analysed (vibhattava).
He has frequented (bhattava), and he has rejected going
in thekinds of becoming (VAnta-GAmano BHAvesu),
thus he is Blessed (BHAGA VA).’

Each of these words is again explained with some concrete
examples.?? This method of exegeses is no doubt a commentarial
development. One sphere of the Buddha-concept which came to be
further developed in the Atthakatha literature is the fanciful and
elaborate descriptions of the Buddha’s corporal body. Intheexegeses
of the word bhagavant by Buddhaghosa, this wend persists. The
Buddha is said to be endowed with the marks of a hundred merits
(satapuiiialakkhana).'**The Buddha has glory (sirr) of all limbs, per-
fect in every aspect, capable of comforting the eyes of people eager
to see his material body (riapak3yadassanavyavatajananayana-
ppasadajananasarattha sabbalarapatpira sabbangapaccangasiri), he
has his wish (kdma); 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'* (yam yam etena
icchitam patthitam attahitam parahitam va, tassa tassa tath’eva
abhinipphannatta icchita-niphattisadnito kamo)."**

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

DAi33-34; MAi 10; SAi 12; AAi 14 ; PtsA iii 531-532;
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 Visuddhimagga, but
do not refer to it. '

* MA i 13 (Bhagava ti lokagaru-dipanam)

* SAii 1 (Bhagava ti lokagaru-dipanam), 20 (Bhagavato ti bhagya-
sampannassa

* AAi 17 (Bhagava ti lokagarudipanarn)

* NdA ii 263-264 (A similar passage occurs here but not for the
explanation of bhagavant, it is instead for the word
garavadhivacanam.)

* VvA 231 (Bhagyavantatadihi catuhs karanehi Bhagava). Cf. UdA
267, 404.

* BvA 35 (Bhagava ti idam pana gupavisitthasattuttamagaru-
garavadhivacanam. Then a stanza from the Porana is quoted.)

The Chinese translation of the Samantapasadika' is some-
what different from Buddhaghosa's exegeses in its explanations. It
says that the name Bhagava is a self-styled name, and the Buddha
himself has given this name (Bhagava) 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
interpretationseems to be based on the passage in the Mahzniddesa'*’
as in the case of Buddhaghosa 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, dhamma, fame, handsome, wish and
menta] (effort).’® CSmp further elucidates that Bhagava means that
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he has delimited all beneficial things. Bhaga means three planes. ‘ Va
(in Bhaga-va) means vomiting the defilements of the three planes
Therefore he is called Bhagava.™® The last definition appears to b«
similar to that adopted by Dhammapala as will be noted later.

Dhammapala, 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 Dhammapala 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 Dhammapala gives the most elaborate exegesis, while
UdA seems to be an abridged version of it. Dhammapala first gives
all the alternamves that 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 Bhagava, bhagava-ti va(bhatava t)'*" Bhagava. Bhage
vani-ti Bhagava, bhage vaoi-ti Bhagava. Bhattava-ti Bhagava. Bhage
vami-ti Bhagava, bhage vami-ti Bhagava.’'** UdA 24, on the other
hand, simply says: ‘Api ca bhage vani bhage va vami ti, Bhagava.’
This seems to imply that Dhammapala places more emphasis on two
aspects of the etymological exegesis of bhagavaat, viz.,vaniand vami.

(1) Bhagava ti Bhagava.

It is said that whatever moral practices, (four ?) constituents
of the Dhamma, storehouse of virtues, that are shared by none,
completely detached; all [of these] are found in the Tathagata (Ye te
siladayo dhamma-kkhandha guna-kotthasa, te anaiifia-sadharana
niratisaya Tathagatassa attha [atthi] upalabbhanti). ItA goes on to
explain them in detail by giving a list of moral and spiritual attain-
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ments of the Buddha in numerical classifications together with physi-
cal characteristics he is endowed with, which are termed as ‘guna-
bhaga guna-kotthasa.” They are hiri-ottappam, saddha-viriyam, sati-
sampajaifiam, sila-visuddhi, citta-visuddhi, ditthi-visuddhi, samatho-
vipassana, tini kusala-malani, tini sucaritdni, tayo samma-vitakka,
tisso anavajja-safiifia, tisso dhatuyo, cattaro satipatthana, cattiro
sagvpa-ppadhana, cattaro iddhi-pada, cattaro ariya-magga, ... etc. The
list is a sort of summary 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 Buddhaguna, are also found else-
where in the Atthakathas.!® The passage concludes: ‘Hence, he is
part to the virtues in the way it is said, he is “partaking” (bhagava).
And itis to be understood that the vowel [‘ 2’ in bhagava] is rendered
short to make bhagava (Tasma yath3vutta-vibhaga guna-bhaga assa
atthi ti Bhagava. Bhagava ti vattabbe akarassa rassattam katva
Bhagava ti vutto).'#

(2) Bhatava ti Bhagava

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 (sarigaha-vatthu) like giving; four
resolutions, etc...; in short, all the things that make the Bodhisatta a
Buddha (buddha-karaka-dhamma), such as the accumulation of merit
(pufifia-sambhaia) and knowledge (1ana-sambhara) he has to fulfil
from the time of the great resolve for four incalculable periods
(asadlaheyya) and one hundred thousand aeons (kappa); all of these,
without being subject to diminution, defilements or stagnation, he
has become the partaker of the utmost, highest and special; thus heis
supported, well supported thoroughly, uninterruptedly and in all
respects. ‘ Bhagava’ is [therefore] ‘supported’ (bhatava). Here again
‘ta’ [in bhatava] is rendered ‘ga’ (niruttinayena ta-karassa ga-karam
katva). Or alternatively, bhatava 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, bhatava tite yeva yatha-vutte Buddha-karaka-
dhamme vutta-nayena bhari sambhari pari paresi ti attho).'*

(3) Bhage vani ti Bhagava.

In this instance, the word bhdga is explained to mean ‘attain-
ments pertaining to daily life’ (devasikam valaiijanaka-samapati)
amounting to twenty-four thousand kotis in number ( Ye te catuvisati-
koti-sahassa-sanikha devasikam valafijanaka-samapatti-bhaga.”'** 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’attham attano ditthadhammasukhavihar’atthai ca nicca-
khippam vani bhaji sevi bahulamakasi ti bhage vaai ti Bhagava).
Alternatively, bhaga are, in short, four kinds of penetration, such as
what is to be known in the lnowable wholesome things, etc. (Athava,
abhiniieyyesu dhammesu kusaladisu khandhadisu ca ye te
parinfeyyadi-vasena samkhe pato va catubbidha abhisamaya-bhaga),
etc.' ’

(4) Bhage vani ti Bhagava

Here the meaning of bhagais 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’ (samasato tava kampudfiehi
payoga-sampannehi yatha-vibhavam bhajiyanti ti bhaga, lIokiya-
Iokuttara-sampatiiyo). The text continues that he [the Blessed One]
worl, 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,'*®
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(5) Bhattav3 ti Bhagava

ItA explains the word bhattavato mean the worshipful'®® firm
believer (Bhatta dalha-bhatika assa bahd atthi ti bhattava). The text
further states that the Tathagata is one endowed with great compas-
sion (mahakaruna), omniscient knowledge (sabbaiifiutaiiana), etc.,
and there are those who are established in his [the Tathagata’s]
admonition and possessed of perfect faith, how does unshakeable
(asamhariya) firm faith (sambhatti) come to them ? Is it by a samana,
brihmana, deva, Mara, or the Brahma ? And they do not indeed
give up faith even in the sacrifice of their own lives and [they develop]
sticong and firm faith towards him.'®  In this connection too, ‘ta’ [in
bhattaval is replaced by ‘ga’.

Itis noteworthy that Vism 212 also gives bhattav3 as bhagava,
but with a different shade of meaning altogether. Buddhaghosa says
that bhattav3is to mean ‘one who has frequented’ owing to his having
frequented, cultivated, repeatedly practised extraordinary things... etc.
{...uttarimanussadhamme bhaji sevibahulam akZsi, tasma bhattava ti
vattabe Bhagava ti vuccati).

(6) Bhage vami ti Bhagava

It is said that the Tathagata, 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 ( Yasma3 Tathagato
bodhisatta-bhiato pi purimasu jatisu paramiyo piirento bhaga-
saiikhatam sirim issariyam yasafi ca vami uggiti khelapindam viya
anapekkho chaddesi...)'*' 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) Bhage vami ti Bhagava

Here ‘bhaga * means ‘kotthasa’ (shares or portions) (Bhiga
nama kotthasa). Kotthasainclude such things as khandha, ayatana,
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dhatv, etc., and they are divided into many ways as nipa, vedang,
etc., of past, etc. The Blessed One (Bhagava), 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,
bhagais 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-
#ion; and preached the Dhamina for the attainment of the truth.!s2

In all these instances mentioned above, Dhammapala 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
Dhammapala 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 quesion as to whether or not Dhammapala
deviated from the mainstream of the Mah@wvihara tradition. It is
generally believed that Dhammapala wrote his commentaries in
accordance with the Mahavihara wradition as he so aclanowledges in
the prologue of the Itivuttaka-atthakatha.'s®* This shows that
Dhammapala was accepted by the Mahavihara fraternity as a torch
bearer of their tradition and his commentaries were duly rasified by
them. The contents ofhis exegeses in fact do not betray the expecta-
tion of the Mahavihara 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 Dhammapala 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 Dhammapala borrow them from ?
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CHAPTER V
THE DEFINITIONS OF TATHAGATA

The concepi of tathagatain Buddhism has been examined
by many scholars mainly in the following three aspects, which are
undoubtedly interrelated witheach other:

(1) Buddhist definitions of the term tathagata

(2) ‘Tatha@gata’ in the context of whether tathagata exists
or not after death (avyakata question), etc.

(3) Original meanings of the term tathagata.!

In early Buddhism, tathigata is conceived as a person who
has attained the highest ethico-psychological perfection. The
Sundarikabhéradvaja sutta of the Suttanipata® brings out this point
clearly. In this sutta tath3gata is said to be worthy of offerings on
account of the fact that he abandoned sensual desires (kama) [467];
is free from conceit (mana), deceit (maya3), craving (Jobha), anger
(kodha) [469];* cut off attachment of mind (nivesani..), no grasping
(pariggaha){47Q]; passions burnt out [471]; ties shaken off (sanga)
{473]; no trace of delusion (moha-antara) [478]; etc. Furthermore,
tathggata who i5 far remote from those passions, has destroyed
defilements (khinasava); bears the last body (antima-deha) [471]
(sarirai ca antimam dharex)) [478]. In other words, he has attained
Nibbana. His demcanour is completely calm (parinibbuta) [467).
His mind is composed [471]. Moreover, he is possessed of limitless
understanding (ananta-parna) [468]. He has seen things as they are
through his perfect knowledge {471]. He perceives all phenomena
with insight (fanadassi) [478].

The foregoing descriptions reveal that three aspects of
fathagata 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 tathagatain early phases of Buddhism. It is
also used in the Suttanipata in connection with the Tisarana (Three
Refuges) formula: ‘tathagatam... Buddhain namassama’;
‘tathagatham... Dhamman...”; ‘tathagatam... Sarigham...”* 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 tathagata. They conclude that the concept of tathagata 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
iscompared to samsgra® Further, the tathagatain Jainism is described
as one endowed with wisdom (medhavi), eye of the world (cakkhu
logassa), or one who is liberated (moksagata), etc.” Nagasaki
concludes thatthe original meaning of tathagata that he is gone beyond
samsaraand never comes back tait, was transmitted (and recognized)
in the Sramana tradition at the time of the rise of Buddhism.'® 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 asavasare destroyed (khindsava) can be designated as tathagata,
instead.!! Such a liberated state is also expressed in different ways
as, for example, in the Itivuttaka, which says that one who has
deswoyed desire (lobha) will never return to this world ([lobhan]
pahaya na punayanti imam lokam kudacanam)." This definition of
tathagata is seen even in the commentaries and paccekabuddha is
also called tathagata, for instance, at PtsA ii 462 (Tatagato ti
sammasambuddho, paccekabuddho’ pietth’ eva sarigahito). In short,
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the term tathagata 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
tathagata may perhaps be when employed in the context of the
avyakata questions; i.e., whether tathagata exists or not after death
(hoti na hok tathagato param marand). A striking feature in this is
that the expression ‘param marana” is used. When things in relation
to tathagatareferring to a Buddha, Enlightened One, are expounded,
the term marana is never employed. It is always parinibbana that he
attains. Then, a question arises as to what the term exactly denotes.
It is noteworthy that whenever the phrases of ‘hoti tathigato param
marana’, etc., are used in the canonical texts, their respective
commentaries always interpret it to mean either satta'> or atta’* The
former is given by Buddhaghosa and the latter by Dhammapala.
Buddhaghosamaintains consistency in his interpretation of the term,
while Dhammapala seems to give a somewhat different interpreta-
tion to it. On the other hand, the Saddhammapajjotika,' its authorship
being traditionally attributed to Upasena,'® closely follows
Buddhaghosa’s interpretation of the term."” The fact that Bud-
dhaghosa persistently interprets tathigata to mean satfa in his
commentaries, perhaps, because of the expression of ‘ param marana’,
strongly suggests that the tathdgata in this context has a different
connotation altogether; the connotation far from the meaning usually
accepted by the Buddhists to be*an arahantor 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 tathigata 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 outthat tathgayain a Jainasource called
Viyahapannatti (XVII 2 4 {724 a)) 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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Safijaya Belatthiputta who followed the theory of transmigration of
‘soul’ (3trman) 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 vififfana was the sub-
stance which would continue to transmigrate in samsara.?' A simi-
lar heresy is reported tohavebeenheld by the bhikkhu Yamaka; i.e.,
that an arahant (khingsava) would be broken up and destroyed at the
time of his death.2 Such views, according to the Niddesa-atthakatha,
will fallinto either sassata-ditthi or uccheda-ditthi,” neither of which
the Buddha subscribed to.

Taking one’s personality apart from the five khandhas is con-
sidered wrong. Philosophically speaking, a being is not found in, or
identified with, ripa, vedana, saffia, sarikhara, or vififiana, and those
five khandhas are impermanent (aniccam). Holding on to what is
impermanent leads to dukkha? Buddhism indeed starts from this
point where one must see things as they are (yathabhatam). If
tathagata, even while alive, is not found in the five khandhas, 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’ (saikhara), as is well brought out in the
Mahatanhgsankhaya sutta of the Majjbima Nikaya. The vinfiana
that Sati thought to be the substance which would transmigrate in
sambhavo).” In his refutation of Sati’s view on the basis of the
theory of paticca-samuppada, the Buddha clearly demonstrates that
once causes of the generation of vififigna (i.e. sarikharain the Twelve
Links of Causation) are cut off at the very moment of one’s attainment
of Nibbana, there is no more ‘consciousness’ (viAdana), which is
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linked to ‘mentality and corporality’ (ndma-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 khindsava, or whose mind is thus released (evamvimutta-
cittam), cannot be found even in this life (ditthe vaham bhikkhave
dhamine tathagatam ananuvejjo ti vadami).* In other words, arahants
or khinzsavas are those who attained Nibbana (i.e. asarikhata) and
are gone beyond the conditioned world (sasikhata), and it is in this
conditioned world that the continuity of atman, vififizna or any entity,
a life substance, is talked or discussed about in the context of the
avyakata questions. The Commentary also makes this point clear,
when it says: ‘the word tathagatais used for both a being and also the
highest person who has destroyed the savas'; ‘not to be found’
(ananuvejjo) means either non-existent or untraceable. For, the word
tithagata, with reference to a being, means non-existent. With
reference to one who has destroyed the 3savas, it means untraceable
(avindeyyo)... I do not speak of one who has destroyed the asavas as
a tathagata or as a being or as an individual while he is still alive in
the world of phenomena. How could I speak of one who has destroyed
the dsavas as a being or an individual when he has gained Nibbana
without rebirth ? A tathagata is not to be found. For, in the true
sense, a being does not exist...’? Itis in this context that commentators
were careful and tried their best to separate and distinguish the use of
the term tathagata from that which was commonly accepted by the
Buddhists to mean either an arahant or a Buddha. Hence, it appears
that satta or atta; the former taken as a total personality who is sub-
jected to transmigration in samsara, so long as he is not an arahant,
and the latter taken as a life substance separate from the body (i.e.
‘afifam jivam affiam sarfram’)® was the choice of the commenta-
tors whenever the avyakata questions were raised. This is the very
reason why the interpretation by ‘some’ (kecr) of the term tathagata
to mean arahant in the context of the avyakata questions is regarded
as aheresy.® Moreover, the Buddha kept them unanswered, because,
from the religio-ethical point of view, they are not profitable, not
concerned with the Dhamma, not increasing even the elements of
right conduct,... and after all not leading to Nibbana.*®
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Evenwithinthe canomcal texts, various meanings of the term
tathagata, more in line with the usual Buddhist sense, came 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 tathagata for
Gotama Buddha, the founder of Buddhism. Expressions such as,
‘araham tathagato sammasambuddho...’,’! were directed towards this
end*® The Buddha also refers to himself as tathagata.?® Further,
the term came to be used not only for Gotama Buddha, but also for
the past Buddhas.

The generalization of the term tathagata 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 tathagata originally
meant anyone who was gone beyond samsZra; in short, he was a
liberated one, as seen before. Further, the Buddha called himself
tathagata; 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 itis 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 Sarabhanga tells that Gotama had gone the [same] way [as that]
through which other past Buddhas, such as Vipassi, Sikhi, Vessab-
hi, Kakusandha and Kassapa, had also gone.* 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; ‘kadaci karah3ci
tathagata loke uppajjanti arahanto sammasambuddha...’;”
‘Tathagatas lead men by the right Dhamma’ (nayanti ve mahavira
saddhammena Tathagata).® This is what Anesaki calls ‘the
communion of the Tath3gata with many other Tathagatas.’

In the Pali commentaries, the term fathagata 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;
PsAi 207-213

(B) 1A 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 117-121, 186-191

(A) This group consisting mainly of DA, MA and AA gives
one set of elaborate definitions of the term beginning with the sen-
tence, ‘Atthabikaranehi Bhagava tathggato’,** and the following eight
reasons are enumerated:

1. Tatha agato ti Tathagato

2. Tatha gato ti Tathagato

3. Tathalakkhanam agato ti Tathagato

4. Tathadhamme yathavato abhisambuddho ti Tathagato
5. Tathadassitdya Tathagato

6. Tathavaditaya Tathagato

7. Tathakantaya Tathagato

8. Abhibhavanatthena Tathagato

1. Tatha agato ti tathagato: The Blessed One (Bhagava) is
tathjgata, because he has come thus, Itis further stated that the Blessed
One is tathagata as he, in accordance with the resolve (abhiniharena),
fulfilled the ten perfections (paramsyo), the ten higher perfections
(upaparamiyo) and the ten ultimate perfections (paramattha-
paramiyo)," and made the five great sacrifices (pariccaga).”* The
Blessed One has thus come like Vipassi and other Buddhas (six
previous Buddhas) who cultivated the four satipatthana, sammap-
padhana, iddhipada; five indriya, five bala; seven bojjhariga; and the
Eight Noble Paths (ariyam attharigikam maggam).®

2. Tatha gato tj tathagato: When the Blessed One was borm,
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.** His way of going was real (tatha), not unreal
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(avitatha) as his numerous special achievements were foretold
(pubbanimittabhavena).

3. Tatha-lakkhanam dgato 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 (pathavi, apo,
tejo, vayo, akasa and viifiana),*> five khandhas, etc. " All these
characteristics are real, not unreal. Through his faculty of knowledge
(Aiana-gatiyd), he has come to the real characteristics of dhammas.

Thus, he is called tathagata.

4. Tatha-dhanune yathavato abhisambuddhoti tathagato: The
Blessed One is fully awakened in accordance with the true things.
They are called the Four Noble Truths (tatha-dhamma nama cattari
ariya-saccam),etc.*®* Because he awakened to the real things
(dhamma), he is called tathagata.

S. Tatha-dassitaya tathagato. The Blessed One sees the truth.
He lnows and sees objects in their true perspective and whatever
comes within the range of his senses and mind.*’

6. Tathavaditaya tathagata: The Blessed One, for forty-five
years between the attainment of Bodhi and Parinibbana, spoke or
uttered the nine-fold teachings of a Buddha (i.e. sutta, geyya,
veyyakarana, etc.)®

7. Tathakaritaya tathagato: The Blessed One is, tathagata,
because he acts exactly as he speaks. His bodily action tallies with
his speech, and his speech with his bodily action, etc.*

8. Abhibhavanatthena tathagato: 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 forthe exegeses
of the term tathagata. In fact, DA, MA and AA are almost identical
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in explaining the term and can, therefore, be regarded as represent-
ing one wadition of definitions seemingly adopted by Buddhaghosa.

NdA and PisA stand conspicuous in this group. It seems
that the author of NdA, Upasena, had closely followed Buddhaghosa’s
exegeses. Mahanama, the author of PtsA, tooseems to have followed
only the definitions adopted by Buddhaghosa. The reason, perhaps,
is that both Upasena and Mahanama could not have seen the defini-
tions adopted by Dhammapala, as they lived before the time of
Dharmnmapala.”

In addition to the above eight reasons, this group of sources
[DA, MA and AA] further adduces the following explanasions:

‘Further, tathigata is “gone by the truth” and “gone to
the truth”. “Gone™ means attained, passed, reached and
followed. Therein tathagata is attained by the truth
through the full understanding as investigating (tirana-
paniniia) of the entire world. Tath3gatais passed by the
truth of the full understanding as overcoming (pahana-
pariing) of the origin of the world. Tathigatais reached
by the truth through the realization of the cessation of
the world. Tathdgata 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 tathgata would
describe the Tathagata-nature in all aspects.’*

The above passage summarizes that the nature of fathagata
(tathagata-bhava) in its entirety can be understood and explained only
by a tathagata.

(B) Inthis group of sources, we come across another tradi-
tion of definitions given to the term. The works cited in this group
are ascribed to the authorship of Dhammapala.*® He gives in them
another set of eight reasons as to why the Blessed One is called

203



BUDDHA IN THERAVADA BUDDHISM

tathagata (Aparehipi atthahi karanehi Bhagava Tathagato), while alsc
mentioning the tradition of definitions followed in (A) above
However, it is certain that emphasis is placed more on his own. It2
i 121 ff and UdA 133 ff state as follows:

. Tathaya agato ti tathggato
Tathaya gato ti tathagato

. Tathani agato ti tathagato
Tatha-gato ti tathagato

. Tatha-vidho ti tathagato

. Tatha pavattito ti tathagato

. Tathehi agato ti tathagato

. Tatha gata-bhavena tathagato

1. Tathaya agato ti tathagato: The Bodhisatta, being endowed
with eight qualises (atthaguna-samannagatam) required for anyone
. to become a bodhisatta,** made a resolve and had practised thirty
paramitas for innumerable eons under the twenty-four previous
Buddhas,* beginning with Diparkara. Therefore, he is tathdgata as
he comes by the truth.*

2. Tathaya gato ti tathagato. 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 wuth for the welfare ofthe world through great compassion.*’

3. Tathani agato ti tathagato: 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 tathdgataas he comes to the
wuths. His knowledge concerning the present, past and future is
unobstructed.® He achieves them through the knowledge of his own,
etc.¥®

4. Tatha gato ti tathagato. ItA i 132 and UdA 148 explain
the term tatha as follows: ‘ Y& ta Bhagavato abhijati abhisambodhi
dhamma-vinaya-paGiiapana anupadisesanibbana-dhatuyo, t3 tatha.’
(Whatever the Lord’s excellent birth, supreme Enlightenment, dec-
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Jaration of the Dhamma-Vinaya and the elements of Nibbana, those
are the truths).*

5. Tatha-vidho & tathagato: ItA i 135 and UdA 151 say that
previous Fully Awakened Ones are such; so is this Blessed One (yatha-
vidha purimaka sammasambuddha te ayam pi Bhagava tatha-vidho).!

6. Tatha pavattiko ti tathagato: The Blessed One is called
tathagata on account of his being endowed with the power of psychic
potencies not shared by others, etc.5

7. Tathehi agato ti tathagato: UdA 152 as well as [tA i 136
with vaniant readings states thus: ‘ Bodhi-sambhgrane tappatipakkha-
ppavatti-sartkhatam n’atthi etassa atathan ti tathehi agato’ (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 + patipakkha). In that sense, [the Tathagatais come] by [these]
truths). It further says that the true state is [achieved] by the knowl-
edge relating to the consideration of disadvantages and advantages
[of things], which are obvious in such cases as between stinginess
and the perfection of giving. The tathagata is [thus] come by that
knowledge (So pan’assa tatha-bhavo macchera®® -danaparani adisu
aviparita admav 'anisamsa paccavekkhanadi naya-ppavattehi danehi
agato tathagato).*

8. Tatha gata-bhavena tathagato: UdA 153 explains that
‘through the state of being thus gone’ means by reason of the being,
ie. the existence of Tathagata (tatha gata-bhavena ti Tathagatassa
sambhavena atthitaya ti attho). It furtherremarks that as it is preached
by the Blessed One, so it is gone or followed by his disciples. This is
the meaning of Tathagata. Thus all good dhamma is thus-followed
(yatha Bhagavata desito tatha Bhagavato savakehi gato agato ti
Tathagato. Evam sabbo pJi saddhammo tathagato).®

ItAi138-139 and UdA 154-155 quote some gathas as a sum-

mary al the end of these exegeses of the word tathagata. It appears
that Dhammapala, while reiterating his predecessors’ interpretations,
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suggested alternate definitions based on those gathas which are not
cited in Buddhaghosa’s commentaries except for the first gatha at
DAi60 and MAi46. A striking feature of Dhammapala’s definitions
compared with those of Buddhaghosa is that Dhammapala dwells
exclusively on the meaning of ‘truth’ of the word tatha. This sense
can be supported by the evidence found in Sansherit works. U.Ogibara
believes that t2th3 is a euphonic term for the Sanskrit word fathya
and the original sense in which tathagata is used, would be either
tathya-agata (reached the truth) or tathya-gata (realized the truth).%
In the first Chapter ofthe Da$abhiimika-vibhasa-§astra®’ extant only
in Chinese translation, eleven definitions of the word tathagata are
given and the term tatha 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-atthakatha and
Divuttaka-atthakatha by their names for details (Ayam eitha saikhepo
Vittharo pana Paramattha-Dipaniya Udanatthakathaya,
Itivuttak atthakathaya ca vuttanayen "eva veditabbo).

Our survey above reveals that the Pali commentarial tradi-
tions in the exegeses of the term tathagata are of two types; the one
adopted by Buddhaghosa and followed by other commentators in-
cluding Dhammapala, and the other suggested and followed only by
Dhammapala. The question of what sources Dhammapala 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
inorderto determine how far Dhammapala was influenced by sources
outside the Theravada tradition.
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CHAPTER VI

THE GENERAL NATURE (DHAMMATA) AND
THE DIFFERENCES ( VEMATT A) AMONG BUDDHAS

Unlike the word dhamma in Buddhism, the term dhammat2
(secondary derivative form of dhamma) has a limited connotat@on.
The PTS's Péli-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 dhammat i therefore signifies ‘the
general nature or common features’ when applied to Buddhas. Itis 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 Dhamma is 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 Buddhas are the embodiment of the Dhamma and, because of
that, have common features among them.

The Mahapadana sutta [D ii 12 ff] describing the biography

of Vipassi 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 (sampajano).
2. When a bodhisatta descends into the mother’s womb, there mani-
fests a bright radiance (uJaro obhaso patubhavan).
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3 When a bodhisatta descends into the mother’s womb, four gods
(cattaro devaputta) 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 (pasdca-
kama-guna).

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 bodhisatta is born exactly after ten months.

11. 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 !’

13. When a bodhisatta issues from his mother’s womb, he comes
forth stainless, undefiled 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’ ham asmi lokassa, jettho’ ham asmi
Iokassa, settho’ ham asmi lokassa, ayam antima )at, 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 dhammatas are all concemed 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 sutta
ascribes all the above ‘common features' to Gotama Buddha as well.*
However, the sutta adds four more things to be counted as
‘acchariyabbhutadhammas’; namely, (a) GotamaBodhisatta arose in
the Tusitaheaven 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 life-span
lasted; and (d) the mother of Gotama Bodhisatta gave birth standing.®

The Atthakatha texts further increased the number of such
common features or general rules applicable to all Buddhas past,
present and future. The Madhuratthavilasini mentions thirty of them
(sambuddhanam samatimsavidha dhammat3) as follows:®

(1) On descending into his mother’s womb the Bodhisatta is aware
of its being his last existence (pacchimabhavikabodhisattassa
sampajanassa matukucchi-okkamanam).

(2) The cross-legged position in the mother’s womb facing outwards
(matukucchiyam pallankena bahimukhavalokanam).

(3) The standing position of the Bodhisatta's mother when she is
giving birth (thitdya bodhisattassa matuya vijayanam).

(4) Issuing forth from the mother’s womb only in a forest (araide
Yeva mamkucchito nikkhamanam).

(5) The feet being placed on a golden cloth, taking seven steps facing
north, surveying the four quarters, roaring a lion’s roar
(kaficanapattesu  patitthitapadanam uttarabhimukhanam
sattapadavitiharanam gantva catuddisam oloketva sthanadanadanam).
{6) The Great Departure of the Great Beings after they have seen the
four signs and a son has been bom (cattari nimittani disva jataputtanam
mahasattdnam mah3bhinikkbamanam).

(7) Taking up the banner of an arahant, having gone forth, (then)
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engaging in striving for (at least) seven days according to all the de-
marcations {arahaddhajam samadaya pabbajitva sabbahetthimena
paricchedena sattaham padhanacariya).

(8) On the day of reaching Self-Awakening the partaking of milk-
rice (sambodhim papunanadivase payasabhojanam)

(9) Arrival at omniscient knowledge while seated on a grass-spread-
ing (trpasanthare nisiditva sabbatiutafanadhigamo)

(10) Preparation for the meditational practice of in-breathing and out-
breathing (andpanakammatthanaparikammam).

(11) The shattering of Mara's forces (Marabalaviddhainsanarn).
(12) While still in the cross-legged position for Awakening, begin-
ning with the three knowledges, acquisition of the special qualities
beginning with the knowledges not shared (by others) (bodhipalianike
yeva tisso vijfa adim katv a asadharanafiapadi-gunapatilabho).

(13) The spending of seven weeks close to the Tree of Awakening
itself (sattasattaham bodhisamipe yeva vitinamanam).

(14) A Great Brahma'’s request for the teaching of Dhamma (Maha-
brahmuno dhammadesanatthaya ayacanam).

(15) The turning of the Wheel of Dhamma ina seer's resort in a deer-
sanctuary (/sipafane migadaye dhammacakkappavattanam).

(16) On the full-moon day of Magha the recital of the Patimokkha in
an assembly having the four factors (Maghapunnamaya caturangi-
kasannipate patimokkhuddeso).

(17) Regular dwelling in a place in the Jetavana (Jetavanatthane
nibaddhaviso).

(18) The performance of the Twin Miracles at the gateway to the city
of Savatthi (Savatthinagaradvare yamakapatihariyakaranam).

(19) The teaching of Abhidhamma in the abode of the Thirty-Three
(Tavatimsabhavane Abhidhammadesana).

(20) The descent from the deva-world at the gateway to the city of
Sarikassa (Sankassanagaradvare devalokato otaranam).

(21) Constantly attaining the attainments of the fruits (sataram
phalasamapattisamapajjanam).

(22) Surveying people who could be guided out in two meditations
(dvisu jhanesu veneyyajanavalokanam).

(23) Laying down a rule of training when a matter had arisen (uppagie
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vatthusmim sikkhapadapafifiapanam).

(24) Telling a Jataka (-story) when a need had arisen (uppamaya
atthuppatiya Jatakak athanam).

(25) Speaking the Chronicle of Buddhas in a gathering of relations
(natisamagame Buddhavamsakathanam).

(26) Giving a friendly welcome to incoming monks (3gantukehi
bhikkhizhi pawsantharak aranam).

(27) Spending the rains where invited and not leaving without asking
for permission (nimantitanam vatthuvassanam anapapuccha
agamanam).

(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
purebhatta-pacchabhatta-pathama-majjhima-pacchimayama-
kiccakaranam).

(29) Partaking of the flavour of meat on the day of the final Nibbana
(parinibbanadivase mamsarasabhofanam).

(30) The final Nibbana after having attained the twenty-four hundred
thousand crores of attainments (catuvisatikotisatasabassasamapattiyo
samapajjitva parinibbanam).’

Some of the items in the list are referred to separately in the
Atthakatha texts. For example, ‘a bodhisatta renounces the world
only after the birth of a son’ [No.(6) above]. This reference is found
atDA it 422. The first Patimokkhuddesagatha of every Buddha [cf.
No. (16) above] is the same.® On the otherhand, 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 Buddhas mentioned in the Atthaka-
tha literature. This is because the general wend by the time of the
commentarial literature was to generalise everything connected with
Buddhahood, beginning with the life of a Buddha, physical
endowments and spiritual attainments of a Buddha, etc. Thus, under
this notion anything and everything can be a dhammata so long as it
is something about a Buddha. The Dharunapada-atthakatha expresses
this idea in a different manner when it says that Gotama Buddha
conforms to the traditions of allBuddhas.’® 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 notion that all Buddhas
past and future had common properties. Such a move by the
Theravadins is to perpetuate the Dhamma which according to them
must be supreme and universal.

In addition, the Atthakatha texts sporadically refer to
dhammatas of all Buddhas. Buddhas have the four unalterable spots
(avijahitarthana); viz., (a) bodhipallarko ... ekasimim yeva thane hoti
{cross-legged position in one place only); (b) dhammacakka-
ppavattanam Isipatane migadgye (the turning of the Wheel of
Dhamnia in a deer park at Isipatana); (c) devorohanakale
Sarikassanagaradvare pathamapadakkamo (the placing of the first
footstep at the gateway of the city of Sarikassa at the time of de-
scending from the world of devas); and (d) Jetavanagandhakutiya
caltari madicapadatthanani (the position of the four legs of the bed in
the Scented Chamber in Jetavana).'® As discussed elsewhere, the
four things that are never hampered by anyone (cattaro na antarayika
dhamma) are mentioned at BvA 299."" Buddhas are born only in the
majjhimapadesa in India."* All Buddhas perform the Twin Miracle
at Savatthi.?> Other common features are referred to at their appro-
priate places thronghout the present study.

The concept of differences (vematta) among Buddhas is seen
in the Mahapadana sutta in the Canon. In the sutta is given eleven
divisions under which the seven previous Buddhas differ from each
other as follows:'*

(1) Kappa (aeon)

(2) Jati (clan)

(3) Gotta (family)

(4) Ayu (life-span)

(5) Bodhi (Bodhi tree)

(6) Savakayuga (1wo chief disciples)

(7) Savakasannipata (assembly of disciples)
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(8) Upatthaka (attendant monk)
(9) Pitu (father)

(10) Mar (mother)

(11) Rajadhani (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 vara agata).'” The nine divisions correspond to
Nos. 1-9 in the list of the Mahapadana sutta mentioned above. Al-
though we have given matu and rajadhani as separate divisions, the
Mahapadana suttamentions them collectively in the same paragraph
asin pitu.!* Therefore the position taken by DA is justified. However,
the Commentary adds a division called ‘sambahula’ (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 the Buddha-concept in the commentaries.?® Under
this division the Sumangalavilasini gives the following information
regarding what is both common to all the seven previous Buddhas
and different from each other:*

(1) All Bodhisattas renounce the world-after the birth of a son. This
is to shew to the world that Bodhisattas are human. )
(2) Names of sons are given as Samavattakkhandha, Atula,
Suppabuddha, Uttara, Satthavaha, Vijitasena and Rahula.?

(3) Names of wives: Sudhdna, Sabbakama, Sucittad, Rocani,
Rucaggatti, Sunanda and Bimba.?

(4) Vehicles (yana) by means of which Bodhisattas do the Great De-
parture (maha-abhinikkhamana),

(5) Extents of monasteries (vihara).

(6) Amounts spent on the acquisition of land for monasteries (vihara-
bhimi-gahana-dhana).

(7) Names of lay-supporters who bought the lands, built monasteries
and donated them (bhdmim kinitva viharam katva dinn’ upatthako):
Punabbasumitta, Sirivaddhaka, Sotthiya, Accuta, Ugga, Sumana and
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Sudatta (Anathapindika).

(8) Four unalterable spots (avijahita-tthana).

(9) Five differences (vematt3) among Buddhas: ayu, pamana. kula,
padhana and rasmi.

(10) Two particulars only for Gotama Buddha: sahajata (simultane-
ous births) and nakkhatta (asterism).2

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:

(A) Four Differences: Miln 285
(1) ku/a (family), (ii) addhana (period), (iii) Zyv (life-span) and (iv)
pamana (size).”

(B) Five Differences: (I) DA ii 424 = BvA 130. (II) UdA 152 =ItAi
136

(I) Same as at DA ii 424 mentioned above (See No.9).

(II) (i) ayu, (ii) sarira-ppamana (bodilysize), (iii) ku!a, (iv) dukkara-
cariyd (austerities) and (v) ramsi (ray)

(C) Eight Differences: (a) SnA ii 407-408, (b) BvA 296-297

(i) addhana[al, (ii) ayu [a, b], (iii) kula{a, b], (iv) pamanala, b], (v)
nekkhamma (renunciation) [a], (vi) padhana (striving) [a, b], (vii)
bodhi (or bodturukkha) (tree of Awakening) [a, b], (viii) ramsi [a, b]
and (ix) yana (vehicle) [b].

(D) Twelve Deterrnining Factors: BVA 62

(1) kappa (aeon), (ii) jau (birth), (iii) gotta (clan), (iv) ayu, (v) bodhi,
(vi) savaka (male disciples), (vii) savika (female disciples), (viil)
sannipata (assemblies), (ix) vpatthaka (attendants), (x) matapitu
(parents), (xi) putta (son) and (xii) bhariya (wife).

(E) Thirty-two Determining Factors (pariccheda): BvA 2-3

The Madhuratthavilasini gives twenty-two determining fac-
tors as those banded down i the texts (paliya agatehi bavisatiyd
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paricchedehi paricchinno vavatthito), while the other manifold ten
are not found therein (pali-anaralho pana sambahulavaro) [BvA 2.
The listin Bv Ais a summary of all differences and divisions referred
to in the Atthakatha 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) Mahapadana sutta [D ii
2 ff), (2) Milindapatiha [Miln 285], (3) Sumangalavilasini [A < DA ii
422 ff, B - DA 1i424), (4) Suttanipata-atthakatha [SnA ii 407 f], (5)
Madhuratthavilasini [A - BvA 62, B - BvA 130, C - BvA 296 {] and
(6) Udana-atthakatha [UdA 152} =Itivuttaka-atthakatha [ItA i 136]:

(i) Kappa (aeon) [1, 5-A]

(ii) Nama (name)

(iii) Gorta (clan) {1, 5-A]

(iv) Jati (birth) [1, 5-A]

(v) Nagara (city) [1]

(vi) Pitu (father) [1, 5-A]

(vii) Macu (mother) [1, 5-A]

(viii) Bodhi (tree of Awakening) [1,4, 5-A & C]

(ix) Dhammacakkapavattana (tuming the Wheel of Dhamma)

(x) Abhisarnaya (penetrations) :

(xi} Savakasannipata (assembiies of disciples) [1, 5-A]

(xii) Aggasavaka (chief disciples) [1, 5-A]

(xiii) Upatthaka (attendants) [1, 5-A]

(xiv) Aggasavika (chief female disciples) [5-A]

(xv) Parivarabhikkhu (retinue of monks)

(xvi) Ramsi (rays) [3-A & B, 4,5-B & C, 6]

(xvii} Sarirappamana (height of the physical frame) [2, 3-A &
B,4,5-B &C, 6]

(xviil) Bodhisattadhikara (acts of merit while still the Bodhisatia)

(xix) Vyakarana (declaration)

(xx) Padhana (the 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) Parinibbana (the attainment of final Nibbéna)
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(xxiii) Agaravasa (the time spent living the household life)
(xxiv) Pasadattaya (three palaces)

(xxv) Natakitthi (dancing women)

(xxvi) Aggamahesi (chief consort) [3-A, 5-A]

(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) Upatthaka (lay-attendants)*” [3-A)

(xxxii) Vihdra (vihara) [3-A]

The list in the Madhuratthavilasini seen above omits items
like addhana, kula, dukkara-cariya, 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 Madhuratthavilasini.”® The textsays that if
the city of birth, father, mother, etc., of a Bodhisatta is notknown, 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 werenot a penetration, a Buddha’s
words would be useless and the Dispensation would not be profit-
able.?®

¥
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CHAPTER VII
BODHISATTA

The docwine of Bodhisatta in the Pali commentarial tradition
can be seen as supplementary to the apotheosis of Buddhas. The Pali
commentaries bring out multifaceted aspects of the doctrine of
Bodhisatta hitherto unknown in the Pali 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 Theravada
tradition. However, it must be kept in mind, and, therefore, calls for
future investigation, that the question of how far faithfully the Pali
commentators translated and re-arranged the Sihala Atthakatha, now
lost, without meddling with the contents therein, is the matter which
makes the determination of the dates of intwroduction of those new
concepts embedded in the Pali commentaries, more difficult. For,
there are two layers of information in the commentaries; one is that
which is possibly contained in the Sihala Atthakatha, and the other is
the new material introduced by the commentators themselves. If the
former is the case, then the possible introduction of those concepts
and ideas is not later than the third century A.D.! If the latter, onthe |
other hand, is correct, the dates of their introduction can be as late as
the commentators themselves. This stratification of material and
information bears significance especially in the context of a com-
parative study of the doctrine of Bodhisatta/Bodhisattva between
Theravada Buddhism and Mahiyana 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 Pali
Buddhism. It gainedacceleration and diversification in the Theravada
SCene in the Atthakatha literature, though the Buddhavamsa and
Cariyapitaka contain certaip ingredients that can be regarded as pre-
Cursors of later developments in the commentaries. This chapter will,
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therefore, discuss some salient features of the concept of Bodhisatta
andits usage found mainly in the Pali Atthakatha literature. Before
proceeding further, however, a brief historical surveyofthe usage of
the word bodhisattain the pre-commenanalliterature, will be useful.?

1. Bodhisattas in the Pre-commentarial 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 s#ill imperfectbut surpassing that state,
(3) the bodhisatta who is a wanderer and an ascetic, (4) the bodhisatta
who is the master of meditation and a seer of the dhamma, (5) the
bodhisatta atthe time of his conception and birth, and (6) the bodhisatta
who dreams of the (five) greatdreams.® All 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 attainment of
Enlightenment in the life of Gotama Buddha. References to such a
bodhisatta are often told in the mouth of the Buddha himself in the
following manner: ‘Mayham pi ... pubbe va sambodha
anabhisambuddhassa bodhisateass’ evasato..’* 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 term
referring to previous existences of any Buddhain the past. This usage
is a result of accepting the multiplicity of Buddhas (i.e. six previous
Buddhas) in the first four Nikayas 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 Mahapadanasutta® relates the stories of Vipassi
Buddha beginning from the descent from the Tusita heaven onwards
and the same stcries are repeated in connection with the penultimate
life of Gotama Buddha in the Acchariyabbhutadbamma sutta.s 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 dhammatz (general nature) common to
all Buddhas.

In the Khuddaka Nikaya, the word bodhisattadoes not occur
as often as in the other four Nikdyas. However, it 1s in this Nikaya,
particularly in those texts which are said to be of late origin in the
chronology of the P&li canonical texts, that we fmd a further devel-
opment in the conceptof Bodhisatta. The Khuddaka Nikaya is divided
into two strata for convenience: (a) the old stratum, even in the whole
of canonical texts, represented by texts like the Suttanipata, etc,, and
(b) the new or late stratum which includes texts like the Buddhavamsa,
Cariyapitaka, Apadana, etc.

(a) The Suttanipata, referring to Gotama Bodhisatta, brings
out a very important aspect of the Bodhisatta-concept. He is de-
picted as a being who was born in this world for happiness and weal
(hitasukhatgya) of the people [Sn 683]. This idea of a compassionate
bodhisatta is also expressed in the Canon. The Majjhima Nikaya
says as follows: ‘Asammohadhammo satto loke uppanno
bahu janahitaya bahujanasukhaya lokanukampaya atthaya hitaya
sukhaya devamanussanam’ (A being not liable to bewilderment
(delusion) has arisen in the world for the welfare of the manyfolk, 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
Janussoni 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 Buddhavamisa and Cariyapitaka is to
show the former connections of Gotama Buddha and perfections he
practised as the Bodhisatta, though the word bodhisatta is not used.
The Buddhavamsa is entirely based on the history of Gotama
Buddha's career as the Bodhisatta from the time of making his
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abhinihara (resolve) before Dipankara Buddha to become a Buddha
in the future. He was then known as Sumedha, and had to spend an
incalculable length of time (asadkhya) before finally becoming a
Buddha. Under each and every past Buddha, Gotama Bodhisatta
receives a prediction or declaration (vyakarana) that he would be the
Buddha named Gotama in a distant future. [Eight conditions
(atthadhamma)® are mentioned as the preconditions for anyone to
aspire to be a bodhisatta [Bv [1v 59]. Further, ten perfections (parami)
are to be practised and fulfilled [Bv Il vs 117 ff].? The Cariyapitaka
illustrates some of the paramis the Buddha practised in his previous
existences. The Jataka stories come under this category, though it
may be a later fabrication to connect them with the fulfilment of
paramis in varied forms of existences of the Bodhisatta.'® At this
stage of development of the Bodhisatta-concept, one can observe that
such obligations incumbent upon a bodhisatta as making a resolve
(abhinihara) in front of a Buddha, receiving a declaration or predic-
tion (vyakarapa) from him, fulfilling the ten perfections (parami),
etc., were introduced in the Pali wadition for the first time. And this
generalisation of preliminaries leading to Buddhahood is to develop
further in the Atthakatha literature.!!

The Udana also mentions the word bodhisatta at one place,
but it is with reference to the mothers of bodhisattas in the following
manner: ‘appayuka hi bodhisattamataro honti, sattahajatesu
bodhisattesu bodhisattamataro kalam karonti.’ '* This shows that
mothers of all bodhisattas die seven days after their birth. It is,
therefore, clearthat this utterance is linked to the concept of dhammata
applied to all Buddhas as seen before.

While following the same connotations of the word bodhisatta
as in the Nikayas, the Kathavatthu discusses probably the most
importantissue which separates the Theravada doctrine of Bodhisatta
from that of Mahayana 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 XXII 3]."* - This view was
upheld by the Andhakas according to the Commentary.'*
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One of the salient features of the Bodhisatta doctrine in the
Northern Buddhism is the altruistic or compassionate nature of a
bodhisatta.’* This does not mean that the Pali tradition does not
advocate it. On the contrary, it does as can be seen in the Suttanipata
and Majjhima Nikaya [See above]. The best example of this is the
Jatakas 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 Katha@vatthu,'® the Theravadins maintain that the
Bodhisatta cannot be born into various states at his own free-will."’
The argument 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 {KvA 200]."* Regarding the Andhakas’ position which affirms
that the Bodhisatta performed painful and hard practices on his own,
the Theravadins question whether or not he fell back on wrong views
such as, ‘the world 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 falling into pitfalls as aresult of
holding two mutually opposing stances in the concept of Buddha;
oneis to keep the canonical authorities to the hilt, and the other is to
glorify and apotheosise the Buddha or Buddhas. Subsequently, in
the Atthakatha literature, they had to give way to the emphasis on the
altruistic nature of abodhisatta advocated especially by Dhammapala
in his exegeses on karuna of a Buddha found in the Cariyapitaka-
atthakatha.'” Hence, expressions like, ‘karundya dukkham
sampaticchati’ (by compassion [Bodhisatta] accepts suffering) and
* karunaya vattam papunas® (by compassion [Bodhisatta) attains the
round of existences) are testimony to the direction into which even
the Theravadins were drawn regarding the doctrine of Bodhisatta.
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This development is a marked departure from the stand taken by them
in the Kathavatthu.

The position taken by the Theravadins in the Kathavatthy
suggests that the Bodhisatta is treated as a being not different from
other mendicants whose attainments are not yet perfect. The
Theravadins did not want to make any distinction between s3avakas
and the Bodhisatta as N.Dutt puts it.? This fact is in direct con¥ast
to what we find in the Atthakatha texts where ‘sabbadiu-bodhisatta’
is a favourite designation, as will be discussed later. This line of
thinking is also confirmed by another argument found in the text.?!
It is a proposition raised by the Pubbaseliyas and Aparaseliyas
according to the Commentary [KvA 143] that the Bodhisatta was
‘assured’ of attaining Nibbanain his last birth; therefore he is already
‘assured’. But the Theravadins believe that there are only two kinds
of niyama (assurance); sammattani yama and micchattaniyama. 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 (anantariyakamma). And this applies to anyone regardless of
the distinction between savakas and the Bodhisatta. Buddhas may
prophesy saying, ‘such a one will in future attain to Bodhi (Buddha-
hood).” This person is a bodhisatta byreasonof the cumulasive growth
of merit. But he is not really ‘assured’ in the correct sense of the
term according to the Theravadins. All of these arguments presented
in the Atthakatha [KvA 143]2 point to a very important aspect of
the Bodhisatta-concept in the Kathavatthu. The Bodhisatta according
to its compiler is in no way different from any other sivakas.?® But
this interpretation of equality between the mendicant and the
bodhisatta is not a special feature of Theravada Buddhism alone. In
early Mahayana 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.*

The positions taken by the Theravadins in the Kathavatthu
amply testify that it was a sort of reaction and reassertion of their
own stance against various new developments taling 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 savakas. The bodhisatta according to them (Andhakas) is
regarded as a being whois 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 Bodhisatta.
For, the canonical concept of Bodhisatta, as seen earlier, allows only
two possible interpretations; the Bodhisatta who is not different from
othermendicants 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 go beyond
the boundary of descriptions and explanations about the Bodhisatta
found in the Canon. The static nature in the textarises from this back-
ground, while other schools, particularly of the Mahasanghika 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 forms the nucleus of the concept of
Bodhisatta in the Pali tradition,

In the Milindapaifiha, the word bodhisattais 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 [Miln 219]; as
Jotipala who reviled and abused Kassapa Buddha [Miln 221 ff]; as
being inferior to Devadatta in some of his previous births [Miln 200
ff]; or Gotama Bodhisatta had five teachers [Miln 235 f]. How-
ever, Miln in ils own way contributes to the concept of Bodhisatta.
The following are some important issues discussed in Miln:
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(1) 1t is the dhammata (general nature) that the following
things are predetermined for a bodhisatta: his parents, Bodhi tree,
chief disciples (aggasavaka), son, and attendant (upatthaka). But, on
the other hand, Gotama Bodhisatta, when he was residing in the
Tusita heaven, had eight investigations (vilokana) to deterine the
proper place and time of his descent therefrom [Miln 193 f].26
Nagasena replies to the above dilemma pointed out by the king
Milinda that it is a ‘settled matter’ (niyata).” In other words, both
must come to pass for all Bodhisattas.

(2) Gotama Buddha practised severe penance and austerities
before his attainment of Enlightenment. The Bodhisatta realising
thatsuch austerities were not a satisfactory method to follow to attain
the goal, gradually started taking nutritious food. Miln says that this
is the course for the acquisition of omniscient knowledge by all
Tathagatas and the Buddha recommends austerities to his disciples.?

(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 Bodhisatta [Miln284]. In this instance, Nagasena
says that bodhisattas are different from each other in four respects;
namely, family, duration (in which to fulfil the paramis), life-span,
and height.*®* The king Milinda then questions as to why the
Bodhisatta renounced the world while his knowledge was immature
and his enlightenment immature.® Nagasena’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 the world.* 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.** Nagasena is quite firrn 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. 3¢
(4) Withregard to thestory 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 Nagasena 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 Nagasena is to
generalise the events or episodes connected with his life and apply or
extend them to all Buddhas of the past. It is an application of the idea
of dhammatabased on Gotama Buddha,which is clearly demonstrated
here. Miln continues to enumerate ten special qualities of bodhisattas
as follows: greedlessness (agedhata), being free of desire (airdlayata),
relinquishing (c3go), getting rid of (pah2nam), not reverting
(apunaravattita), fineness (sukhumata), greatness (mahantata),
incomprehensibility (duranubodhatd), rarity (dullabhatg) and
peerlessness of Buddhahood (asadisata buddhadhammassa).>

The Bodhisatta-concept emerging from our above survey is
that Miln also maintains the canonical usage of the word bodhisatta
to mean the previous existences either of Gotama 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 ex®mal nature. There-
fore, the concepts of dhammata (general nature) and vemat!(a (differ-
ences) among bodhisattas are certainly an outcome of the apotheosis
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 bodhiis a nominal derivative of the root ‘budh’ (to
be awake, enlightened, esc.) and it means enlightenment, supreme
knowledge, etc. {See PED, s.v.] The canonical texts give its mean-
ings as the realisation of the Four Noble Truths (ariya-saccani)® and
the Seven Factors of Enlightenment (bojjhanga).® Later, the number
of factors leading to enlightenment increased to thirty-seven of ‘things
pertaining to enlightenment’ (bodhipakkhiya-dhamm3).* It was
furtherextended to forty-three in the post-canonical texts.> Another
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development in the Khuddaka Nikaya is the mention of ten bodhi-
pacana-dhamma (qualities that lead to the ripening of Perfect
Enlightenment).** They are the paramis or paramitis which the
Bodhisatta fulfilled to attain Buddhahood. Hence, the tetn bodh;-
pacana-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 Sangha and the
spread of the Founder’s fame far and wide; and subsequently along
with the apotheosis of the Buddha especially after his parinibbana,
respect and the feeling of greatness accorded to the Buddha would
have prompted members of the Buddhist community to distinguish
the bodhi of the Buddha from that of his followers. This distinction
is indeed the hall-mark underlying in the docirine of the possible
ways for the attainment of enlightenment in the Theravada tradition.
Hence, terms like sambodhi, abhisambodhi and sammasambodhi
came to be introduced. The textual evidence shows that the first
word (i.e. sambodhi) can be applied to arahants as well,* but the
latter two are exclusively for the Buddha (or Buddhas). The Bud-
dha's sammasambodhi is explained in the commentarial texts as the
knowledge which he attains rightly (samma) and by himself (samam);
or the knowledge which is extolled (pasattham) and good
(sundaram).® Inshort, it is all that istobe discovered and known by
aBuddha and him alone.*

In the Atthakatha texts, a classic definition of the verbal form
‘bujjhati* (is awake, enlightened, knows) is given in the Atthasalini
[DhsA 217] and Sammohavinodani [VibhA 310] as follows: ‘ Bujjhati
ti kilesasantananiddaya utthahati cattdri va ariyasaccani pativijjhati
nibbanain eva va 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.)® This gives some ideas of
the definition of bodhi. It suggests that bodhi (snowledge) is the
instrument by which one’s spirituality is raised to a higher state. It is
a general meaning. The second meaning suggested 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 onerealises or attains Nibbéna. In this instance, what is attained,
i.¢. Nibbana, is emphasised as the final goal or aim of that process.
Therefore, bodhi in Buddhist context is primarily the knowledge
which helps attain final emancipasion, or the final emancipation it-
self. And other derivative meanings come from this basic connota-
tion of the word.

The commentarial literature defines bodhs at several places.
For example, Buddhaghosa, while commenting on the
sammasambodhi of the Tathagata, says that bodhi has four mean-
ings: 1. (Bodhi) Tree (rukkha), 2. Path {magga),*® 3. Omniscient
knowledge (sabbariiutafiana) and 4. Nibbdna.* Buddhadatta, onthe
other hand, gives a somewhat extended interpretation in the
Buddhavamsa-atthakatha. Atone place it records a classification of
bodhi into four kinds as by Buddhaghosa. But the passage concerned
seems to imply some addisonal meanings to it because of the word
‘adi’ appended there. X This is, in fact, confirmed at another place in
the text where the additional items of ‘fruit’ (phafa) and ‘designa-
tion’ (parfiatti) are inserted. The sentence in question, which is in a
garha, reads as follows: ' Magge phale ca nibbane rukkhe paiifiattiy am
tatha, sabbaiifute ca fiinasmim 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 bodhi as phala and pansatti as follows: ‘bodhi’ is
fruit’ (phala) in the context that it conduces to tranquillity, higher
knowledge, awakening, Nibbana (upasamdya abhifiiaya sambodhaya
nibbanaya samvattati ti ettha phale) 1t is also a ‘designation’
(paidatti) in the context that “Prince Bodhi worshipped the feet of
the Buddha with his head”” (Bodhi rajakumdro Bhagavato pado sirasa
vandi ti, ettha pafifattiyam).®® The Madhuratthavilasini seems to be
the only commentary which acknowledges six meanings for the term
bodhi. The questionof which one of the enumerasion of the mean-
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ings of bodfu, the list of four, or the list of six, is anterior to the other,
is difficult to be resolved as the Sihala Atthakatha based on which
the Pali Atthakatha are said to have been translated, are not extant
today for any comparison.

When the word bodhi is used in the sense of knowledge
(dana) in the Atthakatha texts, emphasis seems to be laid on two
distinct aspects: One is that in relation to the path leading to
arahantship (arahattamaggafana) and the other is omniscient
knowledge (sabbaiifiutaiiana).® 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 Nikayas themselves. This
distinction served as animpetus for later compilers of Buddhist texts,
probably starting from texts like the Patisambhidamagga,
Buddhavamsa, Cariyapitaka, etc. of the Khuddaka Nikaya, to exalt
the Buddha. It was their intention to clearly distinguish the Buddha
from other arahants. And this trend continues and further develops
in the Atthakatha literature. However, it is significant that amidst
the general tendencies to apotheosise the Buddha even more in other
schools at the time of the Atthakatha literature, the Theravadins
continued to have the above two separate senses (i.e.
arahattamagganana and sabbaffutafiana) 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 arahattamaggaiiana which is meant in that context of the
explanations of the Buddha’s sammasambodhi (idha pana Bhagavato
arahattamaggaianam adhippetam).® But ‘some’ say that it is also
the Buddha’s omniscient knowledge (Apare pana sabbaiiutaiianam
ti pi vadanti).® The ‘Apare’ here is identified with the
Abhayagirivasins according to the Majjhima-tika.>’ Itis interesting
to note that identifying the Buddha’s attainment in this instance as
*sabbaffiutaiana’ according tothe Abhayagirivasins is also followed
by Dhammapala who too follows Buddhaghosa in classifying bodhi
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into four kinds, but with a difference.5®

After enumerating the four meanings of bodhi like
Buddhaghosa, Dhammapila further clarifies the second item, i.e.
magga-fiana by saying that the path is called bodhj, because with it,
one realises the Four Noble Truths (Bodhi vuccati catusu maggesu
fanan ti jgatatthine cattar ariyasaccani bujjhati etena i, ariyamaggo
bodhi).*® He further states that in the context in question, it is also
the sabbadfdutanana that the Buddha attained (idhapi
sabbanbutananam adhippetgm) as against Buddhaghosa’s explanation
of arahattamagganana. Thus, he says that both arahattamagganana
and sabbaffutaddna should be understood as bodhi here
(Arahattamaggasabbaiiiutaiznani ca idha bodhi i veditabbany).®
This nterpretation is repeated at UdA 27 where he says that the
Buddha attained both maggariana and sabbaiifiutadina at the time of
his Enlightenment (Tadubhayam pi bodhim Bhagava ettba patto).
This shows that Dhammapala in his explanations of bodhi comes
much closer to the Abhayagirivasins. And his interpretation may be
more acceptable, because the Buddha’s omniscient knowledge must
include arahattamaggaiana as he attained arahantship at the same
time. Such instances as this will certainly indicate that Dhammapila
occupies a unique position in the Mahavihara fratemity.

Buddhaghosa and other commentators except Dhammapala,
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 Nikdyas, that the interpretations
and explanations found within the Nikayas 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 megt pressing needs of the

day, so much so that the apotheosis of Buddhas continued to be a
must,

‘Satta’ (Skt. sattva) 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 Sanslerit
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Literature’ (p.4 ff)5' Interestingly, he suggests in his work that
‘satta’ in Pali bodhisatta should be interpreted as ‘heroic being,
spiritual warrior.”®® However, Har Dayal appears to read too much
in the etymological connotation of the word, because the Bodhisatta
in the Pali Nikayas has a swaight-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 %3

In the Pali tradition, sattais 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.’® . Its usual
wranslation as a ‘Buddha-to-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 Atthakatha texts as will be discussed below.

The commentaries discuss some definitions of the word
bodhisarta, which are not found in the pre-commentarial literature.
For instance, DA ii 427 explains it as follows: ‘pandita-satto
bujjhanaka-satto; bodhi-sankhatesu va catisu maggesu satto asatto
lagga-manaso ti bodhisatto’ (Bodhisatta is a wise being who is con-
cermed with awakening; a being whose mind is attached to and bent
on the four paths called bodhi). The Papaiicasidani [MA i 113] and
Manorathapiirani [AA ii 365] explain it thus:

““When he was the Bodhisatta” means whenhe 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 Tathagata from the
time he successfully completed the resolve by means
of the eight conditions at the feet of Diparikara Buddha,
became attached to (satta) and bent on or inclined
towards (Jlagga) 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, sammasambodhim adhigantum
arabhantass’eva sato. Bodhiya va sattass’eva
laggass’evasato. DiparikarassahiBhagavatopadamiile
atthadhamma-samodhanena abhiniharasamiddhito
pabhuti Tathagato® Bodhiyam satto, laggo, “pattabba
maya esd”’ ti tad-adhigamaya parakkamam amudicanto
yeva agato, tasma Bodhisatto Ui vuccati.)

The Saratthapakasini too gives similar meanings to it when
it says that bodhi is knowledge (7iana); bodhisatta is a being attached
to bodhi(bodhiya satto Bodhisatto); he is full of knowledge (danava),
insightful (padfava) and wise (pandito). From the time of making
his resolves at the feet of former Buddhas, he was wise and not foolish
(na andhabalo). Because of the declaration he received in front of
Buddhas, having fulfilled the perfections, he will be awakened. [Thus]
Bodhisatta is a being on the way to awakening (bujjhanaka-satto).
Bodhi is the knowledge of four paths (catumagga-iana-sankhata
bodhi), and aspiring for it he moves on; thus Bodhisatta is also a
being who is attached to and clinging onto bodhi (bodhiyam satto
asatto ti pi Bodhisatto).®® The Suttanipata-atthakatha gives a
description of the word bodhisatta as follows: ‘bodhisatto ti
bujjhanakasatto sammasambodhim gantum araho satto.'s” This is a
short explanation of what is said in the Papaficasiidani. On the other
hand, it is strange that Dhammapala 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:*® 1.a
wise or insightful being (pandita, iapavant, pafidavant, na andha-
bala), 2. a being on the way to awakening (bujjhanaka-satta); 3. a
being worthy of attaining sammasambodhi (sammasambodhim
adhigantum araha) or striving for it (tam adhigamaya p arakkamam
amuiicanto agata); 4. a being attached to or inclined towards bodhi
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(bodhiya satta, -asatta, -lagga). Of these, No4 is artived at as
derivative meaning corresponding to the Sanskrit sakta (/saij).® This
sense of the word satta can also be seen in the Samyutta Nikaya [jji
190] where it is given the meaning of ‘attached to.” This supports
the above interpretation of the word.

A perusal of the above classification reveals that the inter-
pretation of bodhisatta in the Theravada tradition rests on two
premises: One is the being who seeks catumagga-iiana.” This is not
necessarily the exclusive characteristic of the bodhisatta who is
destined to attain Buddhahood, but it is rather the knowledge
pertaining to arahantship. This is evident from the fact that one of
the meanings of bodhi in the Atthakatha texts is said to be
arahattamagga-iana.” The other is the being who is described as a
person worthy of attaining sammasambodhi [see No.3 of the above
classification of bodhisatta]. In order to differentiate bodhisattas who
are destined to become Buddhas from other bodhisattas who seek
bodhi but not sammasambodhi, the Atthakatha texts very often employ
the word mah3 to be prefixed to bodhisatta who is a Buddha-to-be, or
he is sometimes called mahasatta (great being).”

Thus, the Theravadins began to formulate a new -classifica-
tion of bodhisatta in the Atthakatha literature. Its development appears
to be a natural corollary resulting from the interpretations of the word
bodhi. The Atthakatha literature enumerates three kinds of bodhi
when applied to different individuals in the sense of attainment or
knowledge.” Thus, for example, the Sumangalavilasini while
commenting on some of the theses proposed by Makkhali Gosila
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
Brahma, or the knowledge of disciples, or the knowledge
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of Pacceka, or the omniscient knowledge. [And] that he
rejects.” (Atta-kare ti atta-karo. Yena attana kata-
kammena ime satta devattam pi Marattam pi
Brahmattam pi savaka-bodhim pi Pacceka-bodhim pi
sabbatfiutam pi papunanti, tam pi patikkhipati.)

The Saratthappakasint gives the idensical explanations with
the above when commenting on the phrase, ‘N’atthi balan ti’.’®
Further, the Samantapasadika also gives the term savaka-bodbi
referring to the attainment or knowledge of a disciple.” In apassage
concerning the kalyana (good) of the Buddha’s teachings which are
often described as good in the beginning, in the middle and in the
end,”® the text says that it (the dhamma) is goad in the beginning,
because hearing it and through the prackce 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 (fam sutva rathattaya
patipannena adhigantabbaya abhisambodhiya va adikalyano
paccekabodhiyid majjhie-kalyano savakabodhiya pariyosana-
kalyapo).”™ 1In short, the Atthakatha texts have savakabodhi,
paccekabodhi and sammasambodhi (or abhisambodhi),® the last
being the term used only for Buddhas since the time of canonical
texts as seen elsewhere. The three kinds of bodh are also alleded to
in the Visuddhimagga, which says that because of one of six sincere
inclinations, one arrives at one of the three kinds of enlightenment
(evam sampannajjhasayo hi tissannam bodhinam affiataram
Papunat) ®' Though they are thus referred to in Buddhaghosa’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 commentari?s are very scanty.

~ Dhammapala, on the other hand, is more specific about the
distinction among the three kinds of bodhi. 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 i8 of three kinds; the full enlightenment, the
enlightenment of a pacceka [buddha] and the enlightenment of a
disciple’ (sambodhi pana tividha, samma-sambodhi pacceka-
sambodhi savaka-sambodhi ti). The text further explains that samma-
sambodbhi is so called, because it is the realisation as well as causing
the realisation of all dhammas rightly and by oneself (tattha samma-
samam sabbadhammanam bujjhanato bodhanato ca samma-
sambodhr). Pacceka-sambodhi is the realisation of truth not known
before through self-awakened lnowledge (ananubuddho sayambhi-
Aanepa saccabhisamayo i attho). Savakas are those who have become
so after hearing the teacher’s preaching of dhamma; savaka-sambod hi
is the realisation of the truth of disciples (Satthu dhamma-desanaya
savanapte fata ti savaka; savakanam saccabhisamayo savaka-
sambodhr). 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 bodhi to bodhisatta accordingly. Thus,
Dhammapala in his Theragatha-atthakatha mentions three kinds of
bodhisatta: maha-bodhisatta (or mahasambodhisatta®?), pacceka-
bodhisatta and savaka-bodhisatta.®® This division is also alluded to
in the Cariyapitaka-atthakatha [CpA 17] where lokatthacariya (useful
conduct for the world) as one of the eight cariyas is explained. The
text says that it (Jokatthacariya) is the conduct of mahabodhisattas
and sammasambuddhas in respect of unlimitedness (nippadesato)
and is also of bodhisattas of two Winds and paccekaboddhas and
baddhasavakas in respect of limitedness (padesato). This explanation
is found in the canonical texts,® but what is of commentarial nature
is the insertion of mahabodhisatta and two kinds of bodhisattareferring
to pacceka-bodhisatta and savaka-bodhisatta. Of these categories Of
bodhisatta, pacceka-bodhisatta and savaka-bodhisatta are of special
interest: Firstly, they are not found in Buddhaghosa’s commentar-
ies, particularly those on the four Nikayas and the Visuddhimagga as
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specifically referring to them, although his definitions of bodhisatta
seen, for instance, at DA ii 427, would theoritically suggest three
possible types of bodhisattas who strive to bacome sanunasambuddha,
paccekabuddha and araliant respectively. This shows that the terms
appear to have come into being later than the time of Buddhaghosa,
though it cannot be denied thatevery possible foundation had already
been laid down within the Canon and continued into the Atthakatha
where the three types of enlightenment, namely, arahant,
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 Pali 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 of Bodhisatta is such
aone. The history of SriLanka 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.®
In retumn, kings must defend and protect the Sarigha. W .Rahula
commeants that the approval of the Sangha was essential for the
coronation of a ling.®? Itis not difficult to conjecture thatin order to
approve the kings of Sri Lanka being called ‘bodhisattas’, some
concept in the Theravada doctrines which would allow the Sasnigha to
justify their stand was a necessity. It is reported that the Bodhisattva
Avalokite§vara was a popular figure worshipped in S Lanka.®® Such
evidence certainly points to the fact that the concept of Bodhisatta
was influenced by the Buddhist Sanshit literature and grew gradually
in course of time in Sri Lanka. 1t is therefore not surprising that the
term bodhisatta came to be applied not only to Gotama Buddha or
Buddhas of the pastand future, butalsoto other personages of political
importance. It is a diversification of the Bodhisatta Ideal.
Buddhaghosa’s unspecified reference to and later Dhammapala’s
unequivocal interpretation of Bodhisatta that disciples (savaka) can
also be called bodhisattas and therefore any Buddhist can become
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one of them, would have certainly played an importantrole in the
development of the Bodhisatta Ideal in Sri Lanka.

The social importance of the Bodhisatta-concept found in
the Atthakathas 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
Atthakathas equate ‘ Mahasammata’, the first Elect in social genesis,
with the Bodhisatta. Buddhaghosa says in his Visuddhimagga that
the Bodhisatta was the handsomest, the most 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
Maha-Sammata... For the Bodhisatta himself is the first man
concemed in any wonderful innovasion in the world (yam hi loke
acchariyatthanam Bodhisatto va tattha adipuriso ).} 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: (1) 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 arahant 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-bodhisatta and
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savaka-bodhisatta, and because of such a distinction, the Buddha-
aspirant came to be called with several qualifying words.- Termns
like mabasatta, mahgsambodhisatta (see above), mahabodhisatta and
sabbaiiiiu-bodhisatta are seen in the Atthakatha texts. When Gotama
Buddha is referred to as Bodhisatta, he is sometimes called ‘our
Bodhisatta’ (amhakam Bodhisatta),®

Of the above terms referring either to Gotama Bodhisatta or
to any Buddha-to-be, sabbariiiu-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 Pili tradition
including the Atthakathas to mean: (1) a being in quest of the truth,
and (2) former existences of Gotama Buddha, and past and future
Buddhas. Both meanings suggest that he is still in the state before the
attainment of enlightenment. Sabbaiifu, on the other hand, is a tern
very often used to qualify the Buddha(s). A peculiarity lies, there-
fore, in that it is used together with the terin bodhisatta. If a bodhisatta
is sabbariiu (omniscient), then there would be nothing that he should
strive for. He is a Buddhahimself. There is no distinction whatsoever
in achievements between bodhisatta and Buddha. The usage of the
word sabbafifiu-bodhisatta must therefore be understood from a
different viewpoint: it is indeed meant (1) to differentiate Buddhas
from other beings, probably pacceka-buddhas and disciples, and (2)
to place more emphasis on the greamess 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 Atthakatha texts, the word sabbaiifiu-bodhisatta ap-
pears to be adopted by Buddhaghosa and other commentators except
Dhanunapala.®® For instance, the Manorathapiirani statesthatthe prac-
tices or fulfilments of sabbaiifiu-bodhisatta are that he receives a dec-
laration; strives to fulfil what are called the things that make up a
Buddha (buddhak grakadhamma) after receiving assurance in front
of a Buddha; fulfils paramis; gives up wife and children like
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Vessantara; takes birth in the Tusita heaven, etc.?> It says at another
place that sabbaiifiu-bodhisatta, universal king, etc., will be found at
a time when a Buddha is not arisen.”® While commenting on four
kinds of faith (saddha), the text gives saddh of sabbaiifiu-bodhisattas
as one of them.* The Manorathapiirani further says that the five
great dreams (pafica-mahasupina) are dreamt of only by sabbafiiu-
bodhisatta’®® The Saddhammappakasini mentions that sabbarifiu-
bodhisatt as 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 Puggalapafiatti-
atthakatha states that sabbadfiu-bodhisattasreceive ordination in the
dispensation of a Buddha and leamn the three Pitakas, etc.” The
Sammohavinodani mentions that virtuous conduct (sila) is of two
kinds: the five precepts and the ten precepts. These exist in the world
whethera Tathagata arises ornot. But, when a Tathagaltais not arisen,
they are made known by ascetics and wanderers (tapasaparibb3jak ),
sabbarifiu-bodhisattas and universal monarchs (cakkavatti-raja). But
patimokkhas are made knownonly by a Buddha. Inthe same way,
attha-samapatti (eight attainments) are made known by ascetics and
wanderers, bodhisattas, and universal monarchs when a Tathagatais
not arisenin the world, etc.”® In thisinstance, it may be inferred that
the word sabbadnu which qualifies bodhisatta in the first instance in
VibhA is a later interpolation, since the word sabbaiiiiz before
bodhisatta is missing in the second instance. Buddhadatta too uses
the word sabbaiifiu-bodhisatta at BvA 79 where he mentions that
thirty-two portents (pubbaaimitt3) appear only on four occasions
such as when all sabbadiiu-bodhisattas descendfrom the Tusita heaven
into the mother’s womb, their birth, etc.

The above survey shows that sabbaiifiu-bodhisatta is depicted
as being lower than sabbaiifiu-buddha. He is in no way different from
any bodhisatta aspiring to become a Buddha. Itis also used as a term
to denote Gotama Buddha'’s former state as Bodhisatta. The term is
therefore interchangeable with the simple word bodhisatta and seems
to be used only for the eulogy of Buddhas in general and Gotama
Buddha in particular.
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In conclusion, the introduction of three kinds of bodhisatta,
namely, maha-bodlusatta, pacceka-bodhisatta and savaka-bodhisatta
by Dhammapala is certainly a new departure in the Theravada doc-
trine of Bodhisatta. This development is no doubt the result of a
clear distinction the Theravadins tried to make among the enlight-
ened. Emphasis is laid on the supremacy of Buddhahood. As a result,
the compartinentalisation of attainments by different individuals came
to be formulated. The division of bodfu into three types suggested
by Buddhaghosa and later clearly demarcated by Dhammapala in the
Theragatha-atthakatha [ThagA i 8] is indeed a precursor of such a
development in Theravada Buddhism. When the path leading to
Buddhahood was made more difficult as the process of exalting
Buddhas advanced, the Theravadins had to emphasise the importance
of following savaka-bodhi more than before as the alternative and
easier way to emancipation, Here we can detect two levels of reli-
giousness in the Theravada sradition. That is, the apotheosis of Bud-
dhas bears the emotional and devotional significance for the Bud-
dhists, while the accomplishment of savaka-bodhiis practical.
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CHAPTER VIII

THE CAREER OF A BODHISATTA

The career of Gotama Bodhisatta starts from the time of
Dipankara 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 Dipankara
Buddha and Sumedha is introduced in the Buddhavamsa of the
Khuddaka Nikaya for the first time. The ascetic Sumedha had at-
tained great spiritnal 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 Diparnkara so as to cause the world together with the devas to
cross over samsara.! Diparikara Buddha predicts that the ascetic
Sumedha would be a Buddha named Gotama innumerable acons away
in future (aparimeyye ito kappe).> 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 Gotama Buddha’s career as the Bodhisatta.

A perusal of the Buddhavamsa 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
asthe seventh* Gotama Buddhais thus sometimes referred to as the
seventh sage ‘isinam 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 to twenty-five including
Gotama Buddha, took place within the canonical texts themselves is
yet to be determined. The venerable Nanavasa attempts to show
similarities in the story of Marigala Buddha between the Mahavastu
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 of the Mahavastu, the number of Buddhas could be
traced to nine, twelve and sixteen as intermediary developments
between the Mahapadana sutta where seven Buddhas are mentioned
and the Buddhavamsa which has twenty-five of them.® It is clear
that the Buddhavamsa presents a form of further development in the
number of past Buddhas. Another important fact is that along with
the Cariyapitaka, it introduces for the first time in the Pali tradition
the ten ‘parami’ (perfections) that Gotama Bodhisatta is to fulfill for
the attainment of Buddhahood. The date of composition of the
Buddhavamsa 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 Pdli tradition. It is
generally belived that the Buddhavamsa 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 Buddhavamsa 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.!°® The
Buddhavainsa, therefore, cannot be taken as a text embodying the
canonical development of the Buddha-concept; it should rather be
considered to be more of commentarial nature as far as some of its
contents are concemed."!

Owing to a growing trend of the apotheosis of the Buddh:
resulting apparently from an acute need arisen within the Buddhis
community, the Theravadins too had to conform to the genera
thinking of the masses within the framework of their tradition. Ot
the other hand, this development ironically gave rise to the searct
for a compromise on the time duration required for anyone to attain
final emancipation from samsara. When the Buddhists know thai
Gotama Bodhisatta had to receive an ‘assurance’ to become a Buddhs
in a distant future and to fulfill 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 willhave to practice for many
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aeons to attain the fial goal. This sentiment has been expressed by
many Buddhists in the past. The Theravadins, therefore, continued
to differentiate between the bodhi of disciples (savakas) and that of a
Buddha. The message intended here is clear enough that disciples
can aim atthe bodhi recommended to them. The Bodhisatta (Buddha-
to-be) is the sole person who could attain sammasambodhi. This
demarcation was a necessity and continued to be emphasised in the
Atthakatha literature. The disciples are, however, rest assured that
they 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 (ekam asatdkheyyam
kappasatasahassam) to a hundred thousand kappas required by vari-
ous personages such as the chief disciples (aggasavaka), eighty great
disciples (asitimahasavaka), parents, attendant (upatthaka), etc., for
the acquisition of their respective places associated with the life of a
Buddha, thus, came to be formulated inthe Atthakatha 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 final goal. If is no doubt a circumstantial compromise
resulting from upholding the supreme ideal of arahantship in the
Theravada tradition. s‘

Such ahistorical development initially started with the focus
on Gotama Buddha and its consequences were natural corollaries.
The preliminaries leading to Buddhahood, thus, became a much
cherished topic among the Buddhists. A later Pali work named the
Mahasampindanidana, whose date of composition is ascribed to a
later part of the Anuradhapura period (between the sixth and twelfth
centuries A.D.),' is said to contain a very developed concept of the
time duration required for the fulfilment of perfections. According
to this text, the period is divided into three phases: (1) Manopanidhana,
(2) Vacipanidhana, and (3) Mahapanidhana," and the total duration
is said to be twenty asarikheyyas. This is also found in a Sinhala
work called the Saddharmalankara.'® However, the Pili
commentaries do not know them except for the last one (i.e.
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Mahapanidhana), which fact indicates that the concept was intro-
duced later than the Pali Atthakathds. Although the commentaries
mention three more Buddhas who appeared before Dipankara; namely,
Tanhankara, Medhankara and Saranankara,'? their periods have no
distinct bearing on forming a part of the manopanidhana or
vacipanidhana like inlaterworks. But, the introduction of three more
previous Buddhas may well suggest that extending the Bodhisatta-
career further into the past beyond Dipankara Buddha was in the
making from the time of the Buddhavamsa through the commentar-
ies. Reference must also be made in this regard to the fact that the
Dhammapada-atthakatha mentions many hundreds and thousands of
past Buddhas (anekani pana Buddhasatani Buddhasahassani asitani...),
whenrelating a story ofthe thera Cakkhupala (or Mahapala).'®* When
the Atthakatha literature recognizes only twenty-eight past Buddhas
(i.e. twenty-five Buddhas including Gotama and the tbree Buddhas
before Dipankara 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 Therayadins too
accepted the existence of innumerable past Buddhas by the time of
the compilation of DhpA. If so, this would become another proof to
support our earlier contention that the commentators had already
started extending the Bodhisatta-career into distant past beyond
Dipankara Buddha. But it must be admitted that this is a solitary
reference found in the Atthakathas 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 the
Atthakathaliterature, 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-atthakathi represents a different tradition from that of
the Theravada school, at least, partially. This theory has been put
forward by some scholars.” However, the conclusion is not yet final
and further investigation must be encouraged employing all resources
available for such a comparison.

Historically, two terms kappa (acon) and asarikheyya (incal-
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culable) are used first in the Canon. The Anguttara Nikaya 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 (asarikheyya) (Cattari iman bhikkhave
kappassa asafikheyyani).® Here ‘asarikbeyya’ is adjectival to ‘kappa’.
While explaining each phase of the aeon (kappa), the text states that
when the aoen evolves [so are the remaining three phases], it is not
easy to count or measure saying, “somany years, somany hundred
years, so many thousand years, or so many hundred thousand
years”.2! Those four phases are given the names of samvatta,
samvaftatthdyi, vivatta and vivattatthayi2 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 asarikheyya 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
not provide any definite notion of kappa or asarikheyya.

The paucity of new materials for the clarification of the no-
tion of kappa and asacdkheyya is noticeable in the Atthakathis as well.
They remain ambiguous. But 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’.(cattari
asankheyyani kappasatasahassafi ca), or ‘one asarkheyya and a
hundred thousand kappas’ (ekamn asarikheyyam kappasatasahassan
ca), etc,® will point to this. While elucidating the appearance of
Dipankara Buddha in the world four asaikheyyas and a hundred
thousand kappas prior to the present aeon, the Buddhavamsa-
atthakatha states that ‘fourincalculables’ means ‘on the conclusion
of four asankheyyas in addition to a hundred thousand kappas’
(kappasatasahassadhikanam catunnam asarikheyyanam matthake ti
attho)®* This too suggests that kappa and asarikheyya are treated as
two separate units of time.

Of the commentarial sources, the Cariyapitaka-atthakatha is

the only text which provides some descripsions of kappa, asarikheyya
and other terms denoting time duration. The text employs the term
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mahakappa, 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 (asarikheyya),”® whereas CpA says that the mahakappa is a
collection of four asasikheyya-kappas (Svayam mahakappo
samvattadi-vasena catu asankheyyaka- ppasarigaho),®® or itsimply
says that one mahakappa consists of four asankheyyas (imani cattan
asarikheyyani eko mabakappo how).?’ If the canonical notion of kappa
is brought in here, the mahakappa of the Atthakathas can be equated
with kappa of the Canon. This does not however provide us with the
exact meaning of the term in the commentarial texts, for the word
kappa has different connotations in different contexts in CpA. For
instance, the text states that in [one] mahakappa, there are four
asarkheyyas and a hundred thousand of mahakappas{mahakappanam
cattaro asankheyye satasahasse camahakappe ti ayam h’ettha attho).*
This suggests ambiguity of the whole notion. In addition, the text
also introduces a new terin called antarakappawhen it says that sixty-
four antarakappas make up vivattatthayi and the other stages such as
vivattamust also be known to have the same number [of antarakappas)
(imesu catusatthi antarakappasarigaham vivattatthasi, tena
samanakalaparicchedd vivattadayo veditabb3). This means that
each stage in the process of evolution and involudon of a universe
has sixty-four antarakappas and mahakappa means four times sixty-
four antarakappas (i.e. 256 antarakappasfor a mahakappa).

Incidentally, it is interesting to note that Dhammapalarefers
to the view of a different school that the number of such antarakappas
is twenty (visati antarakappasangahan ti eke).*® In another instance,
‘some’ (eke) are said to believe that asasikheyya is a certain number,
and having omitted from one to fifty-nine, the sixtieth place is the
asankheyya and it has ten mahabalakkhas.* This interpretasion is
rejected by Dhammapala. 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 aperiod
between the first and third centuries A.D.** Regarding the sencond
instance of ‘some’, Buddhist Sanshrit texts mention a unit of ¥me
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called mahi-balaksa. According to them, one asarikheyyais ten times
a maha-balaksa®® This is precisely the same as of ‘some’ in CpA.
These instances are testimony to the fact that Dhamnapala had indeed
a knowledge of the Buddhist Sanslerit tradition.

The notion of kappa and asarikheyya in the commentarial
literature continues to be uncertain as seen above. Dhammapala also
admits that asankheyya is not countable and goes beyond counting
(asankhiye ti ettha satikhatum na sakka ti asankhiy3, gananam
atikkanta ti attho).* 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: (1) sudia-kappa (period with the absence of Buddhas)
and (2) asudia-kappa (period with the presence of a Buddha or
Buddhas).?*® With this background, all twenty-five previous Buddhas
are arrangedin a spectacular cosmic time span. The Sumargalavilasini
gives a chronological sketch of all the twenty-five Buddhas,*” which
is very much akin to that of the Buddhavamsa-atthakatha. The latter
source seems to be an elaboration of the former 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 Buddha) and Piyadassi (the thirteenth Buddha).*® The
Buddhavamsa-atthakatha 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-suiifia-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.*® Itisa
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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 Madhuratthavilasini*
gives the following: (1) sdra-kappa during which only one Buddha
appears, (2) manda-kappa™ during which two Buddhas appear, (3)
vara-kappa during which three Buddhas appear, (4) saramanda-kappa
during which four Buddhas appear, and (5) bhadda-kappa* during
which five Buddhas appear. Theabovefive kinds of kappa belongto
asuiifiakappa.® The Burmese edition of BvA is said to contain a
verse ascribed to ‘Porand’ (the Ancients) mentioning all the five kinds,
but the PTS edition does not mention it.4 The Visuddhajanavilasini
(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: ‘Tattha kappo tava catubbidho: sarakappo,
varakappo, mandakappo, bhaddakappo t1,. Then the text explains
that sarakappa is the aeon in which one Buddha appears, varakappa
has two or three Buddhas, mandakappa has four Buddhas, and
bhaddakappa has five Buddhas. Theclassification dealing with five
kinds of kappa gives them as follows: sdrakappa, mandakappa,
saramandakappa, varakappa and bhaddakappa. And one, two, three,
four and five Buddhas respectively are said to appear in them. When
the two sources (i.e. BvA and ApA) are compared and examined for
a close analysis, the following points emerge: (a) only the first and
the last types of kappa (i.e. sarakappa and bhaddakappa) are common
to both with one and five Buddhas to appear respectively. This
suggests their antiquity; (b) discrepancies are found among the rest.
BVA, for instance, says that mandakappa is for two Buddhas,
varakappa for three and saramandakappa for four, while ApA 541
mentions that varakappa is for two or three Buddhas and mandakappa
for four; or mandakappa for two Buddhas, s3ramandakappa for three,
and varakappa for four.® 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 Buddhaghosa does not seem to mention any similar classifica-
tions in his commentaries except that the word bhaddakappa is re-
ferred to at DA ii410.

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 Gotarna Bodhisatta also came
to be extended further into distant past beyong Vipassi. 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 Vipass1 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
Buddhavamsa,® the concept of ‘four asasikheyyas 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 Atthakatha texts. This is one of distinct contributions of the
Atthakatha literature towards the concept of Buddha.

The commentaries further differentiate the periods required
for the respective final attainments of Buddhas, paccekabuddhas and
disciples. Paccekabuddhas require two asarikheyyas and a hundred
thousand kappas (dve asasikheyyani kappasatasahassam), while the
two chief disciples (aggasavaka) require one asadkheyya 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
(sabbabuddha samv attamane kappe na Uppajjanti vivattamane kappe
Uppajjanti.y’?

Differences of character among Bodhisattas are also consid-
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ered as determining factors for the time required for training (the
fulfilment of perfections) before finally attaining Buddhahood. The
Atthakatha texts set it to be four, eight or sixteen asasikheyyas and a
hundred thousand kappas.* Buddhaghosa in this regard simply
records the above three possible time durations Bodhisattas have to
spend in order to fulfil the perfections before aitaining Buddhahood
(kappasatasahassadhikani cattdri va at tha va solasa va asarikheyyani
paramiyo paretv3...sabbanfiubuddho nama.)®® The Suttanipata-
atthakath@, on the other hand, explains the reasons for such a division
of time limit saying that it depends on three mental factors of
Bodhisattas; namely, wisdom (paiiiia), faith (saddha) and energy
(viriya), and the period of wraining is determined by which one of the
three is foremost. Bodhisattas who excel in pa#ifia will spend only
four asaiikheyyas. If saddhais foremost, it is eight, and if viriya,
sixteen.”® Dhammapala also agrees with the explanations of SnA,
but makes reference to another view held by ‘some’ (apare) of a dif -
ferent school. According to that school, the time duration depends
upon the level of energy -(viriya) (Apare pana viriyassa tikkha-
majjhima-mudubhavena Bodhisattanam ayam kalavibhago ti
vadanti.)” He further states that wme difference is also'due to the
ability of Bodhisattas’ understanding of the Dhamma. Accordingly,
Bodhisattas are divided into three classes; namely, ugghatitadiil
(Bodhisatta who can grasp the Dhamma before the completion of a
gatha), vipacitafnu (Bodhisatta 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 of
the classification of persons (puggala) into four types found at A i:
135; Pug 41; AAiiii 131; PugA 222-223; etc.*® Itgoes without say
ing that Gotama B odhisatta comes under the category of the one whos¢
paiiia is foremost and has to be naturally uggatitaqant according tc
Dhammapala’s above classification. This indicates that the
Theravadins placed the utmost emphasis on padii in the process of
aitaining enlightenment more than the other two.

The Pali commentaries are unanimous that the career ol
Gotama Bodhisatta starts from the time of Dipankara Buddha, It is
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from him that Gotama Bodhisatta received the first definite declara-
tion (niyata-vivarana) in his career. The Pali wradition maintains that
before receiving it, he, like anyone else who aspires to be a Bodhisatta,
had to satisfy the following eight conditions (afthadhamm3):%°

(1) a human being (manussattam)

(2) the male sex (Jingasampatti)

(3) cause (hetu)

(4) seeing a teacher (sattharadassanam)

(5) going forth (pabbajja)

(6) possession of special qualities (gunasampatti)
(7) fulfillment of proper deeds (adhikaro)

(8) will-power (chandata)

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-causes (ahetukabhavato);
(2) he must be a male, because others will not complete the charac-
teristics (lakkhanaparipinya abhavato); (3) he must be endowed with
acause 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’ (sambodhr),
{6) he then must be the one who has gone forth and has obtained the
eight attainments (atthasamapatti) and the five higher lnowledges
(padcabhifna); (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 (mahaato chando), great exertion (mahaato
vayamo) and endeavour (ussaho) will succeed. The greatness of will-
power is compared to the crossing over with his own arms of the
whole interior of the Cakkavala sphere that had turned out to be one
mass of water.8! An interesting explanation is adduced in the
Manorathapiirani® and Sammohavinodani® regarding the second
item, i.e. the endowment of male sex (/irigasampattr). 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 (kosohitavatthaguyha),
which is one of the thirty-two physical marks of a great man
(mahapurisalakkhana).® The texts further state that the seven treas-
ures (saftaratana) of a cakkavatti ling are imcomplete without the
treasure of women (itthiratana). An attempt to relate lingasampatti
to the concept of mahapurisalakkhapa appears to be overdoing. For
canonical texts such as the Lakkhana sutta®® 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, andthose 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 Buddhavarnsa calls it; all of those
terms are found in the Atthakathas. The Buddhavamsa 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 pracsice 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.
Eventhe conceptof eight conditions is based on an inductive method
of firstcollecting data around Gotama Buddha and generalizing them
accordingly. This process is applied to the Bodhisatta-concept as
well.

Another question will arise here. Thatis, how did Sumedha,
who was toreceive a niyata-vivarana from Dipankara 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
foran incalculable length of ime in his previous existences. For this
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the Jatakas wouldhave provided ideal materials. Thus the beginning
of Gotama Bodhisatta’s career came to be linked to Dipankara Bud-
dha in the Buddhavamsa for the first time in the Pali tradition. Then,
the Atthakatha texts (and Bv) added three more Buddhas before
Diparikara. This fact shows that the Arthakathj literature had already
set out on a further expansion of the Bodhisatta’s career into the past
beyond Diparikara Buddha. Our inference cannot be far from the trath
as the Mahasampindanidana is said to mention a prior training of an
aspirant Bodhisatta before reaching the state where he could obtain a
niyata-vivarana®’ '

Differences among Buddhas, paccekabuddhas and disciples
are discernible even in the requirements for aspiration (abhinihara).
The Suttanipata-atthakatha says that paccekabuddhas are required to
satisfy only five conditions for abhinihara as against eight for a
Bodhisatta aspirant: viz., (1) a human; {2) a male; (3) being able to
see an enlightened one (Buddha, paccekabnddha, or arahant); (4) ready
to sacrifice one’s life for a Buddha; and (5) having a firm resolve.
Disciples, on the other hand, are required to satisfy only the last two
conditions.%

Abhinihara is the initial or baisc aspiration according to the
commentaries (abhiniharo ti millapanidhanass’ etam adhivacanam).”
The word ‘milapanidhana’ (initial, first, or basic aspiration) implies
that the Atthakatha texts are yet to develop the concept of mano-
paoidhana and vaci-panidhana as in later works like the
Mahasampindanidana. The Cariyapitaka-atthakatha calls this
abhini hara, maha-abhinihara™® 1t is the eight conditions which con-
stitute the abhinihara. Itis a combination of them that make up the
resultant rise of the mind (... fesam atthannam ari ganam samodhanena
tatha pavatto cittuppado ti veditabbo.)” It is also interesting to note
that CpA enumerates four aspects each of condition (pacca ya), cause
(hetv) and power (bala) of abhinihara as follows:”

L. Four Conditions (paccaya)
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1. The Great Being (mahapurisa) sees aTathagata and won-
derful miracles (acchariyabbhutam patihariyam) 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 (mahabodhiyamn
cittam santitthan.) So, because of seeing that great power [with his
own eyes], he makes it a condition and with the inclination to
enlighteninent, he places his mind thereupon. This is the first
condition of great aspiration (mahabhinihara.)

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
mahabhinihara.

3. If he does not see it, nor hears it from others, he hears the
Dhamma connected with Buddha’s great power, such as, ‘the
Tathagata is endowed with the ten powers,” etc. Then with the
inclination to enlightenment, he places his mind thereupon. This is
the third condition of abhinihara.

4. If he does not see it, nor hears it, nor listens to the Dhamma
of a Tath@gata, he thinks with lofty and noble inclination that he will
protect 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 mahabhinihara.

I1. Four Causes (hetu)

1. The Great Being (mahapurisa) is possessed of sufficing
condition in nature (pakakya upanissayasampanno how’) and is one
who has exerted himself before previous Buddhas (purimakesu
Buddhesu katadhikaro). This is the first cause (hetu) of

mahabhinihara.

2. He possesses natural inclination of compassion and is de-
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sirous of relieving beings of suffering (sattanam dukkharn
apanetukamo). Further, he is one who has sacrificed his own body
and life (ap/ ca attano kayajivitam pariccajitva). This is the second
cause (hetu) of mahdbhinihara.

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 (anutrasr) in
respect of results desired. This is the third cause (hetu) of
mahabhinahara.

4. He becomes a good friend (kaly@namittasannissito hot),
prevents [beings] from harm and works for their welfare (ahitato
nivareti, hite patitthgpet). This is the fourth cause (hety) of
mahabhinihara.

The Cariyapitaka-atthakatha in this regard mentions the at-
tainment of sufficing conditions of the Great Being (mahapurisassa
upanissayasampada) 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 s possessed of sufficing conditions, there are these characteristics
of the attainment of sufficing conditions (sampanndpanissayassa
pair’assa imani upanissayasampattiya lingani bhavanti). ‘The Great
Being endowed with sufficing 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 through compassion for the world
and for the benefit, welfare and happiness of men and gods, and not
otherwise.'™ Such descriptions of the 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 (bala)

1. Internal power (affhattikabai a)

2. External power ( bahirabala)

3. Supportive power (upanissayabala)

4. Power of means or undertaking (payogabala)

1. Ajjhattikabala 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 italone; by that [reason], the Great Being becomes endowed
with aspiration (abhinihara) and is the lord of himself, inclined to
shame, and having fulfilled the perfections, attains the supreme
enlightenment.’

2. Bahirabala is given the following explanation: ‘that de-
light in the supreme enlightenment is due to others and it is ouly on
account of that; by that [reason], the Great Being, influenced by
society, inclined to honour or respect (manajfhasaye),’ is the lord of
the world, and having fulfilled the perfecions attains the supreme
enlightenment.’

3. Upanissayabala: ‘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 supreme
enlightenment.’

4. Payogabala. ‘the accomplishment of means appropriate to
the supreme enlightenment, [and] the quality of acting diligently
(sakkaccakantd), by that [reason], the Great Being, employing pure
means, being continuous in action and endowed with aspiration,
attains the supreme enlightenment.”
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Dhammapala concludes that great aspiration (mahabhinihara)
is of many virtues and advantages, and is the foundation for perfec-
tions (Evam anekaguno anckanisamso mahabhiniharo paraminam
paccayo ti veditabbo.)’®

Another interesting observation made by Dhmmapala regard-
ing abhinihara is that it is in parallel with great compassion
(mahakaruna) and skilful means (upayakosalla) (Yatha ca abhiniharo
evam mahakaruna upayakosallai ca.)” He explains that upgyakosalia
is the lmowledge which is the cause for the acquisition of bodhi like
giving (Tattha upayakosallam nama danadinam bodhisambhara-
bhavassa nimittabhiti padiia.) Because of karuni and upayakosalia,
great beings [bodhisattas] are indifferent to their own happiness
(attasukhanirapekkhat3) and are always inclined to welfare and
compassion for others (parahitakarunapasutata).*®* Dhammapala
further elucidates some characteristics of karuna and padiia which
are said to be the two constituents of abhinihira.

In addition to the above qualifications, the Atthakatha 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
(adosajjhasaya), non-delusion (amohajjhasaya), renunciation
(nekkhammajjhasaya), seclusion (pavivekajjhasaya), and relinquish-
ment (nissaranajjhasaya), Bodhisattas see the faults in hate (dose
dosadassavino), delusion (mohe dosadassavino), household life
(gharavase dosadassavino), society (sanganikaye dosadassavino), and
rebirth in all kinds of stations of becoming (sabbabhavagatisu
dosadass3gvino) respectively.® Buddhaghosa says that sotapannas,
sakadagamis, anagamis, arahants, paccekabuddhas, and
Sammasambuddhas; all arrived at the distinction peculiar to each by
means of these same six modes.?? The above passage seems to be a
miotation from another source, since it starts with the phrase ‘ Yath’
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aha’. The Chinese Vimuttimagga, unfortunately, is silent on it, and
where Buddhaghosa borrowed this passage from is uncertain.®® We
have a similar passage in the Suttanipata-atthakatha® and Apadana-
atthakatha®® 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: (1) nekkhammajjhasaya, (2) pavivekajjhasaya,
(3) alobhajjhasaya, (4) adosafjhasaya, (5) amohajjbasaya, and (6)
nissaranajjhasaya. Further, SnA and ApA say that with the inclina-
tion to renunciation, bodhisattas see the fault in sensual pleasures
(kame dosadassavino) and with the inclination to relinquishment, they
see the fault in all forms of existence (sabbabhavesu dosadassavino).
These are the two items which are somewhat different from each
other between Vism and the second group of sources; viz. SaA and
ApA.

On the other hand, while following the above second group
of sources as regards the order of six ajjhasayas in his Cariyapitaka-
atthakatha, Dhammapala adds that with the inclination to renunciation
(nekkhammajjhasaya), bodhisattas see the fault in sensual pleasures
and household life (kamesu gharivase ca dosadassavino).® In an-
other place, he refers to six ajjhasayas as follows: ‘alobhajjhasayadayo
cha Bodhisattinam afjhasaya.’® This reference, as far as their order
goes, is reminiscent of that in Vism, if Dhammapala had intended to
list the alobhafyh&saya as the first 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 Khaggavisana sutta which is included in both
sources.

When a Bodhisatta makes a vow or resolution (panidhana)
to fulfill the ten petfections and receives a definite declaration (n: yata-
vivarana), he will not be bomn in any of the eighteen ‘impossible
states’ (abhabbatthana). SnA i 50 and ApA 141 mention them as
follows:

(1) Blind (jaccandha)

260



THE CAREER OF A BODHISATTA

(2) Deaf (jaccabadhira)

(3) Insane (ummataka)

(4) Deaf and dumb (elamuga)

(5) Crippled (pithasappi)

(6) Among babarians (milakkhesu)

(7) Bomn of a slave woman (dasiya kucchimhi nibbattatr)

(8) One with confirined wrong views (ni yatamicchaditthika)

(9) Of changeable sex (hermaphrodite) (lingam parivattati)

(10) Among those guilty of committing the five actions which result
in the immediately following (paficanantariyakamma)

(11) A lepper (kutthi)

(12) Smaller than a quail or larger than anelephant in size, if born an

animal

(13) Among the khuppipasikanijjhamatanhika petas

(14) Among the kalakanjakas or in Avici or lokantarika nirayas
(15) If born in kamavacara world, a Mara

(16) If born in the ripavacara, among those lacking in conscious-
ness (asaniiibhava), or in the pure abode (suddhavasa)

(17) In the ariipa world

(18) In another world-system (adfia-cakkavala).

The venerable Nanavasa writes that the concept of abhabbata
is a later introduction by the Theravadins, insinuating that it is later
than Buddhaghosa’s time.® The term abhabba-tthana is not new to
the commentarial literature. It is used in the Sangiti suttanta of the
Digha Nikaya where the arahant (khingsava) is said to be free from
the commitment of five things. They are described as ‘panca-abhabba-
tthanani (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 formn, had already been incorporated in the
Theravadatradition before Buddhaghosa as can be seen in the
following reference in the Anguttara-atthakatha: ‘Bodhisattas do not
take conception in the realm of the formless. Why ? Because it is an
impossibile state’ (Bod hisattanam pana atiipavacare patisandhi nama
na hoti. Kasma ? Abhabbatthanatta.)*
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It may be assumed that the theory of abhabbata is a develop-
ment based on the gathas found at JA i 4445 = ApA 49, BvA 27|
and CpA 330. A perusal of them reveals that the order of jtems
mentioned is different between the two groups of sources: viz., (A)
JA 144-45 = ApA 49, BvA 271 and CpA 330, and (B) SnA i 50 and
ApA 141,

Group A Group B
1. in Avici (14)
2. in spaces between the worlds (lokantare) (149

3. among [departed] beings consumed by constant
craving and tormented by hunger and thirst

(nijjhamatanha khuppipasa) (13)
4. kalakafijaka 14)
5. tiny creatures (khuddaka pana) (12)*
6. blind (jaccandha) ¢))
7. deaf (sotavekallat3) 2)
8. dumb (miiga-pakkhik3) 4)*
9, women (itthibhava) -
10. hermaphrodites (ubhatobyafijana) 9)

11. eunuchs (pandaka) -
12. free from offences which bring immediate -
results (mutta anantarikehi) f. (10)
13. places of [their] visit are pure in every
respect (sabbattha suddhagocara) -
14. non-association with wrong views as they
behold the efficacy of kamma (micchaditthim

na sevanti kammakinyadassan3) (8), (10)
15. in the heaven of a non-conscious state

(vasamina pi saggesu asaiifie na upapajjare) (16)
16. in the pure-abode (suddhavasa) (16)
Notes:

a. * shows that Group B is more elaborate.
b. - indicates that no corresponding items are found.
¢. 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 that 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’ (anisamsa) of abhinihara, while in
Group B it is to ‘impossible or inauspicious places’ (abhabbatthana)
where the Bodhisatta is never born. Another significant difference
between the two is the inclusion of ‘women’ (itthibhava) in Group
A, while Group B is silent on it.*! Its inclusion reminds us of the
eight conditions (atthadharma) that a Bodhisatta-aspirant must satisfy
before a niyata-vivarana is given by a Buddha. Jataka 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-hurman.
As the ancienttales incorporated in the Jataka book were much earlier
in time than the historical development of the Bodhisatta-concept,
and as a chronological comparison between the Jataka and the
Buddhavamsa® confirmsit, itis clear that the notion of atthadhamma
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 Jatakas. It also appears to be an extended
interpretation of the canonical concept that a woman who is an arahant
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 permit 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 areinclined to believe that Group
Arepresents an earlier form than Group B on the following grounds:
(1) 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 Mahavastu also include
women as impossible state of birth for Bodhisattas.*® This suggests
a common ground between the early Buddhist Sanskrit and the Pali
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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 gathas 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 gathas may
have come from a common source from which both Pali and Sanslerit
traditions were derived. These are open to further investigation,

‘Preliminaries’ leading to Buddhahood are also expressed in
the Atthakatha3 literature in such terms as the following: bhiami, bodhi-
pacana, panidhana, cariya, adhikara, patthana, etc.”

(1) Bhami (Plane or Realm)

This term is used together with ‘buddha’, ‘bodhisatta’ and
‘paccekabodbisatta’ in the Atthakathas in two separate senses. For
instance, Dhammapala uses Bodhisattabhumi in the explanations of
paiifia and karunj of a Tathagata thus: ‘... Because of compassion, a
Bodhisatta enters samsara in the Bodhisatta plane/realm, but does
not take delight therein, because he has wisdom.” (karunaya va
Bodhisattabhiimiyam samsarabhimukha-bhavo, pannaya tattha
anabhirati.)®® 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 plane of Bodhisattahood till the ripening of Great
Knowledge at the end...” (Bhagava attano Bodhisattabhimiyam
caritam arambhato patthaya yava pariyosana Mahabodhiya
paripacanam eva ti...) While talking of the three levels of ‘perfec-
tion’ (parami), i.e. parami, vpapasami and paramatthaparami,
Dhammapala refers to a view held by ‘some’ belonging to another
school that what should be fulfilled during the time of initial journey
is ‘paramr, what is completed during the time of Bodhisattahood is
‘upaparami’ and all that is accomplished in the field of Buddhahood
is ‘paramatthaparamr.”” KhpA 229 also says that ‘buddhabhiimi’
(the plane of a Buddha) is that which establishes supremacy over all
creatures (ya ca sabbasattuttarnabhavasadhika buddhabhami.) These
examples show that the sense in which the word ‘bham;” is used is
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‘plane’ or ‘realm’, etc.”

The Atthasalini gives the sense of ‘fruition of a religious life’
(samanfaphala) to the word bhiimi.*® The other meaning of the word
is an extension of this definition in the Atthakathas and it denotes
‘requirements’ that lead to the attainment of the aim wished for. The
Buddhavamsa-atthakatha, for instance, defines the word
‘buddhabhiims” found at Bv II v 175 to mean ‘the perfection of
Buddhas’ (Buddhabhami ti buddhaparamim).!'® SnA i50 and ApA
141 mention that a Bodhisatta must possess the following four
qualities known as ‘buddhabhimi’ to accomplish his aspirasion: (1)
diligence for realization (uss3ha); (2) wisdom (?) (ummagga); (3)
determination (avatthana); and (4) beneficial conduct (hitacariya).
These are in tum explained as, (1) virtya, (2) paiids, (3) adhitthana,
and {4) mettabhavana, respectively. The Cariyapitaka-atthakatha,
on the other hand, mentions them as ‘conditions or requisites’
(paccaya) of paramis (Tatha ussaha-ummagga-avatthana-hitacariya
ca paraminam paccaya ti veditabba) and says that they are the planes
because of being the place of the origin of Buddhahood (ya
Buddhabhavassa uppattitthnatdya bhimiyo tivuccanti)'® It further
elucidates them in the following manner: (1) abbhussahanaviriya (in-
citement energy) for obtaining the necessary conditions for bodhi
(bodhisambharanam abbhussahanaviriyam); (2) upayakosallabhita
pania (lnowledge of the shilful means) in the constituents of bodhi
(bodhisambharesu upayakosallabhiita paiia); (3) aditthana (deter-
mination), the state of unshakable determination (adhitthanam,
acaladhitthanata); and (4) the development of friendliness and com-
passion (mettabhavana, karunabhavanaca).'® In another place, CpA
says that *buddhabhimi’ is ‘that which should not be thought about’
(acinteyyam).'®

(2) Bodhi-pacana (Ripening of Knowledge)
Thetenn is canonical. Itis found in theBuddhavamsa [Bv II
vs 121 £f) and Cariyapitaka [CpI v 1] of the Khuddaka Nikaya. 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. BvA 105 defines it as follows: *Bodhipacana ti
maggaparipacana, sabbaiiiutaianaparipacana va" (“Ripening of
knowledge” means maturity associated with the way or with omnis-
cient knowledge).'® Buddhadatta, the author of Bv A, alludes to the
fact that bodhi-pacanais the constituents of paramis.'® Dhammapila,
on the other hand, gives the following explanations in CpA: In the
conditions necessary for the attainment of knowledge
(bodhisambhara), there are (four) developments (bhavana) of
sabbasambhara, nirantara, cirakala and sakkaccarespectively, and
bodhipacana is sakkaccabhavana (thorough development of respect)
(bodhi pacanan ti imina sakkaccabh@vana vutta hoti,)'®

(3) Caniya (Conduct)

In the Buddhist Sanskrit literature, the word cary3 is em-
ployed to denote the whole duty that must be fulfilled by a bodhisattva
in order to attain Buddhahood.!”” In the Pali tradition also, the word
cariyd 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 Dhanunapala in his commentaries
and is classified into three kinds: Aatatthacariya (conduct beneficial
to what is known), Jokatthacariya (conduct beneficial to the world)
and buddhatthacariya (conduct beneficial to the attainment of
Buddhahood).”™ This classification, however, is not in agreement
with the Buddhist Sanskrit tradition of four divisions of it.!®

The foregoing discussions reveal that the Bodhisatta con-
cept further developed in the Atthakatha 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 non-Theravada religious groups both in India and in Sri Lanka.
It has also been observed that Dhammapala, when compared with
other commentators, contributed much to a further development of
the Bodhisatta-concept even within the commentarial literature.
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CHAPTER IX

THE DOCTRINE OF PARAMITA

1. Etymologies of the Word Parami or Paramita

The perfections (parami or paramita) are the most important
practices a Bodhisatta has to fulfil in his career for the attainment of
Buddhahood. Etymologies of the words parami and paramita
discussed by several scholars are basically two types. One is to take,
for instance, the word paramita as consisting of two components
‘paramn’ (the opposite bank, the further shore) and ‘ita’ (gone).' Some
Pali scholars have also followed this method of etymological
explanations,? perhaps because of such expressions as ‘paragir® and
*param gata’ found in the Canon. The other is to take it as a derivative
from the word parama (highest condition, highest point, best state,
perfection, eic.)’ 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’ (nitthagamana) as the Commentary interprets
it?  The Anupada Sutta of the Majjhima Nikaya, while exalting
wisdom (paiiia) of Sariputta, also says that he has attained the mas-
tery (vasippatto) and perfection (paramippatto) in the noble moral
habit, concentration, wisdom and freedom.® Paramippatta in this
case too is interpreted as ‘nipphattipatta’ (attained accomplishment
or completion), according tothe Commentary.® The Nettippakarana,
one of the three post-canonical works, employs the termn in the same
sense of perfection as in the canonical texts when it refers to the
perfection of the fourth trance (catutthe jhane paramitaya)."® The
Milindapaiiha also describe the theraNagasena as a person who has
attained perfection (paramippatta).!' In the Atthakathas, paramicon-
tinues to be interpreted to mean ‘the last, completed and highest state’
(avasanam nitthanam uttamabhavam).? These instances confirm
that the words parami and paramita used in the canonical and post-
f’anonical texts, and even in the commentaries are much closer to
Parama’ in meaning and should therefore be translated as ‘perfec-
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son, completeness, highest state, etc.’
2. The Number of Parami

The parami in the technical sense of perfeciions amounting
to ten in number occurs for the first time in the Buddhavamsa of the
Khuddaka Nikaya in the Pali tradition."® The Cariydpitaka elucidates
some of the paramis.'* They are also referred to in the Buddhavamsa
as ‘buddhakara dhammg '’ which, according to is Commentary, are
said to be ‘the things that make the state of Buddhahood and are ten
{in number] such as the perfection of giving’ (buddhattakard nama
dhamma dinaparamitadayo dasadhamma).)® They are otherwise
called ‘bodhipacana’ (ripening of knowledge).!” The Cariyapitaka
too uses bodhipacana referring undoubtedly to paramitas® These
references show that paramitas are the things every bodhisatta
(Buddha-to-be) must fulfil.!® However, the Madhuratthavilasini
interprets ‘bodhipacana’ to mean either ‘ripening of the path’
(maggaparipacana) or ‘ripening of omniscient knowledge’
(sabbafidutarianapanpacana).*® Here its meaning includes the general
sense of ‘ripening of knowledge’ that is applicable to both arahants
and Buddhas. This sense of bodhi is in fact found at several places in
the Atthakatha texts.?! Therefore, given the context in which the ten
perfections are referred to in relation to the Bodhisatta (Buddha-to-
be), the term Buddhakara-dhamima is more apt and precise than the
term bodhipacana. The ten paramis, according to the Buddhavamsa,
are as follows:

(1) Dana (Generosity/Giving) - BvIl v 117. Cf. Cp Book 1

(2) Sila (Virtue/Morality) - Bvllv 122. Cf. Cp Book 2

(3) Nekkhamma (Renunciation) - Bv Il v 127. Cf. Cp Book 3, I-V

(4) Paiina (Wisdom) - BvIlv132.

(5) Virya (Energy) - Bvilv137.

(6) Khanti (Patience) - Bvilv 142,

(7) Sacca (Truthfulness) - Bvll v 147. Cf.Cp Book 3.
VI- XTI

(8) Adhitthana (Determination) - Bv Il v 152. Cf. Cp Book 3, VI

268



THE DOCTRINE OF PARAMITA

(9) Metta (Loving-kindness) - BvII'v157. Cf.CpBook 3,
X1II-XT1V
(10) Upekkha (Equanimity) - Bv IIv 162. Cf. Cp Book 3, XV

The number of paramitas in Mahayana Buddhism is gener-
ally accepted as six. They include dana, sila, ksanti, virya, dhyana
and prajia.” Lists of ten with supplementary paramitas are also found
in the Buddhist Sanskrit literature* The Abhidharma-mahavibhasa-
$astra® records that ‘Foreign Masters’ enumerate six paramitas,
which, according to the Sarvastivada school,?® is erroneous, and the
number must be four since ksanti should be included in sila, and
dhyana in prajia. This position was taken by the Kashimirian
Vaibhasikas.” Further, it is reported that the Tibetan literature has a
treatise on the five paramitas.® The fact that various authorities
speak of different numbers may suggest that the doctrine of paramitas
was the result of a gradual growth.

The question as to why paramitas 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 Mah@yana tradition)
appears to be original, as it ends with the attainment of full knowl-
edge or wisdom, prajiz® Har Dayal also says that the first six are
the chief factors in a bodhisattva’s discipline, and the four additional
paramitas are merely supplementary in character. He surmises that
the number of paramitas 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 tothe counting of paramit3s in the Theravada
tradison, since firstly, the order of them between the two traditions is
different and secondly, the paiiiia-paramitais not placed at the end of
the Pali list, if we go by E.J.Thomas’s contention. The Pali list must
therefore be examined in a different light from that of Buddhist
Sanslwit literature.

In the Theravada tradition, when the teaching of ten paramitas
Came to be formulated and accepted is uncertain. The mention of
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‘dasadhamma’ (tenthings)at Bv I v 188 referring to the ten paramys
suggests that it is canonical and the Theravadins 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
Cariyapitaka-atthakatha where all the ten perfections are mentioned
under the heading of ‘buddhakaraka-dhamma’ said to have been
preached to Sariputta by the Buddha himself.*® What is significant
in this is that the ten perfections are cited as a traditional form of
counting (paliyam sariipato agata) and a gatha is given as further
evidence of the canonical authority to the doctrine. Commenting on
this, D.L.Barua, the editor of the Cariyapitaka-atthakatha, states;
‘Though it remains difficult for us to trace the passage..., yet it cannot,
except by suggestio falsi, be assumed that Dhammapala invented it
justto supply a canonical authority to the doctrine often paramit3s.’*
A somewhat sudden systematisation of the teaching in the Pali
tradition, unlike other doctrines whose germs are traceable in the
Canon, along with a developed form of the Bodhisatta doctrine in the
Buddhavamsa, prompted some scholars to infer that it was introduced
from another school.** They believe that there existed a Sanshrit
form of the Buddhavamsa,*® 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.Nanavasa has in fact attempted to show some parallel
passages between the Pali Buddhavamsa and the Sanskrit
Mahavastu.*’

However, this does not provide any answer for the question
of why the Theravadins embraced the doctrine of ten pararnitas, while
other Buddhist Sanskrit sources are not unanimous in the number as
seen before. Paramitas like nekkhamma, sacca, adhitthana, meta
and upekkha are mentioned only in the Pali list. Concepts 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 paramita out of three fundamental
steps; namely, sila, samadhi and pafifia, which are often cited as the
right direction of practice one must follow in order to attain the final
goal, Nibbana. Based on the usually accepted enumeration of six
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paramjtas in Mahayana Buddhism, Vasubandhu in his Mahayana-
sutralankara commentary explains that the six paramitas are funda-
mentally related to the three “siksas™; i.e. adhisila, adhicitta and
adhipra jia.* 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 paila3, a prerequisite to
entertain such a theory. One may be tempted to relate the ten paramitas
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 paramitas are not even alluded to
collectively, nor under a different category, in the early canonical
texts. The least we can say is that even the Pali list begins with dana
and sila which are undoubtedly the first steps into a higher realm of
religious training in Buddhism.

However, Dhammapala, the author of the Cariydpitaka-
atthakatha, sees it differently. Concerning the enumeration of
paramitas in the Pali list, he strongly believes that some of them in
the list of ten are redundant and reduces themtosix basic paramitas,
which are surprisingly identical with those generally accepted in the
Mahayana list of six. This suggests that Dhammapiala sees
justification in placing paffa at the end of thelist as in Mahayana.
Perhaps, he also thinks that the training of a Bodhisatta must culmi-
nate in wisdom (parifia). The passage in question reads as follows:
‘... yatha et vibhjgato timsavidhd pi danaparami-adibhavato
dasavidha. Evam danasilakhantiviriygjh&napaiiid-sabhavena
chabbidhi.’® (they [perfections] are thirty by classification and ten
by nature. Thus, 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 paramitas are reduced to six:
‘nekkhammapgrami is included in silaparamf; saccaparami is one
aspect of silapgramr, mettdparami is included in jhanaparami and

—~

Upekkhaparami is included in both jhanaparamr and paiifiaparamf,
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adhitthanaparamiis included in all the [six] paramis.”*® This can be
graphically explained as follows:

Basic Perfections Supplementary Perfections
dznaparami:

silaparami N -nekkhammaparami
khantiparami accaparami

vinyaparami dhitthanaparami

Jhanaparami

Dhammapala’s above classification strongly indicates that
he had a knowledge of the Buddhist Sanslarit sources. Our conten-
tion is further fortified by the fact that he refers at another place tc
‘some’ among the Buddhists recognising six paramitasinstead ofter.
(Keci pana chabbidha ti vadant:). But he reiterates that they are a
further classification [based on ten] (Tam etasam sarngahavasen:
vuttam).** Such evidence points to the fact that Dhammapala, being
aware of a theory of the six paramitas, gave it anew interpretation of
his own, while adhering in principle to the way paramitas 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 docwine of paramita along with the Bodhisatta
doctrine hitherto unknown in the Pali literature, as is eviden!
throughout our present study.*

Although the basic perfections are ten in number, the
commentarial texts adopt thirty.** They are ten perfections (parami),
ten higher perfections (upaparami)* and ten ultimate perfections
(paramatthaparami). The Pali literary tradition shows that the
Buddhavamsa is the first to employ terms like dasaparami, upaparam
and paramatthaparami,® 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 Sihala Atthakatha. Thisenumeration is a special feature
peculiar to the Pali tradition. Dharnmapala also follows this like the
other commentators. Although he feels that the Mahayana
enumeration of paramitarepresents the fundamental ones as discussed
above, he defends the Theravada stand against the theses held by
other Buddhistcircles at that time. He quotes, for instance, that ‘some’
(keci) classify the perfections on the basis of their qualities of ‘dark-
ness’ (kanhadhamma) 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 (samudig amanakalesu v 3 piiri yamana paramiyo); the
perfections fulfilled on the plane of Bodhisattahood are the higher
perfections (Bodhisattabhiimi yam punna upaparamiyo); and the per-
fections reach their completion in every respect on the plane of Bud-
dhahood (Buddhabhimiyam sabbakaraparipunna paramatt ha-
paramiyo) [1bid]. Some other people believe that the perfections
practised for the welfare of others onthe plane of Bodhisattahood are
basic ones (Bodhisattabhimiyam va parahitakaranato paramiyo), the
perfections for the welfare of oneself are higher ones (attahitakaranato
upaparamiyo); and the perfections for the welfare of both others and
oneself on the plane of Buddhahood are the ultimate perfections
(Buddhabhiimiyam ....ubhayahitaparipunnato paramatthaparamiyo).
The above classifications are all based on the three different stages
leading to Buddhahood. The Cariyapitaka-atthakatha mentions that
‘they’ (apare) indeed believe the beginning, middle and end of per-
fections to be the corresponding stages of the resolution, undertaking
and accomplishment respectively (evam adimajjhapariyosanesu
panidhanirambhaparinitthanesu tesam 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, BvA and JA quote a great number of Jataka
stories 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 Theravada tradition
differs from others.
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3. The Order of Parami

The order of paramitas in the Theravada tradition is another
issue worthy of consideration. Canonical sources like the
Buddhavamsa and the Cariyapitaka do not provide any clue for it.
Here again, we have to wait till the comunentarial period to find an
answer to the problem. The Pali Atthakatha literature recognizes a
meaning in the order of paramitas as they stand in the Theravada
tradition. At least Dhammapala finds legitimacy in their order when
he discusses them under the heading of ‘Ko f3sam kamo ?° (What is
the order of perfections ?) in the Cariyapitaka-atthakatha.*’ He says
that the order (kama) means the order of preaching (ettha kamo ti
desangkkamo).*®* ‘It is rooted in [the order of] the first undertaking’
(So ca pathamasamadanahetuko). He explains that each perfection
must be fortified by the following one. ‘Giving is the great suppoit
of virtue and easy to practise’ (danam silassa bahilpakaram sukarai
ca ti). ‘Giving possessed of virtue is of great fruit and advantage. It
is [therefore] said that virtue comes after giving.” (Danam
silapariggahitam mahapphalam hoti mahanisamsam ti
dananantaram* silam vuttam)*® All the paramitas are explained in
thismanner. Dhammapala gives another reason (aparo nayo) for the
order of paramitas thus: ‘Giving is mentioned at the beginning,
because it is common to all beings; of a little firuit; and easily
executable among many people’ (pacurajanesu pi pavattiya
sabbasattasadharapatta appaphalatt sukaratta ca adimhi danam
vuttam). ‘In respect of the purification of both giver and recipient by
the practice of virtue, it is the prevention 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.’3' The rest are also explained similarly. Thus, Dhammapala
recognizes a sequential validity of perfections as found in the
Theravada tradition.

4. The Usage of Parami and Its Related Expressions
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Many passages of reference to the term parami are found in
the Atthakathas. Two types of its usage can basically be identified;
(I) the 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 parami in compound phrases.

(I) Expressions like ‘ ukkamsa-parami-ppattiya...’ (the attain-
ment of the perfection of excellence) said of Sariputta and Moggallana
are found.® Both Sariputta and Moggallana, the two chief disciples
(agga-savakd) of Gotama Buddha, are said to have attained ‘the
knowledge of the disciple’s perfection in front of the Teacher’
(dvinnam pi agga-savakanam Satthu samipe eva savaka-parami-
fidnam matthakam pattam),”® Ananda is often described as not
obtaining the benefit of paramilike Sariputta and Moggallana: ‘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] 7% *‘The thera Ananda did not know
that the entire path of religious life was obtained through good friends,
because he had not attained to the summit of the knowledge of the
disciple’s perfection, But the General of Dhamma (Sariputta) lanew
as he stood at the summit of the knowledge of the disciple’s perfec-
tion.’** Moggallana is also described thus: ‘Mah@moggallana,
accumulating the constituenss of merit and knowledge necessary for
becoming a chief disciple of the Buddha for one asaikbeyya 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 ofthe second
chief disciple...”

In addition, the term sg@vaka-parami-fiana (the knowledge of
thedisciple’s perfection) is met with atseveral places in the Atthakatha
literature.” Here are some examples of this type. Names within the
brackets are those on account of whom the phrase ‘savaka-parami-
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fiana’ is used:

* SA i 122 (Sariputta), ii 62 (Sariputta), ii 95 (Ananda, Sariputta and
Moggallana), iii 118 (Ananda, Sariputta and Moggallana),
iii 208 (agga-savakas).

*ThagA iii 95 (Sariputta), iii 162 (Moggallana), iii 180 (Moggallana),
iii 206 (agga-savakas), 208-209 (Sariputta and Moggallana).

* UdA 244 (Sariputta and Moggallana), 271 (Sariputta).

* VvA 2 (Moggallana)

* CpA 8 (Sariputta).

Of the references made above, SA ii 95 and SA iii 118 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-parami-fiana) like Sariputta and Moggallana, as
already seen above.

The term savaka-parami is explained at KhpA 229 as that
which accomplishes the disciples’ excellence reachable by the Blessed
One’s disciples (ya cayam Bhagavato savakehi pattabbi
savakasampatusadhika savakaparami). This definition is important
as the term parami 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 pirami 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] the supreme path (i.e. the path
of arahantship) (Agga-magga-kkhape pana sesanam pi indriyanam
cka-sambhava icchifa t1): They are five kinds; namely, those whose
perfection is accomplished (parami-ppatta), those whose analytical
knowledges are accomplished (patisambhida-patta), those who be-
come endowed with six higher knowledges (chalabhisifia) and three
kinds of knowledge (tevijja), and those who become the ones
supported by bare-insight (sukkha-vipassak3). Of disciples, some
accomplish the topmost of the disciple’s perfection (savakaparami)
like Sariputta and Moggallana. Some accomplish four kinds of
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analytical knowledge like the Analysical Knowledge of the True
Meaning (attha-patisambhid3),...etc. Thus, there are five kinds be-
ginning with those who have accomplished perfection (evam parami-
ppattadi-vasena paiica-vidha). ThagA iii 209 further states that among
those who attained deliverance, there are nine divisions (vimutti-
bhedena nava-vidh3) and the two chief disciples who accomplished
perfection in both the deliverance through wisdom and the deliver-
ance of mind are mentioned (padfia-vimuttiyam ceto-vimuttiyaii ca
parami-ppatia dve aggasavaka ca ti) KhpA 178 discusses two types
of arahants, namely, sukkha-vipassaka (bare-insight worker or one
who has bare-insight) and samathayanika (one whose vehicle is
quiet).®® In terms of the attainment of disciple’s perfection, the latter
is divided into two groups as ‘savakaparamippatta’ and ‘appatta’.
The text concludes that one who has attained the disciple’s perfec-
tion is the foremost (savakaparamippattam aggam akkhayatr).

(I) The following are some of the instances where the word
paramiis used singly: Anandais said tohave spent a hundred thousand
kappas of time to fulfil parami (Anandatthero pi hi kappasatasahassam
puritaparami ariyasavako...)*® Patacara had also fulfilled paramifor
a hundred thousand kappas of time and her eamest wish accom-
plished.® The Dhammapada-atthakatha in fact summarises that all
great disciples of the Buddha; namely, the two chief disciples
(Sariputta and Moggallana), the two chief female disciples (Khema
and Uppalavaima), the two chief lay disciples (Citta and Hatthaka
Alavaka), and the two chief female lay disciples (Velukanthaki®
and Khujjutara) - In short, all the disciples beginning with these eight
persons made eamest resolves, fulfilled the ten perfections and
acquired greatmerit.22 Itis worthy of note here thateven lay disciples
of the Buddha are said to have fulfilled the ten perfechions. 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
(Buddhamata ... kappasatasahassam pana piiritaparami).5

The foregoing references show that the term paramiused in

compound phrases like sidvaka-parami, savaka-paramippatta and
Paramippatta 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, Sariputta and Moggallana. This is well
supported by the defmition of savaka-parami given at KhpA 229 as
cited above. Further, sgvaka-parami-iana is an expression describing
the highest state of knowledge the two chief disciples achieved.
Moreover, whenever the commentators intended specifying it,
expressions like ‘ sdvaka-parami-fianassa-matthake thito’ etc., are used
as at SA i1i 118, VvA 2, etc. ‘Our above observations are also
supported by the contention of the Puggalapafifiatti that savaka- parami
is exclusively for the two chief disciples, Sariputta and Moggallana.&

However, one important point must be noted here. VvA 2,
as cited above, has the expression of ‘savaka-piramiyo puretva...’
said of Moggallana. This is the only place of reference to the ploral
form of parami used together with savakaas faras our investigations
go. It undoubtedly denotes the perfections of a disciple. Itis therefore
likely that when the phrase savaka-parami is used in the singular, i
means the highest state, completeness, perfection, etc., of a chiei
disciple, while it denotes the technical sense of perfections whern
employed in the plural. Our observation is tenable since the reference
given in the Puggalapaiifiatti is only to the two chief disciples of the
Buddha, and not to any other disciples who are equally capable of
practising the perfections, according to the commentarial evidence.

On the other hand, the single word parami is ased 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,
Mahamaya, Patacara, etc., are said to have fulfilled the perfections
(paritaparami, etc.) Further, the Dhammapada-atthakatha 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 (... thanantarapatts
sabbe pi savaka ekadesena dasannam paraminam piritatia...), as seen
before. This position of the Atthakatha literature has not been hitherto
highlighted in the teaching of parami or paramita of the Theravada
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tradition, for the generally accepted notion is that the perfections are
practised and fulfilled only by Bodhisattas.

The above references cited particularly in (II) give rise to the
following three important issues for consideration: (A) Whether or
not paramis 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 eamest resolve to be qualified 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 greatdisciples of the Buddha.
The Theravada tradition gives eighty of them known as the
mahasavaka. A list of their names is found at ThagA iii 205-206.%
The text further classifies sgvakasinto three types: agga-savaka, maha-
s3vaka and pakati-savaka. The two aggasavakas are included in the
category of maha-savaka (Tatha hi dve agga-savaka pi mahzsavakesu
antogadha)® What makes them maha-savakas is the greatmess of
their aspiration or resolve (Kasma pana te eva thera mahasavaka ti
vuccanti ti ? Abhiniharassa mahanta-bhavato).” They are also so
called because of the greatness of aspirakon and former connection
(abhinihara-mahantata- pubbayoga-mahantata).®® This suggests that
maha-savakas 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 maha-s3vakas is said to be obtainable
a hundred thousand kappas after they make a resolve (abhinihdra)
(mahasavaka-bhavaya.. kappanam sata-sahassam eva).® Even other
great personages in the life of the Buddha are said to have made an
earmest resolve to attain their respective positions. For instance,
Mahamay3, 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
Vipassi Buddha ninety-one kappas ago, according to the Jataka,”

Incidentally, the Atthakathas 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.”? Accordingly, the Atthakatha texts make an adjustment
in regard to the time in which Mahamaya made her wish stating that
she fulfilled paramifor a hundred thousand kappas, and not ninety-
one kappas.™

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 is 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 perfecions. 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 Atthakatha
texts mention several instances of using the term paramij 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 menXoned by name in the text. A
similar problem is encountered in the case of savaka-parami, which
expression is employed for Moggallana in VvA. Our inference, how-
ever,is thatthey areindeed the same as those practised by a Bodhisatta.
The commentarial development of increasing the number of
perfections fromtento thirty may provide a clue for such an inference.

The perfections are regarded as those which make a Buddha
(Buddhakara-dhamma) in the Buddhavamsa. 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 parami
(perfection), upaparami (higher perfection) and paramatthaparami
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(ultimate perfection), if the perfections are meant solely for a
Bodhisatta. Does it imply thatif a Bodhisatta practices only parami
and not the rest (i.e. upaparamiand paramatthaparami) according to
the stratification of the Atthakatha 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 greamess of
the career of a Bodhisatta. The Bodhisatta’s practice of perfections
can undoubtedly vary from occasion to occasion in its intensity. But
the commentarial stratification as found in BvA and elsewhere
suggests that the Bodhisatta is the only person capable of fulfilling
the paramatthaparami, which will therefore make him a de facto
Buddha. On the otherhand, the contents of the Bodhisatta’s parami
suggest that they can be related to moral, mental and intellectual
training of anyone aspiring for a higher religious life.”* For exam-
ple, every item of perfections has its importance in the life of a
Buddhist. Giving (dana) and morality (sila) are often toid as the
foundation of acquiring merit (pufiiakiriya). The Buddha's gradual
talk (2nupubbikath3) include them and also the advantages of renun-
ciation (nekkhamma). The Noble Eightfold Path (ariya-attharigika-
mag ga) enumerates equivalents of most of the items in the list of ten
perfections. Energy (viriya) is one of the five powers (pafica-bala).
Friendliness or loving-kindness (mett3) and equanimity (upekkha)
are the two factors involved in the four sublime or divine abidings
(brahmavihara).” A less frequently discussed item in the religious
life of a monk or a layman compared with others may perhaps be
‘pasence’ (khantr). But the Suttanipata states that one whose strength
is patience (khantibala) is a brahmin.” It is also one of the ten
13jadhamma (norms of kingship).” 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.”®
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 paramitas can accommodate different levels of perfections by the
disciples of the Buddha. They are perfections when fulfilled by
Bodhisattas, but are given different designasions 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
Atthakatha literature. The Bodhisatta aims at sammasambodhi. Dis-
ciples target their aim at savaka-bod hi. 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
savakas 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 Lasnikavatara siitra [ed. 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.™

A question may arise as to how long the Buddha’s disciples
both monks and lay followers must practice parami or how long the
resolve or wish made by them woutdfake to be materialised in order
to gain their aspired places irf the dispensation of Gotama Buddha.
The Atthakatha literature says that the mahi-savakas 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
Atthakatha texts should theref ore start from the time of Padumuttara
Buddha 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 Atthakathas
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 samsara for
a hundred to a thousand kappas. The passage in question, referring
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to the ability of recollection of former births (pubbe-nivasa-anussatr)
by various categories of people, says that ordinary disciples (pakak-
sdvaka) can do so as far back as a hundred kappas to a thousand
kappas (pakatisavaka kappasatam pi kappasahassam pi anussarants).**

In summary, a perusal of the usage of parami, eitherin 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 Buddha - 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, but also by disciples, a new departure in the Theravada
tradition. They are sometimes termed as savaka-parami as 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 parami
found in the commentarial literature. CpA 277 and PtsA iii 653, as
will be discussed in detail later, define parami to mean either the
condition (bhava) or action (karnma) of the highest (person}; be it a
Bodhisatta or a disciple. The former corresponds to the first meaning
of parami 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 (paramis) 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
Theravada Buddhism. Dhammapala classifies Bodhisattas into three
classes; namely, mahabodhisatta or mahasambodhisatta, pacceka-
bodhisartta and sdvaka-bodhisatta in his Theragatha-atthakatha [ThagA
19-12).8 If disciples are also called ‘bodhisattas’, the application of
perfections to them is a theoretcal outcome. It has been generally
viewed that ‘bodhisatta’ in Pali 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
interacon amongst new developments of the Buddha-concept in
general and the Bodhisatta doctrine in particular in the Atthakatha
literature.

5. The Meanings of Pararmni

Dhammapala states that perfections are the virtues such as
giving, which are notdestroyed by craving, conceit and {[wrong] views,
and are possessed of compassion and skilful means.®* Bodhisattas
are the best among beings, the highest and great beings in respect of
virtues, such as giving and morality, etc. Perfection is their state/
condition or action, like the act of giving, etc. (Tena danasiladi
gunavisesayogena sattuttamatayo parama mahasatta bodhisatta.
Tesam bhavo kammam va parami; dinadikiriy3). Itis otherwise called
the highest, because it fulfils (Athava pireti ti paramo). The
Bodhisatta is the best or highest as he is an accomplisher and a
guardian of virtues like giving (Danadinam gunanam piirako palako
cati Bodhisatto paramo). Perfection is the state of the highest [person,
i.e. Bodhisatta] or [his] action like the act of giving (Paramassa ayam,
paramassa va bhavo kammam va parami; danadikiriya va).®

A similar definition is given to a disciple. While explaining
the meaning of savaka-paramippatta at PtsA iii 653, its author,
Mahaniarna, states that perfection is reaching the end of the knowl-
edge of a disciple (...savakadananam paragamanam parami). In this
instance, he repeats the expression of ‘paramassa bhavo kammam
va parami’ referring to the disciple. This shows that the term parami
has two meanings; one is torefer to the highest state or condition and
the other is the technical sense of perfections themselves. The former
is ‘bhava’ and the latter ‘kamma’. This definition therefore shows
that the term parami can apply not only to Bodhisattas, but also t0
disciples. It is because of such a definition of paramr that the
Atthakatha 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
‘savaka-parami-Aina’ (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 instance, states: ‘Does
the path of arahantship 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 (arahattaphala); to some, it gives
three knowledges (tisso vijjz); to some, six higher knowledges
(chalabhififia); to some, four kinds of analytical knowledge; to some,
the knowledge of the disciple’s perfection (savakaparamiiana), 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 toa king. Therefore,
[the path of arahantship] does not always become the highest
knowledge for others (disciples).’®” A similar ideais also expressed
at SA iii 208 that the two chief disciples procure s3vakaparamifiana
only throogh the path of arahantship (dve hi agga-savaka arahatta-
maggen’ eva savaka-patami-fianam patflabhantt)... and, therefore, the
lnowledge of the path of arahantship (arahatta-magga-iana) is called
¢ the highest wisdom (sambodhr).® Sariputta is said to have become
the possessor of ‘quick or sharp wisdom’ from the time he penetrated
sdvaka-parami-fiana after destroying all the defilements (...sabba-
kilese chinditva savaka-parami-iianam patividdha-kalato patthaya
tikkha-paiifio namajato).¥® While talking of what giving (dana) can
give, UdA 282 states thatit gives, among other things, the knowledge
of the disciple’s perfection, the knowledge of paccekabodhi and the
lnowledge of sammasambodhi (danam hi ...s3vaka-parami-fianam
pacceka-bodhi-fianamm samma-sambodhi-nianam deti tr).

PtsA, on the other hand, says that the accomplishment of the
disciple’s perfection means that perfection is reaching the end of the
sixty-seven kinds of extremely intelligent disciples® knowledge of
the chiefand great disciple... He who is the protector and accomplisher
of the sixty-seven knowledges 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 parami is based on the following
premises: (A) paramiis ‘going to the end’ (paragamana) of the sixty-
seven kinds of savaka-nina. In other words, it is the fulfilment or
accomplishment of those sixty-seven knowledges meant for disciples.
(B) the best or chief disciple (parama) is determined on the basis of;
(1) his fulfilment of knowledge (fanakiriyg) which is of sixty-seven
kinds, (ii) his state or condition (bhava), or (iii) his action (kamma).
In other words, these three are the requirements to attain to the position
of'the chief or best disciple.

The literary evidence cited above shows that savaka-parami-
Aana is the knowledge obtained through the path of arahantship
(arahattamagga). 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 lowledge of the
disciple’s perfection (savaka-parami-nana) is the ‘sixty-seven kinds
of knowledge of disciples’ (sattasafthi-savaka-iiana) found at PtsA
iii 653 [cf. 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 ‘Matika’ of the Patisambhidamagga that of
the seventy-three kinds of knowledge, sixty-seven are common to

six are the knowledges possessed by the Buddha only (cha fianani
asadharanani savakehi),”" it is probable that the Commentator of Pts
had these knowledges in mind when he mentioned savaka-pgrami-
Aana, although they are not referred to as such in the
Patisambhidamagga. Further, on the basis of the fact that the
acquisition of the sixty-seven kinds of knowledge is common to all
disciples who are arahants, we can safely presume that the phrase
savaka-parami-fiana is an additional expression for the two chief dis-
ciples who are already the possessors of other designations of an
arahant, such as chalabhififia, 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, when the
knowledge (172na) of the disciple s perfection is referred to, it is said
to be profound and not possible to delimit it (savaka-parami-aanam
hi gambhiran, tattha vavatthanam n’atthi).%* But even so, nothing
can be compared with profundity of omniscient knowledge
(sabbanniuta-iana) 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
paramita in the commentaries.

The contribution made by Dhammapéla towards the devel-
opment of the teachings of paramita together with the Bodhisatta
doctrine is amply demonstrated in the Pakinnakakatha of the
Cariyapitaka-atthakatha [CpA 276-332].% The importance of this
section of the book lies in the fact that he uses his own discretion to
discuss the doctrine of paramita, but well within the framework of
the Theravada 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 alist of all the topics discussed by him.

(1) What are the perfections ? (Ko pan’eta paramiyo)
(2) In what sense are they perfections ?
Ken’ atthena paramiyo)
(3) How many of them ? (Katividha c’ et3)
(4) What is their order ? (Ko tasam kamo )
(5) What are the characteristics, functions, appearances
and proximate causes ?
(Kani lakkhapa-rasa-paccupatthana-padat thana)
(6) What is the requisite ? (Ko paccayo )
(7) What is the defilement ? (Ko sankileso )
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(8) What is the purification ? (Kim Vodanam )

(9) What is the opposite ? (Ko patipakkho )

(10) What is the practice ? (Ka patipatti )

(11) What is the division ? (Ko vibhiago )

(12) What is the collection ? (Ko sarigahio )

(13) What is the means of effecting ? (Ko sampadaniipayo )

(14) What is the length of time required for effecting ?
(Kittakena kalena sampadanam )

(15) What is the advantage ? (Ko anisamso)

(16) What is the fruit ? (Kii ¢’ etasam phalam )

The following have not been referred to or discussed before.

(5) What are the characteristics, functions, appearances and proxi-
mate causes ? (Kani lakkhana-rasa-paccupatthana-padatthanani )

CpA summarises them at the outset as follows: ‘There with-
out any remainder, all the perfections possess “helping others” as
[their] characteristic, “the deed of support for others or non-waver-
ing” as function, “desiring for others’ welfare or the state of being
awakened” as appearance and “great compassion or compassionatt
skilful means” as proximate cause.”® Then each paramiis given the
details for its characteristics, essential properties, appearances anc
proximate causes [see CpA 280-281].

(6) What is the requisite or condition ? (Ko paccayo)

‘Aspiration’ (abhinihara) is said to be the requisite o}
perfections (abhiniharo tava paraminam paccayo hoti) [CpA 282]
The text gives eight things (arthadhamma)*” with detailed explana:
tions as preconditions for the aspiration of Bodhisattahood [Cp A 282
284). Abhiniharais further classified into various categories and thei
elucidation follows. For instance, abhiniharais said to possess fow
paccaya (requisites), four hetu (causes) and four bala (powers) [CpA
284-2901.°* Then the textmentions that the four things are the requi
sites or preconditions of the perfections (paraminam paccay3), namely
ussaha (effort), ummagga (skilfulness),” avatthana (stability or firm
ness)'® and hitacariya (beneficial conduct) [CpA 290].1°! Six in-
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clinations (ajjhdsaya) 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 sasikileso)

The defilement of perfections is said to be ‘craving’, etc.
(avisesena tanhadihi paramatthabhavo paraminam satkileso) [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
(deyyadhammapatiggahakavikappa danaparamiya sankileso).
‘Thought of beings and times’ (satta-kalavikappa) is considered to
be the defilement 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-tadupasamesu
abhirati-anabhirativikappa) is the defilement of the perfection of re-
nunciation. ‘Thought of “I” and “mine” (aharn mamati vikappa) is
the defilement of the paidfiaparami. ‘Thought of shyness and
distraction’ (linuddhaccavikappa) is the defilement of viriyaparamr
‘Thought of oneself and others’ (attaparavikappa) is the defilement
of khantiparami. ‘Thought of seeing in the not-seeing, etc.’
(aditthadisu ditthadivikappa) is the defilement of saccaparami.
‘Thought of the fault in that opposite of the necessary conditions for
enlightenment’ (bodhisambharatabbipakkhesu dosa-gunavikappa) is
the defilement of adhitthanaparami. "Thought of welfare and non-
welfare’ (hitahitavikappa) is the defilement of mettaparamr. And
‘thought of pleasant and unpleasant [things]’ (itthanitthavikappa) is
the defilement of upekkhaparami [CpA 302].

(8) What is the purification ? (Kim vodanam )

Dhammapala says that the removal of the taints of craving,
etc., andthe absence of the said thought are its purification ( Tarthadihi
anupaghato yatha vuttavikappa-viraho ca etayam vodanam) [CpA
302].
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(9) What is the opposite or enemy ? (Ko patipakkho)

The opposite or enemy of the perfections is said to be all the
defilements and unwholesome things (sabbe pi saiikilesa sabbe pi
akusala dhamma etasam patipakkho) [CpA 302-303]. Some expla-
nations then follow for each perfection [CpA 303].

(10) What is their practice ? (K2 patipatti )

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.'® The text then explains
multifarious aspects of giving (dana). For example, giving is cat-
egorised into three kinds: ‘gift of material things’ (amisa-dana), ‘gif?
of amity’ (abhaya-dana) and ‘gift of the dhamma’ (dhamma-dana).
It is also classified into two types as ‘internal gifts’ (ajjhattrka-dana)
and ‘external gifts’ (bahira-dana) in terms of things given as gifts.
The rest of the perfecwons are also given lengthy elucidation [CpA
303-320].

(13) What is the means of effecting ? (Ko sampadanupayo )

The means of effecting of the ‘paramitas’ is said to be the
following four types of endeavour or method (caturangayoga) in the
accumulation of all the merits towards the supreme enlightenmen
(sammasambodhim uddissa) [CpA 326]:

a. Performing everything without deficiency
(anavasesasambharanam avekallakaritayogena).
b. Performing with respect, affection and veneration
(sakkaccakarita adarabahumanayogena).
c. Performing continuously without interruption
(sataccakanta nirantarayogena).
d. Enduring effort, etc., without producing a halfway achievement.
(cirakaladiyogo ca antara-avosanapajjanena)
It is further explained that whatever of a Great Being’s self-
commitment to Buddhas is the method of effecting all the paramitas
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(yam mahasattassa Buddhanain attasanniyyatanam, tam sammadeva
sabbaparaminam sampadaniipayo) [CpA 327). The text in this way
goes on elucidating ils meanings.

(14) What is the length of time required for effecting or accomplish-
ing the perfections ? (Kittakena kalena sampadanam )

The text [CpA 329] in this respect records that some
Bodhisattas take four asankheyyas and a hundred thousand
mahakappas. Some take eight or sixteen asaikheyyas plus a hun-
dred thousand mahakappas. Bodhisattas are classified into three types
depending on their moral and intellectual traits; namely, paingdhika,
saddhadhika and virnyadhika. They are again categorised itto three

groups as ugghatitafsid, vipacitaaii and neyya.'®

(15) What is the advantage ? (Ko anisamso )

The advantages are that a Bodhisatta is never born into cer-
tain woeful states. The commentaria! literature generally talks of
eighteen such places known as ‘abhabbatthana’ (impossible states).
This seems to be the result of a gradual growth of its notion within
the commentarial tradition, since there are hasically two different
lists advocated in the Atthakatha texts; one list consisting of exactly
eighteen such places is found at SnA i 50 = ApA 141, whilethe 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 ‘bom of a slave woman’
(dasiya kucchimhi nibbattatr) as one of the impossible states of birth
for a Bodhisatta, whereas the latter sources refer specifically to
‘women’ (irthibhava) as one of them.'™

(16) What is the fruit ? (Kim phalam )

Dhammapala says that the state of supreme enlightenment,
{n short, is the fruit of the perfections (Samdsato tava samma-
sambuddhabhavao etasam phalam) [CpA 332]. He also mentions that
as aresult of practising the perfections, a Bodhisatta 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 (adhitthana),'® ten powers (bala), four confidences
(vesarajja), six knowledges not shared by others (asadharanaiana),
eighteen unique qualities of a Buddha (avenikabuddhadbhamma), and
the splendid ocean of endless and limitless virtues
(anantapanmanagunasarnudayopasobhini) and glory of the Dhamma
body (dhammakayasiri), etc. [CpA 332].

The importance of the docwine of parami or paramitain the
carcer of a Bodhisatta is beyond any refutation. It is the only way
through which a Bodhisatta can attain Buddhahood at the end. The
perfections (paramis) are therefore called Buddhakara-dhamm3'%
or Buddhakaraka-dhamma'®’ The Itivuttaka-atthakatha 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’ (pufifiasambhara), ‘the necessary
conditions for knowledge’ (ignasambhara) and ‘the things that make
a Buddha' (Buddhak3arakadhamma)."®® 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: Moggallana
is said to have fulfilled the perfections to become a chief disciple of
the Buddha accumulating merit and knowledge (... buddhassa
Bhagavaro aggasavakabhavaya puinaianasambhare sambharanto
anukkamena savaka-paramiyo puaretva...) '®

The Buddha practised the perfections for an immeasurable
period of time (Bhagava appameyyam kalam paramiyo piretva...).""°
More precisely, a Bodhisatta must spend the minimum of four
asarikeyyas and a hundred thousand kappas to fulfil them."' While
reiterating the time duration of the practice of paramitas 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, ..., OF
one asankheyya, two asarikheyyas or even three asarikheyyas, will
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not make one a Buddha. So are the rest of ten perfections. The
Bodhisatta must fulfil them for the minimum period of four
asarikheyyas and a hundred thousand kappas to be able to attain
Buddhahood."? Further, it is mentioned that the Bodhisatta must
fulfil them before he is born in the Tusita Heaven.'® It is believed
that the fulfilment of perfections is not possible in a heaven which
has long life span.'!¢

Some explanations as a set of ten or thirty perfections are
found in the Visuddhimagga'"® and Buddhavamsa-atthakatha.!' The
former gives them in relation to the four brahmavihara (divine abiding)
and says that the divine abidings, after having fulfilled the ten
perfections, will perfect all the good states (kalyanadhamma) classed
as the ten powers (dasabala), the four confidences (catuvesarajja),
the six kinds of knowledge not shared [by disciples] (cha-
asadharanafana) and the eighteen qualities of the Buddha (attharasa-
buddhadhamma3). Here are the ten perfections explained at Vism
35

‘To all beings they (Great Beings, Mahasatta) give gifts,
which are a source of pleasure, without discriminating
thus: “It must be given to this one; it must not be given
to thisone”. And inorderto avoid doing harm to beings
they undertake the precepts of virtue. They practice re-
nunciation for the purpose of perfecting their virtues.
They cleanse theirunderstanding for the purpose 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 offaults. 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.”!"?
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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
Sumangalavilasinimentions that the aspiration for Buddhahood and
the fulfilment of the ten perfections is for the weal of the many
(...buddhattaya abhiniharamano ...dasa paramiyo purento pi bahujana-
hitaya patipanno)."'® Vism 13 also considers that the virtues of per-
fections practised for the deliverance of all beings are superior (panita).
Buddhaghosa in the same context grades the practice of virtues and
says that the virtue practised for the purpose of one’s own déliverance
is medium (attano vimokkhatthaya pavattitam majjhimam).""® 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 paramis are mentioned
often of dana(giving or generosity) and in BvA and elsewhere refer-
ence is made only to some examples of paramatthaparami fulfilied
by the Bodhisatta. BvA 61 and JA i 47 refer to the Cariyapitaka for
details. As a summary of our discussions of pgrami, we give below
some explanations of the ten perfections found in the Atthakathas:'?!

(1) Dana (Giving or Generosity)

The sacrifice of external possessions is a perfection
(bahirabhandapariccago parami nama). The sacrifice of any of one’s
limbs is a higher perfeciion (arigapariccigo upaparami nama). The
sacrifice of one’s life is an ultimate perfection (jivitapariccago
paramatthaparami nama).!2 Tt is further explained that giving is just
like ajar of water. When it has been overtumed, it discharges all the
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.'® Itis also said that there is no limitfor the fulfilment of the
Bodhisatta’s perfection of generosity or giving (bodhisattassa
danaparamitdya piintattabhav anam parimanam nama n’atthi).'* Then
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the text gives the Sasapandita Jataka [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
(aggayanapatipadam) in order to attain the incomparable supreme
enlightenment.’ Then the text gives for illustration the former births
of the Bodhisatta as Akittibrahmana, Sarikkhabrahmana, Visayhasetthi,
Velama and Sasapandita.'®

(2) Sila (Morality)

Bv A says that making a sacrifice of one’s self in the perfec-
tion of morality (si/a) is classed as the nltimate perfection
(paramatthaparami). It quotes the Sankhapala Jataka [J No.524. Cf.
Cp I 107] for illustration.'”® Explaining morality it says that the
foundations of all skilled states are in morality. Foundedin 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’ (bhimr) and aresaid to be four: 1. control
by the Patimokkha (patimokkhasamvara), 2. control over the senses
(indriyasamvara), 3. complete purity of mode of livelihood
(ajivaparisuddhi), and 4. relying on the requisites
(paccayasannissita).’® 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
(bodhisartasila). The text then gives the following Jatakas for illus-
tration: Silavanagaraja, Campeyyanagaraja, Chaddanta and
Sankhapala.'*®

(3) Nekkhamma (Renunciation)

The highest perfection of nekkhamma is said to be the aban-
donment of a kingdom without attachment [to it]. Gotama Bodhisatta
too did s0.”® It quotes the Cullasutasoma Jataka [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’ (tividhe mahabhinikkhamane
paramiparamukkamsam gantva). The text gives the following illus-
trative Jatakas: Yudhafijaya, Somanassakumara, Hatthipalakumara,
Makhadeva and Ciilasutasoma.'?!

(4) Paiina (Wisdom)

In this instance, BvA 60 quotes the Sattubhattaka Jataka [J
No.402] in which the Bodhisatta is known as Senaka. CpA 273-
274, on the other hand, explains that the perfection of wisdom
(pannaparami) is to realise the wholesome volitionalactions and their
fruits, such as knowing what is good and bad and what is blameable
and blameless, etc. The former births of the Bodhisatta given in the
text for illustration include Vidhurapandita, Mahagovindapandita,
Kuddalapandita, Arakapandita, Bodhiparibbajaka, Mahosadhapandita
and Senakapandita.'*

(5) Viriya (Energy)

It is explained at BvA 60 with a simile of crossing the great
ocean.’® This is considered as the ultimate perfection. Then the
Mahajanaka Jataka [J No.539] is quoted. CpA 274 says that energy
(virya) is the highest effort (uttamain padhanam), because it is able
to bring one to supreme Enlightenment (sammasambodhim papetum
samatthataya). The following former births of the Bodhisatta are
mentioned in this connection: Mahasilavaraja, Paiicavudhakumara,
Mahavanarinda and Mahajanaka.!*

(6) Khanti (Patience)

This is illustrated by the Khantivada Jataka [J No.313].'¥
CpA 274 says that ‘having gone to the perfection of patience’ means
having attained the supreme and highest state of patience such as
‘adhivasanakkhanti’ (endurance-patience), etc. For illustration the
following former births of the Bodhisatta are given: Mahakapi,
Mabhisara ja, Riirimigaraja, Dhammadevaputta and Khantivadi.

(7) Sacca(Truth)
This perfection is explained by means of the Mahasutasoma
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Jataka [J No.537. Cf.Cp 1II 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 state of being a speaker of the truth. The Bodhisatta's former
existences are also cited here as follows: Kapiraja, Saccatipasa,
Maccharaja and Mahasutasoma. It is interessng to note here that at
CpA 274-275 the order of elucidation of sacca-pararni and adhitthana-
parami is reversed. However, this seems to have happened, because
CpAfollowed the order mentioned in Cp {Cp Book 3 XV v 10: ‘katva
dalham adhitthanam saccavacanurakkhiya']l. The Cariyapitaka is
the elucidation of perfections. Butonly seven paramis are mentioned
in the text; viz., dana-parami (Book 1), sila-parami (Book 2) and
nekkhamma-parami, adhitthana-parami, sacca-parami, metta-parami
and upekkha-parami (Book 3 and in the order of their mention). The
order of adhitthana-parami and sacca-parami 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 sacca-
parami (No.7) and then adhifthana-parami (No.8). In passing, it
may be said that the evidence of this nature fortifies the inference
that the Cariyapitaka we have today preserves an older version of the
text and not the one to which the Nidanakatha of JA refers.!*

(8) Adhitthina (Resolute Determination)

This perfection is the determination to seek omniscient
lmnowledge which is the only thing dear to a Bodhisatta. It is illus-
trated in the Mugapakkha Jataka{J No.538. Cf.Cp 1 6; 3 10; 6 18].%"
CpA 274-275 further states that it is the determination of the
observance of skilled [deeds] (kusala-samadanadhitthanam). The
former births of the Bodhisatta mentioned here are Jotipala,
Sarabhanga, Nemi and Temiyakumara.'*

(9) Merta (Loving-kindness)

This perfection from the point of view of the altruistic nature
of the Bodhisatta-career may indicate the most important motive to
tread upon the path of Bodhisattahood. Itis illustrated by the Ekaraja
Jataka [J No.5401.'"* CpA 275 says that mett3 has the characteristic
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of ‘bringing together limitless welfare to all beings’ (sabbasattesu
anodhiso hitupasamharalakkhanaya mettidya). The Bodhisatta’s
former births mentioned are Ciiladhammapala, Mahasilavaraja,
Samapandita and Suvannasama.

(10) Upekkha (Equanimity)

The perfection of upekkha is explained by the Lomahamsa
Jataka [J No.94].' CpA 275 explains it in reference to the phrase
‘respect and disrespect’ (samm3eanavamanane) in the Cariyapitaka
[Cp Book 3 XV v 11] that its meaning is, ‘I 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 and the like,
or disrespect [shown by them] by spitéing, etc.” CpA 275-276 gives
the former births of the Bodhisatta as Vanarinda, Kasiraja,
Khemabrahmana, Atthisenaparibbajaka and Mahalomahamsa.

Dhammapala’s contribution to the doctrine of paramit3, be-
sides its general development in the commentaries, can be summa-
rised as follows:

(1) By defining the word paramito mean ‘bhava’ (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 not only a Bodhisatta, but also a disciple can practise the
perfections.

(2) By classifying bodhisattas into three types; namely,
mahabodhisatta, paccekabodhisatta and savakabodhisatta in the
Bodhisatta doctrine, he fortifies his contention with a theoretical
background that even the disciples, who are also called bodhisattas,
can practise the perfections.

(3) While adhering in principle to the Theravada position of
counting the perfections to be ten or thirty, he contends that they can
be reduced to six basic paramitas as in Mahayana Buddhism. This
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 unlised 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
commentaries have shown new dimensions in the history of Theravada
Buddhism. New developments emerged by the time of the Atthakatha
literature and some of them are in fact common to the Buddhist
Sanslerit sources. This evidence gives rise to various questions such
as; ‘Did the Pali commentators borrow some notions relating to the
development of Buddhology from the Buddhist Sanskrit sources or
did they develop them independently 7°; ‘Did the Buddhists in ancient
times have common sources from which both traditions, Pali and
Sanslarit, derived their materials to develop the concept of Buddha
7, 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 Pali tradi-
tion, problems such as; ‘How far faithfully did the Pali commen-
tators translate the Sthala Atthakatha 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 Atthakathas; one is the informa-
tion possibly contained in the Sihala Atthakathas. If so, the lower
time limit of the introduction of new Buddhological notions found in
the commentaries would be not later than the third centnry A.D. The
other is the information presumably introduced and added by the Pali
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, our inquiries have pri-
marily been centred on the task of finding out what data and materi-
als can be gleaned from the Atthakatha literature to evaluate and as-
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sess the development of the Buddha-concept in the Theravada tradi-
tion. And ithas been found beyond any doubt that the Buddha-concept
inthe 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 affeckion 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 Milindapariha is the first 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 Theravada Buddhism [Chapter

.

(2) The concept of omniscience (sabbaiiiuta) undoubtedly
started its development in the Canon itself. The Patisambhidamagga
of theKhuddakaNikaya 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 Saddhammappakasint
(PtsA i 58] and Saddhanunappajotika {NdA i 386-387] introduce a
classification of omniscient ones (sabbaiif) intofivetypes unknown
before their times. The five types are, 1. kama-sabbaiifii, 2. sakim-

sabbanfid, 3. satata-sabbaiifu, 4. satti-sabbaiifg, and 5. Agta-sabbafid
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[Chapter H]. It is significant that Buddhaghosa seems to be unaware
of such a classification. However, Dhammapala, though he does not
specifically refers to it, gives an allusion to different categories of
‘sabbadfit’’ or ‘knower of everything’ when he says: ‘... ekajjham
visum visum s akim kamena v 4 icchanuriipam samma samari ca sabba-
dhammanam buddhatta samma-sambuddho Bhagava, tam samma-
sambuddham.’ [ItA i 142].

(3) The concept of great compassion (mahakaruna) possessed
by a Buddha is another area of importance. The Atthakatha texts
greatly emphasise compassion associated with Buddhahood. In this
regard Dhammapala 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 Theravada notion of Bodhisatta is the
ideathat he attains the cycle of births and accepts suffering for other
beings of his own accord because of his compassion. This is a swiking
contrast to the notion of kamma advocated in the Kathavatthu which
says that even a Bodhisatta is not exception to its working. [Chapter
1]

(4) Themost important and distinct contribution the Atthaka-
tha literature madetowards the development of the concept of Buddha
is perhaps the notion of eighteen qualities of a Buddha
(attharasabuddhadhamma). The idea of Buddhadhamma compris-
ing six items is found in the Khuddaka Nikaya [e.g., Pts ii 195; Nd i
178, ii 357; etc.] This suggests that it is a precursor of a later
development. But the number of items suddenly reaches eighteen in
the Digha-atthakatha [DA iii 994]i& The list given in the
Sumangalavilasini 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 Sanslerit sources. We
are, however, inclined to believe that the Mahaviharavasins (par-
ticularly the Digha-bhanakas) 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 opposition 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 such an interpolation,
if at all, had been definitely made before the time of Acariya
Dhammapala, the author of the Digha Nikaya Atthakatha tika
(Linatthavannana) as he specifically denies credibility of the list found
in DA. Further, other possibilities are also examined for a fair
weatment 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-anuvyarijana) and marks of a hundred merits
(satapufinalakkhapa). The former is the concept which became indeed
inseparable from the notion of a Great Man (mahapurisa) in the
commentaries. But it is always associated with Buddhas and not
with a cakkavata ling who, according to the canonical texts, is another
personage endowed with mahapurisalakkhana. This shows that later
Buddbhists 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 Atthakathas, except four or two that are referred to using
the expression of ‘3di’ (etceteras) [BvA 247; ThagA iii 46-47]. This
suggests that at least the commentators of BvA and ThagA took it for
granted that such eighty items designated as anuvyafjana were
commonly known among people at that time.

The concept of satapufnifialakkhana can be regarded as a dis-
tinct commentarial development, although references to it are found
inthe Lakkhana sutta [D iii 149] and some of the texts in the Khuddaka
Nikaya (e.g. Bv I v 9; Vv (Mabaratha-vimana, v 27); etc.] and the
Milindapaiiha [Miln 111]. Detailed explanations are found at DA iii
925 and BvA 32. Thisconcept in fact becomes popular in the Sinhala
Buddhist literature in the post commentarial periods, [Chapter III]
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(6) Anexamination of the Nine Titles or Virtues (Navaguna)
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 Dhammapala 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 Atthakatha literature
with some details. Buddhaghosa gives eight definitions to it while
Dhammapala gives another set of eight amounting altogether to
sixteen. However, the commentaries seem to give more importance
to two basic definitions, viz., fath3-gata and tath3-agata as they are
often cited in various contexts discussing the achievements of a
Buddha. What is noteworthy in this regard is that Dhammapala is
the only commentator who gives additional definitions. The
commentarial position regarding the inter pretation of tathagatais well
brought out in the following sentence: ‘sabbakarena pana tathagato
va tathagatassa tathagata-bhavam vanneyya.’ [Chapter V]

(8) The notion of general rules or general nature (dhammata)
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 diff erences (vematta) or divisions/
determining factors (panccheda) among Buddhas amounting to thirty-
two of them at the fmal stage of development in the Atthakathas. But
these differences will not change the spiritual attainments possessed
by Buddhas. [Chapter VI}

(9) The term bodhisarta in the Atthakathas is not always a
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designation for those who work hard towards the attainment of
Buddhahood. Bodhisatta is classified into three categories: 1. maha-
bodhisatta, 2. pacceka-bodhisatta and 3. savaka-bodhisatta. Thisclas-
sification is found in Dhammapala’s commentaries [e.g., ThagAi 9-
12. Cf. CpA 286, 315, 317; etc.] and seems to be a result of the
commentasal definitions of theterin 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 savaka-bodhisatta. However,
once anyone makes a resolve to tread the path leading to Buddha-
hood, he is assured of notbeing reborn in eighteen impossible states
(abhabbatthana). Itis anadvantage for anyone to become a bodhisatta.
The theory of ‘abhabbatthana’ 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 the other found in
JA, BvA, CpA and ApA. [Chapter VIII]

(11) The generally accepted notion that perfections
(paramita) are the special practices a Buddha-to-be has to fulfil is
denied by the evidence found in the commentaries. The Atthakathas
mention that disciples are also expected to fulfil the pgramitas which
are named as s2vaka-parami. Even important lay followers in the
life of Gotama Buddha like his mother Mahamaya 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 (paramit3) 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 Saddhammappakasin1 [PtsA 1ii 653] indicates
that when the savaka-parami is referred to together with Aapa
(knowledge), i.e. savaka-parami-iana, it refers to the sixty-seven kinds
of knowledge mentioned in Pts. The Atthakathas 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 spacific connotations when used for
Buddhas-to-be.

The doctrine of paramita is further emphasised by
Dhammapala in his Cariyapitaka-atthakathd. Dhammapala refers to
the theory of six paramitas put forward by ‘some’ (kecr), which he
inimally rejects as unwarranted in the Therav@da tradition. At the
same time he tries to reduce the number of ten paramitas to six by
way of amalgamation. For instance, he says that sacca-piramiis one
area of sila-parami (saccaparami silaparamiya ekadeso eva) [CpA
321]. However, it must be emphasised that Dhammapala like other
commentators also follows the theory of ten or thirty paramitas in an
enthusiastic manner. [Chapter IX]

A careful examination of spiritual attainments and physical
endowments 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 Atthakatha literature such
as sabbaffuta-iana, maha-karuna, asiti-anuvyafjana,
satapufifialakkhana, etc., have their beginnings in some of the late
texts in the Khuddaka Nikaya. If one were to follow the traditional
chronology of the Pali canonical texts, then these concepts could be
waced to the time of the king Asoka of India. But the nature of late
texts in the Khuddaka Nikdaya such as the Buddhavamsa,
Vimanavatthu, Petavatthu, Niddesa, Apadana and even the
Patisambhidamagga denies such a view."! The question of which tra-
dition, the Pali or the Buddhist Sanskrit, is the first to introduce what
are considered to be late Buddhologiocal developments such as the
notions of attharasabuddhadhamma, asi&i-anuvyad jana, etc., is the
matter that involves a comparative analysis of both traditions and
requires the determination of the relevant sources as a precondition
forsuch 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 Atthakathas as representing one single
tradition of Theravada Buddhism must be re-examined with caution.
It is often the case that Dhammapala 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 Atthakatha literature, so that Dhammapala will
receive due recognition as a commentator as important as
Buddhaghosa.

308



NOTES

CHAPTERI

1 The Pali sources ascribe the Buddha’s enfering into Parinibbana to the
year 483 B.C. See W.Geiger, the Mah&vamsa, Colombo, 1950, p.xxiv; etc.
There have been controversies on the date of the Buddha’s death between
the Southern and the Northem traditions. The difference between the two
wraditions is about a hundred years: the latter generally accepts the date of
his parinirvana to be around 380 B.C. However, this question is not yet
final. See H.Nakamura, Gotama Buddha - Shakuson no Shogai (Gotama
Buddha : TheLife of Sak yamuni), p.49; Indo Kodai-shi (The Ancient History
of India, Vol.Il), pp.409 ff;, Kogen Mizuno, Shakuson no Shogai (The Life
of Sakyamuni), pp.43 f; etc.

2 Siii 120

3 Rhys Davids gives a list of references to the Buddha’s personal life in the
Cambridge History of India, Vol 1, pp.196 f )

4 Fumio Masutani, Buddha no Denki (The Legend of the Buddha), The
Works of Fumio Masutani, Vol.§, p.431

5 For such genealogical accounts of the Sakyaclan, sec DA i 258-262 and
SnA i 352-356

6 JAi1-94

7 Bv xxvii v 1 mentions three more Buddhas before Dipankara Buddha;
namely, Tanhankara, Medhankara and Saranaitkara.

8 See e.g. Dii Iff (Mahapadana sutta)
9 Bviivs 76-77

10 ‘Mayham pi ...pubbe va sambodha anabhisambuddhassa bodbhisattass’
evasato' SeeMi 17,91, 163, 240; S ii 169, iii 27,iv 233, v 263, 281, 317,
A 1258, iii 240; etc.

11 E.J.Thomas, The History of Buddhist Thought, p.172
12 B.Nanidviasa, The Development of the Concept of Buddha in Pali
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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 quote a few;
E.Mayeda, Genshi Bukk yo Seiten no Seiritsu-shi Kenkyu (A History of the
Formation of Original Buddhist Texts), pp.812 + 18 (Index) + 42 (English
Summary); H.Nakamura, Censhi Bukkyo Seiten Seiritsu-shi Kenkyu no
Kijun ni tsuite (A Methodology of the Study of the Formation of Early
Buddhist Texts) in Genshi Bukkyo no Shiso Vol.Il (The Thought of Early
Buddhism, Vol .II), Selected Works of Hajime Nakamura, Vol.14, pp.259-
479; G.C.Pande, Studies in the Origins of Buddhismi, Third Edition, India,
1983, pp.606; etc. See also HNakamura, /ndian Buddhism - A Suvey with
Bibliographical Notes, 1980, 1987, 1989 (Buddhist Tradition Series, India),
pp-22-31 for a bibliography on the subject.

14 E.g. HNakamura, Gotama Buddha - Shakuson no Shogai (Gotama
Buddha - The Life of Sakyamuni), Selected Works of Hajime Nakamura,
Vol.11, Tokyo, 1974. Nakamura’s aim in his study is to construct 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 moderm
times. Such a philological critique is a must. Fumio Masutani is another
scholar who says in his Buddha no Denki (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
Life of Sakyamuni). Egaku Mayeda, Shakuson (Sakyamunr). Also see
H.Nakamura, Indian Buddhism, Delhi, 1989, pp. 16 ff for bibliographical
notes on the study of the life of Gotama Buddha.

15 E.g. Bhikkhu Nanamoli, The Life of the Buddha, BPS, Kandy, 1992
(Third Edition); PhraKhantipalo, The Splendour of Enlightenment - A Life
ofthe Buddha, 2 vols, Bangkok, 1976; etc.

16 Thag 1179, 1199. An etymological explanation is given by H.Nakamura
who believes that manisa is of the same meaning as madisa (one like me)
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and the Sansknt counterpart is madrsa See H.Nakamura, GotamaBuddha
- Shakuson no Shogai (Gotama Buddha - The Life of Sakyamunr), p.488

17 E.g. Sn228,448,1057, 1083, 1117, 1135, 1136; S i 127, 143, 180; Thag
375, 536, 1251; Thig 136; D ii 123; etc.

18 Thag 119; Sn 699; etc.

19 H.Nakamura, Gotama Buddha - Shakusonno Shogai (Gotama Buddha
- The Life of Sakyamuni), pp.487-502 (especially pp.494-496)

20 Sn 518, 1064 Dhp 383-423 (Brahmana-vagga); etc.

21 H.Nakamura, Gotama Buddha - Shakuson no Shogai (Gotama Buddha
- The Life of Sakyamunr), p.488

22 Sn 655
23 Dhp 184. See also Sn 267, Dhp 194; etc.

24 H.Nakamura, Genshi Bukkyo no Shiso, Vol.I (The Thought of Early
Buddhism, Vol.I), p.4521. Also see H.Nakamura, Buddhano Kotoba(Words
ofthe Buddha) (Suttanipita), pp.364-365

25 H.Nakamura, Gotama Buddha- Shakuson no Shogai (Gotama Buddha -
The Life of Sakyamuni), p.189

26 Seee.g. M1i77-79 (Mahasibanada sutta), 240-246 (Mahasaccaka sutta),
etc. where the Buddha relates to his disciples his experience of severe
austerities before he attained Buddhahood and says thatthose austerities are
of no use. H.Nakamura says that these texts are oflate origin in the Canon.
See H.Nakamura, Gotama Buddha - Shakuson no Shogai (Gotama Buddha
- The Life of Sakyamuni), p.188

27 H.Nakamura, Gotama Buddha - Shakuson no Shogai (Gotama Buddha -
The Life of Sakyamunr), p.190

28 1.B.Homer, The Early Buddhist Theory of Man Perfected, pp.87-88
29 Miln 245,284, etc.

30 H.Nakamura, Genshi Bukkyo no Seiritsu (The Establishment of Early
Buddhism), pp.378-390.
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31 Cf.1t67: kdyamunim vacamunim manomunim andsavam /
munimoneyyasampannam 3hu nighatapapakan ti |/

I Hartley Moore (Sayings of Buddha. TheIti-Vuttaka ofthe Buddhist Canon,

p.77) translates ‘munimoneyyasampannan?’ in the above gatha as ‘possessed

of the quality of silence of a Muni’. See also H.Nakamura, Gotama Buddha

- Shakuson no Shogai (Gotama Buddha - The Life of Sikyamuni), 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; Thig 144; etc.

33 Thag 1240. ThagA iii 195 gives two meanings to this word: (1) the best
among disciples and paccekabuddbas and (2) the seventh sage in the lineage
of Buddhas. Here the meaning is the first one.

34 Thag 623; Thig 157; etc.
35 Dii 287, etc.
36 1t 100; Aii 9; etc.

37 Ail7; etc.

38 H.Nakamura, Genshi Bukk yo no Seiritstu (The Establishment of Early
Buddhism), pp.391-393

39 Eg. Miii 6
40 Nathan Katz, Buddhist Images of Human Perfection, p.146

41 E.g. Takayoshi Namikawa, Gens hi Bukkyo ni okeru Buddha to Buddesh

- Ryosha ni kansuru Hyogen no Ido to Kosho yori mite (The Difference
between the Buddha and His Disciples - A Study of Their Common Epi.
thess and Referential Expressions in Early Verses of the Nikayas), pp.28$
(492)-304 (477), Ryu Takeda, Pali Jukai Kendo Bussuden ni miru Koshc
Kino (Oral Function Remainedin the Pili Scripture Considered in the Par
of the Life Story of the Buddha in Mahakbandhaka of the Vinaya-pitaka)
pp-51-74. Takeda’s aim in his article is to see the funchons of oral traditior
of transmission by examining expressions (language) employed in the text
etc.

312



NOTES TO CHAPTER I
42 Nathan Katz, op.cit., p.xvii
43 T.Namikawa, op.cit., p.297 (484)
44 Dilff
45 D178 ff; M i 484; Siv 393; Ud vi 4; etc.
46 S v 437-438 (Simsapa sutta)
47 Lily de Silva, The Buddha and the Arahant Compared, p.38
48 S1i191
49 Mi477-479
50 Vinii 161

51 H.Nakamura, Genshi Bukkyo no Shiso, Vol.Il (The Thought of Early
Buddhism, Vol.IT), p.255. He further elaborates that (1) ‘beings’ are those
who are in samsara and are yoked to sensuality (kimayoga) and becoming
(bhavayoga), (2) ‘those whodo not return to the domain of desire’ are those
who have still the yoke of becoming, although they have abandoned
sensuality (kgma); and (3) ‘those who are gone beyond’ are those who have
completely achieved the destruction of passions (asavakkhaya).

52 E.g. Nathan Katz, op.cit., especially, pp.117-146.

53 See for studies of the philological development of the Buddhist texts,
Egaku Mayeda, Genshi Bukkyo Seiten no Seiritsu-shi Kenkyu (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 Seiten Seiritsu-shi Kenkyu no Kijun ni
tsuite (A Methodology of the Study of she Formation of Original Buddhist
Texts), Genshi Bukkyo no Shiso, Vol.II (The Thought of Early Buddhism,
VolII), pp.259 ff. Nakamura in his above work (pp.396-397) says in a
summary that (1) the Suttanipata and the Sagathavagga go back before the
king Asoka’s time; (2) specially the Atthakavagga and the Pardyanavagga
represent thoughts close to the time of the Buddha; (3) most of the gdthis in
the original Buddhist texts appear to be earlier than the king Asoka’s time;

313



NOTES TO CHAPTER I

and (4) the five Nikdyas of the extant Pali texts or the original texts of th
four Chinese Agamas contain in them fairly old materials, but their pros
parts appear to have been composed and compiled mostly after the king
Asoka’s time.

54 G.C.Pande, Studies in the Origins of Buddhism, pp.29-30
55 Mii 133 ff

56 Cf. Nalinaksha Dutt, Early History of the Spread of Buddhism and the
Buddhist Schools, 1980, pp.1-105

57 Vini8

58 See H. Nakamura, Gotama Buddha - Shakuson no Shogai (Gotama
Buddba: The Life of Sakyamunr), p.504

59 Aii38-39
60 Thag 690
61 Sn 878-914

62 E.g. MA ii 25-26; SA ii 43-45; AA v 10-11; BvA 42-43; VibhA 397-
398; etc.

63 The term Navaguna is used here for convenience. It does not seem to
occur in the Pali Canon nor in the Atthakath3. It is mentioned in a Sinhala
work called Am3vatura, one of the oldest texts in Sinhala ascribed to the
authorship of Gurulugomi who lived in the twelfth century A.D. (See
Piyaseeli Wijemanne, Amavatura: A Syntactical Study, Colombo, 1984,
p-3) This shows thatthe origin of theterm Navagunacan go back at least to
the twelfth century A.D. See Amavatura, ed. Kodagoda ﬁix_\a]oka. 1967,

p.l.

64 E.g.,Di 49,iii 76, Mi267; Ai 168;Sn 103, 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
P3li tradition and that of the Northern Buddhism is that the latter includes
‘tathagata’ in the list while the former does not.
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65 Mi 36 ff
66 Ai206
67 Si218f
68 Dhp 195 : pdjarahe pitjayato buddhe yadi va savake.

69 See H.Nakamura, Gotama Buddha - Shakuson no Shogai (Gotamna
Buddha - The Life of Sakyamumn), p.506; Gotama Buddha II (Gotana
BuddhaIl, Early Buddhism 11 ), Shunjusha, Tokyo, 1992, p.481

70 See H.Nakamura, Genshi Bukkyo no Sciritsu (The Establisment of
Early Buddhism), p.388

71 See H.Nakamura, Gotama Buddha - Shakuson no Shogai (Gotama
Buddha - The Life of Sakyamuni), p.504; Gotama Buddhba I1 (Gotama
Buddhall, Early Buddhism1I ), p.479

72 See H.Nakamura, Gotaina Buddha - Shakuson no Shogai (Gotama
Buddha - The Life of Sakyamunr), p.505; Gotama Buddha 1 (Gotama
Buddhall, Early Buddhism 11 ), p.480

73 E.g..Si153,167,1i 284; D199, iii 98, 196 f, Mi 358; A iv 238; etc.

74 See, The Bhagavad gita, commentary by Swami Chidbhavananda, Tamil
Nadu, India, 1984, p.342. He translates the passage as “one endowed with
Jearning and humility.”

75 H.Nakamura, Gotama Buddha - Shakuson no Shogai (Gotama Buddha
- The Life of Sakyamuni), p.509; Gotama Buddhall (Gotaina Buddhall,
Early BuddhismII ), p.485

76 Sn 5935, 1019; etc. See H.Nakamura, Genshi Bukkyo no Seiritsu (The
Establishment of Early Buddhism), pp.49-50. SnA ii 447 mentions thus:
‘Tinnam vedanan ti irubbedayajubbedasamavedanam *(i.e. Rg-veda, Yajur-
veda and Sama-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 (Tevijja Vacchagotta sutta); etc.
79 Diii 281
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80 SeePED, s.v. Abhiii3 (p.64)

81 See H.Nakamura, Genshi Bukkyo no Shiso, Vol.Il (The Thought of
Early Buddhism, Vol.Il ), 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. AbhiiAg, p.2

84 T.W.Rhys Davids, Dialogues of the Buddha, part 1, p.272

85 D i78,212; etc. See also PED s.v. Iddhifor further references,
86 Vini 24 ff

87 H.Nakamura, Gotama Buddha - Shakuson no Shogai (Gotama Buddha
- The Life of Sakyamum), p.293

88 Mi375.Cf. Aii 190
89 E.g. Vinii 110f; Jiv 263; etc.

90 E.g. Dii213,iii 221-222; M i 103; S v 257; A 139, 297, ii 256, iii 82;
etc.

91 Sv255
92 Loc.cit.
93 Siv 260
94 Nathan Katz, op.cit., p.112
95 Di2l4

96 Kogen Mizuno, Shakuson no Shaogai (The Life of Sakyamuni), p.86.
See also Kogen Mizuno, Genshi Bukkyo (Early Budhism), p.238

97 Di212,i1i220; Ai 170, v 327; etc.
98 E.g. Pts i 125; Miln 106; etc.
99 Si110, 158; Dii 157; etc.

100 Aiii 417-418. They correspond o one, two, seven, eight, nine and ten
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of the items found in the Mahasihanada sutta.
101 Mi 69-71
102 See also Av 32 ff

103 My translation based on the idea expressed in the text which reads
‘aneke pi samvattavivattakappe..." Later texts are definite about this time
limit of the Buddha’s power of remembering former existences and it is
always the case that he can remember lunitless number of former exist-
ences. See eg. Vism 411, etc.

104 Lily de Sitva’s translation in her article, The Buddha and the Arahant
Compared, p.39 is adopted here as it conveys the contents very clearly.

105 Av 174-176

106 Lily de Silva, The Buddha and the Arahant Compared, p.42
107 CfMii11-12

108 D iii 283: *satta khipasavabalansi’

109 S v 249

110 D iii 78 (bhikkhu-bala)

111 Nathan Katz, op.cit., p.145

112 M 482

113 Lilyde Silva, The Buddha and the Arahant Compared, p.40
114 Loccit.

115 See Lily de Silva, The Buddha and the Arahant Compared, pp.40-41.
She cites several instances of this nature found in the Canon. In the
Palisambhidamagga of the Khuddaka Nikiya [Pts i 133-134] this knowl-
edge is considered as one of the six knowledges of the Buddha not shared
(by others) (asiadhdrana-iiana). Even in the Atthakathad texts the
indriyaparopariyatta-nana is regarded as a knowledge not common to the
disciple. Seee.g., PtsA iii 630; KvA 63; etc.

116 M i 9-22
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117 SeealsoM i 519 ff., ii 126 ff.; etc.

118 Mi482

119 K.N.Jayatilleke, Early Buddhist 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.N.Jayatilleke, op.cit, p.460

122 Lily de Silva, The Buddha and the Arahant Compared, pp.43-44. Cf
S iv 15 (Sabba sutta)

123 Aii 80
124 AA.iii 108

125 Sn 160, 405, 540, 562, 570, 596, 599, 956, 992, 1028, 1115, 1127; D
i1 123, 166, 167, 256, 262, 272; S i 121; Thag, 149, 995; Dhp 273; etc. All
these references are in gathas.

126 S 1137, Sn 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 in the Canon, PED, s.v. Cakkhu (pp.259-260).
There is arefernce to a set of three comprising mamsa-cakkhu, dibba-cakkhu
and paid3-cakkhu at It 52 and D iii 219. This also supports the view that
the later Buddhists gathered relevant notions of cakk/iutogether and formed
them into a set of five.

130 Mi71-72
131 See also A iii 297 f
132 M172

133 Oliver Abeynayake in his book A Textual and Historical Analysis of
the Khuddaka Nik3ya, pp.183-196 also gives a brief account of the devel-
opment of Buddhology in the Khuddaka Nikaya.

318



NOTES TO CHAPTER 1

134 Api 1 speaks of thirty paramitas without giving their contents, They
came to be specified in the Atthakatha literature and as such this isolated
reference is not strong enough to prove hisorical antiquity of the theory of
thirty paramitas in the canonical texts,

135 See H.Nanavisa, op.cit, p.281. Cf. ibid., Appendix viii, pp454 ff.
Also ERE, s.v. Apadana

136 See e.g., Oliver Abeynayake, op.cit., p.171

137 Kogen Mizuno, The Position of the Patisambhidamagga and the
Niddesa in the History of the Formation of the Pali Sacred Texts, Bukkyo
Kenkyu (Buddhist Studies) (Old Series), VolL.IV -3, 1940, pp.55-83, VolIV
-5, 1941, pp.49-79, VolIV -6, 1941, pp.41-64.

138 Kogen Mizuno, Kenkyu no Kaiko (Retrospection of Researches), The
Felicitation Volume for Professor Kogen Mizuno on His Eighty-eighth
Birthday, pp.302-303

139 Pisi3
140 Prsi 131-133
141 Prs i 133-134

142 Other references to samanta-cakkhu in the Khuddaka Nikaya are at
MNd ii 360; CNd 138, 268,; etc.

143 Pis i 133,ii 31
144 Prsi 3
145 Pisi 121-133

146 Bhikkhu Napamoli, The Path of Pucification, footnote 7 in Chapetr
VII, pp.771-773 '

147 Sn 345, 378, 1063, 1069, 1090, 1133; etc. Cf. Si 137; etc.

148 See H.Nakamura, Gotama Buddha - Shakuson no Shogai (Gotama
Buddha - The Life of Sakyamuni), p494 & p.501,footnote 74

149 MNd ii 354-360; CNd 133-138, 235
150 Di82=Mi248
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151 Mi 482

152 The Commentaries are specific about the knowledge of the past, present
and future through the knowledges of formner existences and clairvoyance,
See e.g. MA i 128: “... pubbenivasafianena atitamsasiiianam dibbacakkhun

paccuppannand gatamsafiianam...”

153 Ptsii 168 ff

154 Pisii 173-174

155 Pisii 174-176

156 Plt_s ii 174,205,207 ff

157 See also Vism 378; BvA 25-26; etc.

158 E.g. Api 20; etc. Cf. the word balatibalaparagii . See Olivel
Abeynayake, op.cit., pp-187-188 for a list of epithets of the Buddha found
in the Khuddaka Nikaya.

159 E.g. Aii 80; etc.

160 Api6

161 Api 4,5, 26, 29, etc.

162 See Eugene Watson Burlingame, Buddhist Parables, pp.264 ff, 270 ff
163 BvXXVIv 22

164 MNd ii 446

165 Apii375

166 Vibh 335-344

167 For studies of the concept of Paceekabuddha in the Pali tradition, see
Ria Kloppenborg, The Paccekabuddha: A Buddhist Ascetic - A Study of
the Concept of the Paccekabuddha in Pali Canonical and Commentarial
Literature, Leiden, 1974. She published an abridged version under the same
title in the Wheetl Publication Series, Nos. 305/306/307, Kandy, 1983.
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168 Pug 14. Cf. ibid. 70

169 See for acomprehensive examination of the controversies conceming
PBuddhahood 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 ofthe concept of Buddha in the Milindapaiiha, see
Kyosho Hayashima, Shoki Bukkyo to Shakai 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.Rhys Davids, The Questions of King Milinda, pp.123-124
177 Miln 80

178 SeealsoT.Endo, Some Significant Epithets and Qualiies of the Buddha
as Found in the Milindapaiiha, pp.163-167

179 Miln 74
180 Ibid. 76
181 Ibid. 74
182 Ibid. 76

183 H.Nakamura, Gotama Buddha - Shakuson no Shogai (Gotama Bud-
dha - The Life of Sakyamuar), p.511

184 Miln 102
185 Loccit.

186 Ibid. 105
187 Ibid. 106
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188 Laccit.
189 KN.Jayatilleke, op.cit., p.467
190 Miln 142-143
191 Ibid. 272-273
192 Ibid. 157
193 MiS19

194 See Kyosho Hayashima, Shoki Bukkyo to Sha.jrai 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, 117, 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.Nakamura, Indo Kodai-shi(Ancient History of India), Vol.Il, pp.103-
104. See also H.Nakamura, Indo Shiso-shi (History of Indian Thought),
p-85 where he says that the first ing of the Saka Empire was Maues (c. 120
B.C)

201 See Asaolwamatsu, op.cit., p.215, footnote 20

202 H.Nakamura, Indo Kodai-shi (Ancient History of India), Vol.II, p.186
203 H.Nakamura, Indo Kodai-shi (Ancient History of India), Vol.Il, p.186
204 Asao Iwamatsu, op.cit., p.206

205 AsaoIwamatsu, op.cit,, p.212

206 Sn 553 = Thag 823 = Mii 146: khattiya bhojarajano anay anta bhavanti
te; rajabhirdja manujindo rajjam karehi Gotama.
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207 Thag 823. Here the text gives rdjadhirdja as a variant reading in the
footnote. See HOIldenberg & R.Pischel, ed. Thera-and Theri-Gatha, 1883

208 PED,s.v. Adhi

209 See H.Nakamura, Buddha no Kotoba (Words of the Buddha)
(Suttanipata), pp435 & 438. See also Egaku Mayeda, Genshi Bukkyo
Seiten no Seiritsu-shi Kenkyu (A History of the Formation of Original
Buddhist Texts), pp.725 ff, etc.

210 Vv 62
211 CNd 173,307
212 Ap 253, 460

213 Miln 111, 137, 217, 230, 241, 258, 281, 333, 362, 366, 367, 371,372,
377, 378, 379, 381, 384, 385, 386, 387, 391, 399, 402, 403, 405, 408, 409,
411,413,414, 415, 417, etc.

214 I.B.Horner, The Early Buddhist Theory of Man Perfected, p.202.
215 AsaolIwarnatsu, op.cit., p.208

216 Miln 34, 36, 66, 74, etc.

217 Thag 489

218 Thag 1179. Thag 533 uses the term for Suddhodana as well. This
suggests thatthe word devadeva was not an exclusive term of epithet for the
Buddha alone.

219 It 100; A ii 9; etc.
220 Miln'203, 209

221 Le.Miln111 & 137
222 Dill4

223 Mii 135-140

224 Diiii 143, 159; J ii 104; etc.
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225 Sn 1041-1042

226 Sv 158. See also Bellanwila Wimalaratana, Concept of Great Man
(Mahaipurisa), pp.13 ff. for further references to such passages in the Pali
Canon.

227 See Dii 17 f;iii 142 ff; M ii 136; etc.
228 Diii 142-179

229 The list appears atDii 17 £, iii 143 f; M ii 136 £; etc. _
230 Bv XXIv 27
231 Api 156

CHAPTER II
1Eg ItAi 140

2 This enumeration occurs at Vism 676; etc. See Bhikhhu Nanamoli, A
Pali-English Glossary of Buddhist Technical Tenms, p.61

3 VibhA 398

AMiTl

55 ii 56

6 BvA43

7 BvA 185

8 SnA i 264

9 A ii 80. See ItA i 141-2; etc.

10BvIv64

11 MA ii 295. Cf. DA iii 877: Buddhagun3 anant3 aparimani ti.
12 DhsA 160
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13 Cf. BvI v 64; BvA 52, 135

14 DAii 485

15 M 1 482 (Tevijja-Vacchagotta sutta)

16 M ii 127 (Kannakatthala sutta)

17 MA iii 357

18 PtsA ii429. See also. NdA i 387, etc. Cf. PtsA i 58-59
19 Miln 102

20 *'Dibba-cakkhn' (Divine-eye) is usually equated with ‘ yatha-kammiipaga-

iiana’ (knowledge of how beings vanish and reappear according 1o their
kammic deeds). This implies that one may be able to see what happens to
beings in the future according to their kammic deeds, if this knowledge is
understood in that extended sense.

21Diii 134

22M i 71; Vibh 335-44. Cf.A iii 417

23 K.N.Jayatilleke, Early Buddhist Theory of Knowledge, p.469
24 Ptsi131

25MA ii 63-64. Cf. DhsA 354

26 DhsA 294-295. Cf. Ibid. 354

27 Siv 15

28 Pts i 101

29 Pts i 133; 'Yavara sadevakassa lokassa samarakassa sabrahmakassa
sassamapabrabmaniya pajaya sadevamanussaya diftham sutam mutam
viiind(am pattam patiyesitam anuvicaritam manasa sabbam janau.

30Ptsi 131
31MAi 17

32SA1193. Cf. SA1i243 where ‘sabba’ includes khaodha, yatana, dhatu
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and three bhava. MA ii 189 [= VA v964]says that ‘sabba’ in ‘sabbabhibhir
means dhammas belonging to the three planes of existence. ‘Sabba’ in
‘sabbavidi’ meansdhammas belonging tothe four planes of existence. MA
il 63-64 states that ‘sabbafifiir’ and ‘sabbadassavi mean that our Teacher
knows and sees everythingconceming the past, future and present (sabbadarii
sabbadassavi ti so amhgkam satth atitinagatapaccuppannam sabbam janati
passati ti dassentr).

33 ThagA iii 17: ‘Sabbadjia ti paropadesena vin3 sabba-ppakarena-
sabbadhammavabodhana-samattbassa akarikhayatta-pakibaddha-vuttino
anavar ana-fanassa adhigamena atitadibhedam sabbam janati ti.’

341tAi 52; CpAi 18; SAii 357, etc. Cf. MA i 38

35 See Ndi 360; etc. Dhammapala, on the other hand, quotes a different
passage to explain ‘sabba-sabba’ as follows: “Sabbe dhamma3 sabbakirena
Buddhassa Bhagavato fianamukhe apatha agacchanti”” & adisu sabba-
sabbasmim 3gato” [CfNd ii 451]. See ItA I52; CpA 18; etc.

36 Cf.Siv 15

37SA 357

38 Loc.cit.

391tAi52

40Ndii 451

4] Sn 558; Thag 828. Cf. Vism 201; PtsA 215; etc.

42 Pts i 132. It counts these four things as a part of the Buddha's omnis-
cient knowledge (sabbanuta-iana).

43 Vism 201.

44 Bhikkhu Nanamoli, The Path of Purificasion, p.196.
45Ndi 178-179

461tA 1 142

47 DhsA 160

48 Ptsi 131; ThagA ii 11. CE. P(sAi 58; etc.
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49 Miln 106.
50 DA i 44-45
51 PtsA i 58
52NdA i 386

53 See S.Mori, Pali Bukkyo Chushaku Bunken no Kenkyu (A Study of the
Pili Commentaries), pp.549-558

54 S.Mori, Pali Bukkyo Chushaku Bunken no Kenkyu (A Study of the
P3li Commentaries), p.557

55 S.Mori, P3li Bukkyo Chushaku Bunkenno Kenkyu (A Study of the Pali
Commentaries), p.553

56 This gathd occurs at Pts i 133, etc.

57 This classification is also found at NdA iii 56. Cf. PisA iii 646 where
only the term occurs. H.Nandvidsa strangely calls this
‘paiicavidhajiieyyamandala’ using a Sanshrit term while correctly giving
the source reference. Both PTS and SHB editions of the
Saddhammappakisini givethe term as ‘ paficafieyyapatha’. See H Nanavasa,
op.cit,, p.259

58 It appears from the context that the word ‘nibbana’ is used here not in
the sense of ‘liberation’ as usually understood, but refers to one and the
only unconditioned (asankhata) dhamma according to the Theravada tradi-
tion.

59 PtsA iii 646

60 Sec Junjiro Takakusu, The Essentials of Buddhist Philosophy, pp.167-
168; Hisao Inagaki, A Dictionary of Japanese Buddhist Tenns, pp.349 &
368; etc.

61 See e.g.. AA [i 124 ff], DhpA, ThagA, ThigA, ApA, etc.
62T1A i 140

63 ItA i 140-141: ‘yadi tdva sakim yeva sabbasmim visaye pavattati,
atitan3gata-paccuppanna-ajjhattabahiddhadi-bheda-bhinnanam sadkhata-
dhammanam asankhata-sammuli-dhanrmanai ce’ eva ekajjhamn upatthane
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diirato citfapatam pekkhantassa viya visaya-vibhagendvabodho na siy3,
Tatha ca sati sabbe dhamma anatta ti vipassantanam anattak arena viya sabba-
dhamma3 anirizpita-riipena Bhagavato fianassa visaya honti ti 3pajjati yeva,”
However, the words underlined are corrected according to the SHB edition
of 1tA 113

64 TtA i 141: “na hi jati-bhimi-sabhavadi-vasena disd-desa-kaladi-vasena
ca aneka-bheda-bhinne fieyye kamena gayhamane tassa anavasesa-pativedho
sambhavati apari yanta-bhavato fieyyassa.’

65 Loc.cit.: ‘tasma sakim yeva lanam pavattati tina yujjati. Athakamena
sabbasmim visaye fanam pavattati ti evam pi na yu jjati.’

66 Ibid. 142
67 M i 482

68 Mii 127
69 Prs i 131

70 UdA 144 =1tA i 130. Cf. ThagA iiil17. This pointis discussed in detail
by Bhikkhu Nanamoli. See Bhikkhu Nanamoli, The Path of Purification,
p.771, footnote 7

71 Aparisesato sabbajananasamatthatta sattisabbafiiuta va siya,
viditasabbadhammatta fi3tasabbannutd va. Consider the word underlined.

72 ItAi 142: *‘Sabbe dhamma Buddhassa Bhagavato avajjana-patibaddha,
akadkha-patibaddha, manasikara-patibaddha, citt’ oppada-patibaddha.’

73 The word ‘sabbarifiu-bodhisatta’ is used in sorme commentaries to differ-
entiate the bodhisatta (Buddha-to-be) from ‘pacceka-bodhisatta’ and ‘savaka-
bodhisatta’. See T.Endo, Bodhisattas in the Pali Commentaries, pp.65-92

74 See DPPN, Vol I, p.408, s.v. Upali for further information on these.
75 BVA 51

76 MA ii25 = AA v 10 = PtsA iii 624 = VibhA 397: ‘Tathagatabalani ti
arifiehi asadharanani Tathagathass’ eva balani. Y atha va pubba-Buddhinam
balanj puiliiussayasampattiya agatani, tatha agatabalani ti attho.’
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77 E.g. M i 69 ff (Mahasthanada sutta)
78 ItAi8
79 E.g. MAi25; SA i 43; AA v 25; PtsA iii 624; BvA 42; VibhA 397, etc.
80 See above
81 MA ii 26; AA v 11; PtsA iii 625; VibhA 397; etc.
82 BvA 27
83 NdA i 269

84 M i 71: ‘Imani kho Sariputta dasa Tathagatabalani yehi balchi
samannagato Tathagato dsabban-thanam patijanati, parisasu sthanddam
nadati, brahmacakkam pavatteti.’

85 ItA i 16: ‘tesu bala-samayogena parchi na abhibhuyyati, vesirajja-
samdyogena parchi abhibhavau. Balehi satthusampada-siddbi, vesarajjehi
sdsanasampadd-siddhi. Tatha balehi Buddharatana-siddhi, vesarajjehi
dhammaratana-siddhi 6.

86 Vism 524

87 MAii 28

88 AA v 12

89 VibhA 399-400

90 See also PtsAiii 627
91 KvA 63; SA iii 263; etc.
92 P1sA iii 630

93 VibhA 461-462

94 DhpA iii 426

95 BvA 27

96See Di82=Mi 248
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97 Api 28
98 MA ii 31-32 = AA v 16-18 = PisA iii 629-630; VibhA 464

99 See Bhikkhu Nanamoli, The Dispeller of Delusion (Sammohavinodani),
pan II, pp.212-213

106MA ii 32=AA v 17-18 =PtsA 629-630

101 Pts ii 174, 205, 207. See also the list of ten iddhis mentioned above,
102 Vism 373 ff '

103BvIv 39

104 BvA43

105 Vism 378; DhsA 91; BvA 26; etc.

106 KvXXI4

107 KvA 191-192

108 Sabhagasantatim pana parivattetva visabhdgasantatikarane vi
sabhagasantativasen’ eva ciratarappavattane va yesam atth3ya kariyasi, tesarm.
puiiiiadini karanani nissaya kattbaci ijjbati. Bhikkhinam atthaya paniyasss
sappikhiradikarane viya mahadhatunidhgne dipadinam
cirasantanappavattane viyacati. See also The Debates Commentary, p.234

109 Vism 393

110 Miln 106

111 DAi57;, SAi 103; etc.

112 Cf. also DA i 57; KhpA 132; etc.

113 See Eugene Watson Burlingame, Buddhist Legends, part 3, p.35;
G.P.Malalasekera, DPPN, s.v. Yamaka-patihariya, Vol.Il, p.683; etc.

114 Eg. Diii 220; S iv290; A 170; etc.
11SEg Di213 ff
116 BvIv 1l
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117 Cf.I.B.Homer, The Clarifierof the Sweet Meaning, p.44 for the trans-
lation of this passage.

118 BvA 29-30
119 BvA 34.See 1.B.Homer, The Clarifier ofthe Sweet Meaning, pp.51f

120 SnA i 15. Cf. DhpA iii425 ffand JAi 182 for similar stories. In both
cases the term buddhaveneyya (DhpA iii 426 & JA i 182) isused. A similar
story is also found at SnA i 331.

121 JAi 504
122 E.g. DA ii 470
123 DhpA i 319. Cf. Ibid. ii 58; etc.

124 Many people got benefits from this practice of the Buddha and such
instances are recorded at DhpA 1319, 413, ii 37, 58, 80, 193, iii 25, etc.

125 See e.g. Fumio Masutani, op.cit., p.244; Egaku Mayeda, Shakuson
(Sak yamuni), p.28; Hajime Nakamura, Gotama Buddha - Shakuson no
Shogai (Gotama Buddha - The Life of Sakyamum), p.220; etc.

126 S i 122-124

127 The Vinaya Mahavagga [Vin i 4 ff] mentions only Sahampati as the
one whorequested the Buddha to preach. But the Atthakatha texts, though
the gist of the incident is very similar to the canonical tradition, are not
consistent as to who requested the Buddha to preach. For instance, 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 Sakka
accompanied by deities himself requested the Buddha to preach. See also
AA1124f. Allthese details are notfound in the canonical texts. According
to the Sanskrit sources, different stories are found. See H.]’:Iit_\ivisa, op.cit.,
p.125.

128 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.
131 BvA 130; DA i1 424
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NOTES TO CHAPTER 1II
132 SnA ii407 ff; BvA 296

133 See below. The four ‘vemattd’ at Miln 285 include (1) kula (family),
(2) addhana (pened), (3) ayu (life-span) and (4) pamana (size).

134 Ai286
135A1i22

136 ItA i 122; UdA 134: ‘ Yayam maha-karun3 lokanathassa, yaya maha-
dukkha-sampata-patipannam satta-nikayam disva ‘tassa n’ atth' afifio koci
patisarapam, ahameva ito samsara-dukkhato mutto mocessami’ ti
samussahita-manaso mahabhiniharam akasi.’

137 ItA i 123; UdA 135
138 Vism 203 =VAill6’

139 The translation is by Bhikkhu Nanamoli, The Path of Purification, p.198.
An altemate translation may be as follows: ‘... he causes them to engage in
the beneficial, leaving aside the hannful’

140 Vism 203 = VA i 116

141 Bhikkhu Napamoli, The Path of Purification, p.310
142 Vism 318

143 PtsA 158

144 UdA 142-144. Cf. 1A 1 130

145 Pis i 126-131

146 UdA 144; 1tA i 130

147 ThagA iii 17: ‘Hinadi-vibhaga-bhinne sabbasmimn satta-nikaye
adhimutti-vuttitdya mahatiya karuna ya samanngatatta mahakaruniko.’

148 A similar passage is found at ItA ii 15

149 See discussions on the concept of Bodhisatta and related topics below
* for the understanding of Bodhisattahood and Buddhahood as conceived by
Dhanunapila.(especially Chapters VII-IX)
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150 CpA 289-290
151 See Har Dayal, op.cit., p.178 ff
152 Kv XX1I 3
153 KvA 200
154 See Bhikkhu Nanamoli, The Path of Pumication, p.773, footnote 9.
155 DhpAi 249
156 H.Saddhatissa, tr. The Sutta-nipata, p.122
157 Sn 1064
158 E.g. SA 1 68. See also VAi 197, vi 1279; SAi319; AAi 322; etc.
159 E.g. AA i 100 f; etc.
160 Nd i 354 ff, 448 ff, i1 235
161 E.g. ThagA ii 177

162 See Chapter I for the list of five eyes in the Khuddaka N]kaya See
also Nd i 354, 448, etc.

163 E.g. DhsA 306; PtsA i 77; ItA i99; etc.
164 SA i1 354
165 Cf. 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 DhsA 306; ItA 1 99; PtsA i 77-78. See also The Expositor, pp.402-403

168 SA iii 298. Cf. MA v 99; SA ii 354 (hetthima tayo magga #ni ca
phalani)

169 DhsA 306. Cf. DA i 183 (ariyamaggattaya), 237 (tinnam magganam),
ii 467 (tinnam maggaidnanam); MA i 179; SA i 200; UdA 207; NdA ii 383;
etc.

170 MA v 99
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171 DA 1237

172 See also Encyclopedia of Buddhism, Vol.IV, Fascicle 3, pp.478 ff, s.v
Dhammacakkbu for its canonical usage.

173 See Lily de Silva, The Buddha and the Arahant Compared, p.40
174 Mvu i 159

175 Cf. Encyclopedia of Buddhism, Vol.IV, Fascicle 3, p.481

176 DA 1i 467, MAii 179; SA ii 354; VA v 963. Cf.BvA 33

177 See the section on Tathagatabala above.

178 DhsA 306; PtsA i 77; ItA i 99; DA i 183; etc,

179 SA ii 354 = BvA 33. See also MA ii 179; DhsA 306; PtsA i 77; ItA i
99; etc.

180 Ptsi 133

181 See Chapter I

182 SA ii 354

183 Vini 11 =S v 422

184 DA 1183

185BvA33

186 Nd i 356 ff

187 Nd i 356

188 DA i 278. See also PtsA iii 617
189 MA ii 33; SA1i45; AA iii 7, etc.
1901tAi 16

191 Cf. H.Nanavisa, op.cit., pp.265 ff for a discussion on the subject.
192 DA iii 897
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NOTES TO CHAPTER 11
193 Vism 414; VA i 59. Cf. PtsA i 368
194 MA iv 114; AAii 9. Cf. VibhA 430

195 DA iii 897; MA iv 114; AA ii 9; VibhA 430; etc. Cf. Vism 414; VA
159; PtsAi 367, etc,

196 DA iii 897; etc. Names of paritta mentioned among sources are
sometimes different from one another. For instance, VA i 159 and PtsA i
367 give parittas of Ratana, Khandha, Dha jagga, Atangtiya and Mora while
AA ii 9 gives a shorter list. AA ii 342, on the other hand, gives parittas of
Atanitiya, Isigili, Dhajagga, Bhojjhafiga, Khandha, Mora, Mettaand Ratana.
Sce also Vism 414; MA iv 114; VibhA 430-431; etc.

197 DA iii 897; MA iv 114; AAii9; VibhA 431; etc. Cf. Pts ii 195
198 Vism 414; VA i 160; PtsA i 368; etc.

199 See H.Nanivasa, op.cit., p.267 for a chart showing different calcula-
tions adopted by various authorities.

208 DA ii 659. See also H.Nanavasa, op.cit., p.267 for a chart showing
discrepancies in equasion.

201 E.g. D ii 224 f [Mah3govinda sutta]
202 Miln 237 f
203 E.g. DAii 897 f

204 Thag 1087: yavata buddhak hettambhi thapayitvd mahamunim |
dbutagune visitho’ ham, sadiso me na vijjas J/

205 ThagA iii 142. See also ApA 287 where buddhakkhelta is equated with
ana-khetta.

206 E.g. DA iii 897; AA ii 9; etc.
207 Api5

208 See H.Nanavasa, op.cit., .274. See also Encyclopedia of Buddhism,
Vol.II, Fascicle 3, p.428, s.v. Buddhaksewa.

209 Dii 225
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210 DA iii 898: AAii 10; VibhA 431; etc.
211 DA iii 897, MA iv 114; AA ii 10; VibhA 431; etc.
212 DA iii 898 f; MA iv 115 f; VibhA 431. Cf. AA i 87 ff; SA ii 202;
213 See also SA i1 203; AAi91-92,
214 DA iii 898; MA iv 115; VibhA 431. Cf. AA i 9]; etc.
215 Loc.cit.
216 DA iii 899 f; MA iv 116 f; VibhA 433; etc.

217 SMori, Pali Bukkyo Chushaku Bunken no Kenkyu (A Study of the
Pali Commcntaries), p.52; S.Mori, tr.by T.Endo, Types of the Pali
Commentarial Literature and Their Value as Research Material, Bukkyo
Kenkyu (Buddhist Studies), Vol. XX, 1991, p. 138

218 DA i 899; MA iv 116-117; VibhA 433; etc.
219 Miln 236 ff

220 DA iii 900-903; MA iv 117-121; AA ii 10-14; VibhA 433-436; etc.
221 AA iii 108

222 AA i 126.CE.ItA i 142; SnA i 154; etc.

223 DhpA ii 199

224 ThagA iii 142

225 NdA ii 383

226 AA i 339

227 VibhA 50

228 SnA i 228

229 See Har Dayal, The Bodhisattva Docwrine in Buddhist Sanskrit Litera-
fure, p.27

230 N.Dutt, Mahayana Buddhism, p.142
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231 See Takeuchi, Buddba-ron (The Theory of Buddha), Iwanamikoza,
Toyo Shiso, Vol.9, Indian Buddhism, part 2, September, 1988, p.136

232 Diii 84
233 Siii 120

234 N.Dutt, Mahayana Buddhism, pp.136-142. See also Encyclopedia of
Buddhism, VollV, Fascicle 4, pp.528 ff, s.v. Dharmakaya

235 Vism 234
236 Vism 211 = VA i 124 = KhpA 108

237 DA iii 865: ‘Kasma Tathagato Dhammakayo ti vutto ? Tathagato hi
tepitakam Buddhavacanain hadayena cintetva vaciya abhinihari. Ten’ assa
kayo Dhammamayatta Dhammo va.’

238 SAii 314, Cf.ItA ii 116

239 Cf. MA i 10 (dhammasarira)
240 UdA 87

241 DA iii 865

242 SAii 314

2431tAii 116

244 See H.Nanavasa, op.cit, p.164
245 PED s.v. Vasang, p.610

246F Edgerton, Buddbist Hybrid Sanskrit Grammar and Dictionary, Vol I,
p478

247 See H.Saddhatissa, The Sutta-nipata, p.116

248 This is the wanslation for gatapaccagatavatta by Bhikkhu Nanamoli in
his A Pali-English Glossary of Buddhist Technical Terms, p.41 See also
for a detailed explanation of the term ‘gatapaccagatavatta’, SnAi 52 ff

249 SnA ii 583
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250Miln10
251 Cf. also Miln 263 whete ‘vasita-vasana’ 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 112; SnA ii 441; etc.
254 TtA i 127 = UdA 139. Cf. UdA 335
255 UdA 194
256 John D Ireland, The Udana, BPS, Kandy, 1990, p.133
257 Visuddhimagga Mahatika, Chapter 7, Buninese edition.
258 Loccit.

258 a See F.Edgerton, Buddhist Hybrid Sanskrit Grammar and Dictionary,
Volll, p.107

259 1 have written an article sometime ago onthis subject with less mate-
rial available at hand at that time (See T.Endo, Eighteen Qualities of the
Buddha, Sri Lanka Joumal of Buddhist Studies, The Buddhist and Pali
University of Sri Lanka, VolIV, 1994, 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 Sanslait Litera-
ture, p.23.

261 See Mochizuki Buddhist Dictionary, Vol.III, 6th print, Tokyo, 1968,
pp-2361 ff

262 See Hajime Nakamura, Indo to Gitisha to no Shiso Koryu (Interchange
of Thoughts between India and Greece), pp.81-87.

263 Har Dayal, op.cit., p.23.

264 See also S.Mori, Pali Bukkyo Chushaku Bunkenno Kenkyu (A Study
of the Pali Comunentaries), pp.86-88 |

265 Kogen Mizuno, Kenkyu no Kaik o (Retros pection 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
wortk in The Joumalof Buddhist Studies, Vol1Il, No.2, Tokyo, 1939,p.115.
See also G.P.Malalasekera, The Pali Literature of Ceylon, first published in
Colombo, 1928, reprint, 1958, p.86

269 S.Mori, Pali Bukkyo Chushaku Bunken no Kenkyu (A Study of the
Pali Commentaries), pp.458-66 (especially p.460)

270 See T.W.Rhys Davids, The Questions of King Milinda, pait I, SBE,
Vol. XXXVI, pp.133-135

271 See Bhikkhu ﬂir}amoli, The Path of Purification, p.318

272 The authorship of ItA, VvA and CpA is ascribed to Dhammapala who
lived much later than 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 Paramatthamaiijiisa and the Discussion on the
Date of Acaiiya Dhammapala, AAWG, 1978, p.74; K.R Norman, PL, p.137.
See for a summary of the history of researches on Dhammapala, S.Mori,
Pali Bukkyo Chushaku Bunken no Kenkyu (A Study of the Pali
Commentaries), pp.530-539. Another important factor which points to a
likelihood of Dhammapila being influenced by Buddhist Sanskrit literature
is that his works, though he followed the Mahavihara tradition when writing
his commentaries, are believed to have been written in South India, and not
in Sri Lanka. [See S.Mori, Pali Bukkyo Chushaku Bunken no Kenkyu (A
Study of the Pali Commeantaries), p.535)

273 See Franklin Edgerton, Buddhist Hybrid Sanskrit Grammarand Dic-
tionary, Vol.II, p.108

274 See Kosho Kawamura, Ubu no Buddha-ron (The Theory of Buddha in
the Sarvastivada School), pp.301 ff; Mochizuki Buddhist Dicticnary, p.2361;
Encyclopaedia of Buddhism, Volll, Fascicle 3, Colombo, p.450; etc.

275 See the chart at the end of this section.

276 See Shinkan Murakami and Shinkai Oikawa, Hotoke no Kotoba-chu
(The Commentarics on the Buddha's Words - Paramatthajotik®), Vol.II,
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 thisway. However, other Pali and Sinhala sources
use the serm ‘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 Jinalaikara-vannana, p.21
281 Diii 217

282 Diiii 275

283 Cf.also IlA i 124; UdA 135-136; DhpA ii 8; etc.

284 Nd i 178, ii 357, Pts ii 195. See also Netti 17, NdA i 268; etc.

285 Cf.S v 75; etc.

286 DAT iii 256

287 See S.Mori, Pali Bukkyo Chushaku Bunken no Kenkyu (A Study of
the Pali Commentaries), pp.597 ff.

288 See S.Mori, P3li Bukkyo Chushaku Bunken no Kenkyu (A Study of

the Pali 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 SnA i 393

292 See S.Moryi, Pali Bukkyo Chushaku Bunken no Kenkyu (A Study of
the Pali Commentaries), p.213; E.W.Adikaram, Early History of Buddhism
in Ceylon, pp.13 f; etc.

293 S.Mori, Pali Bukkyo Chushaku Bunken no Kenkyu (A Study of the
Pali Commentaries), p.280; S.Mori, tr. by T.Endo, The Origin and the History
of the Bhanaka Tradition, Ananda, Essays in Honour of Ananda W.P.Guruge,
Colombo, 1990, p.127; etc.

294 E.g. DA ii 543, iii 883, etc.
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295 Lily de Silva, Dighanikaya-Atthakathatika Linatthavannang, Vol.I,
PTS, London, 1968-1971, p.Ixxxi; Aloysious Piers, op.cit., p.78; etc.

296 Sce S.Mori, Pali Bukkyo Chushaku Bunken no Kenkyu (A Study of
the Pali Commentaries), pp.96-97 Cf. Ibid., p.536

297 P.V Bapat in his study speaks of a Pali ganthi on the Visuddhimagga
which is supposed to contain the same list as that of Vim (P.V.Bapat, op.cit,
p-65, footnote 2). I could not lay hands on this ganthi for rechecking the
contents thereof. G.P.Malalasekera does not speak of this work in his Pali
Literature of Ceylon, nor does S.Jayawardhana refer to it in his Handbook
of Pili Literature. K.Mizuno gives them quoted by Shinkan Murakami and
Shinkai Oikawa in their translation of the Paramatthajotika. But a perusal
of the list shows that the said Visuddhimagga-ganthipada speaks of ‘ n’atthi
satiya hans in place of ‘n’atthi dhammadesanaya hani’ and “n’atthi
dhvedhayitattam’ instead of ‘n’atthi vegayitattam' of DAT (S.Murakami
and S.Oikawa, op.cit., pp.224-225, footnote 34). Our investigations reveal
that subsequent sources both in P3li and in Sinhala follow DAT and even
the standard Sinhala 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
Dhammapala specifically refers to this kind of enumeration as that of ‘keci’
(some) who are likely the Abhayagirivasins. 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 anidentical list which is an explanationon
the term ‘attharasabuddhadhamma’ appearing at DA iii 875.

299 SeealsoLily deSilva, Dighanikaya -Atthakatha-tika Linatthavanpana,
pplix ff

Y

300 Jinalankira-vannana, ed. W.Deepankara and B. Dhammapala, Bentota,

Ceylon, 1913. For the details of this text, see G.P.Malalasekera, The Pali
Literature of Ceylon, reprint, Colombo, 1958, pp.109 ff and Somapala
Jayawardhana, Handbook of Pali Literature, Colombo, 1994, p.33

301 See S.Mori, Pali Bukkyo Chushakue Bunken no Kenkyu (A Study of
the P3li Commentaries), p-334

302 Ed.Bentara Saddhatissa, Kalutara, Sri Lanka, 2 vols., B.E.2494, 1950
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303 Franklin Edgerton, Buddhist Hybrid Sanskrit Grammar and Dictionary,
Vol.II, p.108

304 Franklin Edgerton, Buddhist Hybrid Sanskrit Grammar and Dictionary,
Vol.II, p.108

CHAPTER IX

1 Cf. Kyosho Hayashima, Buddha-kan Tenkai no Kicho (The Basis of the
Development of the Concept of Buddha), Nippon Bukkyo Gskkai Nenpo
(The Journal of the Nippon Buddhist Research Association) Vol.53, Tokyo,
1988, pp.1 ff.

2Diil ff
3 DA i 258-262
4 SnA i352-356

5 Vism 211; VA i 124. Cf. KhpA 108; etc. See also Bhikkhu Nanamoli,
The Path of Purification, p.207; The Hlustrator of Ultimate Meaning, p.118

6 UdA 87

7 E.g. MA ii 25; SA ii 43; AA v 10; UdA 403; NdA iii 55; PtsA iii 625;
BvA 42; VibhA 397, etc.

8 KhpA 172

9 VibhA 397. Other sources such as SA, AA, UdA, etc. have sankhatan.
See above for references.

10 Bhikkhu Nanamoli, The Dispeller of Delusion, 11, p.142
11 Bhikkhu Nﬁl;amoli, The Dispeller of Delusion, 11, p.214, Footnote 5
12 DPPNii 54

13 See Minoru Seki, Shakuson-kan no Ichi Danmen (Aa Aspect of tht
Concept of Buddha), Nippon Bukkyo Gakkai Nenpo, The Journal of the
Nippon Buddhist Research Association, Vol.50, 1985, p.49 £

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 40, iii 972; MAii 167, iii 22; SA
iii 48; AAi 181; KhpA 108: DhpA iid1,iii 102; JA 1444, ItAi 10; UdA 87,
ThagA iii 46-47; CpA 332; VvA 315,323; BvA 45, 87, 247; etc. It seems
that among these sources, the thirty-two bodily marks, eighty minor marks
and the halo are often mentioned together, while other physical marks are
sometimes treatzd independently.

17E.g. M 1i 133; Si 89, 114, 120; A i 163; etc.

18 Ven. B.Wimalaratana, Concept of Great Man (Mahapunsa), Singapore,
1994 (7).

19 E.g. Thig 333

20 See Hajime Nakamura, Gotama Buddha - Shakuson no Shogai (Gotama
Buddha- The Life of Sakyamunr), pp.513 & 523, footnote 79

21 Hajime Nakamwra, Gotama Buddha - Shakuson no Shogai {(Gotama
Buddha - The Life of Sikyamuni), p.513

22E.g. Di89,114,120; Ai 163; M ii 136; etc.

23 Seee.g. DPPN, Volll, p.534, s.v. Mahapurisa, etc.
24 B.Wimalaratana, op.cit, p.196 f

25 B.Wimalaratana, op.cit., p.8

26Sv 158

27 Sn 1040-1042

28 Dhp 352

29 DhpA iv 71. See for further references to mah3purisa in the Nikayas,
H.Nanavasa, op.cit,, pp.182 ff; etc.

30 Diii 287. Cf. A iv 229. See also Dialogues of the Buddha, part iii, pp.261-
262

31 Cf. B.Wimalaratana, op.cit., p.19

32 Various authorities speak of different lists of bodily marks of Buddha or
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Bodhisattva. See Mochizuki Buddhist Dictionary, pp.1554 {f;
B.Wimalaratana, 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 cakkavatti king and a Buddha, B.Wimalaratana,
op.cit., p.69

3581 33,55;Di 88; DhpAi 35; BvA 3.; etc.
36 Eg. CpA 332

371tA 13

38 DAiii 919

39Diii 145

40 B.Wimalaratana, op.cit., p-29

41 Minoru Seki writes that the causal relations between former 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 concept (adopted by the
Buddhists) is not so conspicuous in the fundamental way of thinking (of
Indian people). M. Seki, Shakuson-kan no Ichi Damnen (An As pect of the
Concept of Buddha), Nippon Bukkyo Gakkai Nenpo (The Joumnal of the
Nippon Buddhist Research Association), Vol.50, 1985, p.56

42 DA 1249 =MAiii 364=SnAii448
43 DA i 248 = MA iii 363
44 Loc.cit. (DA 1248 =MA iii 363)

45MA 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 XX1 v 27: ‘Anuvyaiijanasampannan dvattimsavar alakkbagat;
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sabbam samantarahitam nanu ritta sabbasaikhara.
48 Api 156. The Apadina specifies the number eighty.

49 EJ. Thomas, The Histary of Buddhist Thought, p.172

50 A.Hirakawa, Indo Bukkyo-shi, Vol.I (A History of Indian Buddhism,
Vol.), p.334; A Hirakawa, trby Paul Groner, A History of Indian Bud-
dhism, p.263

51 Ap i 156

52 Pre<commentarial references to the term asiti-anuvyaijana are found,
for instance, at Miln 75 where it is mentioned together with the thirty-two
bodily marks and a fathom long halo of the Buddha.

53 BvA 247
54 See I.B.Homner, The Clanfier of Sweet Meanings, p.352
55 ThagA iii 46-47

56 See for the list in the Mahdvastu, B.Wimalaratana, op.cit. Appendix II,
pp.193 ff.

57 MilnT 17-18

58 The Dharmapradipikd [Dhmpdp], ed. Badddegama Wimalavamsa,
Gunasena & Co., Colombo, 1967, pp.13 f

59 Api 156
60 Miln 75

61 Various opinions have been expressed with regard to the date of the
composition of the Apadana. Some believe that it belongs to a period three
or four centuries after the king Asoka. Some say thal it is about the first
century B.C. Yet others maintain that it is definitely before the Atthakatha
literature. See Egaku Mayeda, Genshi Bukkyo Seiten no Seiritsu-shi Kenkyu
(A History of the Formation of Original Buddhist Texts), pp.765-767. Ci.
Oliver Abeynayake, op.cit., especially pp.108-113

62 Taisho Vol.25 255 ¢. See Kosho Kawamura, Ubu oo Buddha-ron (A
Study of the Concept of Buddha of the Sarvastivada School), p.201;
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Mochizuki Buddhist Dictionary, p.4213

63 Lal 106 ff
64 Mtuii 43
65 Mhvyut 268 ff

66 See B.Wimalaratana, op.cit., p.30. See also for a comparative analysis
of lists found in the Buddhist Sanskrit sources, F.Edgerton, Buddhist Hy-
bnid Sanskrit Grammmar and Dictionary, Vol .11, p.34.

67MilnT 17-18

68 JinalT 198. Seethe Milindapaiiha-tika, PTS, p.17, Footnote 1
69 Dhmpdp, 13 f; etc.

70 DA ii 446

71 E.J.Thomas, The Life of Buddha as Legend and History, p.222

72 See Kosho Kawamura, Ubu no Buddha-ron (A Study ofthe Concept oi
Buddha of the Sarvastivada School), p.201

73 DA 1249.Cf. Vism 301

74SAi125; AAi115; etc.

75 See Encyclopedia of Buddhism, Vol.Il, Fascicle 3, p.380
76D 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
accountof an actual ‘transfiguration’ of the Buddha. See Dialogues, part ii,
p.146, footnote 1.

78 Thig 333
79BvIv4S
g0 Vv 213

81 Miln 75
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82 See Encyclopedia of Buddhism, VoLl Fascicle 3, p.380
83BvIviS VIIv24, XIll v 2, etc.

84 BvA 36. Cf. ibid., 171 (adicco viya), 204 (divasakaro viya). The term
sahassaramsiyo is also used in the Vimanavatthu [Maharatha-vimana v 5]
to describe the beauty of a chariot.

8S E.g. DA iit 918, 972: MA ii 167; SA iii 48; ItA i 10; JA i 89; VvA 213,
323: BvA 41, 87; elc.

86 E.g. JAi 89; ApA 94; etc.

87 E.g. DAI 39, iii 860, 972; MA iii 21; SA iii 47; JA i 444; DhpAii 41, iii
102; ThagA iii 124; VvA 323; etc.

88 Encyclopedia of Buddhism, Vol .Il, Fascicle 3, p.381 s.v. Aura.
89 See 1.B.Bomer, The Clanifier of the Sweet Meanung, p.46

90 UdA 105; BvA 31; DhsA 13; etc.

91 SA iii 47

92 ‘Hattha' (hand) is said to be a unit of length between the elbow and the
fingertips. See Bhikkhu Nanamoli, A Pali-Engh'sh Glossary of Buddhist
Techmcal Teimms, p.141

93 The first appearance of this word (i.e. chabbaapa) in the Pili tradition
seems to be in the Patisambhidamagga [Pts i 126] of the Khuddaka Nikaya
in connection with the Buddha’s yamakapatihira-fidna. However, the context
in which the reference to it is made is somewhat peculiar and problematic as
will be discussed later.

94 DhsA 13

95 See also PtsA ii 404-405 where the same passage occars up to this point,
But mafjettha and pabhassara are more detailed in PtsA than here as will be
shown later,

96 DhsA 13-14
97 DhsA 307. Cf.Vism 445
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98 Cf. Di 115

9Dill5
100 Vism 353
101 DA ii 451

102 Loc.cit.: ‘na sakalanilanetto, nilayuttatthine pan’ assa
ummapupphasadisena ativisuddhena nilavannena samanndgatani nettani
hont’

103 P1s i 126
104 Px i 125-126

105 How far faithful the Pali Atthakatha texts are in their translations, re-
arrangements, etc., to their respective Sthala Atthakathas, is the matter that
has to be investigated carefully. However, evidence points to the likelihood
that the Pili Commentators nsed 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 Mori, Pali Bukkyo Chushaku-
bunken no Kenkyu (A Study of the Pali Commentaries), pp.469 ff.

106 PtsA ii 404
107 Loc.cit.

108 PtsA ii 405

109 DhsA 14

110 DhsA 15

111 DA {57

112 BvA 31-32
113BvA31-32=DAi 57

114 See Paravahera Vajiranana, Buddhist Meditation in Theory and Prac-
tice, Colombo, 1962, p.139

115 1.B.Homer, The Clarifier of the Sweet Meaning, pp.4647. The origi-
nal Pali passage reads as follow: ‘..rasmisu pana dutiya dutiya rasmi
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purimaya purimaya yamaka viya ekakkhane pavattati, dvinnaii ca cittinam
ekakkhane pavatti nama n’ atthi. Buddh8namn pana bhavargaparivasassa
fahukataya paiicah’ dkirehi cinnavasitiya etd rasmiyo ekakkhane viya
pavaitanti, Tassa pana rasmiya dva(janaparikammadhitthanani visym yeva.’
[BvA 31 = DA i 57]

116 DhpA iii 214-215

117 BvA 8 also refers tothe fact that the Buddhadisplayed the Twin Miracle
on the eighth day after his Enlightenruent in order to clear the doubt of
devatas.

118 DhsA 13

119D A iii 899; MA iv 117; VibhA 433; etc.
120 E.g. DhpA i 22, iii 102; VvA 323; etc.
121 DhpA ii 41

122BvA 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 i 424; ItA i 136

128 SnA ii 407-408

129 Miln 157; BvA 299; VA i 179. Lists appearing at these places are a
little different from each other in their contents. The Chinese version of the
Samantapasadika gives a different list compared with VA i 179. See,
P.V.Bapat in collaboration with A Hirakawa, Shan-Chien-P’i-P’0-Sha,
Poora, 1970, pp.130-131

130 Ap ii 508
131 ApA 112
132 SpA i 140-141
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133 VvA 323

134 JA i 89 = ApA 94

135 Diii 149

136 BvIv9

137 Miln 111

138 Vism 211

139 VA i 124

140 KhpA 108

141 MA iii 25; SA iii 50; UdA 416

142 See Sodo Mori, Pali Bukkyo Chushaku-bunken oo Kenkyu (A Study of
the Pali Commentaries), pp.264 ff for the origin of Porana.

143 See Chapter I for a discussion on the notion of devatideva
144 DhpA i 147

145 JA iv 158

146 VvA 284

147 ThagA i 226

148 DA iii 925

149 BvA 32

150 The Sinhalaedition ofthe Sumangalavilasini{DA ti 674 (SHB)]} begins
the passage as follows: ‘Sata-puiiiia-lakkhanan ti satena satega punfia-
kammena nibbattam ckekasm lakkhanam. ...> The rest are the same.

151 The Burmese edition (Chattha-sangayana) reads * patikkchittam’ (re jected)
instead of ‘ pakkhittam’ (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 Mori, Pali Bukkyo Chushaku-banken no Kenkyu (A Study of the
Pali Commentaries), pp.286-292

156 Sodo Mori, Pali Bukkyo Chushaku-bunken no Kenkyu (A Study of the
Paji Commenmaries), p.460

157 DAT iii 139
158 See C.E.Godakumbura, Sinhalese Literature, Colombo, 1955, p.31

159 Dhampiy3-Atuva-Gitapadaya, ed. D.E.Hettiaratchi, Colombo, 1974,
p.56

160 Visuddhimargaya Mabasanne, ed. Bentara Saddhatissa, Kalutara, Sri
Lanka, 1949 (B.E.2493), Vol. I, p.509

161 VvA 284: ‘Satapuiifialakkhapan ti anekasatapuiiiavasena nibbatta-
mabapurisalakkhapan.’

162 VvA 284

163 See for a detailed study on views attributed to ‘some’ (keci, etc.), Sodo
Mori, Pali Bukkyo Chushaku-bunken no Kenkyu (A Study of the Paji
Commentaries), pp.111 ff & 561 ff

164 See for the canonical development of buddbapada, Encyclopedia of
Buddhism, Vollll, Fascicle 3, pp.450 ff, s.v. Buddhapada

165 See B.Wimalaratana, op.cit,, pp.75 ff

166 PED renders this phrase as ‘having net-like hands and feet’, s.v.
Jalahatthapada

167A 137
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's footprint
while other sources give padacetiya or padavalaii ja.

174 AA iii 77-78

175 See Encyclopedia of Buddhism, Vol.Ill, Fascicle 3, p.451. The origi-
nal passage at AA iii 77 ff reads as follows: ‘Buddhanam hi sukhumac-
chavitaya akkhantatthinam tolapicuna patitthitatthanam viya hoti.
padavalaiijo na pafinayati; yatha ca balavato vatajavasindhavassa
paduminipatte pi akkantamattam eva hoti, evam mah3balataya Tath3gatena
akkantatthanam akkantamattam eva hoti, tattha padavalafijo na paiiayati;
buddhanari ca anupadam maha)janakayogacchati. Tassa satthu padavalafljam
disva madditum avisahantassa gamanavicchedo bhaveyya, tasm3
akkantakkantatthane yo pi padavalaijo bhaveyya so antaradhayate va.'

176 See for detailed references to the relevant commentarial explanations,
B.Wimalaratana, op.cit, pp.77 ff.

177 See Encyclopedia of Buddhism, Vol.IlI, Fascicle 3, p.452
178 H.Nanavisa, op.cit., p.189
179 DA i1 445-446

180 MA iii 375. See for the lists, H.Nanavasa, op.cit., p. 189 Footnote 4
and Encyclopedia of Buddhism, Vol .1II, 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 duc to the fact that the list in DA includes ‘ankusala’ and ‘setuppalad
which are not found in the list of MA and some items are either collectively
or separately counted. VenH.Nanavasa bases his argument only on MA
while the Encyclopedia of Buddhism quotes only DA.

CHAPTER IV

1 The term Navaguna is used here for convenience. It does not seem 10
occur in the Pali Canon nor in the Atthakatha. It is mentioned in a Sinhala
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work called the Amavatura, one of the oldestte xts in Sinhala ascribed to the
authorship of Gurulugomi who lived in the twelfth century A.D. (See
Piyaseeli Wijemanne, Amavatura: A Syntactical Study, Colomba, 1984,
p.3) This shows that the origin of the serm Navagunacan go back atleastto
the twelfth century A.D. See Amivatura, ed. Kodagoda Nanaloka, 1967,

p.l.

2E.g.,Di49,iii 76; M i 267; Ai 168; Sn 103, 132; etc. In the Northen
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
Pali tradition and that of the Northemn Buddhism is that the latter includes
‘tathagata’ 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 ‘@savagocchake dsavand ti asava.’
(dsavas are things which flow.) It is also explained that dsavas are those
which beget suffering of samis@afor alongme (ayatam va samsaradukkham
savanti pasavanti ti asava) [DhsA 48]. See also DhsA 369-372 for a
classification of asavas.

5 PED, s.v. Arabant
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
foundin the Kathavatthu. 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.
Sii224

9 S.N.Dube, op.cit, p.113

10 See I.B.Homer, The Early Buddhist Theory of Man Perfected, specially
pp.183 ff

11 Miln 31: ‘ Kin ti maharaja idam dukkham nirufjeyya aifiaji ca dukkham
na uppajjeyyati etadattha maharaja amhakam pabbajja, anupada
parinibbanam kho pana amhakam paramattho ti’'. See T.W.Rhys Davids,
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The Questions of King Milinda, p.49

12 Miln 32

13 Vism 425 also refers to lay sot3panna (gihisotapanna)
14 Miln 162-164

15 Miln 164

16 Miln 146

17 Miln 149

18 Sn 849

19 Cf. Dhp 114, 374, etc. DhpA iv 110 supplements the word amatm ai
Dhp 374 to read amatamahanibbanam.

20 Ndi 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 Milindapaiiha, Ananda, Essays in Honor of Dr.Ananda
W.P.Guruge, ed. Y.Karunadasa, Colombo, 1990, pp.160-171

26 Cf. Miln 266

27 K.Hayashima, Shoki Bukkyo to Shakai Seikatsu (Ealy Buddhism and
Social Life), p.615

28 1.B.Homer, The Early Buddhist Theory of Man Perfected, p.182

29 Vism 198. Similar passages are also found at VA i 112-115 (the entire
explanations are almost identical with those in Vism except that VA does
not mention the verses on pp.198 and 201 of Vism); DA i 146; MA i 52, ii
328; AAi112,ii286-287, SnA 441; ItA i 12; UdA 84, 267 (Here the word
ari is not used, but kilesas are said to be destroyed), NdA i 184-185; PtsA
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213-215; VvA 105-106; PvA 7; etc. (these are brief in explanation and
some refer to Vism for details)

30 Bhikkhu Napamoli, The Path of Purification, p.192
31 Vism 198

32 Bhikkhu Nanamoli, The Path of Purification, p.192
33 Vism 198

34 Bhikkhu Nanamoli, The Path of Purification, p.193
35 Vism 198

36 Vism 201

37 Cf. Dhp 195

38 Vism 201. The Chinese Vimulttimagga enumerates only three defini-
tions of the word arahan. They cotrespond to Nos. (4), (2) and (3) of Vism
in descending order. Here again kilesas as enemies are prominent, but the
fact that ‘worthy of gifls’ is placed first, may suggest that the Chinese
Vimuttimagga tries to maintain and give importance to the aspect of
‘worthiness of gifts’ of arahantship, which seems to be more of original
sense than the rest. See N.R.M.Ehara, Soma Thera and Kheminda Thera,
The Path of Freedom, BPS, Kandy, 1977, p.141. A Chinese transiation of
the Samantapasadika {CSmp), on the other hand, gives the following: He is
called ‘ A-lo-han’ (arahan) because, 1.the Tathagata breaks down the spokes
of the wheel of the three Dhatus, 2. the Tathdigata has killed the thief of
defilements. Also ‘A-70’ means all evil Karma; 3. ‘Han’ means to stay far
away from the wheel of the three Dhatus; 4. he deserves [special] offerings;
and 5. ‘Raha’ means something to hide, ‘A’ means ‘not’. That is to say:
nothing to hide. (See P.V.Bapat, tr. incollaboration with A.Hirakawa, Shan-
Chien-P’i-P’0-Sha [A Chinese version of the Samantapasadika], Poona,
1970, pp.80-84. Here we notice that the spoke of wheel is given a prominent
place in the interpretation of arahant. The Pali VA, as seen elsewhere, is
almost identical with Vism in this instance.

39 MA i 42, See also MA ii 44; SnA 470; ItA i 165; DhsA 349; etc.
40 MA ii 8; AA v 84. See also MA ii 198
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41 MAiii 13
42SAi 138. Cf. DhpA iv 228
43 PvA 7. See also AAii3
44 SAiii 88. Cf. SAii 20
45 1.B.Homer, The Early Buddhist Theory of Man Perfected, p.180
46 1.B.Homer, The Early Buddhist Theory of Man Perfected, p.181
47 PugA 203
48 A ii 149 ff; etc.
49 Pts ii, s.v. the Vimokkha-katha

50 Vism 658, etc. See also DhpA ii 172 where three types of vimokkha are
enumerated.

51 KhpA 178, 183

52 Vism uses the word suddhavipassaka (pure insight worker) instead. See
for further discussions on these two terms, Bhikkhu Nanamoli, The Iliustrator
of Ultimate Meaning, PTS, 1978, pp.192f, footnote 25

53 See S i 4; Sn 177, 556, 559- 560, 596-597, 992, 995; Thag 287, 354,
513,907,912, 1046, 1239, 1253; Thig 135, 144, 154, 309; Dhp 181; etc.

54 See S i 140; etc.
55 See H.Nakamura, Gotama Buddha 11, Early Buddhism 11, p.479
56Dii 83

57 Nyanatiloka says that the closest allusion to the three kinds of attain-
ment in the canonical texts is found in the Nidhikkanda sutta of the
Khuddakapatha. See Buddhist Dictionary, p.34.

S8 AAillS
59 SnAi 72-73
60 Pug 73
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NOTES TO CHAPTER IV

61 For a historical development of the concept of Omniscience in Bud-
dhism, see Tilak Kariyawasam, The Development of the Concept of
Omniscience in Buddhism, Ananda, Essays in honour of Dr.Ananda
W.P.Guruge, ed. Y.Karunadasa, Colombo, 1990, pp.223 ff

62 Vism 201. Other Atthakatha texts that follow the Visuddhimagga are,
VA i115-116; PtsA 215; MA ii 8; AA v 84; ItA i 139; VvA 212; etc. The
following sources directly refer to the Visuddhimagga for details: MA i 52;
AA i112,1ii 72; UdA 84, 268; etc.

63 Vism 201: ‘tatha hr esa sabbadhamme sammasambuddho, abhiiiiieyye
dhamme abhiiifieyyato buddho, pariiiteyye dhamme parijiideyyato, pahitabbe
dhamme pahatabbato, sacchikatabbe dhamme sacchikatabbato, bhavetabbe
dhamme bhavetabbato.” See Bhikkhu ﬁﬁl}amoli, The Path of Purification,
p.196

64 SAii 197. SAii20-21 states: ‘sammasambuddhassa ti samma nayena
hetuna samam paccatta-purisakarena cattdr saccdni Buddhassa.” See also
MA i 189

65 MAiii 13
66 Cf. S v 433 (Sammasambuddha sutta)
67 ItA i 139-142

68 Dhammapala specifically refers to the Visuddhimagga for detailed ex-
planations at UdA 85, 268.

69 ItA i 142

70 See N.R.M.Ehara, Soma Thera and Keminda Thera, The Path of Freedom
(Vimuttimagga), BPS, Kandy, 1977, p.141. CSmp [84-85] also follows a
similar explanation as Vism.

718See Si 153, 167;1i284; Di99; iii 97, 98, 196 f; M i 358; A iv 238; etc.
In all these instances, the term occurs in gathas.

72Diii 97 f

73 See K.Hayashima, Sboki Bukkyo to Shakai Seikatsn (Barly Buddhism
and Social Life), p.414 )

1AMi22f

357



NOTES TO CHAPTER IV
75Di 100

76 Vism 202; VA i 116. See also BvA 14.Cf also MA iii 33; SA 219, 247;
ItA ii 84; etc. In some places only three kinds of *vijjg’ along with fifteen
types of ‘carapa’ 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 PathofFreedom (Vimuttimagga), pp.141 f. CSmp
[85] mentions three & eight kinds of lnowledge, and a classification of
‘carana’ too is very similar to that of Vism.

77 Vism 203; VAi 116
78 ItA ii 84
79 SnA ii441

80 See H.Nakamura, Gotama Buddha - Shakuson no Shogai (Gotama
Buddha - The Life of Sakyamunr), p.508

81 See H.Nakamura, Gotama Buddha - Shakuson no Shogai (Gotama
Buddha - The Life of Sakyamunr), p.S08

82 See Mrs. Rhys Davids, A Manual of Buddhism, p.116; H.Nakamura,
Gotama Buddha - Shakuson no Shogai (Gotama Buddha - The Life of
Sakyamum), p.508; etc.

83 Vism 203; VAi 116. See Bhikkhu ﬁiljlamoli, The Path of Purification,
p. 198. Cf. also CSmp 85-86 where similar explanations are given.

84 MA iii 440

85 SA i 197. Cf. SnAii 470
86 SA iii 89

87 AAiii 321

88 Cf. SnA ii 442

89 Cf. SnAi43

90 UdA 88-89

91 See Vism 203; VAi 117
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NOTES TO CHAPTER IV
92 Vism 204-207
93 VA i117-120

94 Three kinds of worlds are also enumeratedat DA i 173; AAi97; TtA
81-82; etc.

95 See N.R.M Ehara, Soma Thera and Keminda Thera, The Pawh of Freedom

(Vumittimagga), 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
Mahayanatexts, however, do consider ‘ anuttara- purisadammasarathi’ as one
combined title. See e.g. the Mahaprajiiaparamita-§astra, chapters 21 & 24;
etc. Thecommentary or glossary onthe Mahdparinirvana-siitra (Mahayana
text), chapter 18 mentions that the Satyasiddhi-§3stra and Agamas combine
anuttara and purisadammasarathi 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 (Vimuttimagga), p.143.

99 Vism 207; V Ai 120. *Attani pana gunehi visitthatarassa kassaci abhavato
natthi etassa uttaro ti anuitaro. Tatha h’ esa silagupena pi sabbam lokam
abhibhavati, samadhi-pafia-vimutti-vimuttiianadassanagunena pi’. See
also MA iv 154 (Aouttaran ti uttaravirabitam: sabbasettham), i 41, ii 69
(Anuttarassa ti setthassa), SA i 52 (Anuttar3 ti sabba-settha asadisa t), iii
122; DhpA i 423 (Anuttaro asadiso appadbhago ts), SnA ii 443 (Attano
pana gunehi visit thatarassa kassaci abhava anutttaro), VVA 164 (Anuttaro ti
settho). KbpA 193 qualifies ‘ gupa’ with ‘lokuttaia’ in the following passage:
‘lokutaragupehi adhikassa kassaci abhavato anuttaro.”; etc. Cf. CSmp 89-
90 where ideas expressed are similar tothose in Vism.

100 The phrase ‘sassata-vade anuttaro’ here appears to pose a serious
problem for interpretation at first sight. But the Buddha is said to be an
excellent exponent of the doctrine of eternalism in the Sampasadaniya sutta
of the Digha Nikaya [D iii 108 ff]. According to the text, the doctrine of
eternalism includes three kinds which are discussed in the Brahmajila sutta.
The Sumangalavilasini also refers this to the Brahmajala sutta [DA iii 894].
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NOTES TO CHAPTER 1V

A sirange thing, however, is that the Buddha is not considered as ar
incomparable exponent of the doctrine of uccheda-vada. Both views usually
find mention together.

101 DA iii 875

102 D iii 108 ff

103 Vism 207; VA i 120
104 SnAi 161

105 SnA ii 443

106 Amavatura, ed. Kodagoda Nanaloka, Colombo, 1967, pp.Ixviii + 494
107 Nd i 446

108 Vism 208; VA i 121
109 Vism 208; VA i 121
110 SnA ii443-444

111 Vism 208; VAi 121

112 See also Vibh 422; KhpA 123; VvA 30, 25 (only two); VibhA 518;
etc., for a similar classification of devas.

113 See Vin ii 194 ff; J v 333 ff; etc.

114 See VvA 216 ff. CSmp 90-91 gives this story to illustrate the point and
quotes stanzas from the Vimanavatthu [v 649]. This is not found in Vism.

115 See DhpA iv 46 in which is mentioned that a certaip henlistened to the
voice ofa monk preaching and subsequently was bom as princess Ubbari

116 See DhpA iii 223 where it is said that there lived little bats in a cave
and they overheard two monks reciting the Abhidhamma. By virtue of this
*merit, they were later born in heaven.

117 N.R.M.Ehara, Soma Thera and Kheminda, The Path of Freedom
{Vimuttimagga), p.144

118 The Expositor, p.294
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NOTES TOCHAPTER IV
119 Cf.'SnA ii 444
120 Vism 209; VA1i 122
121 Nd ii 457
122 Pwi 174
123 ApA 100

124 See S.Mori, Pali Bukkyo Chushaku-bunken no Kenkyu (A Study of the
Pali Commentaries), p.554 ff.

125 See S.Mori, P3li Bukkyo Chushaku-bunken no Kenkyu(A Study of the
Pali Commentaries), pp.549 ff & 557

126 Cf. Bhikkhu Nanamoli, The Illusiator of Ultimate Meaning, p.8
127 Nd i 142-143

128 Vism 209; VA i 122. Cf. also KhpA 106

129 Ndi 143

130 Pts i 174

131 Ndi 142

132 See Bhikkhu Nanamoli, The Path of Pusification, pp.205-208. Also see
ibid., p.777, footnote 25.

133 Vism 211; VA i 124, Cf. KhpA 108

134 Bhikkhu Nanamoli, The Path of Purificaxon, pp.207-208
135 Vism 211; VA i 124, Cf. KhpA 109

136 CSmp 92-94

137 Ndii 143, 212

138 CSmp 93

139 CSmp 94

140 TtA i 5-6; UdA 23-24
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NOTES TO CBAPTER IV

141 The content of what follows in the detailed explanations suggests that it
should read ‘bhatava ti bhagavd' instead of ‘ bhagavati va bhagava . See ItA
i 8. SHB edition {ItA 5] also has ‘bhatava ti bhagava.’

142TtAi 6

143 E.g., UdA 335-336; CpA 6-7; etc.
144 TtA i 7-8

1451tA i 8

146 PTS edition of ItA 8 gives this number. But it must be *catuvisad-kofi-
sata-sahassa’ (twenty-four hundred thousand kotis) as mentioned in SHB
edition (p.6) The version of SHB edition is supported by the fact that the
Buddha’s samapatti elsewhere [e.g. ItA (PTS) 7] is said to be ‘catuvisali-
koti-sata-sahassa.’

147 1tA1 8-9

148 ItA i 9: * Vitthdrato pana padesarajja-issariya-cakkavatti-sampaiti-
devarajja-sampatti-8di vasena jhana-vimokkha-samadhi-samapatti-
Aanadassana-magga-bhavana-phalasacchikiriyagdi
uttarimanussadhammavasena ca aneka-vihite apaiiia-sadharane bhage vani
bhaji sevi.’

149 See PED, s.v. Bhattavant

1501tA1i 10: ‘ Yetassaovade pasitthitd aveccappasadepa samannagatahonti,
kenaci asamhariya tesam sambhatti samanena va brahmanena va devena va
mérena va brahmuna va. Tatha hi te attano jivita-pariccage pi tattha pasadam
na pariccajanti tassa va anam dalha-bhatti-bhavato.’

151 ItAi 11

152 ItA i 12: ‘Atbava bhiage vami i sabbe pi kusalakusale savajjanavajjc
hinappanite kanha-sukka-sappatibhage ca dhamme ariyamagga-
fanamukhena vami uggiri anapekkbo pariccaji pajahi paresaii ca tathattaya
dbammam deseti.”

1531tAi2
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NOTES TO CHAPTER V
CHAPTER V
1 See H.Nagasaki, Tathagata-ko (The Meaaing of Tathagata), p.25
2 Sn 455-486. This sutta is otherwise called the Pura)asa sutta.

3 Cf.Sn 494 where these are repeated. See also H.Nakamura, Buddha no
Kotoba (Words of the Buddha) (tr. of the Suttanipita), footnote p.343 for
verse 469. Nakamusa says that these passions are in agreement with those
of Jainism and are anterior to the ime of a systematization in Hinayana
Buddhism.

4 Sn 236-238

5 However, H.Saddhatissa takes this word as a title of the Buddha, not as
being adjectival to the words, Buddha, Dhamma and Sangha. See
H.Saddhatissa, The Suttanipita, p.25

6 See e.g., H.Oldenberg, Buddha, s.312. He Kcanslates it as ‘der Vollendete’.
The English translation of sarne by W.Hoey adopts the word ‘Perfect One’,
pp. 126, 278 ff, etc. Bhikhhu Nanamoli, The Life of the Buddha, pp.183 ff,
302 ff, etc.

7 See K.Mizuno, Tathigata {Nyorai} no Igi-yoho (Meanings and Uses of
the term ‘Tathagata®), IBK, Vol.5-1, 1957, pp.46-48; K. Watanabe, Jaina-
kyo Bunken ni okeru Tathagata [1] (Tathigata in the Jaina Sources (1)),
IBK, Vol.27-2, 1979, pp.172-173; H.Nagasaki, Tathigata-ko (The Mean-
ing of Tathagata), pp-25-49. H.Nakamura points out that the term tathagata
is employed in the Mahabhifirata X11,146.26 to mean ‘to have achieved superb
or wonderful state.’ - H.Nakamura, Gotama Buddha - Shakuson no Shogai
(Gotama Buddha - The Life of Sakyamuni), p.506. Also see H. Nandvasa,
op.cit., p.5S. :

8 H.Nagasaki, Tahagata-ko (The Meaning of Tathagata), pp.33-34. For
further discussions on thagatain Jainism, seeK.Mizuno, Tathigata [Nyorai}
no Igi-yoho (Meanings and Uses of Tathjgata’), IBK, Vol .5-1, 1957, pp.46-
48; K Walanabe, Jaina-kyo Bunken ni okeru Tathigata [1] (Tathigata in
the Jaina Sources (1)), IBK, Vol.27-2, 1979, pp.172-173; etc.

9 H.Nagasaki, Tathigata-ko (The Meaning of Tathagats), pp.38-43
10 HNagasaki, Tathagata-ko {The Meaning of Tathagata), p.44
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NOTES TO CHAPTER V

11 Such instances where the tenm tathagata is meant what is otherwise called
arabant, are many in the canonical texts; e.g. S iii 109-115; M i 331, 250,
280,464, 487, Thag 1205; etc. See also H. Nanavisa, op.cit., pp.54 ff. In
the context of the avyikata questions, somescholars believe thatthetermn is
used in the samesense as ahove. See, for instance, E.J.Thomas, The History
of Buddhist Thought, p.125 Footnote 1; etc.

21t7

13 DA i118,iii 915; MA ii 201, iii 141; SAii 201, 311; AA iv 37; DhsA
371; etc.

14 UdA 340; etc. SnA ii 389 interpreting ‘sarto’ at Sn 435 also equates it
with ‘atta’  For details, see SMurakami & S.Oikawa, op.cit., Vol.III,
pp.68 ff, footnote 16.

15NdA i 193, 243-4

16 For his literary activities, see S.Mori, Pali Bukkyo Chushaku-bunken no
Kenkyu (A Study of the Pali Commentaties), pp.549-553

17 For historical relations between Buddbaghosaand Upasena, see S.Mori,
Pali Bukkyo Chushaku-bunken no Kenkyu (A Study of the Pali Commen-
taries), especially pp.552-553

18 See, for instance, Udagama Sumaiigala & K.Minami, The Use of the
word Tathigata, Honen Gakkai Ronso, No.6, 1988, Japan, pp.23-33

19 Kenji Watanahe, Safjaya setsu no tathagata Saiko (A Re-examination
of Saiijaya’s theory of Tathigata), Joumal of Taisho University Research
Institute, Vol.4, 1982, pp.63-71; quosed by H.Nagasaki, Tathdgata-ko (The
Meaning of Tathagata), p.45

20Quoted by H.Nagasaki, Tathagata-ko (The Meaning of Tathigata), p-45
21 Mi256-271

22 Siiii 109 ff

23NdA i 244: ‘ Hoti tathageto ti adisu saito tathdgato ndma; so param marana
hott ti ganhato pathama sassataditthi. Naho# ti gaihato dutiya ucchedaditthi.’
Cf. also DhsA 371; UdA 340; etc.

24 S iii 114f; etc.
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NOTES TO CHAPTER V
25Mi258
26Mi 140

27 The English translation of the passage at MA ii 117 is by K.R.Norman,
Death and the Tathagata, p.776. The Pili original reads as follows:
«Tathagatassa ti ettha satto pi tathagato ti adhippeto, uttamapuggalo khigasavo
pi. Ananuvejjo ti asamvijjamano va avindeyyo va. Tathagato ti bi satte gahite
asamvijjamano ti attho vattati; khinjsave gahite avindeyyo ti attho
vattati....Bhikkhave, aham ditthe va dhamme dharamanakam yeva
khinasavam, tathagato satto puggalo ti na pafinapemi; appatisandhikam pana
parinibbutam khindsavam satto ti va puggalo ti va kim pannapessami ?
Ananuvejjo tathagato. Na hi paramatthato satto nama koci atthi....”

28 M i 484, etc.

29 NdA i 243: ‘Keci pana tathagato ti araha ti vadanti.” Also see NdA i
193: ‘(tathdgato ti satto;) araha ti eke.” This evidence goes certainly against
the view expressed by M.Manda who believes that the tathagata in the
avyakataformulaand of Saiijaya means the same as ‘enlightened or liberated
person’ as tathagata in the general sense, and it also means such a liberated
person who is now living with his corporal body. See M.Manda, Zoku
Saiijaya Setsu no Tathagata-ko (A Study of Saiijaya’s Tathagata (contin-
ued)), Journal of Indian and Buddhist Studies, IBK, Vol. XL No.2 March,
1992, p.535 (or 19)

30 Di 188-189 (Pot thapada Sutta): ‘Na h’etam Potthapada attha-samhitam
na dhammasambhitam na adibrahmacariyakam na nibbidaya na viragiya na
nirodhdya na upasamaya na abhifiidya na sambodhiya na nibbanaya
samvattanti ti. Tasma tam maya avyakatan ti’

31Vini9; Dii 142-3; Mi 5, 171; S i 220, iii 65, iv 127, v 257; A 22, 76-
7, 110, ii 34, iii 242; Pts ii 194; etc.

32 See also H.Nakamura, Gotama Buddha - Shakuson no Shogai (Gotama
Buddha - The Life of Sakyamuni), p.506

33 Vini43; Dii 114, 150, iii 273; M i 171-2; Sn 1114; etc.

34 Cf. S i 140: * Ye ca atite sambuddha ye ca buddha apagata..’; Ai2l;
etc. See also H.Nakamura, Gotama Buddha - Shakusonno Shogai (Gotama
Buddha - The Life of Sakyamum), p.516.
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NOTES TO CHAPTER V

35 See H.Nakamura, Gotama Buddha - Shakuson no Shogai (Gotama
Buddha - The Life of Sakyamuny), pp.489, 491. He says that the concept of
seven ‘rsi” had come down from the time of Rg-veda. Buddhism inherited
this idea.

36 Thag 490-491: * Yen 'eva maggena gato Vipassi yen’eva maggena Sikhj
ca Vessabhii, Kakusandhakonagamano ca Kassapo ten'aiijasena agamasi
Gotamo. {490] Vitatanha anadana satta buddha khayogadha, yeh’ayam;
desito dhammo dhammabhiitehi tadihi. [491)"

37 Dii 149; etc.

38881127

39 M.Anesaki, ERE, s.v. Tathagata, p.203
40DA 159, MAi45; AAi103

41 Mochizukdi 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 following five: ariga-pariccaga, nayana-,
dhana-, rajja-, and puttadara-, while AA i 103 mentions arga-pariccaga,
dhana-, rajja-, putta- and dara-. BvA 15 gives a yet another list as follows:
aiga-pariccaga, jivita-, dhana-, rajfa-, and puttadara-. The list at CpA 272
reads varadhana-pariccaga, putta-, dara-, anga-, and rajja-. UdA 128 gives
only the number and simply says, ' pafica-mahapariccige pariccajitva...” Dis-
crepancies in the order of items mentioned in the above sources suggest that
a systemasic order is not important, but the items enumerated.

43 UdA 128 mentions the following sentence which the other sources lack:
‘...tenaattha-guna-samannagatena ayam pi Bhagava agato.” It appears that
‘eight qualitie’ (aftha-guna) meant here are the eight conditions which are
required for anyone to be a bodhisatta and subsequently attain Buddhahood.
Seeeg. JAi 14,

44 Cf. M iii 123
45 See Vism 486; VibhA 82
46 DA i 65; MAi49; AA i 108; UdA 129; BvA 16
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\ NOTES TO CHAPTER V

\
| 47 DA165-66; MA i49-50; AAi 108-109; UdA 130-131; BvA 16

48 DA166; MA i 50; AAi109-110; UdA 131; BvA 17
49DAi67;, MAi51; AAi110; UdA 131; BvA 17
SODAi67; MAi51; AAi1110-111; UdA 131-132; BvA 17

51 For literary activities of both Upasena and Mahanama, sec S.Mori, Pali
Bukk yo Chushaku-bunken no Kenkyu (A Study of the Pali Commentaries),
pp-549-558

52 "Apica tathaya gato i pi tathagato, tatham gato ti pi tathagato. Gato ti

avagato atito patto patipanno i attho. Taitha sakala-lokam tirana- pariiiidya
tathaya gato avagato ti tathagato, Joka-samudayam pahana-parrinaya tathiya
gato atito Ui tathagato, loka-nirodham sacchikiriydya tathaya gato patto
tathagato, loka-nirodha-gamini-patipadam tatham gato patipanno ti
tathagato... Idam pi ca tathagatassa tathgata-bhava-dipane mukhamattam
eva. Sabbakarena pana tathagato va tathagatassa tathagata-bhavam
vanneyya” DA167-68, MAi 51-52; AAi111-112. 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, Pali Bukkyo Chushaku-bunken no Kenkyu (A Study of the
Pali Commentaries), pp. 530-539.

S4Cf.JAI 14; etc.

55 Cf. above (A)-1. where only six previous Buddhas are referre'd to.
56 ItA i 121-122; UdA 133-134

57 ItA i 122-123; UdA 134-135

58 Cf. D iii 275; Netti 17

59 ItA i 123-132; UdA 135-148

60 TtA i 132-135; UdA 148-151

61 1tAi 135-136; UdA 151-152

62 ItA i 136; UdA 152

63 Corrected according to kA i 136
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NOTES TO CHAPTER V- VI
64 TtA i 136; UdA 152
65TtA 1 136-139; UdA 153-155
66 Quoted in Mochizuki Buddbhist Dictionary, p.4142

67 Taisho Vol.26, p.20 ff The Dasabhiimika-vibhasa-§astra is a work
translated into Chinese by Kumarajiva at the beginning of the fifth century
A.D. See Buddhist Dictionary, H Nakamura, Eitor-in-chief, Taipei, 1977,
p-130f

CHAPTER VI

1 PED, s.v. Dhammata

2 Walpola Rabhula, Zen and the Taming of the Bull, p.88

3 Walpola Rahuvla, Zen andthe Taming of the Bull, pp.88 ff
4 Miii 119 ff

5 Cf. JA i 48 ff where some more common features or general rules among
Bodhisattas are mentioned. Also see DPPN, Vol .11, p.298

6 BvA 298
7 L.B.Homer, The Clanfier of the Sweet Meaning, pp.429-430
8 DA ii 479

9 DhpA iii 164. Itis said that the Buddha was visiting his birth place
Kapilavatthu and reflected that all Buddhas of the past went from house to
house for alms, and he too followed the tradition. Tradition says that
Suddhodana was agitated over his son’s 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 (...attano kulavamsam anavateamr).

10DA ii424; BvA 131; MA ii 166 where these four places are designated
as acalacetiyatthanapj (places of unshakable monuments); etc.

11 Cf. Miln 157 where the four things are differently enumerated.

12DA i 173; MAii 200; AA i 98, etc.
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NOTES TO CHAPTER VI

13 DhpA iii 205. See alsq DPPN, VolII, pp.296 ff for further elucidations
of conunon features among all Buddhas.

14 Dii 2 ff

15 See also Dialogues, Part 1, pp.6-7

16 DA 1i 407 ff

17DA i 421

18 D ii 6-7

19 DA i 421

20 See E.W.Adikaram, Early History of Buddhism in Ceylon, pp.38 ff
21 DA ii4221f

22 Cf. the Buddhavamsa and its Commentary for the sections dealing with
the six previous Buddhas.

23 Cf. the Buddbavarmsa and its Conunentary for sections dealing with the
six previous Buddhas,

24 BvA 131 also speaks of two divergences for Gotama Buddha only.

25 See T.W Rhys Davids, The Questions of King Milinda, PartI1, pp.132-
133, Footnotes ~

26 ‘Padhana’ (striving) may be as a Buddha while (xx) ‘padhana’ is as a
Bodhisatta. Seel.B.Homer, The Clanfier of the Sweet Meaning, p.3 Footnote
3

27 Here the term wvpatthika suggests chief lay-supporters.
28 BvA 128-129

29 BvA 128-129: ‘Yassa yadi n' eva jitanagaram na pita na mata
paidiiayeyya, immassa pana n’ eva jatanagaram na pita na mai3 paiiiayati,
devo va Sakko va yakkho va Maro vd Brahma va esam afiile devanam pi
idsam patihariyam anacchariyam ti maifiamana na sotabbam mafiieyyam,
tato abhisamayo na bhaveyya, asati abhisamaye niratthako buddhappado
bhaveyya, aniyyanikam sasanam.’

369



NOTES TO CHAPTER VI
CHAPTER VII

1 See Sodo Mori, Pali Bukkyo Chushaku-bunken no Kenkyu (A Study of
the P3li Commentaries), especially p.460

2 Seefor a detailed study of the doctrine of Bodhisatta and its related subjects
in Pali Buddhism, T.Sugimoto, P4li Butten ni mirareru Bosatsu (Bodbisatta
as seen in the Pali Buddhist Canons), pp.97-120; Sanath Nanayakkara, The
Bodhisattva Ideal, Buddhist Thought and Ritual, ed. David Kalpahana,
Paragon House, New York, 1991, pp.57-68; etc.

3 T.Sugimoto, Pali Butten ni mirareru Bosatsu (Bodhisatta as see in the
Pali Canons), pp.98-101 '

4Mi 17,91, 163,240;Sii 169, iii 27,1v 233, v 263, 281, 317;'A i 258, ii
240; etc.

SDiil ff
6 Miii 118-124
7Mi2l,83

8 See for a detailed discussion on this concept of afthadhasymia, Chapter
vio

9 See also H.ﬁ;‘m_ﬁvisa, op.cit., p.150

10 Cf. M.Winte&xitz, History of Indian Literature, Vol.II, p.158
11 Cf. H.Nanavasa, op.cit, p 143 ff

12Ud48v 2

13 Apart from this issue discussed in the Kath&vatthu, I have made refernces
to the other usages of the term bodhisatta in the Kath@vatthu, T.Endo, 7he
Development of the Concept of Buddha in the Pali Commentaries, the thesis
submitted to and approved by the Postgraduate Institute of Paliand Buddhist
Studies, University of Kelaniya, Sri Lanka, for the degree of Doctor of
Philosophy, 1995, pp.331-338 )

14KvA 200

15 Cf. T.Sugimoto, Bosatsu no Gogi (Various Meanings of Bodhisattva
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15 Cf. T.Sugimoto, Bosatsu no Gogi (Vaiious Meanings of Bodhisattva
(Bodhisatta)), p. 280 (501) f

16 A detailed study regarding the Bodhisatta Ideal discussed in the
Kathavatthu 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 Jataka
(No.514), etc., to show that the Bodhisatta was bormn fireely at his own free-
will. However, this position in later Buddhist texts became rather ambiguous.
For example, the Buddha refers to a former birth as an animal at DhpA ili
212 as follows: ... ahetukatiracchanayoniyam nibbattakale...’ (when I {the
Buddha in his previous birth] was born as an animal without any cause...).
The word ‘ahetuka-' signifies that the Bodhisatta was born without any
cause that makes him bom in that state. Because of this implication of the
word, Burlingame (Buddhist Legends, Reprint by PTS, 1979, Part 3, p.45)
in fact translates the passage thus: ‘In previous states of existence, also, in
which, solely through my own volition, I was born as an animal,...” This
passage may suggest that the Bodhisatta is indeed capable of choosing any
form of birth at his own will. If the above assumption were correct, it
would be difficult to say how far the Theravadins maintained the position
that the Bodhisatta could not be bom into various states at his own will,
particularly in later works.

18 Sec Points of Conroversy, PTS, 1979, p.367, footnote 1 and The Debates
Commentary, PTS, 1969, p.244

19 CpA 289-290

20 See N.Dutt, Buddhist Sects in India, p.104
21 Kv Xl 4

22 See Points of Controversy, p.275 f

23 S.N.Dube also says: ‘By calling one a Bodhisatta, the Theravadins do
not attribute to him spiritual predestination for Buddhahood on any special
virtue unattainable by the sravakas.” See Cross Cutrens in Early Buddhism,
p-163. Some other scholars also point out that there is no distinction in the
Southern Theravada Buddhism between arahant and bodhisatta, see
T.Sugimoto, Bosatsu no Gogi (Various Meanings of Bodhisattva
(Bodhisatta)), p.284 (497) & p.288 (493), footnote 45
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24 See Nathan Katz, Buddhist Images of Human Perfection, pp.270-276

25 It appears that Miln is the only Pali 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 teachers. See
T.W .Rhys Davids, The Questions ofKing Milinda, partii, SBE, Vol. XXXV],
pp-45f, foomote 4, . B Homer, Milinda’s Questions, Vol.II, p.39, footnote
4

26Milnseems to be the only source in the Pali tradition where the eight so-
called investigations are mentioned in connection with thelif e of the Buddha.
It is generally counted as five, as in the case of JA i 48, forexample. See
also T.W Rhys Davids, The Questions of King Milinda, SBE Vol XXXV,
Part1, p.271 footnote 1

27 Miln 194
28 Miln 245

29It is recorded at Ap i 301 that the Bodhisatta reviled and abused Kassapa
Buddha in his previous birth and as a result, Gotama Bodhisatta had to
practise austerities for six years.

30 Miln 285
31 Miln 286
32 Miln287
33 Miln 288
34 Miln 289
35Miln 274 ff
36 Miln 274
37 Miln 276

38 K.Hayashima also says that the Bodhisatta-concept is discussed (in the
Milindapaiiha) within the formational framework of the Buddha-concept.
See K.Hayashima, Shols Bukkyo to Shakai Seikatsu (Early Buddhism and
Social Life), p.427
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39E.g. Sv 423; etc.
40E.g. S v 312 1, etc.

41 E.g., Vibh 244, 249; etc., and it is also found in the Atthakathd texts.
See Mrs.Rhys Davids, Preface to the edition of the Vibhariga, PTS, pp.xiv-
xvi fora comprehensive list of referencas to the term bodhi pakkhiya-dhamma
in the Pitakas.

42 E.g. Netti 112; etc.
43 Bv IIvs 121,126,131; Cp 73 I vs 1; etc.

44 B.g. Sn 503; etc . See T.W.Rhys Davids, Dialogues of the Buddha, part
1, pp-190 ff for a discussion on sambodhs.

45 VA i139; MAi 54; SA ii 153; etc.

46 See for a detailed discussion on the epithet samma-sambuddha, Chapter
v b

47 Pe Maung Tin, The Expositor, PTS, 1976, p.294

48 The knowledge of four paths (catumagganiana) as a meaning of bodhi
can be seen in the Mahaniddesa [i 456]. References to catumaggaiana as
bodhi can also be found in Atthakatha texts such as at VA v 952; MA i 54,
iii 326; AA ii 19, 95 (here together with sabbaiifiutaiiana), iii 257, etc.

49 VAi 139; MA i 54; SAii 153

50 BvA 55

51 BvA 145, See 1.B.Horner, The Clarifier of the Sweet Meaning, p.209
52 BvA 146

53 Loccit.

54 See VA i 139; MA i 54; SA ii 153; AA ii 95; BvA 118; etc.

55 MAi54; VA i139; SAii 154. SA ii 154 reads as follows: ‘idha pana
Bhagavato arabattamagga adbippeto.’

56 Loc.cit.
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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 Loc.cit.

61 First published in London in 1932. Reprints in India in 1970, 1975,
1978, etc., pp.xix + 392

62 Har Dayal, op.cit, p.9

63 T.Sugimoto, Bosatsu no Gogi (Various Meanings of Bodhxsattva
(Bodhisatta)), pp.275-288 (506-493)

64 See Bhikkhu Nanamoli, The liustrator of Ultimate Meaning, p.223, etc.

65 The word tathdgata in this context appears 1o 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 ‘(Tathagato)

. dgato’ in (he original. ‘Agata’ being one of the etymological exgeses of
tathdgata, the copyists immediately connected it to tathggata. Hence its
insertion there. SHB edition of AA [i 453] also has tathdgata. There may
be yet another possible interpretation. That is, whenever Buddhaghosa
interprets the word tathagata in the context of avyakata questions, be gives
the meaning of ‘satta’ (see Chapter V, footnote 13) to it. Here the satta
implies a being who has not yet attained liberation from dukkha. If so, the
tathagatain this context may mean simply ‘a being’ who tries to attain bodhi.
However, the only hitch here is that the context is nothing to do with the
avyakata questions.

66 SAii 21
67 SnA ii 486

68 T.Sugimoto gives a classification of sixteen meanings of Bodhisaltva
that can be arrived at from various sources of both Northern and Southem
traditions. See T.Sugimoto, Bosasu no Gogi ( Various Meanings of Bodhi-
sattva (Bodhisatta)), pp.275 (506)-288 (493)

69 See Har Dayal, op.cit., p.7, T.Sugimoto, Bosatsu no Gogi ( Various
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Meanings of Bodhisattava (Bodhisatta)), p.284 (497)

70 See T.Sugimoto, Pali Butten ni mitaveru Bosatsu (Bodhisatta as seen in
the Pili Canons), p.102; Bosatsu no Gogi ( Various Meanings of Badhisattva
(Bodhisatta)), p.284 (497)

71 Forreferences to catumagganana as a meaning of bodhi, see VA v 952;
MA i 54, iii 326; AA ii 19, 95, iii 257; etc.

72 For references to arahattamaggaiana as a meaning of bodhi, see VA i
139; MA i 54; SA ii 153; AA ii 95, BvA 118; etc.

73 Seee.g., ThagA i9; CpA 17; etc. where oahabodhisatta occurs obviously
to distinguish Buddhas-to-be from other bodhisattas. The word mahasatta
is found, for example, at DA ii 428 (referring to Vipassi Buddha); SA ii 117
(Gotama Buddha); AA i 144 (Gotama Buddha), ii 240 (Gotama Buddha);
DhpA iii 195 (Gotama Buddha); and at numerous places in CpA, etc.

74 Itis wrongly observed in the Encyclopedia of Buddhism [Vol .IIl, Fasci-

cle 2, p.178, footnote 3, s.v. Bodhi] thus: ‘It is noteworthy that the term
savaka-bodhi does not occur in Pali canonical and commentarial literature
though its Sanskrit equivalent sravaka-bodhi is quite common in Buddhist
Sanskiit texts.’

75DA 160-161

76 SAii 340

77 VAi 126

78 See PED s.v. Kalyana

79 The same passage occurs at Vism 214.

80Cf. also PtsA iii 645 where savakabodhi, paccekabodhr and abhisambodhi
are referred to.

81 Vism 116

82 However, one may think that the word mahasambodhisatta can be parsed
as ‘maha + sambodhi + satta’ (great + enlightenment + a being attached to)
as parsing it as ‘mahd + sam + bodhisatta’ is rather unusual. Then
mahasambodhisatta means ‘a being attached to the great enlightenment.” In
the same way, ‘pacce kabodhi + satta’ (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 of ThagA has pacceka-bodhisatta
and s3vaka-bodhisatta. This particular method of hyphenation gives a
different shade of meaning. On the other hand, if the transcription in PTS
edition be accepted, mahasambodhisatta is to be parsed as ‘maha +
sambodhisatta.’ Butyet the word sambodhisatta appears to be unusual and
in fact, as far as my investigations go, it cannot be found anywhere else in
the Atthakatha 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 below for references], it
is very likely that they are different types of bodhisattas prefixed by maha,
pacceka and savaka respectively.

83 ThagA i 9-12. ‘Savaka-bodhisatta’ and ‘pacceka-bodhisatta’ are also
mentioned either together or independently at CpA 286, 315, 317; etc. The
word pacceka-bodhisatta occurs at PtsA iii 645; SnA i 52, 67, 72; etc., as
well. The authorship of PtsA is ascribed to Mahanama who is said to have
lived during the fifth and sixth century AD. It is believed that PtsA was
written in 514 A.D. at Mahiavihara. See S.Mori, Pali Bukkyo Chushaku-
bunken no Kenkyu (A Study of the Pali Commentaries), p.557.

84 Seee.g., Pts ii 19; etc.

85 W.Rahula, History of Buddhism in Ceylon, p.96. Also cf. Nandasena
Mudiyanse, Mahayana Monuments in Ceylon, pp.24 ff

86 W.Rahula, op.cit., p.62
87 W.Rahula, op.cit, p.70
88 See Nandasena Mudiyanse, op.cit.
89 Vism 419 = PtsA i 372

90 References (e.g.DA iii 870; AA iii 318; BvA 194, etc.) to it are countless
n the Atthakatha texs.

91 His terminology when referring to Gotama Buddha or Buddhas in general
seems 0 be mahasatta or mahabodhisatia [see CpA, etc.] as seen above.
The frequency of the use of the word mahasatta, which is very often employed
in Mahayana Buddhism te refer to the bodhisatta, may be further evidence
that Dhammapala kept pace with the Buddhist Sanskrit tradition, It must
be admitted that Buddhaghosa along with the term sabbad qiu-bodhisatta also
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uses mahasattaat DA 1i 428; SA ii 117; AA i 144, ii 240; etc.
92 AAi113-114
93 AAii 27
94 A A iii 257
95 AA iii 318
96 PtsA iii 599
97PugA 189
98 VibhA 413

CHAPTER VIII

1BvIlv 2BvIIv6l

3 BvII vs 62-70

4 See e.g., Dii 1 ff (Mabapadana sutta); etc.

5 Thag 1240. The Commentery on this [ThagA iii 195] gives two mean-

ings as follows: ‘Jsinan isisaitamo ti s3vaka-paccekabuddha-isinam uttamo
isi; Vipassi-sammasambuddhato patthaya isinam va sattamako isi.” From
this, we understand that the phrase ‘isisattama’ means; (1) the best sage
among disciples and paccekabuddhas and (2) the seventh sage in the lineage
of Buddhas. Takayoshi Namikawa says that in Earty Buddhism the first
meaning is to be adopted. T.Namikawa, Genshi Bukkyo ni okesu Buddha
to Buddeshi - Ryosha ni kansuru Hyogen no Ido to Kosho yori mite (The
Difference Between the Buddha and His Disciples - A Study of Their
Common Epithets and Referential Expressions in Early Verses of the
Nikayas), p.299 (482)

6 M i 386; S i 192; Sn 356; etc. SnA i 351, commenting on the verse 356 of
the Suttanipata, says that Gotama Buddha is the seventh sage counting from
Vipassi Buddha. Cf. MA iii 97

7 See HNakamura, Gotama Buddha - Shakuson no Shogai (Gotama Buddha
- The Life of Sakyamuni), p.489

377



NOTES TO CHAPTER VIII
8 H.Nanavasa, op.cit., p.7

9 H.Nanavasa, 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 discussions on the Buddhavamsa and its related subjects;
M.Winternitz, A History of Indian Literature, Vol .Il, pp.155 ff;
E.W.Adikaram, Early History of Buddhism in Ceylon, pp.34 ff; Oliver
Abeynayake, A Textual and Historical Analysis of the Khuddaka Nikaya,
pp.108 f; EMayeda, Genshi Bukkyo-seiten no Seiritsu-shi Kenkyu (A
History of the Forination of Original Buddhist Texts), pp.767 ff; S.Mori,
Pali Bukk yo Chushaku-bunken no Kenkyu (A Study of the Pali Comymen-
taries), pp.540 ff, etc.

11Forinstance, E.-W.Adikaram (op.cit., p.38) points out that the commen-
tator of the Buddhavamsa states that the ten sections known as
‘sambahulavara’ must be inserted there. But in the Buddhavamsa, they are
found precisely the same as in the Atthakatha. The inference drawn from
here, says Adikaram, is that those ten were inserted in the Buddhavamsa at
an appropriate place after its Commentary was composed. For, if that section
was originally in the Buddhavamnsa, the commentator would not have
specifically mentioned that those ten items should be inserted there.

12 The Atthakatha texts differentiate three kinds of aspiration (abhini hara)

specified for Buddhas, paccekabuddhas and savakas respectively
(buddhapaccekabuddhasdvakanam sabbesam patthana ca abhiniharo ca
icchitabbo.) [SnA i 47]. Cf. ApA 139; etc.

13 E.g. SnA i 51; ApA 142; etc. Napavasa mistakenly remarks that the
idea of eight types of persons who are to fulfill their respetive aspirations is
a post commentarial development. But, this evidence suggests that it is a
commentarial one. See H.Nanavasa, op.cit, pp.152 f. Cf. also BvA 273
where Buddhamata (mothers of Buddhas) are said to fulfil their perfections
(parami) for a hundred thousand kappas.

14 H.Nanavasa, op.cit., p.17
15 H.Nanavasa, op.cit., pp.160, 166

16 See Saddharmalafkara, ed. Kalutara Sarananda Thera, Colombo, 1953,
p-59. The Pali work called the Rasavahini based on which the
Saddharmalankara is said to have been written does not contain this infor-
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mation.

17 E.g. DA ii 410; AA iii 44-45; JA i 44; CpA 15; BvA 131; etc. The
Buddhavamsa [Bv XX V11 v 1] also mentions Lhree more previous Buddhas
before Dipankara, but this partion of the text together with the last Chapetr
(ie. Ch.XXVHI) seems to be a later addition as its commentary does not
comment on it. Thercfore, il can be said that those three Buddhas appeared
for the first time in the commeniaries in the Pali tradition,

18 DhpAi 11

19 E.g. Sodo Mon. Pali Bukkyo Chushaku-bunken no Kenkyu (A Study of
the Pali Commentaries), p.101 After examining cross quolations among
the Atthakath3 texts, Mori thinks that DhpA and JA belong to a different
tradition from that of other Atthakatha texts.

20 Aii 142

21 Aii 142: *Yada bhikk have kappo samvattati tam na sukarain saikbatum
ettakani vassaniti va cttakani vassasataniti va eftakani vassasahassaniti va
etlakani vassasatasahassanisi va.' Cf. CpA 11: ‘Digho kho bhikkhave kappo

na sukaro ettakani vassani ti v cttakini vassasatani i va3 ettakani
vassasahassani Ui va ettakani vassasatasahassani ti va sankbatun ti.'

22Vism414,419. Sze also Aii 142; Di 14, iii 109; CpA 11; ItAii 135; etc.
23 E.g. SnA 147, 51; ApA 142; etc. {See (he reference above)

24 BvA 65

25 Aii 142; etc.

26 CpA 11; Cf. BvA 65

27CpA 12

28CpA 12

29 Loccit.

30CpA 12

31 CpA 12: ‘Asarikheyyan ti eko gananaviseso fi eke, te hi ekato patthaya
mahabalakkhapariyosindri - ekGnasatthitthanani vajjetva dasa
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mahabalakkhani asainkheyyam nama satthimathanantaran ti vadanti.’

32 See Sharmishtha Sharma, Buddhist Avadanas, Delhi, 1985, p.49.
M.Wintemitz in his History of Indian Literature, Vol.Il, p.268 ascribes 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. Cf. DA ii 410-411. UdA 95 mentions ‘Buddha-swina-loka.’
37 DAii410-411. Cfalso AA iii 4445

38 DAii411; BvA 208; JA 138 = ApA 42

39 BvA 208

40 BvA 223

41 When the Southem tradition of the names of previous Buddhas as, for
instance, found in the Buddhavamsa is compared with the Northern tradi-
tion [e.g. the Mahavasiu, pp.110-120 & 136-139], both traditions recognize
Diparikara as the Buddha from whom Gotama Bodhisatta received
‘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, Mahavastu, pp.87 ff. & 108 ff.

42 BvA 191

43 Of the five kinds of kappa, ‘mandakappa’ seems to be the only term
appearing in the Buddhavamsa [Bv X1 v 2].

44 D ii 2 mentions the word bhadda-kappa. However, the context in which
it is used, suggests that its meaning is simply ‘auspicious aeon’, and not in
the technical sense as found in the Atthakatha texts. Cf. DA ii 410: ‘Bhadda-
kappe tf paiica Buddh 'uppadapatimanditatta sundara-kappe sara-kappe ti.

45 BvA 191

46 The Sinhala edition of BvA does not give this verse either. See BvA
(SHB) 159. Also see [.B.Homer, The Clarifier of the Sweet Meaning, pp-X
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& 277
47 ApA 541 f
48 ApA 542
49 Dii2
50 See BvII v 1. Cf. Miln 232

51The Northern Buddhism generally believes that Gotama Bodhisatta spent
three asankheyyas and a hundred kappas before his attainment of
Buddhahood. See e.g., Taiken Kimura, Shojo Bukk yo Shiso-ron (A Study
of Hinay3na Buddhist Thought), p.51. The Sarvastivddaschool, on the other
hand, considers it to be tbree asatikheyyakappas and ninety-one kappas.
The reason why Gotama Bodhisatta cut short by nine kappas is because of
his extensive and hard wcaining (i.e. viriya) [Cf. Abhidharma-mahavibhisa-
$astra, Taisho, Vol.27, p.890 (b)]. See Kosho Kawamura, Ubu no Buddha-
1on (A Study of the Concept of Buddha of the Sarvastivada School), p.219

52SnAiS50-51; ThagAill; ApA142;etc. Cf. alsoSAi349; AAi115,iv
92; etc.

53SnAi51; ApA 14]; etc.

54 SA ii 95; AA i 115; KhpA 133; SnA i 47; ThagA i 10-11; CpA 329;
ApA 139; etc.

55 AAillS
56 SmAi47=ApA 139

57 CpA 329. This reminds us of the passage in the Mah&prajiaparamita-
§astra [Taisho, Vol.25, p.283 b] (extant only in Chinese wanslation) that
both Gotama and Maitreya made resolves at the same time, but Gotama'’s
period of wraining was reduced by nine kappas because of his excellence in
energy (virya). See Chizen Akanuma, Indo Bukkyo Koyumeishi Jiten
(Dictionary of Proper Names of Indian Buddhism), p.422. The Sarvastivada
school also follows the idea of a reduction of nine kappas for Gotama
Bodhisatta, but with a different explanation, See K.Kawamura, Ubu no
Buddha-ron (A Study of the Concept of Buddba of the Sarvastivada School),
p.219
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58 CpA 329

59 Cf. PtsA iii 646 where only three are explained. See also H. Nanavasa,
opcit,, p.162

60BvIIv59; BvA91,271;JA 1 14,44; M Aiv 122; AA i 15; SnA i48; ItA

i 121; UdA 133; ThagA i 11; CpA 282; ApA 16, 48, 140; VibhA 437; etc.
Cf. CpA 16 & 284 and ThigA 1 wherethese are named attha-ariga. Of the
above sources, JA i 14 is the same as ApA 16; JAi 44 as ApA48; and AA
il 15as VibhA 437. These passages becoming identical with each other are
quite clear because of the fact that ApA repeats the *Direnidana’ of JA.
ApA 140, on the other hand, is a repetition of the passage at SnA i 48
including the explanations that follow. Cf PtsA iii 644 where only the term
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, Dhammapala gives them in the explana-
tion of tathagata. SnAi 48-49 [= ApA 140}, while giving substantially the
same explanations as BvA, adds that the states of human existence and being
male should be aspired through the accumulation of meritorious acts like
giving (danadini puiiakammani katva manussattam/purisabhavo yeva
patthetabbam/patthetabbo.)

62 AAii 15
63 VibhA 437

64 See for a detailed study on this physical mark, Bellanwila Wimalaratana,
op.cit., pp9s ff ; etc.

65 Diii 142 ff

66 BvIIvs 116ff; BvA 104

67 See H. Nanavasa, op.cit., (Appendix iv), pp.438 £
68 SnAi51 = ApA 142

69 SnA i 48; ApA 140; etc.

70 CpA 285 ff

71 CpA 284. The term cittu ppad ais interesting and may be compared with
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citt-otpada (the production of the thought of enlightenment) of the Buddhist
Sanskrit literature. See Har Dayal, op.cit., pp.58 ff

72 CpA 284ff

73 CpA 286: ‘Ekanten’ev’assa yatha ajjhasayo sambodhininno hoti
sambodhipono sambodhipabbhdro tatha sattanam hitacariya. Yato cdnena
purimabuddhanam santike sambodhaya panidhdnam katam hoti manasa
vacaya ca: aharp pi ediso sammasambuddho hutva sammad eva sattznam
hitasukham nipphadeyyan ti’

74 CpA 286: ‘Idha upanissayasampanno mahapuriso yatha visadindriyo
hoti visadaiano, na tatha itare. Parahitaya patipanno hoti, na attahitiya.
Tatha hi so yatha bahu janahitiya bahujanasuk haya fokdnukampaya atthaya
hitaya sukhaya devamanussanam patipajjfi, ma tatha itare.”

75 See Har Dayal, op.cit, pp.17f.

76 The context here does not seem to accommodate the idea of ‘pride’.
The sentence reads as follows: *Bahirabalamn: ya sammasambodhiyam
parasanniss3ya abhiruci, e kantaninna yfhasayata; yaya mahdpuriso lokadhipati
manajjhdsayo [Burmese edition reads ‘manapassaya’. See CpA 288 footnote
7] abhinitharasampanno ca hutva paramiyo puretva sammasambodhim
papunati.’

77 CpA 289: ‘ya sammasambodhim tajji payogasampada, sakkaccakarit3;
yaya mahapuriso visuddhapayogo nirantarakarj abhiniharasampanno ca
hutva sammasambodhim papunati’

78 CpA 289

79 Loc.cit

80 Loc.cit.

81 Vism 116. Bhikkhu Nagamoli, The Path of Purification, p.115
82 Vism 116. Bhikkhu Nanamoli, The Path of Purification, p.116

83 Cf. The Japanese translation of the Visuddhimagga in Nanden Daizokyo,
Vo1.62, p.230 & p.236, footnote 39.

84SnAi50
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85 ApA 141-142

86 CpA 290
87 CpA 27
88 H.Nanavasa, opcit., pp.155 f

89 Diii 235. Cf.Diii 133 = A iv 370. Here toothe term ‘abhabba’ (cannot
become) is found.

90 AAi 129

91 A Sinbala work named Pgjavaliya also discusses ‘abhavyasthanas’ of a
bodhisattva, 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 andalso includes women. See Piijavaliya, ed. Buddhaputra Thera,
Colombo, 1953, pp.55-58

92 See for the chronology of Buddhist Pali texts, T.W.Rhys Davids, Bud-
dhist India, p.188; Egaku Mayeda, Genshi Bukk yo 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 Mtui 103. See J.JJones, The Mahavastu, Vol.I, p.81. See also Har
Dayal, op.cit,, p-223

95 See H.Nanavasa, op.cit., pp.144 f
96ItAi 15

97 CpA 320: ‘Samudigamanakalesu va piiriyamana paramiyo,
Bodhisattabhimiyam punn3 upaparamiyo, Buddhabhimiyam
sabbakaraparipunna paramatthaparamiyo.’

98 Miln 163 also uses the word bhimi in this sense when it menkons
‘arahantbhumi’ (the realm of arahants).

99 DhsA 214
100 BvA 116
101 CpA 290
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NOTES TO CHAPTERS VIII - IX

102 Ibid. Cf.also CpA 27 & 319 where the term ‘catasso Buddhabhiamiyo’
is referred to.

103 CpA 284

104 See I.B.Horner, The Clarifier of the Sweet Meaning
(Madhuratthavilasini), p.152

105 BvA 113
106 CpA 19
107 See Har Dayal, op.cit., p.75

108 UdA 89; TtA i 8, ii 82; ThigA 1; CpA 17, 330. The PTS edition of
ThigA has ‘filnatthacariyd instead of ‘natatthacaniya’. However, SHB
edition gives ‘#Aatatthacariya’ [ThigA (SHB) 1]. Further, only ItA1i 8 gives
its order as lokatthacariyd, fdtatthacariya and buddhatthacariya.
Buddhaghosa also refers to these three kinds of carrya. Seee.g. AA i 98. Cf.
PtsA i 207 where only two kinds, namely, fdatatthacariya and
buddhatthacatiys, are mentioned.

109 Har Dayal, gp.cit,, p.75 f

CHAPTER IX

1 See Sir Monier Monier-Williams, A Sanskrit-English Dictionary, pp.619-
620. Har Dayal also makes references to other scholars who followed this
ethymological explanation in his The Bodhisattva Doctrine in Buddhist
Sanslait Literature, p.165

2 Seee.g. I.B.Homer, Milinda’s Questions, Vol.1, p.28, footnote 5 & p.166,
footnote 5; Ven.H.Saddhatissa, The Birth-Stories of the Ten Bodhisattas
and the Dasabodhisattuppattikatha, PTS, London, 1975, p.96, footnote 12;
elc.

3 E.g. Si195; Dhp 348; etc.
4 B.g. Mi 135; S ii 277; Sn 803, etc.

5 See e.g. Har Dayal, op.cit., p.166; T.W.Rhys Davids and William Stede,
Pali-English Dictionary, PTS, s.v. Parami.
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NOTES TO CHAPTER IX
6 Sn 1018 & 1020

7 SnA ii 584. Cf.Hajime Nakamura, Buddha no Kotoba (Words of the
Buddha), p.414

8 M iii 28-29
9 MAiv 91
10 Netti 87

11 Miln 21. I.B.Homer seems to translate this in the technical sense of
perfections numbering ten. See L B.Horner, Milinda’s Questions, Vol.I, p.28
together with the footnote 5.

12NdA i 84
13Bv1Iv 77, vs 117 ff (Here they are refered to as ‘bodhipacana’)

14 Of the ten perfections, the text relates only seven; namely, dana, sila,
nekkhamma, sacca, adhitthina, mettd and upekkha. See also below.

15BvIIv116

16 BvA 104. Cf. CpA 277
17 Bv I vs 121, 126, etc.
18Cplvl

19 SeeBvIv79

20 BvA 105

21 See above (Chapter VII). Also T.Endo, Bodhisattas in the Pali Com-
meataries, pp. 75 ff

22 SeealsoBvIv 76

23 See Har Dayal, op.cit, p.168; Mochizuls Buddhist Dickonary, pp.5074
f; etc.

24 Har Dayal, op.cit., p.168. See also Mochizuki Buddhist Dictionary, pp
2367 ff.
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NOTES TO CHAPTER IX
25 Taisho Vol. 27,892 b

26 The Mahavastu iii 226 also speaks of six paramitas. See I.J.Jones, The
Mahavastu, Vol.1II, p.221

27 See K Kawamura, Ubu no Buddha-ron (A Study of the Concept of
Buddha of the Sarvastivada School), p.228; A Hirakawa, Indo Bukkyo-shi
(A History of Indian Buddhism), Vol.l, p.383, etc.

28 See Har Dayal, op.cit.,, p.168

29 E.J. Thomas, The History of Buddhist Thought, p.211
30 Har Dayal, op.cit,, p.167

31 Har Dayal, op.cit., p.167

32 BvI1v 76 infactrefersto the ten perfections (dasaparami) But, a doubt

has been expressed by S.Tachibana about a later interpolation of the first
chapter, i.e. ‘Katanacankamanakantam® of the Buddhavamsa. See
S.Tachibana, Nanden-daizokyo, Vol.4}, pp.4-5 However, it is certain that
this section was composed before the Sihala Atthakatba.

33 CpA 277-278

34 CpA Editor’s Preface, p.xiv

35 Eg. BJ.Thomas, The History of Buddhist Thought, p.172
36 E.g. Loc.cit.

37 H.Napavasa, op.cit, pp6 f

38 See Har Dayal, op.cit, p.169

39CpA 321

40 CpA 321-322

41 CpA 278

42 See above (Chapters VII and VIIT). Also T Endo, Bodhisattas in the
Pali Commentaries, pp.72 ff, for the commentarial development of the
Bodhisatta Doctrine.
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43 E.g. Vism 203; MA iii 22; SA 121, iii 48; AA 198, 103; DhpA i 84; JA
125,73, 1tAi8,117; UdA 89,128, 413; BvA 15, 59; CpA 3; PtsA1207; etc.
See also Api 1

44 PED gives the meaning of upaparami as ‘minor perfection’. However,
according to the gradation of perfections, its translation as ‘higher perfection’
is preferred here and throughout as adopted by I.B.Homer inher translation
of the Madhuratthavilasini (i.e. The Clarifier of the Sweet Meaning, PTS,
London, 1978}, since it gives a clear meaning in the context.

45 Bv1 vs 76-77

46 See below for a summary of the ten perfections discussed in the
Buddhavamsa-atthakatha and the Jataka-atthakathd.

47 CpA 278-280
48 CpA 278

49 The PTS edition here reads as ‘dinantaram.’ It is corrected according to
the SHB edition of CpA 216

50 CpA 278

51 Loccit.: ‘Silena diyakapatiggahakasuddhito, pardnuggaham vatva
parapilanivattivacanato, kiriyadhammam vatva akiriyadhammavacanato,
bhogasampattihetum vatva bhavasampattihetuvacanato cadanassa anantaram
silam vuttam.’

52 ThagA iii 206
53 ThagA iii 95. Cf. Ibid., 162, 180, 208-209; SA ii 62, 95; etc.

54 SA ii 95: *Kasma v3 sata-sahassa-kappadhikam ekam asatikbeyyam

piritaparamino Sariputta-Moggallana viya savakaparamifnanam na
pativijjhasi.’

55 SA iii 118: *Ananda-tthero sivaka-parami-finassa mattham apatiatay:
sakalam pi maggabrahmacari yam kal yanamitta-sannissayena Iabbhat7 ti n:
annasi. Dhamma-senapati pana savaka-parami-fianassa matthake thitaits
afiasi.’

56 VVA 2: ‘ Tatthapi yebhuy yena yo so kappanain satasahassadhikam ekan
asamkheyyan buddhassa  Bhagavato aggasdvakabhavay:
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pudifiai anasambhare sambharanto anukkamena savaka-paramiyo piretva ...
sakalassa savakaparamifianassa matthakam patto dutiye aggasavakatthane
thito...

57 E.g. DAi100; SA i 122, i 95, iii 118, 208; VAi 139, v 976: KhpA 229;
DhpA iv 75; UdA 244, 271, 282; etc.

58 Bhikkhu Nanamoli, The Minor Readings, p.192

59 DhpA i 327. Cf. DhpA i 340-341, AA i296; ThagA iii 112; ApA 308;
etc.

60 DhpA ii 266: ‘Sattha...tam [Patacarattherim] dgacchamanam addasa
kappasatasahassam piiritaparamim abhiniharasampannam.’

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.Velukantaki).

62 DhpA i 340: “...iti ime aftha jane adim katva thanantarapatta sabbe pi
savakd ckadesena dasannam paraminam piritatta mahapuiifia
abhinihirasampanna.’

63 JAi49; BvA273; ApA 54; elc.

64 Pug 70

65 Interestingly, Lhe list does not include female disciples of the Buddha.
66 ThagA iii 206

67 Loc.cit.

68 Loc.cit.

69 Sariputta and Moggalldna are said to have made their resolves to become

the chief diciples of a Buddha during the time of Anomadassi Buddha one
asasikheyya and a hundred thousand kappas ago. See AA 1 148 ff; DhpA i
110; etc. See also DPPNii 542 (s.v. MahaMoggallana Thera). Similarly,
Mahiakassapa who is regarded as the third disciple in line (tatiya-savaka) is
also said to have made his wish in the time of Padumuttara Buddha a hun-
dred thousand kappasago [ThagA iii 121 ff]. See also DPPNii478 (s.v.Mahid
Kassapa Thera).
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70 ThagA i 11

71T vi 480

72 ThagA i1l

73JA149; BvA 273; ApA 54; etc. A conflicting view as regards the time in
which Mahamaya made her wish between the Jataka version [J vi480] and
that of the Atthakathas is suggestive ofthe following: (1) When this portion
of the Vessantara story in the Jataka was written, the accepted number ot
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 Mahamadya’s case is one such
instance.

74 Ven.B.Wimalaratana iries to see a parallel between the paramitaand the
ethical nonns mentioned in the Lakkhana Sutta of the Digha Nikdya which
produce the thirty-two physical marks of a Great Man (Mahapurisa) as a
resultant end. Ven.B,Wimalaratana, Concept of Great Man (Mahapurisa),
pp.180 ff.

75 See Nyanatiloka, Buddhist Dictionary, etc. For further discussions on
the relations of the perfections to basic Buddhist concepts, see Har Dayal,
op.cit, pp.172 ff.

76 Sn 623 = Dhp 399.
77 See 11ii 274; etc.

78 Rev.Nanavasa also ries to see similar ethical principles among the ten
perfections {parami), the ten norms of kingship (dasa-13jadhamma) and the
ten meritorious deeds for lay followers (pmfiFakiriy3). See, HN{u}ﬁvésa.
op.cit, p.157

79 See Har Dayal, opcit, p.171
80 ThagA i 1]

81 For example, A A i 124-458 relate stories of male, female and lay disciples
of the Buddha. They show how the present eaistences are related to their
former births. In all the cases mentioned in AA (except of course Sariputta
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and Moggallana for obvious reasons), their previous storiesin fact start from
Padumuttara Buddha. Exceptions, however, may be noted that Bakkula’s
story [AA 1304 ff] is traced as far back as the time of Anomadassi Buddha
and the story on ‘Nakulamata Gahapatani® [Ibid. 457] has no mention of
Padumuttara Buddha. Cf. DhpA, ThagA, ThigA, ApA, etc, for similar
stories.

82 Vism 411
83 See T.Endo, Bodhisattas in the Pali Commentaries, pp.82 ff.

84 CpA 276-277: ‘tanh3-mana-ditthihi anupahata karupupayakosalla-
pariggahit dinadayo gun3 paramiyo.’

85 CpA 277
86 See below. SA ii 154 substitutes ‘savakanam’ for ‘aiiesam’.

87 VA i 139: ‘Afificsam arahattamaggo anuttara bodhi hoti na hoti ti. Na
hoti. Kasma. Asahbagunadayakatta, tesam hi kassaci arahattamaggo
arahattaphalam eva detikassaci tisso vijja kassaci cha abhiiina kassaci catasso
patisambhida kassaci savakaparamiiapam, paccekabuddhanam pi
paccekabodhiiianam evadeti, buddhanam pana sabbagunasampattim deti,
abhiseko viya rafiiio sabbalokissariyabhavam. Tasma aiiiiassa kassaci pi
anuteard bodhi na how ti’ Cf. SA ii 154 where the word ‘savakanany’
replaces the opening word ‘adiiesain’ in VA, but the rest are identical with
each other.

88 SA iii 208: ‘Sambodhiyam ti sabbaiifiuta-ianena arahatta-magga-ianena

va arahatta-maggen’eva hi Buddha-guna nippadesa gahita honti. Dve hi
agga-savaka arahatta-maggen’eva savaka-parami-ianam patilabhanti;
pacceka-Buddha paccekabodhi-fidnam; Buddha sabbaniiuta-iianai c’eva
sakale ca Buddhagune sabbam hi tesam arahatta-maggen'eva wbak Tasma
arabatta-magga-fianam sambodhi nama hoti.’

89 SAil22

90 PtsA iit 653: ‘Savakaparamippatto’ ti ettha mahapaiifianam aggassa
mahasavakassa sattasatthiya savakafiananam paragamanam parami. ...
Sattasatthiya savakanananarn palako piirako caso mahasavako paramo. Tassa
paramassa ayam sattasatthibheda-fianakiriyd paramassa bhavo kammam v&
_ti parami.’

91 Prs 3
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NOTES TO CHAPTER IX
92 DA 100

93 Loc.cit.

94 CpA 8: ‘madisassa nama savakaparamibape thitassa Buddhagune fianena
paricchinditum na sakk3,’

95 See Bhikkhu Bodhi, A Treatise on the Paramis, Buddhist Publicanon
Society, Kandy, Sri Lanka, 1996, 76 pp. for a translation of the
Pakinnakakathd of the Cariyapitaka-atthakatha. Bhikkhu Bodhi’s wansla-
tion originally appeared in his book called The Discourse on The Ali-
embracing Net of Views, BPS, 1978, pp.243-317.

96 CpA 280: *Ettha avisesena tava sabba pi paramiyo paranug gahalakkhana,
paresain upakarakaranarasd, avikampanarasd va, hitesitapaccupatthana,
buddhatta-paccupatthana va, mahakarunapadatthana, karuniipayakos-
allapadatthana va.’

97 They include: 1. manussattarn (being a human being), 2. liigasampatti
(a male sex), 3. hetu (cause), 4. sattharadassanam (seeing a teacher), 5.
pabbajja (going forth), 6. gunasampatti (possession of viriues or special
qualities), 7. adhikara (fulfillment of proper deeds) and 8.chandata (will-
power). See, BvII v 59; BvA 91,271;JA i 14, 44; MAiv 122; AA ii 15;
SnAi48; ItAi 121; UdA 133; ThagA i 11; ApA 16, 48, 140; VibhA 437,
etc. See also above (Chapter VIII)

98 See above (Chapter VTIT)

99 ‘Ummaggo nama bodhisambharesu upayakosallabhiita paina.’
100 ‘ Avatthanam nama adhiithanam acaladhitthinata.’

101 See also SnA i 50 where these four are called ‘ buddhabhiimi’.

102 CpA 303: ‘danaparamiya tava suk hil pakarana-sarira-fivitapariccagena
bhayapanudanena dhammopadesena ca bahudha sattanam anuggahakaranam
patipatti.’

103 See above (Chapter VIII)

104 See above (Chapter VIII) for a further discussion on the notion of
‘abhabbatthana’ in Pali Buddhism.
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NOTES TO CHAPTER IX

105 The inclusion of 'adhifthana’ in this list of the Buddha’s attainments
and virtues appears to be somewhat different from similar lists found in the
Atthakathas. See e.g. Vism 325; etc.

106 E.g. Bv IT v 116; BvA 104; etc.
107 JA i 19, 25; CpA 277

1081tAi 8

109 VvA 2

110 SAii 277

111 See SAii 95, iii 63; AA i 115; KhpA 133; SnA i47; ThagA i 10-11;
CpA 329; ApA 139; etc.

112 AAi112-113

113 MA iv 170

114 MAiv 169; DA i 427

115 Vism 325

116 BvA 59 ff

117 Bhikkhu Nanamoli, The Path of Purification, p.318
118 DA ii 651

119 Vism 13

120 Ai22.

121 See also Narada Maha Thera, The Buddba and His Teachings, The
Buddhist Research Society, Singapore, 1986, pp.341-361

122BvAS9, 105, 113;JAi25. BvAS59 presents a confusion in the definitions
of paramiand upapgrami. So is JAi 25. The edition of these two Afthakatha
texts is said tohave been based on the Sinhala manuscripts. BvA (SHB) 50
also follows the same mistake. However, judging from the content, the
correct readings must be those in the Burmese edition of BvA as I.B.Horner
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too claims. BvA 113, on the other hand, shows the correct reading. See
1.B.Homer, The Clarifier of the Sweet Meaning, p.89, footnote 1.

123 BvA 103-104; JA i 20. See I.B.Homer, The Clarifier of the Sweet
Meaning, p.150

124 BvA 59; CpA 272

125 Cf.JAi 45 where the list of Jatakas for the illustration of dana-parami

includes the former births of the Bodhisatta as Akittibrahmana,
Sankhabrahmana, Dhanafijayaraja, Mahasuddassana, Mahdagovinda,
Nimimaharaja, Candakumara, Visayhasetthi, Siviraja, Vessantara and
Sasapandita.

126 BvA 59-60
127 BvA 106
128 BvA 106

129 Cf.JA i 45, Here the Jatakas mentioned are Silavanagaraja.
Campeyyanagaraja, Bhitridattanagaraja, Chaddantanagaraja, Jayaddisaraja.
Alinasattukumara-putta and Sarikhapala,

130 BvA60

131 CfJA i 45. JA gives the following Jatakas: Somanassakumara.
Hatthipalakumara, Ayogharapandita and Citlasutasoma.

132 Cf.JAi 46. JA list is the same as that of CpA.

133 See also JA i 46; CpA 274

134 JA 1 46 gives only the Mah3janaka-jataka for illustration.
135 BvA 60; JA i 46

136 JA i 47. See Egaku Mayeda, Genshi Bukkyo Seiten no Seiritsu-shi
Kenkyu (A History of the Formation of Original Buddhist Texts), p.770

137 BvA 61; JAi46
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138 JA i 45 mentions the Mugapakkhajataka instead of Temiyakumara.
However, they are the same. See DPPNii 647.

139 BvA 61; JA 147 .
140 BvA 6]; JAi47

CHAPTER X

1 See e.g., Oliver Abeynayake, A Textual and Historical Analysis of the
Kbuddaka Nikaya, pp.110-113
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