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ABSTRACT.

Human language is unfit to describe the content of mystical expe-
rience ; the conditions necessary to attain the desired goal, on the
contrary, are much more easily susceptible to linguistic expression.
This is the principal reason why mystics always deal at greater
length with the via mystica than with the unio mystica. Therefore
the specific nature of Buddhism can only become clear through
an examination of its mystic way. During the whole history of
Buddhism the way to Nirvana has been the core of the doctrine. !

The Buddha is credited with clearly and succinctly expounding the Bud-
dhist path (marga). Despite the eloquence and brevity of the Buddha’s
exposition, the corpus of Buddhist scriptures explaining the path is prolix.

It is generally thought that the moral precepts (Siksapadas), correct
practices (samudacaras) and restraints (samvaras) for a bodhisattva? are
to be found in Mahayana sutras. Yet it seems that the most likely outcome
of reading these stutras is not enlightenment, but confusion. 3 Mahayana
sutras appear too extensive and complex to be of much practical benefit
to an incipient bodhisattva.

This paper asserts that the Siksésamuccaya (SS) and Sjksésamuc—
cayakarika (SSKA) are composed by SANTIDEVA (S) to counter the bewil-
derment which results from reading Mahayana sutras. Both works expli-
cate the essential principles (marmasthanas) of these stitras for the benefit
of a bodhisattva new to the way.

Further, this paper asserts that of all the various practices described
in Mahayana sutras, S believes that the practice of giving (dana = ut-
sarjana) is fundamental. In the Ss and SSKA the way of the bodhisattva
(bodhisattvamarga) is essentially the way of giving (danamarga).

In short, S expects a bodhisattva :

! pE Jona, ‘Absolute’, pp. 58-59.

2 To reduce distraction bodhisattva & dharma(s) are not italicised.

It is also to be noted that ‘bodhisattva’ is used in this paper as an ab-
breviation for ‘bodhisattva-mahasattva’. Following HARIBHADRA (WOGIHARA,
‘Abhisamayalamkaraloka’, p.22, Ins. 13-16, quoted in: KAJiyAMA, ‘Philoso-
phy’, p.91; & Idem, ‘Meanings’, pp.265-266) the present writer distinguishes
between: a.) a bodhisattva who tries to attain his own interest (i.e., enlight-
enment) ; b.) a mahasattva who tries to attain the interest of others; & c.) a
bodhisattva-mahasattva who is devoted to enlightenment both for himself and
for others.

3 Cf. BENDALL & ROUSE, p. 17, Ins. 5-12.
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i.) to give everything (sarva+ 4 da = sarva+ ut +4 srj) in order to at-
tain perfect enlightenment (samyaksambodhi) ;

ii.) to make a worthy gift of his person (atmabhava), enjoyments (bhogas)
and merit (punya) in order to give everything;

iii.) to preserve (y raks), purify (ysudh), and increase (v vrdh) his gift
in order to make a worthy gift ; and

4

iv.) to practice the four right strivings (samyakpradhanas)* in order to

preserve, purify and increase his gift.

It is asserted in this paper, then, that S considers the unsurpassed and
perfect enlightenment of the Buddha attained by the practice of complete
giving (sarvadana = sarvotsarjana) and complete giving attained by the
practice of the right strivings. This conception of the way of the bod-
hisattva is represented in Figure 7.1 % and in more detail in Figure 7.2 6,

Overall, this paper attempts to provide a comprehensive analysis of
the content, structure, theme and meaning of the Ss and SSKA. To the
knowledge of the present writer, it is the first of its kind.

Although the notion of the path is central to Buddhist thought, it
seems to be a fact that the scholarly world has been rather slow
in coming forth with attempts at straightforward exposition of the
notion of the spiritual path and practice especially as presented in
the Pali Nikayas and Abhidhamma. Indeed a plain and descriptive
scholarly account of just what the Nikayas and Abhidhamma have
to say on so many of the fundamental topics of ancient Buddhism
is simply not to be found.”

tatra katamo bodhisattvanam margah®

41e., 1.) the non production of non existing bad dharmas ; ii.) the destruction
of existing bad dharmas; éii.) the production of non existing good dharmas; &
iv.) the increase of existing good dharmas.

® P. 190.

6P. 191.

" GETHIN, p. 18.

8 BRAARVIG, II, p. 543, In. 6.



PREFACE.

For my part, I am inclined to think that the approach to the under-
standing and analysis of our sources must initially be what has been
termed “emic” rather than “etic”. That is, in the first instance, an
effort has to be made, as far as possible, to determine how cate-
gories and terms of a culture relate to each other structurally and
systemically, and so to place ourselves within the cultural contexts
and intellectual horizons of the traditions we are studying, making
use of their own intellectual and cultural categories and seeking as
it were to “think along” with these traditions. This is much more
than a matter of simply developing sympathy or empathy, for it is
an intellectual, and scientific, undertaking....it is one of learning
how intelligently and effectively to work with, and within, a tradi-
tion of thinking by steeping oneself in it while rejecting the sterile
“us” vs. “them” dichotomy.®

Methodology. This paper contains a translation of the SskA and of some
of the Ss. The remainder consists of a summary, analysis and interpreta-
tion of the content, structure, theme and meaning of both works.
Through translation and exegesis the present writer tries to reformu-
late and rearticulate the essential meaning of the SskA and Ss. 10 This is
considered necessary. It should be clear to anyone who has more than a
passing acquaintance with both works that they are not self explanatory.
In elucidating the SskA and SS, the writer attempts to make the
thought of S accessible to specialists and non specialists alike. I This is

9 RUEGG, ‘Reflections’, pp. 156-157. For a similar view, cf. GRIFFITHS, p.19;
HUNTINGTON, p.326; BUSWELL and GIMELLO, pp.1 & 4; & CABEzON, Lan-
guage, pp. 3ff.

10 The writer is informed by the various approaches adopted in: a.) VAN
BUITENEN (completed under J. GONDA); b.) GARFIELD; c.) KALUPAHANA ;
d.) LAMOTTE, Le Traite; e.) LINDTNER; f) OBERMILLER, ‘Doctrine’; &
g.) OLDMEADOW (completed under J. W. DE JONG).

1 The writer tries to fulfil what GRIFFITHS sees as one of the primary respon-
sibilities of the Buddhologist :

If the third step on the path to understanding were taken more
seriously, if it was felt as a duty to develop the ability to restate
the meaning(s) of one’s text and if this approach were inculcated
in our university departments devoted to Buddhist Studies, then
we might begin to see some very positive results in the area of
inter-disciplinary and inter-cultural thinking. (GRIFFITHS, p.21)
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not considered futile. Doubtless it is difficult to obtain an understanding
of the meaning and authorial intent of any text, let alone of a text written
at so great a temporal and cultural remove from the interpreter. 12 Even
so, the present writer believes that a close and sensitive reading facilitates
such an understanding. 13

That said, this paper remains only one of many possible interpretations
of the Ss and SskA. It is hoped that it contributes something upon which
future research can build. It does not pretend to be ‘the last word’. 14

Annotation. The annotation in this paper is of three types: 4.) commen-
tarial ; 72.) philological ; and 4ii.) bibliographical.

Commentarial notes explain points which the present writer considers
necessary but ill suited for inclusion in the body of the paper.

Philological notes are generally associated with passages translated
from the Sanskrit. They refer to the primary source for the translated
passage and provide the passage in transliteration. All transliterated sec-
tions within brackets— ( ) —followed by a dagger— t —are restored by the
present writer. All sections within brackets followed by a double dagger—
I—are restored in: BENDALL, ‘Ciksasamuccaya’. The symbol—=—
means equivalent to. At times philological notes refer to secondary au-
thorities for the definition of particular terms.

Bibliographical notes refer to primary and secondary sources. Primary
sources are referred to when their content is comparable to that of the Ss.
Secondary sources are referred to as sources or authorities for the assertions
of the present writer or when they provide additional information on the
subject to hand.

The reader is advised to consult the notes only after the completion
of the first or second reading of the body of the paper.

12 On these issues regarding the works of NAGARJUNA, cf. TUCK.

13 0On this belief regarding: a.) the study of Buddhist texts, cf. Katz,
pp. vi-vii; b.) the historico-philological programme, cf. TILLEMANS, ‘Remarks’,
pp-269-272; & c.) the interpretation of DHARMAKIRTI, cf. STEINKELLNER,
‘Logic’, p. 311.

14 Apropos this position, cf. GOMEZ, ‘Paradigms’, p. 216

Humanistic scholarship stands in a no-man’s land between tradi-
tion and criticism, between community and individual preferences.
It cannot seek and cannot lead to agreement. The greatest mis-
take we can make is to try to be the fabled “last man” who has
the “last word” (the “definitive” this or that). Our role vis a vis
community is not one of deciding the issues once and for all but of
keeping more than one voice alive. Recognizing the power of voice,
we must be careful not to establish a single voice.
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Translation. This paper contains a complete translation from Sanskrit
to English of the SSKA together with partial translations of passages from
the Ss. Unless otherwise noted, all passages translated from Sanskrit are
by the present writer.

The writer—although in the early stages of philological training '5—
believes that attempting to read the original helps towards an understand-
ing of the Ss. Still, the writer’s appreciation of Sanskrit is rudimentary. 16
In addition, he is not equipt to consult Tibetan or Chinese translations
of the Ss. In preparing passages from the Ss for translation these are
serious—but at this stage unavoidable—weaknesses. 17

The writer is grateful to his supervisor, Prof. Dr PAUL HARRISON, for
checking his work and indicating passages in need of correction. He has
been constantly reminded to take the simple meaning whenever possible
and to employ intelligible, grammatical English. Even so, some passages
remain difficult, both philologically and philosophically. Accordingly, some
are rendered into English which is awkward if not barbarous.'® An at-
tempt is made to employ decent English that does not sacrifice the meaning
of the Sanskrit. At times the writer is only partially successful.

Reference in this paper to works written in languages other than En-
glish and Sanskrit should not be taken to imply that the present writer has
any competence or facility in these languages. These works are referenced
merely for completeness and the convenience of the reader.

Acknowledgements. A good number of people have contributed—directly
and indirectly, wittingly and unwittingly—to this paper. All have gener-
ously provided assistance. The writer is indebted to their kindness.

In particular, the writer would like to express his deep gratitude to
Prof. HARRISON for his réole in securing the private collection of the late
Prof. Dr J. W. de Jong for the University of Canterbury Library. Easy
access to a good number of volumes over the past few months has been a
rare pleasure indeed.

The writer would also like to thank: Dr GEORGE BAUMANN (Tiibin-
gen) ; Mr STEFAN Baums, M.A. (Kgbenhavn) ; Prof. Dr JENS BRAARVIG
(Oslo) ; Mr LANCE CousINs, M.A. (Oxford) ; Dr KATE CROSBY (Cardiff) ;
Mr MARTIN DELHEY (Hamburg); Prof. Dr MADHAV M. DESHPANDE

15 Having not completed the requisite ‘five years intensive study of the Sanskrit
language’ (GRIFFITHS, p. 18) & thus possessing an ‘insufficient philological outfit’
(LINDTNER, p. 10, n. 7).

16 Only possessing ‘the kind of training which can give no more than a faint
hint of the complexities, attractions, and sheer difficulties of reading Sanskrit
philosophical texts with any kind of fluency’ (GRIFFITHS, p. 23).

17 Cf. pE JoNg, ‘Review of Hedinger’, p. 233.

18 For this issue with commentarial & philosophical Sanskrit & Tibetan, cf.
OLDMEADOW, pp. vii—viii; & CABEZON, Dose, p. 11, respectively.
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(Michigan) ; Mr DRAGOMIR DIMITROV, M.A. (Marburg) ; Dr LARS MAR-
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Part I

BODHIPAKSA DHARMAS.






1. EXORDIUM.

An attempt to become aware of the prejudices and preunderstand-
ings that the modern Buddhologist, alienated from his subject by
both time and culture, brings to the study of Buddhist texts re-
mains a desideratum. !

[SJome of my colleagues are finding inconsistencies in the canoni-
cal texts which they assert to be such without telling us how the
Buddhist tradition itself regards the texts as consistent—as if that
were not important. My own view is not, I repeat, that we have to
accept the Buddhist tradition uncritically, but that if it interprets
texts as coherent, that interpretation deserves the most serious
consideration. ?

1.1 Remarks.

Santideva est un des plus grands écrivains 'Inde bouddhique. ®

S holds a privileged place in Buddhist hagiography.* His stature is high
with many modern scholars. Yet although most scholars place S firmly
within the history of the Madhyamika, there is uncertainty over his actual
date, philosophical beliefs and philosophical lineage. 5

BENDALL S
enth century, BHATTACHARYA © from about 695 to 743, FRAUWALLNER

asserts that S was active around the middle of the sev-
8

! LopEz, ‘Introduction’, p. 10.

2 GoMBRICH quoted in: GETHIN, p. 16, n. 67.

3 pE JONG, ‘La Légende’, p. 182.

4 For traditional accounts of the life of S it is customary to rely on: a.) the
Caturasttisiddhapravrtti of ABHAYADATTA SRI as tr. by SMON GRUB SHES RAB
(c. 11th-12th C.). For Tib., c¢f. Suzuki, P 5091. For Eng. tr., cf. DOWMAN,
pp- 222-228 ; & ROBINSON, pp. 145ff. ; b.) the chos ’byung of BU STON RIN CHEN
GRUB PA (1290-1364). For Eng. tr., cf. OBERMILLER, Chos-hbyung, II, pp. 161
166; & c.) the chos ’byung of TARANATHA (c. 1575-1640). For Eng. tr., cf.
CHATTOPADHYAYA, pp.215-220. For these sources, cf. PEZZALI, Sdntideva,
mystique bouddhiste, pp.3-45; & DE JONG, ‘La Légende’.

5 For a succinct summary of this scholarship, cf. Sarro, ‘History’.

S BENDALL & ROUSE, p.vi; & BENDALL, Catalogue, p.106. In: ibid., p. 106,
S is referred to as JAYADEVA.

" BHATTACHARYA, p.xiv. WILLIAMS agrees with this chronology: cf.
WILLIAMS, Buddhism, pp. 58 & 198.

8 FRAUWALLNER, p. 254, quoted in: HEDINGER, p. 1, n. 4.
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and KANAKURA ¥ around 700, PEZzALI 'V from 685 to 763, NAKAMURA
about 650 to 750, SEYFORT RUEGG 12 the first part of the eighth century,
while Sarro 13
JIYAMA 14—suggests that S should be placed closer to SANTARAK$ITA
(c. 725-768) than CANDRAKIRTI (c. 600-650). It appears unlikely that

complete agreement will arise over the period of Ss activity. 16

—with reference to the chronological classification of Ka-
15

There has been much discussion about S’s philosophical beliefs. It
is generally agreed that he is interested in the way of the bodhisattva
(bodhisattvamarga), the practice of the six perfections (paramitas) 17T and
the generation of the mind of enlightenment (bodhicitta). 18 Hig emphasis
on the attainment of the equality of self and others (paratmasamata),
followed by the exchange of self and others (paratmaparivartana), has
often been mentioned. ! But whenever scholars have had to form more
specific conceptions of Ss beliefs, diverse opinions have arisen.

The various conceptions of the beliefs of S can be of interest in their
own right :

My interest in the Bodhicaryavatara reflected in these studies has
two principal concerns. The first is the sheer range of interpreta-
tions, shifting patterns of interpretation and integration of inter-
pretations into a wider systematic doctrinal and practical frame-

work found among Indian and particularly Tibetan commentators.
20

9 KANAKURA, pp. 232-233, quoted in: DE JONG, ‘La Légende’, p. 180, n. 42.
10 PEzzALL, gdntideva, mystique bouddhiste, pp.38-40; & Idem, ‘ééntideva’,
p-67. For comments on this chrononology, cf. DE JONG, ‘La Légende’, pp. 180ff..

1 NAKAMURA, p. 287.

12 Rueca, Literature, p.82. In: idem, ‘Chronology’, p. 514, S is said to have
been active about 700. Cf. also STEINKELLNER, ‘Bodhicaryavatara’, p.17.

13 §arTO, ‘History’, p. 261.

4 Kasryama, ‘History’.

5 The present writer follows a correction made in the margin of SAITO, ‘His-
tory’, p.261, by DE JONG. It seems that the typesetter negligently substituted
SANTIDEVA for SANTARAKSITA.

16 1t is suggested in: DOWMAN, p. 228, that S was active in the first half of
the ninth century. If this is correct, the majority of scholars to date have been
considerably off the mark.

17 For the paramitas, c¢f. DE LA VALLEE PoussIN, ‘Bodhisattva’, pp. 750
753 ; DAYAL, pp. 175ff.; PEZZALI, gdntideva, mystique bouddhiste, pp. 140-148;
RUEGG, Literature, p.82; & MAHONEY.

18 For bodhicitta, cf. DE LA VALLEE PoussiN, ‘Bodhisattva’, pp.749-
750 ; DAYAL, pp.50ff.; PEZZALI, gdntideva, mystique bouddhiste, pp. 135-140;
WiLLIAMS, Buddhism, pp.203—-204 ; CROSBY & SKILTON, pp. xvii—xviii; ASANO,
‘Bodhicittopada’; & BRASSARD.

19 For paratmasamata & paratmaparivartana, cf. DE LA VALLEE POUSSIN,
‘Bodhisattva’, pp.752-753; PEZZALI, gdntideva, mystique bouddhiste, p.144;
WILLIAMS, Buddhism, pp.201-202; Idem, Altruism, pp.104-176; CROSBY &
SKILTON, pp. xviii-xx ; & SKILTON, p. 110.

20 WiLLiaMS, Altruism, p. xi.
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Even so, this diversity can also be a source of frustration. All the
various conceptions of S’s thought may well seem to do little but obscure
the actual beliefs of the historical S. As it is so difficult to identify the
actual beliefs of S from amongst all of the commentarial literature which
has accumulated during the last twelve hundred years, it must be tempting
to take refuge within the interpretive framework of some of his more recent
commentators :

I have not been concerned with textual questions of whether San-
tideva actually was or was not the author of a verse which inter-
ested me. The commentators thought he was and that has been
enough for my purposes here. 2!

The question of $’s philosophical lineage has proved no less problem-
atic than that of his chronology and precise philosophical beliefs. While he
is most often thought to hold an exalted place in the history of Madhya-
maka philosophy, his actual position within that history and his affiliation
with a particular school remains uncertain.

SEYFORT RUEGG places S in a ‘Middle Period’ characterised by ‘the
elaboration and systemisation of the Madhyamaka thought’. 22 KAJTYAMA
also places S in a ‘Middle Period’. For KAJIYAMA this is a period when :

2L WiLLiaMS, Altruism, p.x. In this regard, WILLIAMS is not alone:

Although T speak of the “author” of the éiksésamuccaya, I am no
more interested in recovering the “original” authorial version of the
text than I am in tracing the “original” texts of which it is com-
posed.. .. In other words, I do not speculate on the date of the “orig-
inal” composition of the Siksésamuccaya, nor do I speculate on the
authorship of the text.... (MROZIK, p. 3. The present writer is grate-
ful to Assist Prof. Dr S. MROzIK, Western Michigan University, for
providing a copy of her dissertation.)

For our purposes, nothing is lost by setting aside the question of the
authorship of the Siksasamuccaya.. .. (Ibid., p.8)

It would perhaps be pointless to try and demythologise the
traditional Life of Santideva in order to find some historical
core.. .. (CROSBY & SKILTON, p.ix)

Some Buddhological scholarship does not give adequate attention to the con-
text of texts (GRIFFITHS, p.19). This is unfortunate. An accurate understand-
ing of the meaning of texts results from a disciplined assessment of all available
evidence :

My own position is that a restriction to either one of the two sides
(the scriptures and the commentaries) is structurally convenient for
writing a book but not for solving problems. To solve problems
one must include all the possible evidence and therefore cannot re-
strict himself to the scriptures or to the commentaries exclusively.
(WAYMAN, ‘Indian Buddhism’, p.421)

22 RUEGG, Literature, p. 82.
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...they wrote their own commentaries on the Madhyamakakarika ;
they were divided into the Prasangika and the Svatantrika, accord-
ing to whether they adopted either prasanga (“reductio ad absur-
dum”) or the svatantra-anumana (“independent syllogism”) as a
means of establishing the truth of the Madhyamaka philosophy ;
and they regarded the Yogacara school as their opponent and crit-
icised its philosophy. 23

SAITO—on the basis of KAJIYAMA’s Madhyamaka chronology 24__tenta-
tively assigns S to a ‘Later Period’. For SAITO this is a time when :

a.) they were strongly influenced by DHARMAKIRTT's theory of knowl-
edge;

b.) with a few exceptions such as PRAJNAKARAMATI, most of them
belong to the Svatantrika; and

c¢.) they considered Yogacara’s philosophy to be higher than that of
Sarvastivada and Sautrantika. >
It is usual to follow Tibetan doxologies and PRAJNAKARAMATI 20 in
associating S with the line of the Prasangika Madhyamika. 2T Nonetheless,
considering the uncertainty about the period of S’s activity and about the
chronology and development of Madhyamaka philosophy, one should be
cautious. In short, when referring to S: ‘... we cannot be too careful in
using the word Prasangika Madhyamika’. 8
Two, sometimes three works are attributed to S: i.) the Bodhicarya-
vatara (BCA); ii) the Siksasamuccaya (Ss) and Siksasamuccayakarika
(SSKA) combined ; and possibly iii.) the Sutrasamuccaya (Ss).

2 KasryaMa, ‘Madhyamika’, p. 74.

24 Idem, ‘History’.

25 For these points, cf. SArTo, ‘History’, pp. 260-261.

%6 C. 950-1000.

2T For Tib. scholarship: cf. PADMAKARA, p.vii; GYATSO, Wisdom ; Idem,
Lightening ; PALDEN & SONAM, p.xi; & GYATSO, p. 289.

For other scholarship: cf. HUNTINGTON & WANGCHEN, p.69; HEDINGER,
p-8; NAKAMURA, p.288; RUEGG, Literature, pp.82 & 85; KaJiyama, ‘Mad-
hyamika’, p. 74 ; SKILTON, p.216; & ISHIDA, ‘Action’, p. 24.

28 SarTO, ‘History’, p. 261. Overall, it would be wise to follow the provisional
approach described in RUEGG, Literature, p.59:

In the following pages Prasangika and Svatantrika will be employed
as convenient designations for the two main divisions of the pure
Madhyamaka school going back respectively to Buddhapalita and
Bhavaviveka although these terms refer to a single feature of each
of their doctrines, namely their methods of ascertaining reality
through reasoning.
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The Bca—perhaps the most influential of $’s works 22— consists of ten
chapters (paricchedas) of verse. It describes the way of the bodhisattva
primarily in terms of the generation of the mind of enlightenment, the
practice of the six perfections, the equality of self and others and exchange
of self and others. >° On the basis of Tibetan manuscripts from Tun-huang,
the attribution to S of many sections in the received edition of the BcaA
has recently been questioned. 31

The SS, the main subject of this paper, consists of nineteen chapters
mostly in prose but sometimes in verse. The Ss like the BCA concerns

29 Fvidenced by the number of translations and commentaries of the Bca in
the Tibetan tradition.

The Bca was tr. & ed. at least three times, cf. SUZUKI, P 5272: i.) SARVA-
JNADEVA & DPAL BRTSEGS; 7i.) DHARMASRIBHADRA, RIN CHEN BZANG PO &
SAKYA BLO GROS; & #4i.) SUMATIKIRTI & BLO LDAN SHES RAB.

There exist at least ten major commentaries on the BcA: i) Bca-panjika,
P 5273: attrib. PRAJNAKARAMATI; tr. & ed. SUMATIKIRTI, DHARMA GRAGS,
CHOS KYI DBANG PHYUG & YON TAN RGYA MTSHO. ii.) BCA-vivrttiparijika,
P 5274 : unknown origin. #4.) BCA-samskara, P 5275: attrib. KALYANADEVA ;
tr. & ed. SRIKUMARA & DGE BA'I BLO GROS. iv.) Bea-duravabodhananirna-
yanamagrantha, P 5276 : attrib. KRSNA PA; tr. & ed. KRSNA PA & CHOS KYI
SHES RAB. v.) BCA-panjika, P 5277 : attrib. VAIROCANARAKSITA ; unknown tr.
& ed. wi.) Prajnaparicchedapanjika, P 5278 : un-attrib.; tr. & ed. MI MNYAM
KHOL PA & BLO LDAN SHES RAB. vii.) BCA-vivrtti, P 5279 : of unknown origin.
viii.) BCA-sattrimsatpindartha, P 5280: attrib. DHARMAPALA; tr. & ed. DI-
PAMKARASRIJNANA & TSHUL KHRIMS RGYAL BA. iz.) BCA-pindartha, P 5281 :
attrib. DHARMAPALA ; tr. & ed. DIPAMKARASRIINANA & TSHUL KHRIMS RGYAL
BA. z.) Bca-tatparypanjikavisesadyatani, P 5282: attrib., tr. & ed. VIBHUTI-
CANDRA.

On these commentaries, cf. PEZZALI, gdntideva, mystique bouddhiste, pp. 59—
62; & EIMER.

3% For critical editions based on Skt. Mss, cf. MINAYEFF (the present writer
is in debt to Dr KATE CROSBY, University of Cardiff, for providing a copy of
this edition); DE LA VALLEE POUSSIN, Prajniakaramati; BHATTACHARYA ; &
VAIDYA, ‘Bodhicaryavatara’. For more details on Mss & critical editions, cf.
PEzzALI, Sdntideva, mystique bouddhiste, pp. 50-56.

For tr. into Eng., cf. BARNETT ; MATICS ; BATCHELOR ; CROSBY & SKILTON ;
PADMAKARA ; & WALLACE & WALLACE. For an assessment of these tr., cf.
GOMEZ, ‘Translators’. For more details on modern tr., cf. PEZZALI, Sdntideva,
mystique bouddhiste, pp. 63-65.

31 Cf. Sarro, ‘Difference’ ; Idem, ‘History’ ; Idem, ‘Bu ston’; Idem, Recension ;
Idem, ‘Manuscript’; & ISHIDA, ‘Remarks’.

The assertions of SAITO et al. are questioned in: WALLACE & WALLACE,
p-8:

Moreover, pronouncements concerning which of the extant Sanskrit
and Tibetan versions is truer to the original appear to be highly
speculative, with very little basis in historical fact.

In addition, recent research on the Pancavimsatisahasrika suggests that as-
sertions about the existence of a single base text are in themselves sometimes
highly speculative: cf. WATANABE, pp. 395-386. Cf. also GOMEZ, ‘Paradigms’,
pp- 194 & 196.
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the way of the bodhisattva. It is asserted in this paper that the way is
described primarily in terms of the practice of complete giving (sarvadana)

facilitated by the practice of the four right strivings (samyakpradhanas). 32

The Ss is $’s auto commentary on the SSKA. 33 In the Sanskrit version
of the Ss, the verses (karikas) of the SSKA are included in the body of the
text. > In Tibetan the SSKA also occurs as an independent work. 35

The SSKA, the most succinct of S’s extant writings, consists of twenty-
seven verses. It mentions with extreme brevity all of the major themes of
the Ss. The structure of the SSKA reflects that of the Ss as a whole. 36
The SSKA is the Ss writ small.

Although S’s authorship of the Ss and SSKA has recently been ques-

32 Two critical editions have been published : 1.) BENDALL, ‘Cliksasamuccaya’;
& 4i.) VAIDYA, ‘5ik$dsamuccaya’. The edition of BENDALL is based on a single
Skt. Ms. in the Cambridge University Library (Wright Collection, Add. 1478).
It should be noted that the quality of VAIDYA’s editions is often not as high as
one might expect : cf. HAHN, p.3; & OLDMEADOW, pp. viii—ix.

The Cambridge Ms. is described in: BENDALL, Catalogue, p.106; & in: BEN-
DALL, ‘Cliksasamuccaya’, pp.xxiv—xxx . The Ms. is in old Bengali script, of stout
paper and tentatively assigned in: ibid., p.xxvi, to the 13th to 14th C. The
present writer is greatly indebted to Prof. Dr J. BRAARVIG, University of Oslo,
for providing a copy of the Cambridge Ms.. Prof. BRAARVIG has also provided
an electronic text of ibid. which has been especially useful for word searches.

For a survey of scholarship on old Bengali epigraphy, cf. DIMITROV.
The present writer is grateful to Mr DRAGOMIR DiMITROV, M.A., Phillips-
Universitat Marburg, for providing a draft of this paper. For more details on
Mss & critical editions, cf. PEZZALI, gdntideva, mystique bouddhiste, pp. 72-75.

The Ss also exists in Tib. & Chin. versions: cf. ibid., pp. 76-79. For the Tib.,
cf. Suzuki, P 5336. For the Chin., cf. Taisho 1636. For notes on the Chin.
version, cf. WOGIHARA, ‘Contributions-I’; & Idem, ‘Contributions—II".

Only one tr. into a Western language of the whole text has been published :
cf. BENDALL & ROUSE. It is noted in: DE JONG, ‘Review of Hedinger’, p. 231,
quoted in: KrLAUS, p.397, n. 3, that ‘It is true that this translation is far from
satisfactory,...’. For more details on tr., cf. PEzzALI gdntideva, mystique
bouddhiste, pp. 79-80.

33 The composition of auto commentaries is characteristic of the Madhyamika.
NAGARJUNA (c. 150-250), ARYADEVA (c. 170-270), BHAVAVIVEKA (BHAVYA)
(c. 500-570), CANDRAKIRTI (c. 600-650), SANTARAKSITA (c. 725-784), Ka-
MALASILA (c. 740-797) & VIMUKTISENA (8th C.) all wrote auto commentaries
or résumés on their own works: cf. KajivyAmMA, ‘Madhyamika’. These dates are
those of KAJIYAMA.

34 BENDALL, ‘Ciksasamuccaya’, p.i, n. 2.

3% Suzuki, P 5335. For tr. of the SSKK, cf. BENDALL, ‘Cliksasamuccaya’,
pp. xxxix—xlvii; BARNETT, pp.103-107; JosHI; PEZZALI, gdntideva, mystique
bouddhiste, pp.69-72; & Idem, Santideva e il Bodhicaryavatara e le karika.

36 BENDALL, ‘Ciksasamuccaya’, pp.ii & xxxi-—xxxviii; PEZZALI, Santideva,
mystique bouddhiste, p.69, n. 93-p. 72, n. 109; & HEDINGER, p. 12.
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tioned 37, most scholars still consider the author to be S. 3%

The Ss which PRAJINAKARAMATI and the Tibetan doxographical tra-
dition ascribe to S is no longer extant, although at least one scholar has
attempted to identify the Ss with the SskA. %) Another work with the
same title is often attributed to NAGARJUNA the founder of the Madhya-

maka school. 40

1.2 Content & Structure.

The title and colophon of the Ss indicates that it is a collection (samuc-
caya) of religious disciplines (siksa) 4 extracted from various siitras. In ad-
dition, the colophon suggests that the Ss is a work of discipline (vinaya). 42
The actual content of the SS, on the other hand, indicates that the Ss

is also a commentary and exposition (sastra) 3 on the theory and practice

37T MROzIK, pp.5ff.. It seems likely that the doubts raised here about Ss
authorship of the Ss are motivated more by a desire to downplay the question
of authorship per se, than by an interest in historical veracity.

Also marked is an equivocal attitude towards attempts to discuss: 4.) the Ss
within the philosophical history of the Madhyamika (cf. esp. HEDINGER, p.2);
& ii.) the Skt. text of the Ss in terms of Tib. & Chin. variants (cf. esp. BENDALL,
‘Ciksasamuccaya’, p.i, n. 2; & pp. xxviii-xxix; WOGIHARA, ‘Contributions-I’;
& Kraus) (Cf. MROZIK, pp. 8-9).

38 The concensus remains close to that held in: BENDALL, ‘Ciksasamuccaya’,
pp.iiiff. ; DE LA VALLEE POUSSIN, Prajiakaramati, p.1, n. 2; WINTERNITZ, 11,
p- 370; & PEzZzALIL gdntideva, mystique bouddhiste, p.66. For useful comments
on attribution, cf. DE JONG, ‘Review of Hedinger’, p. 231.

39 Cf. PEzzaALl, ‘Santideva’, p-68; & Idem, Sdntideva, mystique bouddhiste,
pp. 84-85.

For the relationship between the Ss & SS, cf. WINTERNITZ, II, p. 366, n. 1;
FiLLiozAT ; PEZZALI, gdntideva, mystique bouddhiste, pp.80-86; RUEGG, Lit-
erature, p.84; ASANO, ‘Siksésamuccaya’; & Idem, ‘Sutrasamuccaya’.

40 For ref. to recent research on the Ss, cf. PASADIKA, pp. 481-494.

41 Cf. MONIER-WILLIAMS, pp. 1070 & 1165 ; & TAKASAKI, pp. 174-188.

42 BENDALL, ‘Ciksasamuccaya’, p. 366, In. 4; & BENDALL, Catalogue, p. 109 :

samaptas  cayam bodhisatvavinayo ‘nekastutrantoddhrtah
siksasamuccaya iti |

And this collection of religious disciplines (Siksasamuccaya) se-
lected from many sutras—a vinaya for bodhisattvas—is finished.

BENDALL, ‘Ciksasamuccaya’, p.366, n. 2, notes that the Tib. colophon in-
cludes the additional words ‘made by the teacher .

S distinguishes between the scriptures (siitras), rules of disciple (vinaya) &
religious discipline (siksa): cf. ibid., p. 63, Ins. 17-18:

' sttravinayasiksa anapeksya. . .

For the Ss as vinaya, cf. BENDALL, Catalogue, p.106; NAKAMURA, p. 288,
n. 35; RUEGG, Literature, pp.83-84; & MROZIK, pp.7 & 12.
43 Of. TAKASAKI, p. 16; & GOMEZ, ‘Literature’, pp. 532-533.
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of the Mahayana as summarised in the SSKA (karika). 44

The Ss, then, is both a work of Mahayana discipline (vinaya) and a
work of Mahayana scholasticism (abhidharma). For S religious discipline
and scholasticism are not contradictory but rather integral parts of the
way of the bodhisattva. 45

The Ss consists of a large number of quotations from more than one
hundred Mahayana satras. 6 Only sutras considered authoritative are se-
lected. The placement of quotations is systematic. S declares his intentions
in two passages early in the Ss.

In the first passage, in words almost identical to those with which he
began the Bca, S says :

I shall relate, with beneficial words collected together, the entrance
into the restraint (practices) of the sons of the Sugatas*7. 4%

He then claims that he intends to say nothing new and that his lit-
erary ability is negligible.*? He says that he does not intend to benefit

“ For the Ss as a commentary, ¢f. BENDALL, ‘(iksasamuccaya’, pp.iff.
& xxxiff.; PEZZALIL, gdntideva, mystique bouddhiste, pp.66ff.; & HEDINGER,
pp. 10-11.

45 Of. KaJrvama, ‘Meditation’, p. 114 :

The later Indian Madhyamika school or the Yogacara-madhyamika,
represented by Séntaraksita and Kamalagila, may be characterised
in two ways : as a philosophy, it is syncretic; as a religion, it teaches
gradual enlightenment. The merit of the school lies in combining
these two characteristics.

46 For texts quoted in the Ss, c¢f. BENDALL, ‘Ciksasamuccaya’, Index I,
pp- 367-371; & BENDALL & ROUSE, Index I, pp. 321-324.

47 1 e., sugatatmajas = bodhisattvas. For sugatatmaja—Ilit. ‘the son of he that
has attained bliss’—cf. EDGERTON, p.597.

48 BENDALL, ‘Ciksasamuccaya’, p.1, In. 10:

sugatatmajasamvaravataram kathayisyami samuccitarthavakyaih |

Cf. ibid., pp. 1-2; & MINAYEFF, BcA 1:1-4, p. 155.
49 BENDALL, ‘Ciksasamuccaya’, p.1, In. 11:

na ca kincid apurvam atra vacyam na ca samgranthanakausalam
mamasti |

Apropos this assertion, note the traditional approach to the Ss:

The giksésamuccaya, together with numerous other anthologies or
compendia, has been valued in the modern scholarly community
primarily for its citation of other texts, but has rarely been stud-
ied as a text in its own right. Scholars have shown interest in the
giksésamuccaya primarily because it preserves passages from San-
skrit texts that are no longer extent (extant)! and because it is
frequently thought to provide “better readings” of extent (extant )
texts. (MROZIK, p.2)

This interest is not misplaced. The value of the Ss is well attested: cf. BEN-
DALL, ‘Ciksasamuccaya’, pp.vi—vii; DE JONG, ‘Review of Hedinger’, pp. 233ff. ;
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others, but only to cultivate (bhavayitum istam)—or leave a good impres-
sion on (lit. perfume °°) (vasayitum krtam)—his own mind. %! Further, he
wants his strong impulse of faith (prasadavega) 52 to cultivate that which
is good (kusala) to grow (vrddhi).?® These intentions suggest a desire for
only a limited sphere of influence. Yet, on closer inspection, Ss professed
intentions seem to be merely literary affectation. 54

In reality, S intends the Ss to be of considerable influence. This is

clear when he gives his second reason for compiling the Ss:

Further, who[ever] desires this instruction (learning) °® for training,
then by him attention must be given to the giksésamuccaya for
religious discipline in the entrance to the way °®, indeed because of
the great fruitfulness of undertaking religious discipline. ®”

The Ss is a compilation of Mahayana teachings to guide an untrained
(asiksita) bodhisattva who, having committed himself to training, is taking
his first steps on the way.%® It is a body of religious disciplines for a

CUPPERS ; PAGEL ; BRAARVIG ; SILK ; & NATTIER.
Even so, the study of the Ss itself has been neglected: cf. DE JONG, ‘Review
of Hedinger’, p.230. The consensus may remain that :

The work betrays an extraordinary degree of erudition and reading,
but little originality. (WINTERNITZ, II, p. 367)

°0 EDGERTON, pp. 478-479. For vasana as ‘latent impressions’, ‘latent seeds of
representation’ & ‘past impression’: cf. KAJiyaAMA, ‘Meditation’, p. 124 ; Idem,
‘Controversy’, pp. 397-398; & Idem, ‘Avayavinirakarana’, p.496.

°! Variant readings exist for this passage: cf. BENDALL, ‘Ciksasamuccaya’,
p-1, In. 12b, svamano bhavayitum mamedam istam | ; MINAYEFF, BcaA 1:2d,
p. 155, svamano bhavayitum krtam mayedam | ; DE LA VALLEE POUSSIN, Pra-
jnakaramati, Bca 1:2d, p. 7, In. 11, svamano vasayitum krtam mamedam | ;
& BHATTACHARYA, BCA 1:2d, p. 1, which agrees with DE LA VALLEE POUSSIN,
Prajnakaramati.

52 EDGERTON, pp. 388 & 507.

% BENDALL, ‘Ciksasamuccaya’, p.1, In. 13.

51 Indicative of this general tendency are the words in: KAJIYAMA, ‘Philoso-
phy’, p.90:

But in traditional India, rather than boast of the originality of
one’s thought, one gave it authority by attributing its source to
the ancients.

55 1e., vyutpadita = vyutpadana = vyutpatti: cf. BENDALL & ROUSE, p. 17.
56 Je., of the bodhisattva.
5T BENDALL, ‘Ciksasamuccaya’, p.16, Ins. 1-2:

yvah punar etad abhyasartham vyutpaditam icchati ' tenatra

Siksasamuccaye tavac caryamukhamatrasiksanartham abhiyogah
karaniyah Siksarambhasyaiva mahaphalatvat |

°8 Ibid., p. 16, Ins. 5-8.
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bodhisattva (bodhisattvasiksasarira).®® The Ss is intended as a manual
or compendium for a bodhisattva who, wishing to understand the Dharma,
is devoting his life to study and recitation. 0 This is confirmed in the Bca :

Now the Siksésamuccaya is certainly to be examined again and
again,
as virtuous conduct is taught there at length.

The Ss, in short, is for the kind of bodhisattva that S considers a hero
(sura) in mind, giving, morality, patience, energy, meditation, wisdom and
contemplation. %2 For S there is no higher calling than helping such people
to engage in the way :

By my merit from reflecting upon the bodhicaryavatara,
may all sentient beings adorn the way to enlightenment. %3

59 BENDALL, ‘Ciksasamuccaya’, p.15, Ins. 9-10. As noted in: BENDALL &
ROUSE, p. 16, n. 4, this usage is similar to Lat. corpus.

50 BENDALL, ‘Ciksasamuccaya’, p. 16, Ins. 14-15. It appears likely that this
was also the intention of NAGARJUNA when he composed his Statrasamuccaya:
cf. ICHISHIMA, p.22.

51 MINAYEFF, Bea 5:105, p. 177:

Siksasamuccayo ’'vasyam drastavyas tu punah punah |
vistarena sadacaro yasmat tatra pradarsitah |

For ref. to discussion on this verse, cf. FILLIOZAT. This verse is accepted as
conclusive evidence of §’s authorship of the S in : BENDALL, ‘Ciksasamuccaya’,
pp.iv—v. $s authorship is also assumed in: DE LA VALLEE POUSSIN, Pra-
jnakaramati, Fasciculus I, Introduction, where in addition it is said that:

Some help has been found in a little tract... Much more profitable
has proved the study of the Ciksasamuccaya, from which our author,
Prajnakaramati, has borrowed, mostly without acknowledgement,
nearly the whole of his illustrations from earlier literature.

Contra this assumption, it should be noted that an equivalent of Skt. Bca
5:105 does not appear in the Tib. Tun-huang recension of the BcA : c¢f. CROSBY
& SKILTON, p.xxxii; & MROZIK, p. 6.

52 Cf. BENDALL, ‘Ciksasamuccaya’, p.16, Ins. 15-16. The development of
these seven qualities is the natural result of the attainment of the six perfections
(paramitas). It is clear that the structure of the BCA reflects the usual order of
these qualities. It is perhaps less apparent that this is also so for the structure
of the Ss.

In general, it can be said that: a.) danaparamita is discussed in the 1st
chapter; b.) silaparamita in the 2nd to 7th; c.) ksantiparamita in the 8th to
9th; d.) viryaparamita in the 10th & 16th; e.) dhyanaparamita in the 11th to
12th & 19th; & f.) prajnaparamita in the 13th to 16th.

These divisions are noted in the Tables of Part II, pp. 69ff.. For a slightly
different schema, cf. HEDINGER, p.12.

53 MINAYEFF, Bca 10:1, p. 221 :

bodhicaryavataram me yad vicintayatah subham |
tena sarve janah santu bodhicaryavibhiisanah | 1 |

This and similar verses in the BCA, may suggest that the BCA is composed for
daily or ceremonial recitation: cf. KAJIHARA, ‘Chapter’; & Idem, ‘Recitation’.
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According to S, moral precepts for a bodhisattva (bodhisattvasiksa-
padas) are to be found in Mahayana sttras. 64 Mahayana sutras, he be-
lieves, contain the words of the Buddha (buddhavacana).% Even so, S
still recognises the need for careful exegesis. 66

Quoting the Adhyasayasamcodanasttra 67 g gives two hermeneutical
principles which guide his selection of legitimate words of the Buddha
(buddhavacana). %8

First, he holds that the speech of a Buddha (buddhabhasita) is an
inspired utterance (pratibhana) through four factors (karanas).% The

true word of the Buddha:

a.) is connected with truth (satya), not with the opposite of truth;
b.) is connected with Dharma, not with that which is not Dharma;

c.) leads to abandonment (hayaka) of mental defilements (klegas), not
to their not being cut off (vivarddhaka) ; and

d.) shows the praiseworthy qualities of liberation (nirvanaguna), not the

praiseworthy qualities of transmigratory existence (samsaraguna). 70

If anyone "I utters words endowed with these factors they are thought to
produce in the minds of faithful sons and daughters of good family the
notion of the Buddha (buddhasamjna). 72 After having formed the notion

54 BENDALL, ‘Ciksasamuccaya’, p. 17, In. 5.

55 It has often been asserted that Mahayana exegetes—despite evidence to the
contrary—sincerely believe that Mahayana stutras contain the correct words of
the Buddha: cf. MizuNo, Sutras, p.22; & LOPEZ, ‘Interpretation’, p.51.

56 For the various methods of textual interpretation attributed to the Buddha
himself, cf. idem, ‘Introduction’; LAMOTTE, ‘Interpretation’; & LOPEZ, ‘In-
terpretation’. For a useful overview of the major issues involved in Buddhist
exegesis and hermeneutics, cf. GOMEZ, ‘Literature’.

57 The Adhyasayasamcodanasiitra—apart from the passages in Skt. quoted by
S in: BENDALL, ‘Ciksasamuccaya’, p. 15, Ins. 13-22; & by PRAJINAKARAMATI
in: DE LA VALLEE POUSSIN, Prajiakaramati, comm. on BcA 9:43ab, p. 431,
In. 17-p. 432, In. 11—is only available in Tib. & Chin.: cf. GOMEZ, ‘Literature’,
p- 535.

68 This section of the Ss is shot through with that ‘tension between scripture
and reason’ described in: TILLEMANS, ‘Authority’.

59 For a useful discussion of inspired speech, ¢f. MACQUEEN, ‘Speech-T'; &
Idem, ‘Speech—II’. Pratibhana is tr. as ‘eloquent word’ in: OLDMEADOW, p. 109,
In. 1 & n. 1.

70 Cf. WiLLiAMS, Buddhism, p.31; & SKILTON, p. 101.

"™ BENDALL, ‘Ciksasamuccaya’, p. 15, In. 16. According to the Tib., any monk,
nun, or male or female lay disciple: cf. OLDMEADOW, p.109, n. 2 & n. 3.

" BENDALL, ‘Ciksasamuccaya’, p.15, Ins. 17-18. Samjia signifies ‘notion’
in: OLDMEADOW, p.109, Ins. 8 & 9; ‘idea’ in: WAYMAN, Calming, p.485;
‘ideation’ in: KAJIYAMA, ‘Meditation’, p.124; & ‘conception’ in: EDGERTON,
p- 551, def. 2.
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of the Teacher (sastrsamjia), the Dharma is heard. "3

Second and following from the above, S claims that :

Whatever, Maitreya, is well said, all that is said by the Buddha. ™

It has been said of this principle that :

This is perhaps the most extreme formulation of the Mahayana’s
historical view of the roots of its traditions. ™

The selection of legitimate words of the Buddha from Mahayana stitras
on the basis of whether or not they are well said (subhasita) would seem
to allow much room for discretion. It appears, though, that $’s second
principle of interpretation is used together with his first. In other words,
he believes that whatever is well said (subhasita)—that is, connected with
truth, Dharma, the destruction of mental defilements and the promotion
of liberation—all that is said by the Buddha (buddhabhasita).

S’s conception of what constitutes the true word of the Buddha is
perhaps most clear from the shortest of his works, the SSKA.

Mahayana stitras are sometimes extant in a long and short version. It
is sometimes said that the long version was composed before the short. 76
Short stitras are said to abridge the main points of their longer counter-
parts.

Some technical treatises and compendiums are also extant in a long
and short version. The long version is often called a sastra, the short a
karika. " In general, it is thought that karikas were composed before their
dastras. Karikas are usually considered the root texts (miilas) of sastras. 7
Sﬁstras, it is said, explicate the meaning of karikas. ™ The Ss is a sastra,
the SSKA its karika.

The general character of the SSKA is typified by a passage written to
describe the Miulamadhyamakakarika of NAGARJUNA :

The treatise itself is composed in very terse, often cryptic verses,
with much of the explicit argument suppressed, generating signifi-
cant interpretive challenges. But the uniformity of the philosophi-
cal methodology and the clarity of the central philosophical vision

™ BENDALL, ‘Ciksasamuccaya’, p.15, In. 18,
™ Ibid., p. 15, In. 19:

yat kificin maitreya subhasitam sarvam tad buddhabhasitam |

"> GOMEzZ, ‘Literature’, p. 535.

"6 MizuNo, Satras, pp.94, 118 & 119-120.

T GOMEZ, ‘Literature’, p. 532.

8 Ibid.

™1t is noted in: CONZE, Prajiiaparamita Literature — I, p.93, that ‘Indian
literary tradition regards a sacred text as incomplete without a commentary’.
For the issues associated with the translation of sastras & karikas, cf. GRIFFITHS,
pp- 26ff..
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expressed in the text together provide a considerable fulcrum for
exegesis. 50

At first it might seem that the SSKA was written before the Ss. This
may be incorrect. Both works are the work of the same author. It would be
surprising if each had not been revised in terms of the other. As BENDALL
has said :

Both seem to me a practically simultaneous result of the author’s
general reading of Buddhist literature. 8!

There is no doubt that the Ss explains each verse of the SskA. But
equally, there are many cases where verses of the SSKA seem to explain the
main points of the $s.82 In addition, there are passages where it is hard
to distinguish between a quotation from the SskA and the body of the
text of the Ss.8% The relationship between the Ss and SSKA is perhaps
best characterised not in terms of the dependency of one on the other, but
rather, in terms of reciprocality between both.

Yet irrespective of the question of which, if either, was written first,
the Ss and the SSKA can be seen—in the sense of GADAMER %4
attempt to project the overarching meaning of Buddhism as it gradually

—as S’s

emerged to him when he penetrated the corpus of Mahayana sutras.

The Ss and SSKA are written to explain the essential principles (mar-
masthanas) and practices of the Mahayana. And of all the various Maha-
yana practices S seems to believe that the practice of giving (dana =
utsarjana) is fundamental. ®® In the Ss and SSkA he describes the way
of the bodhisattva (bodhisattvamarga) as essentially the way of giving
(danamarga).

In brief, S expects of a bodhisattva the following:

i.) to attain perfect enlightenment (samyaksambodhi) he %6

everything (sarva+4 da = sarva+ ut + 4 srj) ;

must give

i1.) to give everything he must make a worthy gift of his person (atmab-
hava), enjoyments (bhogas) and merit (punya) ;

80 GARFIELD, pp. 87-88.

81 BENDALL, ‘Ciksasamuccaya’, p.ii. Cf. also WINTERNITZ, 1T, p. 366.

82 Quite apart from the verses of the SskA one should note $’s introduction
to another of his own compositions, the twelve karikas on evil. These twelve
karikas, he says, are inserted to summarise his discourse on the renunciation of
evil: cf. BENDALL, ‘Ciksasamuccaya’, p.66, In. 15—p. 67, In. 18.

83 Cf. ref. to $’s frequent reiteration of part verses of the SSKA in the Tables.

84 Of. GADAMER, p.236, quoted in: LOPEz, ‘Interpretation’, p.65; & in:
POWERS, p. 139.

85 PRZZALI, Sdntideva, mystique bouddhiste, p.68; & MROZIK, p. 14.

86 The present writer refers to bodhisattvas with the masculine personal pro-
noun. This is a conventional designation. For discussion of female bodhisattvas,
cf. Kajryama, ‘Women’.
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Table 1.1: Structure of the SSKA & Ss.

Sska Ss ed.® tr.?
PROLOGUE. 1-3¢ 14 1-17¢ | 1-19
GIVING (utsarjana). 4 1 17-34 19-36
Remarks. 4 1 17-20 19-23
One’s person (atmabhavotsarjana). 4 1 21-26 23-28
Enjoyments (bhogotsarjana). 4 1 2629 28-32
Merit (punyotsarjana). 4 1 29-34 32-36
PRESERVING (raksana). 5-16 2-7 34-158 | 37-156
One’s person (atmabhavaraksana). 5-13 2-6 34-143 | 37-141
Enjoyments (bhogaraksana). 14 7 143-146 | 142-145
Merit (punyaraksana). 15-16 7 146-158 | 145-156
PURIFYING (Sodhana). 17-21 8-15 158-273 | 157-250
One’s person (atmabhavasodhana). | 17-20 8-14 158-267 | 157-244
Enjoyments (bhogasodhana). 21ab 15 267-270 | 245-247
Merit (punyasodhana). 21cd 15 270-273 | 247-250
INCREASING (vardhana). 22-26 16-19 | 273-356 | 251-313
One’s person (atmabhavavardhana). | 22-23ab | 16 273-275 | 251-252
Enjoyments (bhogavardhana). 23cd 16 275-276 | 252-253
Merit (punyavardhana). 24-26 16-19 | 276-356 | 253-313
EPILOGUE. 27 19 356-366 | 313-320

% BENDALL, ‘Ciksasamuccaya’, pp. 1— 366.

® BENDALL & ROUSE, pp. 1-320.
¢ Vs.
¢ Ch.
¢ Pg.
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iii.) to make a worthy gift he must preserve (i raks), purify (/sudh),
and increase (/ vrdh) his gift ; and

iv.) to preserve, purify and increase his gift he must practice the four
87

right strivings (samyakpradhanas)

In the Ss and SSKA, then, it is asserted that for a bodhisattva to
attain perfect enlightenment he must practice complete giving (sarvadana
= sarvotsarjana) and that for him to practice complete giving he must
practice the right strivings. This means, in effect, that in the Ss and SskA
the way of the bodhisattva consists of the practice of the right strivings,
followed by the practice of complete giving, followed by the attainment of
perfect enlightenment. This path is summarised in brief in Figure 7.1 88
and in detail in Figure 7.2%.

It can be seen from Table 1.1%0 that the Ss and the SSKA share the
same general content and structure. The SSKA is not as long as the Ss but
it considers the major themes of the Ss and is organised on an identical
plan. The thematic structure of both texts is fourfold :

i.) giving (utsarjana) one’s person, enjoyments and merit ;
i1.) preserving (raksana) the same;
it1.) purifying (Sodhana) the same; and

iv.) increasing (vardhana) the same.

With little variation, the content and structure of both works is sub-
ordinate to the description of giving through the preservation, purification
and increase of one’s person, enjoyments and merit. 91 Table 1.292 and
Table 1.393 show that the chapter divisions of the Ss are likewise subject
to this schema. 9
In the Ss and SSKZx7 then, in agreement with the Ratnamegha

condenses the central training of a bodhisattva into the practice of giving.

95 &
, S

87 L.e., i.) the non production of non existing bad dharmas; i.) the destruction
of existing bad dharmas; iii.) the production of non existing good dharmas; &
iv.) the increase of existing good dharmas.

% P. 190.

89 P, 191.

2P, 16.

9L BENDALL, ‘Ciksasamuccaya’, pp.xxxi-xxxviii; HEDINGER, p.12; ASANO,
‘Mantracarin’, p. 208 ; & Idem, ‘éiksésamuccaya’, pp. 59-61.

2P, 18.

2 Pp.19.

94 The titles of the chapters in Table 1.2 & Table 1.3 are from those in the
editio princeps: cf. BENDALL, ‘Ciksasamuccaya’. In places these titles differ
slightly from those in the Ms.: cf. BENDALL, Catalogue, pp. 108—109.

95 Cf. esp. BENDALL, ‘Ciksasamuccaya’, p.34, In. 5:
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Table 1.2: Chapters of the Ss-A.

ed. ? tr.?
PROLOGUE. 1-17 1-19
la.) Danaparamita Nama Prathamah P° ¢ | | 1-17 1-19
GIVING. 17-34 19-36
1b.)  Danaparamita Nama Prathamah P° | 17-34 19-36
PRESERVING. 34-158 37-156
One’s person. 34-143 37-141
2.) gﬂapéramitéyém Saddharmaparigraho 34-44 37-45
Nama Dvitiyah P° |
3.)  Dharmabhanakadiraksa Trtiyah P° | 44-59 46-60
4.)  Caturthah P° | 59-97 61-99
5.)  Silaparamitayam Anarthavarjanam
Paficamah P° | 97-117 100-116
6.) Atmabhavaraksa Sastah P° | 118-143 | 117-141
Enjoyments & merit. 143-158 | 142-156
7.)  Bhogapunyaraksa Saptamah P° | 143-158 | 142-156

% BENDALL, ‘Ciksasamuccaya’, pp.1— 158.
® BENDALL & ROUSE, pp.1 ~156.
¢ Le., Paricchedah.
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Table 1.3: Chapters of the Ss-B.
ed. tr.0
PURIFYING. 158-273 | 157-250
One’s person. 158267 | 157244
8.) Papasodhanam Astamah P° | 158-178 | 157-174
9.) Ksantiparamita Navamah P° | 179-188 | 175-183
10.)  Viryaparamita Dasamah P° | 189-192 | 184-187
11.)  Aranyasamvarnanam Namaikadasah P° || | 193-201 | 188-195
12.)  Cittaparikarma © Dvadasah P° | 202-228 | 196-215
13.)  Smrtyupasthanap® Trayodasah | 228-241 | 216-224
14.)  Atmabhavaparisuddhis Caturdasah P° | 242-267 | 225-244
Enjoyments & merit. 267-273 | 245-250
15.)  Bhogapunyasuddhih Pancadasah P° | 267273 | 245-250
INCREASING. 273-356 | 251-313
16.) Bhadracaryavidhih Sodasah P° | 273-297 | 251-269
17.)  Vandanadyanusamsah Saptadasah P° | 297-315 | 270-282
18.)  Ratnatrayanusmrtir Namastadasah P° | 316-347 | 283-306
19a.)  (Punyavrddhih ®) Navadasah P° | 348-356 | 307-313
EPILOGUE. 356-366 | 313-320
19b.)  (Punyavrddhih©) Navadasah P° | 356-366 | 313-320

¢ BENDALL, ‘Ciksasamuccaya’, pp. 158— 366.
b BENDALL & ROUSE, pp. 157-320.
¢ Iti idam samksepan mohasodhanam citta® :

¢ From : ibid.

cf. BENDALL, Catalogue, p.109.
4 From : BENDALL, ‘Ciksasamuccaya’, p.366, In. 3.
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The simplicity of this schema is striking. No doubt it makes the Ss and
SskA well suited as primers in the theory and practice of the Mahayana.

Yet § also identifies the central meaning of the Mahayana as the prac-
tice of the preservation, purification and increase of those things that are
given. In addition, he holds that his conception of the Mahayana is not
new (apurva). 9 What, then, is the traditional basis for S’s description of
the Mahayana ?

An answer is suggested by S’s (re)definition of preservation, purifica-
tion and increase:

In that case, he®” produces desire, he endeavours, he produces
energy, he takes hold of his mind, he exerts himself well °® for the
non arising of bad, evil dharmas when they have not arisen: by
this arises preservation. And he produces desire for the destruction
of them % when they have arisen: by this arises purification. He
produces desire for the arising of good dharmas when they have not
arisen, and when they have arisen, he produces desire and so on for
their 1%° continuance, for their increase: by this arises increase. 10

Table 6.4 102 shows that this passage occurs near the end of the Ss.
It is meant to explain the final verse of the SskA and the main thrust of
both the Ss and SskA. The final verse of the SSKA concerns the complete
attainment of the right strivings. $’s auto commentary (re)defines the
traditional formula of the right strivings in terms of the practice of preser-
vation, purification and increase. This conception of the right strivings is
represented in Figure 1.1. 103

In short, it appears that S ultimately bases his conception of the central
meaning of the Mahayana on the traditional concept of the four right

strivings.

ata evo[23alktam ratnameghe danam hi bodhisatvasya bodhir
iti |
This passage is tr. in § 3.1, pp. 69ff..

96 BENDALL, ‘Ciksasamuccaya’, p.1, In. 11.

97 Viz. a bodhisattva.

98 1.e., samyakpranidadhati: cf. DAYAL, p. 103, n. 89.

99 Viz., bad, evil dharmas.

100 Viz. good dharmas.

01 BENDALL, ‘Ciksasamuccaya’, p. 356, Ins. 10-14:

tatra anutpannanam papakanam akusalanam dharmanam anut-
padayaiva chandam janayati vyayacchati viryam arabhate cittam
pragrhnati samyakpranidadhati ity anena raksa | utpannanam ca
prahanaya chandam janayati ity anena Suddhih | anutpannanam
kusalanam dharmanam utpadaya chandam janayati | yavad utpan-
nanam ca sthitaye bhiiyobhavaya chandam janayati ity adi | anena
vrddhih |

102 p 171,
103 p 21,
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samyakpradhanas

raksana Sodhana vardhana

Figure 1.1: The samyakpradhanas (for key cf. n. 4 on p. x).

In the literature of the Hinayana 104 4nd Mahayana, the right strivings
are collectively the second of the seven sets of conditions favourable to en-
lightenment (Skt. bodhipaksa dharmas = Pali bodhipakkhiya dhammas).
The conditions favourable to enlightenment provide the doctrinal context
within which the four right strivings must be interpreted.

The role of the practice of the conditions favourable to enlightenment
in the Ss will now be considered. This will be followed by a discussion of
the réle of the practice of giving and the right strivings.

104 This is a conventional designation which refers to non Mahayana Buddhism.
The present writer recognises that such a term is problematic. For the relations
between Mahayana & non Mahayana Buddhism, cf. SILK, pp.2-51; & NATTIER,
pp- 58-82. The present writer is grateful to Assoc. Prof. Dr J. NATTIER, Indiana
University, for permitting him to refer to this work.






2. BODHIPAKSA DHARMAS.

It is worthwhile in Buddhist studies to attempt to reconstruct the
context in which particular doctrines were formulated, since the
context of an utterance or doctrine is of crucial importance in de-
termining its meaning and application. Buddhist doctrines operate
within the context of a functioning system of shared symbols and
assumptions and a contemporary interpreter should seek to under-
stand and explicate this context. !

2.1 Remarks.

Subhtiti said: ‘Which, Bhagavan, are the good dharmas or the
conditions favourable to enlightenment 7 And which dharmas are
the dharmas of the pratyekabuddhas, and the dharmas of the bod-
hisattvas and the dharmas of the Buddhas ? Which arrive at the at-
tainment of a unity ? in the perfection of wisdom ?> The Bhagavan
said: ‘As here follows: the four applications of mindfulness; the
four right strivings; the four bases of supernatural power ; the five
faculties; the five powers; the seven members of enlightenment ;
the noble eightfold way; the four noble truths; the approaches
to liberation—emptiness, causeless, aimless ® ; the four dhyanas?*;
the four infinitudes® ; the four formless attainments® ; the six su-
pernatural knowledges; the perfection of giving; the perfection
of morality ; the perfection of patience; the perfection of energy ;
the perfection of concentration ; the perfection of wisdom ...’ %

L POWERS, p. 162.

2 1.e., samgraha & samavasarana: cf. EDGERTON, p. 566.

3 Cf. BENDALL, ‘Ciksasamuccaya’, p.6, In. 15.

4 Cf. IsnmaMA & FUKUDA, 99 14781481, p. 78.

® Le., friendliness (maitrT), equanimity (upeksa), compassion (karuna) & joy
(mudita). Cf. BENDALL, ‘Ciksasamuccaya’, p.105, In. 16; & ISHIHAMA &
Fukupa, €9 1503-1507, p. 80.

5 Ibid., 99 1492-1495, p. 79.

7 Cf. BENDALL, ‘Ciksasamuccaya’, p. 105, Ins. 14-15; p. 214, In. 15; & p. 243,
In. 13; & IsHtHAMA & FukuDpa, €9 202209, p. 12.

8 GHOsA, p. 1636, In. 10ff., quoted in: GETHIN, p. 275, n. 36, as:

Subhutir aha | katame bhagavan kusaladharmma bodhipaksah
va ke dharmmas ca pratyekabuddhadharmmas ca bodhisattvad-
harmmas ca buddhadharmmas ca ye prajhaparamitayam sam-

graham samavasaranam gacchanti | bhagavan aha | tad
yatha catvari smrtyupasthanani | catvari samyakprahanani |
catvara rddhipadah | pancendriyani | pancabalani | satta-

bodhyangani | aryyastango margah | catvaryy aryyasatyani
| Stinyatanimittapranihitavimoksamukhani | catvari dhyanani |
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The corpus of Mahayana stutras is vast. The content of Mahayana stutras is
varied and complex. After having read these sutras it is no doubt common
for incipient bodhisattvas to feel bewildered. In an attempt to make sense
of their readings it would be natural for them to ask of their teachers
‘What are the essential principles? What are the basic practices ?’

So it is with Subhiiti. He wants the Buddha to indicate the dharmas
that are skillful (kusala), the dharmas that lead to the perfection of wisdom
(prajnaparamita) and the dharmas that tend towards enlightenment. In
answer to Subhtiti the Buddha lists:

i.) the four applications of mindfulness (smrtyupasthanas);

ii.) the four right strivings (samyakpradhanas) ;
iii.) the four bases of supernatural power (rddhipadas);
iv.) the five faculties (indriyas);
v.) the five powers (balas) ;
vi.) the seven members of enlightenment (bodhyangas) ; and
vii.) the noble eightfold way (aryastangamarga) and so on.

For all his confusion, the Buddha’s answer cannot have surprised Sub-
huti. These trainings occur often in the literature of both the Hmayana
and the Mahayana.? Collectively they are sometimes called the thirty-
seven bodhipaksika dharmas. 10 More often they are merely referred to as

catvaryy apramanani | catusra ariipyasamapattayah | sadabhijnah
| danaparamita | Silaparamita | ksantiparamita | viryaparamita
| samadhiparamita | prajnaparamita. ..

For another frame question that involves the bodhipaksa dharmas, cf. NAT-
TIER, § 2D, p. 168; & € 20G, p. 214.

9 For the Hinayana, cf. MORRIS & HARDY, I, pp. 39-40; TRENCKNER &
CHALMERS, II, pp. 11-12; add. ref. in VI, p. 80; FEER, ref. in VI, p. 72;
NANAMOLI, q 175, p. 52; & 9 483, pp. 116-117; THITTILA, pp.159-179 &
251-318; DAVIDS, pp. 193-243, add. ref. on p. 453 ; & COWELL & NEIL, p. 208,
Ins. 7-9.

For the Mahayana, cf. BENDALL, ‘Ciksasamuccaya’, p.272, Ins. 15-16;
DE LA VALLEE POUSSIN, Prajiakaramati, comm. on BCA 9:45ab, p. 436, Ins. 4
6; RAHDER, § Bhumi IV, € C, pp. 38-39; DurT, ‘Pancavimsatisahasrika’,
pp- 207208 ; GHOSA, pp.56-57, 133, 162 & 1473, quoted in: DAYAL, p.82;
LEvi, I, p. 57, Ins. 11-29; & p. 140, In. 14-p. 146, In. 4; OBERMILLER, ‘Doc-
trine’, ch. IV, € 1, p. 77, n. 4; ZaANGMO & CHIME, § 43, p. 25; IsHIHAMA &
Fukupa, €9 953-1004, pp. 51-54; NATTIER, { 2D, p. 168; € 20G, p. 214;
q 23E, p. 219; & 9§ 25K, p. 232; & BRAARVIG, II, pp. 480-548.

101 ¢., saptatrimsadbodhipaksikadharmas: cf. RAHDER, § Bhiimi, VII, € D,
p. 57, In. 17; VON STEAL-HOLSTEIN, § 45, p 75, In. 3; & LEFMANN, p.9, In. 5.
In: LEvI, I, p. 57, Ins. 11-12 & 13-14, they are twice referred to as the thirty-
seven forms of meditation or cultivation (saptatrimsadakarabhavanas).
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the bodhipaksa dharmas. '*

The term for the thirty-seven practices is variously translated.'? The
Pali—bodhipakkhiya or bodhipakkhika—is translated by RHYS DAVIDS
& STEDE as ‘belonging to enlightenment’ and ‘qualities or items consti-
tuting or contributing to bodhi’. '3 This definition is followed by GETHIN

11 Although several variants of this term exist.

For bodhipaksa, cf. BENDALL, ‘Ciksasamuccaya’, p.144, In. 6; & p. 357,
In. 8; NANJIO, p.25, In. 12; LEFMANN, p.8, In. 6; p. 9, In. 5; p. 181, In. 18; &
p. 182, In. 11; CowELL & NEIL, p.350, In. 14; LEv, I, p. 2, Ins. 8-9; p. 16,
In. 32; p. 40, In. 8; p. 159, In. 9—p. 177, In. 15; & p. 183, In. 24; DAS & SASTRI,
p-127, In. 8, quoted in: DAYAL, p.80; & MITRA, p.194, In. 18, quoted in:
DAvAL, p. 80. For klesapaksa as ‘the side of the vices’, cf. BRAARVIG, II, p. cvi.

For bodhipaksika, cf. WOGIHARA, ‘Bodhisattvabhumi’, p.227, In. 10;
OBERMILLER, ‘Doctrine’, ch. IV, € 1, p. 77, n. 4; & p. 121; & SENART, II,
p- 290, In. 6. For marapaksika, cf. BENDALL, ‘Cliksasamuccaya’, p.314, In. 8;
& EDGERTON, p.314. Those who ‘belong to the party of Mara’ are opposed to
those who ‘belong to the party of enlightenment’ (bodhipaksika).

For bodhipaksika, cf. BENDALL, ‘Cliksasamuccaya’, p.283, In. 11; ZANGMO
& CHIME, § 43, p. 25; DAs & SASTRI, p. 10, In. 13, quoted in: DAYAL, p.80;
RAHDER, § Bhumi VI, € R, p. 53, In. 22; LEFMANN, p.424, In. 12; NANJIO,
p.213, In. 7; & DE LA VALLEE PoussIN, L’Abhidharmakosa, p.281.

For bodhipaksya, cf. BENDALL, ‘Ciksasamuccaya’, p.12, In. 17; & p. 52,
In. 2; DE LA VALLEE POUSSIN, Prajiakaramati, p.436, In. 5; DuUTT,
‘Bodhisattvabhami’, p. 1, In. 8; p. 29, In. 1; p. 171, Ins. 1 & 5; p. 232, Ins. 24 &
25; VON STEAL-HOLSTEIN, § 45, p. 75, In. 3; WOGIHARA, ‘Bodhisattvabhumi’,
p-236, In. 17; p. 259, In. 7; & p. 341, In. 5; RAHDER, § Bhumi V, €4 A-B, p. 42,
Ins. 6 & 9; & § Bhumi VII, € D, p. 57, In. 17; & NANJIO, p. 25, n. 6. Of these
variants, it is held, in: DAYAL, p. 80, that the use of bodhipaksa & bodhipaksya
is most frequent.

12 Ag are the terms for each of the seven sets of practices and for each of the
thirty-seven practices themselves. Such lack of agreement makes it necessary—
following Ibid., pp. 80-164—to note the various interpretations of these terms.
This should confirm the accuracy of SEYFORT RUEGG’s words :

...even though the philosophical component in Buddhism has been
recognised by many investigators since the inception of Buddhist
studies as a modern scholarly discipline more than a century and a
half ago, it has to be acknowledged that the main stream of these
studies has, nevertheless, quite often paid little attention to the
philosophical. The idea somehow appears to have gained currency
in some quarters that it is possible to deal with Buddhism in a seri-
ous and scholarly manner without being obliged to concern oneself
with philosophical content. One has only to look at several dic-
tionaries to see that the European terminology so often employed
to render Pali, Sanskrit and Tibetan technical terms is on occa-
sion hardly coherent and did not reflect the state of philosophical
knowledge even at the time these dictionaries were first published.
This impression is reinforced by many a translation from these
three languages as well as by some work on texts written in them.
(RUEGG, ‘Reflections’, p. 145)

13 Ruys DAVIDS & STEDE, p.491.
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where the bodhipakkhiya dhammas are ‘the conditions that contribute to
awakening’. 14 THITTILA prefers to render this term the ‘enlightenment
states’. 1

The Sanskrit—bodhipaksa dharma—is, according to MONIER-WIL-
LIAMS, ‘a quality belonging to (or constituent of) perfect intelligence’. 16
BENDALL & ROUSE translate this term as ‘the things that belong to
supreme enlightenment’. 17 Tn DAYAL such dharmas are ‘Principles which
are conducive to Enlightenment’. 18 In the Buddhist Hybrid Sanskrit
(BHS) lexicon of EDGERTON, the thirty-seven are referred to as ‘conditions
favourable to enligh‘cenment’.19 CONZE considers bodhipaksa a ‘wing
of enlightenment’ and bodhipaksika and bodhipaksya dharmas ‘dharmas
which are(act as) (the) wings to enlightenment’ and ‘dharmas which con-
stitute the wings to enlightenment’ respectively. 20 WAYMAN prefers ‘the
.21l LAMOTTE has re-

ferred to them as ‘les trente-sept auxiliaires de I'illumination’. 22 HynT-

thirty-seven natures accessory to enlightenment

INGTON renders samyaksambodhipaksas as the ‘ancillaries to perfect awak-
ening’. 23

These various references and definitions show that the practice of the
thirty-seven conditions favourable to enlightenment is considered, by mem-
bers of both the Hinayana and the Mahayana, fundamental to the attain-
ment of the summum bonum of Buddhist practice.

The Divyavadana, a text which bears marks of both vehicles 24, sug-
gests that the conditions favourable to enlightenment summarise the pri-
mary teachings of the Buddha. 25 This is implied by the above quoted
passage from the Satas&hasriképrajﬁépéramitésﬁtra. While the Buddha
mentions other principles, they appear subordinate and supplementary.

The Ss is in agreement. About three quarters into the SS, in a sec-
tion on the purification of merit (punyasuddhi) and a subsection on the
purification of conduct (silavisuddhi), S quotes the Ratnacudasiitra:

Then what is emptiness that is endowed with all excellent forms 26 ?

4 GETHIN, p. xi.

15 THITTILA, pp. 326 & 565.

16 MONIER-WILLIAMS, p. 734.

17 BENDALL & ROUSE, p. 259.

18 DayAL, p. 81.

19 EDGERTON, p.402. This def. is followed in: HoNDA, § Bhami VI, € R,
p. 194.

20 ConNzE, Dictionary, pp. 301-302.

2L WAYMAN, ‘Buddhism’, pp.435-436, quoted in: idem, ‘Indian Buddhism’,
p. 418.

22 Of. esp. LAMOTTE, Le Traite, T. III, ch. XXXI, pp. 1119-1207. Although
the term ‘auxiliary’ is infelicitous in: LIMAYE, p. 170.

23 HUNTINGTON & WANGCHEN, p. 155.

24 WINTERNITZ, II, pp. 284fF.; & NAKAMURA, p. 138.

2 CowELL & NEIL, p. 208.

26 Cf. EDGERTON, p. 586, def. 1; & CONzE, Dictionary, p.419. For the eigh-
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That which is not deficient in giving;...not deficient in mindful-

ness and awareness 2 ; not deficient in the applications of mind-

fulness, the right strivings, the bases of supernatural power, the
faculties and the powers, the members of enlightenment and the
noble eightfold way 2®;... 29

Likewise, early in the SS, in a passage which emphasises how impor-
tant it is for a bodhisattva to keep his vows (pranidhanas), S appeals to
the witness of the Sagaramatisutra. He describes the failure of a king (ra-
Jjamatra) to meet the demands of guest friendship and his subsequent loss
of face:

In the same manner, Sagaramati, acts the bodhisattva, who, hav-
ing comforted all sentient beings for enabling to cross those who
have not crossed, for liberating those who are unliberated, for en-
couraging those who are discouraged, ... 3 does not apply himself
to great learning 3!, nor yet to other dharmas which are the sources
of merit favourable to enlightenment ; this bodhisattva breaks his
word with the inhabitants of the world and gods. 32

It would seem, then, that for S, as for those of the Hiayana and
Mahayana in general, a primary duty of any arhant or bodhisattva is the
practice of the conditions favourable to enlightenment.

This responsibility is stressed by S in other passages in the Ss. In a
long section concerning the preservation of one’s person (atmabhavaraks-
ana), a bodhisattva is advised to do everything within his power to avoid
the works of Mara (marakarmas) and all other things which impede the
way of the conditions favourable to enlightenment (bodhipaksyamarga). 33

Later in Ss, in a section devoted to the increase of merit (Subhavard-
hana) and a subsection devoted to the importance of a firm and indestruc-

tible armour (resolve) (samnaha), S quotes the Aksayamatisiitra:

teen kinds of sunyata, cf. ISHIHAMA & FukuDA, 9 934-951, p. 50.
27 Le., smrti & samprajanya: cf. EDGERTON, p. 577.
28 Ie., the seven sets of bodhipaksa dharmas.
2 BENDALL, ‘Ciksasamuccaya’, p.272, Ins. 12ff.

tatra katama sarvakaravaropeta siinyata | ya na danavikala'...na
smrtisamprajanyavikala | na smrtyupasthanasamyakprahanard-
dhipadendriyabalabodhyangastangamargavikala. . .

For the context of this passage, cf. Table 5.4 on p. 126.

30 L.e., yavat. This usage recurs throughout the Ss.

31 Le., bahusrutya: cf. EDGERTON, p.399. In: CONZzE, Dictionary, p.297,

bahusruti is tr. ‘learning’.

32 BENDALL, ‘Ciksasamuccaya’, p.12, In. 15-p. 13, In. 1:
evam eva sagaramate yo bodhisatvah sarvasatvan asvasyatir-
nataranayamuktamocanayanasvastasvasanaya yavan na bahusru-
tye ’bhiyogam karoti napi tato ’nyesu bodhipaksyakusalamiilesu
dharmesu ' ayam bodhisatvo visamvadayati sadevakam lokam |

33 Ibid., p. 52, In. 2.
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... This armour ** which is uncowed 3® is the indestructible armour
of a bodhisattva’. Such is the method in giving and so on and in
producing the conditions favourable to enlightenment ¢ and marks
of the great man 37,38

In recognition of the emphasis given to the conditions favourable to
enlightenment in the literature of the Hinayana and Mahayana, it is sug-
gested by some scholars that they are fundamental to Indian Buddhism. 39
It is therefore appropriate to comment on each of the seven sets of

conditions and on their réle in the Ss.

2.2 Smrtyupasthanas.

In the literature of the Hinayana and Mahayana the first set of the condi-
tions favourable to enlightenment is usually the applications of mindfulness
(Skt. smrtyupasthanas = Pali satjpatthénas).40 It seems that it has al-

34 Te., samnaha: cf. KAJIYAMA, ‘Meanings’, p. 259. For various related terms,
cf. CONZE, Dictionary, pp.400-401.

3% 1e., anavalina, cf. ibid., pp. 24-25.

36 1.e., bodhipaksikas.

37 Le., mahapurusalaksana: cf. EDGERTON, pp.458-460. Cf. also
DE LA VALLEE POUSSIN, Prajiakaramati, comm. on BCA 9:36, p. 418, In. 16.

38 BENDALL, ‘Ciksasamuccaya’, p.283, Ins. 10-12:

...ity anavalmah (|)} samnaho ’yam bodhisatvasyaksayah
samnahah | evam danadisu bodhipaksikamahapurusalaksanesu ca
nayah |

For a recent ed. of the first part of this passage, cf. BRAARVIG, I, p. 164.

39 Cf. WARDER, p. 82, where it is asserted that the conditions favourable to en-
lightenment are the ‘basic doctrines of Buddhism as originally propounded by the
Buddha’. For a similar position, cf. WATANABE, pp.3—4 & 66—67; TAKASAKI,
pp. 186-188; & MizuNo, Essentials, pp. 163-167. Cf. also GETHIN, p.342: ‘the
Nikaya and Abhidharma understanding of the seven sets does in fact fully in-
tegrate them with Buddhist teaching as a whole’. The position of WARDER is
questioned in: WAYMAN, ‘Indian Buddhism’, pp.418-419.

40 The list of the seven sets of conditions favourable to enlightenment in : BEN-
DALL, ‘Ciksasamuccaya’, p.272, Ins. 15-16, is representative of the tradition as
a whole. It has been noted, in: LAMOTTE, Le Traite, T. 111, ch. XXXI, pp. 1121—
1123, that the Pali & Skt. sources contain two formulae for the applications of
mindfulness.

Formula one. For the Hinayana, cf. RHYS DAvIDS, CARPENTER & STEDE,
II, p. 290; TRENCKNER & CHALMERS, I, pp. 55-56; FEER, V, pp. 141, 167 &
185; & DAvIDS, p. 193.

For the Mahayana, cf. DuTT, ‘Panicavimsatisahasrika’, p.204; GHOSA,
p-1427; & RAHDER, § Bhumi IV, € C, p. 38.

Formula two. For the Hinayana, cf. RHYS DAvVIDS, CARPENTER & STEDE,
II, pp. 216 & 292-306 ; TRENCKNER & CHALMERS, I, pp. 56-57 & 59 ; MORRIS
& HARDY, III, p. 450; FEER, V, pp. 143, 294 & 296 ; & DaAvIDs, pp. 193, 195 &
197.

For the Mahayana, cf. DuTT, ‘Pancavithdatisahasrika’, pp.204ff.; GHOSA,
pp- 1427ff. ; & RAHDER, § Bhumi IV, € C, p. 38.
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ways been thought essential for an arhant or bodhisattva to practice the
applications of mindfulness.

The translation of smrtyupasthana is various. The Pali form is ren-
dered by RHYS DAVIDS & RHYS DAVIDS as the ‘earnest meditations’ and
as the ‘applications of mindfulness’. ¥ RHYS DAVIDS & STEDE use ‘in-
tent contemplation and mindfulness’ and ‘earnest thought’.42 HORNER
uses ‘applications of mindfulness’ and THITTILA the ‘four foundations of
mindfulness’. 43

The Sanskrit form is translated by DE LA VALLEE POUSSIN as ‘sub-
jects of mindful reflexion’. 44 The various renderings of BENDALL & ROUSE
are similar: ‘subjects of intent contemplation’, ‘(four) forms of mind-
fulness’ and ‘earnest meditations’. ¥  Slightly different are EDGERTON
and HONDA with ‘application(s) of mentality’. 46 Conze prefers ‘pillar of
mindfulness’ and ‘applications of mindfulness’”, BRAARVIG ‘presence of

"48 and WAYMAN ‘station of mindfulness’ 4. But in many ways

recollection
summarising and combining all of these interpretations is LAMOTTE : ‘(les
quatre) fixations-de-lattention’. 50 Distinct from these scholars is DAYAL.

He argues for ‘the four fields of mindfulness’. !

Table 2.1: The applications of mindfulness.

i.)  application of mindfulness to the body (kayasmrtyupasthana)
1.)  application of mindfulness to perception (vedanasmrtyupasthana)
#4.)  application of mindfulness to thought (cittasmrtyupasthana)

iv.)  application of mindfulness to phenomena (dharmasmrtyupasthana)

In the Ss and SSKA the establishment of mindfulness (Skt. smrti =
Pali sati) is critical to the progress of a bodhisattva. In the seventh verse of
the SSKA S says that a bodhisattva must protect his person by eschewing

4 Ruys Davips & Ruys Davips, pt. II, vol. III, p. 128; & pt. III, vol. IV,
p- 214.

42 Ruys DAvIDS & STEDE, p. 672.

43 HORNER, I, pp. 70-82; & III, pp. 344 & 536; & THITTILA, pp. 251-270.

4 pE LA VALLEE PoussiN, ‘Bodhisattva’, p. 752.

4 BENDALL & ROUSE, pp. 216ff., 107 & 249.

46 EDGERTON, p.614; & HONDA, p. 167, n. 3.

4T CoNzE, Dictionary, p.436.

48 BRAARVIG, II, pp. 480-509.

49 WayMmaN, ‘Indian Buddhism’, pp. 418-419.

50 LAMOTTE, Le Traite, T. III, ch. XXXI, p. 1122.

51 DAYAL, pp. 84-85.
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fruitless outcomes (nisphalasyandavarjana). In the eighth verse he says
that this is to be attained by constant mindfulness (sadasmrtya). In the
Ss, in his commentary on the seventh and eighth verses of the Sska, S
enumerates the ‘twelve mindfulnesses which secure the abandonment of
outcomes which are fruitless’.®? He concludes his list by indicating the
lengths to which a bodhisattva is expected to go to secure mindfulness.
The twelfth mindfulness is:

Going before a gathering of a great number of sentient beings,
mindfulness aimed at preserving the [eleven forms of] mindfulness
as described, even by forsaking other actions. >3

In Mahayana literature, mindfulness is often associated and in com-
pound with awareness (samprajanya). In the final verse of the SSKA the
complete attainment of the right strivings is said to arise from mindfulness
and awareness. In the Ss the relationship between mindfulness and aware-
ness is described at length in passages taken from the Ugrapariprccha, the
Ratnacudasiitra and the Prajiaparamita.®® Mindfulness and awareness,
it seems, are fundamental to the attainment of emptiness. 55

In the Ss and SskA S wishes to make it absolutely clear that the
cultivation of mindfulness and awareness is prerequisite to progress along
the path:

And in this very place °® regarding a renunciant bodhisattva it was

said: ‘There is no letting slip of mindfulness and awareness’. 57

Likewise, much of the fifth chapter of the BCcA concerns the value of

52 BENDALL, ‘Ciksasamuccaya’, p.118, In. 4:

dvadasemah smrtayo nisphalasyandavarjanaya samvartante |

53 Ibid., p. 118, Ins. 13-14:

mahajanasampatam prayo ’‘nyakaryatyagenapi yathoktasmrti-
raksatatparyasmrtir iti |

54 Thid., p.120, lns. 11ff.. Other ref. in the Ss are: Ibid., p.120, Ins. 5 & 6;
p- 123, In. 15; p. 190, In. 14; p. 271, In. 10; & p. 357, Ins. 7-9.
55 Tbid., p. 272, Ins. 12ff.:

tatra katama sarvakaravaropeta Stinyata | ya na danavikala'...na
smrtisamprajanyavikala |
For a more complete version of this passage together with tr., cf. § 5.3.2,
pp. 152fF..
%6 Viz. in the Ugrapariprccha.
T Ibid., p. 120, Ins. 5-6:

atraiva ca pravrajitabodhisatvam adhikrtyoktam smrtisampra-
Jjanyasyaviksepa iti |
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mindfulness and awareness. °® S’s emphasis reflects the literature of the
Mahayana in general. 5 1t is generally agreed that a bodhisattva will
attain little without mindfulness and awareness.

Accordingly, mindfulness is one of those few qualities which appears
in more than one set of the conditions favourable to enlightenment. Mind-
fulness is fundamental not only to the applications of mindfulness. It is
also the third faculty (smrtindriya), the third power (smrtibala), the first
member of enlightenment (smrtysambodhyanga) and the seventh member
of the noble eightfold way (samyaksmrti). It can be seen from Table 2.1 60
that the objects of the application of mindfulness are the body (kaya), per-
ception (vedanas), thought (citta) and phenomena (dharmas). The Saun-
daranandakavya of Asvaghosa and the Mahayanasutralamkara of Asanga
hold that these four applications are to be applied as antidotes (counter-
measures) (pratipaksas) to the four erroneous views (viparyasas). 6!

The nature of the four erroneous views is related in the Ss with a
quotation from the Ugradattapariprccha :

... Fearing the misapprehension % that in that which is imperma-
nent there is that which is permanent. Fearing the misapprehen-
sion that in the non self there is a self. Fearing the misapprehension
that in that which is impure there is that which is pure. Fearing
the misapprehension that in that which is painful there is that
which is pleasurable. ... 5

To counteract the erroneous view associated with purity (Sucivipary-
asa), a bodhisattva is to focus his mind on the impurity of the body
(kayasuci). To counteract the erroneous view associated with pleasure

58 Cf. esp. MINAYEFF, BcA 5:18, pp. 170-171; & 5:108, p. 170. For remarks
on this subject, cf. also MAHONEY, pt. II, ch. 5, pp. 35-37.

59 LEFMANN, p.8, In. 2; p. 34, In. 15; p. 234, In. 2; p. 273, In. 5; p. 373, In. 4;
& p. 434, In. 16 ; MITRA, p. 326, In. 7, quoted in: DAYAL, p.86, n. 17; Livr, I,
pp- 140-141; & p. 172, In. 22; GHOSA, p. 1429, quoted in: DAYAL, p. 86, n. 21 ;
& RAHDER, § Bhumi I, € O, p. 8, In. 6; § Bhumi V, ¢ B, p. 42, In. 15; &
§ Bhumi V, €I, p. 44, In. 18.

0P, 29.

61 JOHNSTON, xvii, 25, quoted in: DAYAL, p.90: & LEvL, I, p. 140, Ins. 24-25.
For the viparyasas, cf. also LAMOTTE, Le Traite, T. III, ch. XXXI, pp. 1150ff..
For a more detailed discussion of this process in the Ss, cf. § 5.3.1, pp. 127ff..

52 1.e., viparyasa: ‘error’ & ‘delusion’ in: EDGERTON, p. 483 ; ‘perverted view’
in: HARRISON, ‘Ekottarikagama’, q 20, p. 271; ‘erroneous views’ & ‘misappre-
hensions’ in: OLDMEADOW, p. 170, In. 5 & n. 1; & ‘waywardness’ in: WAYMAN,
Calming, p.486.

53 BENDALL, ‘Ciksasamuccaya’, p. 198, Ins. 11-13:

..." anitye nitya iti viparyasabhayabhito 'natmany atmeti viparyas-
abhayabhito ' ’Sucau Sucir iti viparyasabhayabhito duskhe sukham
iti viparyasabhayabhitah'. ..

For a more complete tr. of this passage, cf. § 5.3.1, pp. 135ff..
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(sukhaviparyasa), he is to concentrate on the unsatisfactoriness of sensa-
tion (vedanaduhkha). Conversely, it is thought that by concentrating on
the impermanence of thought (cittanityata), he will counteract the erro-
neous view related to permanence (nityaviparyasa), and that by concen-
trating on the selflessness of phenomena (dharmanairatmya), he will coun-
teract the erroneous view related to a belief in the self (atmaviparyasa).
S believes that the correct application of these antidotes is crucial.
He therefore allocates one complete chapter of the Ss—Sm_rtyupasthénapo

Trayodasah—to a discussion of the applications. 64

495 that S places his description of the

It can be seen from Table 5.
applications of mindfulness within a section on the purification of one’s
person (atmabhavasuddhi) and within a subsection on the perfection of
wisdom (prajnaparamita). In this section S appeals to the authority of a
large number of texts. %6 He concludes that the practice of the first set of
the conditions favourable to enlightenment is essential for understanding
emptiness (Sunyata) %7

The practice of the four applications of mindfulness is believed to lead a
bodhisattva to realize that neither his body, nor perception, nor thoughts,
nor indeed anything whatsoever should be considered permanent, pure,
or satisfactory. Neither will anything appear to exist from its own side
independent of other things. 68 Tt is thought that this realization destroys
the four erroneous views. 6

But more constructively, this experience of the impermanence, impu-
rity, unsatisfactoriness and selflessness of persons and phenomena is also
thought to enable a bodhisattva to wholly sacrifice his person that he
might become completely devoted to the service of others. 70 Tn this re-
spect the successful attainment of the four applications of mindfulness is
actually the attainment of the principal theme of the Ss and SSKA—the

complete giving of one’s person, enjoyments and merit.

2.3 Samyakpradhanas.

Not producing any evil. The attainment of the good.
The complete purification "' of one’s mind. This is the teaching of

54 BENDALL, ‘Ciksasamuccaya’, pp. 228-241.

55 P. 126.

56 The DharmasamgTtisiitra, Ratnaciida, Viradattapariprccha, Aksayamatisii-
tra, Ksayamatisutra, Lalitavistara & Lokanathavyakarana.

57 For useful discussion of Sinyata, cf. NAGAO, ‘Emptiness’; & Idem, ‘Ontol-
ogy’.

58 For an extensive discourse on the selflessness of persons & phenomena by
S, ¢f. MINAYEFF, BCA 9:58-151, pp. 212-219. For remarks on this theme, cf.
MAHONEY, pt. II, ch. 9, pp. 66-76.

59 Livr, I, p. 140, In. 24.

"0 BENDALL, ‘Ciksasamuccaya’, p.230.

™ Le., paryavadana: cf. EDGERTON, p. 334.
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the Buddha. ?

Thus it is also shown in the Aksayamatisitra: ‘He produces de-
sire for the destruction of bad, evil dharmas [when they have
arisen].... And any other things, again, whatsoever other things
also, that make the mind distracted, that conduce to ™ hostility "*
towards the religious aggregate of concentration ’®, this is called
the opponent of concentration.. .. These are called bad, evil dhar-
mas.” "%

The second set of the conditions favourable to enlightenment is referred to
as the right strivings (Skt. samyakpradhanas = Pali sammappadhanas). 77
The interpretation of samyakpradhana is problematic and presents diffi-
culties to a translator. ™®

The Pali form is rendered ‘right exertion’ by RHYS DAVIDS & STEDE.
For RHYS DAvIDS & RHYS DAVIDS they are the ‘supreme efforts’ and the
‘fourfold great struggle against evil’.®® HORNER prefers the ‘right efforts’
and THITTILA the ‘right strivings’. 81
The Sanskrit form is translated as ‘the four kinds of quietism’ by

BENDALL & ROUSE.®? LAMOTTE renders sammappadhana as ‘efforts

79

"2 BERNHARD, pp. XXVIII, Papavarga, p. 651 :

sarvapapasyakaranam kuSalasyopasampadah |
svacittaparyavadanam etad buddhasya sasanam | 1 |

For parallel passages, cf. SENART, III, p. 420, Ins. 12-13; RHYS DAVIDS, CAR-
PENTER & STEDE, II, p. 49; HARDY, pp.43, 81, 171, & 186; & RHYS DAVIDS
& RHYS DAVIDS, § 183, pp. 243-244.

™ Le., samvartante : cf. EDGERTON, p. 540.

™ ., vipaksa: cf. CONzE, Dictionary, p.356.

" 1.e. samadhiskandha, c¢f. EDGERTON, pp.607-608, def. 3. There are three
such skandhas: 1i.) silaskandha; ii.) samadhiskandha; & i4i.) prajnaskandha.

"0 BENDALL, ‘Ciksasamuccaya’, p.117, Ins. 13-16:

tathaksayamatisiitre 'pi darsitam | papakal6lajnam akusalanam
dharmanam prahanaya chandam janayatity atra prastave yani
canyani punah kanicid anyany api cittaviksepakarani yani samad-
hiskandhasya vipaksaya samvartante' ayam ucyate samadhivipaksah
| yavad ime ucyante papaka)® akusala dharma iti |

For a recent ed. of this passage, cf. BRAARVIG, I, p. 169.

T BENDALL, ‘Ciksasamuccaya’, p.272, In. 15. For the text & tr. of some
primary sources for the right strivings, cf. Appendix B, pp. 203ff.. In addition,
cf. VON STEAL-HOLSTEIN, § 5, pp. 10ff.; & § 95, p. 139, Ins. 6-7; BRAARVIG,
II, p. 510; LEvI, I, p. 141, In. 13-p. 142, In. 11; & NATTIER, q 23E, p. 219.

"8 For comments on the derivation of the compound, cf. DAYAL, pp. 102-104;
EDGERTON, pp. 389-390; & GETHIN, pp. 70-72.

™ Ruys DAvIDS & STEDE, p. 695.

80 Ruys DAvIDS & Ruys Davips, pt. IIL, vol. IV, p. 215; & pt. II, vol. III,
p. 128.

81 HORNER, III pp. 344 & 354 ; & THITTILA, pp. 271-281.

82 BENDALL & ROUSE, p.107. Although this is corrected in: ibid., p.249, by
the use of ‘the right exertions’.
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corrects’ and samyakprahana as ‘destructions correctes’. 83 CONZE trans-
lates samyakprahana as ‘right effort’ 3 and BRAARVIG as ‘correct elimi-
nation’ . DAYAL and especially EDGERTON and GETHIN are careful to
distinguish between the meaning of the Prakrit form—pahana—the Pali
form—padhana—and the Sanskrit—prahana. 86

DAYAL holds that the use of the Sanskrit word prahana—relinquishing,
abandoning, avoiding 87__is incorrect. He asserts that the proper Sanskrit
rendering of the Pali word padhana is pradhana, that is, exertion. 88 In
support, he appeals to the usage of words derived from pra-+y dha in a
number of significant Mahayana texts but acknowledges that the usage of
words derived from pra+ 4 ha gradually came to be accepted. 89

EDGERTON appears to agree. He identifies the Sanskrit prahana with
the Pali padhana, the Prakrit pahana, and with the Sanskrit pradhana. 90
All of these words he generally translates as exertion or strenuosity. EDGER-
TON also seems in agreement about the gradual shift of meaning from the
four exertions to the four abandonments. In addition, EDGERTON notes—
as does LAMOTTE—that in the Abhidharmakosa the earlier Chinese trans-
lation of samyakpradhanah stresses effort while the later abandonment. 21
WAYMAN’s translation successfully combines these two meanings—‘the
four right elimination-exertions’. 92

The emphasis, then, may gradually have moved away from endeavour
towards relinquishment. Even so, the various formulae for the four right

83 LAMOTTE, Le Traite, T. III, ch. XXXI, p. 1123.

84 CoNzE, Dictionary, p.415.

85 BRAARVIG, 11, pp. 510-520.

86 DAYAL, pp. 102-103 ; EDGERTON, pp. 389-390; & GETHIN, pp.69-72. The
multivalence of prahana is noted in: BRAARVIG, II, p. 510, n. 2. In: SILK, p. 103,
...napi kasyacid dharmasya prahanayabhiyukta... is tr. ‘... He does not exert
himself for the removal of anything at all...’.

87 MONIER-WILLIAMS, p. 700.

88 EDGERTON, p. 380.

89 For words derived from pra+ 4 dha, cf. BENDALL, ‘Ciksasamuccaya’, p. 356,
In. 11; SENART, III p. 120, In. 14; JOHNSTON, xvii, 24, quoted in: DAYAL,
p.102; GHOSA, p. 1436, quoted in: DAYAL, p.102; LEvi, I, p. 57, In. 16; &
p- 141, In. 13-p. 142, In. 11; RAHDER, § Bhumi IV,  C, p. 38, In. 26.

For words derived from pra+ 4 ha, cf. BENDALL, ‘Ciksasamuccaya’, xIvii,
p. 105, In. 14; p. 272, In. 15; & p. 356, In. 8; DAs & SASTRI, p. 104, In. 23,
quoted in: DAYAL, p.103; IsHIHAMA & FUKUDA, € 959, p. 51; ZANGMO &
CHIME, § 45, p. 26; & LEvr, I, pp. 141-142.

99 EDGERTON, pp.380 & 389. In support, in addition to some of the ref.
used by DAYAL, EDGERTON notes: BENDALL, ‘Cliksasamuccaya’, p.105, In. 14;
SENART, III, p. 120, In. 14 ; LEFMANN, p.8, In. 5; p. 256, In. 6; & p. 426, In. 7;
VON STEAL-HOLSTEIN, § 95, p. 139, In. 6 ; & CowELL & NEIL, p. 208, In. 8.

91 EDGERTON, p.380; & LAMOTTE, Le Traite, T. III, ch. XXXI, p. 1123. For
the text itself, cf. DE LA VALLEE POUSSIN, L’Abhidharmakoda, Bk. VI p. 281.
Cf. also NATTIER, q 23E, p. 219, & n. 374. Apropos Chin. usage, cf. HARRISON,
‘Ekottarikagama’, q 26, p. 272.

92 WAYMAN, ‘Indian Buddhism’, p.419.
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Table 2.2: The right strivings.

i.) non production of non existing bad dharmas
i1.)  destruction of existing bad dharmas
11.)  production of non existing good dharmas

w.) increase of existing good dharmas

strivings remain similar. It can be seen from the passage quoted in § 1.2 93
and those in Appendix B?4 that almost all of the formulae of the right
strivings, whether they be of the Hmayana or Mahayana, agree with the
framework given in Table 2.2. 95

The summary of the right strivings in the Ss is typical 96, a.) when
bad (akusala) and evil (papaka) dharmas have not been produced, a bod-
hisattva is to develop a strong desire (chanda) that they shall not be
produced ; b.) when evil dharmas have been produced, he is to desire their
destruction (prahana); c.) when good (kusala) dharmas have not been
produced, he is to desire that they be produced; d.) when good dharmas
have been produced, he is to desire that they should continue (sthitaye)
and increase (bhiiyobhavaya) ; and e.) that each of these four endeavours
might successfully come to pass, he is to strive (vyayacchati), to gener-
ate energy (viryam arabhate), to take hold of or master his mind (cittam
pragrhnati) and to wholeheartedly exert himself (samyakpranidadhati).

In his summary of the right strivings, S highlights the importance of
energy (Skt. viryarambha = Pali viriyarambha). The same emphasis is
found in all sources for the formula of the right strivings. The acqui-
sition and deployment of energy (virya) is necessary for any arhant or
bodhisattva. As S says in the BCA:

In this way, possessing patience, may he obtain energy, for enlight-
enment depends on energy. °7

This theme recurs in the Ss. At the beginning of a chapter in praise of
the perfection of energy (viryaparamita) it is said :

% P. 20.

94 Pp. 203fF..

9 P. 35.

96 Quoted above on p. 20. Cf. BENDALL, ‘Ciksasamuccaya’, p. 356, Ins. 10-14.
97 MINAYEFF, BCA 7:1ab, p. 188:

evam ksamr bhajed viryam virye bodhir yatah sthita |
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Thus established in patience, may he apply energy to sacred knowl-
edge 8.

Otherwise the very sacred knowledge is conducive to his destruc-
tion. 99

A bodhisattva clearly needs an abundance of energy, not merely to practice

the right strivings, but to move any real distance along the path. 100

At a more general level, Table 2.2 101

shows that the four right striv-
ings possess a twofold structure. The first two elements—the non pro-
duction of non existing bad dharmas and the destruction of existing bad
dharmas—can be subsumed under the heading of relinquishing, abandon-
ing, or avoiding (prahana). Both elements concern essentially negative
actions: a.) protecting one’s person and so on from the creation of unprof-
itable dharmas ; and b.) purifying one’s person and so on from unprofitable
dharmas.

The last two elements—the production of non existing good dharmas
and the increase of existing good dharmas—concern exerting, striving and
devoting oneself towards something (pradhana). 102" These two elements
are essentially positive. Together they involve the creation, maintenance
and increase of profitable dharmas.

The formula of the four right strivings, then, as it appears in the litera-
ture of the Hinayana and the Mahayana, embraces the two concepts found
in pra+ 4 ha and pra-+ 4+ dha. The right strivings signify both avoidance
and endeavour. They affirm, at one and the same time, the destruction of
negative dharmas and the effortful creation of positive dharmas. Destruc-
tion and construction are intrinsic to the formula and neither contradicts
the other.

Although the possibility of confusion remains, it would be hard to
signify both the positive and negative aspects of the right strivings without
recourse to a multivalent term such as samyakpradhana. The various
renderings of samyakpradhana reflect its multivalence but also its tendency
to confuse. One translator stresses the practice of abandonment, another
that of endeavour. Yet neither of these reflects the full significance of
samyakpradhana. It actually means both right abandonment and right
endeavour.

98 TLe., Sruta: cf. EDGERTON, p.536; & CONzE, Dictionary, p. 386.
99 BENDALL, ‘Ciksasamuccaya’, p.189, In. 3:

evam ksantipratisthitah srute viryam arabheta |
anyatha srutam evasya vinasaya sampadyate |

100 As the present writer considers this subject in another paper—MAHONEY,
pt. I, ch. 7, pp. 48-55—mo0 more will be said of the importance of the generation
of energy.

191 p, 35.

102 For the latter, cf. the def. of pradha in: MONIER-WILLIAMS, p. 680.



37

Samyakpradhanas.

‘(x *d uo § ‘u "o Aoy 10§) SSUIALIYS WS O], !¢ oINS

@QWQT@MQA .......................................................................................................... > QQWQ@MQ

seueyperdyeiures



38 Bodhipaksa Dharmas :

The term samyakpradhana shows that the actual meaning of words
sometimes escapes simple definition. It also shows that an over focus on
the philological origins of words as an explanation of meaning will at times
have results which are at best barren. 193

The formula of the right strivings which occurs in the Ss elucidates
and perhaps extends the meaning of each element: 4.) the non production
of non existing dharmas is defined as the practice of preservation (raksa) ;
i1.) the destruction of existing bad dharmas is defined as the practice of
purification (Suddhi) ; & iii.) the generation of non existing good dharmas
and the development of existing good dharmas is defined as growth or
increase (vrddhi).'%* The practice of the four right strivings, then, is
defined as the practice of preservation, purification and increase. This
schema—represented in Figure 2.1 105__ig not without parallel.

Two parallel formulae from the Nikayas are given in Appendix B. 106
Both formulae occur in the Anguttara-Nikaya. Only one occurs in the
Digha-Nikaya. All formulae begin :

Four, O Bhikkhu, are the endeavours. What four? The endeavour
of restraint. The endeavour of abandoning. The endeavour of
development. The endeavour of protecting. *°7

In the Anguttara-Nikaya and Digha-Nikaya the right strivings (pad-
hanas) are defined as the strivings of restraint (samvara), abandoning
(pahana), development (bhavana) and preservation (anurakkhana). The
formula from the Anguttara-Nikaya given in Appendix B 198 as Formula
B1 is, apart from this classification, almost identical with the most com-
monly used formula of the four right strivings.

In the Nikayas, then, the definition of the right strivings is fourfold:
i.) the non production of non existing bad dhammas is defined as the prac-
tice of restraint (samvara); ii.) the destruction of existing bad dhammas
is defined as the practice of abandoning (pahana); iii.) the production
of non existing good dhammas is defined as the practice of generation or
cultivation (bhavana); and 4v.) the increase of existing good dhammas is
defined as the practice of preservation (anurakkhana). While in both the

103 This may be so with some discussions of the meaning of samyakprahana
over and against samyakpradhana.

104 For more on this, cf. § 6, pp. 159fF..

195p. 37.

106 Py, 206fF..

197 Morris & HARDY, I, § 14, pp. 16-17; & § 69, p. 74:

Cattar’ imani bhikkhave padhanani. Katamani cattari? Samvarap-
padhanam pahanappadhanam bhavanappadhanam, anurakkhanap-
padhanam.

Cf. also RHYS DAvIDS, CARPENTER & STEDE, III, pp. 225—-226.
108 ppy. 206fT..
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Table 2.3: The right strivings in the Ss, AN & DN.

Ss @ AND & Dn €

i.)  non production of non existing
bad dharmas raksa samvara

t.)  destruction of existing bad dharmas | Suddhi | pahana

#3.)  production of non existing
good dharmas vrddhi | bhavana

w.) increase of existing good dharmas vrddhi | anurakkhana

® BENDALL, ‘Ciksasamuccaya’, p.356, Ins. 10-14.
b Morris & HARDY, II, § 14, pp. 16-17; & § 69, p. 74.
¢ Ruys Davips, CARPENTER & STEDE, III, pp. 225-226.

Ss and Nikayas the right strivings remain subject to the twofold classifi-
cation of abandonment (pra+ 4 ha) and endeavour (pra+ 4 dha), different
terms are associated with each striving. The nomenclature of the right
strivings in the Ss and Nikayas is compared in brief in Table 2.3. 109

The gradual path to liberation or enlightenment is typical of both
the Hinayana and Mahayana. "' A number of Hinayana texts, especially
post-canonical texts, advocate the practice of the conditions favourable
to enlightenment and the right strivings at definite stages on the path. 1!
Likewise, some significant Mahayana texts suggest that the conditions and
right strivings be practised at the fourth of the ten stages (bhiimis). 112

In the literature of the Mahayana and Hinayana, then, the role of the
right strivings is determined by the concept of the path which prevails in
a particular text. 13 This paper suggests that the characteristic feature
of the right strivings in the Ss is that rather than being assigned to a
particular stage on the path, they provide the framework for the complete

199°p, 39.

10 Cox, ‘Attainment’; & BOND.

1L GETHIN, pp.23-24 & T2-76.

12 RAHDER, § Bhiimi IV, € C, pp. 38-39; WOGIHARA, ‘Bodhisattvabhami’,
p.341; Livi, I, p. 141, In. 13-p. 142, In. 11; HUNTINGTON & WANGCHEN,
p-155; & JOHNSTON, xvii, 24, quoted in: DAYAL, p.103. For a useful sum-
mary of the bhumis and their significance on the path of a bodhisattva, cf.
DE LA VALLEE PoussiN, ‘Bodhisattva’, § III, pp. 743-749; & LINDTNER,
pp- 267-268. Other texts assign the conditions to other positions. For ref. to the
Abhidharmakosa, Abhidharmadipa, Abhidharmahrdaya, & Abhidharmasamuc-
caya, cf. GETHIN, pp. 71 & 338-342.

13 Tbid., p. 76.
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path.

2.4 Rddhipadas.

The third set of the conditions favourable to enlightenment consists of the

four bases of supernatural power (Skt. rddhipadah = Pali iddhipadah). 114

An arhant or bodhisattva is generally expected to cultivate these pow-
115

ers.

The formula which describes the bases of supernatural power in the

literature of the Mahayana differs slightly from that in the literature of

the Hinayana. 16 GETHIN suggests the general sense of the formula:

Here a bhikkhu develops the basis of success that is furnished both
with concentration gained by means of desire to act, and with
forces of endeavour; he develops the basis of success that is fur-
nished both with concentration gained by means of strength and
with forces of endeavour ; he develops the basis of success that is
furnished both with concentration gained by means of mind and
with forces of endeavour; he develops the basis of success that is
furnished both with concentration gained by means of investiga-
tion, and with forces of endeavour. 117

The actual meaning of this formula is somewhat obscure. Scholars trans-
late rddhipada in various ways.

RHYS DaviDs & RHYS DAVIDS translate the Pali as ‘stages to effi-
ciency’ and ‘roads to saintship’. 18 Ruys DAvIDS & STEDE prefer the
‘constituent or basis of psychic power’. 19 HORNER uses ‘bases of psychic

14 BENDALL, ‘Ciksasamuccaya’, p. 272, In. 15.

15 For the Hinayana, cf. MoRRrIis & HARDY, I, pp. 39 & 297; II, p. 256 ; III,
p- 82; IV, p. 464 ; add. ref. in VI, p. 21; Ruys DaviDs, CARPENTER & STEDE,
11, p. 213; 111, pp. 77 & 221 ; add. ref. in III, p. 303 ; TRENCKNER & CHALMERS,
I, p. 103; add. ref. in IV, p. 29; FEER, IV, p. 365; V, pp. 254, 263264 & 278
add. ref. in VI, p. 18 ; TAYLOR, I, pp. 111 & 113; II, p. 205, quoted in: GETHIN,
p-81, n. 1; SENART, I, p. 74, In. 4; II, p. 324, In. 4 ; & III, p. 120, In. 12; COWELL
& NEIL, p. 95, In. 14; p. 201, Ins. 9-10; p. 208, In. 8; & p. 264, In. 29; SPEYER,
I, p. 16, In. 11; & p. 327, In. 6; & DAVIDS, p.216; add. ref. on p. 442.

For the Mahayana, cf. BENDALL, ‘Ciksasamuccaya’, p.272, In. 15; ZANGMO
& CHIME, § 46, p. 27; IsHIHAMA & FUKUDA, €9 966970, pp. 51-52; GHOSA,
p- 1436, quoted in: DAYAL, p. 106 ; RAHDER, § Bhumi IV, § C, pp. 38-39; DuTT,
‘Pancavimsatisahasrika’, pp.207-208; LEFMANN, p.8, In. 5; p. 33; & p. 183,
In. 5; VON STEAL-HOLSTEIN, § 95, p. 139, In. 8; FINOT, p.5, In. 17; LiEvi, I,
p- 142, In. 11; & BRAARVIG, II, pp. 520-525.

16 [ AMOTTE, Le Traite, T. III, ch. XXXI, pp. 1124-1125; & GETHIN, pp. 92—
94.

U7 bid., p. 81.

18 Ruys Davips & Ruys Davips, pt. II, vol. III, p. 128; & pt. III, vol. IV,
p. 215.

19 Ruys DavIDS & STEDE, p. 121.
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power’, THITTILA the ‘bases of accomplishment’ and GETHIN the ‘bases

of success’. 120

According to MONIER-WILLIAMS, the Sanskrit is best translated as
‘the four constituent parts of supernatural power’. 2! BENDALL & ROUSE
prefer ‘the constituents of magic power’. 122 DayAL argues for the ‘bases
of wonder-working power’. 123 EpGERTON uses ‘elements or bases of su-

pernatural power’ 124

and CONZE ‘roads to psychic power’ and ‘bases of
psychic power’. 125 1 AMOTTE, perhaps influenced by LEVI—‘les pieds-de-
Magie’ 126__translates catvara rddhipadah as ‘les quatre fondements du
pouvoir magique’. 127 Although the precise meaning of the formula of the
four bases of supernatural power remains uncertain, their general signifi-

cance seems clear. 128

For a bodhisattva engaged in meditative practice, the tendency for
thought that is focused (ekagracitta) to become scattered (viksipta) is con-
stant. To counteract mental sinking a bodhisattva is expected to apply the
four concentrations (samadhi) of the bases of supernatural power: i.) the
concentration of desire (chanda) ; ii.) the concentration of energy (virya);
111.) the concentration of thought (citta); and iv.) the concentration of in-
vestigation (mimamsa). Each of these concentrations gives predominance
(adhipati) to a quality which counteracts mental sinking. 129 These con-
centrations are supposed to refocus thought so that the practice of the

applications of mindfulness, right strivings and so on might continue. 130

Although the actual formula of the bases of supernatural power does
not occur in the Ss, it should not be assumed that S is ignorant of their
value. In agreement with Hinayanist and Mahayanist literature in gen-
eral, he lists the four bases of supernatural power as the third set of the
conditions favourable to enlightenment. 131 It seems that S completely
integrates the practice of the bases of supernatural power with his general

description of meditative practice. 132

120 HorNER, III, pp. 344 & 357; THITTILA, pp.282-296; & GETHIN, pp. 80—
103.

121 MONIER-WILLIAMS, p. 226.

122 BENDALL & ROUSE, p. 249.

123 DAYAL, pp. 104-106.

124 EpGERTON, pp. 151-152.

125 CoNzE, Dictionary, p.137.

126 v, 11, p. 239.

127 LAMOTTE, Le Traite, T. III, ch. XXXI, pp. 1124-1125.

128 Of. BRAARVIG, IT, pp. 520-525.

129 For this practice in the Nikayas and Abhidhamma and to some extent in
Buddhist Sanskrit literature, cf. GETHIN, pp. 90-94.

130 LAMOTTE, Le Traite, T. III, ch. XXXI, pp. 1177-1179.

131 BENDALL, ‘Ciksasamuccaya’, p. 272, In. 15.

132 The association of the applications of mindfulness, right strivings & su-
pernatural knowledge of supernatural power (rddhyabhijna) in: ibid., p.105,
Ins. 13-15, may ref. to the bases of supernatural power.
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2.5 Indriyas & Balas.

The fourth and fifth sets of the conditions favourable to enlightenment
are the faculties (indriyas) and powers (balas). '3 In the literature of the
Mahayana both sets usually to appear in succession. 134 1t can be seen
from Table 2.4 135 and Table 2.5 130 that the faculties and powers have the
same names. This makes it necessary to clearly distinguish between them.

Table 2.4: The faculties.

i.) faculty of faith (sraddhendriya)
1.) faculty of energy (viryendriya)
i11.)  faculty of mindfulness (smrtindriya)
w.) faculty of concentration (samadhindriya)

v.) faculty of wisdom (prajnendriya)

Indriyas.

MoNIER-WILLIAMS translates indriya as ‘power’, ‘force’, ‘the quality which
belongs especially to the mighty Indra’, ‘semen virile’, the ‘faculty of
sense’, ‘sense’ itself and the ‘organ of sense’. 137 BENDALL & ROUSE
translate both indriya and bala as ‘power’. 3% Following RHYS DAVIDS
& STEDE, EDGERTON defines an indriya as ‘one of the five moral facul-
ties. . . to which correspond the five powers (bala) with the same names’. 139
THITTILA considers an indriya a ‘controlling faculty’. 140 D AvAL considers

‘faculty’ and ‘organ’ inaccurate and argues for ‘chief categories’ or ‘chief

133 BENDALL, ‘Ciksasamuccaya’, p. 272, Ins. 15-16.

134 For the Mahayana, cf. ibid., p.3, In. 6; p. 30, In. 15; p. 32, lns. 10-14;
p- 272, Ins. 15-16; & pp. 316-317; ZaANcMO & CHIME, § 43, p. 25; § 47, p. 27;
& § 48, p. 28; IsHIHAMA & FUkUDA, 9 977-987, pp. 52-53; Livi, I, p. 143,
In. 16—p. 144, In. 1; RAHDER, § Bhumi IV, € C, p. 39; GHOSA, p. 1437, quoted
in: DAYAL, p.144; LEFMANN, p.33, In. 17-20; KERN & NANJIO, p.80, In. 1;
Dutt, ‘Pancavimsatisahasrika’, p.208, Ins. 3-7; BRAARVIG, II, pp. 525-535;
& VON STEAL-HOLSTEIN, § 95, p. 139, Ins. 8-9.

15 P, 42.

136 . 43.

137 MONIER-WILLIAMS, p. 167.

138 BENDALL & ROUSE, pp. 283-285. Although in: ibid., p. 249, the preferred
rendering is ‘the moral qualities’ and ‘the forces’.

139 EDGERTON, p. 115; & RHYS DAVIDS & STEDE, pp. 121-122.

Y0 TyrTTILA, PP. 159-179.
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controlling principles’. 141 1, AMOTTE, while he warns against confusing the
five faculties with ‘les cinq organes’, prefers to use ‘les cinq facultés spir-
ituelles’. 142 Conze 43 and Gernin 144

BRAARVIG considers them ‘abilities’. 14°

consider the indriyas ‘faculties’.

Table 2.5: The powers.

i.) power of faith (sraddhabala)
i1.) power of energy (viryabala)
i11.)  power of mindfulness (smrtibala)
w.) power of concentration (samadhibala)

v.)  power of wisdom (prajnabala)

The faculties of faith, energy, mindfulness, concentration and wisdom
appear to be derived from a more extensive list which includes twenty-two
faculties. 16 DAYAL and GETHIN suggest that this list can be subdivided
into five sets which consist of three biological faculties, six faculties of
sense and feeling, five spiritual faculties conducive to enlightenment and
three faculties of knowledge. 14" This schema embraces the full range
of an individual’s physical, sensory, emotional, spiritual and intellectual
experience. It seems that the development of these faculties is central to
the well rounded development of an arhant or bodhisattva.

Viryendriya. Reference is made to energy (virya) in § 2.3 148 "1t remains
only to stress the close association between the faculty of energy (viryen-

141 DAYAL, p. 144.
12 1, AMOTTE, Le Traite, T. 111, ch. XXXI, p. 1125. For the five, or rather six,
sense organs (indriyas), cf. TAKASAKI, pp. 112-113.
143 CoNzE, Dictionary, p. 117.
144 GETHIN, pp. 104-145.
145 BRAARVIG, I, pp. 525-529.
146 For the Hinayana, cf. MORRIS & HARDY, ref. in VI, pp. 21-22;
Ruys Davips, CARPENTER & STEDE, ref. in III, p. 303; TRENCKNER &
CHALMERS, ref. in IV, pp. 29-30; & FEER, V, pp. 203-207; add. ref. in VI,
pp. 18-19; & DAvVIDS, pp.122-124, add. ref. on pp. 442-443. For the sense
faculties, cf. Formula B2, pp. 207ff..

For the Mahayana, cf. ISHIHAMA & FUkuUDA, €9 20592081, pp. 110-111; &
DE LA VALLEE PoUSSIN, ‘Abhidharmakosabhasyam’, pp. 158-184.

For the sense faculties, cf. BENDALL, ‘Ciksasamuccaya’, p.202, Ins. 8-19.
147 DAYAL, pp. 142-144 ; & GETHIN, pp. 104-106. For a slightly different classi-
fication, cf. LAMOTTE, Le Traite, T. 111, ch. XXXVIII, pp. 1494-1495.
148 pp. 32ff..
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driya) and the right strivings. The faculty of energy is described in the
Samyutta-Nikaya:

In respect of the four right endeavours—here is the faculty of
strength to be seen. 14°

And what is the faculty of strength ? Here the noble disciple dwells
as one who has produced strength; for the sake of abandoning
unskilful dhammas and arousing skillful dhammas he is firm, of
steady valour, un-relinquishing in purpose with regard to skillful
dhammas. *%°

The strength which he acquires having produced the four right
endeavours, this is called the faculty of strength. **!

The faculty of energy, it seems, enables a bodhisattva to engage in
the twofold training associated with the right strivings: i.) abandoning
things which are unprofitable (prahana); and 4i.) striving for or devoting
himself to things which are profitable (pradhana). In addition, the faculty
of energy is generated through and is manifest in such practice. In the
Samyutta-Nikaya the relationship between the faculty of mindfulness and

the applications of mindfulness is comparable. %2

S”raddhendriya. The first member of the faculties conducive to enlight-
enment is the faculty of faith (sraddhendriya). It would be difficult to
overstate the importance given to faith (Skt. sraddha = Pali saddha) in
the literature of the Hinayana and Mahayana. 153 For an arhant and bod-
hisattva, for a monk and lay person, faith is universally considered the
sine qua non of spiritual progress. In the career of a bodhisattva, DAYAL
believes that the Alpha is faith and that the Omega is wisdom or enlight-

enment. 194

M9 Ty, in: GETHIN, p.117. Cf. FEER, V, p. 196:

catusu sammappadhanesu || ettha viriyindriyam datthabbam | |

150 Ty in: GETHIN, p.117. Cf. FEER, V, p. 197:

kataman ca bhikkave viriyindriyam | | idha bhikkave ariyasa-
vako araddhaviriyo viharati | akusalanam dhammanam pahanaya
kusalanamm dhammanam upasampadaya thamava dalhaparakkamo
anikkhittadhuro kusalesu dhammesu | |

151 Ty in: GETHIN, p.117. Cf. FEER, V, p. 199:

yam kho bhikkhave cattaro sammappadhane arabbha viriyam pati-
labhati | | idam vuccati bhikkhave viriyindriyam | |

152 Thid., V, p. 196fF..

153 For the Hinayana, cf. TRENCKNER & CHALMERS, ref. in IV, pp. 154-155;
MoRRIS & HARDY, ref. in VI, pp. 116-117; RHYS DAvVIDS, CARPENTER &
STEDE, ref. in III, p. 320; & FEER, ref. in VI, p. 106.

154 DAYAL, p. 145.
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It is unfortunate that sraddha proves so difficult to interpret and trans-
late. 10 Sraddha is often rendered as faith, but faith has too many signi-
fications and is potentially confusing. 156

Whatever the precise meaning of sraddha there is little doubt that it is
given first place in a many lists. Faith is: a.) the first faculty; b.) the first
power; ¢.) the first of the seven spiritual treasures (dhanas)'®”; d.) the
first of the four requisites of success (sampadas) 198 e.) the first of the
one hundred and eight ways to enter into the light of the Dharma (dhar-
malokamukhas) °° ; and f.) the first of the ten stage purifying (bhiimipar-
isodhaka) dharmas. 160

Many passages in the Bca, SskA and Ss show that faith is significant.
In the fourth chapter of the Bca, S compares faith in rareness and value
to the attainment of human form and the appearance of Buddhas in the
world. 161 In the tenth chapter, he evokes a triptych consisting of wisdom,
faith and love (sraddhaprajnakrpanvita). 162 1 the second verse of the
SSKA, he suggests that the basis which is faith (sraddhamiila) should be
strengthened before the generation of the mind of enlightenment. 163
the first chapter of the Ss, he says that faith in the Buddhas, in the scion of
the Buddhas and in the highest enlightenment, leads to the development
of the thought of the great beings (cittam mahapurusanam). Faith is also
said to be like a mother who guides, produces, protects and increases all
good qualities (sarvagunas). ' Furthermore S believes that faith ensures
the sharpness, clarity and endurance of the faculties and the powers. 165

S believes, in short, that faith is the highest vehicle (paramah ya-
nah) 1% that for a bodhisattva:

... the practice of faith and so on should be constant. . .. *¢7

155 Shown by the numerous papers devoted to this subject. For useful—
although not recent—bibliographies on sraddha, cf. AUGUSTINE, pp.347-371;
& ERGARDT, pp. 173-176.

156 For a discussion of this issue and its relationship to the interpretation of
Pali literature, cf. GETHIN, pp. 106-112.

157 Isninama & Fukupa, €9 1565-1572, p. 87; & EDGERTON, p. 275.

158 SpRYER, I, p. 205, In. 5; MONIER-WILLIAMS, p. 1172; & EDGERTON, p. 575.
159 TspinaMA & FUKUDA, € 6973, p. 329 ; LEFMANN, p. 31, Ins. 12ff.; & p. 207,
In. 1; & EDGERTON, pp. 281-282.

160 RANDER, § Bhiimi I,  UU, p. 19, Ins. 19-20.

161 NINAYEFF, Bea 4:15, p. 166.

162 Thid., Bca 10:27ab, p. 223.

163 BENDALL, ‘Ciksasamuccaya’, SSKA 2, p- xxxix; & p. 2, Ins. 13-14.

164 Thid., p. 2, Ins. 16-18.

165 Thid., p. 3, In. 6.

166 Thid., p. 5, In. 8.

167 Thid., SSKA 25¢, p. xlvii; & p. 316, Ins. 3—4:

...Sraddhadmmam sadabhyasah. ..
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The final two faculties conducive to enlightenment are concentration
(samadhi) and wisdom (Skt. prajna = Pali panna). Little will be said
of these faculties. It is well known that in the works of the Hmayana
and Mahayana it is considered essential to obtain concentration and wis-
dom. 168

In the Ss the relationship between each of the five faculties is explained
with an extensive quotation:

Practice of these !°—faith and so on'"®—is to be constant. Or
rather of others'"'—faith and so on'7?>—as he said in the noble
Aksayamatisttra, the five faculties: ‘Which five? The faculty of
faith. The faculty of energy. The faculty of mindfulness. The
faculty of concentration. The faculty of wisdom. Then what is
faith? That faith by which he has faith in four dharmas. Which
four ? He has faith regarding right view regarding the sphere 1”3 of
transmigratory existence !* and the mundane sphere. Confidence
in the ripening of karma arises: ‘Whatsoever action I shall do, I
shall enjoy the ripening of the fruit of this action’. He, even for
the sake of his life, does not commit an action which is evil. He
has faith in the way of the bodhisattva. And having resorted to
this way, he does not cause to arise a strong desire for another
way (vehicle). After having learnt about all the dharmas—real,
clear, profound—which have the marks of dependent arising, non
self, non being, non living, non person, designation, emptiness,
causeless(ness) and desireless(ness), he has faith. And he does not
adhere closely to all instances of false view !>, He has faith in
all the dharmas of the Buddhas, in their strength and skillfulness
and so on. And having faith, doubt disappeared, he attains the
dharmas of the Buddhas. This is said to be the faculty of faith.
Then what is the faculty of energy ? Those dharmas in which he
has faith through the faculty of faith, these dharmas he attains
through the faculty of energy. This is said to be the faculty of
energy. Then what is the faculty of mindfulness? Those dharmas
which he attains through the faculty of energy, these dharmas he
does not cause to be lost through the faculty of mindfulness. This
is said to be the faculty of mindfulness. Then what is the faculty of
concentration 7 Those dharmas which he does not cause to be lost
through the faculty of mindfulness, on these dharmas he establishes
one-pointedness through the faculty of concentration. This is said
to be the faculty of concentration. Then what is the faculty of

168 Concentration & wisdom in the Bca & to a lesser extent in the SS, are
discussed in MAHONEY, pt. II, ch. 8 & ch. 9.

169 Viz. the four dharmas conducive to specific attainment (visesagamita). For
ref., cf. Table 6.3 on p. 170.

170 Vig. faith ($raddha), reverence (gaurava), humility (nirmana) & energy
(virya).

'™ Vig. the five faculties (indriyas). For ref., cf. Table 6.3 on p. 170.

172 Vig. faith ($raddha), energy (virya), mindfulness (smrti), concentration
(samadhi) & wisdom (prajna).

173 1.e., avacari : cf. EDGERTON, pp.70-71.

e, samsara.

175 Le., drstikrta: cf. ibid., p. 269.



Indriyas & Balas. 47

wisdom ? Those dharmas on which he established one-pointedness
through the faculty of concentration, these dharmas he examines
and penetrates (understands) through the faculty of wisdom. This
wisdom with respect to these dharmas, is one’s own wisdom, it
is not wisdom caused by others. This is said to be the faculty of
wisdom. Thus these five faculties, which are connected and bound
together, cause to be attained all the dharmas of the Buddhas and
cause to be entered the stage of prediction 1767, 177

This passage defines faith as: 4.) belief in the workings of karma;
i1.) belief in the value of bodhisattvas and the way of the bodhisattva;
iii.) belief in doctrines associated with dependent arising (pratityasamut-
pada) and emptiness (stunyata); and 4v.) belief in the dharmas of the
Buddhas and in the value of striving to attain such dharmas for oneself.
The other four faculties which contribute to enlightenment are supposed
£178. ) energy
enables the attainment of the goal; 4.) mindfulness prevents the loss of

to help a bodhisattva actualise these four objects of belie

the goal; #.) concentration facilitates single minded focus on the goal;

176 1 e., vyakaranabhiimi: cf. EDGERTON, p.517, def. 3.
177 BENDALL, ‘Ciksasamuccaya’, p.316, In. 13-p. 317, In. 12:

esam Sraddhadinam sadabhyasah karyah | athavanyesam srad-
dhadinam | yathaha aryaksayamatisiitre pancemanindriyani |
katamani painica | Sraddhendriyam viryendriyam smrtindriyam
samadhindriyam prajiendriyam iti | tatra katama sraddha' yatha
sradhayas caturo dharman abhisraddadhati | katamams caturah
| samsaravacarim laukikim samyagdrstim sraddadhati | sa kar-
mavipakapratisarano bhavati yad ' yat karma karisyami tasya ta-
sya karmanah phalavipakam pratyanubhavisyamiti | sa jivitahetor
api papam karma na karoti | bodhisatvacarikam abhisraddad-
hati | taccaryapratipannas canyatra yane sprham notpadayati |
paramarthanitartham gambhirapratityasamutpadanairatmyanihsat-
vanirjivanihpudgalavyavaharasunyatanimittapranihitalaksanan sar-
vadharman srutva Sraddadhati | sarvadrstikrtani ca nanusete
sarvabuddhadharman balavaisaradyaprabhrtaims ca sraddadhati |
sraddhaya ca vigatakathamkathas tan buddhadharman sumuda-
nayati | idam ucyate sraddhendriyam | tatra katamad viryen-
driyam | yan dharman sraddhendriyena sraddadhati tan dhar-
man viryendriyena samudanayatidam ucyate viryendriyam | tatra
katamat smrtindriyam | yan dharman viryendriyena samudanay-
ati tan dharman [142a] smrtindriyena na vipranasayati | idam
ucyate smrtindriyam | tatra katamat samadhindriyam | yan
dharman smrtindriyena na vipranasayati tan samadhindriyenaikagri
karotidam ucyate samadhindriyam | tatra katamat prajnendriyam
| yan dharman samadhindriyenaikagri karoti tan prajiendriyena
pratyaveksate pratividhyati | yad etesu dharmesu pratyatmajna-
nam aparapratyayajnanam idam ucyate prajiendriyam | evam
imani pancendriyani sahitany anuprabadhani sarvabuddhadharman
paripiirayanti ' vyakaranabhiimim capyayanti (iti)* |

For a recent ed. of this passage, cf. BRAARVIG, I, pp. 169-170.
178 Livi, 1, verse 55, p. 143.
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and iv.) wisdom helps a bodhisattva to perceive the true nature of the
goal.

According to S, then, the practice of each of the five faculties supports
and strengthens the practice of each of the others. He emphasises their
interdependence. They should never, it seems, be considered in isolation.

Balas.

The faculties and powers refer to the same five dharmas. This leads some
scholars to minimise their differences. KERN, LAMOTTE and GETHIN hold
that the only real difference between them is that the powers are the more
intense, strong and forceful. 179 DavAaL, on the other hand, argues for
a ‘radical distinction between the two categories’. 180 He holds that the
faculties are essentially static, the powers dynamic. The description of the
powers in the Ss affirms the position of DAYAL.

In the Ss S holds that the faculties mutually support each other in
the generation, attainment, maintenance and increase of various objects
of belief. When he describes the powers he makes no such claims. On the
authority of the Ratnaciidasiitra he asserts that the powers are typically
martial. The powers: a.) wage war against all the Maras; b.) fight for
the Mahayana against the S'révakayéna and Pratyekabuddhayana; and
c.) defeat all the mental defilements (sarvaklesas) and make the body

181

strong and resilient and so on. A bodhisattva, when he applies his

merit for the benefit of others, is expected to say :

I apply my merit for a state of the body of unlimited strength
and power in all sentient beings. I apply my merit for the aris-
ing of bodily power not to be crushed '2—like the Cakravada '
mountains—in all sentient beings. I apply my merit for the inex-
haustibility %% of all powers and supports in all sentient beings. 15

179 Cf. ref. to KERN in: DAYAL, p.144, n. 273; LAMOTTE, Le Traite, T. III,
ch. XXXI, p. 1127; & p. 1180, n. 1; & GETHIN, p. 145.

180 DavAL, p. 144.

181 BENDALL, ‘Ciksasamuccaya’, p. 317, Ins. 13-17.

1821 ¢., anavamardya, fr. an+ ava+ Jmrd, lit. not to crush, tread down. Cf.
EDGERTON, p.73; & MONIER-WILLIAMS, p.102..

183 Cf. EDGERTON, p.221. For a useful diagram of this mountain range which
surrounds the world, cf. TAKASAKI, p. 134.

1841 e., atrptata, lit. insatiability: cf. EDGERTON, p.256; & MONIER-
WILLIAMS, pp.453-454. For atrpta tr. as ‘never getting tired’, cf. BRAARVIG,
II, pp. 206-207.

185 BENDALL, ‘Ciksasamuccaya’, p. 32, Ins. 10-12:

sarvasatvesv aparyantasthamabalasariratayam parinamayami | sar-
vasatvanam cakravadaparvatanavamardyakayabalopapattaye par-
inamayami | sarvasatvanam sarvabalopastambhanatrptatayam
parinamayami |
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Similar prowess and invincibility is noted in the Arthaviniscayasu-
tra. 186 And the Mahayanasttralamkara says that the powers are so named

for they make their opponents (vipaksas) appear weak (durbala). 187

In sum, training in the five faculties and powers is, in the Ss and SSKA,
as in the literature of the Hinayana and Mahayana in general, of singular
importance on the way to enlightenment.

2.6 Bodhyangas.

The sixth set of the conditions favourable to enlightenment is the members
of enlightenment (Skt. bodhyargas = Pali bojjhangas). ' In the litera-
ture of the Hmayana and the Mahayana, the members of enlightenment
are practised by arhants and bodhisattvas. 189

The significance of the members of enlightenment is evident from fre-
quent reference to them as jewels (ratnas). 190" A5 the four applications of
mindfulness counteract the four erroneous views (viparyasas), so the seven
members of enlightenment counteract the seven evil latent propensities
(Skt. anusayas = Pali anusayas). 191 1n the Ss, the way of a bodhisattva
is marked by departure from life as a householder (abhiniskrantagrhavasa)
and practice of the members (bodhyarigair abhiyuktah). 192 11y addition,
S advises a bodhisattva to apply his merit that sentient beings become

186 Cf. passage tr. in: GETHIN, p. 145.
87T LEvr, 1, verse 56, p. 143. For the martial aspect of bala, cf. esp. CONZE,
Dictionary, pp. 296-297.
188 Or Skt. sambodhyangas = Pali sambojjhangas:  cf. BENDALL,
‘Ciksasamuccaya’, p. 272, In. 16.
189 For the Hinayana, cf. RuHys DAviDs, CARPENTER & STEDE, III, pp. 101,
106, 226, 251, 282 & 284; add. ref. in III, pp. 313 & 321; TRENCKNER &
CHALMERS, I, pp. 11 & 61-62; III, pp. 85-88 & 275; add. ref. in IV, p. 112;
FEER, [, p. 54; V, pp. 24, 63-140, 161, 312 & 331-340; add. ref. in VI, pp 110-
111; MORRIS & HARDY, I, pp. 14 & 53; 11, pp. 16 & 237; 111, p. 390 ; IV, pp. 23,
148 & 225; V, pp. 114fF., 195, 211, 233 & 253 ; add. ref. in VI, p. 80; SPEYER,
I, p. 16, In. 13; & COWELL & NEIL, p. 95, In. 20; p. 208, In. 9; & p. 265, In. 3.
For the Mahayana, cf. BENDALL, ‘Ciksasamuccaya’, p.272, In. 16 ; ISHIHAMA
& FUukuDA, €9 988-995, p. 53; ZANGMO & CHIME, § 49, pp. 28-29; GHOSA,
p- 1437, quoted in: DAYAL, p. 150 ; RAHDER, § Bhumi IV, € C, p. 39, In. 6-8; &
§ Bhumi VII, € D, p. 57, Ins. 18 & 22; DuTT, ‘Pancavimsatisahasrika’, p.208;
LEvl, 1, p. 144, In. 1-p. 145, In. 2; LEFMANN, p. 34, In. 3ff.; KERN & NANJIO,
p-80, In. 1; VON STEAL-HOLSTEIN, § 95, p. 139, In. 10; NATTIER, § 12C, p. 191,
& n. 199; & BRrRAARVIG, 11, pp. 536-542.
190 v, I, p. 144, Ins. 6ff.; COWELL & NEIL, p. 211; SENART, II, p. 147, In. 7;
& p. 323, In. 22; 111, p. 112, In. 13; & LEFMANN, pp. 14 & 101.
Y1 BENDALL, ‘Ciksasamuccaya’, p.19, In. 18; p. 50, In. 9; & p. 232, In. 12;
JOHNSTON, xvii, 58, quoted in: DAYAL, p. 155, n. 345; MORRIS & HARDY, IV,
pp- 9ff.; & RHYS DAvIDS, CARPENTER & STEDE, III, p. 254.
192 BENDALL, ‘Ciksasamuccaya’, p. 144, Ins. 9-10.
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Table 2.6: The members of enlightenment.

i.) member of mindfulness (smrtysambodhyanga)

11.) member of discernment of the dharmas (or Dharma)
(dharmapravicayasambodhyanga)

7i.)  member of energy (viryasambodhyanga)

w.) member of joy (pritisambodhyanga)

v.) member of tranquility (prasrabdhisambodhyanga @)
vi.) member of concentration (samadhisambodhyanga)

vii.)  member of equanimity (upeksasambodhyanga)

¢ pras®.

endowed with the qualities of the member of concentration (samadhibod-
hyangagunas). 193

Bodhyanga is variously translated. RHYs DAVIDS & STEDE prefer ‘fac-
tor or constituent of knowledge or wisdom’. 14 NANAMOLI and THITTILA
use ‘enlightenment factors’. 195 BENDALL & ROUSE use ‘the things nec-
essary for attaining enlightenment’ and ‘the requisites of supreme knowl-
edge’. 196 1£vi and LAMOTTE prefer ‘les membres de 'illumination’. 197
EDGERTON also makes a literal translation : ‘member of enlightenment’. 98
GETHIN prefers a ‘factor of awakening’ 199, BRAARVIG a ‘limb of awaken-
ing’ 200 and CoNZzE a ‘limb of enlightenment’ 201,
In the literature of the Hmayana, the bare list of the seven members
of enlightenment is often developed into long formulae. Such formulae do
not seem to exist in the literature of the Mahayana. 202" Bven so, these
formulae show why the members of enlightenment are valued. The formula

in the Vibhanga abridges one of the most common of these formulae :

193 BENDALL, ‘Ciksasamuccaya’, p. 216, In. 13.

194 Ruys DAVIDS & STEDE, p. 490.

195 NANAMOLI, q 175, p. 52; & THITTILA, pp. 297-307.

196 BENDALL & ROUSE, p. 142.

17 L, 11, p. 241; & LAMOTTE, Le Traite, T. III, ch. XXXI, pp. 1128-1129
& 1180-1181.

198 EpGERTON, p. 403.

199 GETHIN, pp. 146-189.

200 BRAARVIG, II, pp. 536-542.

201 ConNzE, Dictionary, p. 303.

292 GETHIN, p. 169, n. 125; & LAMOTTE, Le Traite, T. III, ch. XXXI, pp. 1128
1129.
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466. [227] The seven enlightenment factors are: Mindfulness en-
lightenment factor, truth investigation enlightenment factors, en-
ergy enlightenment factor, zest enlightenment factor, calmness en-
lightenment factor, concentration enlightenment factor, equanim-
ity enlightenment factor.

467. Therein what is mindfulness enlightenment factor? Herein
a bhikkhu is mindful, furnished with excellent mindfulness pene-
tration, he remembers, remembers constantly, what has long been
done and long been said (concerning release). This is called mind-
fulness enlightenment factor.

He, dwelling mindful in the above manner, searches, investi-
gates and reasons out thoroughly that same thing with wisdom.
This is called truth investigation enlightenment factor.

The energy of his searching, investigating and reasoning out
thoroughly that same thing with wisdom, is strenuous, unshrink-
ing. This is called energy enlightenment factor.

For him of strenuous energy there arises zest that is not worldly.
This is called zest enlightenment factor.

For him of zestful mind and body (of mental aggregates) be-
comes calm, also consciousness becomes calm. This is called calm-
ness enlightenment factor.

For him of calm body (of mental aggregates) and mental plea-
sure, consciousness is concentrated. This is called concentration
enlightenment factor.

He, having consciousness concentrated in the above manner, is
well balanced. This is called equanimity enlightenment factor. %%

This passage shows that each member is attained through meditation.
The fundamental attainment is mindfulness. 2°* After the attainment of
mindfulness, a meditator deepens his attainment through discursive reason
or analysis (pravicaya). The attainment of discernment of the dharmas (or
Dharma) ends the second stage. The application of energy takes a medi-
tator to the third stage. The stages continue until he attains a state which
is at once joyful (priti), tranquil (prasrabdhi), concentrated (samadhi)
and balanced (upeksa). The members of enlightenment, then, represent
the gradual development and intensification of mindfulness. Yet while the
Nikayas and Vibhanga relate the seven members of enlightenment to the
cultivation of mindfulness, it is likely that the gradual process which they
describe also relates to the cultivation of other good dharmas.

Three of the members of enlightenment appear in at least one other set
of the conditions favourable to enlightenment. The significance of mindful-
ness (smrti), energy (virya) and concentration (samadhi) cannot be fully
contained within the relations of a single set. The nature of these three
qualities is discussed elsewhere in this paper. At present it is sufficient to
note that in the Ss mindfulness occurs most frequently, followed by energy,

203 THITTILA, p. 297. On the identification of this abbreviated formula with the
formula often given in the Nikayas, cf. GETHIN, p. 169, n. 125.

204 For the identification of smrtysambodhyanga with the smrtyupasthanas, cf.
ibid., p. 169.
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concentration, joy, tranquility, equanimity and discernment of the dharmas
(or Dharma). 205 No more will be said of mindfulness, energy and concen-
tration. Discussion will focus on the other four qualities—discernment of
the dharmas (or Dharma), joy, tranquility and equanimity—and on their
réle in the Ss.

Dharmapravicayasambodhyanga. Discernment of the dharmas (or Dhar-
ma) (dharmapravicayasambodhyanga) is the second member of enlight-
enment. Pravicaya is from pra+ vi+ 4y ci. MONIER-WILLIAMS defines
pravici as ‘to search through, investigate, examine’ and pravicaya as ‘inves-
tigation, examination’. 206 EpGERTON does not consider this entirely sat-
isfactory. He translates pravicaya as ‘discriminating comprehension’. 207
The term dharma is even more difficult to render. 2%® It is often suggested
that it refers either to Buddhist doctrine (the Dharma) or to things or
phenomenon (dharmas). 2%

DAYAL considers that dharmapravicayasambodhyanga means the dis-
cernment of ‘all that has been uttered and taught by the Buddha’.?!?

» 211

CONZE considers dharmapravicaya ‘investigation into dharma while

GETHIN considers it ‘either the “discrimination of dhammas” or the “dis-

0

cernment of dhamma” ’ with the qualification that ‘to discriminate dham-

mas is precisely to discern dhamma’. 212

The sense of dharmapravicayasambodhyanga, then, is that an arhant
or bodhisattva should attain the ability to critical comprehend the true
nature of dharmas and the Dharma. While the term pravicaya does not
occur in either the Ss or Bca, one of $’s primary intentions is clearly to

facilitate the development of such comprehension.

Pritisambodhyanga. Joy is the fourth member of enlightenment. MON-
IER-WILLIAMS renders priti as ‘any pleasurable sensation, pleasure, joy,
gladness, satisfaction’. 213 EDGERTON notes that in Buddhist Sanskrit lit-
erature priti is often compounded with pramodya, another word meaning
joy, and prasada, meaning tranquility. 214 This is true of the Ss where priti

205 This can be found by a count of the occurrence of these words alone & in
compound.

206 MONIER-WILLIAMS, p. 691.

207 EDGERTON, p.386. For pravicaya as ‘investigation’ & ‘discernment’, cf.
CONZE, Dictionary, p. 288.

208 On the various meanings of dhamma in the Nikayas, cf. ‘On the Polysemy
of the Word ‘Dhamma’’ in: WATANABE, pp. 9-17; & HIRAKAWA.

299 For ref. , cf. DAYAL, pp. 150-151; & GETHIN, pp. 147-154.

210 DAYAL, p. 150.

211 CoNzE, Dictionary, p. 210.

212 GETHIN, p. 152.

213 MONIER-WILLIAMS, p. 711.

214 For ref., ¢f. EDGERTON, p.393; & CONzE, Dictionary, p.293.
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is often associated with pramodya, with prasada, and with both pramodya
and prasada. 215 1t ig supposed to be characteristic of a bodhisattva that :

He increases the abundant streams (impulses) of joy and pleasure
by the quality of assuming a person capable of bringing forth all
the dharmas of the Buddhas, of sustaining all sentient beings and
of not angering spiritual friends. ... ?°

In the world, as a lotus undefiled in the water, they act causing
joy and tranquility. 217

And those sentient beings obtain joy and tranquility and pleasure
in his presence. 2%

Clearly, then, it is expected that joy, tranquility and pleasure attend all

the practices of a bodhisattva, even the most painful. 219

Prasrabhdisambodhyanga. Tranquility is the fifth member of enlighten-
ment. MONIER-WILLIAMS translates prasrabdhi as ‘trust, confidence’. He
holds that this term stems from 4 srambh—to trust, confide. 220 EpGER-

7 and

TON, on the other hand, prefers ‘alleviation, calming, of pain etc. ...
‘calm, serenity, lack of any disturbance, bodily or mental. ..’ . 221 JoHN-

STON agrees :

215 For priti & pramodya, cf. BENDALL, ‘Ciksasamuccaya’, p.20, In. 4; &
p- 277, In. 12. For priti & prasada, cf. ibid., p. 330, In. 14. For priti, pramodya
& prasada, cf. ibid., p.27, In. 10; p. 183, Ins. 4-5 & 8; & p. 197, In. 17.

216 Ihid., p. 277, Ins. 11-12:

sarvabuddhadharmotthapakasarvajagadupajivyasarvakalyana-
mitraraganasamarthatmabhavaparigrahanataya vipulapriti-
pramodyavegan vivardhayamanabh. . .

217 Thid., p. 330, In. 14:
loki alipta jale yatha padyam pritiprasadakara vicaranti ||

It is noted in: BENDALL & ROUSE, p. 294, n. 2, that following the Tib. padyam
should be read padmam.

218 BENDALL, ‘Ciksasamuccaya’, p. 197, Ins. 16-17:

te ca satvas tasyantike pritim ca prasadam ca pramodyam ca prati-
labhanta iti |

219 Tncluding the sacrifice of his very body: cf. ibid., p.24, Ins. 12 & 14. S’s
emphasis on joy is also prominent in the BCA : cf. esp. MINAYEFF, BcA 10:13b,
p- 222; & Bca 10:21b, p. 223, where S ardently desires that ‘streams of bliss
gush forth’ (pritivegah pravrttah) and that ‘those oppressed by grief find joy’
(Sokartah pritilabhinah).

220 MONIER-WILLIAMS, pp. 696 & 1096.

221 EDGERTON, p. 388. Cf. also WOGIHARA, ‘Bodhisattvabhami’, p. 110, Ins. 5—
6; & p. 207, In. 14; SUzZUKI & IDZUMI, p. 165, In. 22; & p. 189, In. 12; ISHIHAMA
& FukuDa, € 1940, p. 105; JOHNSTON, xiii, 24, quoted in: DAYAL, p. 153,
n. 326 ; & CONZE, Dictionary, p. 289.
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Pracgrabdhi is properly the sensation of intense, almost buoyant
calm, that ensues on the sudden cessation of great pain and has a
similar meaning, as applied to the mind. 222

GETHIN thinks that passaddhi is closely related to piti:

... piti and passaddhi as bojjhangas link into the range of ideas
associated with the notion of the mind as happy, content and
calm.. .. Together piti and passaddhi are terms suggestive of the
positive emotional content of ancient Buddhism. 223

It seems, then, that prasrabdhi refers to the unshakeable calm, peace-
fulness and tranquility of a true arhant or bodhisattva. This definition is
consonant with the use of prasrabdhi and its synonym pratiprasrabdhi by
S. 224

In the Ss prasrabdhi is the state of being free from misfortune. 225 14
is the steadfast calm of a bodhisattva before his tormenters, the cessation
of unprofitable thoughts, being undisturbed by flavours and the quelling
of all sensation.??6 For S the practice of the member of tranquility is

fundamental to the way. 227

Upeksasambodhyanga. Equanimity is the seventh and final member of
enlightenment. In the literature of the Hinayana and Mahayana equanim-
ity is essential for arhants and bodhisattvas. It is the last of the Hmayanist
perfections.228 In the Mahavyutpatti alone, equanimity appears in six
lists: 4.) it is fundamental to an epithet of a bodhisattva—one who dwells
229; ZZ)

enment (upeksasambodhyarga) 23V ; iii.) regarding happiness (sukha) and

in equanimity (upeksaviharr) it is the seventh member of enlight-

suffering (duhkha), it is fundamental to the attainment of the fourth med-

itation (dhyana)?3!; iv.) it is the fourth infinitude (apramana) 232 ; v.) it

is the fourth of the six elements for riddance from faults (nihsaraniyadha-

222 JOHNSTON, p. 156, quoted in: DAYAL, p. 152.

223 GETHIN, p. 156.

224 For the resemblance of prasrabdhi & pratiprasrabdhi, c¢f. EDGERTON,
pp. 388 & 365-366.

225 BENDALL, ‘Ciksasamuccaya’, p. 255, In. 14. Cf. also SPEYER, I, p. 32, In. 4.
226 BENDALL, ‘Ciksasamuccaya’, p.24, In. 12; p. 35, In. 5; p. 130, In. 10; &
p- 270, Ins. 14-15, respectively.

227 Cf. KAJIYAMA, ‘Philosophy’, pp. 205-206 : where it is noted that the prac-
tice of a bodhisattva should be without effort (anabhoga) and the equivalent of
play or sport (vikridita).

228 FAUSBOLL, I, pp. 45-47.

229 TsniHAMA & FUKUDA, q 879, p. 47.

230 Thid., € 995, p. 53.

231 Thid., € 1481, p. 78.

232 Ibid., € 1507, p. 80. Cf. BENDALL, ‘Ciksasamuccaya’, p.105, In. 16.
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tava) 233, and vi.) it is the twenty-first notion formed regarding animate

and inanimate things. 234

In both technical and non technical usage the meaning of upeksa
235 MONIER-WILLIAMS translates it as ‘overlooking, disre-
gard, negligence, indifference, contempt, abandonment. . . ; endurance, pa-
tience’. 236 It signifies, according to EDGERTON, ‘indifference (Tib. btan

snioms), putting up with whatever happens, patience, long suﬁ'ering’.237

is similar.

DAYAL defines upeksa as a point of balance between opposing or contrary
forces:

When upeksa is regarded as ‘equanimity’, it is the neutral middle
term between sukha and duhkha. When it is interpreted as ‘im-
partiality’, it is the neutral middle term between anunaya (friend-
liness) and pratigha (repugnance) ; it then corresponds to udasina
(neutral), which is the mean between mitra and amitra. 2%

Most often Mahayanist literature explains upeksa as evenness of mind
(cittasamata). 23 This is consistent with S’s usage of upeksa in the Ss.

On his rounds, a monk (bhiksu) is to be indifferent (upeksaka) as to
the quality of the food he receives. 240 Equanimity is not to be destroyed
on account of a great many enjoyments. 241 Further, emptiness is not to
be deficient in equanimity 242 and is to remain balanced and even minded
regarding all dharmas (upeksika ca sarvadharmanam) and dharmas of the
Buddhas (aveksika ca buddhadharmanam). 243 Qg general position is well
expressed in his quotation from the Aksayamatisiitra:

But equanimity is to be practised by him 2** in season or out. 24°

233 BENDALL, ‘Ciksasamuccaya’, p.64, In. 14; & p. 191, In. 7; ISHIHAMA &
FukuDpA, § 82, € 1600, p. 89.

234 Thid., 9 1942, p. 105.

235 EDGERTON, p. 147; & GETHIN, p. 159.

236 MONIER-WILLIAMS, p. 215.

237 EDGERTON, p. 147.

238 DAYAL, p.154. Cf. also LEFMANN, p.442, In. 5—acquisition of upeksa
leads to getting rid of love and hatred, anunayapratighotsarga—in: EDGER-
TON, p. 147. This idea is to some extent taken up in: GETHIN, pp. 159-160.

239 Cf. CoNzE, Dictionary, p.135; & BRAARVIG, II, pp. xcv—xcvi. For a de-
tailed discussion of this subject, cf. NAGAO, ‘Flow’.

240 BENDALL, ‘Ciksasamuccaya’, p. 131, In. 7.

241 Thid., p. 144, In. 4.

242 Thid., p. 272, Ins. 13 & 14.

243 Thid., p. 273, In. 1.

241 Viz. a bodhisattva.

245 Thid., p. 167, In. 1:

kalakale punar anenopeksa karaniyeti |

For a recent ed. of this passage, cf. BRAARVIG, I, p. 167.
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2.7 Aryastangamarga.

The seventh and final set of the conditions favourable to enlightenment
is the noble eightfold way (Skt. aryastangamarga = Pali ariyattangikam-
agga). 246 1 the Nikayas the plain list of the members of the eightfold
way occurs more often than any other list. 247 A formula defining each of
the eight members also exists in the literature of the Hinayana. 248 Qim-
ilar lists appear in Mahayana literature. 24 LAMOTTE gives the simple
formula of the noble eightfold way as:

This is the noble eightfold way, namely, right view, right concep-
tion, right speech, right action, right livelihood, right effort, right
mindfulness, right concentration. 2°°

Each member is qualified by samyanc. Samyanc means correct, ac-
curate, proper, true and right. 251 This adjective does not mean that the
significance of each member is relative. The plain formula of the eightfold
path is not a template into which an arhant or bodhisattva is to project
their personal conception of what is right. A cursory reading of commen-
taries in the Nikayas and Vibhanga shows that the plain formula of the
eightfold path is a key for the recollection of more extensive teachings.
The significance of each member cannot be known from the plain formula
alone.

In the Vibhanga the members of the eightfold way are explained as
follows :

486. [235] The Noble Eight Constituent Path. That is; right view,
right thought, right speech, right action, right livelihood, right
effort, right mindfulness, right concentration.

246 BENDALL, ‘Ciksasamuccaya’, p. 272, In. 16.

247 GETHIN, p.190. For the Hinayana, cf. RHYS DAvIDS, CARPENTER &
STEDE, I, p. 157; II, pp. 251 & 311; add. ref. in III, p. 314; TRENCKNER
& CHALMERS, I, pp. 15, 49 & 299; II, pp. 82-83; III, p. 231; add. ref. in IV,
p- 118; FEER, III, p. 159; IV, pp. 133 & 233; V, pp. 8, 347-348, 421 & 425;
add. ref. in VI, pp. 75-76; MORRIS & HARDY, I, pp. 177, & 217; III, p. 411;
add. ref. in VI, p. 85; & DAvVIDs, ref. on p. 453.

248 For the Hinayana, cf. RHYS DAvIDS, CARPENTER & STEDE, II, pp. 311-
313; TRENCKNER & CHALMERS, III, pp. 251-252; FEER, V, pp. 8-10; &
DaAviDs, pp. 235-236.

249 For the Mahayana, cf. LEFMANN, p.417; DUTT, ‘Pancavirnsatisahasrika’,
p- 208 ; ISHIHAMA & FUKUDA, 99 996-1004, pp. 53-54 ; ZANGMO & CHIME, § 50,
p- 29; GHOSA, p. 1438, quoted in: DAYAL, p. 161, n. 372; RAHDER, Bhumi IV,
€ C, p. 39, Ins. 8-11; & BRAARVIG, 11, pp. 543-548.

250 T AMOTTE, Le Traite, T. III, ch. XXXI, p. 1129:

aryastango margas tadyatha samyagdrstih samyaksamkalpah
samyagvak samyakkarmantah samyagajivah samyagvyayamah
samyaksmrtih samyaksamadhih

The content of this formula is summarised in Table 2.7 on p. 57.
251 MONIER-WILLIAMS, p. 1181.
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Table 2.7: The eightfold way.

i.) right view (samyagdrsti)
i1.)  right intention (samyaksamkalpa)
11.)  right speech (samyagvac)
iv.) right action (samyakkarmanta)
v.) right livelihood (samyagajiva)
vi.) right endeavour (samyagvyayama)
vii.)  right mindfulness (samyaksmrti)

viit.)  right concentration (samyaksamadhi)

487. Therein what is right view ? Knowledge of suffering, knowl-
edge of the cause of suffering, knowledge of cessation of suffering,
knowledge of the the way leading to the cessation of suffering. This
is called right view.

Therein what is right thought? Thought (associated with)
renunciation, thought (associated) with absence of ill-will, thought
(associated with) absence of cruelty. This is called right thought.

Therein what is right speech ? Abstaining from false speech ;
abstaining from slanderous speech ; abstaining from harsh speech ;
abstaining from frivolous speech. This is called right speech.

Therein what is right action? Abstaining from killing beings;
abstaining from taking that which is not given; abstaining from
sexual misconduct. This is called right action.

Therein what is right livelihood ? Herein a noble disciple hav-
ing abandoned wrong livelihood makes a living by means of right
livelihood. This is called right livelihood.

Therein what is right effort 7 Herein a bhikkhu engenders wish,
makes effort, arouses energy, exerts the mind, strives for the non
arising of evil bad states that have not arisen...engenders wish,
makes effort, arouses energy, exerts the mind, strives for the stabil-
ising, for the collocation, for the increase, for the maturity, for the
development, for the completion of good states that have arisen.
This is called right effort. [236]

Therein what is right mindfulness? Herein a bhikkhu dwells
contemplating body in the the body...dwells contemplating feel-
ing in feelings. . . dwells contemplating consciousness in conscious-
ness. .. dwells contemplating ideational object in ideational objects
... This is called right mindfulness.

Therein what is right concentration? Herein a bhikkhu aloof
from sense pleasures, aloof from bad states, attains and dwells in
the first jhana...dwells in the second jhana...dwells in the third

57
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jhana...dwells in the fourth jhana...This is called right concen-
tration. 2°2

The Vibhanga relates each member to specific practices common to
both the Hinayana and Mahayana: ¢.) right view is to know the four
noble truths (Skt. aryasatyani = Pali ariyasaccani); 4.) right intention
is to cultivate thoughts untainted by passion (kama), malice (vyapada),
or violence (himsa) ; iii.) right speech and 4v.) right action are to practice
nine of the ten virtuous actions (Skt. kusalani = Pali kusalani) ; v.) right
livelihood is to make a living in a decent manner ; vi.) right endeavour is
to practice the right strivings; vii.) right mindfulness is to practice the
applications of mindfulness; and wiii.) right concentration is to practice

The noble eightfold way, then, consists of members which appear in
other lists throughout Hinayanist and Mahayanist literature. While the
noble eightfold way is the final set of the conditions favourable to enlight-
enment, it is also an intersection for various other lists. In a sense the
formula of the noble eightfold way subsumes and surpasses other lists. It
is related to other lists but remains independent. These characteristics are
marked in S’s description of the noble eightfold way in the Ss. 253

In the Ss the noble eightfold way is listed as the seventh set of the
conditions favourable to enlightenment. >4 While no formula of the eight-
fold way occurs in the Ss, S explicitly defines four of the eight members:

255 and right view

a.) right view is contrasted with wrong views (drstikrtas)
regarding the sphere of transmigratory existence and the mundane sphere
is defined as the first of the four critical objects of faith2°%; b.) a bod-
hisattva is expected to cultivate right intention regarding the whole way
of the bodhisattva (sarvabodhisatvacaryasamyaksamkalpa) 2°7 ; ¢.) a bod-
hisattva is also to practice purification through right livelihood. 2°® Wrong

4259 ; and

livelihood (visamajiva), on the other hand, is to be eschewe
d.) right mindfulness is defined with a quotation from the Ratnactudasi-
tra. 260 Right mindfulness—among other things—denies entrance to bad
(akusala) dharmas of mind and thought.

In the literature of the literature of the Hinayana and Mahayana it is

not uncommon for individual members of the eightfold way to be discussed

252 THITTILA, pp. 308-309.

253 BENDALL, ‘Ciksasamuccaya’, pp.101-116. For an overview, cf. Table 4.3
on p. 105.

254 Ihid., p. 272, In. 16.

255 Tbid., p. 190, In. 1. Cf. also EDGERTON, p. 269.

256 BENDALL, ‘Ciksasamuccaya’, p.316, In. 16. For a tr. of this passage cf.
§ 2.5, pp. 42ff..

257 Tbid., p. 277, In. 3.

258 Thid., p. 267, In. 11; & Ibid., SSKA 21b, p. xlv.

259 Thid., p. 267, In. 13.

260 Thid., p. 120, Ins. 7-10.
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with only implicit reference to the formulae. 261 Rather than reciting stock
formulae, S generally prefers to stress the value of each member by describ-
ing its contrary or opposite. S is most interested in the consequences of

not following the eightfold way. 262

Samyagdrsti & Samyaksamkalpa. A bodhisattva displays right view when
he understands that all beings suffer and when he desires to remove their
suffering. 263 He displays right intention when he recognises the mischief
caused by desire (raga), malice (dosa) and delusion (moha) and when he
forms the resolution to generate goodwill (maitrT), love (sneha), the mind
of enlightenment (bodhicitta) and compassion. 264 Motivated by these
qualities :

He destroys discord and mental defilements caused by Mara. He
purifies impurity and mental defilements caused by perverse
views.

He perseveres in the liberation of all sentient beings. He is always
skilful in making distinctions. 2°

Samyagvac. Right speech incorporates five members of the ten virtuous
actions: i.) engaging in good actions with speech; #i.) abstaining from
lying; 4ii.) abstaining from abusive speech; 4v.) abstaining from slander;
and v.) abstaining from incoherent and nonsensical speech. 266

In the Ss a bodhisattva is advised to avoid pleasure in speech (bhasya-
rama), especially in mindless speech (amanaskavacana). 267 To delight in
the speech of the world (lokasya mantra) is considered typical of fools. 268
Idle chatter is believed to cause countless ills: lack of respectfulness, con-
tentiousness, forgetfulness, lack of discernment, lack of tranquility, mental
instability and pride and depression. A bodhisattva, in short, is expected
to eschew all delight in intemperate talk and to consider that which is

good. 269

261 GETHIN, p. 190.

262 For ref. cf. Table 4.3 on p. 105.

263 BENDALL, ‘Ciksasamuccaya’, p. 101, Ins. 15-18. Cf. also the meditation on
impermanence (anitya) in: ibid., p. 206, In. 11-p. 209, In. 2.

264 Thid., pp. 102-103.

265 Thid., p. 104, Ins. 1-2:

esa marakaliklesastidano ()1 esa drstimalaklesasodhanah |
esa sarvajagamoksanodyato ( ) esa te sada viSesa panditah |

The meaning of the fourth pada is unclear to the present writer. The ad-
ditional punctuation is from the Cambridge Ms., 56b. It may read: ' esate
sadavisesapanditah | . In which case it could be translated: ‘He is an excellent
learned man always’. Cf. CONZE, Dictionary, pp. 365 & 398.

266 Cf. IsHimaMA & FUkuUDA, 9 1690-1694, p. 93.

267 BENDALL, ‘Ciksasamuccaya’, p. 104, In. 13ff.; & p. 106, In. 19-p. 111, In. 4.
268 Thid., p. 106, In. 19.

269 Thid., p. 111, Ins. 1-4.



60 Bodhipaksa Dharmas :

Samyakkarmanta. Right action incorporates the first four members of the
ten virtuous actions: i.) engaging in good actions with the body; #.) ab-
staining from taking the life of other beings; iii.) abstaining from taking
that which is not given; and #v.) abstaining from sexual misconduct. 270
S$’s description of right action focuses on a failing akin to taking that which
is not given, that is, the desire for gain and honour (labhasatkara).

The Ss suggests that the desire of gain and honour engenders passion,
the degeneration of mindfulness, pride and depression, delusion, extreme
selfishness and a lack of respect for social norms. 2”! The failing that
causes a bodhisattva to desire the possessions of others actually leads him
to lose his own possessions. His desire robs him of the four applications
of mindfulness, enfeebles his virtuous qualities (sukladharmas), destroys
his practice of the four right strivings, his attainment of the supernatural
knowledge of supernatural powers (rddhyabhijna) and causes him to for-
sake the meditations (dhyanas) and four infinitudes (apramanas). 2" The
desire for gain and honour is, in brief, a cause of fundamental transgres-
sion (mulapatti). 2™ To counteract such an enervating propensity, a bod-

hisattva is advised to delight in desiring little (alpecchata asevitavya). 274

Samyagajiva. A bodhisattva is expected to behave with moderation. Like-
wise, he is to practice right livelihood. 275 A bodhisattva householder is
not to delight in, or become overly concerned with, mundane affairs (kar-
marama). 276 The practice of wrong livelihood by a bodhisattva house-
holder is thought to result in the non attainment of the meditations (dhya-
nas) and right strivings (prahanas). 27T A bodhisattva mendicant, for his
part, is to practice right livelihood through candid and unpretentious so-
licitation for alms.2™® To do otherwise is thought to be a fault of the
body (kayaksati) and mind (cittaksati), in sum, the practice of poor form

(dauhsilyasamudacarana). 2™

Samyakvyayama. Both lay and monastic bodhisattvas, then, are advised
not to be overly zealous in their attention to making a living. Even so, they
are also cautioned about being too slothful. Above all else, a bodhisattva
is not to delight in laziness (nidrarama). 280 He is constantly to practice

270 Cf. IsHiHAMA & FUkuDA, €9 1686-1689, p. 93.

2Tl BENDALL, ‘Ciksasamuccaya’, p.105.

272 Thid., p. 105, Ins. 13-16.

273 Tbid., p. 10, In. 14.

274 Ibid., p. 106, In. 10.

275 Tbid., p. 267, Ins. 10-13. Cf. also NATTIER, q 5A, p. 174.
270 BENDALL, ‘Ciksasamuccaya’, p.105, In. 2; & p. 112, Ins. 12ff..
277 Ibid., p. 112, In. 19.

278 Tbid., p. 267, In. 14-p. 269, In. 9.

279 Thid., p. 268, Ins. 12 & 13.

280 Ihid., p. 105, In. 2; & p. 111, Ins. 5fF..
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with energy, manly vigour and heroism (= aryavirya). 281 The practice of
energy (virya) is thought to destroy mental darkness (tamas) and all the
various kinds of suffering (sarvaduskha).

Vyayama has a similar semantic range to virya. MONIER-WILLIAMS
translates vyayama as ‘exertion’; ‘manly effort” and ‘athletic or gymnastic
exercise’. He also notes a technical Buddhist sense: ‘right exercise or
training’.282 While vyayama is not used in the Ss as a synonym for
virya, the Dhammasamgani holds that vyayama and virya have a similar
meaning. 283

Vyayama is identified in the Nikayas and Vibhanga with pradhana.
Both consider right exertion (samyagvyayama) synonymous with the right
strivings (samyakpradhanas).

It seems likely, then, that in the Ss there is an implied relationship,
between the practice of energy (virya), exertion (vyayama), striving (prad-
hana) and the way of the bodhisattva. 284 The nature of these relations is

suggested in Figure 2.2. 285

bodhisattvamarga
vyayama virya pradhana

bodhisattvamarga

Figure 2.2: Virya, vyayama & pradhana.

Samyaksmrti. Right mindfulness is the seventh member of the eightfold
way. The significance of mindfulness was briefly considered in § 2.2. 286
The Nikayas and Vibhanga identify right mindfulness with the four ap-
plications of mindfulness. In the Ss S associates right mindfulness with
the prevention of the arising of bad dharmas of mind and thought. %"
Yet, in general, S is most concerned to describe the characteristics and

consequences of a lack of mindfulness, whether that mindfulness be right

281 Cf. esp. BENDALL, ‘Ciksasamuccaya’, p.112, Ins. 8-11.

282 MONIER-WILLIAMS, p. 1038.

283 MULLER, §§ 13, 22, 289 & 302, quoted in: DAYAL, p. 163. For vyayama in
the SS, cf. BENDALL, ‘Cliksasamuccaya’, p.238, In. 2; p. 240, In. 1; & p. 240,
In. 1.

284 Cf. pE LA VALLEE POUSSIN, L’Abhidharmakosa, p.281, n. 2.

285 P, 61.

286 pp, 28ff..

287 BENDALL, ‘Ciksasamuccaya’, p. 120, Ins. 9-10.
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mindfulness or the applications of mindfulness. 258

A bodhisattva who lacks mindfulness is someone who, after abandon-
ing higher (agra) dharmas, devotes himself to inferior actions (hinani kar-
mani). 289§ believes that such a lapse raises the question of whether such
a practitioner is indeed a bodhisattva :

They that have no application, no meditation, no striving, no
studiousness, no searching for great learning, they are not bod-
hisattvas, renunciants in the teaching of the Tathagata. Moreover,
Maitreya, the teaching of the Tathagata arises from meditation and
striving, it is conditioned 2°° by knowledge, it is concentrated 2!
on knowledge, it arises from application: it does not arise from
work at the duties of householders 292, 293

Deficient mindfulness of higher dharmas is thought to prevent progress
towards the attainment of wisdom (prajia). S is under no illusion about
the difficulty of attaining wisdom. With words which echo part of the
stock formula of the right strivings, he says:

This action for the sake of wisdom 24, this action is difficult. It 2%°
is risen 2% higher, the highest, above all the three worlds: there-
fore, Maitreya, action is to be applied to wisdom by a bodhisattva
that desires application, by he that wishes to attain energy. 297

Samyaksamadhi. Right concentration is the final member of the eightfold
way. The Nikayas and Vibhanga define right concentration as the practice
of the four knowledges (jnanas). In the Ss S does not to associate specific

288 BENDALL, ‘Ciksasamuccaya’, p.113, In. 15-p. 114, In. 12.
289 11
Ibid.
290 I e., samskrta: cf. EDGERTON, p.543.
291 T ., samahita: cf. ibid., p.570.
292 T e., grhikarmantavaiyaprtya: cf. ibid., p.511.
293 BENDALL, ‘Ciksasamuccaya’, p.113, In. 19-p. 114, In. 3:

na te bodhisatvas tathagatasasane pravrajita yesam nasti yogo
nasti dhyanam nasti prahanam nasty adhyayanam nasti bahusrutya-
paryestih | api tu maitreya dhyanaprahanaprabhavitam tatha-
gatasasanam jnanasamskrtam jnanasamahitam abhiyogaprabhavi-
tam | na grhikarmantavaiyaprtyaprabhavitam |

294 Ie., prajiakarma.

295 Vis., action for the sake of wisdom.

296 I e., abhyudgata: cf. EDGERTON, pp. 61-62.

297 BENDALL, ‘Ciksasamuccaya’, p.114, Ins. 10-12:

duskaram etat karma yad uta prajinakarma | uttaram niruttaram
sarvatrailokyaprativisistam abhyudgatam tasmat tarhi maitreya
bodhisatvena yogarthikena viryam arabdhukamena prajnayam ab-
hiyoktavyam iti |

For similar syntax, cf. ibid., SSKA 2ab, p. xxxix; & p. 2, In. 13.
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meditative states with the practice of right concentration. As with his
description of right mindfulness, he prefers to describe what it is to lack
right concentration. In the Ss the opposite of concentration (samadhi) is
praparnca.

Prapanca is variously translated. BENDALL & ROUSE translate it
as ‘useless activities’.2%® A number of tentative suggestions are made
by EDGERTON although he generally believes that it ‘is a word which
in Pali and BHS is very hard to define’. 299 MONIER-WILLIAMS is less
hesitant. 3% He holds that prapaiica is from 4 pac or 4 paiic, that is,
‘to spread out, make clear or evident’ 3?1, and renders prapanca as ‘ex-
pansion’, ‘development’ and ‘manifestation’ and as ‘amplification’, ‘pro-
lixity’ and ‘diffuseness’. CONZE prefers ‘obstacle’, ‘discoursing’, ‘futile
discoursing’, ‘multiplicity’ and ‘that which delays’ 3%, KALUPAHANA ‘ob-
session’. 303 KAJIYAMA prefers ‘manifold discourse’, ‘the manifold fiction
of human ideas’ and ‘manifoldness’. 2** OLDMEADOW translates prapanca
as ‘conceptual elaboration’. 2% This emphasis is confirmed by the verses
on prapanca in the Ss. 806

In the Ss the most prominent quality associated with prapanca is a
lack of mental focus. 397 A bodhisattva who delights in prapanca (prapaii-
carama) produces various evils (anarthas) and faults (dosas), not the least
of which is birth under the eight unfavourable conditions (aksanas) and
the loss of the good fortune of his present favourable condition (ksanasam-
pad).308 To prevent such misfortune, S advises a bodhisattva never to

298 BENDALL & ROUSE, p. 113.

299 EpGERTON, p. 380.

300 MONIER-WILLIAMS, p. 681.

301 Thid., p. 575.

392 CoNzE, Dictionary, p. 283.

303 KALUPAHANA, p. 398.

304 Kagryama, ‘Meditation’, pp.139 & 130; Idem, ‘Controversy’, p.398; &
Idem, ‘Tarkabhasa’, p. 344.

305 Cf. OLDMEADOW, p.1, In. 4 & n. 4. In agreement are: LINDTNER, pp. 270~
271 & n. 240; MAY, p.175, n. 562, quoted in: OLDMEADOW, p.1, n. 4; &
SCHMITHAUSEN, pp. 137ff., quoted in: OLDMEADOW, p.1, n. 4. Accordingly, it
is correctly noted in: BRAARVIG, II, p. cx, that:

... This is the case with vitarka, cognate to praparca, discursive
thinking and vikalpa, thought-constructions, etc., words designat-
ing the mental activity building up the illusory world and thus be-
ing the real cause of vices and suffering according to the Mahayana,
be it thought-constructions concerned with worldly things, or con-
cepts concerned with liberation.

306 BENDALL, ‘Ciksasamuccaya’, p.114, In. 13-p. 115, In. 22. For remarks on
these verses, cf. EDGERTON, p. 381.

397 One could almost say that in the Ss samyaksamadhi = nisprapanca.

398 For the eight aksanas, cf. ZANGMO & CHIME, § 134, pp. 88-89 ; ISHIHAMA
& FUukuDA, 2298, p. 121; & EDGERTON, pp. 2-3. For ksanasampad, cf. ibid.,



64 Bodhipaksa Dharmas :

abide in prapanca but rather to cultivate qualities associated with concen-
tration :

Be tranquil, calm and at peace,

abandoning prapafica, beget patience. 39

The noble eightfold way is significant in the literature of the Hmayana
and Mahayana. The eightfold way is the seventh and final set of the
conditions favourable to enlightenment. The formula of the eightfold way
attempts to encapsulate the fundamental meaning of the words of the
Buddha. S does not repeat this formula in the Ss. He takes the formula
as understood and describes what it is to lack the qualities which the
formula promotes.

S’s description of each member of the eightfold way is relevant to the
daily issues faced by incipient bodhisattvas. His advice on the practice
of each member of the eightfold way is meant to be above all else prag-
matic: 4.) right view is attained by perceiving the pervasiveness of suffer-
ing; 4i.) right intention, by generating goodwill and compassion ; 4ii.) right
speech, by avoiding unprofitable speech ; iv.) right action, by desiring little;
v.) right livelihood, by being relatively unconcerned with making a living ;
vi.) right effort, by not indulging in laziness; wvii.) right mindfulness, by
avoiding inattention and lack of application ; and wiii.) right concentration,
by avoiding diffuse and dissipated thought.

2.8 Conclusion.

Genre & Purpose. The Ss and SsKA belong to the genres of Sastra and
karika respectively. The Ss is an extensive training manual written to
guide untrained (asiksita) bodhisattvas entering on the Mahayana. It con-
sists of quotations from a large number of Mahayana texts together with
a commentary. The SSKA is a short verse summary of the main points of
the Ss. Both texts were probably composed at the same time. The Ss
and SSKA are meant to explain the essential principles (marmasthanas) of
the Mahayana.

Authority. The teachings given in the Ss and SSKA are thought to be
authoritative. S claims that his compilation and exposition is not inno-
vative (apirva), but traditional. The Ss and SSKA are thought to reflect
the true word of the Buddha (buddhabhasita). Not only are the teachings

p-198.
309 BENDALL, ‘Ciksasamuccaya’, p.115, Ins. 14-15:

Santaprasanta upasanta bhotha |
praparfica varjitva janetha ksantim |



Conclusion. 65

which they contain believed to be associated with the truth (satya), the
Dharma, the destruction of the mental defilements (klesas) and with the
qualities of liberation (nirvanaguna), they are also believed to be well said
(subhasita). Yet for all the alleged traditional content of his works, the
hand of S remains apparent.

Content & Structure. The hand of S is evident in the selection and ar-
rangement of his material. Both the Ss and SSKA share the same struc-
ture and theme. The organisation of the Ss and SskA is shown in Ta-
ble 1.1.310 In general, they consider giving (ut + 4 srj), especially of one’s
person (atmabhava), enjoyments (bhogas) and merit (punya). In par-
ticular, they consider the preservation (raksa), purification (Suddhi) and
increase (vrddhi) of those things that are given. S’s conception of giving
through the preservation, purification and increase of gifts is based on the
traditional concept of the four right strivings (samyakpradhanas).

Samyakpradhanas. The practice of the four right strivings involves the
relentless destruction of negative dharmas (pra+ 4 ha) combined with the
effortful creation of positive dharmas (pra++ dha). In brief, they consist
of: i.) the non production of non existing bad dharmas ; 7.) the destruction
of existing bad dharmas; #i.) the production of non existing good dhar-
mas; and 4v.) the increase of existing good dharmas. The right strivings
are the second of the seven sets of conditions favourable to enlightenment
(bodhipaksa dharmas).

Bodhipaksa dharmas. The conditions favourable to enlightenment are,
according to the Buddha, the trainings most favourable to the attain-
ment of liberation or enlightenment. In the literature of the Hinayana
and Mahayana these trainings are prominent. S expects incipient bod-
hisattvas to practice the conditions. Not only are they to engage in the four
right strivings, but equally in the four applications of mindfulness (smr-
tyupasthanas), the four bases of supernatural power (rddhipadas), the five
faculties (indriyas) and powers (balas), the seven members of enlighten-

ment (bodhyargas) and in the noble eightfold way (aryastangamarga).3!!

Smrtyupasthanas. S holds that a bodhisattva who trains in the four ap-
plications of mindfulness experiences the impermanence, impurity, unsat-
isfactoriness and selflessness of persons and phenomena. This experience,
he believes, enables a bodhisattva to give himself entirely for the welfare
of others.

310p. 16.
31 BENDALL, ‘Ciksasamuccaya’, p.272, Ins. 15-16.



66 Bodhipaksa Dharmas :

Rddhipadas. The attainment of the four bases of supernatural power, on
the other hand, enables a bodhisattva to constantly refocus his thought
that he might maintain his practice of the applications of mindfulness and
the right strivings.

Indriyas & Balas. Generating the five faculties, for their part, stabilises
and consolidates his experience of faith (sraddha). A bodhisattva who has
attained true faith is unshakable in his belief in the workings of karma and
in the doctrines of emptiness (Sunyata). He firmly believes in the value
of bodhisattvas and in the way of the bodhisattva. Likewise, he worships
the Buddha and he desires—perhaps more than anything else—to become
a Buddha himself. The practice of the five powers gives the strength and
invincibility needed to attain these goals.

Bodhyangas. The seven members of enlightenment bring to all practices
the requisite degree of comprehension (pravicaya), energy (virya), joyful-
ness (priti), tranquility (prasrabdhi), concentration (samadhi) and bal-
ance (upeksa).

Aryastangamarga. Lastly, S holds that training in the noble eightfold
way enables a bodhisattva to combine all of his daily activities—whether
he is forming opinions or intentions, or is speaking or acting, or making
of a living, or whether he is engaged in some other endeavour, or in con-
templation or concentration—into one single all embracing whole that is
consistent with the mind of enlightenment (bodhicitta).

Part I suggests that S shares the traditional Himayana and Mahayana
belief in the primacy of the seven sets of conditions favourable to enlight-
enment. It also suggests that although the conditions are manifest in the
Ss they do not wholly determine the structure of the Ss.

Part I suggests that while the conditions provide the doctrinal context
and basis for S’s conception of the way of the bodhisattva, the actual
structural principle of the Ss and SSkA is $’s conception of the second of
the seven sets of conditions—the right strivings.

Part II considers the réle of the right strivings in the Ss and SSKA in
more detail.



Part II

SAMYAKPRADHANAS.






3. GIVING (UTSARJANA).

A person who is trying to understand a text is always performing
an act of projecting. He projects before himself a meaning for
the text as a whole as soon as some initial meaning emerges in
the text. Again, the latter emerges only because he is reading the
text with particular expectations in regard to a certain meaning.
The working out of this fore-project, which is constantly revised
in terms of what emerges as he penetrates into the meaning, is
understanding what is there.!

3.1 Remarks.

For this very reason it was said in the Ratnamegha: ‘For giving is
the enlightenment of a bodhisattva’.

In Buddhist literature the practice of giving (dana) is considered essen-
tial.> The perfection of giving (danaparamita) is the first perfection for
both the Hinayana and Mahayana. 4 In the Dharmasamgraha giving is
said to be of three kinds: i.) the giving of spiritual things (dharmadana) ;

! GADAMER, p. 236, quoted in: LOPEZ, ‘Interpretation’, p.65; & in: Pow-
ERS, p. 139.
2 BENDALL, ‘Ciksasamuccaya’, p.34, Ins. 4-5:

ata evo|23a)ktam ratnameghe' danam hi bodhisatvasya bodhir iti |

3 For the Hinayana, cf. MORRIS & HARDY, ref. in VI, p. 51; Ruys DAVIDS,
CARPENTER & STEDE, ref. in III, p. 308 ; & TRENCKNER & CHALMERS, ref. in
1V, p. 67.

In: KajivyamaA, ‘Philosophy’, p.199, it is noted that while in the Hinayana
dana focuses on the alms giving of the laity to monks, in the Mahayana it focuses
on the complete giving of a bodhisattva for the sake of others. In: NAKAMURA,
p- 293, a similar position is adopted :

Mahayana Buddhism accentuates above all the characteristic of
altruism, with the virtue of Compassion as its spiritual foundation.
Wealth was more respected than in other periods, as long as it was
used. Earthly life was re-evaluated. Doing or action was esteemed
as the substantial meaning of the virtue of ‘giving’; if one does not
do one cannot give.. ..

4 For the Hinayana: cf. EDGERTON, p. 342.
For the Mahayana: cf. ISHIHAMA & FUKUDA, q 914, p. 49; & ZANGMO &
CHIME, § 27, € 1; & § 28, q 1.
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it.) the giving of worldly things (amisadana); and 4ii.) the giving of af-
fection (maitridana). 5 In the Mahavyutpatti giving is: a.) the third of
the ten Dharma practices (dharmacaryas) % ; b.) the first of the four things
which tend towards popularity (samgrahavastani) 7. and c.) the first of
the four things which generate merit (punyakriyavastani). 8 S like the
compilers of the Dharmasamgraha and Mahavyutpatti—holds giving in
special esteem.

The first chapter of the Ss is called “The Perfection of Giving’ (Da-
naparamita Nama Prathamah Po).9 S summarises and concludes this
chapter with a quotation from the Ratnamegha in praise of giving. ' His
summary of the prologue to the SSKA is similar. '' In both passages, the
tone is that of joyous abandonment for the benefit of others. !> The main
difference is S’s choice of words: dana in the introduction to the SS; ut-
sarga in that of the SSKA. For S dana and utsarga are interchangeable.
Both signify the sincere act of giving, granting, abandoning and forsak-
ing. 13 The important point for S is that an incipient bodhisattva learns,
at the start of his career, the importance of self sacrifice.

In the SS, alongside dana and utsarga, a third term is used for giving—
tyaga. '* In the literature of the Mahayana the practice of tyaga is signifi-
cant. In the Mahavyutpatti: a.) the recollection of giving (tyaganusmrti)
is the fifth of the six recollections (anusmrtis) 1 ; b.) the treasure of giving
(tyagadhana) is the sixth of the seven treasures (dhanas) '%; ¢.) the bene-
diction on a gift (tyagadhisthana) is the second of the four benedictions
(adhisthanas) '™ ; and d.) giving is listed as of twenty-six different kinds. 18

In common with the compilers of the Mahavyutpatti S believes that it
is imperative for bodhisattva to engage in the practice of complete giving
(sarvatyaga = parityaga). 19 Tn the Ss, SskA, and Bca, a bodhisattva

5 ZANGMO & CHIME, § 105, p. 75. On the contrast between dharma and
amisa, cf. EDGERTON, p. 100.

6 IsmmnaMa & FUKUDA, € 905, p. 48.

" Ibid., €9 924-928, p. 49. For ref. to Chin. & Pali sources, cf. HARRISON,
‘Ekottarikagama’, q 21, p. 271.

8 IsHIHAMA & FUKUDA, 9 925, p. 49; & 9 1700, p. 94.

9 BENDALL, ‘Ciksasamuccaya’, p.34, In. 6.

10 Ihid., p. 34, Ins. 4-5.

" Thid., SsKA:4, p. x1; & p. 17, Ins. 13-14.

12 For the centrality of giving & so on, cf. also bE LA VALLEE POUSSIN, Pra-
jnakaramati, comm. on BCA 9:1, p. 344, Ins. 6ff..

13 MONIER-WILLIAMS, pp. 474 & 182.

M Ibid., p. 456.

15 IsnmaMA & Fukupa, 9 1153, p. 60.

16 Ibid., 9 1571, p. 87.

17 Ibid., 9 1582, p. 87.

18 Thid., 99 2843-2869, p. 147.

19 For sarvatyaga, cf. BENDALL, ‘Ciksasamuccaya’, p.18, In. 2; p. 26, In. 7;
p- 31, In. 16; & p. 34, In. 1.

For parityaga, cf. ibid., p. 18, In. 2; p. 20, In.18; p. 28, In. 5; & p. 31, In. 16.
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is constantly advised to give or sacrifice all that he has for the welfare of

other sentient beings. 20

12! that the overarching theme of the Ss and

122

It was suggested in Part
SSKA is giving (dana = utsarga = tyaga). It can be seen from Table 1.
that the prologue to the Ss is merely an introduction to various aspects
of giving.?3 The tenor of this section is clear in a quotation from the
Narayanapariprccha :

Thus it was also said in the Narayanapariprccha: ‘Nothing is to be
acquired about which he ?* has no thought of renunciation, no cog-
nition ?° of renunciation. No possession is to be possessed about
which there is no mind of renunciation. No retinue?® is to be
acquired about which—when asked for alms by beggars—there is
the cognition of possession. No empire is to be acquired, no en-
joyments, no wealth is to be acquired,. .. nothing whatever is to be
acquired about which a bodhisattva has the mind of non renunci-
ation. 27

For S, the main opponent facing a bodhisattva mounting the Maha-
yana is attachment (parigraha). The dangers of attachment are stressed
with reference to the Bodhisatvapratimoksa, Candrapradipasttra, Ananta-
mukhanirharadharani and Ugradattapariprccha. 28

Whenever sentient beings start to fight with each other it is held
that attachment or possessiveness is the fundamental condition (nida-
namila). 29 Pogsessiveness is said to cause the increase of desire (trsna-
vardhana), greed (parigraha), fear (bhaya), pain (duskha), the increase of
the mental defilements (klesavardhana) and the development of the mind
of a despicable person (kapurusacitta). 30 The appropriation of things for

For sarvasvaparityaga, cf. BENDALL, ‘Ciksasamuccaya’, p.230, Ins. 4-5. Cf.
also IsHtHAMA & FukuDA, € 2559, p. 133.

20 For a discussion of giving in the Bca, cf. MAHONEY, pt. II, ch. 4, pp. 26-34.

2L pp. 3ff..

2 P. 16.

28 BENDALL, ‘Ciksasamuccaya’, pp.1-34; & BENDALL & ROUSE, pp. 1-36.

24 Viz., a bodhisattva.

25 1.e., buddhi: cf. WAYMAN, Calming, p.484.

26 Te., parivara: cf. EDGERTON, p.329; & CONZE, Dictionary, p.252.

2T BENDALL, ‘Ciksasamuccaya’, p.21, Ins. 1-5:

evam narayanapariprcchayam apy uktam ' na tad vastipadatavyam
yasmi(m)* [14b] vastuni nasya tyagacittam utpadyate ' na tyagabud-
dhih krameta ' na sa parigrahah parigrahitavyo yasmin parigrahe
notsarjananacittam upadayen na sa parivara upadatavyo yasmin
yacanakair yacyamanasya parigrahabuddhir utpadyate | na tad
rajyam upadatavyam na te bhoga na tad ratnam upadatavyam ya-
van na tat kincid vastipadatavyam ' yasmin vastuni bodhisatvasya-
parityagabuddhir utpadyate |

28 Tbid., pp. 17-20.
29 Tbid., p. 18, Ins. 15-16.
30 Tbid., p. 19, Ins. 1-7.
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oneself is described as perilous. ! To counter an innate tendency towards
attachment, an incipient bodhisattva is advised to begin to sacrifice all
that he has for the well being of others.

Sacrifice involves the giving of his person (atmabhavotsarjana), enjoy-
ments (bhogotsarjana) and merit (punyotsarjana = Subhotsarjana).

3.2 Giving in the Siksésamuccayakériké.

The prologue to the SSKA is complete by the end of the fourth verse.
Within a few lines S introduces the main structural and thematic princi-
ples.

yada mama paresam ca bhayam duskham ca na priyam |
tadatmanah ko viseso yat tam raksami netaram | 1 |

‘When fear and suffering are disliked by myself and others,
then about the self, what is special, that I preserve it, not an-
other 7’ (1)

S begins the SSKA with an appeal to common humanity. In words almost
identical to those he uses in the Bca, S says to his reader that he is
not isolated or alone.?? He tells his reader that he is a member of a
community which shares his fear and suffering. He tells him that there is
no essential difference (visesa) between himself and others. He wants him
to see that between all the various conditions of sentient beings, there is a
fundamental lack of distinction, sameness and equality. 34 The first thing
that S impresses on the mind of a bodhisattva starting on the Mahayana
is that there is really no justification for him to protect (/ raks) his own
interests instead of the interests of others.

Yet recognising—perhaps for the first time—the beleaguered condition
of all sentient beings, it would be natural for a bodhisattva new to the way
to ask “What can I-—abject being that I am—possibly do?” The rest of the
SSKA is in answer to his question.

duskhantam kartukamena sukhantam gantum icchata |
sraddhamiilam drdhikrtya bodhau karya matir drdha | 2 | *°

31 BENDALL, ‘Ciksasamuccaya’, p.18, In. 18:

upadanam hi bhayam iti |

32 Ibid., p. xxxix. Cf. also ibid., p. 2, Ins. 10-11.

33 Cf. MINAYEFF, BCA 8:96, p. 201. On this theme in the BcA, cf. MAHONEY,
pt. I, ch. 8. pp. 56-65.

34 1t is notable that the Ss begins & ends on the same note. Cf. Table 6.4 on
p. 171 for ref. to the practice of the equality of self & others (paratmasamata)
& exchanging self and others (paratmaparivartana).

35 BENDALL, ‘Ciksasamuccaya’, p.xxxix. Cf. also ibid., p. 2, Ins. 13-14.
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By he that wishes to destroy suffering, by he that strives to reach
the limits of happiness,

after strengthening the basis which is faith, the mind should be set
firm on enlightenment. (2)

To remove suffering (duskha) and obtain happiness (sukha), S advises
an untrained bodhisattva to establish: .) the basis which is faith (srad-
dhamila) ; and ii.) the mind resolved on enlightenment (= bodhipranid-
hicitta). 36

In agreement with the literature of the Hinayana and Mahayana S
considers faith (sraddha) the foundation of spiritual development. As
faith is discussed in § 2.537 little will be said here. According to S, an
incipient bodhisattva must not only have unshakable faith in the Buddhas,
sons of the Buddhas and highest enlightenment, but also an unwavering
aspiration to obtain enlightenment for the sake of all sentient beings.

(sitrantesu durvijiieyo)! 38 bodhisatvasya samvarah |

marmasthanany ato vidyad yenanapattiko bhavet | 3 | 3°

The restraint (practice) of a bodhisattva is hard to discern in the
sutras;

hence he should know the essential principles so that he may be-
come a non transgressor. (3)

36 The distinction, here, is between : a.) the aspiring mind of enlightenment,
i.e., a mind resolved on the attainment of enlightenment (bodhipranidhicitta) ;
& b.) the engaging mind of enlightenment, i.e., a mind actually engaged in the
practices necessary for the attainment of enlightenment (bodhiprasthanacitta).
In agreement with much Mahayana literature, S holds that the aspiring mind
of enlightenment precedes the engaging mind of enlightenment. On this, cf.
BENDALL, ‘Ciksasamuccaya’, pp.8-11; & MINAYEFF, BCA 1:15-16, p. 156.
This distinction is also discussed in: MAHONEY, pt. I, ch. 3, pp. 18-20.

37T Pp. 44fF.
38 Variant readings exist for the first pada of the third verse: cf. BENDALL,
‘(iksasamuccaya’, p. xxxiX, ... mahayanad ; PEZZALIL, Santideva, mystique boud-

dhiste, p.69, n. 92, durvijneyo mahayanad ; & a restoration suggested by Prof.
P. HARRISON, siitresu vistarenokto.

It is curious to note that BENDALL, ‘Ciksasamuccaya’, p.17, lns. 11-12,
contains a clause which does not appear in the Cambridge Ms., 12a: yani
hi...°oktani |. In agreement with the Ms. a more satisfactory reading for
the passage might be:

" durvijieyo ' vistaroktatvad bodhisatvasya samvarah ' tatah kim

yuktam | marmasthanany ato vidyad yenanapattiko bhavet |
katamani ca tani marmasthanani | yad uta | atmabhavasya
bhoganam tryadhvavrtteh subhasya ca | utsargah sarvasatvebhyas
tadraksasuddhivardhanam | (cf. ibid., p.17, Ins. 10-14)

The present writer would like to accept ' durvijiieyo vistaroktatvad bodhisat-
vasya samvarah ' as the first line of the third verse of the SskA. Unfortunately,
the extra syllable which attends the abstract form of ukta would appear to pre-
vent this.

39 Tbid., p. xxxix. Cf. also ibid., p. 17, Ins. 10-11.
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Once a bodhisattva has developed faith and the aspiring mind of
enlightenment, he is to begin to train (siksa) in the practices of the
Mahayana. It is imperative, S believes, for a bodhisattva entering the
Mahayana to become restrained through the restraint (samvara) of the
religious discipline of a bodhisattva. 40" This is not simply the restraint
of monastic discipline (pratimoksa). It is the restraint that comes from
learning the proper bodhisattva practices enjoined by the Buddha in the
sutras. 1

Yet as the sutras are vast in extent and detailed in content, it is not
expected of an unschooled bodhisattva to be able to identify—Ilet alone
practice—all the moral precepts (siksapadas) that the sttras contain. In-
stead, in the beginning, S considers it sufficient to avoid transgression
(apatti) by learning only the essential principles (marmasthanas). The
essential principles of the Mahayana are given in the fourth verse of the
SSKA.

atmabhavasya bhoganam tryadhvavrtteh subhasya ca |
utsargah sarvasatvebhyas tadraksasuddhivardhanam | 4 | *2

The gift to all sentient beings of one’s person **, enjoyments ** and

40 BENDALL, ‘Ciksasamuccaya’, p.17, In. 6:

katham ca kulaputra bodhisatva bodhisatvasiksasavarasamvrta
(°samvara®)’ bhavanti |

41 Tbid., p. 17, Ins. 6-8.

42 Thid., p.xl. Cf. also ibid., p. 17, Ins. 13-14.

43 1., atmabhava. Fr. atman+ bhava: lit. self being, the state of being a self,
the condition of self, selfhood.

In: EDGERTON, p.92, it is held that atmabhava = sarira, i.e., the physical
body. The present writer considers this tr. narrow. It does not account for the
full range of meanings associated with atmabhava in the Ss & SsKA.

In these texts atmabhava—Ilike the five aggregates (skandhas) (cf. KAJIYAMA,
‘Philosophy’, p.202; & NAGAO, ‘Ontology’, p. 164.)—signifies the physical body
and the mind.

In theory, atmabhava = skandhas: a.) form (physical body) (rapa); b.) per-
ception (vedana) ; c.) cognition (ideation) (samjna); d.) volition (samskara); &
e.) consciousness (vijnana). In practice, atmabhava refers to each aggregate ei-
ther alone or together with the others. For the five aggregates, cf. KASAWARA,
MULLER & WENZEL, § XXII, p. 5; TAKASAKI, pp. 107ff. ; & EDGERTON, p. 607,
def. 2.

Atmabhava, then, signifies all dharmas that constitute individual existence:
cf. MROZIK, pp. 16ff.. This is clearly described in: BARNETT, p. 104, n. 1:

The word atma-bhava, literally “condition of self,” i.e. person or
body, properly denotes the plexus of concepts which collectively form
the idea of an individual being as conceived by himself.

Atmabhava might be referred to as one’s entire person, or in brief, as one’s
person: cf. BENDALL, ‘Ciksasamuccaya’, p.xl; BENDALL & ROUSE, p.19;
BARNETT, p.104: HEDINGER, p. 10, n. 39; & MROZIK, p. 20.

4 1., bhoga. Fr. | bhuj, i.e., to enjoy, use, possess. Bhoga signifies : i.) en-
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merit ¥ arising in the three times*°;

the preservation, purification and increase of these*”. (4) &

t45

For S, the central meaning of the Mahayana subsists in the practice of
giving or abandonment (utsarga = dana = tyaga). In these few words, he
tries to embrace the most significant aspects of the act of giving. It is, he
believes, of the cardinal importance for a bodhisattva to learn to abandon
everything for the welfare of others. 49

In practice, complete giving (sarvotsarga = sarvadana = sarvatyaga)
means that a bodhisattva should become accustomed to give himself (atma-
bhavotsarga), enjoyments (bhogotsarga) and merit (punyotsarga = sub-
hotsarga). These three varieties of giving are to be effected through
the preservation (raksa), purification (suddhi) and increase (vardhana)
of those things that are to be given. 50

In the Ss, S holds that the practice of the giving of one’s person and
so on is the epitome of the restraint of a bodhisattva (bodhisattvasam-
varasamgraha). To neglect the constant exercise of this practice is to

commit a serious transgression (apatti). 5L n short, S believes :

joyment, use, or possession; & #i.) an object of enjoyment, use, or possession :
cf. HEDINGER, p. 10, n. 40. In terms of def. 2, bhogas signify the six external
sense-fields (bahyayatanas) which are the objects of the six internal sense-fields
(adhyatmikayatanas): cf. EDGERTON, p. 101, def. 5; & TAKASAKI, pp. 107ff..

The external sense-fields are: a.) form (ripa); b.) sound (sabda); c.) smell
(gandha) ; d.) taste (rasa); e.) tangible object (sprastavya); & f.) mind-object
(dharma).

The internal sense-fields are: a.) eyes (caksus); b.) ears (srota); c.) nose
(ghrana) ; d.) tongue (jihva); e.) body (kaya); & f.) mind (manas).

Bhogas are the external sense-objects identified by the internal sense-fields
with sensations (vedanas) of pleasure or happiness (sukha).

As objects or items of enjoyment—cf. MROZIK, p.169—bhogas might be
referred to as pleasures or enjoyments: cf. CROSBY & SKILTON, p. 20 ; BENDALL,
‘Ciksasamuccaya’, p.x1; & BENDALL & ROUSE, p. 19.

45 1.e., Subha. Fr. {sSubh which means: 1.) to beautify, embellish & adorn;
& ii.) to prepare, make fit or ready. Subha signifies: 4.) anything bright or
beautiful ; & ii.) benefit, service, good or virtuous action. In terms of def. 2,
Subha is synonymous with punya, i.e., merit.

46 Je., tryadhva: cf. EDGERTON, p.260. This ref. to the past, present &
future.

47 Viz. one’s person, enjoyments & merit.

48 Following $s commentary in: BENDALL, ‘Cliksasamuccaya’, p.18, Ins. 8-9,
tr. at the end of § 3.2, pp. T2ff..

49 This theme is prominent in: MINAYEFF, Bca 3:10, p. 163:

atmabhavams tatha boghan sarvam tryadhvagatam subham |
nirapeksastyajamy esa sarvasattvarthasiddhaye [ 10 |

50 The relations between the various aspects of this practice are represented in
Figure 7.2 on p. 191.
° BENDALL, ‘Ciksasamuccaya’, p.17, In. 15.
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Therefore, in such a manner, the gift, the preservation, the purifi-
cation and the increase of one’s person, enjoyments and merit, are
to be continually and properly cultivated. 52

3.3 Giving in the Siksésamuccaya.
3.3.1 The Prologue.

The main themes of the SSKA are introduced in the first four verses. The
Ss is introduced in the first chapter. The first four verses of the SSKA
summarise the first chapter of the Ss. Four short verses condense the
meaning of almost thirty-four pages of prose. The content of these pages
of prose and their correspondence to the verse of the SSKA is given in
Table 3.1.%3

The prologue to the Ss incorporates and develops the prologue to the
SSKA. It can be seen from Table 3.1°% that S includes the first four verses
of the SSKA in the body of the first chapter of the Ss. This is accomplished
in three ways:

i.) by incorporation of a whole verse;
it.) by incorporation of part of a verse; and

i11.) by reiteration of the contents of a verse.

S inserts the first, second and fourth verses of the SSKA into the body
of the Ss without change. Their verse marks them off from the surrounding
prose. The third verse is divided before being worked it into the body of
the prose. The second half of the second verse and the whole of the fourth
verse are reiterated, that is, they appear twice in the body of the Ss. The
form of their first appearance resembles that of the SSKA. Their second
appearance—although it carries a similar meaning to that of the SSKA—
uses synonyms and a different word order. S employs all three methods of
incorporation throughout the Ss.55

52 BENDALL, ‘Ciksasamuccaya’, p.18, Ins. 8-9:

tasmad evam atmabhavabhogapunyanam aviratam utsargarak-
sasuddhivrddhayo yathayogam bhavaniyah |

P77

4P, 7T

55 The method of incorporation adopted with any particular karika can be seen
in the Tables: a.) a whole number—e.g. 1.)—indicates that the complete verse
is incorporated as a single unit ; b.) a number together with a letter—e.g. 8b.)—
indicates that the verse is divided before incorporation ; & c.) reiteration is noted
as such.

PRAJNAKARAMATI adopts a similar method in his commentary on the Bca,



Table 3.1: Giving in the Ss.

ed. ® | tr.?
DANAPARAMITA NAMA PRATHAMAH P° | 1-34 1-36
Prologue. 1-17 1-19
Listen to the true Dharma (saddharma) ! 1 1
Purpose of the Ss. 1 1-2
Take the essence of this precious human life! | 2 2
1.)°¢ 2 3
2.) 2 3
In praise of faith (sraddha). 2-5 3-5
2cd.) 5 5
In praise of the mind of enlightenment
(bodhicitta). 5-6 5-6
Stage of lineage (gotrabhiimi). 6 6
Stage of zealous conduct
(adhimukticaryabhumi). 7 7-8
Aspiring mind of enlightenment
(bodhipranidhicitta). 8-11 9-12
Vows (samvaras). 11-14 | 12-15
Transgression (apatti). 15 16-17
Characteristics of the words of the Buddha. 15 17
Purpose of the Ss. 16 17
Training (Siksana). 16-17 | 17-19
3b.) 17 19
3cd.) 17 19
3a.) 17 19
The Perfection of Giving. 17-34 | 19-36
4.) 17 19
Procedures bringing immediate
results (@nantaryas). 17-18 | 1920
4.) 18 20
Attachment (parigraha). 18-20 | 20-23
Giving one’s person. 21-26 | 23-28
Giving enjoyments. 2629 | 28-32
Giving merit. 29-34 | 32-36

¢ BENDALL, ‘Ciksasamuccaya’, pp.1-34.
b BENDALL & ROUSE, pp. 1-36.
¢ SSKA.
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Table 3.1°% shows that all of the major themes that occur in the first
four verses of the SSKA receive further development in the first chapter
of the Ss: a.) non difference (avisesa); b.) faith (sraddha); c.) the mind
of enlightenment (bodhicitta); d.) restraint (samvara); e.) the essential
principles (marmasthanas) ; and f.) giving or abandonment (utsarga).

In the SS, S contextualises and legitimises the SSKA. Typical is the
way that he leads the reader to see the context and truth of the first and
second verses of the SSKA :

After he has attained this kind of conjunction®”, when the desire
for the happiness of the cessation of the suffering associated with
transmigratory existence °® is well known, conventionally *® and
ultimately ®°, then, by the power of the lineage ®' of the Buddhas,
so thus, an enquiry arises from this mahasattva:

‘When fear and suffering are disliked by myself and
others,

then about the self, what is special, that I preserve it,
not another ?’ %2

By him, for himself and for the realm of sentient beings:

By he that wishes to destroy suffering, by he that
strives to reach the limits of happiness,

after strengthening the basis which is faith, the mind
should be set firm on enlightenment 3. 64

as does BUDDHAPALITA in his commentary on the Mulamadhyamakakarika : cf.
DE LA VALLEE PoOUSSIN, Prajiakaramati; OLDMEADOW ; & SAITO, ‘Buddha-
palitamilamadhyamakavrtti’.

To the knowledge of the present writer there exists no comprehensive study
of the commentarial methodology and stylistics of Indian Madhyamaka scholars.
Until such a study is published, further comments on the relationship between
the Ss & SskA would be highly conjectural and precipitous.

%0 P, 7T.

57 Vig. birth free from the eight unfavourable conditions (aksana). For these,
cf. BENDALL, ‘Ciksasamuccaya’, p.2, Ins. 4-7; DE LA VALLEE POUSSIN, Pra-
jnakaramati, comm on BCA 9:162cd & 163, p. 598, Ins. 6ff.; & ISHIHAMA &
Fukupa, €9 2298-2306, p. 121.

%8 Le., samsara.

59 Je., samvrti. For an interpretation of this term, cf. NAGAO, ‘Samvrti’.

50 Le., paramartha.

61 1 e., gotra, lit. family : ¢f. EDGERTON, p.216; CONZE, Dictionary, pp. 167—
168 ; & OBERMILLER, ‘Doctrine’, pp. 31-33. For discussion of gotras, cf. RUEGG,
‘Prajnaparamita’; & Idem, La Théorie.

52 Cf. BENDALL, ‘Ciksasamuccaya’, SSKA 1, p. xxxix.

53 Cf. ibid., SSKA 2, p. xxxix.

4 Ihid., p. 2, Ins. 8-14:

tad evamvidham samagamam asadya samvrtiparamarthatah suvid-
itasamsaraduskhasyopasamanasukhabhilasino buddhagotranubhavat
tu yasya mahasatvasyaivam pratyaveksotpadyate |
yada mama paresam ca bhayam duskham ca na priyam |
tadatmanah ko viseso yat tam raksami netaram | iti
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From the SSKA alone it is apparent that the first verse is a question.
Yet it is unclear who asks the question. The wider context of the Ss
makes it clear that the interlocutor is a mahasattva—a being who desires
the benefit of others. %

Like the incipient bodhisattva to whom the Ss and SSKA is addressed,
this mahasattva has attained a favourable birth (ksana). Unlike him he
has developed a good understanding (suvidya) 66 of the pervasiveness of
the desire for the happiness of the cessation of the suffering associated
with transmigratory existence. This knowledge enables the mahasattva to
perceive the truth of suffering and the equality of self and others.

Quoting the Tathagataguhyasutra, S mentions the equality of self and
others (paratmasamata) and exchange of self and others (paratmaparivar-
tana) near the end of the Ss°7:

From attaining the equality of self and others, the mind of enlight-
enment is established.

Self and other are relative—as are the further and nearer shore—
hence false. &

Therefore, by the practice of exchanging your self with others,
for the sake of the cessation of the suffering of self and others, one
should completely renounce self and so on. %°

In the Ss—as in the Bca O—the equality and exchange of self and
others are assigned to the stage when a bodhisattva begins to develop
the perfection of meditation (dhyanaparamita). S does not expect an
untrained bodhisattva to understand either the two truths (satyadvaya)
or the perfection of meditation. These are simply goals towards which he
should work.

tenatmanah satvadhatos ca |

duskhantam kartukamena sukhantam gantum icchata |
sraddhamiilam drdhikrtya bodhau karya matir drdha |

55 Cf. KasryaMa, ‘Philosophy’, p.91; & Idem, ‘Meanings’, pp. 265-266.

56 Based on an appreciation of conventional (Iokasamvrtisatyas) and ultimate
truths (paramarthatasatyas).

7 For ref., cf. Table 6.4 on p. 171.

58 BENDALL, ‘Ciksasamuccaya’, p.357, Ins. 16-17:

paratmasamatabhyasad bodhicittam drdibhavet |

apeksikam paratmatvam paravaram yatha mrsa |
59 Tbid., p. 361, Ins. 11-12:

tasmad atmatvam aropya satvesv abhyasayogatah |

paratmaduskhasantyartham atmadin sarvathotsrjet |

"0 MINAYEFF, BCA 8, pp. 194-208. For discussion of the equality and exchange
of self and others, cf. MAHONEY, pt. I, ch. 8, pp. 56-65.
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After reflecting on the ideal described in the first verse, a bodhisattva
is to begin to establish that which is described in the second : a.) faith ; and
b.) the mind of enlightenment. Accordingly, the rest of the introduction to
the Ss concerns the preparation needed before a bodhisattva can engage
in the Mahayana proper.

Table 3.17! shows that é7 in agreement with the literature of the
Mahayana, believes that entrance into the way of the bodhisattva (bod-
hisattvamarga) involves gradual progress through a number of stages 2.

a.) birth under favourable conditions (ksana) ;

=

growth of faith (sraddha);

o

y
)
.) the stage of lineage (gotrabhiimi) ;
)

d.) the stage of zealous conduct (adhimukticaryabhiimi);

e.) growth of the aspiring mind of enlightenment (bodhipranidhicitta) ;
f.) taking the vows of restraint (samvaras); and
g.) religious discipline (Siksana) in the true Dharma.

It seems that the Ss is not compiled to assist the progress of a bod-
hisattva though the first six of these stages. It is suggested in § 1.2 3 that
the Ss is a training manual for the seventh stage—religious discipline in
the Dharma. The Ss is compiled for someone who wishes to to live a life
devoted to the study and practice of the Dharma.

Anantaryas. In the third verse of the SskA § claims that one of the most
pressing needs for those beginning the Mahayana is to know the vital points
(marmasthanas). It is thought that an understanding of these basic prin-
ciples will defeat misfortune and transgression (apatti). Such knowledge
concerns the gradual reformation of volition. ™ A bodhisattva is expected
to align his volition with the five procedures bringing immediate results
(anantaryas). 7

In all his thoughts, words and actions, a bodhisattva is to express five
basic motivations, that is, the desire (citta):

i.) for the unsurpassed and perfect enlightenment of a Buddha (anut-
tarasamyaksambodhi) ;

P T

™ For useful descriptions of these stages, c¢f. GUENTHER, pp.232-256; &
OBERMILLER, ‘Doctrine’, pp. 141f..

™ Pp. Off..

™ I.e., samskara, the fourth of the five aggregates (skandhas): cf. EDGERTON,
p-542, def. 1; & TAKASAKI, pp. 110-111.

5 For this tr. of anantaryas, cf. EDGERTON, pp. 95-96.
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i1.) for complete renunciation (sarvasvaparityajana);
iii.) for the protection (trana) of all sentient beings;

iv.) to understand all dharmas (or Dharma) (sarvadharma) ; and

v.) to understand all dharmas (or Dharma) with wisdom (prajia). ¢

These practices are supposed to be salutary at all levels of development.
Practised together they are meant to keep a bodhisattva firmly on the
Mahayana and ill-inclined to lapse into either the Sravakayana or Pratyek-
abuddhayana.

Parigraha. The primary danger facing an incipient bodhisattva are all
the various forms of attachment (parigraha). Most of the second half of
the prologue to the Ss concerns attachment and its countermeasure—the
second of the five continuities—the desire to give to others all that one
possesses (sarvasvaparityajana). 77

In the second half of the prologue S establishes the basis for a twofold
meditation. *® The first part is the basis for a meditation (bhavana) on the
fault associated with attachment (parigrahadosa). ™ The second part is
the basis for a meditation on the praises of giving (tyaganusamsas). " The
tenor of the part which condemns attachment is reflected in a quotation
from the Candrapradipasutra :

Those who are fools are attached to this completely putrid body,
to life that is inevitably inconstant, most like an illusion, a dream.

Having committed very violent actions, having entered into the
power of delusion,
they go to violent hells. They are fools gone the way of death. 5!

S has nothing good to say about attachment. It is merely an evil
to be defeated through giving. The value of giving is emphasised with a
quotation from the Ugradattapariprccha. 82 Tna long series of antithe-
ses that which is possessed (yadgrha) is compared unfavourably with that

6 For the five anantaryas, cf. BENDALL, ‘Ciksasamuccaya’, p.17, In. 20-p. 18,
In.7.

™ Ibid., pp. 18-34.

™8 Ibid., p. 18, Ins. 9-10.

™ Ibid., p. 18, In. 10-p. 20, In. 17.

80 Ibid., p. 20, In. 18-p. 34, In. 6.

81 Tbid., p. 18, Ins. 11-14:
adhyavasita ye balah kaye ’smin piitike samyag |
Jjivite canicale 'vasye mayasvapnanibhopame |
atiraudrani karmani krtva mohavasanugah |
te yanti narakan ghoran mrtyuyanagatabudha iti |

82 Tbid., p. 18, In. 18-p. 19, In. 7.
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which is given (yaddatta). Giving is the basis of the path to enlighten-
ment (bodhimargopastambha), attachment of the path to Mara (maramar-
gopasthambha). A bodhisattva who wishes to become a hero of the mind
(cittasiira) is advised first of all to become a renouncer (parityagin). 3 In
particular, he is advised to practice the giving of his person (atmabhavot-
sarjana), enjoyments (bhogotsarjana) and merit (punyotsarjana).

Much of the prologue to the Ss is devoted to introducing these three
types of giving. The space allotted to the giving of one’s person, enjoy-
ments and merit is consonant with their importance. As Table 1.184,
Table 1.28%, and Table 1.3%6 show, these three forms of giving—together
with the preservation, purification and increase of that which is given—
provide the foundation for the Ss and SsSkA. In the prologue the reader
is given an outline that is meant to be filled as reading progresses and
understanding and practice deepens.

3.3.2 Giving one’s person.

S begins by describing the giving of one’s person. " In brief, a bod-
hisattva is to completely give himself (atman) to all sentient beings (sar-
vasattvas). 5

The practice of giving one’s person (atmabhava) is related primarily
in terms of the volition and mental condition of the giver. Ideally, while
engaged in complete giving—the second procedure bringing immediate
results—he is to be mindful only of the benefit he brings others—the third
procedure bringing immediate results. When giving his person, a bod-
hisattva is supposed to want to be a lamp, happiness, asylum, a friend,
a path, a sun for all the world, a resting place, a benefactor, wise, omni-
scient, dutiful, a pleasure-garden, contentment, a father and a servant for
all.

Motivated by altruism, a bodhisattva is meant to be ready to give
anything, even parts of his body, for the sake of others:

But then again, whomsoever shall stand in need of whatsoever,
to this sentient being, I shall give whatsoever gift there is. With-
out regret, without remorse 8%, without longing for the fruition of
merit, I shall give it up. Impartially, I shall give for the assis-
tance of sentient beings, with compassion for sentient beings, with
sympathy for sentient beings, so for the protection of these sen-
tient beings. So that these sentient beings, protected by me, by

83 BENDALL, ‘Ciksasamuccaya’, p.20, In. 18.
84
P. 16.
85 P. 18.
86 p. 19.
87 Cf. Table 3.1 on p. 77.
88 Tbid., p. 22, Ins. 5ff..
89 1 e., vipratisara: cf. EDGERTON, p.492.



one who has attained enlightenment, might become knowers of the
Dharma. %

Asked for his ears and nose, for his tongue, head, hands and feet, or
blood, he is to be ready to give. Yet not only is he to be ready, he is to
be delighted by such an opportunity to benefit others. Towards those who
would request his mutilation and dismemberment he is to feel no anger,
but rather, to behave with affection (preman), friendliness (maitrT), polite-
ness (upacara), magnanimity (mahatman = mahatmya), great generosity
(mahadana) and equanimity (samata). Facing such a request his mind
is to remain stable (alulita). In his thoughts and bearing he is to dis-
play heroism (vikrama) and excellence (simha). Walking the path of total
renunciation he is to experience joy, pleasure and cheerfulness (pramudi-
tapritisaumanas). 9"

For S, such extraordinary behaviour represents ‘the intention to take
the essence from the body which has no essence’. 92 Macabre and perverse
as these visions appear, they merely arise from a firm belief that all bodies

are essentially impermanent (anitya) and without own being (svabhava). %3

3.3.3 Giving enjoyments.

As S emphasises the need for a bodhisattva to be willing to completely
give his person to others, so he emphasises the necessity for a bodhisattva
to completely give his enjoyments (bhogas).

Yet in his description of the giving of enjoyments, S devotes little
attention to the mental condition and motives of the giver. It is true that
it is said that a bodhisattva who gives his enjoyments should manifest—as
he does in all forms of giving—an emancipated mind (muktacitta), a mind
which is not niggardly (nagrhitacitta), great compassion (mahakaruna),
great renunciation (mahatyaga) and purity of motive (pariSodhayamana).
Even so, S fails to qualify these qualities. 94 Most of the passage involves
a description of that which is to be given and to whom.

9 BENDALL, ‘Ciksasamuccaya’, p.21, Ins. 12-16:

api tu khalu punar yasya yasya yena yena yad yat karyam bhavisyati
tasmai tasmai satvaya tat tad deyam samvidyamanam dasyami |
asocan na vipratisarl avipakapratikankst parityaksyami | anapekso
dasyami satvanugrahaya satvakarunyena satvanukampaya tesam eva
satvanam samgrahaya ' yatha me ’mi satvah sam[15a|grhita bod-
hipraptasya dharmajnanakah syur iti |

91 On these qualities, cf. § 2.6 on p. 52.

92 1.e., ... asarac charirat saradanabhipraya. .. & so on: cf. ibid., p.23, In. 13;
p- 25, In. 13; & p. 26, In. 2.

9 For a clear description of this belief, cf. ibid., p.358, Ins. 3-19; &
DE LA VALLEE POUSSIN, Prajiakaramati, comm. on BCA 9:79-88, p. 494,
Ins. 5ff..

94 BENDALL, ‘Ciksasamuccaya’, p.28, Ins. 5-11.
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The objects of enjoyment which a bodhisattva is to be ready to give
are many and varied. It is hard to read the lists which S seems to shorten
from the Vajradhvajastitra without surprise. If a bodhisattva truly pos-
sesses such things, then many people live lives of comparative asceticism.
With a mind set on complete giving (sarvatyagamanasa), a bodhisattva is
to give not only any service which any suppliant may desire of him, but
sundry jewels, carriages, furniture, victuals, perfumes, creams and pow-
ders, flowers, elephants, music and entertainment and a good supply of
women and so on.

The exaggerated worldliness of S’s description of the gift of various
enjoyments may be in balance to the exaggerated unworldliness of his
description of the the gift of various body parts.”® Whatever the reason
for S’s use of hyperbole, those to whom he believes it is appropriate to
give such enjoyments are more restricted than the term ‘all sentient beings’
(sarvasattvas) would imply.

A bodhisattva is expected to be circumspect when he gives his en-
joyments. S may advise him to give his person to whomsoever stands to
benefit, but in giving his enjoyments he is to be more cautious. Worthy
recipients—from first to last, highest to the lowest—are:

i.) Blessed Buddhas (buddhah bhagavantah) ;
i1.) treasured bodhisattvas (bodhisattvaratnas);
iii.) the noble community (aryasamgha) ;

iv.) people who support the teaching of the Buddhas (buddhasasano-
pasthambhapudgalas) ;

v.) Sravakas and pratyekabuddhas ;
vi.) one’s mother and father;
vii.) teachers (gurus and acaryas);
viii.) poor mendicants and beggars (krpanavanipakayacanakas) ; and

ir.) all sentient beings (sarvasattvas). %%

An incipient bodhisattva is advised to donate his enjoyments in ac-
cordance with the spiritual hierarchy of the Mahayana. He is to give to
Buddhas and exalted bodhisattvas first, to the poor and all other sentient

95 As a corrective to the ‘doctrinal’ conception of the way of the bodhisattva
in the Ss one could with profit refer to: SCHOPEN.
96 BENDALL, ‘Ciksasamuccaya’, p.27, Ins. 15-20.
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beings last. That this list reflects the precedence of high ranking Bud-
dhists as beneficiaries of enjoyments is emphasised when, near the end of
the passage on the giving of enjoyments, it is repeated. 97

3.3.4 Giving merit.

Every bodhisattva is expected to give not only his person and enjoyments
but also his merit (punya = subha). To effect the gift of merit, S advises
him to generate the ardent desire (pranidhana) to make a dedication (par-
inamana) of all his merit (sarvakusalamiilas = sarvapunyas) for the well

being of all sentient beings. 98

The giving of merit is divided into two stages: 4.) the meditation
(bhavana) on offering merit which generates a strong desire to make an
offering ; and 4i.) the offering or dedication (parinamana) itself which is
to be recited (pathitavya) in accordance with the desire generated by the

meditation. 9

Bhavana. The meditation is to begin with the bodhisattva imagining how
he could benefit others. He is to generate the desire to become the protec-
tor of all beings, a shelter, a path, a refuge, a light and a fire and a radiance,
a guide and a leader. %0 He is to generate this intention (adhyasaya) not
only in word (vacanamatra) but in his mind (citta). Contemplating the
benefit he could bring to others, he is to generate a mind which is ex-
alted, filled with rapture, tranquil, delighted, affectionate, friendly, loving,

a mind showing favour, well disposed and happy. 101

This meditation is to be completed with a consideration of the actual
benefits imagined to be bestowed upon sentient beings through the ded-
ication of merit. 192 A bodhisattva is to imagine the beneficiaries of his
generosity becoming transformed into his own likeness. In purity, merit,
magnanimity, valour, non attachment, stability of thought, in conduct and
in wisdom, they are to be alike. According to S, those who receive the
dedication of merit are to be imagined as successful Mahayanists :

9" BENDALL, ‘Ciksasamuccaya’, p.29, Ins. 6-8. For another eg. of this scale of
value, cf. ibid., p.213, In. 8p. 216, In. 5.

98 Ibid., p.29, Ins. 8ff.. For the various meanings of parinamana, parinama &
parinamana and so on, cf. EDGERTON, p.323. Although the prologue to the
Ss does not appear to be organised around the pattern of ritual worship, the
dedication of merit is usually the last of the seven supreme forms of worship
(saptavidha anuttarapuja): cf. ZaNnamo & CHIME, § 24, p. 9. For useful
discussion of parinamana, cf. KAJIYAMA, ‘Transfer’; & NAGAO, ‘Parinamana’.

99 BENDALL, ‘Ciksasamuccaya’, p.31, In. 11.

100 Thid., p. 29, Ins. 13-21.

101 Thid., p. 29, In. 21-p. 30, In. 2.

102 1hid., p. 30, In. 2-p. 31, In. 10.
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103 104

Having become completely non desirous “°° of excellent flavours ™%,
may all sentient beings be non attached to the appearance !%° of
flavours, completely focused in thought on the dharmas of the Bud-
dhas, may they be in the vehicle 1% that does not go astray, the
foremost vehicle, the highest vehicle, the quick vehicle, the great
vehicle. 107

Parinamana. Once a bodhisattva generates an appropriate frame of mind
by offering himself (atmanam upanidhaya), he is expected to apply his
merit to others with a recitation in agreement with his meditation (svab-
havananukulya). 108

The recitation provided by S is consistent with the meditation which
precedes it. The emphasis however is different. In his recitation, a bod-
hisattva is not to apply merit for his own benefit. He is to intercede only
on behalf of others and to apply his merit solely for their benefit.

The terms of his application are similar to those with which S begins

the tenth chapter—Parinamana P° Dasamah—of the Bca :

By my merit from reflecting upon the bodhicaryavatara,
may all sentient beings adorn the way to enlightenment. '

Merit is to be applied, not to alleviate the suffering of sentient beings,
but rather, to help them along the Mahayana:

May all beings be furnished with the scent of morality, morality
undivided, morality from the perfections of bodhisattvas. May
all beings be permeated *'° by giving, forsaking with complete re-
nunciation. May all beings be permeated by patience, possessing
imperturbable thoughts. May all beings be permeated by energy,
equipt for the path with great energy. May all beings be perme-
ated by meditation, standing face to face with the Buddhas of the

193 1e., agrdva. Fr. { grdh. For rasagrddhi, cf. BENDALL, ‘Ciksasamuccaya’,
p-39, In. 15-p. 40, In. 1; & EDGERTON, p.214.

104 1 ., rasagra: cf. ibid., pp. 453-454.

195 1 e., nimittagrahitara, fr. nimitta+ agra+ 4 hitr: cf. ibid., pp. 297-298.

106 T e., yana: lit. advancing, travelling.

107 BENDALL, ‘Ciksasamuccaya’, p. 31, Ins. 5-7:

sarvasatvah sarvarasagrajihva (°rasagragrdva)! bhavantu rasa-
nimitta grahitarah (°nimittagrahitarah)! sarvabuddhadharmacit-
tanaprayuktah avipannayana agrayana uttamayanah sSighrayana
mahayanah |
In agreement with the Cambridge Ms., 2la, °rasagragrdva is preferred to
°rasagrajihva: cf. ibid., p.31, In. 5 & n. 2.

108 Thid., p. 31, In. 11.
109 MINAYEFF, Boa 10: 1, p. 221 :

bodhicaryavataram me yad vicintayatah subham |
tena sarve janah santu bodhicaryavibhiisanah | 1 |

1O e., vasita: cf. EDGERTON, pp. 478-479.
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present ! possessing samadhi. May all beings be permeated by

the dedication of the bodhisattvas. May all beings be permeated
by dharmas which are completely pure, devoid of dharmas which
are completely bad. 112, .. May all beings be dwelling in reliance on
the Buddha. ... '3

When a bodhisattva applies his merit he is to hope that the beneficia-
ries of his merit will become successful on the Mahayana. He is to hope
that, through the application of all of his merit (sarvakusalamiilas), they
will become permeated by the good latent impressions of giving (dana),
morality (s1la), patience (ksanti), energy (virya) and meditation (dhyana).
He is also to hope that they will come face-to-face with the present Bud-
dha and come to live in dependence on the Buddha. In addition, he is to
hope that they will be permeated by dharmas that are completely pure
or good (sarvasukladharmas) and devoid of dharmas that are completely
bad (sarvakusaladharmas).

A bodhisattva, then, when giving his merit, is to desire for all beings
the result of the successful practice of the right strivings (samyakprad-
hanas) :

a.) the non production of non existing bad dharmas and the destruction
of existing bad dharmas; and

b.) the production of non existing good dharmas and the increase of

existing good dharmas. 114

Not only is a bodhisattva to hope that all beings attain the right
strivings. He is also expected to apply his merit for the inexhaustibility of

11 On this samadhi, cf. HARRISON, ‘Pratyutpannabuddhasammukhavasthita-
samadhisutra’.

"2 Tn this passage, the contrast between dharmas that are pure (Sukla) and
therefore good (kusala) and dharmas that are impure (asukla) and therefore
bad (akusala), is marked. This typology is recurrent. For sukladharmas, cf.
BENDALL, ‘Cliksasamuccaya’, p.23, In. 3; p. 31, In. 19; p. 33, In. 8; p. 102,
In. 12; p. 105, In. 14; p. 187, In. 16; p. 199, Ins. 13-14; & p. 324, Ins. 7-8.

13 Ibid., p.31, In. 15-p. 32, In. 4:

sarvasatvah  sSilagandhopeta  bhavantv — anacchedyasila  bod-

hisatvaparamitasia[21blh | sarvasatva danavasita bhavantu
sarvatyagaparityaginah | sarvasatvah ksantivasita bhavantu
aksobhyacetanapratilabdhah | sarvasatva viryavasita bhavantu
mahaviryayanasannaddhah | sarvasatva dhyanavasita bhavantu

pratyutpannabuddhasammukhibhavasthitah samadhipratilabdhah
| sarvasatva bodhisatvaparinamanavasita bhavantu sarvasatvah
sarvasukladharmavasita ~ bhavantu  sarvakusaladharmaprahinah
| ...sarvasatva buddhopanisrayaviharino bhavantu | ...

It should be noted that buddhopanisrayaviharina is tr. in: EDGERTON, p. 137,
as ‘dwelling in reliance on the Buddha’, but in: BENDALL & ROUSE, p.34, as
‘enjoy|ing] the potentiality of becoming a Buddha’.

14 On the reduction of the right strivings to these principles, cf. § 2.3, pp. 32fF..
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all powers and supports in all sentient beings (sarvabalopastambhanatrp-

)115

tata , and is to hope that sentient beings become furnished with the

faculty of mindfulness (smrtindriyopeta). Words reminiscent of the right
strivings and conditions favourable to enlightenment are also employed
when S suggests how a bodhisattva should dedicate merit that accrues in
the past, present and future:

Indeed the giving of past and future merit is set forth in the no-
ble Aksayamatisutra: ‘The recollection of intentions and mental
states which have been good ; and after recollecting, the dedication
towards enlightenment : this is skillfulness regarding the past. The
focusing of attention '*® on the realisation '*7 of enlightenment by
the comprehension ''® of future sources of good (merit)—“Those
good intentions of mine which shall arise, they I shall dedicate to
the unsurpassed and perfect enlightenment of the Buddha”—this

is skillfulness regarding the future’. 11

In sum, it seems that S believes that a bodhisattva could do no bet-
ter in thought, word, or action than to constantly offer up the heartfelt
aspiration :

May I possess no source of good (merit) or skillfulness in knowledge

of the Dharma (dharmas) that would not be useful to all sentient
beings. 12°

3.4 Conclusion.

Thus by mental exercise the aspiration of complete renunciation is
attained. By the application of the body, with the impetus of the

15 BENDALL, ‘Ciksasamuccaya’, p.32, Ins. 10-13. For a tr. of part of this
passage, cf. § 2.5, pp. 48ff..

16 Cf samanvaharati in: EDGERTON, pp. 564-565.

Y171 e., amukhikarma: cf. ibid., p. 100.

187 e., nidhyapti: cf. ibid., p.296.

19 BENDALL, ‘Ciksasamuccaya’, p.33, Ins. 13-16:

atitanagatasubhotsargas tv aryaksayamatisiitre ’bhihitah |
kusalanam ca cittacaitasikananam anusmrtir anusmrtya ca
bodhiparinamana ' idam atitakausalyam | yo ’nagatanam
kusalamulanam  nidhyaptibodher  amukhikarmasamanvaharah
| ye me utpatsyante kusalas cittotpadas tan anuttarayam samyak-
sambodhau parinamisyamiti ()| idam anagatakausalyam |

This passage is quoted in: DE LA VALLEE POUSSIN, Prajiakaramati, comm.
on Bca 3:10, p. 81, Ins. 5-10. For a recent ed. of part of this passage, cf.
BraARrvia, I, p. 165.

120 BENDALL, ‘Ciksasamuccaya’, p.33, Ins. 11-12:

ma bhiut tan mama kusalamilam dharmajnanakausalyam va yan na
sarvasatvopajivyam syad iti |
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mind of renunciation, all possessiveness is abandoned. He that is
freed from the suffering of existence which arises from the source
which is complete possessiveness, is said to be liberated. He at-
tains, through infinite, immeasurable, innumerable kalpas, various
ends, supra-mundane and mundane, showers of happiness and suc-
cess. Thus, by himself—as by bait on a fish-hook which does not
obtain enjoyment itself—after having attracted others, he also lib-

erates them. For this very reason it is said in the Ratnamegha:

‘For giving is the enlightenment of a bodhisattva’. 12*

So far this paper has made four main suggestions: i.) that the content,
structure and theme of the Ss and SSKA is determined by $’s concep-
tion of giving (dana = utsarga = tyaga); i.) that S’s believes that giv-
ing involves the giving of one’s person (atmabhavotsarjana), enjoyments
(bhogotsarjana) and merit (punyotsarjana) ; @i.) that S believes that giv-
ing is facilitated by the preservation (raksa), purification (suddhi) and
increase (vrddhi) of those things that are to be given; and 4v.) that S be-
lieves: a.) that the preservation of gifts is effected by the non production
of non existing bad dharmas; b.) that the purification of gifts is effected
by the destruction of existing bad dharmas; and c.) that the increase of
gifts is effected by the production of non existing good dharmas and the
development of existing good dharmas.

§3.3 122 discusses the first and second of these suggestions. It considers
S’s threefold conception of giving and the réle of giving as a structural and
thematic principle in the Ss and SSKA.

§ 4123 § 5124 and § 6125 discuss the third and fourth of these sug-
gestions. They consider the preservation, purification and increase of gifts
through the destruction of negative dharmas and production of positive
dharmas.

The argument of § 3.3 can be summarised under four headings: i.) giv-
ing (utsarga) ; ii.) giving one’s person (atmabhavotsarga) ; i4i.) giving en-
joyments (bhogotsarga); and v.) giving merit (punyotsarga).

121 BENDALL, ‘Ciksasamuccaya’, p.33, In. 13-p. 34, In. 5:

tad evam caitasikenabhyasena sarvatyagadhimuktim paripiirye tya-
gacittavegapannena kayaprayogenotsrstasarvaparigrahah | sarva-
parigrahamulad bhavaduskhad vimukto mukta ity ucyate | anut-
tarams caprameyasamkhyeyan kalpan nanakaranantan laukikalokot-
taran sukhasampatpravarsan anubhavati | tena catmabhavad ana
vadisamiseneva svayam anabhigatopabhogenapy akrsya paran api
tarayate | ata evo[23alktam ratnameghe danam hi bodhisatvasya
bodhir iti |

122 pp. 76fF..
123 pp. 93fF..
124 pp 1171F.
125 pp. 159fF..
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Utsarga. S introduces the concept of giving near the start of the Ss and
SskA. In agreement with the doctrine of the Hinayana and Mahayana,
he places an especially high value on the practice of giving. In the Ss
and SSKA a bodhisattva—from the moment he mounts the Mahayana—
must practice giving. Giving, S holds, is the most effective opponent of
attachment (parigraha). The mind of attachment (parigrahacitta) is coun-
tered by the mind of renunciation (tyagacitta). Victory of non attachment
over attachment is the sine qua non of progress along the Mahayana. A
bodhisattva is expected to give the utmost priority to the practice of the
perfection of giving (danaparamita).

The prologues to the Ss and SSKA are paeans to giving. Their main
themes are: a.) all sentient beings experience fear (bhaya) and suffering
(duskha) ; b.) suffering is defeated by the establishment of faith (sraddha)
and the aspiring mind of enlightenment (bodhipranidhicitta); c.) trans-
gression (apatti) does not arise if a bodhisattva practices the essential
principles (marmasthanas) of the Mahayana ; and d.) the essential princi-
ples consist of the giving of one’s person, enjoyments and merit facilitated
by the preservation, purification, and increase of the same.

Table 3.1120 shows that S devotes almost seventeen pages to intro-
ducing the essential principles (marmasthanas). It is most important to
him that all an incipient bodhisattvas correctly understand these princi-
ples. Such an understanding is of the correct way to give one’s person,
enjoyments and merit.

Atmabhavotsarga. A bodhisattva is to learn to give his person for the
welfare of all other sentient beings. He is to completely give his person,
without reservation. He is to think only of the benefit he gives to others.
He is to be ready to give even parts of his body. He is to see such sacrifices
not as loss, but as taking the essence of human life.

Bhogotsarga. A bodhisattva must also to be ready to give his enjoyments.
Without hesitation, he is to give all his worldly possessions and pleasures
to the Buddhas, to bodhisattvas, to those who support the teachings of
the Buddhas (buddhasasana) and to sravakas and pratyekabuddhas in this
order. He is to give his enjoyments to non Buddhists only when first he
has satisfied the the needs of Buddhists.

Punyotsarga. A bodhisattva is to become practised at giving all of his
merit accumulated in the past, present and future. He is expected to give
his merit to non Buddhists, as well as to Buddhists. He is to apply his
merit to all beings without exception.

126 p 77,
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The gift of merit includes: a.) the meditation on the gift ; and b.) the
actual gift itself. The meditation involves visualisation of the benefits
imagined to be obtained through the application of merit. All of the bene-
fits which S advises a bodhisattva to imagine have a decidedly Mahayanis-
tic cast.

A bodhisattva imagines the recipients of his merit becoming like him-
self. The actual gift of merit is effected with the same intention. Merit is
given so that all recipients become successful on the Mahayana. In partic-
ular, it is hoped that the recipients of merit will obtain the results of the
successful practice of the right strivings—the possession of good dharmas
and the non possession of bad dharmas.

Discussion will now turn to $’s conception of the preservation of that
which is to be given and especially to preservation through the practice
of the first of the right strivings, the non production of non existing bad
dharmas.






4. PRESERVING (RAKSANA).

In the past European Orientalists have applied themselves espe-
cially to the history of Buddhism,...Educated in the historical
tradition of the nineteenth century, scholars believed they could
learn all about Buddhism by studying its history.. .. This method
is doomed to failure because in the spiritual life of India the his-
torical dimension is of much less importance than it is in West-
ern civilisation. The most important task for the student of Bud-
dhism is the study of the Buddhist mentality. That is why contact
with present-day Buddhism is so important, for this will guard us
against seeing the texts purely as philological material and forget-
ting that for the Buddhist they are sacred texts which proclaim
the message of salvation. !

4.1 Remarks.

Thus although these—one’s person and so on—are given, preser-
vation is to be practised. 2

The first sentence in the second chapter of the Ss introduces a theme
which dominates the next six chapters. While a bodhisattva is to give his
person and so on, he is also to practice preservation (raksa). The practice
of giving and that of preservation, it seems, are not contradictory but

complementary.

$’s conception of preservation is mentioned in § 1.23 and § 2.3.4 Tt is

noted that he defines preservation in the final chapter of the Ss:

In that case, he® produces desire, he endeavours, he produces en-
ergy, he takes hold of his mind, he exerts himself well ® for the non
arising of bad, evil dharmas when they have not arisen: by this
arises preservation.

! pE JoNG, ‘Study’, p.26. For a similar position, cf. RUEGG, Study, p.5; &

HUNTINGTON & WANGCHEN, pp. 13ff..
2 BENDALL, ‘Ciksasamuccaya’, p.34, In. 11:

evam esam atmabhavadinam utsrstanam api raksa karya |

3 Pp. off.

4 Pp. 32ff..

® Viz. a bodhisattva.

6 1.e., samyakpranidadhati: cf. DAYAL, p. 103, n. 89.
" BENDALL, ‘Ciksasamuccaya’, p.356, Ins. 10-11:
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Table 4.1: Chapters on preservation.

2.) gﬂapéramitéyém Taking Hold of the True Dharma

saddharmaparigraha ¢ by the Perfection of Morality
3.)  Dharmabhanakadiraksa b | Preservation of the Dharma
Teacher and so on

5.) Sﬂapéramitéyém Forsaking The Unprofitable
anarthavarjana © by the Perfection of Morality

6.) Atmabhavaraksa Preservation of One’s Person

7.)  Bhogapunyaraksa © Preservation of Enjoyments and Merit

% BENDALL, ‘Ciksasamuccaya’, p.44, In. 5.
b Ibid., p.59, In. 7.

¢ Ibid., p. 117, In. 17.

4 Ibid., p. 143, In. 16.

¢ Ibid., p. 158, In. 10.

For S preservation is the practice of the first of the four right strivings
(samyakpradhanas)—the non production of non existing bad dharmas—
with great effort (vyayama), energy (virya), mental control (cittapragraha)
and complete application (samyakpranidhana).

Table 1.28, Table 4.29, Table 4.319, Table 4.4 1 and Table 4.5 12 also
indicate a close association between preservation, the non production of
bad dharmas, and morality in the titles of the second, third, fifth, sixth
and seventh chapters of the Ss. These titles—for convenience listed in
Table 4.1 13— suggest that S considers the following interrelated :

i.) the giving of one’s person and so on;
it.) the preservation of the same;

ii1.) the abandonment of that which is unprofitable (= the non produc-
tion of bad dharmas) ; and

iv.) the practice of the perfection of morality (sflaparamita).

tatra anutpannanam papakanam akusalanam dharmanam anut-
padayaiva chandam janayati vyayacchati viryam arabhate cittam
pragrhnati samyakpranidadhati ity anena raksa |

8P. 18.
9 P. 104.
0P 105.
1P 106.
2p 107.
3P o4,
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This interrelationship is confirmed by the content of the fifth to six-
teenth verses of the SSKA and of the second to seventh chapters of the
Ss. The content of the fifth chapter of the Bca—Preserving Awareness’
(Samprajanyaraksana)—is similar. 4 I all of these passages, the domi-
nant theme is that a bodhisattva—in order to ensure that his gift of his
person and so on is truly beneficial to others—is expected to preserve his
person and so on by the non production of non existing bad dharmas by
the practice of the perfection of morality.

4.2  Preserving in the Siksésamuccayakériké.

§3.2 15 suggests that the first four verses of the SSKA introduce the main
theme of the SSKA—that the essence of the restraint of a bodhisattva
is the practice of giving his person and so on and that this practice is
effected through preserving, purifying and increasing his person and so
on. Table 1.1 16 shows that the rest of the SSKA elaborates the meaning of
preservation, purification and increase. The fifth to sixteenth verses focus
on the nature of preservation.

paribhogaya satvanam atmabhavadi diyate |

araksite kuto bhogah kim dattam yan na bhujyate | 5 | '7

For the enjoyment of sentient beings one’s person and so on *® are

given.

If not preserved '°, where is the enjoyment ? If not enjoyed, what
is a gift 7 (5)

The fourth verse of the SSKA advises a bodhisattva to give his person and
so on to all sentient beings. The fifth verse makes the qualification that
his person and so on should be given for the sustenance and enjoyment
(paribhoga) of sentient beings. It is not enough that a bodhisattva sacrifice
his person. He is expected to give that others be sustained and experience
enjoyment.

A bodhisattva, then, is expected to give something of genuine benefit.
When he gives, his gifts must be fit for the enjoyment of others. Accord-
ingly, he is held responsible for protecting the condition of whatever he
gives.

tasmat satvopabhogartham atmabhavadi palayet |
kalyanamitranutsargat sitranam ca sadeksanat | 6 | 2°

14 On silaparamita as the dominant theme of the fifth chapter of the Bca, cf.
MAHONEY, pt. II, ch. 5, pp. 35-41.

15 Pp. 72ff..

6 p. 16.

1" BENDALL, ‘Ciksasamuccaya’, p.xl. Cf. also ibid., p. 34, Ins. 11-12.

18 T.e., atmabhavadi. This ref. to one’s person, enjoyments and merit.

19 T e., one’s person, enjoyments and merit.

20 Thid., p.xl. Cf. also ibid., p. 34, Ins. 13-14 & 18; p. 41, Ins. 9, 10 & 13; &
p- 42, In. 9.

Preserving one’s
person.
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Therefore for the enjoyment of sentient beings one’s person and so
on should be preserved ;

by not forsaking spiritual friend(s) and by constant study ?' of the
sutras. (6)

A bodhisattva is to preserve his person and so on for the enjoyment
of others by following correct practices. S considers spiritual friends (ka-
lyanamitras) and Mahayana sutras authoritative sources for instruction in
correct practices.

In the third verse of the SSKA S claims that Mahayana stitras are the
primary source of the restraint of a bodhisattva. 22 In the prologue to the
Ss he mentions the significance of the siitras and of the ability to accurately
identify authoritative teachings in the stutras. 23 Here, in the sixth verse
of the SSKA, he mentions the importance of the legitimate exponents of
the meaning of these sutras, the spiritual friends of a bodhisattva. A
bodhisattva is advised to preserve his person and so on by constantly
contemplating the sutras and by never forsaking those who explain the

sutras. 24

tatratmabhave ka raksa yadanarthavivarjanam |
kenaitallabhyate sarvam nisphalasyandavarjanat | 7 | 2°

Then regarding one’s person, what is preservation? Eschewing
that which is evil.
How is all this found ? By eschewing fruitless outcomes 2%, (7)

Salutary as such practices may be, S does not believe that preservation
proper subsists in submission to a qualified spiritual friend and contempla-
tion of authoritative stitras. 27 Preservation is actually the abandonment
(vivarjana) of that which is useless, worthless and evil (anartha), and is
to be effected by a bodhisattva who totally abandons issues or results
(syandas) which are barren, useless and vain (nisphala).

S considers the abandonment of unprofitable and bad actions the prac-
tice of morality (sia). He also considers it the way to prevent the produc-
tion of bad dharmas (akusaladharmas), that is, the practice of the first of
the four right strivings.

2! Le., Tksana, here = darsana: cf. BENDALL, ‘Ciksasamuccaya’, p.41, In. 13.
For $ studying seems to involve not only looking at but also looking after,
experiencing and contemplating.

22 Cf. § 3.2, pp. T2fF..

2. Cf. § 1.2, pp. 9ff..

24 For the immense importance of scriptural study, ¢f. CABEZON, Language,
p-72; & quote fr. the Vyakhyayukti of VASUBANDHU, p. 232, n. 4.

% BENDALL, ‘Ciksasamuccaya’, p.xli. Cf. also ibid., p.44, lns. 19-20; &
p- 116, In. 12.

26 I.e., nisphalasyandas: cf. EDGERTON, p.614. In this paper phala is tr. as
fruit. An alternative tr. would be effect: cf. Kajrvama, ‘Tarkabhasa’, pp. 223
& 248 ; & NAGAO, ‘Logic’, p. 127.

2T BENDALL, ‘Ciksasamuccaya’, p.44, In. 19,
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The practice of the first right striving is fundamental to $’s conception
of the preservation of one’s person, enjoyments and merit. The impor-
tance which he attributes to this practice can be seen from Table 4.228,
Table 4.3 29, Table 4.430 and Table 4.53'. The auto commentary de-
voted to the seventh verse of the SSKA spans more than seventy pages
of prose. This exceeds the combined total of $’s auto commentary on all
other verses from the fifth to sixteenth. He clearly considers it of sin-
gular importance that an incipient bodhisattva learns how to ensure the
non production of non existing bad dharmas by forsaking that which is
unprofitable (anarthavivarjana) by practising morality.

etat sidhyet sada smrtya ( sadasmrtya)! smrtis ttvradarad bhavet |
adarah samamahatmyam jhatvatapena jayate | 8 | 32

This should be attained by constant mindfulness. Mindfulness
should arise from intense devotion.

Devotion—having been known as the greatness of tranquility *>—
arises from zeal. (8)

samahito yathabhutam prajanatity avadan munih |

Samac ca na calec cittam bahyacestanivartanat | 9 || 34

‘He that is concentrated (on an object)®® understands in accor-
dance with the truth’, said the Muni.
And the mind should not depart from tranquility by abstaining

from outward activity. (9)

8 P. 104.

29 P. 105.

0P, 106.

3P, 107.

32 BENDALL, ‘Ciksasamuccaya’, p.xli. Cf. also ibid., p.118, In. 3; & p. 119,
Ins. 1 & 2-3.

33 1.e., Samamahatmya, here = Samathamahatmya & Samasya mahatmyam :
cf. ibid., p. 119, Ins. 2 & 9.

The noun mahatmya is fr. the adj. mahatman. It means high-mindedness,
majesty & dignity: cf. MONIER-WILLIAMS, pp. 796 & 815.

For the use of mahatman by S, cf. § 3.3.2, pp. 82ff., & BENDALL,
‘Ciksasamuccaya’, p. 23, In. 15.

For the use of mahatmya, cf. ibid., p. 119, Ins. 1ff. ; & p. 145, Ins. 11-15. In the
latter passage, the association between mahatmya & impartiality or benevolence
(samata) is marked.

34 Ibid., p.xli. Cf. also ibid., p. 119, Ins. 9-10; & p. 123, Ins. 13-14.

35T.e., samahita: cf. EDGERTON, p.570; & Sarro, ‘Buddhapalitamiila-
madhyamakavrtti’, I, p. 149, In. 19. Here samahita = samahitamanas: cf.
BENDALL, ‘Cliksasamuccaya’, p.119, In. 11. This has influenced previous trans-
lations of this passage: ‘whoso hath fixed mind’ in: ibid., p.xli; & ‘he that hath
concentred thought’ in: BARNETT, p. 104.

For ref. to the occurrence of this passage in: DE LA VALLEE POUSSIN,
Prajnakaramati, cf.  OLDMEADOW, p.10, In. 3 & n. 1; & BENDALL,
‘Ciksasamuccaya’, p. 119, n. 5. For add. ref., cf. ibid., p.403.
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A bodhisattva is expected to preserve his person by the total aban-
donment of fruitless issues. This is to be effected by constant mindfulness
(sadasmrti).

The significance of mindfulness in the SskA, Ss and Bca and in the lit-
erature of the Hinayana and Mahayana in general, is mentioned in § 2.2 36,
§ 2.5%7, § 2638, and § 2.7%7. In the cighth and ninth verses of the
SsKA mindfulness arises from strong devotion (tivradara) and devotion—
known as the greatness of tranquility (samamahatmya)“0—arises from
zeal ([aJtapa). Mindfulness and tranquility (Sama = samatha) are consid-
ered requisite for a bodhisattva to understand the way things are (yathab-
hiita).

In the Ss, in his auto commentary on the first half of the eighth verse
of the SskA, § lists twelve different forms of mindfulness (smrti).41 In
the final verse of the SSKA he associates mindfulness with the successful
attainment of the right strivings. 42

For 37 then, mindfulness is the sine qua non of spiritual progress. In
the Ss and SskA a bodhisattva without mindfulness has no chance of
success. The cardinal importance of mindfulness is well expressed in the
following passage :

... Therefore intense devotion is applied to religious discipline, the-
refore also mindfulness is present ; ever present mindfulness *® es-
chews that which is fruitless. And he that eschews that which is
fruitless, in him that which is unprofitable does not arise. There-
fore by he who wishes to preserve his person, desiring the basis that
is mindfulness, he must constantly be attended by ever present

mindfulness. 44

36 Pp. 28ff.

37 Pp. 44fF..

38 Pp. 49ff..

39 Pp. 61fF.

49 The meaning of Samamahatmya is explained by S in his auto commentary
on SSKA 8cd.

In: BENDALL, ‘Cliksasamuccaya’, p.119, Ins. 3-8, the meaning of sama is
explicated with a quotation fr. the Aksayamatisutra. For a recent ed. of this
passage, cf. BRAARVIG, I, p. 170. For a tr. of the complete passage, cf. ibid., II,
pp- 549ff..

In: BENDALL, ‘Ciksasamuccaya’, p.119, Ins. 9-10, the meaning of Samasya
mahatmyam is given:

kim punar asya Samasya mahatmyam yathabhiitajnanajananasak-
tih . ..

41 Tbid., p. 118, Ins. 5-14.

42 Tbid., p.xlvii; & p. 356, Ins. 8-9.

43 1 e., upasthitasmrti: lit. mindfulness which is present or near at hand.
44 Ibid., p. 119 In. 17-p. 120, In. 2:

... tena tivra adaro bhavati Siksasu ' tenapi smrtir upatisthati |
upasthitasmrtir nisphalam varjayati | yas ca nisphalam varjayati
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sarvatracapalo mandam atisnigdhabhibhasanat |

avarjayej janam bhavyam adeyas capi jayate | 10 | *°

Always steady, by speaking very affectionately, gradually,

he should attract suitable people. And thus he becomes accept-
able*®. (10)

anadeyam tu tam lokah paribhuya jinankuram |

bhasmacchanno yatha vahnih pacyeta narakadisu || 11 | 47

But the inhabitants of the world, having rebuked *® the shoot of
the Jina as one that is unacceptable,

as fire covered with ashes, they could burn“® in the hells and so
on. (11)

ratnameghe jinenoktas tena samksepasamvarah |

yenaprasadah satvanam tad yatnena vivarjayet | 12 | °°

Therefore a concise rule® was related by the Jina in the Rat-
namegha:

He should carefully eschew that which causes the disfavour of sen-
tient beings. (12)

Mindfulness and tranquility are meant to give a bodhisattva self con-
trol (acapala) in his relations with others. It is considered imperative that
he has sufficient presence of mind to secure favour with beings who are
appropriate. 52

Table 4.353 shows that in the fourth chapter of the Ss it is held a
serious fault to hinder a bodhisattva or reject a teacher of the Dharma
(dharmabhanaka). 54 Whoever impugns or refuses to accept a bodhisattva

tasyanartha na sambhaval62a]nti | tasmad atmabhavam raksituka-
mena smrtimiilam anvisya nityam upasthitasmrtina bhavitavyam |

45 BENDALL, ‘Ciksasamuccaya’, p.xlii. Cf. also ibid., p. 124, Ins. 3-4.

46 1 ¢., adeya. This adj. means welcome, acceptable, pleasing & agreeable: cf.
EDGERTON, p. 94.

4T BENDALL, ‘Ciksasamuccaya’, p.xlii. Cf. also ibid., p. 124, Ins. 10-11.

48 1 ¢., paribhiiya, in the sense given to paribhasati & paribhasaka in: EDGER-
TON, p. 328.

49 1.e., pacyeta. For pacyate, cf. ibid., p. 314.

%0 BENDALL, ‘Ciksasamuccaya’, p.xlii. Cf. also ibid., p. 124, Ins. 13-14.

5! Le., samvara, which here, seems to be synonymous with samgraha. For the
use of samgraha, cf. ibid., p. 127, Ins. 6-7.

52 Because—as mentioned in § 3.3.3, pp. 83ff.—giving to those of high status
(mahadaksiniya) is thought more valuable than giving to the lowly. On this, cf.
also ibid., p. 146, Ins. 14-15.

%3 P. 105.

54 Ibid., pp. 84fF. & 96fT..
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or teacher consigns himself to the hells.®® Accordingly, anything that a
bodhisattva might do to cause others to hold him in contempt (paribhava)
entails issues which are unprofitable and evil (anartha). %%

In the twelfth verse of the SSKZ«, then, an incipient bodhisattva is ad-
vised to forsake anything that could cause the disfavour of sentient beings
and therefore, the production of bad dharmas. In speech, he is neither to
be harsh nor haughty. His words and bearing are to be affectionate and
appropriate. 57 In this way he is to ensure reception by those who are fit.

esa raksatmabhavasya bhaisajyavasanadibhih |
atmatrsnopabhogat tu klistapattih prajayate | 13 | 58

This is the preservation of one’s person with medicines, clothes and
SO on.

But grievous misfortune is produced by the enjoyment of one’s own
desires. (13)

The fifth to twelfth verses of the SSKA describe the preservation of
one’s person (atmabhavaraksana) as a gradually evolving process of reli-
gious discipline: a.) the fifth verse advises a bodhisattva to preserve his
person that he might effect the suitable gift of his person; b.) the sixth
verse advises him to prepare to preserve his person by attending to spiritual
friends and Mahayana sutras; c.) the seventh verse advises him to actually
preserve his person by practising morality, especially the first of the four
right strivings; d.) the eighth and ninth verses advise him that such prac-
tices must be attended by mindfulness and tranquility ; and e.) the tenth,
eleventh and twelfth verses advise him to preserve his person by avoid-
ing the disfavour of others (paraprasadaraksa) by making his demeanour
(iryapatha) appropriate 59,

A subsequent stage of religious discipline is introduced in the thir-
teenth verse. Here it is held that one’s person is also to be protected
through the use of clothes, medicines and so on. A bodhisattva who cares
for others is first of all expected to care for himself. The implication is
that a bodhisattva who ruins his health and frame—out of devotion to
extreme asceticism for example—has little of real benefit to give to others.
A bodhisattva, then, is advised to sustain his person by the usual means.

Even so, S warns that his advice is not to be used as an excuse for
self indulgence. A bodhisattva is to preserve his person with clothes and
medicines and so on, but such things are to be used in moderation, not

5% For a clear description of this position, cf. DE LA VALLEE POUSSIN, Pra-
jnakaramati, comm. on BCA 9:43ab, p. 432, Ins. 8ff..

% BENDALL, ‘Ciksasamuccaya’, p.124, In. 13.

T Cf. priyavacana in: ZANGMO & CHIME, § 19, € 2, p. 11.

8 BENDALL, ‘Ciksasamuccaya’, p.xliii. Cf. also ibid., p.127, lns. 8 & 14; &
p- 143, Ins. 1 & 3.

%9 Ibid., p. 124, In. 18.
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for the sake of the satisfaction of one’s craving (atmatrsnopabhoga). By
indulging his desires, a bodhisattva cannot but produce dharmas that are
evil.

sukrtarambhina bhavyam matrajiena ca sarvata(h?t | Preserving
iti siksapadad asya bhogaraksa na duskara | 14 | %° enjoyments.

He must be one who undertakes good actions and one who is mod-
erate ®! completely :

by this moral precept, the preservation of enjoyments is not difficult
for him. (14)

§3.3.3 62 mentions that in the prologue to the Ss S counsels a bodhisattva
to give his enjoyments with careful circumspection (susamiksitakurvana).
The fourteenth verse of the SSKA reiterates this advice.

A bodhisattva is expected to carefully preserve his enjoyments by con-
sidering the suitability of his actions. While he is obliged to give his
enjoyments, he is obliged to do so with caution:

For the moral precept was related in the Ugrapariprccha: ‘The
quality of being a producer of well considered actions and the qual-
ity of being a producer of well executed actions: thus is attained

the prevention of poor calculation ®®, non thorough consideration %4
y 65

(regret) and disregard concerning enjoyments’.

A bodhisattva who gives with circumspection is thought to protect

himself from the arising of bad dharmas which attends poor judgement

in the giving of enjoyments. S also holds in the Ss—again quoting the

Ugrapariprccha—that when a bodhisattva gives his enjoyments, he is never
to create obstacles to the development of others:

50 BENDALL, ‘Ciksasamuccaya’, p.xliii. Cf. also ibid., p. 143, Ins. 19-20.

51 1.e., matrajia: cf. EDGERTON, p. 429.

52 Pp. 83ff.

53 Le., durnyasa. For nyasa (= nyasana = niksepa) as ‘solving mathematical
problems’; cf. ibid., pp.314 & 294. For nyasa as ‘applying’, ‘abandoning’ &
‘depositing’, cf. MONIER-WILLIAMS, p.572.

54 1e., apratyaveksa = apratyaveksana: cf. EDGERTON, p.376; & MONIER-
WILLIAMS, p. 676.

55 BENDALL, ‘Ciksasamuccaya’, p.144, Ins. 1-2:

ugrapariprcchayam hi siksapadam uktam (|)* susamiksitakar-
makarita sukrtakarmakarita ca ()% (1) tena bhoganam durnyasa
pretyaveksa (')t avajiapratisedhah siddho bhavati |

It is noted in: BENDALL & ROUSE, p. 142, n. 2, that the pretyaveksa of the
Cambridge Ms., 71a, should be read as pratya®. The present writer agrees. In ad-
dition, in agreement with the Ms., he reads durnyasapretyaveksa avajnapratised-
hah.

The writer is unable to find this passage in: NATTIER. FEven so, its
meaning is clear from a passage quoted from the Aksayamatisutra in: BEN-
DALL, ‘Ciksasamuccaya’, p.271, Ins. 4-8. For a recent ed. of this passage, cf.
BRAARVIG, I, p. 163. For a tr. of the complete passage, cf. ibid., II, pp. 121ff..
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Thus, giving and not giving are not to be made causes of hindrance
to the conditions favourable to enlightenment °® and to the sacred
knowledge and so on of oneself and others. ¢7

It is thought imperative that when a bodhisattva gives or does not
give his enjoyments, he acts out of a considered and informed concern
for the interest of others (parakrtyakarita). 68 Under no circumstances is
he to allow his giving to hinder the development of that which is good
(kusala). 5

svarthavipakavaitrsnyac chubham samraksitam bhavet |
pascattapam na kurvita na ca krtva prakasayet | 15 | 7°

Merit should be preserved by freedom from desire for the ripening
of self interest.

Having given "' he should not feel regret. And having acted he
should not proclaim his actions. (15)

labhasatkarabhitah syad unnatim varjayet sada |

bodhisatvah prasannah syad dharme vimatim utsrjet | 16 | ™

He should fear profit and honour. He should eschew pride con-
stantly.

A bodhisattva should be faithful . He should eschew doubt in
the Dharma. (16)

In the prologue to the Ss S stressed that a bodhisattva should become
inured in giving not only his person and enjoyments, but also his merit. 4
In the fifteenth verse of the Ss he holds that a bodhisattva should also
engage in the practice of preserving his merit (Subharaksana). Merit is to
be preserved so that it can be applied for the benefit of others. 75

It is especially important to S that a bodhisattva learns how to pre-

serve his merit. He is to try to cultivate a lack of concern for the fulfilment

56 T.e., bodhipaksas.
57 BENDALL, ‘Ciksasamuccaya’, p.144, In. 6:

tatha svaparabodhipaksasrutadyantarayakarau tyagatyagau na
karyau |

The present writer is unable to find this passage in: NATTIER.

58 BENDALL, ‘Ciksasamuccaya’, p. 145, In. 10.

59 Tbid., p. 144, In. 7.

"0 Tbid., p.xliii. Cf. also ibid., p. 146, Ins. 21-22; p. 147, Ins. 18-19 & 20; &
p. 148, Ins. 1-2.

" Te., datva: cf. §’s commentary in: ibid., p. 147, In. 20.

™ Ibid., p.xliv. Cf. also ibid., p. 148, Ins. 6-7.

™ 1., prasanna: cf. EDGERTON, p. 388.

™ Cf. § 3.3.4, pp. 85fF..

™ BENDALL, ‘Ciksasamuccaya’, p.147, Ins. 17-18.
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of his personal interest. Likewise, he is never to feel regret (pascattapa)
or repentance (vipratisaracitta) after giving his merit. Nor is he to exult
over his good actions. Above all, a bodhisattva is never to think, say, or
do anything which could cause the stock of merit he has accrued through
good actions in the past to decrease. Therefore, he is to eschew all profit-
less actions that cause the generation of bad dharmas, especially the desire
for profit and honour, pride, and doubt in the Dharma.

4.3 Preserving in the Sjksésamuccaya.

Table 1.1 7 and Table 1.2 77 show that the subject of the second to seventh
chapters of the Ss is preservation, in particular the preservation of one’s
person, enjoyments and merit. These chapters contain $’s auto commen-
tary on the fifth to sixteenth verses of the SSKA. The content of the SSKA
determines the content of the Ss and vice versa. Details on the second to
seventh chapters is available from Table 4.278, Table 4.3 72, Table 4.4 %0
and Table 4.55L.
The main themes of this part of the Ss are that a bodhisattva is:

a.) to preserve his person and so on to facilitate the gift of his person
and so on;

b.) to contemplate Mahayana sttras and value spiritual friends;

¢.) to preserve his person: i.) by forsaking that which is unprofitable;
i1.) with mindfulness, devotion, zeal and tranquility, while eschew-
ing outward activity ; ii.) by propitiating suitable people; iv.) with
medicines and clothes;

d.) to preserve his enjoyments by giving them with care; and

e.) to preserve his merit by forsaking self interest, regretful giving, the
desire for profit and honour, pride, doubt in the Dharma and by
cultivating the ten ways (prakaras).

§ 4.282 mentioned that S gives most attention to the preservation of
one’s person by eschewing that which is unprofitable (anartha) and has
fruitless outcomes (nisphalasyanda).

6P, 16.
TP, 18.

8 P. 104.
P, 105.
80P, 106.
81 p. 107
82 Pp. 95fF..
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Table 4.2: Preservation in the Ss—A.

ed. ® tr.
The Perfection of Morality. 34-158 | 37-156
Preserving one’s person. 34-143 | 37-141
STLAPARAMITAYAM SADDHARMAPARIGRAHO
NAMA DviITIYAH P° | 34-44 37-45
5)°¢ 34 37
6ab.) 34 37
Preserve (4 raks) your person
to give (ut+ 4 srj) your person! 34 37
6b.) 34 37
6e.) 34 37
Forsake not your spiritual
friend (kalyanamitra) ! 34-41 37-43
6c.) 41 43
6d.) 41 43
Study (v drs) the sttras! 41 43
6c.) 41 43
6d.) 41 43
Accept (pari+ 4 grah) the Dharma! 41-44 | 43-45
6e.) 42 44
DHARMABHANAKADIRAKSA TRTIYAH P° | 44-59 46-60
7ab.) 44 46
Forsake the unprofitable (anartha+ 4 vrj)! 44 46
Hold fast (/ dhr) to the Dharma! 45-49 | 46-48
Reject (pari+ 4 vrj):
the hooks of Mara (marankas)!; 49-51 48-52
the evil friend (akalyanamitra)!; 51 52
lassitude (avasada)!; 52-54 | 53-55
lack of aspiration (anadhimukti)! 54-55 55-56
Engage in the work of service (vaiyavrtya®)! | 55-56 | 56-58
Fear the hells! 56-59 58-60

% BENDALL, ‘Ciksasamuccaya’, pp.34-59.
b BENDALL & ROUSE, pp. 37-60.

¢ SSKA.

4 For the significance of this term, cf. EDGERTON, p.511.
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Table 4.3: Preservation in the Ss-B.

ed. tr. 0
Preserving one’s person (cont.). 34-143 | 37-141
CATURTHAH P° | 59-97 61-99

5 fundamental faults (mulapattis) of ksatriyas. 59-60 61-62
8 fundamental faults of incipient

(adikarmika) bodhisattvas. 60-64 62-68
Confess (/ dis) your fundamental faults! 64—66 68-69
12 verses (karikas) on fundamental faults. 66-67 70-71
Confess your faults! 67-69 72-73
Avoid :

the ten unvirtuous actions (akusalas)!; 69-75 74-79

desire (kama)! 7577 79-82
Reflect that womens’ bodies are impure (asuci)! | 77-83 82-87
Hinder (antar + 1) not a bodhisattva ! 84-87 87-89
Help bodhisattvas! 87-89 89-92
Reject self promotion (atmanam ut+ 4 kr) &

the contempt (avamanya) of others! 90-92 92-94
Recognise the value of simple devotion ! 92-95 94-96
Reject (prati+ 4 ksip) :

not the Dharma!; 95-96 96-98

not a preacher of the Dharma! 9697 98-99

SILAPARAMITAYAM ANARTHAVARJANAM

PAaNcAMmAH P° | 97-117 100-116
Bodhisattva vows (samadanas). 97-100 100-102
Respect (sat + kr) others! 100-101 | 102-103
The noble eightfold way (aryastangamarga) : 101-116 | 103-114

right view (samyagdrsti) ; 101 103

right intention (samyaksamkalpa); 102-104 | 103-106

right action (samyakkarmanta) ; 104-106 | 106-108

right speech (samyagvac) ; 106-111 | 108

right endeavour (samyagvyayama); 111-112 | 110-111

right livelihood (samyagajiva) ; 112-113 | 111-112

right mindfulness (samyaksmrti) ; 113-114 | 112-113

right concentration (samyaksamadhi). 114-116 | 113-114

% BENDALL, ‘Ciksasamuccaya’, pp.59-116.
b BENDALL & ROUSE, pp.61-114.
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Table 4.4: Preservation in the Ss—C.

b

ed. tr.
Preserving one’s person (cont.). 34-143 37-141
7.) € 116 114
7ed.) 116 114
Work solely for the benefit of
others (parartha) ! 116-117 114-116
ATMABHAVARAKSA SASTAH P° | 118-143 117-141
7d.) 118 117
8a.) 118 117
12 forms of mindfulness (smrti). 118 117-118
8b.) 119 118
Devotion (adara) the opposite of
disregard (avajna). 119 118
8cd.) 119 118
Tranquility (Sama & samatha). 119 118
9ab.) 119
The greatness of tranquility
(Samasya mahatmyam). 119-120 118-119
Concentration (samadhi) & morality (s11a). | 120-121 119-121
Concentration & the mind (citta). 121-122 121-122
The city of the mind (cittanagara). 122-123 122-123
9cd.) 123 & 124 | 123
Avoid outward activity (bahyacesta)! 123-124 123
10.) 124 123
Propitiate (a+ 4 vrj) sentient beings ! 124 123-124
11.) 124
12.) 124 124
Correct demeanour (Iryapatha). 124-127 124-126
13a.) 127 126
13b.) 127
Permanent medicines (satatabhaisajyas). 127-131 127-130
Avoid eating fish & flesh (matsyamamsa)! 131-135 130-132
Medicines for the sick
(glanapratyayabhaisajyas). 135 132-133
The use of clothes (vasana). 136 133-134

% BENDALL, ‘Ciksasamuccaya’, pp. 116-136.
® BENDALL & ROUSE, pp. 114-134.
¢ SSKA.
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Table 4.5: Preservation in the Ss-D.
ed. ® tr.?
Preserving one’s person (cont.). 34-143 | 37-141
13cd.) © 137 134
The way to accept & use
gifts of the faithful (sraddhadeyas). 137-138 | 135-136
Incantations (mantras). 138-142 | 136-140
13ab.) 143 140
13cd.) 143 140
Preserve your person to give your person ! 143 140-141
BHOGAPUNYARAKSA SAPTAMAH P° | 143-158 | 142-156
Preserving enjoyments. 143-146 | 142-145
1) 143 142
Possess the quality of acting with
circumspection (susamiksitakarmakarita)! | 143-145 | 142-143
Act for the benefit of others (parartha)
not oneself (svartha)! 145-146 | 143-145
Preserving merit. 146-158 | 145-156
15ab.) 146 145
Be altruistic not selfish! 147 146-147
15¢.) 147 147
Regret (vi+ prati+4sr?) not
your giving! 147-148 | 147
15d.) 148 147
Reveal (pra+ y kas) not your good actions! | 148 147
16.) 148 147
Avoid :
pride (unnati)!; 149-151 | 147-150
the ten deeds of Mara (marakarmas) ! 151-152 | 150-152
Cultivate the ten ways (prakaras) ! 153-157 | 152-155
Avoid superficial thinking
(ayonisomanaskara) ! 157-158 | 155-156
Apply merit to enlightenment
(bodhiparinamana) ! 158 156

¢ BENDALL, ‘Ciksasamuccaya’, pp. 137-158.
® BENDALL & ROUSE, pp. 134-156.
¢ SSKA.

4 For the significance of this term, cf. EDGERTON, pp. 492-493.
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4.3.1 Preserving one’s person.

The means of preservation and so on of all ® the three kinds 3 has
been related in general.
Now the preservatives ®® and so on are to be related. 5

Chapter two. Chapter two is an auto commentary on the fifth and sixth
verses of the SskA. Table 4.287
posed to impress a bodhisattva new to the way with the need to preserve

indicates that the second chapter is sup-

his person and so on. His person and so on are to be considered valuable
only insofar as they given to others. Failure to maintain their condition
is to be understood as making them unworthy of being given. An incip-
ient bodhisattva is advised to prepare to preserve his person and so on
by the study of Mahayana sttras, by devotion to spiritual friends and by
acceptance of the Dharma.

Table 4.2% and Table 4.3%) show that the third to fifth chapters
introduce the preservatives (raksas) themselves. These chapters are de-
voted entirely to an auto commentary on the seventh verse of the SSKA.
Here, S is most concerned to describe preservation proper, that is, how a
bodhisattva is to actually preserve his person by abandoning that which
is unprofitable and effects fruitless outcomes. S claims that the third
and fourth chapters describe things that are unprofitable 90 and the fifth
the avoidance of things that are unprofitable and result in fruitless out-
comes. ?1 Together they constitute a sustained discourse on the practice
of the non production of non existing bad dharmas—the first of the four

right strivings—through the perfection of morality (sflaparamita). %2

8 J.e., api: cf. MONIER-WILLIAMS, p. 55, def. 4.

84 Viz. of one’s person, enjoyments & merit.

85 1.e., raksas. For raksa def. as a thing which preserves, cf. ibid., p.860; &
BENDALL & ROUSE, p. 46.

In the Ss a preservative is a practice by which a bodhisattva preserves his
person, enjoyments & merit.

86 BENDALL, ‘Ciksasamuccaya’, p.44, Ins. 19-20:

uktas trayanam api samanyena raksadyupayah |
raksadayas tu vacyah |

57 P. 104.

% P, 104.

%9 P. 105.

90 Tbid., p. 97, In. 19.

91 Ibid., p.97, In. 19; & p. 118, In. 1.

92 Cf. the summary of the main features of the right strivings in § 1.2, pp. 9ff. ;
& in § 2.3, pp. 32fF..
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Chapters three & four. The tone of the third and fourth chapters is un-
remittingly negative. Table 4.2 93 and Table 4.3%4 indicate an extended
catalogue of faults. Typical is S’s enumeration of actions which are highly
unprofitable (mahanto ‘narthah) % : a.) the five fundamental faults (mila-
pattis) of a ksatriya; b.) the eight fundamental faults of an incipient bod-
hisattva entering the Mahayana (mahayanasamprasthita) ; c.) the ten un-
virtuous ways (akusalah karmapathah); and d.) the twelve karikas which
summarize the fundamental faults (mualapattinam samgrahaka). 96

In character, these chapters are uniformly authoritarian and prescrip-
tive. An incipient bodhisattva is to be in no doubt about the dire con-
sequences of unprofitable actions. Invariably, they generate bad and evil
dharmas which result in unfortunate rebirth. S’s seems to enjoy describing
the unpleasantnesses which await transgressors in various hells. This sug-
gests an imagination worthy of the most perverse of warders. 7 Whatever
pleasure S may or may not experience in relating the hells, his intent is
clear. Above all else, he wishes to impress on the mind of an incipient bod-
hisattva the absolute folly of committing actions which are unprofitable
and producing dharmas which are evil.

Chapter five. The fifth chapter describes the avoidance or abandonment
(vivarjana) of actions which are unprofitable and result in fruitless out-
comes. S expects a bodhisattva who fears the kinds of evil (vidhanartha)
he describes to undertake to take a vow (samadana). %8

With reference to the Adhyasayasamcodanasitra, Sarvadharmapravrt-
tinirdesa and Ksitigarbhasiitra he gives examples of various vows. 99 Bod-
hisattva vows are supposed to help an incipient bodhisattva to commit
himself to forsaking unprofitable actions and to avoiding the generation
of negative dharmas. He is to see the taking of a vow as a way to re-
duce the obstruction which results from (bad) actions (karmavaranas) and
to prevent himself from becoming bad through such obstruction (karma-
varanenanarthika). 10

By this stage, then, an untrained bodhisattva is expected to have
experienced a profound sense of fear through the contemplation of unprof-
itable actions, fruitless issues and the arising of evil and bad dharmas.

In reaction, he is to have established a firm determination to avoid being

% P. 104.

94 P. 105.

9 BENDALL, ‘Ciksasamuccaya’, p.59, In. 10.

96 Apparently composed by S. For ref., cf. Table 4.3 on p. 105.

97 Ibid., p. 56, In. 14-p. 59, In. 6. DAYAL may be correct when he suggests that
Buddhist ethics sometimes ‘degenerates into spiritual terrorism of the worst sort’
(DAYAL, p. 205).

98 BENDALL, ‘Ciksasamuccaya’, p. 97, Ins. 19ff..

99 For ref., cf. Table 4.3 on p. 105.

100 Thid., p. 98, In. 23-p. 99, In. 2; & p. 99, In. 16.
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cast into the hells as a result of the accumulation of evil dharmas. These
sentiments—laudable as they may be—are essentially negative. To coun-
teract his fears in a more positive way he is expected to have undertaken
a vow.

Yet how is a bodhisattva who has undertaken a vow to conduct himself
in his daily life ? In the fifth chapter S suggests that a bodhisattva begin-
ning on the path follow the noble eightfold way (aryastangamarga). 101 Ag
the character of S’s description of the eightfold way is discussed in § 2.7 102
little will be said here. It is enough to mention that the noble eightfold
way is the seventh and final set of the conditions favourable to enlighten-
ment (bodhipaksa dharmas) and that S’s presentation of each of the eight
members reflects a deep concern for the resolution of the mundane issues
which his readers face in their daily lives. At the least, S clearly believes
that lives lived in accord with the eightfold way are lives devoted to the
non production of non existing bad dharmas.

Chapter six. Chapter six is an auto commentary on verses eight to thir-
teen of the SSKA. The fifth chapter describes the way a bodhisattva is
to abandon fruitless outcomes, the sixth describes the way to successfully
apply this method. 103

As discussed in § 4.2 104" 3 bodhisattva is expected to practice with
unremitting mindfulness and awareness. He is to be devout and zealous,
his mind is to be tranquil, and he is to avoid outward activity.

It is thought that if a bodhisattva practices the noble eightfold way
with these qualities, then he will see things as they are, behave appropri-
ately and win favour with beings who are suitable. In all that he thinks,
says and does, such a bodhisattva will be concerned not with his own
welfare, but with that of others.

And so, the preservation of one’s person has been described as
really for the sake of sentient beings. For the sake of a clear knowl-
edge of this, this rule is to be applied, indeed, not with an eye to
one’s own interest. 1

101 BENDALL, ‘Ciksasamuccaya’, pp.101-116. For ref. for each of the eight
members, cf. Table 4.3 on p. 105.

102 ppy. 56fF..

103 Thid., p. 118, Ins. 3-4.

104 P, 95.

105 Thid., p. 143, Ins. 14-15:

tatha catmabhavaraksa satvartham evokta | tasya spastavabod-
hartham ayam nyayo ’bhiyukto na tu svarthapeksayeti |
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4.3.2 Preserving enjoyments.

So, in this way, is the preservation of one’s person to be understood.
Now the preservation of enjoyments is to be related. 10

Table 4.5 197 indicates that chapter seven considers both the preservation
of enjoyments and merit. This chapter is an auto commentary on verses
fourteen to sixteen of the SSKA.

Although the space devoted to the giving of enjoyments is minor com-
pared to that devoted to the giving of one’s person, it is clear that the
giving of enjoyments demands considerable discipline. A bodhisattva who
gives his enjoyments is to be guided by the qualities of acting well (sukr-
takarmakarita) and circumspection (susamiksitakarmakarita). '°® These
qualities are to be employed to prevent him from giving badly.

Never is a bodhisattva to give in such a way that he hinders his own or
others knowledge of the conditions favourable to enlightenment (svapara-
bodhipaksasruta). 109§ considers it critical that a bodhisattva who applies
himself to the members of enlightenment (bodhyangas) understands how
a gift is to be given, what sort of a gift is to be given, and how much is to
be given. 10 There is a constant risk that a bodhisattva—as a result of
hindrance to the purification of his motives—Dby giving to one will sacrifice
the welfare of all. 11!

When he gives his enjoyments, a bodhisattva is to reflect that the

t 112, and

interests of others are furthered by the sacrifice of self interes
that self interest is destroyed by giving113. Further, it is to be noted
that a mark of a fraudulent (pratirapika) bodhisattva is that he desires
his own pleasure rather than the destruction of the suffering of sentient
beings. 14 Accordingly, a bodhisattva is never to forsake great compassion

(mahakaruna) and friendliness (maitrT). 11°

106 BENDALL, ‘Ciksasamuccaya’, p. 143, In. 19:

evam tavad atmabhavaraksa veditavya | bhogaraksa tu vaktavya |

107 p 107.

108 Thid., p. 144, In. 1.

109 Thid., p. 144, In. 6.

10 Thid., p. 144, Ins. 10-11:

... katham danam datavyam | kataram danam datavyam | kiyad

riipam danam datavyam |

11 Tbid., p. 145, Ins. 5-6.
12 ¢f. ibid., p. 145, In. 10.
13 ¢f. ibid., p. 145, In. 18:

utsargad eva casya svarthabhavah siddhah |

14 Thid., p. 146, Ins. 4-5.
15 Tbid., p. 146, In. 8.
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The principal training for a bodhisattva, then, is the practice of self
denial (atma garhaniya). 16 He is to inure himself to returning to sentient
beings not only his enjoyments, but all his sources of good and the very life
of his body. 17 Yet such self abnegation is not entirely without personal
benefit :

... Because out of a gift of great value of a giver, to a very venerable
person, an expansive ocean of great merit appears. '

4.3.3 Preserving merit.

The preservation of enjoyments has been succinctly related. The

preservation of merit is to be related. *'°

A bodhisattva is expected to preserve morality (sila) not for his own sake
(atmahetu) but for the prosperity, welfare and happiness of all sentient
beings (sarvasattvahitasukhayogaksemarthika). 120 The merit that accrues
from moral conduct is to be treated likewise. He is expected to preserve
merit only for the sake of others. Never is a bodhisattva—through the
power of the mental defilements (klesavasa)—to become attached to the
merit that ripens through his good actions.

S holds that if a bodhisattva fails to preserve his merit it will become

tenuous, decayed and exhausted :

This is also said in the Ratnakuta: “Four things there are, Kasyapa,
which possessed by the Bodhisatva make the good not yet pro-
duced not to grow and the good already produced to disappear.
And what are these four ? To be proud by searching after casuisti-
cal controversies ; to be concerned with gain and honour by paying
attention to families; by calumny and hatred of a Bodhisatva; by
rejecting all scriptures except those which one has heard and been
taught”. 12!

16 BENDALL, ‘Ciksasamuccaya’, p. 146, In. 6.
U7 bid., p. 146, In. 9.
U8 Tbid., p. 146, In. 14:

...'yena datur mahadaksiniye maharthadanan mahapunyasagaravis-
taro drsyate |

19 Tbid., p. 146, In. 21:
ukto samasata bhogaraksa | punyaraksa vacya |

120 1bid., p. 147, Ins. 1-4.

121 Ty in: BENDALL & ROUSE, p. 147. This passage is problematic. It is given
in: BENDALL, ‘(liksasamuccaya’, p.148, Ins. 8-10, as:

idam ca ratnakiite ’bhihitam (|)* caturbhih kasyapa dharmaih
samanvagatasya bodhisatvasyotpannotpannah [73b] kusala dharmah
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To counteract the generation of bad dharmas and the attendant de-
generation of merit, a bodhisattva is advised to generate in his mind, in
the presence of all sentient beings, the ten ways or modes (prakaras). 122
Regarding all beings, his mind (citta) is to be well disposed, happy, gen-
erous, amicable, kindly, helpful, protecting, honest, a mind of a spiritual
guide and teacher. The ten modes are meant to be the antithesis of dhar-
mas that destroy merit. They counter the false opinions (vipratipatti)
and superficial thoughts (ayonisomanaskara) which cause a bodhisattva
to become proud (unnati) and to forsake friendliness (maitr7) and great
compassion (mahakaruna). 123 The constant cultivation of the ten modes
is believed to help a bodhisattva preserve his merit that he may apply it

for the deliverance of all sentient beings (sarvasattvapramoksa). 124

The application of merit to enlightenment, now that is the essence
of the preservation of merit. 12°

4.4  Conclusion.

It is devilish to ask for oneself, ‘If I give, what shall I enjoy ?’

parihiyante (')* yaih (caturbhir muktah)* na vardhante kusalair
dharmaih | katamais caturbhih | yadutabhimanikasya lokay-
atamantraparyestya ' labhasatkaradhyavasitasya kulapratyavaloka-
nena ' bodhisatvavidvesabhyakhyanena ' asrutanam anirdestanam ca
stitrantanam pratiksepeneti ||

In: BENDALL, ‘Ciksasamuccaya’, p.148, In. 9 & n. 1; & in: BENDALL &
ROUSE, p. 147, n. 6, it is noted that both the Skt. & Tib. texts of this passage
are obscure. Caturbhir muktah is inserted from the margin of the Cambridge
Ms., 73b. As the copy of the present writer is unclear at this point, he is not
able to confirm the accuracy of this emendation.

Even so, this quotation seems to be based on a passage from the Kasyapa-
parivarta that is given in: VON STEAL-HOLSTEIN, § 5, p. 10, Ins. 1ff.:

caturbhih kagyapa dharmaih [5b2] samanvagatasya bodhisatvasy-
otpanntotpannama kucala dharmah paryadiyamte yair na vivar-
danti XXX [5b3] r dharmaih katamaic caturbhih yad uta ab-
himanikasya lokayatanamantraparyestya | labhasatkaradhy. XXX
[6b4] svakulapratyavalokanena | bodhisatvavidvesabhyakhyanena
| acrutanam anuddistanam ca si XXXXXXX [5b5] na ebhih
kacyapa caturbhir dharmaih samanvagatasya bodhisatvasyotpan-
notpanna kucalan dha XXXXXXXX [6al] vivardhate kucalair dhar-
maih tatraidam ucyate 5 |

122 BeNDALL, ‘Ciksasamuccaya’, p. 153, Ins. 11-15.

123 Thid., p. 146, Ins. 7-8; & p. 157, In. 14-p. 158, In. 1.
124 Thid., p. 145, In. 15.

125 Thid., p. 158, In. 6:

esa tu punyaraksayah samksepo yad bodhiparinamana |
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It is heavenly to ask for others, ‘If I enjoy, what shall T give 7’ (125)

Having harmed another for oneself, one burns '?® in the hells and
SO on.
But having harmed oneself for others, complete success arises. (126)

An unfortunate birth, baseness and stupidity arise merely from the
desire for self advancement.

Having merely transfered that'?” to others, a fortunate birth,
virtue and devotion (intelligence) arise. (127)

Having commanded another for oneself, one experiences servitude
and so on.

Having commanded oneself for others, one experiences lordship
and so on. (128)

Whoever has suffering in the world, they all have it from the desire
for their own happiness.
Whoever has happiness in the world, they all have it from the

desire for the happiness of others. (129)
Why say more? See this space between 128

the fool, active for himself, and the muni, active for others. (130) 2°

This paper has suggested that in the Ss and SskA—as in the Bca—S
makes one thing especially clear. A bodhisattva is obliged to give. A bod-
hisattva is to hold on to nothing. All that he possesses—his enjoyments,
merit and very person, everything—is to be given for the benefit of others.
This paper has suggested that according to S the sole justification for the
existence of a bodhisattva is the chance it affords him to benefit others
through the practice of the perfection of giving.

It is asserted that in the first four verses of the SSKA and first chapter
of the S’S7 S describes how a bodhisattva is to give his person, enjoyments
and merit. It is asserted that in the fifth to sixteenth verses of the SSKA
and second to seventh chapters of the SS7 S describes how a bodhisattva

126 T e., pacyate: cf. EDGERTON, p.314. Cf. also SskaA 11d.
127 Vig. the desire for advancement.

128 T e., antara: cf. ibid., p. 38, def. 2.

129 MINAYEFF, Beoa 8: 125-130, p. 203:

yadi dasyami kim bhoksya ity atmarthe pisacata |

yadi bhoksye kim dadamiti pararthe devarajata | 125 |
atmartham pidayitvanyam narakadisu pacyate |

atmanam pidayitva tu parartham sarvasampadah | 126 |
durgatir nicata maurkhyam yayaivatmonnaticchaya |

tam evanyatra samkramya sugatih satkrtir matih || 127 |
atmartham param ajnapya dasatvady anubhiiyate |
parartham tvenam ajiapya svamitvady anubhiiyate | 128 |
ye kecid duhkhita lake (loke)! sarve te svasukhecchaya |
ye kecit sukhita loke sarve te ‘nyasukhecchaya | 129 |
bahuna va kim uktena drsyatam idam antaram |
svartharthinas ca balasya munes canyarthakarinah | 130 |
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is to safeguard the quality and value of the same through the practice of
preservation.

The argument of § 4130 can be summarised under four headings :
i.) preservation (raksa); 4i.) preservation of one’s self (atmabhavaraksa);
iii.) preservation of enjoyments (bhogaraksa); and 4v.) preservation of
merit (punyaraksa).

Raksa. In the Ss and SSKA a gift of little value is a gift of little benefit.
That they can be beneficial, the gifts of a bodhisattva are expected to be
valuable. A bodhisattva is expected to learn how to preserve or protect
the condition of his gifts, so that when they are given, they are of benefit.

In preparation for the actual practice of preservation, a bodhisattva
is to attend to spiritual guides and Mahayana sttras. From guides and
stitras he is to learn what causes gifts to deteriorate and become unworthy
of giving. He is to see that the greatest danger arises from that which is
evil and results in fruitless outcomes.

Atmabhavaraksa. Preservation proper involves the use of preservatives
(raksas). A bodhisattva is expected to abandon bad actions—those that
result in bad outcomes and the accumulation of bad dharmas—by ap-
plying suitable antidotes. The practice of morality, especially the per-
fection of morality, is considered an especially powerful antidote. When
a bodhisattva practices morality, he practices the first of the four right
strivings—the non production of non existing bad dharmas.

In the Ss and SSKA the non production of non existing bad dharmas is
the first major practice for an incipient bodhisattva. S believes it critical
that a bodhisattva initially learn to preserve his person by forsaking that
which is unprofitable and generates negative dharmas. A bodhisattva
is expected to always live in accord with the seventh set of conditions
favourable to enlightenment—the noble eightfold way. And in all his prac-
tices he is to generate desire, apply energy, master his mind and engage in
right striving (samyakpranidadhati). The fulfilment of these preconditions
is thought essential if a bodhisattva is to attain a condition suitable for
giving.

Bhogaraksa. In all his actions a bodhisattva is expected to behave with
moderation and circumspection. As he is to preserve his person through
the fastidious practice of morality, so he is to preserve his enjoyments by
giving them carefully. A bodhisattva is never to give hastily, wastefully, or
without thought. When giving his enjoyments, he is advised to renounce
self interest and fix his mind solely on the welfare of others. If he satisfies

130 pp. 93fF..
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these conditions, S believes that he will preserve the quality of his enjoy-
ments and ensure that when they are given, they result in the greatest
possible advantage.

Punyaraksa. The Ss and SSkA suggest that a bodhisattva preserve his
person by avoiding the production of bad dharmas. They also suggest
that he preserve his enjoyments by giving them wisely. In addition, they
suggest that a bodhisattva carefully preserve the merit he accumulates
through the practice of morality in the past, present and future.

A bodhisattva is constantly to guard against the generation of negative
dharmas which diminish or destroy his merit. Attachment, conceit, anger
and hatred are to be vigorously eschewed. Rather than feeling self satisfied
with his condition, a bodhisattva is constantly to reflect that his merit is
not for his own sake but for that of others. He is not to enjoy possession of
his merit, merely to preserve or guard it. And, according to S, the proper
attitude for a guardian are those qualities reflected by the ten ways or
modes. S believes that these qualities are especially suited to one devoted
to giving all that he has solely for the prosperity, well being and enjoyment
of others.

Discussion will now turn to S’s conception of the purification of that
which is to be given and especially to purification through the practice of
the second of the right strivings, that is, the destruction of existing bad
dharmas.



5. PURIFYING (SODHANA).

The problem of the absolute in the Madhyamaka school has given
rise to numerous interpretations, not only divergent, but sometimes
diametrically opposed.... Thus, too often, in order to define the
nature of the absolute of the Madhyamikas, scholars are satisfied
with searching for passages which could be quoted in support of
a proposed interpretation. Isolated passages cannot be used to
decide such questions. !

5.1 Remarks.

The preservation of all 2 three—one’s person and so on >—has been
related. Now purification is to be related. *

Having considered preservation, S turns his attention to purification (sud-
dhi). Table 1.1°, Table 5.2 Table 5.37 and Table 5.4% show that the
seventeenth to twenty-first verses of the SSKA and eighth to fifteenth chap-
ters of the SS concern purification, in particular the purification of one’s
person, enjoyments and merit. As a bodhisattva is obliged to preserve
that which he is to give, so he is obliged to ensure that his gifts are pure.

$’s conception of purification is mentioned in § 1.29 and § 2.310. At-
tention is given to his definition of purification as the second of the four
right strivings—the destruction of existing bad dharmas:

And he produces desire for the destruction of them '' when they
have arisen: by this arises purification. *2

! bE JONG, ‘Problem’, p. 1.

2Te., api: cf. MONIER-WILLIAMS, p. 55, def. 4.
3 Viz. of one’s person, enjoyments & merit.

4 BENDALL, ‘Ciksasamuccaya’, p. 158, In. 13:

ukta trayanam apy atmabhavadinam raksa | suddhir adhuna vak-
tavya |

5P. 16.

SPp. 124.

TP. 125.

8 P. 126.

9 Pp. Off..

10 ppy. 32fF..

1 Vig., bad, evil dharmas.
12 Tbid., p. 356, In. 12:
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Table 5.1: Chapters on purification.

8.) Papasodhana® Purifying Evil
9.) Ksantiparamita® Perfection of Patience
10.)  Viryaparamita © Perfection of Energy
11.)  Aranyasamvarnana® Praise of the Wilderness
12.)  Cittaparikarma ® Preparation (Purification) of the Mind
13.) Smrtyupasthénaf Application of Mindfulness
14.)  Atmabhavaparisuddhi9 | Purification of One’s Person
15.)  Bhogapunyasuddhi h Purification of Enjoyments and Merit

% BENDALL, ‘Ciksasamuccaya’, p.178, In. 17.
b Ibid., p. 188, In. 19.

¢ Ibid., p. 192, In. 14.

4 Ibid., p. 201, In. 20.

€ Ibid., p. 228, In. 7.

f1bid., p. 241, In. 19.

9 Ibid., p. 267, In. 7.

" Ibid., p. 273, In. 8.

Table 5.1 13 shows that the chapter titles of that part of the Ss which
considers purification reflect a concern with the destruction of bad and evil
dharmas. In the titles of the eighth, fourteenth and fifteen chapters this
concern is explicit: the title of eighth suggests a general interest in the
removal of bad dharmas; that of the fourteenth and fifteenth an interest
in the removal of bad dharmas from one’s person, enjoyments and merit.
In the titles of the ninth to thirteenth chapters this concern is implicit.

The titles of the ninth and tenth chapters mention the perfections
(paramitas) of patience (ksanti) and energy (virya). Both patience and
energy counteract dharmas which are evil. Patience is the antidote (prati-
paksa) for that most unpleasant of faults: anger (krodha). 14 Energy is
the antidote for that most attractive of hindrances: sloth (alasya).'® The
perfections of patience and energy are essentially purification from the evil
dharmas that result from anger and sloth.

The title of the eleventh chapter suggests a paean on the advantages of
forest dwelling. The principal benefit of life in a forest is that it counteracts
the faults of life in a household (grhadosas). Life in the wilderness is held

utpannanam ca prahanaya chandam janayati ity anena suddhih |

13 p.118.

1 In addition to the 9th chapter of the Ss , cf. MINAYEFF, BcA 6, pp. 178-188.
For comments on this theme in the BcA, cf. MAHONEY, pt. II, ch. 6, pp. 42-47.

15 In addition to the 10th chapter of the SS7 cf. MINAYEFF, BcA 7, pp. 188—
193. For comments on this theme in the BcA, cf. MAHONEY, pt. II, ch. 7,
pp. 48-55.
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to purify a bodhisattva from the hindrance caused by worldly desires,
including the desire for gain and honour. 16

The title of the twelfth chapter suggests that a bodhisattva should pre-
pare or purify his mind. In this chapter, S advocates the need to meditate
on impermanence (anitya), impurity (asubha), friendliness (maitrT) and
dependent arising (pratityasamutpada). 17 These practices are thought to
lead to the attainment of tranquility (prasama) and also to the purifica-
tion of the mind from evil dharmas arising from the experience of passion
(raga), hatred (dvesa) and delusion (moha) respectively. '8

The practices suggested by the titles of the eighth through to the
twelfth chapters are in preparation for the practice of that which is the sub-
ject of the fifteenth—the applications of mindfulness (smrtyupasthanas).
As mentioned in § 2.2 19, success at mindfulness of the body (kaya), percep-
tion (vedanas), mind (citta) and dharmas involves purifying one’s person
from evil dharmas produced by the erroneous views (viparyasas) associ-
ated with purity (Suciviparyasa), pleasure (sukhaviparyasa), permanence
(nityaviparyasa) and a belief in the self (atmaviparyasa). 20

The titles of the eighth to fifteenth chapters of the SS, then, make
it clear that for S there is a close association between the purification of
one’s person and so on and the second of the four right strivings—the
destruction of existing bad dharmas. The content of the seventeenth to
twenty-first verses of the SSKA confirms this relationship.

5.2 Purifying in the Siksésamuccayakériké.

Table 1.12! and § 4.222 suggest that the fifth to sixteenth verses of the
SSKA consist of three parts: i.) the preservation of one’s person; ii.) the
preservation of enjoyments ; and iii.) the preservation of merit.

16 In addition to the 11th chapter of the Ss, cf. MINAYEFF, BcA 8:25-38,
pp- 195-196. For comments on this theme in the BcaA, cf. MAHONEY, pt. II,
ch. 8, pp. 57-60.

17 For ref. to the Ss, cf. Table 5.3 on p- 125. In addition to the 12th chapter of
the SS, for the meditation on impermanence, impurity, benevolence & dependent
arising, cf. MINAYEFF, BCA 8:4-21, pp. 194-195; 8:38-71, pp. 196-199; 8:92—
110, pp. 200-202; & 6:22-34, pp. 179-180.

18 Explicit in the title of the 12th chapter in the Ms.: cf. BENDALL, Catalogue,
p-109; and Table 1.3 on p. 19.

19 Pp. 28ff..

20 In addition to the 13th chapter of the Ss, for mindfulness of the mind and
body, cf. MINAYEFF, BcA 5:34-70, pp. 172-174; for the meditation on the
emptiness of persons, cf. ibid., BCA 9:58-78, pp. 212-214; & for the medita-
tion on the emptiness of dharmas, cf. ibid., Bca 9:79-151, pp. 214-219. For
comments on these themes in the Bca, cf. MAHONEY, pt. I, ch. 5, pp. 35-41;
& pt. 11, ch. 9, pp. 66-76.

2L P. 16.

22 Pp. 95fF..
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Table 1.123 also suggests that the seventeenth to twenty-first verses
of the SSKA are tripartite. They consist of: i.) the purification of one’s
person; 4.) the purification of enjoyments; and #.) the purification of
merit. This threefold structure is clear from even a cursory discussion of
their content and meaning.

sodhitasyatmabhavasya bhogah pathyo bhavisyati |

samyaksiddhasya bhaktasya niskanasyeva dehinam | 17 | 2*

When one’s person is purified, it will become a wholesome object
of enjoyment 2

for sentient beings, as when boiled rice—free from the kernel and

so on 2°—is correctly prepared. (17)

trnacchannam yatha Sasyam rogaih sidati naidhate |
buddhankuras tatha vrddhim klesacchanno na gacchati | 18 | 27

As grain covered by weeds wastes away with disease, not growing
strong ;

so a shoot of the Buddha covered by mental defilements, does not
undergo growth. (18)

The seventeenth and eighteenth verses describe why a bodhisattva is ex-
pected to purify his person. He is to purify his person for two reasons:

i.) the purification of his person transforms it into food suitable for
consumption by sentient beings; and

ii.) the non purification of his person makes it unfit for consumption.

S expresses these ideas with imagery from the kitchen and field. A
bodhisattva is to refine his person as good rice is refined. And he is to
prepare his person as good food is prepared. S stresses the importance of
these practices by describing their opposite.

If a bodhisattva fails to purify his person, it is believed that its condi-
tion will deteriorate to the level of poorly tended grain: as untended grain
becomes overgrown by weeds, so too the good qualities (gunas) of a bod-
hisattva by mental defilements (klesas) ; as crops which are overgrown fail
to develop, so too the good qualities of a bodhisattva obscured by mental
defilements ; and as grain which is diseased and undeveloped is unworthy
of being served at table, so too a bodhisattva, defiled and retarded by
mental defilements, is unworthy of being served.

3 P. 16.

24 BENDALL, ‘Ciksasamuccaya’, p.xliv. Cf. also ibid., p. 158, Ins. 14-15.

25 1., bhogah pathyah, which signifies both a wholesome object of enjoyment
& wholesome enjoyment.

26 Te., niskana: cf. EDGERTON, pp.308 & 165. Niskana is thought to mean

free of the red coating between the kernel and the husk.
2T BENDALL, ‘Ciksasamuccaya’, p.xliv. Cf. also ibid., p. 159, Ins. 20-21.
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atmabhavasya ka suddhih papaklesaviSodhanam |
sambuddhoktyarthasarena yatnabhave tv apayagah | 19 | %

What is the purification of one’s person? Purification from evil
and mental defilements,

in agreement with the essential meaning of the words of the Perfect
Buddhas. But in the absence of endeavour, he enters into the
(three) evil paths 2°. (19)

The seventeenth and eighteenth verses emphasise the reason why a
bodhisattva is expected to purify his person. The nineteenth and twentieth
verses describe the nature of purification and the means by which it is
effected.

Purification of one’s person is the removal of mental defilements and
evil dharmas in accordance with the meaning (artha = marmasthanas)
of the words of the perfect Buddhas. Failure to strive to engage in these
practices is thought to result in the demise of a bodhisattva.

In the SS, S describes how a bodhisattva is to purify his person from
dharmas which are bad (pépasfodhana).go Bad dharmas, obtained and
accumulated through bad actions in the past, are to be countered by the
generation of good dharmas.

Table 5.23! shows that four good dharmas are considered especially
useful in countering bad dharmas 32 :

i.) the practice of self censure (vidusanasamudacara) : having commit-
ted bad actions (akusalani karmani), a bodhisattva is to be filled
with repentance (vipratisarabahula) ;

i1.) the practice of the antidote (pratipaksasamudacara): having com-
mitted bad actions, a bodhisattva is to apply himself to doing good
actions (kusalani karmani) ;

ii.) the power of turning back from evil (pratyapattibala): having un-
dertaken a vow (samvarasamadana) never to commit the ten unvir-
tuous actions (akusalas), a bodhisattva is to act accordingly ; and

28 BENDALL, ‘Ciksasamuccaya’, p.xlv. Cf. also ibid., p. 160, Ins. 2-3.

* TL.e., apayas = the three durgatis, i.e., the paths of animals (tiryagyonis),
hungry spirits (pretas), & hell (naraka): cf. EDGERTON, p.46; TAKASAKI,
pp- 131-133; & KaJjiyaMa, ‘Transfer’, pp.4—7. For the six states of existence
(gatis): cf. BENDALL, ‘Ciksasamuccaya’, p.256, Ins. 13-18. This passage is
quoted in: DE LA VALLEE POUSSIN, Prajiakaramati, comm. on BCA 9:155,
p- 593, In. 13—p. 594, In. 3.

30 BENDALL, ‘Ciksasamuccaya’, p. 160, In. 4-—p. 178, In. 17.

1P 124,

32 In: BENDALL & ROUSE, pp. 158-159, catvaro dharmah is tr. as ‘four prac-
tices’. The present writer prefers ‘four dharmas’. For a concise summary of
these dharmas, cf. BENDALL, ‘Ciksasamuccaya’, p.160, Ins. 4-11.
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iv.) the power of protection (asrayabala): a bodhisattva is to go to the
three jewels (triratna) for protection and never to forsake the mind
of enlightenment (bodhicitta).

A bodhisattva, then, is expected to purify his person from bad dharmas
resulting from bad actions in the past by the practice of self censure and
the antidote, and by the powers of turning away from evil and protection
by the triratna.

ksameta srutam eseta samsrayeta vanam tatah |

samadhanaya yujyeta bhavayed asubhadikam | 20 | %3

He should be patient. He should seek sacred knowledge. Then he
should resort to the forest.

He should concentrate on samadhi. He should cultivate (the med-
itation on) the impurities and so on. (20)

In addition to those practices suggested by the nineteenth verse of the
SSKIA, the twentieth verse advises a bodhisattva to purify his person by
developing: a.) patience; b.) sacred knowledge; c.) solitude; d.) concen-
tration ; and e.) meditation.

Table 5.234, Table 5.33% and Table 5.436 show that in this verse S is
effectively advising the practice the perfection of patience, energy, medi-
tation and wisdom. As the fourth verse advises the perfection of giving
and the fifth to sixteenth the perfection of morality, the twentieth verse
completes the list of the six Mahayana perfections.

Verses seventeen to twenty, then, indicate that S expects a bodhisattva
to purify his person principally through the application of the four good
dharmas and the practice of the six perfections.

bhogasuddhim ca janiyat samyagajivasodhanat |

Stinyatakarunagarbhacestitat punyasodhanam | 21 | 37

And he should experience the purification of enjoyments by the
purification of right livelihood,

the purification of merit by actions full of emptiness and compas-
sion. (21)

Having described the purification of one’s person S introduces the pu-
rification of enjoyments and merit : a.) 21ab concerns the purification of en-
joyments (bhogasuddhi) ; and b.) 21cd the purification of merit (punyasod-
hana).

33 BENDALL, ‘Ciksasamuccaya’, p.xlv. Cf. also ibid., p.179, Ins. 5, 6, 7, 8 &
9.

34 P 124,

35 P, 125.

36 P, 126.

37 Tbid., p.xlv. Cf. also ibid., p. 267, In. 11; & p. 270, In. 8.
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A bodhisattva is to purify his enjoyments by practising the fifth mem-
ber of the noble eightfold way—right livelihood (samyagajiva). 38 Merit is
to be purified through acting with compassion (karuna) and a mind filled
with an understanding of emptiness (Stunyata).

5.3 Purifying in the Siksésamuccaya.

Table 1.139 and Table 1.3%° show that the eighth to fifteenth chapters
of the Ss concern the purification of one’s person, enjoyments and merit.
A brief summary of the content of these chapters is available from Ta-
ble 5.241, Table 5.3%2 and Table 5.4%3. This part of the Ss contains S’s
auto commentary on the seventeenth to twenty-first verses of the SSKA.

The main themes of this part of the Ss are that a bodhisattva is:

a.) to purify his person and so on to facilitate the gift of his person and

SO on;

b.) to purify his person: i.) by acquiring the four good dharmas (catvaro
dharmah) ; and 4i.) by practising the perfections of patience, energy,
meditation and wisdom ;

¢.) to purify his enjoyments by practising right livelihood (samyagajiva) ;
and

d.) to purify his merit by attaining great compassion (mahakaruna)
and an experience of non duality (dvayavigamata) and emptiness
(sunyata).

Table 5.2 44, Table 5.3%° and Table 5.4 %6 indicate that S is most con-
cerned to explicate the nineteenth and twentieth verses of the SskA. It
is critical, he believes, that an incipient bodhisattva gain a clear under-
standing of the way to purify his person from dharmas that are bad and
evil.

38 1t is to be recalled that the aryastangamarga is the seventh and last set of
the conditions favourable to enlightenment. Cf. § 2.7, pp. 56ff..

39Pp. 16.

40P, 19.

4P 124,

42'p 125,

43P, 126.

4P 124,

45 p. 125.

46 p. 126.
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Table 5.2: Purification in the Ss—-A.
ed. ® tr.?
Purifying one’s person. 158-267 | 157244
The Perfection of Patience. 158-188 | 157-183
PAPASODHANAM ASTAMAH P° | 158-178 | 157-174
17.) ¢ 158 157
Attain the Dharma body (dharmakaya)! | 158-159 | 157-158
18.) 159 158
Remove obstacles (pratipaksas) ! 160 158
19.) 160 158
4 dharmas for purification from faults: 160-178 | 158-174
practice of self censure
(vidasanasamudacara) ; 159-171 | 159-167
practice of the antidote
(pratipaksasamudacara) ; 171-176 | 167-171
power of expiation (pratyapattibala) ; 176-177 | 171-172
power of protection (asrayabala). 177-178 | 172-174
KSANTIPARAMITA NAVAMAH P° | 179-188 | 175-183
20a.) 179 175
200.) 179 175
20c.) 179 175
20d.) 179 175
Patience:
accepting suffering
(duskhadhivasanaksanti) ; 179-183 | 175-178
reflecting on the Dharma
(dharmanidhyanaksanti) ; 183-184 | 179-180
bearing the injuries of others
(parapakaramarsanaksanti). 184-188 | 180-183

% BENDALL, ‘Ciksasamuccaya’, pp. 158-188.
b BENDALL & ROUSE, pp. 157-183.

¢ SSKA.
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Table 5.3: Purification in the Ss—B.
ed. ® tr. 0
Purifying one’s person (cont. ). 158-267 | 157-244
The Perfection of Energy. 189-192 | 184-187
VIRYAPARAMITA Dasaman P° | 189-192 | 184-187
Apply energy to sacred knowledge (sruta)! 189-190 | 184-185
80 forms (akaras) of sacred knowledge. 190-191 | 185-186
Dharmasambhara & jnanasambhara. 191-192 | 186-187
The forest is to be
resorted to (aranyam asrayaniyam)! 192 187
The Perfection of Meditation. 193-228 | 188-215
ARANYASAMVARNANAM NAMAIKADASAH P° | 193-201 | 188-195
Note the faults of house holding (grhadosas)
& advantages of forest dwelling (aranyavasa)! | 193-201 | 188-195
20¢c.) ¢ 202 196
CITTAPARIKARMA DVADASAH P° | 202-228 | 196215
Apply your mind to concentration
(samadhi) ! 202-203 | 196-197
Meditate on impermanence (anitya)
to attain tranquility (prasama)! 203-209 | 197202
Meditate on impurity (asubha)
to counter passion (raga)! 209-212 | 202-204
Act with benevolence (maitrT)
to counter hatred (dvesa) ! 212-219 | 204-209
Consider dependent arising
(pratityasamutpada) to counter
delusion (moha)! 220-228 | 209-215

% BENDALL, ‘Ciksasamuccaya’, pp. 189-228.
® BENDALL & ROUSE, pp. 184-215.

¢ §SKA.
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Table 5.4: Purification in the Ss—C.
ed. * tr.?
Purifying one’s person (cont. ). 158-267 | 157244
The Perfection of Wisdom. 228-273 | 216250
SMRTYUPASTHANAP® TRAYODASAH | 228-241 | 216-224
The four applications of
mindfulness (smrtyupasthanas) : 228-241 | 216-224
of the body (kaya) ; 228-232 | 216-218
of perception (vedanas); 232-233 | 218-220
of the mind (citta); 233-236 | 220221
of dharmas. 236-241 | 221-224
ATMABHAVAPARISUDDHIS CATURDASAH P° | | 242-267 | 225-244
In praise of the meditation
on emptiness (Sunyatabhavana). 242-244 | 225-226
The emptiness of the 6 elements (dhatus),
the 6 contacts (sparsas) & the 18 spheres
of mentation (manopavicara) ©. 244-252 | 226-233
All dharmas are like dreams (svapnavat). 252-256 | 233-236
Samvrti & paramartha. 256257 | 236238
All dharmas are empty of
own being (svabhava). 257-264 | 238-242
Pure thought requires the perfection of
wisdom. 264-267 | 242-244
BHOGAPUNYASUDDHIH PANCADASAH P° | 267-273 | 245-250
Purifying enjoyments. 267-270 | 245-247
21ab.) ¢ 267 245
Purity in enjoyments (bhogasuddhi). 267270 | 245247
Purifying merit. 270-273 | 247-250
21cd.) 270 247
Purity in giving (danavisuddhi). 270-271 | 247-248
Purity in morality (silavisuddhi). 271-273 | 248-250

% BENDALL, ‘Ciksasamuccaya’, pp.228-273.
® BENDALL & ROUSE, pp. 216-250.
¢ Cf. also OLDMEADOW, p. 180, In. 7 & n. 3.

@ $sKA.
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5.3.1 Purifying one’s person.

Therefore guarding against the arising of the wickedness*” that
comes forth constantly, that is very unpleasant *®, and thus casting
aside the hindrances*® and obstructions® to (good) action, he
should strive for purification from the mental defilements. °*

S believes that once a bodhisattva has begun to practice the first right
striving—the non production of non existing bad dharmas—by the practice
of the perfections of giving (danaparamita) and morality (sflaparamita),
then he is to begin to practice the second—the destruction of existing bad
dharmas. He considers the destruction of bad dharmas the practice of
purification (suddhi). 52

Chapter eight.

Table 5.2 93 shows that chapter eight introduces the concept of purification
from dharmas that are evil (papasodhana). This chapter contains an auto
commentary on the seventeenth to nineteenth verses of the SSKA.

The section that refers to the seventeenth and eighteenth verses es-
pouses the benefits of the purification of one’s person and disadvantages of
impurity. It is held that if a bodhisattva purifies his person, then the con-
sumption of his corpse benefits those who scavenge the charnel ground. 54
It is held that if he attains the Dharma body (dharmakaya), then con-
tact with his body assuages the desires, faults and delusions of sentient
beings. > The contrary is believed of a bodhisattva who fails to purify his
person: not only does he destroy his person, he brings no advantage to
others.

Having described the benefits of purity and disadvantages of impurity,
S (commenting on the nineteenth verse of the SSkA) introduces the initial
practices for purification from evil—the four good dharmas (catvaro dhar-

47 Le., dauhsiya: cf. MONIER-WILLIAMS, p. 499.

48 1e., bahuduhkha: cf. ibid., pp.1220-1221. The Tib. indicates that
bahusukham could be read as bahuduhkham: cf. BENDALL & ROUSE, p. 179,
n. 1; & Ibid., p. 175 n. 1.

49 1., vibandha: cf. EDGERTON, p.494.

50 Je., avarana: cf. ibid., p. 107.

°! BENDALL & ROUSE, p. 179, Ins. 3-4:

tad evam aviratapravrttam bahusukham dauhsilyotpattim raksann
evam ca karmavaranavibandham apanayan klesavisodhane pray-
ateta |

52 BENDALL, ‘Ciksasamuccaya’, p.356, Ins. 11.
53 P, 124.

54 Tbid., pp. 158-159.

5% Ibid., p. 159, Ins. 7-18.
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mah). %% The significance of these four dharmas is indicated in § 5.2 5 0
no more will be said here.

Chapter nine.

§ 558 indicated that the titles of the ninth to fourteenth chapters of the Ss
associate the purification of one’s person with the practice of the perfec-
259 suggested that
in the twentieth verse of the SSKA an incipient bodhisattva is advised to

tions of patience, energy, meditation and wisdom. § 5.

purify his person through these four perfections. $’s auto commentary on
the twentieth verse begins in the ninth chapter with a description of the
benefits of the perfections:

Then, at the start, He should be patient °. For without patience
at the start of sacred knowledge, energy is deprived of the ability
to endure without tiredness. And he that has no sacred knowl-
edge, perceives neither the means to samadhi, nor even the means
to purification from the mental defilements. Therefore, unwearied,
He should seek sacred knowledge ®*. Even if he is knowledgeable,
wandering about confusedly, the attainment of samadhi is diffi-
cult; Then he should resort to the forest®?. Even there, when he
is not applied to the calming of distraction and his mind is not at-
taining samadhi; He should concentrate on samadhi®®. And from
samadhi, there is no sort of result apart from purification from the
mental defilements; He should cultivate (the meditation on) the
impurities and so on®*. Such are these padas in exposition %° of
purification from the mental defilements. %6

Ksantiparamita. The twentieth verse of the SSKA advises a bodhisattva
to be patient. The title of the ninth chapter of the Ss advises him to

% BENDALL, ‘Ciksasamuccaya’, pp.160-178. For ref., cf. Table 5.2 on p. 124.
5T Pp. 119f..

58 pp. 1171

% Pp. 119ff..

60 Thid., SSKA 20a, p- xlv.

61 Thid.

52 Ibid., SSKA 20b, p. xlv.

63 Ibid., SSKA 20c, p. xlv.

64 Thid., SSKA 20d, p. xlv.

65 Te., uddesa: cf. EDGERTON, p. 130.

56 BENDALL, ‘Ciksasamuccaya’, p.179, Ins. 5-10:

tatradau tavat ksameta | aksamasya hi srutadau viryam pratihany-
ate ’khedasahatvat | asrutavams ca na samadhyupayam janati |
napi klesasodhanopayam | tasmad akhinnah Srutam eseta | jna-
nato ’pi samkirnacarinah samadhanam duskaram iti ' samsrayeta
vanam tatah | tatrapi viksepaprasamananabhiyuktasya cittam na
samadhiyata iti samadhanaya yujyeta | samahitasya ca na kincit
phalam anyatra klesasodhanad iti | bhavayed asubhadikam | ity
etani tavat klesasuddher uddesapadani |
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practice the perfection of patience. The summary of the meaning of the
twentieth verse at the start of the ninth chapter suggests that without pa-
tience a bodhisattva cannot destroy mental defilements. The body of the
ninth chapter holds that he should be patient in: a.) accepting of suffering
(duskhadhivasanaksanti) ; b.) reflecting on the Dharma (dharmas) (dhar-
manidhyanaksanti) ; and c.) bearing the injuries of others (parapakara-
marsanaksanti). %7 Patience (ksanti) %8, it seems, is considered effective in
counteracting bad, evil dharmas.

Duskhadhivasanaksanti. A bodhisattva is expected to patiently ac-
cept suffering. This practice is thought to destroy dharmas that are bad
and promote dharmas that are good. It is considered the most effective
antidote (pratikara) % for enmity (dvesa) 7°, faint heartedness (Imata) "',
despair (daurmanasyatyaga) ™ &
and the evil influence of the eight worldly dharmas (lokadharmas) ™ot
is also considered the most effective way to cultivate a mind that is im-
perturbable (aksobhyacitta), unconquerable (duryodhanacitta) and fit for

the destruction of all the mental defilements (sarvaklesanirghatacitta). ™

, mental weakness (laghusukumaracitta

Such a mind, even under the most extreme circumstances, is thought to
remain well disposed towards all beings and all dharmas. 76 According to
S, success at patiently accepting suffering has sundry benefits :

Indeed, this practice, is the fulfilling of complete abandonment, is
the accomplishing of the hard path of all paths, is the strengthening
of all patience, is the non waning of all energies, is the collection of
all the members of wisdom and meditation. Therefore, may [this
practice] constantly increase. 77

57 For the same schema, cf. ZaANGMO & CHIME, § 107, p. 76.

58 MONIER-WILLIAMS, p. 326 ; & EDGERTON, p. 199.

59 BENDALL, ‘Ciksasamuccaya’, p. 180, In. 8.

70 Ibid., p. 179, In. 14.

" bid., p. 179, In. 14; & p. 180, In. 10.

™ Ibid., p. 180, In. 13.

73 Ibid.

™ Ibid., p. 180, In. 2. The eight lokadharmas are: profit (1abha) ; loss (alabha) ;
happiness (sukha); suffering (duhkha); honour (yasa); dishonour (ayasa);
blame (ninda); & praise (prasamsa). For this classification, cf. ISHIHAMA &
FukuDA, €9 2342-2348, pp. 123-124; & ZANGMO & CHIME, § 61, pp. 35-36.

™ BENDALL, ‘Ciksasamuccaya’, p.180, Ins. 15-17.

76 Ibid., p. 182, Ins. 13-15.

™ Ibid., p. 182, Ins. 17-18:

ayam hi prayogah sarvaparityagapuranah | sarvacarya-
duskaracaryasadhanah sarvaksantidrdhikaranah sarvaviryasamsa-
danah sarvadhyanaprajnangasambharah | tasman nityam uditah
syat |

Here asamsadana = asamsadana—mnon depression.
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Dharmanidhyanaksanti. Patience at reflecting on the Dharma (dhar-
mas) is also thought to counter dharmas that are bad and promote dhar-
mas that are good. By constant mindfulness of the Dharma (dharmas)
(dharmanusmarana) a bodhisattva is said to remove fondness for all de-
sires (sarvakamarati) and establish fondness for all righteousness (sarvad-
harmarati). "8 This is said to be attended by the development of kindness
(priti), tranquility (prasada), delight (pramodya) and a mind not faint
hearted (anavalma), crushed (anavamrdya), or filled with desire (apari-
tarsana). ™ Such progress is also said to be attended by a strong desire
to give:

The quality of the desire to give to one that asks. Giving and

having given, joy in giving which is perfectly purified with respect
80 81

to the three spheres °".

Constant mindfulness of the Dharma (dharmas), then, is thought to
make a bodhisattva more well disposed towards others and more inclined
to satisfy their needs. Yet it is also thought to result in purity regarding
the three spheres of giving (trimandalas). A bodhisattva who has attained
patience in reflecting on the Dharma (dharmas) is expected to be able to
give devoid of self interest.

Parapakaramarsanaksanti. Patience in bearing the injuries of others
is also held to result in the purification of giving. When experiencing
mental, physical, or oral abuse from others, a bodhisattva is advised not
to feel oppressed (khinna), faint hearted (lina), depressed (samlma), or
incapable (visanna). 82 He is to face abuse as he is to practice the right
strivings:

He manifests power. He generates strength. He produces energy.
He manifests courage. He produces perseverance. He holds back
the infatuated mind.

"8 BENDALL, ‘Ciksasamuccaya’, p.183, Ins. 5-6.

™ Ibid., p. 183, Ins. 4-5.

80 T.e., trimandalas: cf. EDGERTON, pp.258 & 330; CONzE, Dictionary,
pp-193-194; & OLDMEADOW, p.6, In. 2 & n. 1; p. 36, In. 10 & n. 3; & p. 307,
Ins. 13-15 & n. 6. Purity regarding the three spheres signifies the non perception
of the giver, the gift (or act of giving) & the recipient.

81 BENDALL, ‘Ciksasamuccaya’, p.183, In. 11:

yacitasya datukamata | dadato datva ca trimandalapariSodhitam
danapramodyam |

For a recent ed. of this passage, cf. BRAARVIG, I, p. 166.
82 BENDALL, ‘Ciksasamuccaya’, p. 185, In. 3.
83 Ibid., p. 185, Ins. 3-5:

balam upadarsayati | sthama samjanayati | viryam arabhate |
parakramam parakramate | utsaham janayati | unmiidhacittam
nigrhnati |
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With a quotation from the Sagaramatisutra, S suggests that the suf-
fering to which a bodhisattva can be subjected by others is reason for
satisfaction, not concern. Rather than feeling anger towards those who
torture his body, a bodhisattva is advised to see in their behaviour a
lesson in self abandonment, an opportunity to practice, not merely the
perfection of patience, but all the perfections:

[That dharmal, which is the cause of the constant arising of de-
struction, that dharma, we abandon. And which dharma is this?
Indeed, it is affection for the body, living for the body, exertion for
the body. And a body which is abandoned is destruction which
is abandoned. Thus, Sagaramati, a bodhisattva who accepts [this]
view of the dharmas, tolerates the affliction [caused by] all be-
ings.. .. This abandoning of the body, renouncing of the body, re-
gardlessness of the body, this for him is the perfection of giving.
When this body is being hewn, he extends friendship to all beings,
and is not crushed by sensations, this for him is the perfection
of morality. When this body is being hewn, indeed, he is patient
for the sake of their liberation, even [for the sake of the liberation
of] he who rends his body, and in thought he is not hurt, and
he manifests the power of patience, this for him is the perfection
of patience. By which energy he does not abandon his desire for
complete knowledge, and he grasps it, subject to the power of the
mind, and he even endures transmigratory existence, and he even
undertakes the undertaking of the source of good, this for him is
the perfection of energy. When his body is being destroyed, he
does not become bewildered (fail) in generating (to generate) that
jewel which is the arising of the mind of complete knowledge, he
has regard for enlightenment, he even has regard for composure
and tranquility, this for him is the perfection of meditation. When
his body is being hewn, with respect to his body, he sees a sem-
blance like a wall, wood, or grass, and with regard to his body,
he comprehends the essential nature of dharma as illusion %4, and
with regard to his body, he reflects upon true impermanence and
true unsatisfactoriness and true selflessness and true tranquility,
this is for him the perfection of wisdom. ... %°

84 1.e., mayadharmata.
85 BENDALL, ‘Ciksasamuccaya’, p. 187, Ins. 2-15:

yvan nidanam punar vyapada utpadyate ' tam vayam dharmam
prahasyamah | katamas ca sa dharmo ' yad uta kayaprema
kayaniketah kayadhyavasanam ' utsrstas ca kaya utsrsto vyapa-
dah ' evam dharmagananavistah sagaramate bodhisatvah sarvasat-
vapidam sahate | pe | yah kayasyotsargah kayaparityagah kaya-
naveksa ' iyam asya danaparamita | yat kaye chidyamane sar-
vasatvan maitrya spharati ' vedanabhis ca na sambhriyate iyam
asya silaparamita || yat kaye chidyamane ya evasya kayam chin-
dati tesam eva pramoksartham ksamate ' na ca cittena ksanyate
ksantibalam copadarsyatiyam asya ksantiparamita | yena viryena
tam sarvajnatachandam notsrjati cittabaladhinam ca pratigrhnati |
samsaram eva canubadhnati | kusalamularambham eva carabhate'
iyam asya viryaparamita || yat kaye vikiryamane tat sarvajnatacit-
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S believes it inevitable that a bodhisattva who is fond of his person,
lives for his person, and makes great efforts to maintain his person, will
produce dharmas that are bad. The practice of the three forms of patience
purify a bodhisattva from dharmas that enervate and develop dharmas
that invigorate.

After the practice of the perfection of patience, a bodhisattva is sup-
posed to be filled not only with kindness, friendliness and delight, but
also with power, strength, energy, perseverance and courage. His mind—
once the battlefield of conflicting desires—is thought to become calm
(prasfama).86 S continues to develop this theme in the tenth chapter
where he considers the perfection of energy.

Therefore, being established in patience, may he generate energy
with respect to sacred knowledge. 87

Chapter ten.

Viryaparamita. The twentieth verse of the SSKA advises a bodhisattva to
purify his person by seeking sacred knowledge (sruta). The auto commen-
tary on the twentieth verse in the tenth chapter concerns the application
of energy to sacred knowledge (Srutaviryarambhana). 88 Sacred knowledge
and energy are considered inseparable. 89" A bodhisattva who acquires sa-
cred knowledge without practising the perfection of energy is thought to
court destruction (vinasa). 90 Regardless of potential dangers, it is thought
essential for a bodhisattva to seek sacred knowledge :

totpadaratnam kartu(m)¥ na sammuhyati bodhim evapeksate $an-
taprasantam eva pratyaveksate ' iyam asya dhyanaparamita | yat
kaye chidyamane kayasya trnakasthakudyavatpratibhasopamatam
pratyaveksate mayadharmatam ca kayasyavatarati | bhutanity-
atam ca bhutaduskhatam ca bhiitanatmatam ca bhiitasantatam ca
kayasyopanidhyayati' iyam asya prajnaparamiteti vistarah || pe |

For another passage that involves the simultaneous practice of each of the six
perfections, cf. NATTIER, § 11G(1)—(6), pp. 188-189.

¢ On the need for a balance between a mind which is despondent (lina) and
a mind which is elevated (uddhata), cf. BENDALL, ‘Ciksasamuccaya’, p.203,
Ins. 6-10.

87 Tbid., p. 189, In. 3:

evam ksantipratisthitah srute viryam arabhate |

88 Cf. Table 5.3 on p. 125.
89 The reason for this is clear in: STEINKELLNER, ‘Logic’, p.311:

One of the signs of an extraordinarily creative person is contin-
uous work and, what is more important, continuity in this work.
Philosophy is—among other things—work.

9 BENDALL, ‘Ciksasamuccaya’, p.189, In. 1. Tt is likewise for a bodhisattva
who attains sacred knowledge without practising the perfection of morality (cf.
ibid., p. 189, Ins. 5-6). S’s warnings about the dangers attendant upon an incor-
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For example, youths of good family, when he has sacred knowledge,
wisdom arises, when he has wisdom, the cessation of the mental
defilements arises, when he has no mental defilements, Mara does
not find a way of entrance (opportunity for hostile approach) °*. %2

Accordingly, a bodhisattva is enjoined to desire the Dharma (dhar-
makama), have reverence for the Dharma (dharmagaurava) and strive
towards skillfulness in the equipment of sacred knowledge (sSrutasamb-
harakausalyabhiyoga). 93

S’rﬁtasambhéra. With reference to the Aksayamatisitra S lists eighty
different praiseworthy forms (akaras) of sacred knowledge 9. e begins
with the form of desire (chandakara), intent (asayakara), strong intent (ad-
hyasayakara) and practice (prayogakara); goes on to the form of learning
associated with skillfulness regarding origination (utpadakausalyasravan-
akara) and non origination (anutpadakausalyasravanakara) ; and ends with
the form of forsaking faults associated with the (five) aggregates (skand-
hadosavivarjanakara), that of weighing faults associated with the condi-
tionally produced (samskrtas) and that which has reference to meaning
(arthapratisaranakara) and to the Dharma (dharmas) (dharmapratisaran-
akara).

The principal aspects of the practice of learning, then, are knowledge
of the way :

i.) to generate a desire to learn to practice the Dharma;

ii.) to produce profitable dharmas and destroy unprofitable dharmas;
and

it1.) to abandon faults and promote that which is beneficial.

Such practices are thought to lead to the attainment of the equip-

ment of sacred knowledge (srutasambhara) 9 followed by the equipment

of Dharma (dharmasambhara) and jiana (jianasambhara) 26,97

rect understanding of doctrine are reminiscent of those of NAGARJUNA in the
Milamadhyamakakarika (MMK): cf. esp. KALUPAHANA, MMK 24:11, p. 335.
9 Te., avatara: cf. EDGERTON, p. 71, def. 4.
92 BENDALL, ‘Ciksasamuccaya’, p. 189, Ins. 7-8:

tatha hi kulaputrah srutavatah prajnagamo bhavati | prajnavatah
klesaprasamo bhavati | nihklesasya maro ’vataram na labhate |

93 Ibid., p. 189, In. 9-p. 190, In. 3.

94 Ibid., p.190, In. 4-p. 191, In. 3. For a recent ed. of this passage, cf.
BRAARVIG, I, pp. 164-165.

9 BENDALL, ‘Ciksasamuccaya’, p. 191, In. 3.

96 Ibid., p. 191, In. 4.

9 For a recent ed. of ibid., p. 191, In. 4—p. 192, In. 5, ¢f. BRAARVIG, I,
pp. 167-168.
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Dharmasambhara. The attainment of the equipment of Dharma is
thought to give a bodhisattva those qualities necessary for jnana: clar-
ity of mind (cittanavilata), suppression of hindrances (nivaranaviskamb-
hanata), knowledge of the defencelessness of faults (apattinihsaranajana),
non wickedness (akaukrtyata), non possession (by mental defilements)
(aparyutthanata) 98 strong confidence in good conduct (pratipattisarata),
devotion to the Dharma and the attainment of energy (parakramasampan-
nata).

The equipment of Dharma is also thought to purify the eye of wisdom
(prajnacaksus) from bad dharmas that obscure vision : ignorance (avidya),

delusion (moha) and mental darkness (tamas). %0

The equipment of
Dharma also helps a bodhisattva secure an intellect (buddhi) that is well
purified (suvisuddha), expansive (vistirna), uncontracted (asamkucita),

undivided (aprabhinna) and clear or manifest (pratyaksa). 0!

Yet S believes that for a bodhisattva to completely purify his mind
of the influence of bad dharmas he needs to retreat to the wilderness and

begin to practice the perfection of meditation. 102

Chapters eleven & twelve.

This is so by the way (rule) of the Ugradattapariprccha ; when the
faults of household life have been produced by he that is learned—
that his mind be purified—the forest must be resorted to. '%3

Dhyanaparamita. The twentieth verse of the SSKA advises an incipient
bodhisattva to purify his person by resorting to the forest and applying
himself to meditation. This advice refers to a twofold practice of the per-
fection of meditation 194 : i.) preparation for meditation; and 7.) imple-
mentation. The eleventh and twelfth chapters consider these two aspects
in turn: 4.) the eleventh describes preparation for purification from faults
associated with life as a houscholder (grhadosas) %% ; and ii.) the twelfth

describes the attainment of tranquility (prasama) and purification from

98 EDGERTON, pp.335-336. Cf. CoONZE, Dictionary, p. 256, for paryutthana
as obsession.

99 BENDALL, ‘Ciksasamuccaya’, p. 191, Ins. 4ff..

100 Thid., p. 192, Ins. 1-2.

101 Thid., p. 192, Ins. 2-3. Prabhinna is given in: ibid., p. 192, In. 3, but aprab-
hinna would seem preferable.

102 Thid., p. 192, Ins. 11ff..

103 Thid., p. 193, Ins. 3-4:

tad evam ugradattapariprcchavidhina grhadosan bhavayitva sruta-
vata cittam Sodhayitum aranyam asrayaniyam iti sthitam |
For similar usage of srutavata, cf. ibid., p.189, In. 7; & p. 192, In. 11.

194 For dhyanaparamitayam caran, cf. ibid., p. 202, Ins. 4 & 8-9.
105 Thid., p. 193, In. 1. For textual refs., cf. Table 5.3 on p. 125.
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bad dharmas arising from the experience of passion (raga), hatred (dvesa)

and delusion (moha) %6,

Pravrajya. S holds that life as a householder causes the vast accu-
mulation of bad, evil dharmas. No matter how mentally accomplished
(asayasampanna) or effortful (yatnavat) a bodhisattva householder, house-
hold life is considered blameworthy by convention (prajnaptisavadyat-

va) 107,

There was never any Buddha in the past, there shall not be [in the
future], there is not [in the present],

who, merely by remaining in the midst of a household, attains this
supreme and highest enlightenment. '

An incipient bodhisattva is expected to recognise the disastrous influ-
ence of household life and renounce it for life as an ascetic:

With food, drink, clothes, flowers, perfumes and unguents,
the highest jinas are not attended on (made offerings to) by men
as—after becoming renunciants—with the dharmas of coursing *°9. 11°

A bodhisattva is expected to renounce the world because he desires

enlightenment for the sake of all beings and because he is revolted with the

evil things continually produced (kusamskrtas) by life as a householder. 111

The forest is thought conducive to spiritual progress :

He is always possessed of few duties. He has forsaken all the faults
associated with ordinary qualities.

He never argues. He is possessed of that which is right. These are
the qualities of he [who engages] in forest dwelling. ''?

106 BENDALL, ‘Ciksasamuccaya’, p.209, In. 3-p. 228, In. 6. For textual refs.,
cf. Table 5.3 on p. 125.

107 Ihid., p. 192, Ins. 11-13.

108 Thid., p. 193, Ins. 9-10:

na kasci buddhah purimena asid anagato bhesyati yo ’vatisthate |
yehi sthitair eva agaramadhye prapta iyam uttamagrabodhih |

Cf. also NATTIER, q 25G, p. 229; & ¢ 18B, p. 204.
1091 e., caramana: cf. CONzE, Dictionary, p. 172.
HOBENDALL, ‘Ciksasamuccaya’, p. 193, Ins. 13-14:

annehi panehi ca civarehi puspehi gandhehi vilepanehi |
nopasthita bhonti narottama jina yatha pravrajitva caramanadhar-
man |

M Thid., p. 193, In. 15.

12 Thid., p. 195, Ins. 6-7:
bhavati satatam alpakrtyayogt prthu guna dosata sarvi varjayitva |
na vivadati [91b] kadaci yuktayogl imi guna tasya bhavanty
aranyavase |
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Once a bodhisattva has taken a place in the forest, S advises him never
to look back towards the life he has left.

Moreover, Lord of the Household '3, after it is understood by a
renunciant bodhisattva that ‘forest dwelling is directed (permitted)
by the Buddha’, he should live in the forest. For there is the
fulfilment (attainment) of the pure dharmas. '**

Even so, a bodhisattva is never to forget his reasons for renouncing worldly
affairs. It is expected that he will constantly recall the faults associated
with life in the world :

By him, in this manner, it is to be investigated: Fearing I came
to the forest. Fearing what? Fearing the world. Fearing society.
Fearing passion, hatred and delusion. Fearing arrogance, pride,
jealous disparagement (hypocrisy) and ardent desire (mental an-
guish). Fearing avarice, malice and envy. Fearing form, sound,
smell, taste and touch. Fearing egotism and possessiveness. '
Fearing haughtiness and uncertainty. Fearing Skandhamara. Fear-
ing KleSamara. Fearing Mrtyumara. Fearing Devaputramara. *'¢
Fearing the misapprehension 7 that in that which is impermanent
there is that which is permanent. Fearing the misapprehension that
in the non self there is a self. Fearing the misapprehension that
in that which is impure there is that which is pure. Fearing the
misapprehension that in that which is painful there is that which
is pleasurable. Fearing thought, mind and perception. Fearing
the production (arising) of hindrances and obstacles. Fearing the
erroneous belief in a real personality. 1'® Fearing the evil friend.
Fearing profit and honour. Fearing untimely speech. Fearing that
in that which is not seen, is that which is seen. Fearing that in

13 For the associations of the epithet grhapati, cf. NATTIER, pp. 16-18.
14 BENDALL, ‘Ciksasamuccaya’, p. 199, Ins. 12-14:

punaraparam grhapate pravrajitena bodhisatvena buddhanujnato
ranyavasa iti jnatva ’‘ranye vastavyam | atra hi Sukladharma-
paripurir bhavati |

Cf. also NATTIER, q 25M(4), p. 235.

1571 e., ahamkara & mamakara: ‘egotism’ & ‘possessiveness’ in: GOMEZ,
‘Emptiness’, pp. 370-371 ; ‘I- and mine-consciousness’ in: SAITO, ‘Buddhapalita-
milamadhyamakavrtti’, I, p. 218, Ins. 8ff.; & ‘the ideas of individuality and
possession’ in: BENDALL & ROUSE, p. 192.

For ahamkara, cf. ‘activity of a self’ in: BRAARVIG, II, p. 484; something
which ‘imposes a self” in: LINDTNER, p. 258 ; ‘self consciousness’ in: KAJIYAMA,
‘Tarkabhasa’, p.141; ‘egoism’ in: OLDMEADOW, pp. 169ff.; & ‘egotism’ in:
CROSBY & SKILTON, p.123.

For an explanation of the meaning of ahamkara, cf. DE LA VALLEE POUSSIN,
Prajnakaramati, comm. on BCA 9:78ab, pp. 169ff..

16 T e., the aggregates, mental defilements, death & the ‘Evil One’, respectively.
On the four Maras, cf. EDGERTON, p.430; & TAKASAKI, p. 34.

17T e., viparyasa.

181 e., satkayadrsti: cf. EDGERTON, p. 553 ; OLDMEADOW, p. 172,1n. 7 & n. 5;
& May, p. 213, n. 720.
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that which is not heard, is that which is heard. Fearing [the mis-
apprehension] that in that which is not thought, is that which is
thought. Fearing that in that which is not understood, is that
which is understood. Fearing that in he that is not a religious
ascetic ', is one that is like a religious ascetic. Fearing mutual
hatred. Fearing the realm of desire, the realm of form and the
realm of non form. '?° Fearing the occurrence of all the states of
existence. Fearing the realm of the forefathers [and] being sprung
from an animal in hell. In short, fearing all bad thoughts, fright-
ened by these terrible forms, I entered into forest dwelling. '*!

Srémanya. Purification of one’s person from evil dharmas produced
by household life is to be accomplished through the practice of the per-
fection of meditation. But before a bodhisattva engages in meditation
proper, S insists that he overcome mental agitation (viksiptacitta).

So long as the mind is agitated, even the attainment of worldly
meditation is difficult, let alone the highest complete enlightenment
of the Buddha. '

For meditation to succeed, it is thought that mental agitation must
be replaced by mental calm (aviksiptacittendriya). 123 Above all, a bod-

191 e., sramana: lit. one who makes an effort or exertion.

120 T e., the kamadhatu, riupadhatu & artipadhatu respectively. For a diagram
of the place of these realms in the world system, cf. TAKASAKI, p. 134.

121 BENDALL, ‘Ciksasamuccaya’, p. 198, Ins. 7-19:

tenaivam mimamsayitavyam  bhayabhito ’smy aham aranyam
agatah | kuto bhayabhitah ' samganika bhayabhitah ' samsargab-
hayabhito ragadvesamohabhayabhito manamadamraksaparidahab-
hayabhito lobhersyamatsaryabhayabhitah riipasabdagandha-
rasasprstavyabhayabhitah | so ’‘hamkaramamakarabhayamitah
" auddhatyavicikitsabhayabhitah ' skandhamarabhayabhitah

klesamarabhayabhito mrtyumarabhayabhitah ' devaputramarab-
hayabhitah ' anitye nitya iti viparyasabhayabhito ‘natmany atmeti
viparyasabhayabhito ’Sucau Sucir iti viparyasabhayabhito ' duskhe
sukham iti viparyasabhayabhitah ' cittamanovijnanabhayabhito '
nivaranavaranaparyutthanabhayabhitah ' satkayadrstibhayabhitah
papamitrabhayabhito ' labhasatkarabhayabhito ’kalamantrabhayab-
hito ’drste drstam iti bhayabhito ’Srute Srutam iti bhayabhito
‘mate matam iti bhayabhito ’‘avijnate vijnatam iti bhayabhito
’‘Sramane Sramanamadabhayabhito ’‘nyonyavidvesanabhayabhitah
kamadhaturipadhatvaripyadhatubhayabhitah sarvabhavagatyupa-
pattibhayabhito nirayatiryagyonipitrvisayabhayabhitah samksepena
sarvebhyo ’kusalebhyo manasikarebhyo bhayabhita ebhyo hy aham
evam riipebhyo bhayabhairavebhyobhito ‘ranyavasam upagatah |

Cf. also NATTIER, § 25F, pp. 227-229.
122 BeNDALL, ‘Ciksasamuccaya’, p. 202, Ins. 56

laukikt dhyanopapattir api tavad viksipracittasya durlabha ' kah
punar vado ‘nuttara samyaksambodhih |

123 Thid., p. 202, Ins. 17-18.
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hisattva is to protect his sense faculties (indriyas) from the influx of bad
and evil dharmas (papakakusaladharmas). 124 Success is said to result in
tranquility of body, speech and mind.'?® In addition, S reiterates the
need for a bodhisattva to attain the first member of the noble eightfold
way—right view (samyagdrsti). 126

A bodhisattva is to attain right view by contemplating impermanence
(anitya) :

The three worlds are aflame with suffering, disease and old age,
aflame with the fires of death, without protection.

When escaping from existence 1?7, constantly confused, the world
wanders about, like a bumble bee which has entered a pitcher. 128

He is also expected to constantly cultivate thoughts on impermanency
(anityatamanasikara). 129 He is to gradually realize that all conditioned
things (samskaras) are essentially impermanent (anitya = adhruva). 20
This practice is meant to counter any tendency towards arrogance (ud-
dhatatva), but is not meant to make a bodhisattva depressed. ! He is
merely supposed to see that all his usual supports are illusory and actually
give him no protection. Even so, he is also to realize that—in the time of

his greatest need—he is not without protection :

For the Dharma, O Maharaja, under these circumstances, is a
defence, a place of rest, a refuge, a last resort. 132

124 BENDALL, ‘Ciksasamuccaya’, p.202, Ins. 8-19. This passage, which S
quotes fr. the Bhagavati, is almost identical to the passage fr. the Anguttara-
Nikaya & Digha-Nikaya referred to as Formula B2 in Appendix B pp. 207ff..

125 1 e., dantakaya, Santavac & Santacitta: cf. ibid., p.202, Ins. 18-19.

126 Thid., p. 203, In. 11-p. 209, In. 2. Samyagdrsti was previously mentioned, in
brief, in: ibid., p. 101, Ins. 15-18. On the significance of the noble eightfold way,
cf. § 2.7, p. 56; & § 4.3.1, pp. 108ff..

1271 e., bhavanih$arana: cf. EDGERTON, p. 310.

128 BNDALL, ‘Ciksasamuccaya’, p. 203, Ins. 15-16:

jvalitam  tribhuvam  jaravyadhidukhair =~ maranagnipradiptam
anatham idam |
bhavanihsarane sada mudha jagad bhramati bhramaro yatha
kumbhagatah |

129 Thid., p. 203, In. 6.

130 Thid., p. 209, In. 2. On the significance of samskaras, cf. TAKASAKI, pp. 96—
100.

131 BENDALL, ‘Ciksasamuccaya’, p. 203, Ins. 6-7.

132 Thid., p. 207, lns. 13-14:

dharmo hi maharaja tasmin samaye tranam layanam saranam
parayanam bhavati |
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S holds that a typical householder possesses, not the three sources
of good (kusalamiilas), but the three sources of evil (akusalamiilas). 33
He considers the experience of passion, hatred and delusion inherent to
household life. Likewise, he suggests that fear of the consequences of these
mental defilements is one of the main reasons for a bodhisattva house-
holder to retreat to the forest. 1>* Once a bodhisattva attains sufficient
mental calm, he is expected to counter the deleterious influence of these

defilements :

Thus mental defilement is mainly passion, hatred and delusion;
when one of these arises, so much, at first, should he produce an
antidote and should he eschew their underlying cause 3%, 136

Table 5.3 137 shows that the second two thirds of the twelfth chapter
considers the purification of one’s person from passion, hatred and delu-
sion. A bodhisattva is expected to purify his person by: a.) the applica-
tion of an antidote (pratipaksa) ; and b.) the renunciation of the underlying
cause (nidana = pratyaya). The three main mental defilements and their
antidotes are given in Table 5.5. 138

As an example of something which often causes the arising of passion,
S gives the sight of attractive women (kalyant). 139 As an antidote to
passion, he suggests meditation on the impure (asubhabhavana). 140 Aq
an example of something which often causes hatred to arise, he gives the
sight of sentient beings who are displeasing (apriya). 41 As an antidote to
hatred, he suggests the generation of friendliness (maitr1). 142 1 ikewise, as

133 For the three akusalamilas—attachment (Iobha), hatred (dvesa) & delusion
(moha)—cf. ZANGMO & CHIME, § 139, p. 92. For the three kusalamilas—mnon
attachment (alobha), non hatred (advesa) & non delusion (amoha)—cf. ibid.,
§ 138, p. 92. It seems that S considers raga and lobha synonymous.

134 BENDALL, ‘Ciksasamuccaya’, p. 198, In. 8.

135 T e., nidana: cf. EDGERTON, pp.295-296, def. 1; & CONzE, Dictionary,
p. 223. The semantic range of nidana is related to that of hetu (cause) & pratyaya
(condition) : cf. EDGERTON, pp. 621 & 375-376; & CONZzE, Dictionary, pp. 443
& 280.

136 BENDALL, ‘Ciksasamuccaya’, p. 209, Ins. 3—4:

tatra klesah pradhanyena ragadvesamoha yasyaisam ekatarasya ta-
vat pratipaksam adau bhavayet tannidanam ca varjayet |

S seems to consider passion, hatred & delusion the most significant mental
defilements. For a list of the six primary mental defilements, cf. ZANGMO &
CHIME, § 67, p. 39. For a list of the 24 secondary mental defilements, cf. ibid.,
§ 69, pp. 39-40.

137 P, 125.

138 P, 140.

139 BENDALL, ‘Ciksasamuccaya’, p. 209, In. 7.
140 Thid., p. 209, In. 6-p. 212, In. 9.

M1 bid., p. 212, Ins. 9-10.

M2 1bid., p.212, In. 9-p. 219, In. 8.
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Table 5.5: Defilements and antidotes.

a.) raga  asubhabhavana
b.) dvesa maitrT

c.) moha pratityasamutpadadarsana

an antidote for someone attached to delusion, he suggests the apprehension
of dependent arising (pratityasamutpada). 143

The application of antidotes for the treatment of defilements is pred-
icated on the belief that a bodhisattva can purify his person from the
negative dharmas produced by the experience of a defilement, by produc-

ing positive dharmas by the experience of the opposite of that defilement.

As efficacious as S believes it is for a bodhisattva to meditate on the
impure and dependent arising and to practice friendliness towards sentient
beings, he does not believe that these practices alone are enough to purify
his person from all the evil dharmas associated with his previous experience
of the defilements. He therefore suggests that a bodhisattva continue to
purify his person through engaging in the initial practices associated with
the perfection of wisdom.

Chapters thirteen & fourteen.

Prajnaparamita. Table 5.4 144 shows that after introducing the applica-
tions of mindfulness in the thirteenth chapter, S explains the meaning of
emptiness (Sinyata) in the fourteenth.

$’s discourse on the applications of mindfulness and emptiness is com-
plex and subtle. Even so, his intention is practical. He wishes to give an
incipient bodhisattva basic instruction in the practice of the perfection of
wisdom. He sees this as the most effective way to remove the obstacle

(avarana) that results from the accumulation of dharmas that are bad and
;1 145
evil.

Thus he whose thought is skillful (suitable) should undertake the
applications of mindfulness. 146

143 BENDALL, ‘Ciksasamuccaya’, p.219, In. 9—p. 228, In. 6. For a list of the
twelve members of dependent arising, cf. ZANGMO & CHIME, § 42, pp. 24-25.
144

P. 126.
145 BENDALL, ‘Ciksasamuccaya’, p. 244, Ins. 4-5.
146 Thid., p. 228, In. 10:

evam karmanyacittah smrtyupasthanany avataret |



’

SS. 141

Smrtyupasthanas & Viparyasas. The thirteenth chapter discusses the
purification of one’s person by the practice of the applications of mindful-
ness. The applications—the first set of conditions favourable to enlighten-
ment—are considered in § 2.2. 147

Table 2.1'*® shows that the four applications consist of mindfulness
of the body (kaya), perception (vedana), thought (citta) and dharmas.

Table 5.6 149 shows that respectively the applications involve medita-
tion on: a.) the impurity of the body (kayasuci) ; b.) the unsatisfactoriness
of sensation (vedanaduhkha); c.) the impermanence of thought (cittanity-
ata); and d.) the selflessness of dharmas (dharmanairatmya).

Table 5.6 also shows that respectively the applications are antidotes
to the erroneous view : a.) associated with purity (Suciviparyasa) ; b.) that
associated with pleasure (sukhaviparyasa); c.) that related to permanence
(nityaviparyasa) ; and d.) that related to a belief in a self (atmaviparyasa).

Table 5.6: Erroneous views and antidotes.

1.) Suciviparyasa kayasucau smrtim upasthapayan
it.) sukhaviparyasa vedanaduhkhe smrtim upasthapayan
11.)  nityaviparyasa  cittanityatayam smrtim upasthapayan

w.) Aatmaviparyasa  dharmanairatmye smrtim upasthapayan

It is thought that perhaps the most pressing fear which leads a bod-
hisattva to forsake life as a householder for life as a mendicant ascetic is
fear of the erroncous views (viparyasas). 1°° A bodhisattva dreads erro-
neous views as he believes they prevent him from seeing things as they
really are. Not only does he fear the mistake of thinking that the im-
permanent is permanent, that the non self is a self, that the impure is
pure and that the painful is pleasurable, he doubts the accuracy of his
very senses. As a result of his mistaken world view and the inaccuracy of
his perception, he believes he is bound to commit actions that are inap-
propriate and generate bad dharmas. The practice of the applications of
mindfulness is thought to counter these destructive tendencies.

Kayasmrtyupasthana & Suciviparyasa. A bodhisattva is expected to
counteract the erroneous view associated with purity by mindfulness of his

7 pp. 28fF..

148 p, 29.

149p 141,

150 BENDALL, ‘Ciksasamuccaya’, p. 198, Ins. 7-19.
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body. 1°! The meditation on the impure (asubhabhavana) counters the
passion (raga) a bodhisattva experiences when attracted by the bodies of
others. Mindfulness of the body counters the fondness he has for his own
body. 152 A bodhisattva is to contemplate his own body as S believes it
really is—as impure (asuci).

He is to slowly realize that the foul nature of his body is a direct result
of his past actions (karmabhavakarakopacitakaya). 153 As his actions in the
past have been impure, so is his body in the present :

This body is unsubstantial >*. Tt is arisen from the sperm and
blood of mother and father. Its own being is impure, foetid and foul
smelling. It is disturbed by the thieves fear and despair because of
passion, hatred and delusion. Its dharmas are constantly subject to
ruin '°°, decay, cleaving, scattering and crumbling. It is home *°¢
to a hundred thousand different diseases. 157

He is to realize that unskilful actions not only defile his body in the
present, but plant seeds which will defile his bodies in the future. S holds
that an experience of the true nature of his body causes the life of a bod-
hisattva to become focused (avisama). This fills him with energy (sara). %%
It also prevents him from over valuing his body and harming others to
maintain it. It is thought that a bodhisattva who knows the real nature
of his body would not be so foolish as to produce bad and evil dharmas

on account of it. 159

Vedanasmrtyupasthana & Sukhaviparyasa. The erroneous view as-
sociated with pleasure is to be treated through mindfulness of percep-
tion. 150 § insists that a bodhisattva gain as clear an understanding of the
real nature of his perception as of his body. 161§ does not expect him to

151 BENDALL, ‘Ciksasamuccaya’, p. 228, In. 11-p. 232, In. 5.

152 Thid., p. 231, In. 11.

153 Tbid., p. 228, In. 14.

154 T 6., asaraka: cf. EDGERTON, p.84; & CONZE, Dictionary, p.96. ‘Without
core’ in: OLDMEADOW, p. 188, In. 8.

155 1 e., datana & so on: cf. EDGERTON, p. 522.

156 1 e., nida rather than nita. For this reading, cf. OLDMEADOW,
p-188, n. 13; & VAIDYA, ‘Bodhicaryavatara’, p.237, In. 2. For nidha, cf.
DE LA VALLEE POUSSIN, Prajiakaramati, p.505, In. 15.

157 BENDALL, ‘Ciksasamuccaya’, p. 229, Ins. 10-11:

asarako ’yam kayo matapitrsonitasukrasambhiuto ’Suciputidurgand-
hasvabhavo ragadvesamohabhayavisadataskarakulo nityam sSatana-
patanabhedanavikiranavidhvansanadharma ' nanavyadhisatasahas-
ranita iti |

158 Thid., p. 229, In. 14-p. 230, In. 1.
159 Thid., p. 230, Ins. 2-4.
160 Thid., p. 232, In. 6-p. 233, In. 14.
161 Thid., p. 232, Ins. 6-7.



’

SS. 143

suppress or destroy (ni+ 4 rudh) his perception. He wishes him to watch
his sensations arise and thereby prevent them from developing into mental
defilements :

And he does not cause the cessation of sensation to be obtained by
himself. Whatever sensation he is conscious of, he is conscious that
this sensation is completely enveloped by great compassion. When
he is conscious of a sensation which is pleasant, then, with respect
to beings who are inclined to passion, he partakes of great com-
passion. And he does not heed his propensity 1% towards passion.
When he is conscious of a sensation which is unpleasant, then,
with respect to beings who are inclined to hatred, he partakes of
great compassion. And he abandons his propensity towards ha-
tred. When a sensation is not unpleasant and not pleasant, with
respect to beings who are inclined to delusion, he partakes of great
compassion. And he abandons his propensity towards delusion.
By pleasant sensations, he is not seduced. And he wins the de-
struction of attachment %3, By unpleasant sensations, he is not
crushed. And he wins the destruction of aversion 4. By sensa-
tions which are not pleasant and not unpleasant, he is not inclined
to ignorance. And he wins the destruction of ignorance 1%, 166

Mindfulness of perception, then, is supposed to help a bodhisattva re-
nounce passion, hatred and delusion and prevent the arising of the bad
dharmas associated with them. Rather than actually experiencing the de-
filements, he is to envelop his perception in an all encompassing experience
of great compassion (mahakaruna). S believes that the constant experi-
ence of great compassion will not only prevent the arising of bad dharmas,
but purify his person from bad dharmas which have accumulated through
inattention to perception in the past.

162 1 e., anusaya: cf. BENDALL, ‘Ciksasamuccaya’, p.232, n. 6; EDGERTON,
p-35; & CONZE, Dictionary, pp. 41-42.

163 T e., anunaya = raga: cf. EDGERTON, p.28; CONZE, Dictionary, p.33; &
OLDMEADOW, p. 189, n. 7.

1641 ., pratigha = dvesa: cf. EDGERTON, p.362; CONZE, Dictionary, p.272;
& OLDMEADOW, p. 189, n. 7.

165 1 e., avidya = moha: cf. EDGERTON, pp. 77 & 441; & CONzE, Dictionary,
pp- 83 & 236.

166 BENDALL, ‘Ciksasamuccaya’, p. 232, In. 10-p. 233, In. 2:

atmana ca vedi[105a]tanirodham narpayati sa yam kamcid vedanam
vedayate tam sarvam mahakarunaparigrhitam vedayate ' sa yada
sukham vedanam vedayate tada ragacaritesu satvesu mahakarunam
pratilabhate atmanas ca raganusayam pratijahati | yada duskham
vedanam vedayate tada dvesacaritesu satvesu mahakarunam pratil-
abhate atmanas ca dosanusayam prajahati | yada 'duskhasukham
vedanam mohacaritesu satyesu mahakarunam pratilabhate' atmanas
ca mohanusayam prajahati | sa sukhayam vedanayam nanuniy-
ate anunayasamudghatam carjayati | duskhayam vedanayam na
pratihanyate pratighasamudghatam carjayati | aduskhasukhayam
vedanayam navidyagato bhavati avidyasamudghatam carjayati |
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Cittasmrtyupasthana & Nityaviparyasa. The erroneous view related
to impermanence is to be cured by mindfulness of thought. 167§ stresses
that all bodies, perception and conditioned things (samskaras) are imper-
manent. 1% He considers impermanence best appreciated by a bodhisattva
who attempts to watch his thought :

For thought (mind) 169 Kagyapa, is perceived neither in oneself,
nor outside, nor in the space between both. For thought, Kasyapa,
is formless, unseen, non resistance 1'%, unknowable, unstable, with-
out a state of existence (home) 171 For thought, Kadyapa, was not
seen by any of the Buddhas, nor do they see it, nor will they see it.
What was not seen by any of the Buddhas—what they do not see,
what they will not see—what sort of existence (arising)'”® can
this be seen as, other than dharmas which exist (arise) through
ideation which happens to be false ? For thought, Kasyapa, resem-
bles illusion ™. By the quality of imagining that which does not
exist (arise) '™, it perceives various states of existence '™ (aris-
ings).... 176

Thought, then, is held to be not only elusive, but delusory. It creates
the erroneous impression that dharmas exist in and of themselves and

167 BENDALL, ‘Ciksasamuccaya’, p. 233, In. 15-p. 236, In. 4.

168 Thid., p. 229, In. 13; p. 233, In. 2; & p. 237, In. 6.

1691 e., citta. The precise def. of citta is problematic. In general, it signifies
the range of ideas associated with ‘thought’ & ‘mind’: cf. CONZE, Dictionary,
pp- 173-175; & EDGERTON, pp.229-230. KAJIYAMA sometimes tr. citta as
‘consciousness’: cf. KAJIYAMA, ‘Meditation’, p. 124 ; & Idem, ‘Realism’, p. 126.
170 1 e., apratigha: cf. EDGERTON, p.362. Here, apratigha seems to mean that
thought is not substantial or corporeal.

17 Te., aniketa: cf. ibid., p. 294 ; & MONIER-WILLIAMS, p. 545.

1721 e., pracara fr. pra+Jcar: cf ibid., p.657; EDGERTON, p.357; & CONZE,
Dictionary, p. 268.

173 1.e., maya.

174 1 e., abhiitaparikalpata: cf. EDGERTON, pp.60 & 320-321; CONZE, Dic-
tionary, p.65; & OLDMEADOW, p. 80, Ins. 12-13 & n. 7. For abhutavikalpa as
‘unreal imagination’, cf. SAITO, ‘Buddhapalitamulamadhyamakavrtti’, I, p. 219,
In. 14. On the relationship between abhutaparikalpa and sunyata, cf. NAGAO,
‘Sﬁnyata’, pp. 58-60.

175 T.e., upapatti: cf. BENDALL, ‘Ciksasamuccaya’, p.234, n. 3; & EDGERTON,
p- 138.

176 BENDALL, ‘Ciksasamuccaya’, p. 234, Ins. 1-6:

cittam hi kasyapa nadhyatmam na bahirdha nobhayam antarenopal-
abhyate | cittam hi kasyapartipam anidarsanam apratigham avi-
Jjnaptikam apratistham [105b] aniketam | cittam hi kasyapa sarv-
abuddhair na drstam ' na pasyanti na draksyanti yat sarvabuddhair
na drstam | na pasyanti na draksyanti ' kidrsas tasya pracaro
drastavyah | anyatra vitathapatitaya samjnaya dharmah pravar-
tante | cittam hi kasyapa mayasadrsam abhiitaparikalpanaya vivid-
ham upapattim parigrhnati | pe |
It is noted in: ibid., p. 234, n. 2, that ®kalpanaya can be read as °kalpanataya.

This passage is quoted in: DE LA VALLEE POUSSIN, Prajnakaramati, comm. on
Bca 9:106ab, p. 526, Ins. 7-13.
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that they are the ultimate, unchanging objects of sensory experience. S
believes the contrary. He sees thought itself as the source of experience
and as characterised not by permanence, but complete impermanence.
Mindfulness of thought is therefore considered the primary means for a
bodhisattva to gain an understanding of the impermanence of all things.

Dharmasmrtyupasthana & Atmaviparyasa. A bodhisattva is to coun-
ter the erroneous view related to a belief in a self by mindfulness of dhar-
mas. By mindfulness of thought he is to learn that all thought and—Dby
extrapolation—all dharmas are impermanent. By mindfulness of dharmas
he is to learn that all dharmas and—by interpolation—his person lack
inherent existence (svabhava) :

A bodhisattva that is dwelling !”", considering a dharma in relation
to a dharma, does not correctly consider !”® any sort of dharma;
whence '™ no dharmas of the Buddhas, whence no enlightenm-
ent ¥ whence no way, whence no escape (from the world) '8!
After seeing that all dharmas are escape, he attains the samadhi
of great compassion called ‘Free from Obstructions’. 82 In rela-
tion to all dharmas and mental defilements, he obtains the notion
that they are artificial (factitious) ' : these dharmas are free from
mental defilements; these are not accompanied by mental defile-
ments. Why ? For so they attain to '®* the established (explicit)
meaning (of the word). ' There is no piling up of mental defile-
ments. There is no state of pile. There is no state of passion, no
state of hatred, no state of delusion. Indeed, enlightenment arises
from the perception of these mental defilements. And that which
is the own being of the mental defilements, that is the own being
of enlightenment. In this way, he produces mindfulness. *%°

Y77 1.e., viharan: cf. also BENDALL, ‘Ciksasamuccaya’, p.236, Ins. 13-14. For
viharati in this sense, cf. EDGERTON, p. 504.

178 anupasyana = anudarsa: cf. ibid., pp.27 & 29-30. Cf. also
DE LA VALLEE POUSSIN, Prajiakaramati, p. 527, In. 17.

19 1 e., yatas. The interpretation of this term and its relationship to the pre-
vious clause is difficult but doctrinally significant. It is ‘... which is not the
qualities of the Buddha,...’ in: BRAARVIG, II, p. 505; ‘Whence no buddha
qualities,...” in: OLDMEADOW, p.213; & ‘... from which a Buddha’s element
cannot come,...’ in: BENDALL & ROUSE, p. 222.

180 For the identification of all dharmas with enlightenment (bodhi), cf. also
BENDALL, ‘(liksasamuccaya’, p.257, Ins. 10-11:

sarvadharma bhagavan bodhih |

181 T e., nihsarana (nihs®) : cf. EDGERTON, p. 310.

182 T e., anavarana: cf. ibid., p. 23, def. 3.

183 Te., krtrimasamjaa: cf. ibid., p.552, def. 4, & p. 191; & MONIER-
WILLIAMS, pp. 303-304.

1841 e., samavasarati: cf. EDGERTON, p. 566.

185 For this tr., cf. ibid.

186 BENDALL, ‘Ciksasamuccaya’, p. 236, Ins. 6-12:

dharme dharmanudarst viharan bodhisatvo na kancid dharmam
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Svabhava. A bodhisattva who attains mindfulness of dharmas is ex-
pected to perceive that no dharmas exist separate from or independent of
other dharmas. 87 He perceives that absolutely all dharmas lack inherent
existence. He also perceives that as neither mental defilements nor en-
lightenment possess inherent existence, the defilements and enlightenment
are, in this sense, identical. 188

Pratityasamutpada. Mindfulness of dharmas is also thought to lead
a bodhisattva to perceive dependent arising (pratityasamutpada) :

Dharmas which arise, just arise. Dharmas which cease, just cease.
Then again, in one’s person %%, there is not any sentient being, or
living being, or creature, or individual, or human being, or person,
or man, that is born, or grows old, or dies*®, or arises. This is
the rule for all dharmas'®': if they are acquired (prepared) 192
they arise ; but not acquired (prepared), they do not arise. What-
ever appearance is acquired (prepared), that appearance arises,
whether good, or bad, or immovable %, There is no acquisition

samunapasyati (samanupasyati)’ | yato na buddhadharma yato
na bodhih ' yato na margo yato na nihsaranam | sa sarvadharma
nihsaranam iti viditva ’navaranam nama mahakarunasamadhim
samapadyate | sa sarvadharmesu sarvaklesesu ca krtrimasamjnam
pratilabhate | nihklesa ete dharma | naite saklesah | tatkasya
hetoh | tatha hy ete nitarthe samavasaranti nasti kleSanam sam-
cayo na rasibhavah ' na ragabhavo na dvesabhavo na mohabhava
"esam eva klesanam avabodhad bodhih | yatsvabhavas ca klesas
tatsvabhava bodhir ity evam smrtim upasthapayatiti |

This passage is quoted in: DE LA VALLEE POUSSIN, Prajiakaramati, comm.
on Bca 9:106¢cd, p. 527, In. 17—p. 528, In. 8. For a recent ed. of this passage,
cf. BRAARVIG, I, p. 169.

187 For a concise summary of this position, cf. niratmanah sarvadharmah &
nihsvabhavata sarvadharmah in: BENDALL, ‘Cliksasamuccaya’, p.244, lns. 10
& 11. Cf. also ibid., p. 257, Ins. 10-11:

sarvadharmah. .. | svabhavavirahita boddhavyah |

In addition, cf. the refrain—repeated eight times—about the lack of own being
of all dharmas in: ibid., p. 258, In. 5—p. 259, In. 8.
188 For the identification of the five evil actions bringing immediate retribution
(anantaryas) with enlightenment, cf. ibid., p. 257, In. 11:

antasa anantaryany api bodhih |

For this def. of the five anantaryas, cf. EDGERTON, pp.95-96. For a list of
these transgressions, cf. ISHIHAMA & FukuDA, €9 2323-2328, pp. 122-123.

189 1 e., atmabhava.

190 1 e., cyavati: cf. EDGERTON, p. 234.

191 Te., dharmanam dharmata : lit. the dharma-nature (dharmata) for all dhar-
mas. For this tr., cf. TAKASAKI, pp. 102, 103 & 118. Cf. also EDGERTON, p. 278
& Cox, Dharmas, p.193, & p. 358 n. 26.

1921 e., samudaniyante. For the def. of various forms of this verb, ¢f. EDGER-
TON, pp. H72-573.

198 1., (dharmah) kusala va ’kusala va anifijya va: cf. ibid., p.24; &
TAKASAKI, pp. 139-140.
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194 of dharmas. And there is not any arising of dhar-

195

(preparation)
mas which are not caused.. ..

A bodhisattva is expected to learn that absolutely all dharmas are
subject to dependent arising. He is to perceive that every dharma arises or
does not arise, is good or bad, as the result of causes (hetus) and conditions
(pratyayas). Conditioned things (samskaras) are also to be seen to depend
on such causes. 196 While he is to appreciate that all dharmas lack the
quality of a self (niratmatva) and own being (nihsvabhavata), he is also to
appreciate that they remain causally connected to the result of his actions

(karmaphalasambandha). 197

z

Sunyata. When a bodhisattva realizes mindfulness of dharmas, he is
expected to realize not only the lack of own being and dependent arising
of all dharmas, but the emptiness (sanyata) of dharmas:

Dharmas are empty and nameless. What name do you ask about ?
Emptiness. Neither devas, nor nagas, nor even raksas are any-
where.

Men or no men. Now all is perceived as this.
For by name, nameness is empty. In name, name is not perceived.

All dharmas are nameless. Now by name, they are made manifest.

For that which is the own being of name, indeed that has neither
been seen nor heard.

And it has neither arisen nor ceased. Now the name of what do
you ask about ?

Established by convention, name is a désignation '°%, a likeness .

For by name, this is Ratnacitra, that other, Ratnottama. 2°

1941 e., samudaneta. The meaning of this word is uncertain.
195 BENDALL, ‘Ciksasamuccaya’, p. 236, In. 14-p. 237, In. 2:

dharma evotpadyamana utpadyante | dharma eva nirudhyamana
nirudhyante || na punar atra kascid atmabhave satvo va jivo va
jantur va poso va puruso va pudgalo va manujo va yo jayate va
jiryate va cyavate votpadyate va | esa dharmanam dharmata
yadi samudaniyante samudagacchanti | atha na samudaniyante na
samudagacchanti | yadrsah samudaniyante tadrsah samudagaccha-
nti (°gacch®)" kusala va ’kusala va [106b] anifijya va | nasti dhar-
manam samudaneta | na cahetukanam dharmanam kacid utpattir
ity adi |

196 Thid., p. 238, Ins. 3-5; & p. 241, Ins. 5-6. Cf. also ibid., p. 263, In. 18-p. 264,
In. 2.

197 Ihid., p. 244, In. 10. Cf. also ibid., p. 253, Ins. 14-15.

198 1 ¢., prajiapti: c¢f. EDGERTON, p. 358, def. 4.

1991 e., dardin+ ta. For darsin, cf. ibid., p. 262.

200 BENDALL, ‘Ciksasamuccaya’, p. 241, Ins. 10-18:

2

Sunya anamaka dharmah nama kim pariprcchasi |
Stunyata na kvacid deva na naga napi raksasah |
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An incipient bodhisattva is not to assume that his intellectual cate-
gories are in some sense inherently existent. The various names that he
associates with various dharmas are to be seen merely as conventional
designations which—to a greater or lesser extent—reflect how dharmas
are generally perceived. 2! S holds that a bodhisattva should not sup-
pose that the names associated with particular dharmas are—in any real
sense—definitive. 292 All names, like all dharmas, are empty.

Although a bodhisattva is expected to realize that all dharmas are
empty, he is never to assume that dharmas cannot be perceived (drsta) 20 :
Therefore, [he whose] mind is fit for meditation—[which is] the
means to attain complete enlightenment 2°* for the sake of remov-
ing the ocean of pain from the rest of the world in the ten regions—
indeed he should attain the emptiness of all dharmas so as to deal
with the power of all dharmas in the three times 2% to the edges of
the sky. Indeed, in this way, the emptiness of persons is attained.

And thereupon, from the source being cut off, mental defilements
do not arise. 206

manusya va ‘'manusya va sarve tu esa vidyate |
namna hi namata stinya namni nama na vidyate |
anamakah sarve dharmah namna tu paridipitah |
yo hi svabhavo namno vai na sa drsto na ca Srutah |
na cotpanno niruddho va kasya nameha prcchasi |
vyavaharakrtam nama prajnaptir nama darsita |
ratnacitro hy ayam namna ratnottamapara iti |

201 For an esp. clear summary of the conventional nature of names, cf. BENDALL,
‘Cliksasamuccaya’, p. 257, Ins. 7-8:

yavad eva vyavaharamatram etat' namadheyamatram samketama-
tram samvrtimatram prajiaptimatram ' nalam atra panditair ab-
hinivesa utpadayitavya iti |

So, indeed, this is nothing but terms, nothing but appellations,
nothing but agreements, nothing but conventions, nothing but
désignation. In this matter, false belief should not be produced
by those who are learned.

202 Thid., p.241, Ins. 10-18. Cf. also ibid., p.246, Ins. 14-15; p. 248, Ins. 1-2;
& p. 250, Ins. 12-13.

203 Thid., p. 244, Ins. 10-11.

204 T e., abhisambodhi.

295 Viz. the past, present & future.

206 Thid., p. 242, Ins. 3-6:

evam yogyacitto dasasu diksu Sesa[l07b]sya jagato duskhasagar-
oddharanabhisambodhyupayo  vyomaparyantatraikalyasarvadhar-
mavasavartitvayaiva tu punah sarvadharmasiunyatam avataret |
evam hi pudgalasunyata siddha bhavati | tatas ca chinnamulatvat
klesa na samudacaranti |

For the use of sam+ ud+ a+ 4 car, cf. ragasya samudacarapratipaksah in:
ibid., p.212, In. 9; & dvesasamudacarapratipaksa in: ibid., p.219, In. 9. Here
sam+ ud + a+ 4 car = sam+ ud + a +  gam.
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The perception of the emptiness of all dharmas and of one’s person
is clearly attended by significant difficulties. Even so, it is a mark of a
hero (siira) to be one ‘that is perceiving in tranquility that own being of

the dharmas’. 297 Tt is obligatory for a bodhisattva to try to understand

convention (samvrti) and that which is ultimate (paramartha).208

S constantly maintains that there is a direct relationship between a
correct understanding of emptiness, the attainment of the perfection of

wisdom and the successful purification of one’s person from dharmas that

are bad and evil. 209

As was said in the noble DharmasamgTtisiitra: ‘A Sanyatavadin 2'°
is not attracted by the (eight) worldly dharmas 2! as they are not
supported. He is not delighted by gain. He does not become
depressed through loss. He is not awe struck by honour. He is not
embarrassed by dishonour. He is not made to cower by blame. He
is not won over by praise. He is not delighted by pleasure. He is
not not delighted by suffering. For he that is not attracted by the
worldly dharmas, he perceives emptiness. Thus, for a Sanyatavadin
there is not any attachment nor non attachment....’... This, in
short, is the purification of thought. 2!2

5.3.2 Purifying enjoyments & merit.

In the Siksasamuccaya, immediately after self purification, is the
purification of enjoyments which arises from the non existence of

207 Cf. the thrice repeated refrain in: BENDALL, ‘Ciksasamuccaya’, p.243,
Ins. 2, 6 & 10:

yo ’sau dharmasvabhava janati suprasantam |

The tr. of this passage is problematic. The case of the perceiver and the
perceived appears to be the same. It is also unclear whether it is the perceiving
or the perceived which is tranquil. It is possible that this ambiguity is intentional.

208 Thid., p. 256, Ins. 4-8.

209 For $'s position, in short, cf. ibid., p.264, Ins. 10-11. This position is
also indicated in the title of that chapter of the Ss which, more than any other
chapter, concerns the nature of emptiness: ‘The Fourteenth P° [called] The
Purification of One’s Person’.

210 T e., one not subject to conceptions of duality (dvaya). For dvaya, cf. ibid.,
p-257, Ins. 16-17; & p. 270, In. 19.

2 T e., the eight lokadharmas, cf. ibid., p.180, In. 2; ISHIHAMA & FUKUDA,
9 2342-2348, pp. 123-124; ZANGMO & CHIME, § 61, p. 35; & NATTIER, ¢ 5B,
p- 175.

212 BENDALL, ‘Ciksasamuccaya’, p. 264, Ins. 12-19:

yathoktam aryadharmasamgitistitre | na sunyatavadi lokadharmaih
samhriyate ’nisritatvat | na sa labhena samhrsyati | alabhena na
vimana bhavati | yasasa na vismayate ’yasasa na samkucati | nin-
daya navaliyate | prasamsaya nanuniyate | sukhena na rajyate
duskhena na virajyate | yo hy evam lokadharmair na samhriyate
sa sunyatam janita iti | tatha sunyatavadino na kvacid anurago na
viragah | ...etat samksepac cittasodhanam |



150 Purifying :

a hoard. Here it shall be written separately. 2'3

Chapter fifteen.

Table 1.3%14 indicates that after devoting seven chapters and almost one
hundred pages to the purification of one’s person, S considers the purifi-
cation of enjoyments and merit. After purifying his person by practices
associated with the perfections of patience, energy, meditation and wis-
dom, a bodhisattva is expected to begin to purify his enjoyments and
merit. S devotes only one short chapter to the purification of enjoyments
and merit. This section summarises and concludes that which he considers
in previous sections.

The fifteenth chapter is an auto commentary on the twenty-first verse
of the SSKA. Table 5.4 21® shows that the structure of the fifteenth chapter,
like that of the twenty-first verse, is twofold: the first part concerns the
purification of enjoyment ; and the second, the purification of merit.

Bhogasodhana. A bodhisattva is to purify his enjoyments principally
through the practice of the fifth member of the noble eightfold way—right

livelihood (samyagajiva) 219 :

Here, Lord of the Household, a bodhisattva householder strives
after enjoyments justly, not unjustly, honestly, not dishonestly ;
right livelihood is practised, not wrong livelihood. 217

The purification of enjoyments is thought to be attained by the culti-
vation of an appropriate attitude towards: a.) the act of receiving gifts;
and b.) the act of giving gifts.

A monastic bodhisattva is never, in mind, word, or body, to use deceit-
fulness or hypocrisy (kuhana) to secure gifts from lay Buddhists. 2'® The
life of a bodhisattva, whether lay or monastic, is to involve no hoarding
(samcayabhava). 'Y Enjoyments are to be purified by remaining detached

213 BENDALL, ‘Ciksasamuccaya’, p.267, In. 10:

Siksasamuccayasyatmasuddhyanantaram bhogasuddhih samcayab-
havat ' prthag ihi lekhita |

24 p.19.

215 P, 126.

216 For the context of samyagajiva, cf. § 2.7, pp. 56fF..
217 Tbid., p. 267, Ins. 12-13:

iha grhapate grhi bodhisattva dharmena bhogan paryesate nad-
harmena | samena na visamena | samyagajivo bhavati na
visamajiva iti |
Cf. NATTIER,  5A, p. 174.
218 BENDALL, ‘Ciksasamuccaya’, p.267, In. 13-p. 269, In. 9.
219 Tbid., p. 267, In. 10. For the centrality of the practice of giving (dana) in the
the life of a lay bodhisattva, c¢f. SCHUSTER, pp. 32ff..
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(anadhyavasita) from donors and donations. 220 And—as with the purifi-

cation of one’s person—the purification of enjoyments is to be practised

not for self interest, but for the benefit of others (parahita). %!

When a bodhisattva gives, S insists that his motives be pure. §3.3.3 222

suggests that the first chapter of the Ss is mostly concerned with what a
bodhisattva gives and to whom. The first chapter addresses a bodhisattva
new to the way, the fifteenth a bodhisattva that is more advanced. Ac-
cordingly, between the first and fifteen chapter discourse turns from gifts
towards motives for giving:

For it was said in the noble Gaganaganjasitra: ‘And that which
is purified of egotism, that gift he gives. That which is purified
of possessiveness, that gift he gives. That which is purified of
motive*?* that gift he gives. That which is purified of (false)
views, that gift he gives. That which is purified of the suggestion
of something wanted ??*, that gift he gives. That which is purified
of difference, that gift he gives. That which is purified of the desire
for the coming to fruition (of action), that gift he gives. As the sky
is completely purified, that gift he gives.. .. As the sky is unlimited,
thus with a mind made unlimited, that gift he gives. As the sky is
expansive and free from obstructions, so, applied to enlightenment,
that gift he gives. As the sky is without form, so, completely
unattached to form, that gift he gives. As the sky does not feel,
50, all sensation quelled 2?° that gift he gives. So, not conscious,
not conditioned, not making known, so, without assertion, that gift
he gives. As the sky completely suffuses the fields of the Buddhas,
suffusing friendliness amongst all beings, that gift he gives.... As
the sky is always clear, purified of the natural form of thought, that
gift he gives. As the sky is an opportunity for all sentient beings, so,
affording a livelihood to all sentient beings, that gift he gives. As
much as a magic creation gives to a magic creation—not uncertain,
without effort, thought, mind and perception not dispersed, not
desiring all dharmas—so, from the cessation of duality, purified of
own being, the mark of illusion, that gift the bodhisattva gives.
When a bodhisattva is endowed with the renunciation of giving,
and by the knowledge of wisdom, with the renunciation of the
mental defilements of all sentient beings, and by the knowledge of
means, with the non renunciation of sentient beings, so, focused
on forsaking, youth of good family, his giving becomes like the
sky?, 226

220 BENDALL, ‘Ciksasamuccaya’, p. 269, In. 8 & n. 3. For the meaning of anad-
hyavasita & related terms, cf. EDGERTON, pp. 16-17.

221 BENDALL, ‘Ciksasamuccaya’, p. 269, In. 10.

222 pp. 83fF..

223 I e., hetu: cf. def. of nidana in: EDGERTON, p. 296, def. 2.

2241 e., nimitta: cf. ibid., pp.297-298.

225 For this syntax, cf. ibid., p. 365.

226 BENDALL, ‘Ciksasamuccaya’, p. 270, In. 9-p. 271, In. 3:

uktam hy aryagaganaganjasiitre | yad utahamkaravisuddham tad

danam dadati | mamakaravisuddham tad danam dadati | hetu-
visuddham tad danam dadati | drstiviSuddham tad danam dadati
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The purification of enjoyments, then, is thought to depend on the
practice of right livelihood, the development of non attachment and an
overriding concern for the interests of others. These qualities are to inform
not only the gifts which a bodhisattva gives and receives, but his funda-
mental motives for giving and receiving. When he gives a bodhisattva is
expected to manifest the quality of non duality (dvayavigamata). 227 By
giving without any sense of the gift, the giver, or the recipient of the gift,
he is thought to effect the purification of enjoyments and giving (danav-
is’uddhi).228 This is considered the true form of giving. It is the goal

towards which a bodhisattva is expected to aspire. 229

Punyasodhana. The purification of enjoyments precedes the purification
of merit, a practice also referred to as the purification of morality (silav-
iSuddhi) 230 that of practice (caryaparisuddhi) 231 that of wisdom (pra-

) 232 and that which is authoritative (pramanikavisuddhi) 233,

jnaparisuddhi
For a bodhisattva to purify his merit, his behaviour must manifest not only
the realization of great compassion (mahakaruna), but the realization of

emptiness (Sinyata) itself.

Having related this at length in the noble Ratnacudasttra, he said :

| nimittaviSsuddham tad danam dadati | nanatvavisuddham tad
danam dadati | vipakapratikanksanavisuddham tad danam dadati
| yatha gagana(m)* samavisuddham tad danam dadati | pe |
yatha gaganam aparyantam evam aparyantikrtena cittena tad da-
nam dadati | yatha gaganam vistirnam anavaranam evam bod-
hiparinamitam tad danam dadati | yatha gaganam artupi evam
sarvarupanisritam tad danam dadati | yatha gaganam avedayitr
"evam sarvaveditapratiprasrabdham danam dadati | evam asamjiii
asamskrtam avijiaptilaksanam evam apratijnanam tad danam
dadati | yatha gaganam sarvabuddhaksetraspharanam evam sar-
vasatvamaitrispharanam tad danam dadati | pe | yatha gaganam
sadaprakasam evam cittaprakrtiviSuddham tad danam dadati |
vatha gaganam sarvasatvavakasam evam sarvasatvopajivyam tad
danam dadati | yavad yatha nirmito nirmitaya dadati nirvikalpo
‘nabhogah | cittamanovijianavigatah sarvadharmanihpratikankst
| evam dvayavigamataya mayalaksanasvabhavavisuddham bod-
hisatvas tad danam dadati | yasyedrso danaparityagah pra-
jnanena ca satvaparityagah | evam tyagacittah kulaputra bod-
hisatvo gaganasamadano bhavati |

22T BENDALL, ‘Ciksasamuccaya’, p.270, In. 19-p. 271, In. 1.

228 Thid., p. 271, In. 15.

229 For a clear description of this practice, cf. DE LA VALLEE POUSSIN, Pra-
jnakaramati, comm. on BCA 9:4cd, p. 372, In. 9—p. 373, In. 8.

280 BENDALL, ‘Ciksasamuccaya’, p.271, In. 16; p. 272, In. 1.

231 Ibid., p. 273, In. 4.

232 Thid., p. 273, In 5.

233 Tbid., p. 271, In. 17. For this interpretation of pramanika, cf. EDGERTON,
p-393; & MONIER-WILLIAMS, pp. 685686 & 702.
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‘This is regarded as energy. The knowledge of the body as a re-
flected (mirror) image 2** of an illusion 2*°, the knowledge 2*¢ of the
voice as something inexpressible 227, the knowledge of the mind
as absolute 2%® tranquility, the complete purification of the body
arises from this. 22 Thus, well armed with the armour of friend-
liness 24° he advances towards the resolve ?*! of great compassion.
He cultivates the meditation [called] ‘Endowed with All Excellent
Forms’ 242 that produces ?** the forms of emptiness. Then what is
emptiness that is endowed with all excellent forms 24* ? That which
is not deficient in giving;...not deficient in means; not deficient
in the kindliness and equanimity of great friendliness ; not deficient
in the attainment ?4®> of knowledge of the truth; not deficient in
the mind of enlightenment and equanimity regarding sentient be-
ings; not deficient in the application that results from intention
and strong intention; not deficient in giving, pleasant speech, be-
haviour beneficial to others ?*® and the adoption of the same (reli-
gious) aims for himself that he preaches to others 247 . not deficient
in mindfulness and awareness 2*® ; not deficient in the applications
of mindfulness, the right strivings, the bases of supernatural power,
the faculties and the powers, the members of enlightenment and
the noble eightfold way 24° ; not deficient in tranquility and correct
insight 250, .. 7251

234 Le., pratibimba: cf. SArTO, ‘Buddhapalitamillamadhyamakavrtti’, I, p. 118,
In. 16; & KALUPAHANA, MMK 23:9, pp. 316-317.

235 1 e., pratibhasa, cf. EDGERTON, pp. 366-367.

236 1 ., jaana.

287 1.e., anabhilapya: cf. ibid., p. 56.

238 1., atyanta: cf. ibid., p. 10.

239 Vig., these three kinds of jaana. The reading of this clause is uncertain: cf.
BENDALL, ‘Ciksasamuccaya’, p.272, n. 2; & BENDALL & ROUSE, p. 249, In. 9.
2401 e, maitrisamnahasamnaddha: cf. mahasamnahasamnaddha—well armed
with great armour—in: VAIDYA, ‘Astasahasrika’, 1, 10,29-11,4; & CONZE,
Fight Thousand, p. 90, quoted in: KAJIYAMA, ‘Meanings’, p. 259, n. 14.

241 1e., adhisthana: cf. EDGERTON, pp. 15-16, def. 2.

242 T e., sarvakaravaropeta: cf. ibid., p. 586, def. 2; & IsHIHAMA & FUKUDA,
9 602, p. 32.

243 1.e., abhinirhrta. For abhinirharati & so on, cf. EDGERTON, pp. 52-53.

244 Cf. ibid., p. 586, def. 1; & CONzE, Dictionary, p.419. For the eighteen
kinds of sunyata, cf. ISHTHAMA & FukuDpA, €9 934-951, p. 50.

245 T e., avatara: cf. EDGERTON, p. 71, def. 2.

246 1 e., arthakriya: cf. ibid., p. 66.

247 1.e., samanarthata: cf. ibid., p.569, def. 2. These are the four articles of
attraction (samgrahavastu): cf. ibid., p.548.

28 1 e., smrti & samprajanya: cf. ibid., p. 577.

249 1 e., the seven sets of bodhipaksa dharmas.

250 I e., $amatha & vipasyana: cf. ibid., pp. 523 & 491.

251 BENDALL, ‘Ciksasamuccaya’, p.272, Ins. 9-16:

aryaratnaciidasiitre vistaram uktva aha | idam ucyate viryam |
tasya kayaparisuddhih | yat kayasya pratibhasapratibimbajnanam
vaco ’nabhilapyajnanam | cittasyatyantopasamajnanam | tatha
maitrisamnahasamnaddho mahakarunadhisthanapratisthitah |
sarvakaravaropetam sunyatakarabhinirhrtam dhyanam dhyayati |
tatra katama sarvakaravaropeta Stinyata | ya na danavikala yavan
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This passage follows $’s discussion of the gift, the preservation and
the purification of one’s person, enjoyments and merit and precedes his
discussion of the increase of the same. It reflects what he has said and
foreshadows what he is to say.

A bodhisattva is expected to purify his merit by meditating on empti-
ness. It is suggested that such a meditation not only destroys bad and evil
dharmas, but helps a bodhisattva to recall those practices that S considers
central to the way—the sevenfold set of conditions favourable to enlight-
enment (bodhipaksa dharmas). In this passage, S reminds a bodhisattva
that as he progresses along the way he should be ever mindful that empti-
ness is not deficient in the applications of mindfulness, the right strivings,
the bases of supernatural power and so on. He reminds him that if he is
constantly mindful of this and related beliefs then he is destined to at-
tain not only the purification of his person, enjoyments and merit, but the

purification of wisdom. 252

5.4 Conclusion.

Thus from the seeing 2*® of things >** comes the vision of the Bud-

dha, from the Buddha’s vision comes the vision of all things, from
the vision of all things comes the vision of the primary and sec-
ondary causes?®®, from this comes the vision of the void ?*®, and
to see the void is not to see; not to see all things, Blessed One, is
to see all things, which is the true seeing 2°7. 258

nopayavikala ' na mahamaitrimuditopeksavikala ' na satyajnana-
vataravikala na bodhicittasatvapeksavikala nasayadhyasayaprayo-
gavikala na danapriyavadyatarthakriya samanarthatavikala | na
smrtisamprajanyavikala | na smrtyupasthanasamyakprahanard-
dhipadendriyabalabodhyangastangamargavikala na Samath-
avipasyanavikala | pe |

252 BENDALL, ‘Ciksasamuccaya’, p.273, In. 5.

253 1., darsana: cf. CoNzE, Dictionary, p.197; & EDGERTON, p. 262.

254 Le., dharmas. It is noted in: BENDALL & ROUSE, p. 242, n. 2, that the Tib.
reads dharmadarsanat buddhadarsanam buddhadarsanat

255 Te., hetu & pratyaya: cf. EDGERTON, pp.621 & 375-376; & WAYMAN,
Calming, p.484. Causes and conditions may be preferable.

256 I e., Siinyata.

257 1 e., samyagdarsana.

258 Tr. in: BENDALL & ROUSE, p.242. This passage is problematic. In: ibid.,
p-242, n. 2, it is noted that the tr. is guided by the Tib.. In: BENDALL,
‘Cliksasamuccaya’, p. 263 In. 18-p. 264 In. 2, this passage reads:

tatha  dharmadarsanam [116a]  buddhadarsanam  sarvasat-
vadarsanam sarvasatvahetupratyayadarsanam sSinyatadarsanam
sunyatadarsanam adarsanam | adarsanam bhagavan sarvadhar-
manam darsanam samyagdarsanam iti |
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This paper has suggested that in the Ss and SskA a bodhisattva is ex-
pected to give all that he possesses for the welfare of others and that
complete, unqualified giving is considered the summum bonum of the way.
It has also suggested that for a bodhisattva to be able to give gifts that
are suitable, he is expected to ensure their quality. For his gifts to be of
greatest benefit, they are expected to be of utmost purity.

This paper suggests that a bodhisattva is expected to secure the qual-
ity of his gifts through the practice of the first two members of the four
right strivings: i.) the non production of non existing bad dharmas; and
i1.) the destruction of existing bad dharmas. § 4259 ghows that the prac-
tice of the non production of non existing bad dharmas is considered the

practice of preservation (raksa). § 5260

shows that the practice of the de-
struction of existing bad dharmas is considered the practice of purification
(Suddhi). § 4.4 261 summarises the significance of preservation. It remains
to summarise the significance of purification.

Table 1.1262 indicates that the seventeenth to twenty-first verses of
the SSKA and the eighth to fifteenth chapters of the Ss, concern the way
in which a bodhisattva is to purify his person, enjoyments and merit. Ta-
ble 1.1 also shows that S’s treatment of these three forms of purification
is unequal. As with his discussion of preservation, he seems most inter-
ested in practices associated with the person (atmabhava). S gives more
attention to the purification of one’s person than to the purification of
enjoyments or merit.

The argument of § 5203 can be summarised under four headings:
i.) purification (Suddhi); i.) purification of one’s self (atmabhavasud-
dhi) ; iii.) purification of enjoyments (bhogasuddhi) ; and 4v.) purification
of merit (punyasuddhi).

Suddhi. § initially introduces the concept of purity (suddhi). He explains
the advantages of purity and disadvantages of impurity (asuddhi).

A bodhisattva who attains purity is said to be of great benefit to oth-
ers. Contact (sprsa) with his body (kaya) is thought to relieve the suffer-
ing of sentient beings and aid their escape from transmigratory existence
(samsara). On the contrary, a bodhisattva who fails to purify his person
and who allows his qualities (gunas) to become polluted and defiled, is of
little benefit to others.

Atmabhavasuddhi. S then describes the actual means by which a bod-
hisattva should purify his person from dharmas that are bad (papasod-

259 Pp. 93ff..
260 pp 1171
261 pp. 113fF..
262 p_16.

263 pp. 1171
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hana).

The purification of his person is to begin with the practice of the four
dharmas (catvaro dharmah) : i.) the practice of self censure (vidisanasam-
udacara) ; ii.) the practice of the antidote (pratipaksasamudacara) ; 4ii.) the
power of turning back from evil (pratyapattibala) 254 ; and iv.) the power of
protection (asrayabala). If a bodhisattva experiences contrition (viprati-
sarabahula), engages in good actions (kusalani karmani), turns away from
bad actions (akusalani karmani) and takes refuge it is thought that he
will begin to purify his person from evil dharmas accumulated through

unskillful actions in the past.

S holds that a bodhisattva should not be content with the purity
attained through engaging in the four dharmas. He is expected to intensify
his purity through engaging in the perfections (paramitas) of patience
(ksanti), energy (virya), meditation (dhyana) and wisdom (prajna).

The paper has suggested that the perfection of giving (danaparamita)
embraces all of the practices in the Ss and SSkA. The réle of the other
five perfections is more specific. S associates the perfection of morality
(silaparamita) with the non production of non existing bad dharmas. He
associates the perfections on patience, energy, meditation and wisdom,
with the destruction of existing bad dharmas. These four are to be applied
as antidotes (pratipaksas) to the deleterious influence of particular bad
dharmas.

Ksantiparamita. Patience in accepting suffering (duskhadhivasana-
ksanti), in reflecting on the Dharma (dharmas) (dharmanidhyanaksanti)
and in bearing the injuries of others (parapakaramarsanaksanti), is sup-
posed to counter all the various forms of depression which can debilitate a
bodhisattva. The attainment of the perfection of patience enables a bod-
hisattva to remain, in all circumstances, confident and sure. S believes
that self assurance facilitates the application of energy to sacred knowl-
edge (sruta).

Viryaparamita. Having attained patience, a bodhisattva is expected
to focus all his energy on learning: a.) to practice the Dharma; b.) to
produce profitable dharmas, not unprofitable dharmas; and ¢.) to aban-
don faults and embrace that which is right. Progress in these practices
leads to the attainment—in succession—of the equipment of sacred knowl-
edge (srutasambhara), Dharma (dharmasambhara) and jaana (joanasamb-
hara). Through the realization of the perfection of energy, a bodhisattva

264 Tt would seem that pratyapatti is similar in meaning to Gk yetdvoia, -ac, &

to Lat. paenitentia, -ae. Rendering this term as ‘conversion’ or ‘repentance’—
despite associations with the New Testament—is perhaps appropriate: cf.
ARNDT & GINGRICH, pp.511-512.
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obtains an intellect (buddhi) free from the various forms of mental dark-
ness (tamas) which have resulted from the accumulation of evil dharmas.

Dhyanaparamita. The attainment of the perfections of patience and
energy is thought merely to begin the process of the purification of one’s
person. According to S, nothing contributes more to the accumulation
of bad dharmas than the many faults (dosas) associated with life as a
householder. An obligatory step towards the purification of one’s self is
renunciation of the world, ordination as a monk and entrance into the
forest. 26° The destruction of existing bad dharmas is to be effected by
recourse to the forest and by the application of formal meditation (bha-
vana). In the Ss and SSK/S, the practice of the perfection of meditation is
fundamental to the purification of one’s person.

In the forest, after generating a sense of mental calm (aviksiptacit-
tendriya), a bodhisattva is expected to apply antidotes to the primary
mental defilements (klesas): a.) for passion (raga), the meditation on the
impure (asubhabhavana); b.) for hatred (dvesa), the practice of friendli-
ness (maitrT) ; and c.) for delusion (moha), the apprehension of dependent
arising (pratityasamutpadadarsana).

Although the practice of the perfections of patience, energy and med-
itation, are considered necessary for the purification of one’s person, prac-
tised alone, S considers them inadequate and incomplete. It is thought
that the best way for a bodhisattva to truly purify his person of the hin-
drance (avarana) caused by the possession of bad dharmas is for him to
practice the perfection of wisdom.

Prajnaparamita. At first, the perfection of wisdom involves engaging
in the four applications of mindfulness (smrtyupasthanas). Each applica-
tion is to be applied as an antidote to a specific erroneous view (viparyasa)
which has previously resulted in the production of bad dharmas: a.) for
the erroneous view associated with purity (suci), mindfulness of the body
(kaya) ; b.) for the erroneous view associated with pleasure (sukha), mind-
fulness of perception (vedana); c.) for the erroneous view related to per-
manence (nitya), mindfulness of thought (citta); and d.) for the erroneous
view related to a belief in a self (atman), mindfulness of dharmas.

S holds that the attainment of the applications of mindfulness enables
a bodhisattva to avoid mistaking the impermanent for the permanent,

265 With regard to the Ugrapariprccha, the importance of renunciation, ordi-
nation & forest dwelling for progress on the Mahayana has recently attracted
some attention: cf. NATTIER, pp. 93-94, 98-101 & 105-106. It should be noted
that not all scholars recognise the significance of this triad for progress on the
Mahayana: cf. PAGEL, p.38; & SCHUSTER & HIRAKAWA as quoted in: NAT-
TIER, pp.99-101.
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the non self for a self, the impure for the pure and the painful for the
pleasurable. The applications counter aberrant perception and the bad
dharmas that arise from it. Mindfulness of dharmas, in particular, is
thought to eventually lead to a deep understanding of the lack of own
being (svabhava), dependent arising (pratityasamutpada) and emptiness
(sunyata) of all dharmas.

Thus, indeed, the highest purification subsists in seeing the dhar-
266
mas.

Bhogasuddhi. After purifying his person, a bodhisattva is obliged to pu-
rify his enjoyments. Right livelihood (samyagajiva)—the fifth member of
the noble eightfold way—is to be vigorously pursued. And a bodhisattva
is expected to eventually give and receive gifts with complete non attach-
ment. His non attachment is to reflect a lack of distinction between the
gift, the giver, and the recipient of the gift.

Punyasuddhi. Having purified his person and enjoyments, a bodhisattva
is to engage in the purification of his merit (punyasuddhi = subhasuddhi).
His merit is to be purified through actions which manifest the realization
of great compassion (mahakaruna) and emptiness (Sunyata). S holds that
constant mindfulness of emptiness will remove the last vestiges of bad
and evil dharmas and cause a bodhisattva to constantly recollect those
thirty-seven practices that he considers central to the way—the conditions
favourable to enlightenment.

Discussion now turns to S’s conception of the increase of that which
is given and especially to increase through the practice of the third and
fourth of the four right strivings—the production of non existing good
dharmas and the increase of existing good dharmas.

266 BENDALL, ‘Ciksasamuccaya’, p.265, In. 1:

athaivam api paramavisuddhir dhamadarsane ( dharma®)’ sati'. ..



6. INCREASING (VARDHANA).

It is a commonplace of contemporary scholarship that any theory
or interpretation necessarily reflects the assumptions of its author
and its readers. As the aims, conscious and unconscious, of schol-
ars change, their readings of texts will change as well. To this
extent, their readings are—sometimes positively, sometimes nega-
tively, always productively—isogetical : they reveal far more about
the views of scholars and their scholarly eras than exegesis is said
to do.

6.1 Remarks.

Now the increase of all? the three kinds® is to be related. 4

The second to seventh chapters of the Ss and fifth to sixteenth verses of
the SSKA consider preservation. The eighth to fifteen chapters of the Ss
and seventeenth to twenty-first verses of the SSKA consider purification.
S expects a bodhisattva to ensure that the gifts he gives for the benefit of
others are suitably preserved and purified.

Yet S insists on more than the mere preservation and purification of
gifts. In addition, a bodhisattva is to ensure that the gifts he gives have
been increased. Table 1.1 5, Table 6.267 Table 6.37 and Table 6.4 show
that the sixteenth to final chapter of the Ss and twenty-second to twenty-
sixth verse of the SSKA concern increase, notably the increase of one’s
person, enjoyments and merit.

S$’s conception of increase ($uddhi) is mentioned in § 1.2° and § 2.3 10,
It is noted that in the final quarter of the SS he defines increase as the
third and fourth members of the four right strivings:

! Tuck, p.v.

21e., api: cf. MONIER-WILLIAMS, p. 55, def. 4.
3 Viz. of one’s person, enjoyments & merit.

4 BENDALL, ‘Ciksasamuccaya’, p. 273, In. 11:

idanim trayanam api vrddhir va[119blcya |

5P. 16.

5 P. 1609.

7 P. 170.
8P 171.

O Pp. Off..
10 pp. 32ff..
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Table 6.1: Chapters on increase.

16.)  Bhadracaryavidhi ¢ Way (Rule) of the Bhadracarya

17.)  Vandanadyanusamsas® | Benefits ¢ of Praise (Worship) & so on
18.)  Ratnatrayanusmrti d Recollection of the Three Jewels

19.)  Punyavrddhi ® Increase of Merit

% BENDALL, ‘Ciksasamuccaya’, p.297, In. 6.

b Ibid., p. 315, In. 16.

¢I.e., anusamsas: cf. EDGERTON, pp. 34-35.

d BENDALL, ‘(iksasamuccaya’, p.347, In. 12.
¢ Ibid., p. 366, In. 3.

He produces desire for the arising of good dharmas when they
have not arisen, and when they have arisen, he produces desire
and so on for their '* continuance, for their increase: by this arises
increase. '?

It would seem, then, that in order to increase those things he is to
give, a bodhisattva is to diligently practice the generation, maintenance
and increase of dharmas that are good. Arhants also, are expected to
cultivate dharmas that are good. Even so, there can be little doubt that
for S the goal of the way of the bodhisattva—in contrast to that of the
arhant or sravaka—gives his practice a special quality :

Supreme satisfaction is Buddhaness 2 : this means, that it is not

produced by sentient beings through that measure of purification
which is common to disciples 4. 1°

Table 6.116 shows that the titles of the final four chapters of the Ss
reflect various aspects of the practice of increase. !’ The title of the six-
teenth suggests that a bodhisattva is to constantly practice good conduct

1 Viz. good dharmas.
12 BENDALL, ‘Ciksasamuccaya’, p. 356, Ins. 12-14:

anutpannanam kusalanam dharmanam utpadaya chandam janayati
| yavad utpannanam ca sthitaye bhiiyobhavaya chandam janayati
ity adi | anena vrddhih |

13 1.e., buddhatva. Fr. buddha+ tvam: lit. Buddha-ness, or the essence of a
Buddha. It is synonymous with the experience of enlightenment (bodhi).

1 1.e., sravakas: cf. EDGERTON, p. 535.

15 BENDALL, ‘Ciksasamuccaya’, p.273, In. 15:

a(tihtrpti buddhatvam ' tan na sravakasadharanena suddhimatrena
satvanam janyata ity arthah |

15 P, 160.
17 For another summary, cf. Table 1.3 on p. 19.
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(bhadracarya) or the supreme forms of worship (anuttarapija).'® The
title of the seventeenth indicates that he is also to constantly engage in
worship and so on (vandanadi). These practices are believed to produce
good dharmas that have not yet arisen.

Table 6.3 shows that eighteenth chapter describes two additional
practices: i.) the constant practice of faith (sraddha) and so on; and
i1.) the practice of the recollection of the Three Jewels. These practices
are thought to maintain and develop existing good dharmas and thereby
to contribute to that which is the title of the nineteenth chapter—the
increase of merit.

The titles of the sixteenth to nineteenth chapters, then, suggest a
relationship between the increase of one’s person and so on and the third
and fourth of the right strivings—the generation of non existing good
dharmas and maintenance and increase of existing good dharmas. A few
comments on the twenty-second to twenty-seventh verses of the SskA will
clarify the nature of this relationship.

6.2 Increasing in the Sik@samuccayakaﬁriké.

Table 1.12% shows that the SSKA has a clear structure : i.) the first three
verses are preparatory, they describe the condition and needs of a bod-
hisattva ready for the way ; 4i.) the fourth verse introduces and summarises
the essential principles (marmasthanas) needed when he mounts the way.
He has to learn: a.) to give to others his person, enjoyments and merit ;
and b.) to preserve, purify and increase the same; idii.) the fifth to six-
teenth verses concern the preservation of his person and so on; iv.) the
seventeenth to twenty-first verses the purification of his person and so on;
v.) the twenty-second to twenty-sixth verses the development and increase
of the same; and wvi.) the twenty-seventh and final verse summarises and
concludes the SSKA.

The meaning of the verses that concern preservation and purification
is discussed in § 4.22! and § 5.222. This section considers the verses on
increase.

grhitarah subahavah svalpam cedam anena kim |
na catitrptijanakam vardhaniyam idam tatah | 22 | 23

Those who take are many and this is little. What is the point of
it?

8 For comments on this association, cf. notes to SSKA 25 in Appendix A,
pp- 193ff.; & in § 6.2, pp. 161ff..

9P, 170.

20 P. 16.

2L pp. 95fF..

22 Pp. 119ff..

28 BENDALL, ‘Ciksasamuccaya’, p.xlvi. Cf. also ibid., p. 273, Ins. 13-14.

Increasing one’s
person &
enjoyments.
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And this is not producing supreme satisfaction ?*. For that reason
this is to be increased. (22)

A bodhisattva may diligently preserve and purify his person, enjoy-
ments and merit, but as they are limited, how is he to satisfy the needs
of all other sentient beings? Further, what is a bodhisattva to do if all
his previous practices fail to produce that supreme satisfaction which is
Buddhahood ? The answers—according to S—are found in the practice of
increase.

atmabhavasya ka vrddhir balanalasyavardhanam |

Stinyatakarunagarbhad danad bhogasya vardhanam | 23 | %%

What is the growth of one’s person? It is the growth of strength
and non idleness.

The increase of enjoyment arises from giving full of emptiness and
compassion. (23)

Increase—Ilike preservation and purification—is to be practised with
respect to one’s person, enjoyments and merit. The increase of one’s person
is defined as the growth of strength (bala) and non idleness (analasya). A
bodhisattva is expected to develop or increase his person through constant
and vigorous activity.

In S’s auto commentary on the first two padas of the twenty-third
verse, he suggests that a bodhisattva increase his strength by the practice
of ten dharmas. 0 He is expected to eradicate a propensity towards ten
dharmas that are bad and inculcate a propensity towards ten dharmas
that are good.

The increase of one’s person is also the increase of non idleness (analas-
yavardhana). In the Ss S likens the increase of non idleness to the increase
of energy (viryavardhana). 2T The increase of one’s person through the
increase of strength and non idleness is yet another aspect of the perfection
of energy.

The third and fourth padas of the twenty-third verse introduce the
increase of enjoyments. The increase of enjoyments it thought to depend
on the experience of emptiness (sunyata). In the auto commentary these
padas are explained with a quotation from the Vajracchedika :

It is not easy to describe the size of the mass of merit of a bod-
hisattva who gives a gift while not permanently fixed (not estab-

2 Le., atitrpti: def. as buddhatva, lit. Buddha-ness, in: BENDALL,
‘(Cliksasamuccaya’, p. 273, In. 15.

25 Ibid., p. xlvi. Cf. also ibid., p.273, In. 16; & p. 275, In. 10.

26 Thid., p. 274, Ins. 3-11. For these dharmas, cf. Table 6.5 on p. 172.

2T Ibid., p. 275, In. 1. For a eulogy to the practice of non idleness and energy,
cf. ibid., p. 275, Ins. 1-6.
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lished anywhere) 2%, 2

A bodhisattva that is not permanently fixed (apratisthita) is able—
through the realization of the perfection of wisdom—to give enjoyments
freely, that is, to give without any sense of the giver, the gift, or the
recipient of the gift.

In addition, in the final two padas, S asserts that as compassion
(karuna) purifies merit, so it increases enjoyments. 3 As previously men-
tioned, compassion is highly valued in the Ss: ‘We will say that without

compassion, nothing can be done by bodhisattvas’. 8l

krtvadav eva yatnena vyavasayasayau drdhau |

karunam ca puraskrtya yateta Subhavrddhaye | 24 | 3?

So at first having carefully established both resolve and inten-

tion 23,

and having placed compassion to the fore, he should strive after
the increase of merit. (24)

Practising the perfection of energy, a bodhisattva is expected to in-
crease his person by producing the ten good dharmas. Practising the
perfection of wisdom, he is expected to increase his enjoyments by giv-
ing them with an understanding of emptiness (sanyata) and compassion
(karuna). Having begun to practice the increase of his person and enjoy-
ments, a bodhisattva is then supposed to turn his attention to the subject
of the final four verses of the SSKA—the increase of merit (Subhavardhana
= punyavardhana).

It is one of S’s fundamental beliefs that the mental state of a bod-
hisattva should suit the practice in which he is engaged. He considers an
appropriate mental condition imperative at every stage of the path. The
twenty-fourth verse introduces three positive mental states which a bod-
hisattva is to generate before he practices the increase of merit proper:

28 Le., apratisthita: cf. EDGERTON, p.48; & CONzE, Dictionary, p.55. In:
BENDALL & ROUSE, p. 252, n. 2, being apratisthita is interpreted as enabling a
bodhisattva to transcend any sense of the gift, the giver, or the recipient of the
gift. The present writer follows this interpretation.

29 BENDALL, ‘Ciksasamuccaya’, p.275, Ins. 12-13:

yo bodhisatvo ’pratisthito danam dadati | tasya punyaskandhasya
na sukaram pramanam udgrahitum iti |

30 Cf. SskA 21c & SskA 23c.

31 Ibid., p. 276, In. 1:
vina ca karunaya na bodhisatvanam kimcic cestitam iti vaksya-
mah |

32 Ibid., p. xlvi. Cf. also ibid., p. 276, Ins. 4-5.
33 Le., asaya: cf. EDGERTON, p. 109 ; & CONZE, Dictionary, p. 114. For asayas
as ‘propensities’ or ‘latent defilements’, cf. OLDMEADOW, p.24, In. 19 & n. 6.

Increasing merit.



164 Increasing :

i.) resolve (vyavasaya) for the welfare of others; ii.) (good) intention
(asaya) 3* towards others; and iii.) compassion (karuna)3® towards oth-
ers. It is suggested that the increase of merit is never to be motivated by
self interest, but rather, by a single minded desire to promote the interests
of others.

bhadracaryavidhih karya vandanadih®® sadadarat |
$raddhadinam sadabhyasah ( maitribuddhadyanusmrtih)* 37 | 25 | 38

The way (rule) * of the Bhadracarya *°—praise (worship) and so
on*'—should be practised with constant devotion,
the practice of faith and so on *? should be constant, [and] friendli-

31 Or strong intention (adhyasaya).

35 Or great compassion (mahakaruna).

36 A variant is noted in the lower margin of the Cambridge Ms.: °bhih. It
is assumed in: BENDALL, ‘Ciksasamuccaya’, p.289, n. 10, that this marginal
comment suggests an alternative reading of °adibhih (i.e., of vandanadibhih). It
is noted that such a reading raises doubt about the place of the twenty-fifth verse
in the SSKA. The present writer considers that the marginal comment suggests
a reading not of vandanadibhih but rather of vandanabhih. This agrees with the
metre and place of the verse in the SSKA.

37 The final pada of the twenty-fifth verse appears to be based upon Ibid.,
p-317, In. 19; & p. 318, In. 3. In the Cambridge Ms. maitrT is referred to in
142a: | ka maitrT ' yathaharyacandra® (cf. ibid., p.317, In. 19). In the Ms.
buddhadyanusmrti is referred to in 142b: | ka buddhadyanusmrtih | tatra
rastra® (cf. ibid., p. 318, Ins. 2-3). Considering the separation of these references
the fourth pada of the twenty-fifth verse—if accepted—should probably read:
maitrT buddhadyanusmrtih.

38 Ibid., p.xlvii. Cf. also ibid., p.289, In. 12; p. 316, Ins. 3-4; p. 317, In. 18;
& p. 318, In. 3.

3971e., vidhi: cf. EDGERTON, pp.488-489. The title of the sixteenth
chapter is Bhadracaryavidhi. For other occurrences of vidhi, cf. BENDALL,
‘Ciksasamuccaya’, p.193, In. 3; & p. 273, In. 10. In: BENDALL & ROUSE,
pp- 188, 251 & 263, vidhi is tr. as ‘rule’; ‘increase’ & ‘ordinance’, respectively.

40 Bhadracarya : lit. good conduct. Here S refers to the Bhadracaryapranid-
hanagatha which is included as part of final section of the Gandavyuhasttra:
cf. Suzuki & Ipzuwmi, p. 543, In. 9—p. 548, In. 2; EDGERTON, p. 406 ; & CROSBY
& SKILTON, pp.9-10. For ref. to the Bhadracarya in the Ss, of. BENDALL,
‘Ciksasamuccaya’, p. 290, In. 8; p. 291, Ins. 9-10; & p. 297, In. 1. On the rela-
tionship between bhadracarya and the supreme forms of worship (anuttarapija),
cf. CROSBY & SKILTON, pp.9-11.

4 Te., vandana & the other practices which make up the supreme forms of
worship (anuttarapja). The members which make up the anuttarapija are
variously listed but in: KASAWARA, MULLER & WENZEL, § XIV, p. 3, they
are given as: a.) praise (worship) (vandana); b.) worship (reverence) (piijana) ;
c.) confession of evil (papadesana); d.) (expression of) thanks (anumodana);
e.) request (for instruction) (adhyesana); f.) production of the mind of enlight-
enment (bodhicittotpada); & g.) dedication (of the mind of enlightenment or
enlightenment) (parinamana). Cf. also EDGERTON, pp. 18, 32, 323, 350 & 470.
For ref. to the anuttaraptja, cf. Table 6.3 on p. 170.

421 e., sraddha & the other qualities & practices which make up the four dhar-
mas for the attainment of specific attainment (visesagamita), the five faculties
& the five powers. For ref. to sraddha and so on, cf. Table 6.3 on p. 170.
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ness, [and] the recollection of the Buddha(s) and so on*?. (25)

The twenty-fifth verse introduces four practices for the increase of
merit proper: i.) the supreme forms of worship (anuttarapiija); ii.) the
four dharmas leading to specific attainment (visesagamita) ; 4ii.) the five
faculties (indriyas) and five powers (balas) ; and iv.) the recollection of the
Three Jewels (ratnatrayanusmrti).

The first and second padas indicate that a bodhisattva is expected
to engage in the way (rule) of the Bhadracarya. The Bhadracarya—also
known as the Bhadracari or Bhadracaryapranidhanagatha—appears in
the final section of the Gandavyuhasitra, although it also occurs as an
independent text.* The Bhadracari formulates the supreme forms of
worship (anuttarapja) which the second pada refers to as praise (wor-
ship) and so on (vandanadi). The auto commentary in the SS considers
the practice of the supreme forms of worship together with the benefits
(anusamsas) which result from their practice. 4?

The third pada indicates that a bodhisattva is to increase his merit
through the constant practice of faith and so on (sraddhadinam sadab-
hyasah). The auto commentary indicates that this refers to the four good
dharmas conducive to specific attainment (visesagamitayai samvartan-
te) 40 and to the five faculties and powers. 47

The fourth pada emphasises the importance of friendliness (maitr7)
and the recollection of the Buddha(s) and so on (buddhadyanusmrti).
In the commentary friendliness is mentioned in brief, while the recollec-
tion of the Three Jewels (ratnatrayanusmrti) is treated in detail. 48 In
addition to his practice of the anuttarapuja, the dharmas conducive to
visesagamita, the faculties and powers, a bodhisattva is expected to in-
crease his merit through the recollection of the Buddha(s) (buddhanus-
mrti), Dharma (dharmanusmrti) and Samgha (samghanusmrti).

sarvavasthasu satvartho dharmadanam niramisam |

43 1., buddhanusmrti & the other practices which make up the recollections
(anusmrtis): a.) recollection of the Buddha (buddhanusmrti); b.) Dharma
(dharmanusmrti) ; c.) Samgha (samghanusmrti); d.) morality (sdanusmrti);
e.) renunciation (tyaganusmrti); & f.) gods (devanusmrti). For these, cf. Ka-
SAWARA, MULLER & WENZEL, § LIV, p. 11; IsSHTHAMA & FUKUDA, 9 1148-
1154, pp. 60-61; & EDGERTON, p.36. For ref. to the first three anusmrtis, cf.
Table 6.3 on p. 170.

44 COf. WATANABE cited in: HANAYAMA, p.795, n. 14320. For ref. to Mss
of the Bhadracart, cf. BENDALL, ‘Ciksasamuccaya’, p.297, n. 1. It is said
in: EDGERTON, p.xxvi. that this text is identical with that which appears in:
SuzUKI1 & Ipzuwmi, p. 543, In. 9—p. 548, In. 2.

45 For ref., cf. Table 6.2 on p. 169 ; & Table 6.3 on p. 170

46 BENDALL, ‘Ciksasamuccaya’, p. 316, Ins. 5-6.

47 For ref., cf. Table 6.3 on p. 170.

48 For ref., cf. Table 6.3 on p. 170.
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bodhicittam ca punyasya vrddhihetuh samasatah | 26 | *°

In every situation, the benefit of sentient beings, the spiritual >
gift of the Dharma®!,

and the mind of enlightenment—the cause of the growth of merit
in short. (26)

The twenty-fifth verse introduces four categories of practice considered
suitable for the increase of merit. For the most part, each category is to
be conducted by a bodhisattva while alone in the forest. The twenty-sixth
verse, on the other hand, introduces three aspects of the increase of merit
which are supposed to be practised while in society with others: 4.) the
benefit of sentient beings (sattvartha); i.) the spiritual gift of the Dharma
(niramisadharmadana) ; and iii.) the mind of enlightenment (bodhicitta).

In the first verse of the SSKT&, S advises an incipient bodhisattva to
selflessly devote himself to advancing the welfare of others. In the penul-
timate verse he restates his belief in the primacy of self sacrifice. ®? Self
denial and the promotion of the interests of others is expected of a bod-
hisattva at all stages on the path.

In the fourth pada of the sixth verse a bodhisattva is advised to pre-
serve his person by always contemplating Mahayana stutras. In the fourth
pada of the sixteenth he is advised to preserve his merit by forsaking doubt
in the Dharma. In the second pada of the twenty-sixth he is advised to
increase his merit through the spiritual gift of the Dharma (dharmada-
nam niramisam). The injunction in the twenty-sixth verse, together with
the auto commentary in the Ss, suggests that once a bodhisattva is well
schooled in the Dharma and well established in his belief in the Dharma,
then he is ready to give the Dharma to others. 53

The third pada of the twenty-sixth verse mentions another factor in
the increase of merit—the mind of enlightenment (bodhicitta). While S
suggests the generation of the mind of enlightenment in the fourth pada
of the second verse, he is comparatively reticent about this quality in the
SskA. This does not indicate a lack of interest. ®* The paucity of reference
is due to $’s desire to describe the way of the bodhisattva principally as
the way of the right strivings.

siddhih samyakprahananam apramadaviyojanat |

49 BENDALL, ‘Ciksasamuccaya’, p.xlvii. Cf. also ibid., p. 348, In. 3; p. 350,
Ins. 21 & 24; & p. 356, In. 1.

50 Je., niramisa: cf. EDGERTON, p.299, n. 2.

®! Le., dharmadana. This term has been variously tr.. In: BENDALL & ROUSE,
pp- 310-313, it is the ‘pious gift’, the ‘gift of righteousness’ & the ‘gift of the Law’.

52 For ref., cf. Table 6.4 on p. 171.

53 For ref., cf. Table 6.4 on p. 171.

54 Tt is well known that the mind of enlightenment is one of the most significant
concepts in the BCA. Many have written on bodhicitta. For a recent treatment,
cf. BRASSARD.
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smrtyatha samprajanyena yonisa$ cintanena ca | 27 | °°

The complete attainment of the right strivings arises from not

abandoning heedfulness *°,

by mindfulness, by awareness and by thorough reflection. (27)

The twenty-seventh verse encapsulates the main themes of both the
SskA and Ss. In this verse, S subsumes the practices which he associates
with the path—those of the preservation, purification and increase of one’s
person, enjoyments and merit—under a single heading, the practice of the
four right strivings. In this verse S shows that for him the way of the
bodhisattva is essentially the way of the right strivings.

The second pada of the twenty-seventh verse indicates that a bod-
hisattva is expected to attain the right strivings by maintaining constant
heedfulness (apramadaviyojana). The third and fourth padas suggest that
heedfulness (apramada) itself results from the cultivation of mindfulness
(smrti), awareness (samprajanya) and reflection (cintana).

In twenty-seventh verse—the last of the SSKA—the importance of un-
broken self awareness is stressed again. Whenever a bodhisattva acts, it is
thought imperative that he acts with full consciousness of the nature and
consequences of his actions.

6.3 Increasing in the Siksésamuccaya.

Table 1.1°7 and Table 1.3°® indicate that the sixteenth to nineteenth
chapters of the Ss consider the increase of one’s person, enjoyments and
merit. The content of these chapters is summarised in Table 6.2°?, Ta-
ble 6.3%0 and Table 6.4%1. These chapters contain an auto commentary
on the twenty-second to final verse of the SSKA.

The principal themes of this section of the Ss are that a bodhisattva
is:

a.) to increase his person and so on that he might have sufficient to

satisfy the needs of all other sentient beings;

b.) to increase his person by increasing his: i.) strength (bala); and
ii.) energy (virya).

¢.) to increase his enjoyments by giving them with: i.) wisdom (pra-
jna); and 4.) compassion (karuna).

5 BENDALL, ‘Ciksasamuccaya’, p.xlvii. Cf. also ibid., p. 356, Ins. 8-9.
56 Je., apramada: lit. non heedlessness.

TP, 16.

%8P, 19.

9 P. 169.

50 p. 170.

61 P, 171,
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d.) to prepare to increase his merit by producing: i.) resolve (vyavas-
aya) ; ii.) intention (asaya); and iii.) compassion.

e.) to begin to increase his merit by practising: i.) the supreme forms
of worship (anuttarapuja); ii.) the four dharmas leading to spe-
cific attainment (visesagamita) ; #.) the five faculties (indriyas) and
powers (balas) ; and 4v.) the recollection of the Three Jewels (ratna-
trayanusmrti).

/) to continue to increase his merit by : .) always promoting the welfare
of others (sattvartha); 4.) giving the spiritual gift of the Dharma
(niramisadharmadana) ; and #4.) by generating the mind of enlight-
enment (bodhicitta).

g.) to eventually attain the four right strivings (samyakpradhanas) by
constant heedfulness (apramada) in all of his practices.

In his description of preservation and purification, S is mainly con-
cerned with explicating the preservation and purification of one’s person.
Table 6.2, Table 6.3 and Table 6.4 show that in his description of increase
he is mainly concerned with explicating the increase of merit. A little over
two pages is alloted to the increase of one’s person and enjoyments. Over
eighty pages are devoted to the increase of merit.

6.3.1 Increasing one’s person & enjoyments.

§ 462 and § 593 asserted that the Ss and SSKA suggest that a bodhisattva
is expected : a.) to practice preservation (raksa), the first right striving—
the non production of non existing bad dharmas—by the practice of the
perfections of giving and morality ; and b.) to practice purification (sud-
dhi), the second right striving—the destruction of existing bad dharmas—
by the practice of the perfections of patience, energy, meditation and wis-
dom. This section asserts that the Ss and SSKA suggest that a bodhisattva
is then expected to practice increase (vrddhi), the third and fourth right
strivings—the production of non existing good dharmas and the increase
of existing good dharmas.

The sixteenth to nineteenth chapters of the Ss provide a bodhisattva
with instruction in the production and development of dharmas that are
good. He is expected to practice increase—as he is expected to practice
preservation and purification—so that he can give to others gifts that are
suitable. And his practice of increase—Ilike his practice of preservation
and purification—is expected to be systematic.

52 Pp. 93fF..
63 Pp. 117f..
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Table 6.2: Increase in the Ss-A.
ed.?® tr.
BHADRACARYAVIDHIH SODASAH P° | 273-297 | 251-269
Increasing one’s person. 273-275 | 251-252
22.) ¢ 273 251
The Perfection of Energy (cont.). 273-275 | 251-252
23ab.) 273 251
10 dharmas to increase strength (bala). 274 251-252
Practice non idleness (analasya) ! 275 252
23a.) 275 252
The Perfection of Wisdom (cont.). 275-297 | 252-269
Increasing enjoyments. 275-276 | 252-253
23cd.) 275 252
Give with wisdom (prajna) &
compassion (karuna) ! 275-276 | 252-253
23d.) 276 253
Increasing merit. 276-356 | 253-313
24.) 276 253
Establish resolve (vyavasaya) ! 276-278 | 253-255
Bear:
the faults (dosas) of others!; 278-279 | 255
the burden (bhara) of others! 280281 | 255-257
Transfer merit (kusalamilaparinama)
to others! 281-283 | 257-258
Put on armour (samnaha) ! 283 258-259
Establish strong intention (adhyasaya) ! 284-285 | 259-260
24.) 286 261
Attain great compassion (mahakaruna)! 285-289 | 260-263
24.) 289 263
25ab.) 289 263
3 agglomerations (of religion) (skandhas):
confession of evil (papadesana) ;
gratification in merit (punyanumodana);
requesting a Buddha (buddhadhyesana). 290-291 | 263-265
10 great vows (mahapranidhanas). 291-295 | 265-268
Supreme dedication (anuttaraparinamana) | 296-297 | 268-269

% BENDALL, ‘Ciksasamuccaya’, pp.273-297.
b BENDALL & ROUSE, pp.251-269.

¢ §SKA.
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Table 6.3: Increase in the Ss—B.

ed. * tr. 0
Increasing merit (cont.). 276-356 | 253-313
VANDANADYANUSAMSAH SAPTADASAH P° | 297-315 | 270-282
25b.) ¢ 297 270
Benefits of worship (vandana & piija). 297-309 | 270-276
8 dharmas to attain communion
with the Buddhas (buddhasamavadhana). 309-312 | 276-278
Comparative value of gifts to the Buddha. 312-313 | 278279
10 dharmas to avoid the
impurity of the womb (garbhamala). 313 279-280
Benefits :
of (expression of) thanks (anumodana) ; 313-315 | 280-282
of request (for instruction) (adhyesana). 315 282
RATNATRAYANUSMRTIR NAMASTADASAH P° | 316-347 | 283-306
25a.) 316 283
25c¢.) 316 283
4 dharmas to attain specific attainment
(visesagamita): faith (sraddha) ; reverence
(gaurava) ; humility (nirmana);
energy (virya). 316 283
25¢.) 316 283
5 faculties (indriyas) & 5 powers (balas) :
faith (sraddha) ; energy (virya);
mindfulness (smrti); concentration (samadhi);
wisdom (prajna). 316-317 | 283-284
25c¢.) 317 284 & 285
25d i.) 317 285
25d ii.) 318 285
Recollection of the three jewels
(ratnatrayanusmrti) : 318-327 | 285-291
of the Buddha (buddhanusmrti) ; 318-322 | 285-288
of the Dharma (dharmanusmrti) ; 322-324 | 288-289
of the Samgha (samghanusmrti). 324-327 | 289-291
Qualities (gunas) & actions of bodhisattvas. 327-333 | 291-296
Sundry rays (rasmis) of bodhisattvas. 333-343 | 296-303
Concentrations (samadhis) of bodhisattvas. 343-347 | 303-306

% BENDALL, ‘Ciksasamuccaya’, pp.297-347.
b BENDALL & ROUSE, pp. 270-306.

¢ §SKA.
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Table 6.4: Increase in the Ss—C.
ed. ? tr.?
Increasing merit (cont.). 276-356 | 253-313
(PUNYAVRDDHIH) NAvaDASAH P° || | 348-366 | 307-320
26a.) © 348 307
Always benefit others! 348-349 | 307-308
Do not fear life in the forest ! 349-350 | 308-309
26a.) 350 310
26b.) 350 310
20 benefits of spiritual gifts
(nivamisadanas). 351 310
Benefits of teaching
the Dharma (dharmadesana). 351-352 | 310-311
How to give the gift of
the Dharma (dharmadana). 352-355 | 311-113
26b.) 355 313
26cd.) 356 313
Epilogue 356-366 | 313-320
27.) 356 313
Right strivings (samyakpradhanas). 356 313
Non heedlessness (apramada). 356-357 | 314-315
The Perfection of Meditation (cont.). | 357-361 | 315-317
Equality of self & others
(paratmasamata). 357-361 | 315-317
Exchanging self with others
(paratmaparivartana). 361 317
Give one’s person to others! 362-364 | 318-319
Obeisance to Manjusrt. 365 320
Transfer of merit. 366 320

% BENDALL, ‘Ciksasamuccaya’, pp. 348-366.
b BENDALL & ROUSE, pp. 307-320.

¢ SSKA.
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Table 6.5: Ten dharmas to increase strength.

akusaladharma kusaladharma
1.) forsaking the Dharma forsaking life & body
2.) feeling proud (mana) feeling humble * (avanama)

3.) feeling aversion (pratigha) feeling indulgent (ksama)

4.) giving hunger (jighatsa) giving enjoyment (bhojana)
5.) giving fear (bhita) giving security (abhaya)
6.) giving sickness (glana) giving health ® (bhitacikitsa)

7.)  giving poverty (daridrata) giving wealth (bhoga)
8.) neglecting caityas maintaining caityas
9.) speaking unpleasantly speaking pleasantly (anandavacana)

10.) giving fatigue (Srantaklanta) | taking up the burden (bhara)

% Lit. ‘bowing’. Avanama is the opposite of unnama: cf. EDGERTON, pp. 72
& p. 132.
b Lit. ‘real cure’.

A bodhisattva is expected to increase his person by increasing his
strength (bala) and energy (virya). His enjoyments are to be increased by
giving them with wisdom (prajna) and compassion (karuna).

Atmabhavavardhana. Table 6.5%% shows how a bodhisattva is expected
to increase his strength and thereby his person. In general, he is to de-
stroy all inclination towards the generation of bad dharmas and develop a
propensity towards the production of good dharmas. In particular, he is to
eschew ten especially enervating dharmas and to cultivate their opposites.

It is thought that a bodhisattva becomes truly strong only when he
abandons everything for the sake of others. $’s position is uncompromis-
ing: a bodhisattva who fails to forsake his life and body for others, forsakes
the Dharma; a bodhisattva who is not humble towards others, is proud ; a
bodhisattva who does not give health and wealth to others, gives sickness
and poverty and so on. The non production of good dharmas, then, is
considered tantamount to the production of bad dharmas. And the non
production of good dharmas leads not to the increase of strength, but to

64 p. 172.
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the decrease.

A bodhisattva is to increase not only his strength, but also his ac-
tivity (analasya) or energy (virya).% The formula of the right strivings
stresses that each striving is to be practised with energy (viryam arab-
hate). 66 Iikewise, in his auto commentary on the twenty-third verse, S
insists on the increase of one’s person through the sustained practice of

energy (arabdhavirya) %7

For when energy is practised by bodhisattvas, Sagaramati, the un-
surpassed and perfect enlightenment of the Buddha is not difficult
to attain. Why ? Where there is energy, Sagaramati, there there
is enlightenment. Besides, when bodhisattvas are lazy °® enlight-
enment is very very remote. From a lazy bodhisattva there is no

giving, . .. there is no wisdom, from a lazy bodhisattva there is no
benefit for others.

The generation and application of energy, then, is considered as critical to

the increase of one’s person as to the purification of one’s person. 70

This is the increase of one’s person in brief. 7!

Bhogavardhana. Table 6.2 72 shows that a bodhisattva is advised to in-
crease his enjoyments by giving them to others with an understanding of
emptiness (Sinyata). Gifts are to be given freely, without distinction be-
tween the giver, the gift and the recipient of the gift. ”> Above all, S wants

5 In: BENDALL, ‘Ciksasamuccaya’, p.275, In. 1, analasyavardhana =
viryavardhana.

56 Cf. Appendix B, pp. 203ff..

57 Ibid., p. 275, Ins. 1 & 3.

58 T.e., kusida: cf. EDGERTON, p. 189.

59 BENDALL, ‘Ciksasamuccaya’, p.275, Ins. 3-6:

arabdhaviryanam hi sagaramate bodhisatvanam na durlabha bha-
vaty anuttara samyaksambodhih | tat kasya hetoh | yatra sagara-
mate viryam tatra bodhih | kusidanam punah sudiravidiire bodhih
| nasti kusidasya danam yavan nasti prajna [120a] nasti kusidasya
parartha iti ||

"0 For the relationship between virya & atmabhavasodhana, cf. § 5.3.1,
pp. 127ff.; & Table 5.3 on p. 125.
™ Ibid., p. 275, In. 9:

iyam samksepad atmabhavavrddhih |
™ P. 169.
™ For the same concept in different words, cf. ibid., p. 270, In. 19-p. 271, In. 1:

evam dvayavigamataya mayalaksanasvabhavavisuddhim bodhisat-
vas tad danam dadati |

So, from the cessation of duality, purified of own being, the mark
of illusion, that gift the bodhisattva gives.
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the gifts of a bodhisattva to be empty of self interest.

Skill and application are thought necessary to give to others with-
out self interest. It is expected that those who wish to increase their
enjoyments through giving be trained in the perfection of wisdom (pra-
jnaparamitayam éjksitavyam).74 The attainment of wisdom (prajna) is
considered as essential to the increase of enjoyments as to the purification

of enjoyments. 7

That is the increase of enjoyments in brief. "

6.3.2 Increasing merit.

The increase of merit is the source of all increase. Therefore it is
called being prepared 77,78

A bodhisattva is first to increase his person by increasing his strength and
energy. He is then to increase his enjoyments by giving gifts with wisdom
and an understanding of emptiness. He is then to prepare to increase
his merit by generating resolve (vyavasaya), good intention (svasaya) and
great compassion (mahakaruna). These good dharmas are introduced in
the twenty-fourth verse of the SSkA. The first two thirds of the auto
commentary on this verse explains resolve and intention, the final third

great compassion. '

Vyavasaya & asaya. In preparation for the practice of the increase of
merit proper, a bodhisattva is expected to firmly establish his resolve
(vyavasaya). This stage in the path is considered a time for mental focus,
not laxity (Saithilya). 80" As a warrior, before he takes the field, prepares
his weapons (astras) and armour (samnaha), so a bodhisattva, before he
increases his merit, prepares his mind. 81

™ BENDALL, ‘Ciksasamuccaya’, p.275, Ins. 16 & 17.

5 For the relationship between an understanding of non duality (dvayaviga-
mata) & bhogasodhana, cf. § 5.3.2, pp. 149ff..

6 Tbid., p. 276, Ins. 1-2:

iti samksepad bhogavrddhih |

" 1.e., parikarabandha: lit. tying the girdle.
"8 Ibid., p. 276, In. 3:

punyavrddhih sarvavrddhinam miilam iti tadartham parikarabandha
ucyate |

™ For ref., cf. Table 6.2 on p. 169.

80 Ibid., p. 276, In. 8.

81 In this part of the SS, martial imagery is esp. marked : cf. esp. ibid., p. 276,
Ins. 7-9; p. 278, Ins. 4-13; & p. 283, Ins. 3—11. For the bodhisattva as a hero,
cf. Kajryama, ‘Meanings’, p. 259.
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At this point, a bodhisattva is to consolidate all he has attained
through his practice of preservation and purification. He is supposed to be
motivated solely by a desire for the benefit of others and to have attained
the six perfections. No longer is he to be assisted by the perfections, the
perfections are to be assisted by him:

Thus this strong armour is bound 32 : ‘Whatever is to be done ®*
by all sentient beings, I will get it done. That which noble bod-
hisattvas and those very recently departed on the vehicle will not
do, T will get it done. Giving is not my companion ®*, but I am
the companion of giving. Morality, patience, energy, meditation
and wisdom are not my companions, but I am the companion of
morality, patience, energy, meditation and wisdom. I am not to
be served by the perfections, but the perfections are to be served
by me. So I should proceed in the articles of attraction®® and in
all the sources of good, ... After Mara with his hosts and chari-
ots is overcome by me, alone, without second, without companion,
standing on the adamantine circumference of the earth, by wisdom
attained in a single moment (of thought *¢), the unsurpassed and
perfect enlightenment of the Buddha is to be realised 87’. 88

Good intention (svasaya) is considered the source of all the good dhar-

mas of a Buddha. A bodhisattva without good intention is thought to be

without good dharmas 89.

82 Cf. mahasamnahasamnaddha, well armed with great armour, in: Ka-
JIYAMA, ‘Meanings’, p.259.

83 Le., pariprapayati: cf. EDGERTON, p. 327, def. 2.

84 1 e., sahayaka here = sahaya & sahayika: cf. ibid., p.588.

85 L.e., samgrahavastus : cf. ibid., p. 548 ; & KASAWARA, MULLER & WENZEL,
§ XIX, p. 4:

catvari samgrahavastuni | danam priyavacanam arthacarya
samanarthata ceti |

86 Le., cittaksana: cf. EDGERTON, p. 229.
87 1.e. abhisambudhyate & so on: cf. ibid., pp. 58-59, def. 2.
88 BENDALL, ‘Ciksasamuccaya’, p.278, Ins. 6-14:

sa evam drdhasamnahah samnaddho ' yat kincit sarvasatvanam

pariprapayitavyam bhavisyati tad aham pariprapayisyami | yat
sarvaryah sarvanavayanasamprasthita bodhisatva na pariprapay-
isyanti tad aham pariprapayisyami | na mama danam sahayakam
aham punar danasya sahayah | na mama silaksantiviryadhyanapra-
jnah sahayikah | aham punah silaksantiviryadhyanaprajnanam
sahayo ' naham paramitabhir upasthatavyo maya punah paramita
upasthatavyah | evam samgrahavastusu sarvakusalamiilesu ca-
leyvam | yavad ekakina maya ’dvitiyenasahayena vajramaye
mahimandale sthitena sabalam savahanam maram dharsayitva
eka(citta)* ksanasamayuktaya prajiaya ‘nuttara samyaksambodhir
abhisamboddhavyeti |

For a recent ed. of this passage, cf. BRAARVIG, I, pp. 170-171.
89 BENDALL, ‘Ciksasamuccaya’, p. 284, Ins. 7-8.
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As, Blessed One, from that tree whose root is rotten, flowers and
fruit do not grow, so, Blessed One, from him whose intention is
rotten, all good dharmas do not arise. Therefore, Blessed One, by
a bodhisattva who wants the enlightenment of the Buddha, good
intention should be well learnt °°, well preserved, well purified and
well mastered %! 92

Karuna. At all stages along the path—at the beginning, middle and
end—the generation of great compassion (mahakaruna) is thought essen-
tial to the progress of a bodhisattva. 93 Good intention shares with great
compassion a sense of benevolence (saumyata) and friendliness (maitrata)
towards all sentient beings. 94 Even so, for S, great compassion is superior.

In conclusion to his auto commentary on the twenty-fourth verse of the

SskA § asserts that of all the good dharmas associated with the Mahayana,

great compassion is prerequisite (foremost) (piirvargama)?® :

As it was said in the noble Dharmasamgitisiitra: ‘Now then, Aval-
okitesvara, the bodhisattva-mahasattva, said this to the Blessed
One: “Blessed One, a bodhisattva is not to be instructed in too
many dharmas. One dharma, Blessed One, is to be well accom-
plished and well penetrated (understood) by a bodhisattva. All
the dharmas of the Buddha are contained in this. What one
dharma? Namely % great compassion. Through great compas-
sion, Blessed One, all the dharmas of the Buddha are possessed by
bodhisattvas.. .. So, Blessed One, where the great compassion of a
bodhisattva goes, there all the dharmas of the Buddha go.. .. So,
Blessed One, when great compassion arises, then the other dhar-
mas that produce enlightenment are abundant in activity.. .. So,
Blessed One, when other dharmas that produce enlightenment are
established, great compassion is abundant in creating itself in it-
self.. .. So, Blessed One, when great compassion exists, there is the
production of other dharmas that produce enlightenment”.” 7

90 Te., siidgrhita: cf. udgrhnati in: EDGERTON, p. 129.
91 Le., svadhistita: cf. ibid., pp. 12-13 & 16.
92 BENDALL, ‘Ciksasamuccaya’, p.285, Ins. 3-6:

tad yatha bhagavan yasya vrksasya milam vipannam tasya pus-
paphalani na bhuyah prarohanti | evam eva bhagavan yasyasayo
vipannas tasya sarve kusala dharma na bhiiyah sambhavanti | tas-
mat tarhi bhagavan bodhisatvena buddhabodhyarthikena svasayah
sudgrhitah svaraksitah susodhitah svadhistitah kartavya iti |

98 Mahakaruna is often extolled in the Ss. A simple word count shows that
mahakaruna occurs three times as often as karuna. A bodhisattva is expected
to generate great compassion rather than mere compassion.

94 Tbid., p. 285, Ins. 14fF..

95 Ibid., p.287, Ins. 7-8. For a recent ed. of this passage, cf. BRAARVIG, I,
p- 166.

9 Te., yad uta: cf. EDGERTON, p. 443, def. 1.

9" BENDALL, ‘Ciksasamuccaya’, p.286, In. 7-p. 287, In. 5:

yathoktam aryadharmasamgitisiitre | atha khalv avalokitesvaro
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In the above quoted passage from the Sataséhasriképra jnaparamitasu-
tra”® Subhiti asks the Buddha which are the good dharmas that con-
tribute to enlightenment (kusaladharmma bodhipaksah). He wishes to
know the dharmas that help pratyekabuddhas, bodhisattvas and Buddhas
attain the summum bonum of the Mahayana. In the above quoted passage
from the Dharmasamgitisiitra S implies that a long answer to Subhiiti’s
question is not needed.

If a bodhisattva generates great compassion, then he effectively gen-
erates all dharmas that contribute to enlightenment (bodhikaradharmas).
Thus, ultimately, a bodhisattva need not learn every permutation of every
dharma. For according to S, where there is great compassion, there there
is every dharma necessary for enlightenment.

A bodhisattva is expected to attain three qualities before he practices
the increase of merit proper: i.) the firm resolve to benefit others; ii.) good
intention towards others; and iii.) great compassion towards others. Only
after satisfying this precondition is it thought appropriate for him to begin
to engage in the actual increase of merit.

The twenty-fifth verse of the SskA and S’s auto commentary on this
verse associate four practices with the increase of merit proper: i.) the
supreme forms of worship (anuttarapuja); 4i.) the four dharmas lead-
ing to specific attainment (visesagamita); #i.) the five faculties (indriyas)
and powers (balas) ; and 4v.) the recollection of the Three Jewels (ratna-
trayanusmrti). Each practice combines elements of worship and devotion
with elements of concentration and meditation.

Anuttaraptuja. A bodhisattva is to begin the increase of merit proper with
the practice of the supreme forms of worship. This Mahayana ritual gen-
erally consists of seven successive parts: i.) praise (worship) (vandana);
ii.) worship (reverence) (pijana); 4ii.) confession of evil (papadesana);

bodhisatvo mahasatvo bhagavantam etad avocat | na bhagavan
bodhisatvenatibahusu dharmesu siksitavyam | eko dharmo bha-
gavan bodhisatvena svaradhitah supratividdhah kartavyah | tasya
sarvabuddhdharmah karatalagata bhavanti | katama ekadharmo
| yad uta mahakaruna | mahakarunaya bhaga[l26alvan bod-
hisatvanam sarvabuddhadharmah karatalagata bhavanti | ...' evam
eva bhagavan yena bodhisatvasya mahakaruna gacchati | tena sarve
buddhadharma gacchanti | ...' evam eva bhagavan mahakaruna ya-
trodita bhavati tatranyabodhikara dharmah kriyasu pracura bha-
vanti | ... evam eva bhagavan mahakarunadhisthitanam anyesam
bodhikaranam dharmanam svasmin svasmin karaniye pracuryam
bhavati | ... evam eva bhagavan mahakarunayam satyam anyesam
bodhikaranam dhamanam ( dharmanam)! pravrttir bhavatiti |

For another version of this passage, cf. DE LA VALLEE POUSSIN, Prajnakara-
mati, comm. on BCA 9:76ab, p. 486, In. 11—p. 487, In. 5.
98 Cf. § 2, pp. 23fF..
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i.) (expression of) thanks (anumodana)®?; v.) request (for instruction)
(adhyesana) ; vi.) request (for the non forsaking of sentient beings) (ya-
cana) ; and vii.) dedication (of merit) (parinamana). While the réle of the
supreme forms of worship is variously interpreted 100, there is little doubt
that S considers them fundamental to the increase of merit.

The seventeenth chapter is solely devoted to an explanation of the
benefits (anusamsas) that arise from worship and of how worship increases
merit. Among other advantages, worship generates: a.) eight dharmas
that effect communion with the Buddhas (buddhasamavadhana) '°' ; and
b.) ten dharmas that effect birth untainted by the impurity of the womb

(garbhamala). 102

Visesagamita. Those departed on the Mahayana (mahayanasamprasth-
itas) are also expected to generate the four good dharmas tending to-
wards specific attainment 103 : i.) faith (sraddha) ; i.) reverence (gaurava) ;
i17.) humility (nirmana); and iv.) energy (virya).

Specific attainment is defined as the ability to focus thought so acutely
that meditation (dhyana) is attained. '°* A bodhisattva who secures spe-
cific attainment appears to unify devotion and concentration. S considers
specific attainment as critical to the increase of merit as to the purification

of one’s person. 19

Indriyas & Balas. Further practices for the increase merit, are the fourth
and fifth sets of the conditions favourable to enlightenment (bodhipaksa
dharmas)—the five faculties (indriyas) and powers (balas). Table 2.4 196,
Table 2.5107 and Table 6.3'%% show that the faculties and powers are
associated with: a.) faith (sraddha); b.) energy (virya); c.) mindfulness
(smrti); d.) concentration (samadhi); and e.) wisdom (prajna).

99 For the relationship between anumodana & parinamana, cf. KAJIYAMA,
‘Transfer’, pp. 12—-13.

100 ¢of CROSBY & SKILTON, pp. 11-13, where it is suggested that the anuttara-
puja is instrumental in the cultivation of the mind of enlightenment (bodhicitta).
101 Cf. esp. BENDALL, ‘Ciksasamuccaya’, p.309, Ins. 13-18.

102 Thid., p. 313, Ins. 10-17.

103 T e., videsadhigama = videsagamana = visesagamita.

194 For this def., cf. EDGERTON, p.501.

105 For  specific  attainment in its various forms, cf. BENDALL,
‘Cliksasamuccaya’, p.191, Ins. 2 & 9; & p. 316, Ins. 5-12. It seems that
specific attainment is simultaneously: a.) one of the eighty forms of sacred
knowledge (srutakaras); b.) one of the manifestations of the equipment of the
Dharma (dharmas) (dharmasambhara) ; and c.) the goal of the practice of faith,
reverence, humility & energy.

106 P 42.

107 P, 43.

198 P 170.
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The significance of each of the faculties and powers in the Ss is dis-
cussed in § 2.5. 109 1t is asserted that the faculties represent the actuali-
sation of a firm belief in: a.) the workings of karma; b.) the value of bod-
hisattvas and the way of the bodhisattva (bodhisattvamarga) ; c.) the doc-
trines associated with dependent arising (pratityasamutpada) and empti-
ness (sunyata); and d.) the dharmas of the Buddha and in the value of
attaining these dharmas. It is asserted that the powers, for their part,
are considered instrumental in protecting a bodhisattva against assault
from all the Maras (sarvamaras) and mental defilements (sarvaklesas) and
in ensuring that he is not liable to turning back (avinivartin) from the
Mahayana. 110

The faculties and powers usually occur as the fourth and fifth sets
of the conditions favourable to enlightenment. Even so, as the faculties
and powers involve the creation, consolidation and development of dhar-
mas that are good, S also considers them another aspect of the second
set of conditions favourable to enlightenment, the third and fourth right
strivings—the production of non existing good dharmas and increase of
existing good dharmas.

Ratnatrayanusmrti. In the Ss the increase of merit proper involves not
only the practice of the supreme forms of worship, the dharmas lead-
ing to specific attainment and the faculties and powers, but also the
recollection of the Three Jewels (ratnatrayanusmrti)—the recollection of
the Buddha(s) (buddhanusmrti), Dharma (dharmanusmrti) and Samgha
(samghanusmrti).

Buddhanusmrti. When he engages in the recollection of the Bud-
dha(s) (buddhanusmrti)—as when he engages in the supreme forms of
worship—a bodhisattva is expected to praise (worship) (vandana) the
Buddha(s). ''! He is to recall and laud the characteristic marks (laksanas)
and qualities (gunas) of the Buddha(s). ''2 Moreover, he is to desire their
qualities for himself:

... Thus, he recalls them 3. And thus, having recalled them, he
produces [in himself] ''* mindfulness for the sake of the perfect
development '® of their qualities. This is called the recollection of
the Buddha(s). **¢

109 Py 42ff..

10 BENDALL, ‘Ciksasamuccaya’, p. 317, Ins. 13-17.

11 The formula vandami te—I praise (worship) you'—is a constant refrain in
$s description of buddhanusmrti: cf. ibid., pp. 318ff..

12 For ref. to laksanas & their occurrence, cf. EDGERTON, pp. 458-460.

3 Viz. the Buddhas.

14T e., upasthapayati: cf. ibid., p. 144, def. 2.

15 1 e., parinispatti: cf. ibid., p. 325.

16 BENDALL, ‘Ciksasamuccaya’, p. 322, Ins. 12-13:
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Dharmanusmrti. The recollection of the Dharma is expected to re-
sult in: a.) the emulation of the interdependent relationship between the
Buddhas and the Dharma ''7; and b.) the alignment of all thought (citta)
with the Dharma. 18

At this critical stage on the path, it is thought that a bodhisattva
should accept total dependence on the Dharma. He is to accept that
apart from the Dharma, he has neither support (pratisarana) nor refuge
(parayana). To reinforce his sense of dependence a bodhisattva is advised
to constantly repeat the refrain: ‘Thus it is necessary for me to make my
thought like the Dharma’. '

Samghanusmrti. As a bodhisattva is to come to embody the qualities
of the Buddha(s) and the Dharma, so he is to embody the qualities of the
Samgha :

Then, the recollection of the Samgha by the bodhisattva arises
thus: these qualities of the Samgha, these should be attained by
me for myself and for all sentient beings. 12°

The recollection of the Samgha is not the recollection of the general
community of Mahayana practitioners, but rather, of only a few advanced
bodhisattvas. 121 To increase his merit through the practice of the recol-
lection of the Samgha, a bodhisattva has to attempt to become like those
highly accomplished bodhisattvas who can, at will:

a.) assume all the forms (rapas) of sentient beings, that they might find

favour with sentient beings 122 ;

b.) employ all means (upaya and mukha) for the benefit of sentient

: 123 .
beings ~“°;

... evam tan anusmarati | evam ca tan anusmrtya tadgunaparinis-
pattyartham smrtim upasthapayati | tad ucyate buddhanusmrtir
iti |
Cf. also BENDALL, ‘Cliksasamuccaya’, p.321, In. 11.

U7 bid., p. 322, In. 14-p. 323, In. 3.

18 Tbid., p. 323, In. 3-p. 324, In. 4.

19T 6., tatha maya dharmadrsacittena bhavitavyam. From ibid., p. 323, In. 4-

p- 324, In. 3, this refrain is repeated 11 times.

120 Thid., p. 324, Ins. 8-9:

tatra bodhisatvasya samgham anusmaratah evam bhavati | ya ete
samghasya bhiita guna ete maya ’tmanah sarvasatvanam ca nispa-
dayitavya iti |

121 Thid., p. 324, In. 10; & p. 327, In. 5.
122 Thid., p. 324, In. 11-p. 327, In. 4.
123 Thid., p. 327, In. 20-p. 333, In. 12.
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c.) display all the rays (rasmis), that sentient beings might see the
Buddha, Dharma and Samgha, and the way (marga) 124 and

d.) attain all the concentrations (samadhis), that they might perform

miracles (vikurvas) before sentient beings. 12°

It seems, then, that the practice of the recollection of the Three
Jewels—while it complements the practice of the supreme forms of worship
and dharmas leading to specific attainment—is especially complementary
to the practice of the faculties and powers. Success in the recollection of
the Buddha(s), Dharma and Samgha, and in the faculties and powers is
imagined to lead to an experience of the immense value of: a.) the Bud-
dhas and striving to attain the unsurpassed and supreme enlightenment
of the Buddhas; b.) the Dharma and living in accord with the Dharma;;
and c.) the bodhisattvas and following the way of the bodhisattvas. It is
thought that unqualified acceptance and realization of these three cardinal
concepts assures a bodhisattva of the increase of his merit.

Sattvartha. Practice of the supreme forms of worship and meditation on
the Three Jewels while alone in the forest may teach a bodhisattva to place
others before himself. Even so, he still needs the means to incorporate this
teaching into his daily life in society with others. 126

In his auto commentary on the twenty-sixth verse of the SskA S advises
a bodhisattva to increase his benefit—as well as his merit—Dby beginning
to offer all of his daily actions, no matter how trivial, to others. When-
ever he acts ‘he is to generate a thought’ for the well being of others. 127
Likewise, whenever he feels fearful, he is to recall bodhisattvas who are
skilled at abandoning all that they have (sarvasvaparityagakusala) 128 He
is expected never to rest until in his daily practice he shows that he has
given or abandoned everything (sarvam parityaktam) 129 for the sake of

others.

124 BNDALL, ‘Ciksasamuccaya’, p.333, In. 17. For rasmis, cf. ibid., p. 333,
In. 13-p. 343, In. 10.

125 For samadhis: cf. ibid., p. 343, In. 11-p. 347, In. 11. For vikurvas: cf. ibid.,
p-327, In. 20; p. 328, Ins. 9 & 15; p. 333, In. 12; p. 345, In. 12; & p. 347, In. 5.

126 By meditation (bhavana), the writer ref. to what—for want of a better
term—might be ref. to as cultivation or formal meditation. It is recognised that
his def. of bhavana is narrow and fails to account for the wide range of practices
which Buddhists associate with this term. For a useful discussion of this subject,
cf. RAHULA.

127 T e., cittam utpadayati, a refrain which is repeated fifteen times: cf. BEN-
DALL, ‘Cliksasamuccaya’, p.348, In. 4-—p. 349, In. 5. In the next passage, a
similar refrain—tenaivam cittam utpadayitavyam—is repeated three times: cf.
ibid., p. 349, In. 6-p. 250, In. 19.

128 Thid., p. 349, In. 13.

129 Thid., p. 349, In. 8.
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Niramisadharmadana. The auto commentary on the second pada of the
twenty-sixth verse in the nineteenth chapter suggests that highest priority
should be given to the spiritual gift of the Dharma (niramisadharmadana).
A bodhisattva is expected to begin to give the Dharma by communicating
or teaching it to others. 130

Yet at this point on the path, S also expects a bodhisattva to experi-
ence hesitation and perhaps trepidation. As Sékyamuni, after he became
a Buddha, was uncertain whether to teach the Dharma to others, so it is
with a bodhisattva on his return to society after the solitude of the for-
est. After meditating alone, it is thought to require courage (almacitta)
to share with others what he has learnt. 3!

Accordingly, S tries to impress a newly returned bodhisattva with the
benefits (anusamsas) of teaching the Dharma, especially as it relates to
the Mahayana and practice of the perfection of wisdom :

Thus a bodhisattva-mahasattva is endowed 2 with the source of

good. Thus, his attention focused '** on the source of good, the
possibility does not exist, Ananda, that this bodhisattva-mahasat-
tva should turn back from the unsurpassed and perfect enlighten-
ment of the Buddha. This is impossible. 134

To secure such benefits, a learned bodhisattva (pandita) must con-
stantly expound the foremost dharmas (agradharmas) before assemblies
of monks (bhiksus) and nuns (bhiksunikas). '3 Although teaching greatly
increases his merit, he is to think only of the benefit it brings to others:

Rather, may I think clearly always, may I become a Buddha and
these sentient beings.

I learn about the Dharma for the benefit of the world, this is the
basis of all happiness for me. 3¢

130 T e., desyati: cf. EDGERTON, p.272, def. 1.
131 BENDALL, ‘Ciksasamuccaya’, p. 352, Ins. 8-9.
132 1., samanvagata: cf. EDGERTON, p.564.

133 Cf. samanvaharati in: ibid., pp. 564-565.

134 BENDALL, ‘Ciksasamuccaya’, p. 352, Ins. 4-6:

evam kusalamulasamanvagato bodhisatvo mahasatvah ' evam

kusalamiilam samanvaharan na sthanam anandanavakaso yat sa
bodhisatvo mahasatvo vivartetanuttarayah samyaksambodheh ' nai-
tat sthanam vidyata iti |

135 Ibid., p. 353, Ins. 6 & 4. For bhiksunika, cf. EDGERTON, p. 409.
136 BENDALL, ‘Ciksasamuccaya’, p. 354, Ins. 1-2:

anyatra cinteya sada vicaksanah bhaveya buddho ’ham ime ca
satva |
etac ca me sarvasukhopadhanam yam dharma sravemi hitaya loke |
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Before assemblies, a bodhisattva is to merely see himself as a servant ; he
is to be a physician (vaidya), the audience, those who are sick (atura), and

the Dharma, their medicine (bhaisajya). 37

Bodhicitta. S finishes his auto commentary on the twenty-sixth verse
by mentioning the importance of developing the mind of enlightenment
(bodhicitta). The mind of enlightenment—while hardly deprecated—is
described with a brevity shared by neither of the other factors contributing
to the increase of merit. 1 § intends to fix attention firmly on the role of
the third and fourth right strivings—the production of non existing good
dharmas and the increase of existing good dharmas.

With his few words on the mind of enlightenment, S ends his discourse
on preservation, purification and increase. He has, he believes, given in
outline, the religious discipline suitable for an incipient bodhisattva who
desires to mount the Mahayana :

This sort of preliminary bodhisattva religious discipline is initially
taught for the sake of the recollection of those who are beginning to
practice. But, at length, indeed, it is a subject for the Buddha. 13°

Samyakpradhanas. § 1.2140 and § 2.3 4! assert that in the Ss and SskA
the concept of the right strivings informs $’s description of the way of
the bodhisattva. All that remains is to note how S acknowledges his
dependence on this concept in his brief auto commentary on the final
verse of the SSKA.

S usually comments on verses of the SSKA in words of his own and
with direct quotations from Mahayana sutras. He explains the meaning
of the final verse of the SSKA by a combination of both. His explication
consists of his own version of one of the traditional formulae of the four
right strivings. 142

According to S’s version of the formula: the first right striving (the
non production of non existing bad dharmas) is the practice of preservation
(raksa) ; the second striving (the destruction of existing bad dharmas) is
the practice of purification (Suddhi); while the third and fourth strivings
(the production of non existing good dharmas and the increase of existing
good dharmas) are the practice of increase (vrddhi).

137 BENDALL, ‘Ciksasamuccaya’, p. 355, Ins. 9-10.
138 Thid., p. 356, Ins. 3-5.
139 Thid., p. 356, Ins. 6-7:

esadika adika[162b]rmikanam sahasa bodhisatvasiksa smaranartham
upadarsita | vistaratas tu buddhavisaya eva |

140 pp. off..
141 Py, 32fF..
142 For text & tr. of this formula, cf. Appendix B, pp. 203fF..
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In the twenty-seventh verse and in his commentary on this verse S
makes explicit the basis for his description of the path.

S describes the path itself as the gradual preservation, purification and
increase of one’s person, enjoyments and merit. A bodhisattva is expected
to preserve his person and so on by the non production of non existing
bad dharmas. He is to purify his person and so on by the destruction
of existing bad dharmas. And finally, he is to increase his person and so
on by the production of non existing good dharmas and the increase of
existing good dharmas. The preservation, purification and increase of his
person and so on are to be practised so that he can make a suitable gift
of his person and so on to others. In the Ss and SSKA this is the way of
the bodhisattva (bodhisattvamarga).

Apramada & so on. The relations between the right strivings, heedful-
ness (apramada) and so on, is stressed in the first prose paragraph of the
epilogue to the Ss. 143 1In this passage, S effectively concludes his com-

pendium on the way of the bodhisattva. His conclusion is especially suit-

144

able. It integrates—as if they had never been separate ***—the practice

of faith (sraddha), heedfulness, energy (virya), mindfulness and awareness
(smrtisamprajanya), the right strivings and the conditions favourable to
enlightenment :

For it was said in the Tathagataguhyasttra: ‘Then what is heedful-
ness ? The restraint of the (sense) faculties '*® ; Having seen forms
with the eye he becomes neither one who grasps at appearances *4¢
nor one who grasps at minor marks 7. ... Observing dharmas with
the mind he becomes neither one who grasps at appearances nor
one who grasps at minor marks. 4% In all dharmas he accurately

143 For ref. to the epilogue, cf. Table 1.1 on p. 16 ; Table 1.3 on p. 19; & Table 6.4
on p. 171.
144 Of. STEINKELLNER, ‘Logic’, p.311:

As soon as we start reading Dharmakirti on his own terms we
find ourselves participating in his philosophical workshop. And
the philological situation in his case is luckily such that we can
literally observe him at work, taking up a theme again and again,
adapting it, fitting it together with other themes he has taken up
again and welding them together so that they seem never to have
been separate.

145 T e., indriyas, the six sense faculties: the eye faculty (caksurindriya) ; ear
faculty (Srotendriya) ; nose faculty (ghranendriya) ; tongue faculty (jihvendriya) ;
body faculty (kayendriya); & mind faculty (manendriya). For these, cf. IsHI-
HAMA & FUukuDA, 99 1853-1857, p. 101. On the classification of the faculties,
cf. GETHIN, pp. 104-106.

146 1 ., nimitta: cf. EDGERTON, pp. 297-298.

1471 e., anuvyafijana: cf. ibid., p. 34.

148 These two sentences ref. to another traditional formula of the right strivings.
For a more complete version of this passage, cf. BENDALL, ‘Ciksasamuccaya’,
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perceives enjoyment and distress and escape (from the world). This
is called heedfulness. Moreover, heedfulness is controlling one’s
own thought, it is considering the thought of others !4, it is giv-
ing attention to delight in the Dharma by not being a slave to
delight in the mental defilements. ... This is called heedfulness. He
that has faith and heedfulness, Guhyakadhipati, his conduct re-
sults from right energy '°°. With this energy, he acquires '*! those
dharmas that are the cause of heedfulness and faith. He that has
faith and heedfulness and energy, Guhyakadhipati, should apply
himself in mindfulness and awareness. Through mindfulness and
awareness he does not lose all the conditions favourable to en-
lightenment. He that has faith and heedfulness and energy and
mindfulness and awareness, Guhyakadhipati, should apply himself
in thorough '°2 practise. For a bodhisattva that is thoroughly
practised, Guhyakadhipati, perceives what is as that which is, he
perceives what is not as that which is not....that the eye exists

by convention and so on’. 1°3

6.4 Conclusion.

This paper asserts that in the Ss and SSKA it is the foremost responsibility
of a bodhisattva to give all that he has to promote the advantage of others.
In the Ss and SSKA, then, the way of the bodhisattva is the way of absolute,
unqualified giving.

p-202, Ins. 9-15; MORRIS & HARDY, II, § 14, pp. 16-17; & RHYS DAVIDS,
CARPENTER & STEDE, III, pp. 225-226. The text & tr. of this passage is given
as Formula B2 in Appendix B, pp. 205ff..

1491 e., araksa: cf. BENDALL, ‘Ciksasamuccaya’, p.357, n. 1; & EDGERTON,
p- 102.

150 1 e., anulomikena viryena: cf. ibid., pp. 96-97.

151 T e., samudanayati: cf. ibid., p.573.

152 T e., yonisas: cf. ibid., p.448, def. 2.

153 BENDALL, ‘Ciksasamuccaya’, p. 357, Ins. 1-11:

uktam hy aryatathagataguhyasiitre | tatra katamo ’pramado
yvad indriyasamvarah | sa caksusa rupani drstva na nimittagraht
bhavati ' nanuvyanjanagrahi | evam yavan manasa dharman vi-
jnaya na nimittagrahi bhavati' nanuvyanjanagrahi | sarvadharmesv
asvadam cadinavam ca nihsaranam ca yathabhtutam prajanati
ayam ucyate ‘pramadah | punaraparam apramado yat svacittasya
damanam paracittasyaraksa klesarater aparikarmana dharmarater
anuvartanam yavad ayam ucyate ’'pramadah | yasya guhyakad-
hipate sraddha capramadas ca tasyanulomikena viryena karyam
vena tan apramadakaranan sraddhakaranams ca dharman samuda-
nayati | yasya guhyakadhipate sraddha capramadas ca viryam
ca tena smrtisamprajanye yogah karaniyah | yena smrtisampra-
janyena sarvan bodhipaksan dharman na vipranasayati | yasya
guhyakadhiyate sraddha capramadas ca viryam ca smrtisampra-
janyam ca tena yonisah prayoge yogah karaniyah | yonisah prayukto
hi guhyakadhipate bodhisatvo yad asti tad astiti prajanati' yan nasti
tan nastiti prajanati | yavad asti samvrtya caksur ity adi |
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This paper also asserts that in the Ss and SSKA the benefit associated
with the gifts of a bodhisattva is in direct proportion to their quality and
quantity. In the Ss and SSKK, then, a bodhisattva is obliged to ensure
that his gifts—his person, enjoyments and merit—are suitably preserved,
purified and increased.

That which a bodhisattva gives is expected to be devoid of dharmas
that are bad and replete with dharmas that are good. It is asserted that
S considers that such a beneficial state is attained by the practice of the
four right strivings (samyakpradhanas): a.) a bodhisattva is expected to
strive not to reduce the quality of his gifts through the production of any
bad dharmas that do not exist; b.) he is to strive to increase the quality
of his gifts through the destruction of any bad dharmas that exist; ¢.) he
is to strive to increase the quantity of his gifts through the production
of good dharmas that do not exist; and d.) he is to strive to ensure the
constant and abundant supply of his gifts through the maintenance and
development of good dharmas that exist.

§ 4154 considers S’s conception of the preservation of gifts by the

5195 considers his conception of the

6 156

practice of the first right striving. §
purification of gifts by the practice of the second right striving. §
considers his description of the increase of gifts by the practice of the
third and fourth right strivings. It remains only to summarise the réle of
increase in the Ss and SSKA.

Table 1.1 7 shows that the twenty-second to twenty-sixth verses of
the SSKA and sixteenth to nineteenth chapters of the Ss discuss the means
by which a bodhisattva is expected to increase his person, enjoyments
and merit. This table also shows that S’s treatment of the three forms
of increase—like his treatment of the three forms of preservation and
purification—is unequal. Yet, unlike his discussion of preservation and
purification—where most attention is given to the preservation and pu-
rification of one’s person—S is most concerned with the increase of merit
(punya = subha).

6 158 can be summarised under five headings: i.) in-

The argument of §
crease (vrddhi) ; 4i.) increase of one’s self (atmabhavavrddhi) ; iii.) increase
of enjoyments (bhogavrddhi); 4v.) increase of merit (punyavrddhi); and

v.) the right strivings (samyakpradhanas).

Vrddhi. S initially explains why a bodhisattva should practice increase.
The practice of preservation and purification makes those things that a
bodhisattva possesses suitable for giving. Yet a bodhisattva may possess

154 pp. 93fF..
155 pp. 117fF..
156 pp. 159fF..
157 p_ 16.

158 pp. 159fF..
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little. If so, he is obliged to increase the quantity of his possessions, that
is, his person, enjoyments and merit. If he succeeds, he gives himself
greater opportunity to benefit others and a greater chance of attaining
Buddhahood.

Atmabhavavrddhi. S then describes practices for the increase of one’s
person. A bodhisattva is to begin by engaging in the generation of the ten
good dharmas. He is never to generate bad dharmas by asserting himself to
the detriment of others. He is always to sacrifice himself for the benefit of
others. Self denial is thought to increase—rather than decrease—strength
(bala). Likewise, it is thought that a bodhisattva that is constantly active
for the benefit of others has abundant energy (virya) and remains tireless.
Self centred inactivity (= alasya)—mnot selfless activity (= analasya)—is
thought to make a bodhisattva weary.

Bhogavrddhi. S then describes the practice of the increase of enjoyments.
When giving enjoyments, a bodhisattva is to be guided by an understand-
ing of emptiness (Sinyata) and motivated by compassion (karuna). ®® As
a result of practising the perfection of wisdom, he should not distinguish
his own interests (svartha) from those of others (parartha). Self interest
and the interests of others should be considered identical. He is to give
gifts that are free of self interest.

For § it is not enough that a bodhisattva identifies his own advantage
with that of others, he must also experience a profound sense of the suf-
fering of others and of the urgent need to alleviate suffering. Gifts are
always to be given with great compassion. Wisdom (prajna)—in the Ss

and SSKA—is never without compassion. 169

Punyavrddhi. Next is the description of the means by which a bod-
hisattva is to prepare his person for the increase of merit proper. S con-
siders it essential for a bodhisattva to engage in all of his practices—but
especially the increase of merit—with a suitable mental condition. It is
imperative, he believes, that a bodhisattva firmly establish: a.) his re-
solve (vyavasaya) to give all that he has to others; b.) his good intention
(svasaya) towards others; and c.) his great compassion towards others.
Any deficiency in these qualities is thought to impede the benefit that a
bodhisattva gives to others.

After reaffirming the need for a bodhisattva to be absolutely commit-
ted to promoting the well being of all sentient beings, S describes four

159 Or great compassion (mahakaruna).

160 For the centrality of the practice of compassion (karuna), means of approach
(upaya) & wisdom (prajna), cf. Kajivama, ‘Meditation’, pp. 115ff.; & Idem,
‘Philosophy’, p.200. Cf. also NAGAO, ‘Buddha-kaya’, p.103; & Idem, ‘Ascent’,
p- 203.
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practices associated with the increase of merit proper: i.) the supreme
forms of worship (anuttarapajas) ; ii.) the four dharmas leading to specific
attainment (visesagamita); ii.) the five faculties (indriyas) and powers
(balas) ; and iv.) the recollection of the Three Jewels (ratnatrayanusmrti).

The benefits (anusamsas) arising from these four practices include:
a.) birth untainted by the impurity of the womb (garbhamala); b.) com-
munion with the Buddhas (buddhasamavadhana); c.) the production of
unshakeable faith (sraddha) in the supreme value of the Buddhas, the
Dharma and the bodhisattvas (Samgha); d.) the production of sufficient
energy (virya) to live by the Dharma, to travel the way of the bodhisattvas
and eventually, to attain Buddhahood ; e.) the production of the ability to
unite one’s mind (citta) with the Dharma; and f.) and the production of
the qualities (gunas) of exalted bodhisattvas and Buddhas.

These four practices unite devotion and concentration. They also grad-
ually transform an incipient bodhisattva into a practitioner of considerable
attainment. S seems to expect a bodhisattva to engage in these practices
and obtain their results through worship and meditation while alone in
the forest.

While in the forest, a bodhisattva is to engage in worship and medita-
tion, but while in society, he is to engage in beneficial social action. Having
learnt—through devotional and meditative practices—the importance of
altruism, he is obliged to practice altruism in his daily life. S considers
it imperative that a bodhisattva dedicate all his daily actions—those that
are small, as much as those that are great—to the benefit of sentient be-
ings (sattvartha). When with others, he is to overcome all reticence. It is
considered critical that he strive to give the spiritual gift of the Dharma
(niramisadharmadana). A bodhisattva, once he is learned, is never to stop
teaching the Dharma. The measure of the attainment of a bodhisattva,
it seems, is the extent to which he benefits others in thought, word and
action. In the Ss and SSKA this is almost the final injunction.

Samyakpradhanas. Finally, having completed his description of preser-
vation, purification and increase S names the practice that informs his
conception of the way—the practice of the four right strivings.

According to S, the path to be followed by a bodhisattva consists of
nothing but the manipulation of dharmas. Dharmas that are bad are
to be defeated through the preservation and purification of one’s person,
enjoyments and merit. Dharmas that are good are to be secured through
the increase of the same. A bodhisattva is expected to be constantly
engaged in the destruction and production of dharmas. And in all of
his practices he is to apply faith, energy, heedfulness and mindfulness
and awareness. Although he is engaged in preliminary trainings, he is to
recollect that his trainings are worthy of the Buddha himself.



7. POSTSCRIPT.

Scholastics are systematizers and as such they seek to bring unity
to a tradition. To accomplish this, scholastic philosophers have of-
ten considered it necessary to create (or, less charitably, to impose)
a monothetic vision on a polysemic textual corpus. !

§ 3.42 concludes that the content, structure and theme of the Ss and
SSKA is determined by S’s conception of giving. It is concluded, in short,
that S considers it the foremost responsibility of a bodhisattva to practice
complete giving. He is expected to give without reservation all that he
possesses, notably his person, enjoyments and merit. Complete giving
is considered the basis of the attainment of the unsurpassed and perfect
enlightenment of the Buddha.

§ 4.43 concludes that S considers the practice of giving facilitated
by the practice of preservation. It concludes that in the Ss and SSKA a
bodhisattva is expected to carefully preserve the quality of that which he
is to give4 by the practice of the first right striving—the non production
of non existing bad dharmas.

§ 5.4° concludes that in the Ss and SSKA the practice of giving is also
thought facilitated by the practice of purification. It is concluded that a
bodhisattva is expected to fastidiously purify his gifts 6 by the practice of
the second right striving—the destruction of existing bad dharmas.

§6.4 7 concludes that S also considers the practice of giving facilitated
by the practice of increase. It concludes that a bodhisattva is expected
to increase the quantity of that which he is to give® by the practice of
the third and fourth right strivings—the production of non existing good
dharmas and the development and increase of existing good dharmas.

In the Ss and SSKT&, then, the practice of the four right strivings
precedes and supports the practice of complete giving. Just as complete
giving is considered fundamental to the attainment of enlightenment, so
the right strivings are fundamental to the attainment of complete giving.

L CABEZON, Language, p. 55.

2 Pp. 88ff..

3 Pp. 113ff..

4 Viz. his person, enjoyments & merit.
5 Pp. 154fF..

S Viz. his person, enjoyments & merit.
" Pp. 185fF..

8 Viz. his person, enjoyments & merit.
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In the Ss and SSKA, then, the right strivings are essentially the foundation
of the way of the bodhisattva (bodhisattvamarga).

samyakpradhanas —— sarvotsarjana ——s samyaksambodhi

Figure 7.1: The bodhisattvamarga—A.

The way of the bodhisattva as described by S in the Ss and SSKA is
represented in Figure 7.1 9 and in more detail in Figure 7.2 10,

Both figures represent the way as a simple lineal progression. They
suggest that a bodhisattva is only expected to pass through three stages:
from the practice of the right strivings, through the practice of complete
giving, to the attainment of complete and perfect enlightenment.

The theoretical simplicity of this three fold schema conceals the sub-
tlety required to put it into practice. In theory it is suggested that a
bodhisattva can progress towards enlightenment by becoming increasingly
skilled at the manipulation of dharmas. In practice it is found that in
order to attain the complete and perfect enlightenment of a Buddha, a
bodhisattva will have to increasingly perceive that ultimately there are no
dharmas to be manipulated :

Indeed, it was said in the DharmasamgTtisiitra: ¢ “Truth ', truth,
youth of good family, that is a name for emptiness. And this
emptiness neither arises nor ceases”. He said: “Indeed, if dharmas
are said to be empty by the Blessed One, from this, all dharmas
shall neither arise nor cease”. Nirarambha the bodhisattva said:
“Indeed, youth of good family, so—as you well know—all dharmas
neither arise nor cease”. He said: “This which was said by the
Blessed One—“conditioned dharmas arise and cease”—what is the
sense (purpose) of this which was said by the Tathagata?” He
said: “The disposition*? of the world, youth of good family, is
predisposed !* to arising and ceasing. Then, the Tathagata, full
of great compassion, for the sake of removing fear from the world,
according to common practice, said that “they '* arise and cease”.
But, in this respect, there is neither arising nor ceasing of any

dharma”.’

9 P. 190.

0P, 191.

1 Te., tathata, lit. such-ness or thus-ness: cf. EDGERTON, p.248;: CONZE,
Dictionary, pp. 186-187; & TAKASAKI, pp. 53 & 103.

12 Te., samnivesa: cf. OLDMEADOW, p. 287, In. 7; WAYMAN, Calming, p. 486 ;
EDGERTON, p. 559 ; & CONZE, Dictionary, p.401.

13 1.e., abhinivista: cf. EDGERTON, pp.20 & 53 ; CONZE, Dictionary, p.61; &
WAYMAN, Calming, p.484.

14 Viz. dharmas.

15 BENDALL, ‘Ciksasamuccaya’, p. 263, Ins. 1-8:
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dharmasamgityam apy uktam | tathata tathateti kulaputra stny-
ataya etad adhivacanam | sa ca Sunyata notpadyate na nirudhyate
| aha | yady evam dharmah stunya ukta bhagavata tasmat sarvad-
harma notpatsyante na nirotsyante | nirarambho bodhisatvah |

aha | evam eva kulaputra tatha yathabhisambudhyase sarvadharma
notpadyante na nirudhyante | aha | yadetad uktam bhagavata
samskrta dharma utpadyante nirudhyante cety asya tathagatabhasi-
tasya ko ’bhiprayah | aha | utpadanirodhabhinivistah kulaputra
lokasamnivesah | tatra tathagato mahakaruniko lokasyottrasapada-
pariharartham vyavaharavasad uktavan utpadyante nirudhyante ceti
| na catra kasyacid dharmasyotpado na nirodha iti |

This passage is quoted in: DE LA VALLEE POUSSIN, Prajiakaramati, comm.
on BcA 9:150cd, p. 588, In. 13—p. 589, In. 8. For a similar position, cf. also
GARFIELD, MMK XVIIIL: 6, pp. 49 & 249. For the réle of convention (samvrti),
cf. also BENDALL, ‘Ciksasamuccaya’, p.256, Ins. 9—18. This passage is quoted
in: DE LA VALLEE POUSSIN, Prajiakaramati, comm. on BcA 9:155, p. 593,
In. 9-p. 594, In. 2.



Appendix A

SSKA.

Text & Translation.

yvada mama paresam ca bhayam duskham ca na priyam |
tadatmanah ko viseso yat tam raksami netaram | 1 | '

‘When fear and suffering are disliked by myself and others,
then about the self, what is special, that I preserve it, not an-
other?’ (1)

duskhantam kartukamena sukhantam gantum icchata |
sraddhamiilam drdhikrtya bodhau karya matir drdha | 2 | 2

By he that wishes to destroy suffering, by he that strives to reach
the limits of happiness,

after strengthening the basis which is faith, the mind should be set
firm on enlightenment. (2)

(satrantesu durvijieyo)! ® bodhisatvasya samvarah |
marmasthanany ato vidyad yenanapattiko bhavet | 3 | 4

LBENDALL, ‘Ciksasamuccaya’, p.xxxix. Cf. also ibid., p. 2, Ins. 10-11.

2 Ibid., p. xxxix. Cf. also ibid., p. 2, Ins. 13-14.

3 Variant readings exist for the first pada of the third verse: cf. ibid., p. xxxix,
... mahayanad ; PEZZALI, gdntideva, mystique bouddhiste, p.69, n. 92, durvi-
joeyo mahayanad; & a restoration suggested by Prof. P. HARRISON, sutresu
vistarenokto.

It is curious to note that BENDALL, ‘Ciksasamuccaya’, p.17, Ins. 11-12;
contains a clause which does not appear in the Cambridge Ms., 12a: yani
hi...°oktani | . In agreement with the Ms. a more satisfactory reading for
the passage might be:

" durvijieyo ' vistaroktatvad bodhisatvasya samvarah ' tatah kim

yuktam | marmasthanany ato vidyad yenanapattiko bhavet |
katamani ca tani marmasthanani | yad uta | atmabhavasya
bhoganam tryadhvavrtteh subhasya ca | utsargah sarvasatvebhyas
tadraksasuddhivardhanam || (cf. ibid., p. 17, Ins. 10-14)

The present writer would like to accept ' durvijiieyo vistaroktatvad bodhisat-
vasya samvarah ' as the first line of the third verse of the SskA. Unfortunately,
the extra syllable which attends the abstract form of ukta would appear to pre-
vent this.

4 Tbid., p. xxxix. Cf. also ibid., p. 17, Ins. 10-11.

Prologue.



Giving one’s
person, enjoyments
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The restraint (practice) of a bodhisattva is hard to discern in the
sutras;

hence he should know the essential principles so that he may be-
come a non transgressor. (3)

atmabhavasya bhoganam tryadhvavrtteh subhasya ca |
utsargah sarvasatvebhyas tadraksasuddhivardhanam | 4 | 5

The gift to all sentient beings of one’s person %, enjoyments” and

® BENDALL, ‘Ciksasamuccaya’, p.xl. Cf. also ibid., p. 17, Ins. 13-14.

S1.e., atmabhava. Fr. atman+ bhava: lit. self being, the state of being a self,
the condition of self, selfhood.

In: EDGERTON, p.92, it is held that atmabhava = Sarira, i.e., the physical
body. The present writer considers this tr. narrow. It does not account for the
full range of meanings associated with atmabhava in the Ss & SSKA.

In these texts atmabhava—Tlike the five aggregates (skandhas) (cf. KAJIYAMA,
‘Philosophy’, p. 202 ; & NAGAO, ‘Ontology’, p. 164.)—signifies the physical body
and the mind.

In theory, atmabhava = skandhas: a.) form (physical body) (r@ipa); b.) per-
ception (vedana) ; c.) cognition (ideation) (samjna); d.) volition (samskara); &
e.) consciousness (vijnana). In practice, atmabhava refers to each aggregate ei-
ther alone or together with the others. For the five aggregates, cf. KASAWARA,
MULLER & WENZEL, § XXII, p. 5; TAKASAKI, pp. 107ff. ; & EDGERTON, p. 607,
def. 2.

Atmabhava, then, signifies all dharmas that constitute individual existence :
cf. MROZIK, pp. 16ff.. This is clearly described in: BARNETT, p. 104, n. 1:

The word atma-bhava, literally “condition of self,” i.e. person or
body, properly denotes the plexus of concepts which collectively form
the idea of an individual being as conceived by himself.

Atmabhava might be referred to as one’s entire person, or in brief, as one’s
person: cf. BENDALL, ‘Ciksasamuccaya’, p.xl; BENDALL & ROUSE, p.19;
BARNETT, p.104: HEDINGER, p. 10, n. 39; & MROZIK, p. 20.

"I.e., bhoga. Fr. Jbhuj, i.e., to enjoy, use, possess. Bhoga signifies: i.) en-
joyment, use, or possession; & ii.) an object of enjoyment, use, or possession :
cf. HEDINGER, p. 10, n. 40. In terms of def. 2, bhogas signify the six external
sense-fields (bahyayatanas) which are the objects of the six internal sense-fields
(adhyatmikayatanas): cf. EDGERTON, p. 101, def. 5; & TAKASAKI, pp. 1071f..

The external sense-fields are: a.) form (rapa); b.) sound (sabda); c.) smell
(gandha) ; d.) taste (rasa); e.) tangible object (sprastavya); & f.) mind-object
(dharma).

The internal sense-fields are: a.) eyes (caksus); b.) ears (sSrota); c.) nose
(ghrana); d.) tongue (jihva); e.) body (kaya); & f.) mind (manas).

Bhogas are the external sense-objects identified by the internal sense-fields
with sensations (vedanas) of pleasure or happiness (sukha).

As objects or items of enjoyment—cf. MROZIK, p.169—bhogas might be
referred to as pleasures or enjoyments: cf. CROSBY & SKILTON, p. 20 ; BENDALL,
‘Ciksasamuccaya’, p.x1; & BENDALL & ROUSE, p. 19.
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merit ® arising in the three times® ;

the preservation, purification and increase of these'%. (4) !

paribhogaya satvanam atmabhavadi diyate |
araksite kuto bhogah kim dattam yan na bhujyate | 5 | 2

. . . 1
For the enjoyment of sentient beings one’s person and so on ** are

given.
If not preserved ', where is the enjoyment ? If not enjoyed, what
is a gift 7 (5)

tasmat satvopabhogartham atmabhavadi palayet |

kalyanamitranutsargat sitranam ca sadeksanat | 6 | °

Therefore for the enjoyment of sentient beings one’s person and so
on should be preserved ;

by not forsaking spiritual friend(s) and by constant study ' of the
sttras. (6)

tatratmabhave ka raksa yadanarthavivarjanam |

kenaitallabhyate sarvam nisphalasyandavarjanat | 7 | 7

Then regarding one’s person, what is preservation? Eschewing
that which is evil.

How is all this found ? By eschewing fruitless outcomes . (7)

8 1., $ubha. Fr. J$ubh which means: 4.) to beautify, embellish & adorn ;
& i) to prepare, make fit or ready. Subha signifies: 4.) anything bright or
beautiful ; & ii.) benefit, service, good or virtuous action. In terms of def. 2,
Subha is synonymous with punya, i.e., merit.

9le., tryadhva: cf. EDGERTON, p.260. This ref. to the past, present &
future.

1% Vigz. one’s person, enjoyments & merit.

1 Following $'s commentary in: BENDALL, ‘Ciksasamuccaya’, p.18, Ins. 8-9,
tr. at the end of § 3.2, pp. 72ff..

12 Tbid., p.xl. Cf. also ibid., p.34, Ins. 11-12.

13 T.e., atmabhavadi. This ref. to one’s person, enjoyments and merit.

14 Te., one’s person, enjoyments and merit.

15 Tbid., p.x1. Cf. also ibid., p.34, Ins. 13-14 & 18; p. 41, Ins. 9, 10 & 13; &
p- 42, In. 9.

16 1.e., Tksana, here = darsana: cf. ibid., p.41, In. 13. For S studying seems to
involve not only looking at but also looking after, experiencing and contemplat-
ing.

7 Ibid., p.xli. Cf. also ibid., p.44, Ins. 19-20; & p. 116, In. 12.

18 T.e., nisphalasyandas: cf. EDGERTON, p.614. In this paper phala is tr. as
fruit. An alternative tr. would be effect: cf. Kajivama, ‘Tarkabhasa’, pp. 223
& 248 ; & NAGAo, ‘Logic’, p. 127.

Preserving one’s
person.
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etat sidhyet sada smrtya ( sadasmrtya)! smrtis ttvradarad bhavet |
adarah $amamahatmyam jiatvatapena jayate | 8 | °

This should be attained by constant mindfulness. Mindfulness
should arise from intense devotion.

Devotion—having been known as the greatness of tranquility 2°—
arises from zeal. (8)

samahito yathabhiitam prajanatity avadan munih |
$amac ca na calec cittam bahyacestanivartanat | 9 | 2!

‘He that is concentrated (on an object)?? understands in accor-
dance with the truth’, said the Muni.
And the mind should not depart from tranquility by abstaining

from outward activity. (9)

sarvatracapalo mandam atisnigdhabhibhasanat |

avarjayej janam bhavyam adeyas capi jayate | 10 | %

Always steady, by speaking very affectionately, gradually,

he should attract suitable people. And thus he becomes accept-
able**. (10)

19 BENDALL, ‘Ciksasamuccaya’, p.xli. Cf. also ibid., p. 118, In. 3; & p. 119,
Ins. 1 & 2-3.

20 Je., Samamahatmya, here = samathamahatmya & Samasya mahatmyam :
cf. ibid., p. 119, Ins. 2 & 9.

The noun mahatmya is fr. the adj. mahatman. It means high-mindedness,
majesty & dignity: cf. MONIER-WILLIAMS, pp. 796 & 815.

For the use of mahatman by S, cf. § 3.3.2, pp. 82ff., & BENDALL,
‘Cliksasamuccaya’, p. 23, In. 15.

For the use of mahatmya, cf. ibid., p. 119, Ins. 1ff.; & p. 145, Ins. 11-15. In the
latter passage, the association between mahatmya & impartiality or benevolence
(samata) is marked.

2 Thid., p.xli. Cf. also ibid., p. 119, Ins. 9-10; & p. 123, Ins. 13-14.

22 1., samahita: cf. EDGERTON, p.570; & Sarro, ‘Buddhapalitamiila-
madhyamakavrtti’, I, p. 149, In. 19. Here samahita = samahitamanas: cf.
BENDALL, ‘Cliksasamuccaya’, p.119, In. 11. This has influenced previous trans-
lations of this passage: ‘whoso hath fixed mind’ in: ibid., p.xli; & ‘he that hath
concentred thought’ in: BARNETT, p. 104.

For ref. to the occurrence of this passage in: DE LA VALLEE POUSSIN,
Prajnakaramati, cf. OLDMEADOW, p.10, In. 3 & n. 1; & BENDALL,
‘Ciksasamuccaya’, p. 119, n. 5. For add. ref., cf. ibid., p.403.

2 Ibid., p. xlii. Cf. also ibid., p. 124, Ins. 3-4.

24 Le., adeya. This adj. means welcome, acceptable, pleasing & agreeable: cf.
EDGERTON, p. 94.
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anadeyam tu tam lokah paribhiiya jinankuram |

bhasmacchanno yatha vahnih pacyeta narakadisu | 11 | 2°

But the inhabitants of the world, having rebuked ?° the shoot of
the Jina as one that is unacceptable,

as fire covered with ashes, they could burn?” in the hells and so
on. (11)

ratnameghe jinenoktas tena samksepasamvarah |

yenaprasadah satvanam tad yatnena vivarjayet || 12 || 28

Therefore a concise rule?® was related by the Jina in the Rat-
namegha:

He should carefully eschew that which causes the disfavour of sen-
tient beings. (12)

esa raksatmabhavasya bhaisajyavasanadibhih |

atmatrsnopabhogat tu klistapattih prajayate | 13 | 3°

This is the preservation of one’s person with medicines, clothes and
SO on.

But grievous misfortune is produced by the enjoyment of one’s own
desires. (13)

sukrtarambhina bhavyam matrajiena ca sarvata(h?t | Preserving
iti siksapadad asya bhogaraksa na duskara | 14 | 3! enjoyments.

He must be one who undertakes good actions and one who is mod-
erate ®*? completely :

by this moral precept, the preservation of enjoyments is not difficult
for him. (14)

svarthavipakavaitrsnyac chubham samraksitam bhavet | Preserving merit.
pascattapam na kurvita na ca krtva prakasayet || 15 || 33

% BENDALL, ‘Ciksasamuccaya’, p.xlii. Cf. also ibid., p. 124, Ins. 10-11.

26 ] e., paribhiiya, in the sense given to paribhasati & paribhasaka in: EDGER-
TON, p. 328.

27 1.e., pacyeta. For pacyate, cf. ibid., p. 314.

28 BENDALL, ‘Ciksasamuccaya’, p.xlii. Cf. also ibid., p. 124, Ins. 13-14.

29 1e., samvara, which here, seems to be synonymous with samgraha. For the
use of samgraha, cf. ibid., p. 127, Ins. 6-7.

30 Ibid., p. xliii. Cf. also ibid., p.127, Ins. 8 & 14; & p. 143, Ins. 1 & 3.

31 Tbid., p.xliii. Cf. also ibid., p. 143, Ins. 19-20.

32 1.e., matrajia: cf. EDGERTON, p. 429.

33 BENDALL, ‘Ciksasamuccaya’, p.xliii. Cf. also ibid., p.146, lns. 21-22;
p- 147, Ins. 18-19 & 20; & p. 148, Ins. 1-2.
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Merit should be preserved by freedom from desire for the ripening
of self interest.

Having given®* he should not feel regret. And having acted he
should not proclaim his actions. (15)

labhasatkarabhitah syad unnatim varjayet sada |

bodhisatvah prasannah syad dharme vimatim utsrjet | 16 | 3°

He should fear profit and honour. He should eschew pride con-
stantly.

A bodhisattva should be faithful 3. He should eschew doubt in
the Dharma. (16)

Purifying one’s sodhitasyatmabhavasya bhogah pathyo bhavisyati |

person. samyaksiddhasya bhaktasya niskanasyeva dehinam | 17 | 37

When one’s person is purified, it will become a wholesome object
of enjoyment 3%

for sentient beings, as when boiled rice—free from the kernel and
so on®?—is correctly prepared. (17)

trnacchannam yatha Sasyam rogaih sidati naidhate |

buddhankuras tatha vrddhim klesacchanno na gacchati | 18 || 40

As grain covered by weeds wastes away with disease, not growing
strong ;

so a shoot of the Buddha covered by mental defilements, does not
undergo growth. (18)

atmabhavasya ka suddhih papaklesaviSodhanam |
sambuddhoktyarthasarena yatnabhave tv apayagah | 19 | *!

3 Te., datva: cf. S’s commentary in: BENDALL, ‘Ciksasamuccaya’, p.147,
In. 20.

35 Ibid., p. xliv. Cf. also ibid., p. 148, Ins. 6-7.

36 1.e., prasanna: cf. EDGERTON, p. 388.

3T BENDALL, ‘Ciksasamuccaya’, p.xliv. Cf. also ibid., p. 158, Ins. 14-15.

38 1.e., bhogah pathyah, which signifies both a wholesome object of enjoyment
& wholesome enjoyment.

3 Le., niskana: cf. EDGERTON, pp. 308 & 165. Niskana is thought to mean
free of the red coating between the kernel and the husk.

40 BENDALL, ‘Ciksasamuccaya’, p.xliv. Cf. also ibid., p. 159, Ins. 20-21.

41 Tbid., p.xlv. Cf. also ibid., p. 160, Ins. 2-3.
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What is the purification of one’s person? Purification from evil
and mental defilements,

in agreement with the essential meaning of the words of the Perfect
Buddhas. But in the absence of endeavour, he enters into the
(three) evil paths *2. (19)

ksameta srutam eseta samsrayeta vanam tatah |

samadhanaya yujyeta bhavayed asubhadikam || 20 | 43

He should be patient. He should seek sacred knowledge. Then he
should resort to the forest.

He should concentrate on samadhi. He should cultivate (the med-
itation on) the impurities and so on. (20)

bhogasuddhim ca janiyat samyagajivasodhanat |
Stnyatakarunagarbhacestitat punyasodhanam | 21 | **

And he should experience the purification of enjoyments by the
purification of right livelihood,

the purification of merit by actions full of emptiness and compas-
sion. (21)

grhitarah subahavah svalpam cedam anena kim |
na catitrptijanakam vardhaniyam idam tatah | 22 || *°

Those who take are many and this is little. What is the point of
it?

And this is not producing supreme satisfaction “°. For that reason
this is to be increased. (22)

atmabhavasya ka vrddhir balanalasyavardhanam |
Stinyatakarunagarbhad danad bhogasya vardhanam | 23 | 47

What is the growth of one’s person? It is the growth of strength
and non idleness.

The increase of enjoyment arises from giving full of emptiness and
compassion. (23)

199

Purifying
enjoyments &
merit.

Increasing one’s
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krtvadav eva yatnena vyavasayasayau drdhau |
karunam ca puraskrtya yateta Subhavrddhaye | 24 | *®

So at first having carefully established both resolve and inten-
tion 4,

and having placed compassion to the fore, he should strive after
the increase of merit. (24)

bhadracaryavidhih karya vandanadih®® sadadarat |
sraddhadmam sadabhyasah ( maitrtbuddhadyanusmrtih) 1 || 25 | 52

The way (rule) ®® of the Bhadracarya ®*—praise (worship) and so

42 Le., apayas = the three durgatis, i.e., the paths of animals (tiryagyonis),
hungry spirits (pretas), & hell (naraka): cf. EDGERTON, p.46; TAKASAKI,
pp- 131-133; & KaJjiyaMa, ‘Transfer’, pp.4-7. For the six states of existence
(gatis): cf. BENDALL, ‘Ciksasamuccaya’, p.256, Ins. 13-18. This passage is
quoted in: DE LA VALLEE POUSSIN, Prajiiagkaramati, comm. on BcA 9:155,
p- 593, In. 13-p. 594, In. 3.

43 BENDALL, ‘Ciksasamuccaya’, p.xlv. Cf. also ibid., p. 179, Ins. 5, 6, 7, 8 &
9.

4 Tbid., p.xlv. Cf. also ibid., p. 267, In. 11; & p. 270, In. 8.

45 Tbid., p.xlvi. Cf. also ibid., p. 273, Ins. 13-14.

46 T e., atitrpti: def. as buddhatva, lit. Buddha-ness, in: ibid., p. 273, In. 15.

47 Tbid., p.xlvi. Cf. also ibid., p. 273, In. 16; & p. 275, In. 10.

48 Tbid., p.xlvi. Cf. also ibid., p. 276, Ins. 4-5.

49 1e., asaya: cf. EDGERTON, p. 109 ; & CONZE, Dictionary, p. 114. For asayas
as ‘propensities’ or ‘latent defilements’, cf. OLDMEADOW, p.24, In. 19 & n. 6.

0 A variant is noted in the lower margin of the Cambridge Ms.: °bhih. It
is assumed in: BENDALL, ‘Ciksasamuccaya’, p.289, n. 10, that this marginal
comment suggests an alternative reading of °adibhih (i.e., of vandanadibhih). It
is noted that such a reading raises doubt about the place of the twenty-fifth verse
in the SskA. The present writer considers that the marginal comment suggests
a reading not of vandanadibhih but rather of vandanabhih. This agrees with the
metre and place of the verse in the SSKA.

5! The final pada of the twenty-fifth verse appears to be based upon Ibid.,
p-317, In. 19; & p. 318, In. 3. In the Cambridge Ms. maitrT is referred to in
142a: | ka maitrT' yathaharyacandra® (cf. ibid., p.317, In. 19). In the Ms.
buddhadyanusmrti is referred to in 142b: | ka buddhadyanusmrtih | tatra
rastra® (cf. ibid., p. 318, Ins. 2-3). Considering the separation of these references
the fourth pada of the twenty-fifth verse—if accepted—should probably read:
maitrT buddhadyanusmrtih.

52 Tbid., p.xlvii. Cf. also ibid., p.289, In. 12; p. 316, Ins. 3-4; p. 317, In. 18;
& p. 318, In. 3.

53 1e., vidhi: cf. EDGERTON, pp.488-489. The title of the sixteenth
chapter is Bhadracaryavidhi. For other occurrences of vidhi, cf. BENDALL,
‘Ciksasamuccaya’, p.193, In. 3; & p. 273, In. 10. In: BENDALL & ROUSE,
pp- 188, 251 & 263, vidhi is tr. as ‘rule’, ‘increase’ & ‘ordinance’, respectively.

54 Bhadracarya: lit. good conduct. Here S refers to the Bhadracaryapranid-
hanagatha which is included as part of final section of the Gandavyuhasitra:
cf. Suzuk1 & Ipzuwml, p. 543, In. 9—p. 548, In. 2; EDGERTON, p. 406 ; & CROSBY

Increasing merit.
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on ®®*—should be practised With constant devotion,
the practice of faith and so on °° should be constant, [and] friendli-
ness, [and] the recollection of the Buddha(s) and so on 7. (25)

sarvavasthasu satvartho dharmadanam niramisam |
bodhicittam ca punyasya vrddhihetuh samasatah | 26 | 58

In every situation, the benefit of sentient beings, the spiritual °°
gift of the Dharma °°,

and the mind of enlightenment—the cause of the growth of merit
in short. (26)

siddhih samyakprahananam apramadaviyojanat |

smrtyatha samprajanyena yonisa$ cintanena ca | 27 | ¢!

The complete attainment of the right strivings arises from not
abandoning heedfulness 2,

by mindfulness, by awareness and by thorough reflection. (27)

& SKILTON, pp.9-10. For ref. to the Bhadracarya in the SS, cf. BENDALL,
‘Ciksasamuccaya’, p.290, In. 8; p. 291, Ins. 9-10; & p. 297, In. 1. On the rela-
tionship between bhadracarya and the supreme forms of worship (anuttarapija),
cf. CROSBY & SKILTON, pp.9-11.

55 J.e., vandana & the other practices which make up the supreme forms of
worship (anuttarapja). The members which make up the anuttarapija are
variously listed but in: KASAWARA, MULLER & WENZEL, § XIV, p. 3, they
are given as: a.) praise (worship) (vandana); b.) worship (reverence) (piijana);
c.) confession of evil (papadesana); d.) (expression of) thanks (anumodana);
e.) request (for instruction) (adhyesana); f.) production of the mind of enlight-
enment (bodhicittotpada); & g¢.) dedication (of the mind of enlightenment or
enlightenment) (parinamana). Cf. also EDGERTON, pp. 18, 32, 323, 350 & 470.
For ref. to the anuttarapuja, cf. Table 6.3 on p. 170.

56 J.e., sraddha & the other qualities & practices which make up the four dhar-
mas for the attainment of specific attainment (visesagamita), the five faculties
& the five powers. For ref. to sraddha and so on, cf. Table 6.3 on p. 170.

57 I.e., buddhanusmrti & the other practices which make up the recollections
(anusmrtis): a.) recollection of the Buddha (buddhanusmrti); b.) Dharma
(dharmanusmrti); c.) Samgha (samghanusmrti); d.) morality (sillanusmrti);
e.) renunciation (tyaganusmrti); & f.) gods (devanusmrti). For these, cf. KA-
SAWARA, MULLER & WENZEL, § LIV, p. 11; ISHIHAMA & FUKUDA, 9 1148—
1154, pp. 60-61; & EDGERTON, p.36. For ref. to the first three anusmrtis, cf.
Table 6.3 on p. 170.

° BENDALL, ‘Ciksasamuccaya’, p.xlvii. Cf. also ibid., p.348, In. 3; p. 350,
Ins. 21 & 24; & p. 356, In. 1.

59 Je., niramisa: cf. EDGERTON, p. 299, n. 2.

60 1., dharmadana. This term has been variously tr.. In: BENDALL & ROUSE,
pp- 310-313, it is the ‘pious gift’, the ‘gift of righteousness’ & the ‘gift of the Law’.

S BENDALL, ‘Ciksasamuccaya’, p.xlvii. Cf. also ibid., p. 356, Ins. 8-9.

52 1.e., apramada: lit. non heedlessness.

Epilogue.






Appendix B

SAMYAKPRADHANAS.

Text & Translation.

Siksasamuccaya.

tatra anutpannanam papakanam akusalanam dharmanam anut-
padayaiva chandam janayati vyayacchati viryam arabhate cittam
pragrhnati samyakpranidadhati ity anena raksa | utpannanam ca
prahanaya chandam janayati ity anena Suddhih | anutpannanam
kusalanam dharmanam utpadaya chandam janayati | yavad ut-
pannanam ca sthitaye bhuyobhavaya chandam janayati ity adi |
anena vrddhih | !

In that case, he? produces desire, he endeavours, he produces en-
ergy, he takes hold of his mind, he exerts himself well ® for the non
arising of bad, evil dharmas when they have not arisen: by this
arises preservation. And he produces desire for the destruction of
them * when they have arisen: by this arises purification. He pro-
duces desire for the arising of good dharmas when they have not
arisen and when they have arisen, he produces desire and so on for
their® continuance, for their increase: by this arises increase.

Mahavyutpatti.

anutpannanam papakanam akusalanam dharmanam anutpadaya
chandam janayati. utpannanam papakanam akusalanam dhar-
manam prahanaya chandam janayati. anutpannanam kusalanam
dharmanam utpadaya chandam janayati. utpannanam kusalanam
dharmanam sthitaya bhiiyobhavaya asampramosaya paripuranaya
chandam janayati. vyayacchate. viryam arabhati. cittam pragrh-
nati. samyakpradadhati. ®

He " produces desire for the non arising of bad, evil dharmas when
they have not arisen. He produces desire for the destruction of bad,
evil dharmas when they have arisen. He produces desire for the
arising of good dharmas when they have not arisen. He produces

LBENDALL, ‘Ciksasamuccaya’, p.356, Ins. 10-14.

2 Viz. a bodhisattva.

3 1.e., samyakpranidadhati: cf. DAYAL, p. 103, n. 89.
4 Viz., bad, evil dharmas.

5 Viz. good dharmas.

6 IsminAMA & FUukuDA, €9 958-961, p. 51.

" Viz. a bodhisattva.
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desire for the continuance, increase, non loss® and fulfilment ® of
good dharmas when they have arisen. He endeavours. He produces
energy. He takes hold of his mind. He exerts himself well.

Dharmasamgraha.
katamani catvari samyakprahanani | tadyatha | utpannanam
kusalamulanam samraksanam | anutpannanam samutpadah |

utpannanam akusalanam dharmanam prahanam | anutpannanam
punar anutpadas ceti | 10

Which are the four right strivings? As here follows. Preservation
of the sources of good which have arisen. Production of those !
that have not arisen. Abandonment *? of bad dharmas that have
arisen. And again non production of those '* that have not arisen.

Dasabhumikasutra.

so ‘nutpannanam papakanam akusalanam dharmanam anutpadaya
cchandam janayati vyayacchate viryam arabhate cittam pragrhnati
samyak pranidadhati (mots soulignés abrégés: &) | utpannanam
papakanam akusalanam dharmanam prahanaya & anutpannanam
kusalanam dharmanam utpadaya & utpannanam kusalanam dhar-
manam sthitaye ’sampramosaya vaipulyaya bhuyobhavaya bha-
vandya paripiiraye & | *

He generates the wish, endeavours, applies the energy, activates
the mind and vows rightly in order not to produce the bad and
sinful things which are not yet produced, in order to get rid of
the bad and sinful things which are already produced, in order to
produce the meritorious things which are not yet produced and in
order to preserve, not to lose, to make wide, to increase, to exercise
and to fulfil the meritorious things which are already produced. *®

Pancavimsatisahasrika.
pu® *® su® 17 bo° 18 mahasattvasya mahayanam | yad uta catvari
samyakprahani | katamani catvari | iha su® bo® mahasattvo ‘nut-
pannanam papakanam akusalanam dharmanam anutpadaya chan-
dam janayati vyayacchate viryam arabhate cittam pratigrhnati

8 1.e., asampramosa: cf. EDGERTON, p. 83.

9., paripiirana: cf. ibid., p.327.

10 KASAWARA, MULLER & WENZEL, § XLV, p. 10. Cf. also ZANGMO & CHIME,
§ 45, € 14, p. 26.

1 Viz., good dharmas.

12 1., prahana: cf. EDGERTON, pp. 389-390.

13 Viz., bad dharmas.

14 RAHDER, § Bhami IV, € C, p. 38 Ins. 24-30.

5 Ty, in: HONDA, § Bhami IV, € C, p. 167.

16 1.e., punaraparam.

17 Le., subhiite.

18 1.e., bodhisattvasya.
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samyakpranidadhati utpannanam papakanam akusalanam dhar-
manam prahanaya chandam jan°'° | anupannanam kusalanam
dharmanam utpadaya chandam jan° | utpannanam kusalanam
dharmanam syitaye (sthitaye)! bhiiyo bhavaya ¢ bhiiyobhavaya)®
asampramosaya aparihanaya chandam jan° | tac canupalamb-
hayogena | idam api su® bo® mahasattvasya mahayanam | 2°

Moreover, Subhtti, the Mahayana of the bodhisattva-mahasattva,
that too?! is the four right strivings. What four ? Now, Subhiiti,
a bodhisattva-mahasattva produces desire, he endeavours, he pro-
duces energy, he takes hold of his mind, he exerts himself well for
the non arising of bad, evil dharmas when they have not arisen.
He produces desire, he endeavours, he produces energy, he takes
hold of his mind, he exerts himself well for the destruction of bad,
evil dharmas when they have arisen. He produces desire, he en-
deavours, he produces energy, he takes hold of his mind, he exerts
himself well for the arising of good dharmas when they have not
arisen. He produces desire, he endeavours, he produces energy,
he takes hold of his mind, he exerts himself well for the continu-
ance, increase, non loss, [and] non decrease of good dharmas when
they have arisen. Even that, Subhiti, is the Mahayana of the
bodhisattva-mahasattva.

Nikayas.
Formula A.

idha. .. bhikkhu [1] anuppannanam papakanam akusalanam dham-
manam anuppadaya chandam janeti vayamati viriyam arabhati
cittam pagganhati padahati; [2] uppannanam papakanam akusala-
nam dhammanam pahanaya chandam janeti vayamati viriyam ar-
abhati cittam pagganhati padahati; [3] anuppannanam kusalanam
dhammanam uppadaya chandam janeti vayamati viriyam arabhati
cittam pagganhati padahati; [4] uppannanam kusalanam dham-
manam thitiya asammosaya bhiyyo bhavaya vepullaya bhavanaya

ganhati padahati. ?2

In this connection [...] a bhikkhu [1] generates purpose, strives,
initiates strength, takes hold of his mind, endeavours for the sake
of the non arising of bad, unwholesome dhammas that have not
arisen; [2] he generates purpose, strives, initiates strength, takes
hold of his mind, endeavours for the sake of abandoning bad un-
wholesome dhammas that have arisen; [3] he generates purpose,

9 Te., janayati vyayacchate cittam pratigrhnati samyakpranidadhati: cf.
DutT, ‘Pancavimsatisahasrika’, p.207, n. 3. Cf. also Livi, I, p. 142 Ins. 5
6.

20 DurT, ‘Paticavimsatisahasrika’, p. 207, Ins. 15-21.

21 Je., yad uta: cf. EDGERTON, p. 444, def. 3.

22 Ruys Davips, CARPENTER & STEDE, III, p. 221; TRENCKNER &
CHALMERS, II, p. 11; FEER, IV, pp. 364-365; & V, pp. 244-245; MORRIS
& HARDY, I, pp. 39 & 296; 11, pp. 15 & 256; IV, p. 462; & DAvIDS, pp. 105 &
208-215.; as given in: GETHIN, p. 69.
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strives, initiates strength, takes hold of his mind, endeavours for
the sake of the arising of wholesome dhammas that have not (yet)
arisen; [4] he generates purpose, strives, initiates strength, takes
hold of his mind, endeavours for the sake of establishing, of not
losing, of increase, of abundance, of development, of fulfilment of
wholesome dhammas that have arisen. 23

Formula B.

Formula B1.

1. Cattar’ imani bhikkhave padhanani. Katamani cattari ?**

Samvarappadhanam pahanappadhanam bhavanappadhanam, anu-
rakkhanappadhanam.

Monks, there are these four efforts. What four ? 2°

The effort to restrain, that to abandon, that to make-become and
the effort to preserve.

2. Kataman ca bhikkhave samvarappadhanam ?

Idha bhikkhave bhikkhu anuppannanam papakanam akusakanam
dhammanam anuppadaya chandam janeti vayamati viriyam arab-
hati cittam pagganhati padahati. Idam vuccati bhikkhave sam-
varappadhanam.

And of what sort, monks, is the effort to restrain?

Herein a monk generates desire for the non arising of evil, unprof-
itable states that have not yet arisen; he makes an effort, sets
going energy, he lays hold of and exerts his mind (to this end).
This, monks, is called ‘the effort to restrain’.

3. Kataman ca bhikkhave pahanappadhanam ?

Idha bhikkhave bhikkhu uppannanam papakanam akusalanam dh-
ammanam pahanaya chandam janeti...padahati. Idam vuccati
bhikkhave pahanappadhanam.

And of what sort, monks, is the effort to abandon ?

Herein a monk generates desire for the abandoning of evil, un-
profitable states that have arisen ; he makes an effort .. .exerts his
mind (to this end). This is called ‘the effort to abandon’.

4. Kataman ca bhikkhave bhavanappadhanam ?

Idha bhikkhave bhikkhu anuppannanam kusalanam dhammanam
uppadaya chandam janeti. . . padahati.

And of what sort, monks, is the effort to make-become ?

2 Tr. fr. Pali in: GETHIN, p. 69.
24 MoRrrIs & HARDY, II, § 69, p. 74.
25 WoODWARD & HARE, II, § ix(69), pp. 83-84.
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Herein he generates desire for the arising of profitable states not
yet arisen ; he makes an effort. . . exerts his mind (to this end). This
is called ‘the effort to make-become’.

5. Kataman ca bhikkhave anurakkhanappadhanam ?

Idha bhikkhave bhikkhu uppannanam kusalanam dhammanam thi-
chandam janeti vayamati viriyam arabhati cittam pagganhati pada-
hati. Idam vuccati bhikkhave anurakkhanappadhanam.

And of what sort, monks, is the effort to preserve ?

Herein a monk generates desire for the establishing, for the non
confusion, for the more-becoming, for the increase, cultivation and
fulfilment of profitable states that have arisen ; he makes an effort,
sets going energy, he lays hold of and exerts his mind (to this end).
This is called ‘the effort to preserve’.

Imani kho bhikkhave cattari padhananiti.

Samvaro ca pahanain ca bhavana anurakkhana
Ete padhana cattaro desitadiccabandhuna
Yehi bhikkhu idhatapt khayam dukkhassa papunati.

So these, monks, are the four endeavours.

Restraint, leaving, making-become, preserving—
These are the four exertions taught by him,

The Kinsman of the Sun, Herein a monk
Ardently striving makes an end of Ill.

Formula B2.

Cattar’ imani bhikkhave padhanani. Katamani cattari ? 26

Samvarappadhanam pahanappadhanam bhavanappadhanam, anu-
rakkhanappadhanam.

Monks, these are the four efforts. What four? 27

The effort to restrain, the effort to abandon, the effort to make
become and the effort to watch over.

Kataman ca bhikkhave samvarappadhanam ?

Idha bhikkhave bhikkhu cakkhuna rupam disva na nimittagghaht
hoti nanuvyanjanaggaht hoti yatvadhikaranam enam cakkhundr-
iyam asamvutam viharantam abhijjhadomanassa papaka akusala
dhamma anvassaveyyum: tassa samvaraya patipajjati rakkhati
cakkhundriyam cakkhundriye samvaram apajjati; sotena saddam

26 Morris & HARDY, II, § 14, pp. 16-17; & Ruys Davips, CARPENTER &
STEDE, III, pp. 225-226.
2T WoODWARD & HARE, II, § iv(14), pp. 15-17.
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sutva. .. pe...ghanena gandham ghayitva. . . pe. .. jivhaya rasam sa-
yitva. .. pe. .. kayena photthabbam phusitva. . . pe. .. manasa dham-
mam vinnaya na nimittaggahl hoti nanuvyanjanaggaht yatvadhika-
ranam enam manindriyam asamvutam viharantam abhijjhadoman-
assa papaka akusala dhamma anvassaveyyum: tassa samvaraya
paripajjati rakkhati manindriyam manindriye samvaram apagjjati.
Idam vuccati bhikkhave samvarappadhanam.

And of what sort, monks, is the effort to restrain?

Herein a monk, seeing an object with the eye, is not entranced by
its general features or by its details. Inasmuch as coveting and de-
jection, evil, unprofitable states, might flow in upon one who dwells
with this eye-faculty uncontrolled, he applies himself to such con-
trol, sets guard over the eye-faculty, wins the restraint thereof.
Hearing a sound with the ear, or with the nose smelling an odour,
or with the tongue tasting a savour, or with body contacting tangi-
bles, or with mind cognising mental states, he is not entranced by
their general features or by their details; but, inasmuch as covet-
ing. .. might flow in upon one who dwells with this mental faculty
uncontrolled, he applies himself to such control...wins restraint
thereof. This, monks, is called ‘the effort to restrain’.

Kataman ca bhikkhave pahanappadhanam ?

Idha bhikkhave bhikkhu uppannam kamavitakkam nadhivaseti pa-
jahati vinodeti vyantikaroti anabhavam gameti, uppannam vyapa-
davitakkam. .. pe. .. uppannam vihimsavitakkam. .. pe. .. uppannu-
ppane papake akusale dhamme nadhivaseti pajahati vinodeti vyan-
tikaroti anadhanam gameti. Idam vuccati bhikkhave pahanappad-
hanam.

And of what sort, monks, is the effort to abandon ?

Herein a monk does not admit sensual thought that has arisen, but
abandons it, expels it, makes an end of it, drives it out of renewed
experience. So also with regard to malign and cruel thought that
has arisen. He does not admit evil, unprofitable states that arise
from time to time. .. he drives them out of renewed existence. This,
monks, is called ‘the effort to abandon’.

Kataman ca bhikkhave bhavanappadhanam ?

Idha bhikkhave bhikkhu satisambojjhangam bhaveti vivekanissi-
tam viraganissitam nirodhanidditam vosaggaparinamim dhamma-
vicayasambojjhangam bhaveti. .. pe. .. viriyasambojjhangam bha-
veti. . . pe. .. pitisambojjhangam bhaveti. .. pe. .. passaddhisamboj-
jhangam bhaveti. . . pe. ..samadhisambojjhangam bhaveti. .. pe...
upekkhasambojjhangam bhaveti vivekanissitam viraganissitam ni-
rodhanissitam vossaggaparinamim. Idam vuccati bhikkhave bha-
vanappadhanam.

And of what sort is the effort to make become ?

Herein a monk makes to become the limb of wisdom that is mind-
fulness, that is based upon seclusion, on dispassion, on ending, that
ends in self surrender. He makes to become the limb of wisdom
that is the investigation of Dhamma. .. the limb of wisdom that is
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energy, that is so based. He makes to become the limb of wisdom
that is zest...that is tranquility...that is concentration...that is
equanimity, based upon seclusion, on dispassion, on ending, that
ends in self surrender. This, monks, is called ‘the effort to make
become’.

Kataman ca bhikkhave anurakkhanappadhanam ?

Idha bhikkhave bhikkhu uppannam bhaddakam samadhinimittam
anurakkhati attikasannam pulavakasannam vinilakasannam vipub-
bakasannam vicchiddakasannam uddhumatakasannam. Idam vuc-
cati bhikkhave anurakkhanappadhanam.

And of what sort, monks, is the effort to watch over ?

Herein a monk watches over the favourable concentration-mark,
the idea of the skeleton, the idea of the worm-eaten corpse, of the
discoloured corpse, of the fissured corpse, the idea of the inflated
corpse. This is called ‘the effort to watch over’.

Imani kho bhikkhave cattari padhananiti.

Samvaro ca pahanan ca bhavana anurakkhana
Ete padhana cattaro desitadiccabandhuna
Yehi bhikkhu idh’ atapi khayam dukkhassa papuneti.

These then, monks, are the four efforts.

Restraint, abandoning, making-become, watching o’er,
These are the four (best) efforts taught by him,

The Kinsman of the Sun. Herein a monk,

Ardently striving, makes an end of Il
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payan 141.
dharmanam dharmata
dharmanidhyanaksanti
dharmanusmarana 130.
dharmanusmrti 165, 170, 179, 201.
dharmapratisaranakara 133.
dharmapravicaya 52.
dharmapravicayasambodhyanga 50,
52.
dharmasambhara 125,133, 156, 178.
dharmasmrtyupasthana 29.
dharmata  146.
dhatu 126.
Jdhr 104.
dhyana 23, 54, 60, 87, 156, 178.
dhyanaparamita 12, 79.
dhyanaparamitayam caran 134.
{dis 105.
dosa 59, 63, 157, 169.
Jdrs 104.
drsta 148.
drstikrta 46, 58.
duhkha 54, 55, 129.
durbala 49.
durgati 121, 200.
durnyasa 101.
duryodhanacitta 129.
duskha 71, 73, 90.
duskhadhivasanaksanti
dvaya 149.
dvayavigamata 123, 152, 174.
dvesa 119, 125, 129, 135, 139, 140,
143, 157.
dvesasamudacarapratipaksa 148.

165, 201.

146.
124, 129, 156.

124, 129, 156.

ekagracitta 41.

gandha 75, 194.
garbhamala 170, 178, 188.
gati 121, 200.

gaurava 46, 170, 178.
ghrana 75, 194.
ghranendriya 184.

glana 172.
glanapratyayabhaisajya 106.
gotra T8.
gotrabhumi
Jgrdh 86.
grhadosa 118, 125, 134.
grhapati  136.
grhikarmantavaiyaprtya 62.
guna 120, 155, 170, 179, 188.
guru 84.

77, S0.

hayaka 13.

hetu 139, 147, 151, 154.
himsa 58.

hinani karmani 62.

iddhipada 40.
tksana 96, 195.

indriya 24, 42,43, 46, 65, 138,

168, 170, 177, 178,
188.
ryapatha 100, 106.

jhanani 58.

Jjighatsa 172.

jihva 75, 194.

jihvendriya 184.

jina 135.

jhana 62, 133, 134, 153, 156.
jnanani 58.

jnanasambhara 125, 133, 156.

kalpa  89.

kalyanamitra 96, 104.

kalyant  139.

kama 58, 105.

kamadhatu 137.

kapurusacitta 71.

karana 13.

karika 8, 10, 14, 15, 64, 76,
109.

karma 46, 47, 66, 179.

karmabhavakarakopacitakaya

karmaphalasambandha 147.

karmarama  60.

karmavarana 109.

karuna 23,123, 163, 164, 167,

172, 176, 187.
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165,
184,

105,

142.

169,
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kaya 31, 75, 119, 126, 141, 155,
157, 194.

kayaksati  60.

kayasmrtyupasthana 29.

kayasucau smrtim upasthapayan 141.

kayasuci 31, 141.
kayendriya 184.

khinna 130.

klesa 13, 65, 120, 157.
klesapaksa 25.
klesavardhana T71.
klesavasa 112.

krodha 118.
krpanavanipakayacanaka 84.
krtrimasamjna 145.
ksama 172.

ksana 79, 80.
ksanasampad 63.

ksanti 87, 118, 129, 156.
ksantiparamita 12.
ksatriya 105, 109.
kuhana 150.

kusala 11, 35, 87, 102.
kusaladharma 172.
kusaladharmma bodhipaksah 177.
kusalamula 139.
kusalamiulaparinama 169.
kusalani  58.

kusalani  58.

kusalani karmani 121, 156.
kusamskrta 135.

kusida 173.

labha 129.
labhasatkara 60.
laghusukumaracitta 129.
laksana 179.

Ima 130, 132.

Imata 129.

lobha 139.

lokadharma 129, 149.
lokasamvrtisatya 79.
lokasya mantra 59.

Madhyamaka 5, 6,9, 78.

Madhyamika 3, 8, 9.

mahadaksiniya 99.

mahadana 83.

mahakaruna 83,111, 113, 123, 143,
152, 158, 164, 169, 174,
176, 187.

mahanto ‘narthah 109.

mahapranidhana 169.

mahapurusalaksana 28.

mahasamnahasamnaddha 153, 175.

mahasattva ix. 78, 79.

mahatman 83, 97, 196.

mahatmya 83, 97, 196.

mahatyaga 83.

mahayanasamprasthita 109, 178.

maitrata 176.

maitrt 23, 59, 83, 111, 113, 119,
125, 139, 140, 157, 164,
165, 200.

maitridana  70.

maitrisamnahasamnaddha 153.

mamakara 136.

mana 172.

manas 75, 194.

mandala 130.

manendriya 184.

manopavicara 126.

mantra 107.

marakarma 27, 107.

maramargopasthambha  82.

maranka 104.

marapaksika 25.

marga ix. 181.

marmasthana ix. 15, 64, 74, 78,
80, 90, 121, 161.

matrajna 101, 197.

matsyamamsa 106.

maya 144.

mayadharmata 131.

mimamsa 41.

mitra 55.

moha 59, 119, 125, 134, 135, 139,
140, 143, 157.

mudita 23.

mukha 180.

muktacitta 83.

miula 14.

mulapatti 60, 105, 109.

milapattinam samgrahaka 109.

muni 114.

naga 147.
nagrhitacitta 83.
naraka 121, 200.
nida 142.

nidana 139, 151.
nidanamula T1.
nidha 142.
nidhyapti 88.
nidrarama  60.
nihsarana 145.
nihsaraniyadhatava 55.
nihsvabhavata 147.
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nihsvabhavata sarvadharmah 146.

niksepa 101.

nimitta 86, 151, 184.

nimittagrahitara 86.

nimitta+ agra+ 4 hitr 86.

ninda 129.

niramisa 166, 201.

niramisadharmadana 166, 168, 182,
188.

niratmanah sarvadharmah 146.

niratmatva 147.

nirmana 46, 170, 178.

ni+4rudh 143.

nirvanaguna 13, 65.

niskana 120, 198.

nisphala  96.

nisphalasyanda 96, 103, 195.

nisphalasyandavarjana 30.

nisprapanca 63.

nita 142.

nitya 157.

nityaviparyasa 32, 119, 141.

nivamisadana 171.

nivaranaviskambhanata 134.

nyasa 101.

nyasana 101.

{ pac 63.

pacyate 99, 114, 197.

pacyeta 99, 197.

pada 128, 162, 163, 165, 167.

padhana 34, 38.

padmam 53.

padyam 53.

pahana 38, 39.

pahana 34.

{ panc 63.

pandita 182.

panna 46.

papadesana 164, 169, 177, 201.

papaka  35.

papakakusaladharma 138.

papasodhana 121, 127, 156.

parahita 151.

parakramasampannata 134.

parakrtyakarita 102.

paramah yanah 45.

paramartha 78, 126, 149.

paramarthatasatya 79.

paramita 4, 12, 118, 156.

parapakaramarsanaksanti 124, 129,
156.

paraprasadaraksa 100.

parartha 106, 107, 187.

paratmaparivartana 4, 72,79, 171.

paratmasamata 4, 72, 171.

parayana 180.

paribhasaka 99, 197.

paribhasati 99, 197.

paribhava 100.

paribhoga  95.

paribhiiya 99, 197.

pariccheda 7.

pari+ 4 grah 104.

parigraha 71, 77, 81, 90.

parigrahacitta 90.

parigrahadosa 81.

parikarabandha 174.

parinama  85.

parinamana  85.

parinamana 85, 164, 178, 201.

parinamana 85, 178.

parinispatti 179.

pariprapayati  175.

paripiirana  204.

pariSodhayamana 83.

parityaga 70.

parityagin = 82.

parivara T71.

pari +4 vrj 104.

paryavadana 32.

paryutthana 134.

pascattapa 103.

passaddhi  54.

pathitavya 85.

phala 96, 195.

piti 54.

pracrabdhi  54.

prabhinna 134.

pra-+4car 144.

pracara 144.

pra+4dha 34, 36, 39, 65.

pradhana 34, 36, 37, 44, 61.

pra++ ha 34, 36, 39, 65.

prahana 34-37, 44, 60, 204.

prajoa 46, 62, 81, 156, 167, 169,
170, 172, 174, 178, 187.

prajnabala 43.

prajnacaksus 134.

prajnakarma 62.

prajnaparamita 12, 24, 32.

prajiaparamitayam Siksitavyam 174.

prajnaparisuddhi  152.

prajioapti 147.

prajnaptisavadyatva 135.

prajnaskandha  33.

prajiendriya 42.

prakara 103, 107, 113.
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pra+4kas 107.

pramanika 152.

pramanikavisuddhi  152.

pramodya 52, 53, 130.

pramuditapritisaumana  83.

pranidhana 27, 85.

prapanca 63, 64.

prapancarama 63.

prasada 52, 53, 130.

prasadavega 11.

prasama 119, 125, 132, 134.

prasamsa 129.

prasanga 6.

Prasangika Madhyamika 6.

prasanna 102, 198.

prasrabdhi 51, 53, 54, 66.

prasrabdhisambodhyanga 50.

pratibhana 13.

pratibhasa 153.

pratibimba  153.

pratigha 55, 143, 172.

pratikara 129.

prati+ 4 ksip  105.

pratimoksa T4.

pratipaksa 31, 118, 124, 139, 156.

pratipaksasamudacara 121,124, 156.

pratipattisarata 134.

pratiprasrabdhi  54.

pratirupika 111.

pratisarana 180.

pratityasamutpada 47,119, 125, 140,
146, 158, 179.

pratityasamutpadadarsana 140, 157.

pratyaksa 134.

pratyapatti 156.

pratyapattibala 121, 124, 156.

pratyaya 139, 147, 154.

pratyekabuddha 23, 84, 90, 177.

pratyekabuddhayana 48, 81.

pravicaya 51, 52, 66.

pra+vi+4ci 52.

prayogakara 133.

preman 83.

preta 121, 200.

pretyaveksa 101.

priti  51ff.; 66, 130.

pritisambodhyanga 50.

pritivegah pravrttah 53.

priyavacana 100.

puja 170.

piijana 164, 177, 201.

punya x. 15, 65, 75, 85, 186, 195.

punyakriyavastiini  70.

punyanumodana 169.

punyaraksa 115.

punyaraksana 16, 191.
punyasodhana 16, 122, 191.
punyasuddhi 26, 155, 158.
punyavardhana 16, 163, 191.
punyavrddhi 186.

punyotsarga 75, 89.
punyotsarjana 16, 72, 82, 89, 191.
purvangama 176.

raga 59, 119, 125, 135, 139, 140,
142, 143, 157.

ragasya samudacarapratipaksah 148.

rajamatra 27.

Jraks x. 17,72, 104.

raksa 147.

raksa 37ff., 65, 75,89, 93, 108, 115,
155, 168, 183.

raksana 16, 17, 21.

rasa 75, 194.

rasagra 86.

rasagrddhi  86.

rasmi 170, 181.

ratna 49.

ratnatrayanusmrti 165, 168, 170,
177, 179, 188.

rddhipada 24, 40, 65.

rddhyabhijna 41, 60.

riipa 74, 75, 180, 194.

rupadhatu 137.

Sabda 75, 194.

sadasmrti  98.

sadasmrtya 30.

saddha 44.

saddharma 77.

sahaya 175.

sahayaka 175.

sahayika 175.

Saithilya 174.

sama 98, 106.

samadana 105, 109.

samadhi 41, 46, 51, 63, 66, 87, 106,
122, 125, 128, 145, 170,
178, 181, 199.

samadhibala 43.

samadhibodhyangaguna 50.

samadhindriya 42.

samadhisambodhyanga  50.

samadhiskandha 33.

samahita 62, 97, 196.

samahitamanas 97, 196.

Samamahatmya 97, 98, 196.

samanarthata 153.



Index of Terms. 233

samanvagata 182.

samanvaharati 88, 182.

Samasya mahatmyam 97, 98, 106,
196.

samata 83, 97, 196.

Samatha 98, 106, 153.

Samathamahatmya 97, 196.

samavasarana 23.

samavasarati 145.

sambodhyanga 49.

sambojjhanga 49.

samcayabhava 150.

samghanusmrti 165, 170, 179, 201.

samgraha 23,99, 197.

samgrahavastu 153, 175.

samgrahavastiini  70.

samjna 13, 74, 194.

samlina 130.

sammappadhana 33.

samnaha 27, 28, 169, 174.

samnivesa 190.

sampada 45.

samprajanya 27, 30, 153, 167.

samsara 46, 78, 155.

samsaraguna 13.

samskara 74, 80, 138, 144, 147, 194.

samskrta 62, 133.

samuccaya 9.

sam-+ud +a-++car 148.

samudacara ix.

sam+ud +a+ygam 148.

samudanayati 185.

samudaneta 147.

samudaniyante 146.

samvara ix. 38, 39, 74, 77, 78, 80,
99, 197.

samvarasamadana 121.

samvartante 33.

samvrti 78, 126, 149, 192.

samyagajiva 57,105,123, 150, 158.

samyagdarsana 154.

samyagdrsti 57, 105, 138.

samyagvac 57, 105.

samyagvyayama 57, 61, 105.

samyakkarmanta 57, 105.

samyakpradhana x. 8, 17, 21, 24,
33, 36ft., 61, 65, 87, 94,
168, 186, 190.

samyakpradhanah 34.

samyakprahana 34, 38, 171.

samyakpranidadhati 20, 35, 93, 115,
203.

samyakpranidhana 94.

samyaksamadhi 57, 63, 105.

samyaksambodhi x. 15, 190, 191.

samyaksambodhipaksa 26.

samyaksamkalpa 57, 105.

samyaksmrti 31, 57, 105.

samyanc 56.

Santacitta 138.

Santakaya 138.

santavac 138.

saptatrimsadakarabhavana 24.

saptatrimsadbodhipaksikadharma  24.

saptavidha anuttarapuja 85.

sara 142.

Sartra 74, 194.

sarvabalopastambhanatrptata 88.

sarvabodhisatvacaryasamyaksamkalpa
58.

sarva+4da x. 15.

sarvadana x. 8, 17, 75.

sarvadharma  81.

sarvadharmarati  130.

sarvaduskha 61.

sarvaguna 45.

sarvakamarati 130.

sarvakaravaropeta 153.

sarvaklesa 48, 179.

sarvaklesanirghatacitta 129.

sarvakusaladharma 87.

sarvakusalamula 85, 87.

sarvam parityaktam 181.

sarvamara 179.

sarvapunya 85.

sarvaraksana 191.

sarvasattva 82, 84.

sarvasattvahitasukhayogaksemarthika
112.

sarvasattvapramoksa 113.

sarvasodhana 191.

Sarvastivada 6.

sarvasukladharma 87.

sarvasvaparityaga T1.

sarvasvaparityagakusala 181.

sarvasvaparityajana 81.

sarvatyaga 70, 75.

sarvatyagamanasa 84.

sarva+ ut+4srj x.

sarvavardhana 191.

sarvotsarga 75.

sarvotsarjana x. 17,190, 191.

sarva+ ut+ 4 srj 15.

sastra 9, 14, 64.

Sastrsamjna 14.

Satana 142.

satatabhaisajya 106.

sati  29.
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satipatthana 28.

satkayadrsti  136.

sat+kr 105.

sattvartha 166, 168, 188.

satya 13, 65.

satyadvaya 79.

saumyata 176.

Sautrantika 6.

siksa 9, 74.

siksana 77, 80.

siksapada ix. 74.

siksasamuccaya 9.

sila 87, 96, 106, 112.

stlanusmrti 165, 201.

sitlaparamita 12, 94, 95, 108, 127,
156.

stlaskandha  33.

silavisuddhi 26, 126, 152.

simha 83.

skandha 33, 74, 80, 169, 194.

skandhadosavivarjanakara 133.

smrti 27, 29, 46, 51, 98, 106, 153,
167, 170, 178.

smrtibala 31, 43.

smrtindriya 31, 42.

smrtindriyopeta 88.

smrtisamprajanya 184.

smrtysambodhyanga 31, 50, 51.

smrtyupasthana 24, 28, 29, 51, 65,
119, 126, 157.

sneha 59.

Sodhana 16, 17, 21.

Sokartah pritilabhinah 53.

sparsa 126.

sprastavya 75, 194.

sprsa 155.

sraddha 44ff., 66, 73, 77, 78, 80,
90, 161, 164, 170, 178, 184,
188, 201.

sraddhabala 43.

sraddhadeya 107.

sraddhadinam sadabhyasah 165.

sraddhamiila 45, 73.

sraddhaprajnakrpanvita 45.

sraddhendriya 42, 44.

Sramana 137.

{ srambh  53.

srantaklanta 172.

sravaka 84, 90, 160.

sravakayana 48, 81.

srota 75, 194.

Srotendriya 184.

sruta 36, 125, 132, 156.

Srutakara 178.

srutasambhara 133, 156.

srutasambharakausalyabhiyoga 133.

srutavata 134.

Srutaviryarambhana 132.

sthitaye 35.

JSubh 75, 195.

subha 75, 85, 186, 195.

subharaksana 102.

subhasita 14, 65.

subhasuddhi 158.

Subhavardhana 27, 163.

Subhotsarga 75.

Subhotsarjana 72.

Suci  157.

Suciviparyasa 31, 119, 141.

suddhi 37ft., 65, 75, 89, 117, 127,
155, 159, 168, 183.

sudgrhita 176.

Jsudh x. 17.

sugatatmaja 10.

sukha 54, 55,73, 75,129, 157, 194.

sukhaviparyasa 32, 119, 141.

sukla 87.

Sukladharma 60, 87.

sukrtakarmakarita 111.

sunyata 27, 32, 47, 66, 123, 140,
144, 147, 152ff., 158, 162,
163, 173, 179, 187.

sunyatabhavana 126.

Sunyatavadin 149.

sara 12, 149.

susamiksitakarmakarita 107, 111.

susamiksitakurvana 101.

suvidya 79.

suvisuddha 134.

svabhava 83, 126, 145, 158.

svabhavananukilya 86.

svadhistita 176.

svaparabodhipaksasruta 111.

svapnavat 126.

svartha 107, 187.

svasaya 174, 175, 187.

svatantra-anumana 6.

Svatantrika 6.

syanda 96.

tamas 61, 134, 157.
tathata 190.

tenaivam cittam utpadayitavyam 181.

tiryagyoni 121, 200.
tivradara 98.

trana 81.

triratna  122.
trsnavardhana 71.
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tryadhva 75, 195.

tyaga 70,71, 75, 89.
tyagacitta 90.

tyagadhana 70.
tyagadhisthana 70.
tyaganusamsa 81.
tyaganusmrti 70, 165, 201.

udasima 55.

uddesa 128.

uddhata 132.

uddhatatva 138.

udgrhnati 176.

ukta 73, 193.

unnama 172.

unnati 107, 113.

upacara 83.

upapatti 144.

upasthapayati 179.
upasthitasmrti  98.

upaya 180, 187.

upeksa 23, 51, 55, 66.
upeksaka 55.
upeksasambodhyanga 50, 54.
upeksavihart  54.

upeksika ca sarvadharmanam 55.
utpadakausalyasravanakara 133.
utsarga 70, 71, 75, 78, 89.
utsarjana ix. 15ff..

ut+4srj 65, 104.

vacanamatra 85.
vaidya 183.

vaiyavrtya 104.
vandami te 179.
vandana 164, 170, 177, 179, 201.
vandanabhih 164, 200.
vandanadi 161, 165.
vandanadibhih 164, 200.
vardhana 16, 17, 21, 75.
vasana 106.

vasana 11.

vasayitum krtam 11.

vasita 86.
vedana 31, 74, 75, 119, 126, 141,
157, 194.

vedanaduhkha 32, 141.

vedanaduhkhe smrtim upasthapayan
141.

vedanasmrtyupasthana 29.

vibandha 127.

vidhanartha 109.

vidhi 164, 200.

vidiisanasamudacara 121, 124, 156.

viharan 145.

viharati 145.

vijiana 74, 194.

vikalpa 63.

vikrama 83.

vikridita 54.

viksipta 41.

viksiptacitta 137.

vikurva 181.

vinasa 132.

vinaya 9, 10.

vipaksa 33, 49.

viparyasa 31,49,119, 136, 141, 157.

vipasyana 153.

vipratipatti 113.

vipratisara 82.

vipratisarabahula 121, 156.

vipratisaracitta 103.

vi+ prati+4sr 107.

viriyarambha 35.

virya 35, 41, 43, 46, 51, 61, 66,
87, 94, 118, 156, 167, 170,
172, 173, 178, 184, 187,
188.

viryabala 43.

viryam arabhate 35, 173.

viryaparamita 12, 35.

viryarambha 35.

viryasambodhyanga 50.

viryavardhana 162, 173.

viryendriya 42, 44.

visamajiva 58.

visanna 130.

visesa T2.

visesadhigama 178.

visesagamana 178.

viSesagamita 46, 164, 165, 168, 170,
177, 178, 188, 201.

viSesagamitayai samvartante 165.

vistirna 134.

vitarka 63.

vivarddhaka 13.

vivarjana 96, 109.

vrddhi 11, 37ff.; 65, 89, 168, 183,
186.

Jvrdh x. 17.

vyakaranabhuimi 47.

vyapada 58.

vyavasaya 164, 168, 169, 174, 187.

vyayacchati 35.

vyayama 61, 94.

vyutpadana 11.

vyutpadita 11.

vyutpatti 11.
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yacana 178.

yad uta 176, 205.

yaddatta 82.
yadgrha 81.
yana 86.
yasa 129.
yatas 145.
yathabhuta 98.
yatnavat 135.
yavat 27.
Yogacara 6.
yonisas 185.
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Abhidharmadipa 39.
Abhidharmahrdaya 39.
Abhidharmakosa 34, 39.
Abhidharmasamuccaya 39.
Adhyasayasamcodanasutra 109.
Adhyasayasamcodanasttra 13.
Adhyasayasamcodanasttra 13.
Aksayamatistatra 27, 32, 33, 46, 55,
88, 98, 101, 133.
Anantamukhanirharadharani
Anguttara-Nikaya 38, 138.
Arthaviniscayasutra 49.

71.

Bca-duravabodhananirnayanamagrantha
7.

Bea-panjika 7.

Bea-pindartha 7.

Bea-samskara 7.

Bea-sattrimsatpindartha 7.

Bcea-tatparypanjikavisesadyatani 7.

Bea-vivrtti 7.

Bea-vivrttipanjika 7.

Bhadracarl  165.

Bhadracarya 160, 164, 165, 200,
201.

Bhadracaryapranidhanagatha 164,
165, 200.

Bhadracaryavidhi 164, 200.

Bhagavati 138.

Bodhisatvapratimoksa 71.

Candrapradipasutra 71, 81.
Caturasttisiddhapravrtti 3.

Dasabhiimikastitra
samyakpradhanas 204.
Dhammasamgani 61.
Dharmasamgttisuitra 32, 149, 176,
177, 190.

Dharmasamgraha 69, 70.
samyakpradhanas 204.

Digha-Nikaya 38, 138.

Divyavadana 26.

Gaganagaiijasttra 151.
Gandavyuhastitra 164, 165, 200.
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Kasyapaparivarta 113.
Ksayamatisiitra 32.
Ksitigarbhasttra 109.

Lalitavistara 32.
Lokanathavyakarana 32.

Madhyamakakarika 6.
Mahavyutpatti 54, 70.
samyakpradhanas 203, 204.
Mahayanastutralamkara 31, 49.
Milamadhyamakakarika 14,78, 133.

Narayanapariprccha 71.
Nikayas
samyakpradhanas
Formula A 205, 206.
Formula B 206-209.

Pancavimsatisahasrika 7.
samyakpradhanas 204, 205.
Papavarga 33.

Prajnaparicchedapanjika 7.

Ratnactuida 32.

Ratnacuidastutra 26, 30, 48, 58, 152.
Ratnakuta 112.

Ratnamegha 17,69, 70, 89, 99, 197.

Sagaramatisutra 27, 131.
Samyutta-Nikaya 44.
Sarvadharmapravrttinirdesa 109.
Satasahasrika prajnaparamitasiutra 26,
177.
Saundaranandakavya 31.
S’iksésamuccaya
giving 76-91.
increasing 167-188.
preserving 103-116.
purifying 123-158.
samyakpradhanas
giksésamuccayakériké
giving 72-76.
increasing 161-167.
preserving 95-103.
purifying 119-123.

203.



238 Index of Texts.

text 193-201.
translation 193-201.
Stutrasamuccaya 6, 12.

Tathagataguhyastitra 79, 184.

Ugradattapariprccha 31,71, 81, 134.
Ugrapariprccha 30, 101, 157.

Vajracchedika 162.
Vajradhvajasutra 84.
Vibhanga 50, 51, 56, 58, 61, 62.
Viradattapariprccha 32.
Vyakhyayukti 96.



INDEX OF SCHOLARS.

Arndt, W. 156, 211.
Asano, M. 4,9, 17, 211.
Augustine, M. J. 45, 211.

Barnett, L. D. 7, 8 74, 97, 194,
196, 211.

Batchelor, S. 7, 211.

Bendall, C. ix, xii. 3, 8-20, 23-36,
39-43, 45, 47-50, 53-56,
58-65, 69-79, 81-89, 93—
102, 104-113, 117-122, 124—
154, 158-167, 169ff., 173—
176, 178-185, 190, 192-198,
200, 201, 203, 211.

Bernhard, F. 33, 212.

Bhattacharya, B. 3, 212.

Bhattacharya, V. 7,11, 212.

Bleeker, C. J. 26, 224.

Bond, G. 39, 212.

Braarvig, J. x. 11, 24, 25, 28, 29,
33, 34, 40-43, 47-50, 55,
56, 63, 88, 98, 101, 130,
133, 136, 145, 146, 175,
176, 212.

Brassard, F. 4, 166, 212.

Bruhn, K 7, 213.

Buitenen, J. A. B. van xi. 212.

Buswell, R. xi. 39, 212.

Cabezén, J. xi, xiii. 96, 189, 212.

Carpenter, J. 28, 33, 38ff., 43, 44,
49, 56, 69, 185, 205, 207,
213.

Chalmers, R. 24, 28, 40, 43, 44,
49, 56, 69, 205, 224.

Chandra, L. 93, 216.

Chattopadhyaya, A. 3, 212.

Chime, D. 24, 25, 34, 40, 42, 49,
56, 63, 69, 70, 85, 100,
129, 139, 140, 149, 204,
225.

Conze, E. 14, 26-29, 33, 34, 36,
41, 43, 49, 50, 52, 53, 55,
59, 63, 71, 78, 130, 134,
135, 139, 142ff., 153, 154,
163, 190, 200, 212.

239

Cowell, E. 24ff., 34, 40, 49, 212.

Cox, C. 39, 146, 212, 213.

Crosby, K. 4, 5, 7, 12, 75, 136,
164, 178, 194, 200, 201,
213.

Ciippers, C. 11, 213.

Das, S. C. 25, 34, 213.

Davids, C. Rhys 24, 28, 29, 33, 40,
43, 56, 205, 213.

Davids, T. Rhys 25, 28, 29, 33,
38ff., 42ff., 49, 50, 56, 69,
185, 205, 207, 213.

Dayal, H. 4, 20, 24ff., 29, 31, 33,
34, 39-44, 48, 49, 52-56,
61, 93, 109, 203, 213.

Dimitrov, D. 8, 213.

Dowman, K. 3,4, 213.

Dutt, N. 24, 25, 28, 40, 42, 49, 56,
205, 213.

Edgerton, F. 10, 11, 13, 23, 25—
29, 31-34, 36, 41, 42, 45—
48, 50, 52-55, 58, 62, 63,
69ff., 74, 75, 78, 80, 82,
85-88, 96, 97, 99, 101, 102,
104, 107, 114, 120, 121,
127-130, 133, 134, 136, 138,
139, 142-147, 151-154, 160,
163-166, 172, 173, 175, 176,
178, 179, 182, 184, 185,
190, 194-198, 200, 201, 204,
205, 213.

Eimer, H. 7, 213.

Eliade, M. 4, 6, 8, 9, 13, 14, 214,
217, 221.

Ergardt, J. T. 45, 214.

Fausboll, M. 54, 214.

Feer, L. 24, 28, 40, 43, 44, 49, 56,
205, 214.

Filliozat, J. 9, 12, 214.

Finot, L. 40, 214.

Frauwallner, E. 3, 214.

Fukuda, Y. 23, 24, 27, 34, 40, 42,
43, 45, 49, 53-56, 59, 60,



240 Index of Scholars.

63, 691f., 78, 129, 146, 149,
153, 165, 184, 201, 203,
216.

Gadamer, H-G. 15, 69, 214.

Garfield, J. xi. 15, 192, 214.

Gethin, R.  x. 3, 23, 26, 28, 33, 34,
39fF., 43fF., 48-52, 54fF., 59,
184, 205, 206, 214.

Ghosa, P. 23, 24, 28, 31, 34, 40,
42, 49, 56, 214.

Gimello, R. xi. 39, 212.

Gingrich, F. 156, 211.

Gombrich, R. 3, 214.

Gémez, L. xii. 7, 9, 13, 14, 136,
214.

Griffiths, P. J.  xi, xiii. 5, 14, 214.

Guenther, H. V. 80, 214.

Gyatso, K. 6, 215.

Gyatso, T. 6, 215.

Hahn, M. 8, 215.

Hanayama, S. 165, 215.

Hardy, E. 24, 28, 33, 38ff., 43, 44,
49, 56, 69, 185, 205ft., 215,
219.

Hare, E. 206, 207, 225.

Harrison, P. 31, 34, 70, 87, 215.

Hartmann, J-U. 8, 9, 31, 34, 70,
215, 218, 221.

Hastings, J. 4, 29, 39, 218.

Hedinger, J. 3, 6, 8ff., 12, 17, 74,
75, 194, 215.

Hercus, L. A. ix. 4, 28, 79, 153,
174, 175, 217, 222.

Hirakawa, A. 52, 215.

Honda, M. 26, 29, 204, 215.

Horner, I. 29, 33, 41, 215.

Huntington, C. xi. 6, 26, 39, 93,
216.

Ichishima, S. 12, 216.

Idzumi, H. 53, 164, 165, 200, 223.

Ishida, C. 6, 7, 216.

Ishihama, Y. 23, 24, 27, 34, 40,
42, 43, 45, 49, 53-56, 59,
60, 63, 69ft., 78, 129, 146,
149, 153, 165, 184, 201,
203, 216.

Johnston, E. 31, 34, 39, 49, 53, 54,
216.

Jong, J. W. de ix, xiii. 3, 4, 811,
93, 117, 216.

Joshi, L. M. 8, 216.

Kajihara, M. 12, 216, 217.

Kajiyama, Y. ix. 4, 6, 8, 10, 11,
13, 15, 28, 54, 63, 69, 74,
79, 85, 96, 121, 136, 144,
153, 174, 175, 178, 187,
194, 195, 200, 217.

Kalupahana, D. xi. 63, 133, 153,
217.

Kanakura, E. 4, 217.

Kasawara, K. 74, 164, 165, 175,
194, 201, 204, 217.

Katz, N. xii. 218.

Kawamura, L. 32, 74, 78, 85, 96,
144, 187, 194, 195, 219,
220.

Kern, H. 42, 49, 218.

Kieffer-Piilz, P. 8, 9, 31, 34, 70,
215, 218, 221.

Kiyota, M. 10, 11, 13, 63, 144, 187,
217.

Klaus, K. 8,9, 218.

La Vallée Poussin, L. de 4, 7, 9,
116, 24, 25, 28, 29, 34,
39, 43, 61, 70, 78, 83, 88,

97,100, 121, 136, 142, 144fF.,

152, 177, 192, 196, 200,
218.

Lamotte, E. xi. 13, 26, 28, 29, 31,
34, 40, 41, 43, 48, 50, 56,
218.

Lancaster, L. 78, 222.

Lefmann, S. 24, 25, 31, 34, 40, 42,
45, 49, 55, 56, 218.

Lévi, S. 24, 25, 31-34, 39-42, 47,
49, 50, 205, 218.

Limaye, S. 26, 218.

Lindtner, Chr. xi, xiii. 39, 63, 136,
218.

Lopez, D. 3, 13, 15, 39, 69, 212,
218.

MacQueen, G. 13, 218, 219.

Mahoney, R. B. 4, 31, 32, 36, 46,
T1ff., 79, 95, 118, 119, 219.

Matics, M. L. 7, 219.

May, J. 63, 136, 219.

Mimaki, K. ix. 11, 15, 54, 63, 69,
74, 79, 85, 96, 121, 136,
144, 178, 187, 194, 195,
200, 217.



Index of Scholars. 241

Minayeff, I. P. 7, 10ff., 31, 32, 35,
45, 53, 72, 73, 75, 79, 86,
114, 118, 119, 219.

Mitra, R. 25, 31, 219.

Mizuno, K. 13, 14, 28, 219.

Monier-Williams, M. 9, 26, 34, 36,
41, 42, 45, 48, 52, 53, 55,
56, 61, 63, 70, 97, 101,
108, 117, 127, 129, 144,
145, 152, 159, 196, 219.

Morris, R. 24, 28, 38ff., 43, 44, 49,
56, 69, 185, 205ff., 219.

Mrozik, S. P. 5, 9, 10, 12, 15, 74,
75, 194, 219.

Miiller, E. 61, 219.

Miiller, F. Max 74, 164, 165, 175,
194, 201, 204, 217.

Nagao, G. 32, 55, 74, 78, 85, 96,
144, 187, 194, 195, 219,
220.

Nakamura, H. 4, 6, 9, 26, 69, 220.

Nanjio, B. 25, 42, 49, 218, 220.

Nanamoli, Bhikkhu 24, 50, 220.

Nattier, J. 7,11, 21, 24, 33, 34, 49,
60, 101, 102, 132, 135ff.,
149, 150, 157, 214, 220.

Neil, R. 24ff., 34, 40, 49, 212.

Obermiller, E. xi. 3, 24, 25, 78,
80, 220.

Oldmeadow, P. xi, xiii. 8, 13, 31,
63, 78, 97, 126, 130, 136,
142-145, 163, 190, 196, 200,
221.

Padmakara Translation Group 6,
7, 221.

Pagel, U. 11, 157, 221.

Palden, K. K. 6, 221.

Pasadika, Bhikkhu 9, 221.

Pezzali, A. 3,4, 7-10, 15, 73, 193,
221.

Powers, J. 15, 23, 69, 221.

Rahder, J. 24, 25, 28, 31, 34, 39,
40, 42, 45, 49, 56, 204,
221.

Rahula, W. 181, 221.

Ratnam, P. 93, 216.

Robinson, J. 3, 221.

Rouse, W. H. D. ix. 3, 8, 10ff,,
16, 18, 19, 26, 29, 33, 41,
42, 50, 53, 63, 71, 74, 75,

77, 87, 101, 104-108, 112,
113, 121, 124-127, 136, 145,
153, 154, 163, 164, 166,
169fF., 194, 200, 201, 211.

Ruegg, D. Seyfort xi. 4ff., 9, 25,
78, 93, 221, 222.

Saito, A. 3, 4, 6, 7, 78, 97, 136,
144, 153, 196, 222.

Sankarnarayan, K. 3,4, 6, 7, 222.

Sastr1, S. C. 25, 34, 213.

Scherrer-Schaub, C. A. 7, 222.

Schmithausen, L. 63, 222.

Schopen, G. 84, 223.

Schuster, N. J. 150, 223.

Senart, E. 25, 33, 34, 40, 49, 223.

Silk, J. A. 11, 21, 34, 223.

Sinor, D. 26, 29, 204, 215.

Skilton, A. 4-7, 12, 13, 75, 136,
164, 178, 194, 200, 201,
213, 223.

Sonam, M. K. 6, 221.

Speyer, J. 40, 45, 49, 54, 223.

Stedl-Holstein, A. von 24, 25, 33,
34, 40, 42, 49, 113, 223.

Stede, W. 25,28, 29, 33, 38ff., 42ff.,
49, 50, 56, 69, 185, 205,

207, 213.

Steinkellner, E. xii. 4, 7, 132, 184,
9222, 223.

Suzuki, D. T. 3,7, 8, 53, 164, 165,
200, 223.

Takasaki, J. 9, 28, 43, 48, 74, 75,
80, 121, 136ff., 146, 190,
194, 200, 223.

Taylor, A. 40, 223.

Thittila, A. 24, 26, 29, 33, 41, 42,
50, 51, 58, 223.
Tillemans, T. J. F. xii. 13, 223,

224.
Trenckner, V. 24, 28, 40, 43, 44,
49, 56, 69, 205, 224.
Tuck, A. P. xii. 159, 224.

Vaidya, P. 7, 8, 142, 153, 224.

Wallace, B. A. 7, 224.

Wallace, V. A. 7, 224.
Wangchen, N. 6, 26, 39, 93, 216.
Warder, A. K. 28, 150, 223, 224.
Watanabe, F. 28, 52, 224.
Watanabe, K. 165, 224.
Watanabe, S. 7, 224.



242 Index of Scholars.

Wayman, A. 5, 13, 26, 28, 29, 31,
34, 71, 154, 190, 224.

Wenzel, H. 74, 164, 165, 175, 194,
201, 204, 217.

Wezler, A. 7, 213.

Wildergren, G. 26, 224.

Williams, P.  3ff., 13, 224.

Winternitz, M. 9, 11, 15, 26, 224.

Wogihara, U. ix. 8,9, 25, 39, 53,
224, 225.

Woodward, F. 206, 207, 225.

Zangmo, T. 24, 25, 34, 40, 42, 49,
56, 63, 69, 70, 85, 100,
129, 139, 140, 149, 204,
225.















