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Bhavaviveka's Prajiiapradlpa: A Translation of Chapters 
Three, Four, and Five, Examining the ayalilnas, Aggregates, 

and Elements 

William L. Ames 
(Fisher Library, John F. Kennedy University) 

Introduction 1 

The Madhyamaka2 school is one of the two major philosophical 
schools of Mahayana Buddhism, along with the Y ogaciira school. 
The Madhyamaka is best known for its doctrine of emptiness 
(Sunyatii). The idea of emptiness is found in the "perfection of 
discernment" (prajfiii-piiramitii) siitras, some of which are among 
the earliest Mahayana siitras . While the siitras expound emptiness 
in a discursive way, the Madhyamikas use systematic argument. 

Emptiness, for the Madhyamaka school, means that dharmas 
are empty of intrinsic nature (svabhiiva). All Buddhists hold that 
conditioned dharmas arise in dependence on causes and conditions. 
For the Madhyamikas, this fact of dependent origination (pratltya
samutpiida) implies that dharmas can have no intrinsic, self
sufficient nature of their own. Since dharmas appear when the 
proper conditions occur and cease when those conditions are 
absent, the way in which dharmas exist is similar to the way in 
which mirages and dreams exist. 3 Thus attachment and aversion 
are undermined, since ultimately, they have no substantial objects 
and lack any self-sufficient status of their own.4 

Moreover, the Madhyamikas argue that if things existed by 
their own intrinsic nature, they would be changeless;5 but this 
contradicts our everyday experience. As Bhiivaviveka says in his 
commentary on MMK 5-7, "Like pictures painted on a wall, living 
beings' particular ages, sizes, and postures would not increase or 
decrease." 

The Madhyamaka school was founded by Niigiirjuna (active c. 
150-200), the author of the Mata-madhyamaka-kiirikii (MMK). 
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The MMK inspired a number of commentaries which not only 
expounded the meaning of the MMK but also often acted as 
vehicles for the commentators' own views. The Akutobhayii seems 
to be the earliest of the extant commentaries. It is of uncertain 
authorship, although it is sometimes ascribed to Nagiirjuna 
himself. 6 

The earliest extant commentary on the MMK by a known 
author7 is that of BuddhapaJita (c. 500). BuddhapaJita closely 
followed Nagiirjuna's own method, which utilized mainly prasaliga 
arguments. These are arguments which show that the opponent's 
position leads to consequences (prasaTiga) unacceptable to the 
opponent himself, without, however, committing the Miidhyamika 
to affrrming a contrary position. 

Bhavaviveka (c. 500-570) was the next important Madhyamika 
philosopher. Besides his commentary on the MMK, the Prajflii
pradtpa. he wrote some notable independent works, such as the 
Madhyamaka-hrdaya-kiirikii and its autocommentary, the Tarka
jvtilii. Bhavaviveka seems to have been the fIrst to use the formal 
syllogism of Indian logic in expounding the Madhyamaka; and he 
strongly criticized BuddhapaJita for failing to do so. He felt that 
the author of a commentary should state independent inferences 
(svatantra-anumiina) rather than simply giving prasaTiga argu
ments.8 Bhavaviveka' s position was later criticized by Candra
Idrti, who defended BuddhapaJita in his own commentary on the 
MMK, the Prasannapadii. I 

Bhavaviveka's PrajMpradlpa is, in the fIrst place, of great 
interest for its explanation and elaboration of the MMK. In the I 
second place, it is important in the history of the Madhyamaka. 
Bhavaviveka's criticisms of BuddhapaJita in the Prajfliipradlpa 
resulted in the division of the Madhyarnaka into two subschools: 
the Sviitantrika-Madhyamaka of Bhavaviveka and the PrasaJigika
Madhyamaka of Buddhapalita and CandrakIrti. (The names of 
these subschools, derived from svatantra-anumiina and prasaTiga, 
seem to have originated some centuries after Candraklrti and are 
known to us only from Tibetan sources.~ 
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Moreover, the Prajiiiipradlpa is the first commentary on the 
MMK to make use of the formal apparatus of Buddhist logic and 
the first to discuss non-Buddhist philosophical schools extensively. 
Bhavaviveka's accounts, in the Prajniipradlpa and elsewhere, of 
the positions of other Buddhist and non-Buddhist schools give 
valuable information on the state of Indian philosophy in his day . 
(These two characteristics, the use of syllogistic reasoning and the 
statement and refutation of the positions of other schools, are very 
much in evidence in chapters three, four, and five of the Prajnii
pradlpa.) 

Chapters three, four, and five of the MMK form a closely re
lated set. lO In chapter three, "Examination of the iiyatanas," 
Nagarjuna draws on the pattern of analysis developed in chapter 
two in order to analyze the process of vision. 11 The analysis is 
then extended to the other sense organs and their respective sense 
objects . The five physical sense organs plus the mind (manas) , 
together with the six corresponding sense objects, constitute the 
twelve iiyatanas. (Dharmas are the object of mind.) 

Nagarjuna frods the process of perception by the sense organs 
to be unintelligible if one tries to understand it in terms of entities 
which possess their own intrinsic nature (svabhiiva). As is often 
the case in the MMK, the word svabhiiva is not used and has to be 
inferred from the context of the work as a whole. Without some 
qualification such as "by intrinsic nature," a statement such as " .. . 
visible [objects] (dr~tavya) and the visual organ (darsana) do not 
exist" (MMK 3-7a; PSP: 3-8a) is difficult to explain or defend. 

Chapter four, "Examination of the Aggregates," deals with the 
five aggregates (skandha) . Matter (riipa), the first aggregate, is 
examined in terms of the relation of cause (karana or hetu) and 
result (kiirya) . . This analysis of causality complements the analysis 
of causal conditions (pratyaya) in the first chapter of MMK. The 
discussion of matter is extended to the other aggregates and to all 
entities (bhiiva). The last two verses of chapter four (MMK 4-8,9) 
concern the way in which the Madhyamaka is expounded. 

Chapter five, "Examination of the Elements," discusses the six 



4 Buddhist Literature 

elements (dhiitu). Space (iikijSa) is discussed by means of an analy
sis of what is characterized (l~a) and its defining characteristic 
(lak~a'fG). If defining characteristics and the things they character
ize are not possible, then entities (bhiiva) are not possible; and 
without an entity, one cannot have its absence, a nonentity 
(abhiiva). Thus space cannot be a defining characteristic, a thing 
characterized, an entity, or a nonentity. The same applies to the 
other five elements. The concluding verse (MMK 5-8) states that 
those who see entities and nonentities do not- see the quiescence 
(upaSama) of the visible (dr~!avya). This mention of the visible 
harks back to the subject-matter of chapter three. The phrase, 
"tranquil quiescence of the visible" (dr~!avyopaSama~ siva~), 
also recalls the characterization of dependent origination as " the 
tranquil quiescence of conceptual proliferation" (prapaflcopaSama~ 
siva~) in MMK I-Bb. 

Thus chapters three, four, and five examine three sets of 
categories, the iiyatanas, the skandhas, and the dhiitus. These 
categories are fundamental to the Buddhist analysis of phenomena. 
(Note that in chapter five of the MMK, dhiitu refers to the six 
elements, not the eighteen dhiitus. The latter are the twelve 
iiyatanas plus the six corresponding sense cognitions.) In each 
chapter, the analysis is made more specific by singling out a 
particular member of the set for detailed treatment. It is then 
pointed out that the same analysis applies to the other members of 
the set as well. 

As we have seen, one could also say that chapter three deals 
with perception, chapter four with causality, and chapter five with 
the characteristics by which we defme and identify the constituents 
of the world. From this point of view, also, the subjects treated in 
these three chapters are both important and interrelated. 12 

Aside from a few quotations in the Prasannapadii, the Prajnii
pradlpa has been lost in the original Sanskrit. It exists in Tibetan 
and Chinese translations. The Chinese translation is reportedly 
rather poorY but the Tibetan translation, done by liiiinagarbha and 
Cog ro Klu'i rgyal mtshan in the early ninth century, seems to be 
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excellent. The same translators also translated A valokitavrata' s 
massive subcornmentary on the Prajiiaprati[pa, called the Prajiiii
prad[Pa-~[ka. (Avalokitavrata's work is not extant in Sanskrit, and 
apparently no Chinese translation was ever made.) 

The present English translation was made from the Tibetan. 
I consulted the Peking, Narthang, Derge, and Cone editions14 and 
made my own edition of the text. Most of the variants found in the 
different Tibetan editions are either obvious scribal errors or else 
represent different orthographic conventions. Rarely do the 
variants offer significant alternatives for the meaning of a sentence. 

I also made extensive use of the Peking and Derge editions15 

of Avalokitavrata' s subcommentary. Since the Prajiiaprad[Pa is 
often terse, allusive, or technical, sentences frequently need to be 
amplified with phrases in square brackets; and explanatory notes 
sometimes need to be provided. For both purposes, A valokita
vrata's work is invaluable. Also, since the subcornmentary quotes 
the entire Prajiiiipradlpa, it is sometimes helpful in establishing the 
text. 

An English-Tibetan-Sanskrit glossary has been provided for 
important terms . Although we do not have the Sanskrit text of the 
Prajiiiiprad[pa, the Tibetan practice of using standardized transla
tion equivalents enables one to infer the Sanskrit original of many 
terms with a high degree of confidence. Sanskrit terms in the 
glossary are given in the translation in parentheses at their first 
occurrence, unless the English translation equivalent is so widely 
used that this seems unnecessary. Sanskrit and Tibetan words and 
phrases which are not in the glossary are also sometimes quoted in 
parentheses , especially when the translation is a bit conjectural. 

Notes to Introduction 

I For the convenience of the reader, the introductions to my translations of 
chapters one and two of the Prqjnapradlpa (Ames (1993) and (1995» are repeated 
here, except that material specific to chapters one and two has been replaced by 
a discussion of chapters three, four, and five largely taken from my dissertation 
(Ames (1986» . For more details on all the matters discussed in this introduction, 
see Ames (1986), "Part I: Introduction," and the sources cited therein. 
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2As a general rule, "Madhyamaka" is the name of the school and its philo
sophy; a follower of the school is called a "Madhyamika." See Ruegg (1981), p. 
landn.3. 

3See, e. g., MMK 7-34 and 17-33. 
4See, e. g., chapter 23 of the MMK, which is discussed in Ames (1988) . 
sSee MMK 15-8. 
60n the Akutobhayti, see Huntington (1986). 
7There is also a Chinese translation of a commentary ascribed to Asanga 

which deals only with the dedicatory verses of MMK (MMK I-A,B) . See Ruegg 
(1981), p. 49, and Keenan (1989). 

8In this connection, it is interesting to note that in his commentary on MMK 
2-19 (see Ames (1995» , Bhiivaviveka admits that Niigiitjuna gives a prasaJiga 
argument. In his commentary on MMK I-I (see Ames (1993), pp. 222-3, 225-6, 
234) and elsewhere, Bhiivaviveka criticizes Buddhapiilita' s prasariga arguments be
cause, among other reasons, they could be converted into syllogisms asserting 
things which Buddhapiilita does not, in fact, wish to say. Por example, Bhiiva
viveka claims that BUddhapiilita' s prasariga argument against things' originating 
from themselves could be converted into a syllogism showing that things originate 
from another. In the case of MMK 2-19, however, Bhiivaviveka converts 
Niigarjuna's prasaJiga argument against a goer and his or her going's being the 
same into a syllogism which simply negates sameness without asserting difference. 
Thus Bhiivaviveka seems inconsistent, if not biased, on this point. 

9See Ruegg (1981). p. 58. 
1000e translations of chapters three, four, and five presented here are revised 

versions of those in my dissertation (Ames (1986». 
IISee MMK 3-3, which explicitly refers to chapter two. 
12David KaJupahana gives an analysis according to which chapter three exam

ines the source of knowledge (exemplified by vision), chapter four examines the 
object of knowledge (exemplified by matter). and chapter five examines the locus 
of the object (space). See KaJupahana (1986), p. 148. 

13See Kajiyama (1963), p. 39. 
14Por the Prajiiiipradfpa, the Peking edition is text no. 5253; the Derge 

edition is no. 3853 . 
15Por Avalokitavrata's tiM, the Peking edition is text no. 5259; the Derge 

edition is' no. 3859. ' 
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Translation of Prajfliipradlpa, Chapter Three: 
. Examination of the iiyatanas 1 

7 

Now [Nagarjuna] begins the third chapter with the aim of 
showing that the iiyatanas have no intrinsic nature by means of 
negating a particular [instance of] origination, [which would be] a 
counterexample (vip~a) [to nonorigination] .2 Alternatively, he 
begins the third chapter in order to show that the iiyatanas are 
empty by means of negating motion ('gro ba, gati or gamana), 
[which would be] a counterexample [to nonmotion].3 

When one examines [the iiyatanas] in the first way, then the 
counterexample is adduced [as follows:] 

Objection: 
[Thesis:] One should grasp that in ultimate reality (paramiirtha

tal!), the internal (adhyiitmika) iiyatanas4 do indeed originate, 
[Reason:] because the [kind of] object is specific (pratiniyata) [to 

each kind of organ]. 
[Dissimilar Example:] Here what does not originate has no 

specific object, as, for example, the iiyatanas of a childless 
woman's son have no specific objects. 

[Application:] The internal iiyatanas do have such specific objects; 
namely, the objects of the visual organ (darsana) , 5 the 
auditory organ (srava1}Q) , the olfactory organ (ghrii'!a) , the 
gustatory organ (rasana) , the tactile organ (sparsana) , and 
the mind (manas) are, respectively, visible forms (rrlpa),6 
sounds (sabda) , odors (gandha) , tastes (rasa), tangibles 
(spra~!avya), and dharmas. 

[Conclusion:] Therefore, by means of the stated reason, one 
should grasp that the internal iiyatanas do indeed originate. 

When one examines [the iiyatanas] in the second way , then 
because [Nagarjuna] has said, 

Therefore [the activity of] going, the goer, and that which is 
to be traversed do not exist, [MMK 2-25cd] 
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[our] opponents reply: 
Objection: 

[Thesis:] One should understand that going does indeed exist, 
[Reason:] because it is the result of activity (kriyti-phala), 
[Example:] like seeing visible form and so on. 

Answer: In answer to both positions [i. e., the two preceding 
objections], [Nagarjuna] says: 

The visual organ, the auditory organ, the olfactory organ, the 
gustatory organ, the tactile organ and the mind (manas) 

[Are] the six sense organs (indriya). Their domain (gocara) is 
the visible (dr~!avya) and so on. [MMK 3-1] 

Here it is called "the visual organ" because it sees (Ita zhes bya 
ba ni Ita bar byed pa 'i phyir ro, paSyatiti darsanam iti?). For the 
remaining [sense organs] also, [the etymology] is similar. They 
are called "sense organs" (indriya) because of exercising power 
(indriyatva) and mastery (bdag po nyid, probably iidhipatya) over 
that [particular] group [of sense objects], since they grasp visible 
form and the rest. 7 [As for the word,] "six": The number [of 
sense organs] is also established by the [preceding] list of [their] 
individual names; but that [number, six] is specified in order to 
make it known that even conventionally (vyavahtirata~), there is no 
agent who apprehends visible form and so on [and who is] different 
from those [ sense organs]. 

"Their" (ete~ti~) [means] "of those six sense organs." "Do
main" (gocara) [means] "object" (visaya); the meaning is that [the 
sense organs] have power (mthu) over those [sense objects]. 8 "The 
visible and so on" (dr~!avyiidlni) [refers to] objects of vision 
(drastavya) , objects of hearing, objects of smell, objects of taste, 
objects of touch, and objects of thought. 9 

Moreover, that specific relation (pratiniyama) of organ 
(vi~ayin) and object (vi~aya) is conventional (vytivahtirika) , not 
ultimate (ptiramarthika). Therefore, since the reason exists only in 
the set of all dissimilar examples,1O [the opponent's reason] has a 
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contradictory meaning. 11 

[Nligiirjuna] will [now] explain this [point, namely] how in 
ultimate reality, the eye12 and so on cannot have the relation of 
organ and object (vi~ayi-vi~aya-bhiiva). To begin with, with regard 
to the eye-organ (cak~ur-indriya) alone, [he says,] 

If the visual organ is its own self, that (tat) [eye] does not see 
that (tam) [own self] at all. 13 [MMK 3-2ab] 

"The visual organ" [is so called] because it sees (Ita ba mes 
bya ba ni Ita bar byed pa'i phyir, pasyatlti darsanam iti?); [the 
term means] "the eye-organ." "If it is its own self (sviitman)" 
[means] "if it has its own intrinsic nature (svabhdva)." As for 
"that does not see that at all," why does it not see at all? [Nli
glirjuna] clarifies that position by the meaning of the statement 
which occurs below.14 Why? Because that (tat) [eye] does not see 
that (tam) [own self]. The idea is that that [fact] is common 
knOWledge. The phrase "at all" has the meaning of specification. 
Here one should see [i. e., understand] that [the eye] does not see 
at all. Otherwise, one would understand that it does see another 
[thing, though not itself] . 15 

Objection: In that case, what will you prove? When [you] 
have said that the eye does not see its own self, then [we] accept 
that it does see visible form which is different [from its own self]. 

Answer: As for that which you maintain: 

When it does not see itself,16 how will that [eye] see others?17 
[MMK 3-2cd] 

The meaning of the sentence is that the eye lacks the very 
power (mthu) of seeing visible form. As to that, the former half 
of the verse [i. e., MMK 3-2ab] shows the [proving] property, 
[namely,] that the eye does not see its own self; and the latter half 
[i. e. , MMK 3-2cd] indicates the property to be proved, [namely,] 
that it does not see visible form. Therefore, because a [property] 
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to be proved and a proving property are adduced, it is considered 
to be a syllogism: 
[Thesis:] In ultimate reality, the eye-organ does not see visible 

form at all, 
[Reason:] because it does not see its own self, 
[Example:] like the ear and so on. 

Alternatively, the former half [of the verse], having indicated 
that the eye-organ is just not graspable (griihya) [by the eye-organ 
itself], adduces the eye-organ' s own self as a similar example 
(siidhannya-d,:~~linta) . 18 The latter half, by showing that the 
eye-organ does not see visible fonn, indicates the property to be 
proved, [the fact] that visible fonn is not an object of the eye
organ. Here, according to that [explanation], the syllogism is: 
[Thesis :] In ultimate reality, visible form is not an object of the 

eye-organ, 
[Reason:] because it is a collection [of atoms] (bsags pa, perhaps 

saJ!lcita) , 
lExample:] like the eye-organ's [own] self. 

[The reasons in the two preceding syllogisms, namely, the 
eye-organ's] not seeing its own self and [form's] being a collection, 
are mentioned [as] a use of words to imply more than is expressed 
(mtshan nyid kyi sgra'i tshut, perhaps ~ar!,'i-Sabda-naya) . 19 
Therefore, in both cases, inferences should also be stated [employ
ing] reasons such as "because of having resistance (sapratigha)," 
"because of being dependent on the elements (bhautika)," "because 
of being secondary matter (upiidiiyarilpa) , " and "because of 
belonging to the aggregate of matter (riipa- skandha). ,,20 

Objection:21 It is correct that the eye does not see its own self, 
because it is invisible (anidarsana); but (visible) form [i. e. , 
riipa-iiyatana or riipa-dJu1tu] is visible; therefore [the eye] sees that 
[visible form]. 

Answer: As to that, [you] have established, by that other 
reason, the reason and example which we have stated; therefore 
there is no conflict [with our own position] .22 

Objection: The Abhidharmikas23 say: If [you] say that the 
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eye, without [further] qualification, does not see visible form at all, 
that establishes what is [already] established [for us], since [our] 
position is that an eye which is non-functioning (tatsabhiiga)24 does 
not see forms. But if you say that the eye's not seeing visible 
forms is stated about a functioning (sabhiiga)25 [eye], in that case 
there would be a conflict with what [you yourself] accept. For it 
is said in the Abhidharma, 

The functioning (sabhiiga) eye sees visible forms; [visual] 
cognition which is based (iiSrita) on that [eye does] not. 
[AK 1-42ab] 

Answer: As to that, because just the functioning (sabhiiga) eye 
is the subject [of our syllogism] (pakslkrta) here, [our argument] 
does not establish what is [already] established [for you]. Nor is 
there a conflict with what [we ourselves] accept, since it is said [in 
the Arya-bhava-sa~riinti-siitra],26 

The eye does not see visible form, and the mind (manas) does 
not know dharmas. 

That which the world does not penetrate (giihate) is the highest 
truth (parama~ satyam). 

Because [we] do not accept that the eye sees visible form in 
ultimate reality and because of the extensive inferential argument 
(anumiina) which has been expounded, that [fact that the func
tioning eye does not see visible formf7 is established. Therefore, 
[Thesis:] In ultimate reality, the functioning (sabhiiga eye does not 

see visible form, 
[Reason:] because it is an eye-organ, 
[Example:] like the non-functioning (tatsabhiiga) [eye]. 

Alternatively, [there is no conflict with what we ourselves 
accept] because [the functioning eye's seeing visible forms] is 
negated [using the following reason and example:] "because the 
[eye-]organ is material (riipin) like the ear. ,,28 Nor will there be 
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a conflict with common knowledge [i. e., that the eye sees visible 
fonns]. [This is so] because that [conunon knowledge] has not 
been abandoned since we have stated a qualified thesis, and 
because [that objection] has been answered [already].29 

Objection: The Kasnrlras30 say: The eye does indeed see 
[fonns] because it is the agent (kanr) of vision. 

Answer:3 ] That is not [logicallyj possible, because [the reason] 
is one part of the meaning of the thesis32 and because there is no 
agreement (anvaya) [with a similar example, since no example is 
given] and because the negation [of the thesis that the eye sees 
fonns] has [already] been stated. 

Alternative Answer:33 What the KiiSnrlras said is not [logi
cally] possible [for the following reasons:] For those who hold that 
[all things] are momentary (k~a,!ikaviidin), activity is not possible 
[for the eye] because it is instantaneous. For those who hold that 
[all things] are not momentary, also, it is not possible for that same 
[eye which which previously does not see to become] different 
from that. 34 

Objection: The Sautrantikas35 say: Since conditioned dhar
mas36 are inactive, neither the eye nor anything else sees. What 
then? In a siitra,37 it is said that visual cognition (cak~urvijfiiina) 
originates in dependence on the eye and visible fonns. Therefore 
your statement that the eye does not see just establishes what is 
[ already] established [for us]. 

Answer: Just by [our] negation of origination [in the first 
chapter of the MMK] , visual cognition is not possible; therefore 
[we] do not establish what is [already] established [for you]. 
[Also,] there is no conflict with what [we ourselves] accept, 
because we do accept the meaning of [that] siitra [as being] in 
accord with conventional truth and because in ultimate reality, 
there is no reasoning [which establishes] the meaning of [that] 
siitra. 

Indeed, a difference of that [manner in which the eye sees]38 
is not possible, because we have negated the origination of the 
iiyatanas of eye and visible form and because [we] have negated 

\ 
\ 
\ 
1 
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[the relation of] seer and seen between eye and visible form. 
Nevertheless, desiring to enlarge the understanding of the listener, 
[1] will give just an indication (Phyogs tsam, diTimiitra) [of that 
argument]. 

If the visual organ is ilS own self, that [eye] does not see that 
[own self] at all. [MMK 3-2ab] 

As before, having indicated that [the fact] that [the eye] does 
not see ilS own self is the property of the subject [which proves the 
thesis] , [Nagarjuna says,] 

When it does not see ilSelf, how will that [eye] see others? 
[MMK 3-2cd] 

This selS forth the property to be proved [i. e., that the eye does 
not see visible forms whether it is in contact with them or not]. 39 

Therefore, wishing to refute other conceptual constructions 
imagined (parikalpita) by others, [1] will state syllogisms. 

In that connection, to those40 who say that the eye grasps 
[visible forms] with which it is not in contact (apriipta) , [we 
reply:] [The eye does not grasp visible forms with which it is not 
in contact. It knows them only indirectly] because "seeing" has the 
meaning of "knowing" [not "grasping "],4! just as kings know from 
[their] agenlS42 [things which they themselves do not see] . [This 
is so] because [the eye] does not see ilSelf. The meaning of [that] 
reason is that [the eye] does not know ilSelf.43 

[Therefore we can state syllogisms such as the following:] 
[Thesis:] In ultimate reality, the eye does not grasp an object with 

which it is not in contact (apriipta-vi~aya), 
[Reason:] because it does not see [i. e., know] ilS own self, 
[Example:] like the nose and so on.44 

Likewise, 
[Thesis:] In ultimate reality, visible form is not graspable (griihya) 

by an eye-organ which grasps an object with which it is not 
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in contact, 
[Reason:] because it is dependent on the elements (bhautika), 
[Example:] like odor and so on. 

[The reasons in the two preceding syllogisms, namely, the 
eye's] not seeing its own self and [visible form's] being dependent 
on the elements, are mentioned [as] a use of words to imply more 
than is expressed (mtshan nyid Icyi sgra'i tshul, perhaps lak~a1Jii
sabda-naya).45 Therefore in both cases, inferences should also be 
given [employing] reasons such as "because of having resistance 
(sapratigha); ,,46 and appropriate syllogisms should be fully stated. 

Alternatively, [one may state the following syllogism:] 
[Thesis:] It is not maintained that in ultimate reality, the eye 

grasps an object with which it is not in contact, 
[Reason:] because it has an object of the present [moment] which 

is [immediately] evident (pratyak~a),47 
[Example:] like the nose and the other [physical sense organs]. 

Objection:48 

[Thesis:] The eye does [indeed] grasp an object with which it is 
not in contact, 

[First Reason:] because it grasps obstructed visible form49 and 
[Second Reason:] because there is no difference of effort and 
[Third Reason:] because there is no difference of time50 and 
[Fourth Reason:] because it grasps an object greater [in size]51 

than itself, 
[Example:] like the mind (manas). 

Answer: That also is not good, [for the following reasons:] 
[1] Here "grasping [an object] with which it is not in contact" has 
the meaning of "grasping visible form which is obstructed;" and 
the meaning of [the first reason,] "because it grasps visible form 
which is obstructed," is also just that. Therefore [the meaning of 
the first reason] is one part of the meaning of the thesis.52 [2] 
Also [the second and third reasons,] "because there is no difference 
of effort and because there is no difference of time," are not 
established. 53 

Even if the reason[s] were established, no agreement (anvaya) 



Ames: Bhavaviveka's Prajiiiipradipa 15 

[with a similar example] is established. [This is so] because in 
ultimate reality, it is not established that even the mind grasps [an 
object] with which it is not in contact; [and therefore the example 
given is invalid]. Alternatively, [the example] also has a contradic
tory meaning. 54 

Objection: The Samkhyas say: [Your proof] that the eye does 
not grasp an object with which it is not in contact establishes what 
is [already] established [for us, since we hold that the eye appre
hends an object with which it is in contact]. 

Answer: One should reply: [Just] because [we] have shown 
that the eye is empty of the property of grasping an object with 
which it is not in contact, [it does] not [follow that we] have shown 
[that fact] as a consequence of (yogena) proving that it does grasp 
an object with which it is in contact. Therefore [you] become 
encouraged without justification (asthiine). 

Moreover, 
[Thesis:] It is not maintained that the eye grasps an object with 

which it is in contact (prlipta-vi~aya), 
[Reason:] because it is a sense organ, 
[Example:] like the mind (manas). 

Nor is [that argument] inconclusive due to the nose and so on, 
since those [other sense organs] will also be shown below to be just 
like that [eye J. 55 

Also, what is the meaning of "grasping [an object] with which 
it is in contact"? If [you] say, "[The eye] goes out from [its own] 
location [i. e., the eyeball]56 in the direction of the object and 
grasps [it]," [then we reply:] 
[Thesis:] In ultimate reality, the eye's function ('jug pa, probably 

prav~tti or v~i) [of grasping its object]57 does not go out
ward from the location of the "synonym of visual cogni
tion ,,58 , 

[Reason:] because it is a function, 
[Example:] like the function of the nose-organ and so on.59 

Likewise, 
[Thesis:] In ultimate reality, visible form is not graspable (griihya) 
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by an eye-organ which grasps an object with which it is in 
contact, 

[Reason:] because [visible form] has a cause,60 
[Example:] like sound and so on. 

Objection: The extensive inferences shown in both cases61 

refute one position by means of the other (Phyogs gcig gis gcig bsal 
ba) . Therefore nothing at all has been established. 

Answer: Because both [ways of grasping a sense object] do not 
exist, [our] desire not to establish [either position] is fulfIlled (mi 
sgrub par 'dod pa grub po, perhaps asisiidhayisii siddhii). 

Objection:62 The eye's rays of iight ('od zer) go in the 
direction of the object and grasp the object. 

Answer: To those who have [that] opinion, the following 
should be said: 
[Thesis:] One should understand that even conventionally, the 

eye-organ does not possess rays of light, 
[Reason:] because it is a cause63 of the apprehension (dmigs pa, 

probably upalambha or upaLabdhl) of visible form, 
[Example:] like visible form [itself] . 

Objection:64 

[Thesis:] The eye-organ does indeed possess light rays, 
[Reason:] because it is an eye-organ, 
[Example:] like the eyes of nocturnal animals such as mice. 

Answer: That is not [logically] possible, [1] because the eye
organ is invisible and [2] even if the location65 of that [eye-organ] 
possesses light-rays, the example is not established and [3] because 
[your reason] suffers from [the fault] that it is counterbalanced.66 

Enough of [this] extensive deliberation! [We] will deal just 
with the subject at hand. 

If the visual organ is its own self, that [eye] does not see that 
[own self] at all. 

When it does not see itself, how will that [ eye] see others? 
[MMK 3-2] 
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[Buddhapalita's commentary:) Here [BuddhapaJita)67 says: 
Here if the intrinsic nature of entities is seen in their own selves, 
[then] because [they] possess that [nature]. it will also be appre
hended in the selves of others. For example. if wetness is per
ceived [literally. "seen"] in water. [then] because it possesses that 
[wetness], [wetness] will also be apprehended in earth. If heat is 
perceived in fire, [then] because it possesses that [heat], [heat] will 
also be apprehended in water. If a sweet smell is perceived in the 
jasmine flower, [then] because it possesses that [sweet smell], [a 
sweet smell] will also be apprehended in clothing.68 But how will 
that entity which does not appear in its own self be apprehended in 
the selves of others? For if a bad smell is not perceived in the 
jasmine flower, it will not be apprehended in clothing [perfumed 
by it], either. 

[BuddhapaIita continues:] Therefore if the visual organ saw its 
own self, then it would be possible to say, "because it sees visible 
form, it is the visual organ (ropam paS-jatlti darsanam itt); " but the 
visual organ does not see its own self. Now how will that which 
does not see its own self see others? Therefore it is not possible 
to say, "because it sees visible form, it is the visual organ. " 

[BuddhapaJita continues:] iiciirya Ary,adeva, also, has said, 

If the intrinsic nature of all entities is seen first in themselves, 
Why does the eye not also grasp the eye itself? [Catuh-sataka 

13-16)69 . 

[Other Buddhists' objection to BuddJ.lapiilita 's argument: )70 As 
to that, here [our] fellow Buddhists say: If [you] say that just as 
that vision 71 which apprehends visible form does not exist in the 
eye, so also it does not exist in visible form, then [that merely] 
establishes what is [already] established [for us]. For even so, it 
has been said,72 

That [visual cognition?] does not exist in the eye or visible 
form; nor does it exist between the two. 
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That [place?] where that [visual cognition?] abides neither 
exists, nor does it not exist. 

[BMvaviveka's critique of Buddhapalita's explanation:f3 If 
[you, Buddhapiilita] say that [the eye] does not have the power of 
seeing its own self, [then] jasmine flowers are not suitable as an 
example of that. [This is so] because sweet smells occur 
in jasmine flowers by virtue of a group (samagn) [of causes and 
conditions], just as sesame seed oil becomes sweet-smelling through 
contact with flowers.74 Also, [this argument is wrong for the 
following reason:] Since no one accepts that [the eye possesses] 
the activity (kriyii) of seeing visible form [because it possesses the 
activity of seeing itself),7S it is not correct to refute that [position). 

But if (you, Buddhapiilita] prove that just as (the eye] does not 
grasp itself, (soJ also it does not grasp others, (then] in that case 
also, [your] example cannot [prove that]. [This is so] because 
[your examples,] flTe and jasmine flowers, do not grasp76 [either] 
their own or others' selves. Therefore that [explanation of yours] 
is not [logically] possible. 

Therefore in that way, since it is not established that the eye 
sees, origination is also not established; (and] motion is not 
established, either, since [in both cases, the alleged] example does 
not exist. 77 Alternatively, the reason is also contradictory. 78 

Objection:79 Having imputed a [false] meaning to [your own] 
proof,80 you say that the eye does not see visible form because it 
does not see its own self. By saying that, [you] have shown that 
if that [eye] lacks power over its own self, it also does not have 
that [power] over the self of another. 81 Even so, [your reason] is 
inconclusive (anaiktintika) , for although flTe lacks the power to 
bum its own self, [nevertheless] it does have the power to bum the 
self of another. 

Answer: 

The example of fire is not adequate (paryapta) for estab
lishing the visual organ. [MMK 3-3ab] 
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[That is,] to charge that [our] reason is inconclusive [by means 
of the example of flre, is inadequate]82 for establishing that 
meaning, [i. e. ,] that the eye has the intrinsic nature of a visual 
organ (darsana-svablulva). The idea is that [this is so] because in 
ultimate reality, it is not established that flre burns and because 
even conventionally, it is not established that [the eye] has the 
intrinsic nature of a visual organ. 

Alternatively, 

The example of flre is not adequate for establishing the visual 
organ... [MMK 3-3ab] 

because of the fault in [your] reason83 which [will be] stated. The 
idea is that [this is so] because that [notion that] the intrinsic nature 
of flre is to illuminate [both] its own and others' selves does not 
exist even for the opponent's position (parapak~a),84 and because 
even conventionally, it is not established that the intrinsic nature of 
flre is to burn.85 "Burning," moreover, is a transformation ('gyur 
ba, probably parilfiima or viparilfiima) of fuel, which is produced 
by flre; therefore it is not the intrinsic nature of flre. 

Moreover, 

The example of flre is not adequate for establishing the visual 
organ. 

That [example] has been answered, along with the visual 
organ [itself], by [the examination of] the traversed (gata) , 
the untraversed (agata) , and that which is being traversed 
(gamyamana). [MMK 3-3] 

"Along with the visual organ" (Ita beas, sadarsanaJ:) [means] 
"together with the visual organ (Ita ba dang beas pa, saha 
darsanena?). What [is said to be "along with the visual organ"]? 
The example of flre. What has been done? [The example of flre, 
along with the visual organ,] has been answered. By means of 
what? By means of [the examination of] the traversed, the untra-
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versed, and that which is being traversed [in chapter two of the 
MMK]. 

Previously, it was explained that in ultimate reality, going does 
not exist on the traversed, the untraversed, or that which is being 
traversed. [This is so] because [the traversed] has been traversed 
[already], because [the untraversed] has not [yet] been traversed, 
and because that which is being traversed is not cognized apart 
from the traversed and the untraversed. 

In just that way, the [following] syllogisms86 should be stated 
successively: In ultimate reality, fIre, too, does not burn fuel 
which has been burned, which has not been burned, or which is 
being burned. [This is so] because [burned fuel] has been burned 
[already], because [unburned fuel] has not [yet] been burned, and 
because [fuel] which is being burned is not cognized apart from the 
burned and the unburned.87 And likewise, in ultimate reality, the 
eye, too, does not see visible fonns which have been seen, which 
have not been seen, or which are being seen. [This is so] because 
[the seen] has been seen [already], because [the unseen] has not 
[yet] been seen, and because [visible forms] which are being seen 
are not cognized apart from the seen and the unseen. 

[Buddhaptilita's commentary:) Here [Buddhapiilita]88 says: 
Objection [according to Buddhapiilita]: The visual organ and 

so on are established in the same way as fIre. For example, 
although fIre burns, it just burns others; but it does not burn its 
own self. Likewise, although the visual organ sees, it just sees 
others; but it does not see its own self. 89 

Answer: 

The example of fIre is not adequate for establishing the visual 
organ. 

That [example) has been answered, along with the visual 
organ [itself], by [the examination of] the traversed, the 
untraversed, and that which is being traversed. [MMK 3-3] 

[The example is not adequate) because that [fIre] also does not 
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burn another. 90 
[Bhiivaviveka's91 critique:] That is not [logically] possible, for 

since the opponent's position (purvapaksa) is quite worthless 
(asiira) due to [its being] a mere example,' it is not right to refute 
that (position]. 92 

Objection: 
[Thesis:] The eye does indeed possess the activity (kriyii) of 

seeing, 
[Reason:] because it is so taught in the science of grammar 

(sabda-siistra). 
[Application:] Here, in the science of grammar, [it is taught that] 

when one uses93 a primary suffix (bya ba'i rkyen, krt
pratyaya)94 in [the sense of] an agent (kart~), [then one says,] 
"Because it sees, it is the visual organ (ita bar byed pas ita 
ba zhes bya ba, probably paSyatlti darsanam iti; cf. MMK 
34c)." 

[Similar Example:]95 Whatever is taught in that [science] is so, for 
example, [it is taught that] when one uses a primary suffix in 
[the sense of] an agent, [then one says,] "Because one under
stands (thugs su chud par mdzad pa, bodhati?) or because one 
understands [by oneself] (thugs su chud par gyur pa, budh
yate?) , [one is called] 'Buddha' (sangs rgyas, buddha). ,,96 

Answer: That proof exists [i. e., is valid] within conventional 
truth (vyavahiira-satya); but it does not exist in ultimate reality. 
Why? Because in this very [chapter], the eye's seeing (mig ita ba) 
has been negated and because [in the first two chapters] the 
origination of that [vision] has been negated, [the eye] is devoid of 
vision.97 

When it does not see anything, it is not the visual organ. 
[MMK 34ab] 

When it does not see a door-bolt or a stool or anything at all, 
then it is not the visual organ. Therefore, 
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How can that [statement] that the visual organ sees be 
[logically] possible?98 [MMK 3-4cd] 

How can that [statement] that the visual organ sees be [logi
cally] possible? The meaning of the sentence is that that is just not 
possible. Therefore, 

The visual organ does not see at all. What is not a visual 
organ (adarsana) does not see at all. [MMK 3-5ab] 

The idea is [that what is not a visual organ does not see] 

because it is empty of the power of seeing, like a lump of earth 
and so on. 

Therefore in ultimate reality, the explanation of the word 
dartana and the word buddha in the science of grammar is simply 
not correct, because the example [i. e., the Buddha] does not 
exist. Nor does [the preceding statement] contradict [our] doctrine, 
because in ultimate reality, the Blessed One, too, is without 
intrinsic nature and also because below [Niigarjuna] will say, 

That which is the intrinsic nature of the Tathiigata is the 
intrinsic nature of this world. 

The Tathiigata is without intrinsic nature, [and] this world is 
without intrinsic nature. [MMK 22-16] 

Alternatively, [we can] examine [the meaning of MMK 
3-4,5ab] differently: Here, when one uses a primary suffix in [the 
sense of] an agent, in regard to that [ eye] which is a visual organ, 
[one says ,] "Because it sees, it is the visual organ." Or else when 
one uses a primary suffix in [the sense of] an agent in regard to 
what is not a visual organ, [one says,] "Because it sees, it is the 
visual organ." What follows from that?99 If it is said in regard to 
that [eye] which is a visual organ, [then] 
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When it does not see anything, it is not the visual organ. 
[MMK 3-4ab] 

Well, what [is a visual organ]? Just that which sees100 is a 
visual organ. Therefore an eye in which the activity of seeing has 
originated sees ; [but] in that case, there is that same fault of reason 
and example. 101 

Objection: Because that L eye] is the agent of the activity of 
seeing, it is indeed the visual organ. 

Answer: Then if that [eye] is the visual organ [already], a 
[second] activity of seeing would just be pointless. 102 Therefore, 

How can that [statement] that the visual organ sees be 
[logically] possible? [MMK 3-4cd] 

The meaning of the sentence is that it is simply not [logically] 
possible, because [the eye would already] possess the activity of 
seeing. 103 

But even if it is said in regard to that [eye] which is not a 
visual organ, 

When it does not see anything, it is not the visual organ. 
[MMK 3-4ab] 

Then if that [eye] does not have the intrinsic nature of a visual 
organ, it is devoid of the activity of seeing, like a lump of earth 
and so on. Therefore that which is not a visual organ also does not 
see at all. 

Therefore, because in that way neither possesses the activity of 
seeing, 

The visual organ does not see at all. What is not a visual 
organ does not see at all. [MMK 3-5ab] 

Objection: If there is a double negation [as in MMK 3-5b] , the 
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original meaning is understood. Therefore an eye in which the 
activity of seeing has originated sees. 

Answer: That is not good, because [here] it has been negated 
that [an eye for which the activity of seeing] exists or does not 
exist is the cause [of seeing], 104 like the negation [in MMK 1-6] of 
a causal condition for an existent or a nonexistent [thing]. 

Objection: 105 Having applied [the quality of] being a visual 
organ [to the eye] figuratively on account of [the fact that it will 
see in] the future, 106 that [eye] is the visual organ. 

Answer: [In that case, the thesis which you] maintain has been 
lost for the sake of establishing conventional truth. 107 

Alternatively, [one may explain MMK 3-Sab as follows :] 
Objection: 

[Thesis:] One says that an eye for which the activity of seeing has 
originated sees, 

[Reason:] because [that] conventional designation of activity 
exists. 

[Dissimilar Example:] It is not said that that [organ] for which the 
activity of seeing has not originated sees, as [in the case of] 
the ear. 

[Application:] Because the eye possesses the activity of seeing, 
one conventionally designates that the eye sees . 

Answer: The iiciirya [Nagarjuna] replies: In that case, 

The visual organ does not see at all. [MMK 3-Sa] 

The idea is that [this is so] because the opponent has not shown 
that an activity of seeing has originated in ultimate reality for any 
seer, and because before an activity of seeing has originated in the 
visual organ, it is not established as a visual organ. 

Because it is difficult to show that what was formerly not a 
visual organ will later possess the activity of seeing, 

What is not a visual organ does not see at all. [MMK 3-Sb] 
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Thus the meaning of the reason [in the opponent's last syllogism] 
is not established, or else it has a contradictory meaning. lOB 

Therefore the thesis is lost. 
Objection: Here the S~yas and Vai§e~ikas say:l09 Be

cause one sees by means of this, it is the visual organ ('dis Lta bar 
byed pas Lta ba ste, probably anena pasyatiti darsanam). [This is 
so] because a primary suffix is used in [the sense of] an instrument 
(kara1fll)' That one to whom that instrument [of the activity of 
seeing] belongs is the seer. That [seer], moreover, sees by means 
of that [instrument]. For example, a cutter (chett,:) cuts (chinnatl) 
wood to be cut (chedya, etc.) by means of an axe; but the axe itself 
does not cut. Therefore that [statement of yours] that the eye does 
not see [merely] establishes what is [already] established [for 
us]. 110 

[Thesis:] Instruments have a [corresponding] agent, 
[Reason:] because they are instruments, 
[Example:] as the axe and so on have a cutter [who wields them]. 

Answer: 

One should understand that the seer has been explained by 
means of the visual organ itself. [MMK 3-5cd] 

"One should understand that it has been explained" [means] 
"one should understand that it has been answered." By means of 
what? By means of the visual organ itself. [The explanation] of 
what? Of the seer. The idea is that [this is so] because the 
refutation of the conceptual construction that there is a seer is also 
similar. 

As there the property of the eye (which proves that it does not 
see visible forms] is [its] not seeing its own setf,11! so here also 
the property of the self (iitman) [which proves that it does not see 
visible forms] is [its] not seeing its own self. [This is so] because 
it is not possible for the self to see its own self, since acting ('jug 
pa, probably prav,:"i or v,:"z) on its own self [ would be] contradic
tory. For example, that same edge of a sword does not cut that 
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very sword edge. Thus the inference is: 
[Thesis:] In ultimate reality, the self, too, is not a seer, 
[Reason:] because it does not see its own self, 
[Example:] like the ear. 

Nor can the opponent spoil (bslad) [our argument] with the 
poison of suspicion (tiSarika or sarikii that the meaning of [our] 
reason is not established. 112 Wherever it is explained that the self 
sees the self, there that [statement] is made conventionally, having 
imposed the word "self" [in the sense of "mind"] because the mind 
(manas) is beneficial (phan 'dogs pa, perhaps upakiirin).113 

Here [the reason in the preceding syllogism,] "not seeing its 
own self" is mentioned [as] a use of words to imply more than is 
expressed (mtshan nyid kyi sgra'i tshul, perhaps laksanii-sabda
naya).114 Therefore inferences with reasons and examples such as 
the reasons "because it is an entity (bhava or vastu)," "because it 
is an object of knowledge (jfleya) , " or "because it is an object of 
speech (brjod par bya ba; abhidheya, vaktavya, vacya, etc.)" and 
[corresponding] examples such as "like the ear and so on," "like 
sound and so on," or "like its own self," should also be fully 
stated. 

Thus, 
[Thesis:] In ultimate reality, the self does not see visible form, 
[Reason:] because it is an entity , 
[Example:] like the ear and so on. 

Likewise, 
[Thesis:] In ultimate reality, the self does not see visible form, 
[Reason:] because it is an object of knowledge, 
[Example:] like sound and so on. 

Likewise, 
[Thesis:] In ultimate reality, the self does not see visible form, 
[Reason:) because it is an object of speech, 
[Example:) like its own self. 

[Syllogisms] should likewise be stated appropriately in regard 
to visible form also. 115 

There are also no faults of the thesis and so on,116 [1] because 
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conventional truth is under discussion (dbang du byas pa, adhi
krta) , [2] the self [as] generally acceptedll7 is the subject [of the 
syllogism] (phyogs su byas pa, paksikrta), [3] because a property 
of that [conventional self] is indicated [as the reason in the 
syllogism], and [4] because that [conventional self) is also adduced 
as an example. 

Likewise, since an axe and so on are not established in ultimate 
reality, the example [in the opponent's last syllogism] also does not 
exist. Therefore [when we show that the eye does not see, we] do 
not establish what is [already] established [for the opponent] . 

Objection: That very [statement] that the seer does not see 
nihilistically negates (apa-vtuf) that meaning [i. e., its own mean
ing] .118 Therefore there will be a fault in [your] thesis. 

Answer: Here [that objection] has [already] been answered [in 
our discussion of the statement], "dependent origination is without 
origination (pratltyasamutpiido 'nutpiidalJ). ,,119 Therefore it is not 
necessary to repeat [that answer] again. 

Moreover, here that seer either has the intrinsic nature of a 
seer; or it does not have the intrinsic nature of a seer. In that 
connection, [let us first suppose that] it has the intrinsic nature of 
a seer, just as the Siimkbyas say that the intrinsic nature of the 
spirit (puru~a) is cons~iousness (caitanya).120 As to that, if that 
seer of that [Siimkbya] has the intrinsic nature of a seer, [then] 
because intrinsic nature is not made [by any causes or conditions]. 
it would be a seer even without a visual organ. 121 

Objection: 122 If that cutter has no axe, it is not possible [for 
him] to be a cutter. Likewise, [only] if that [self], too, is not apart 
from 123 a visual organ, should one see [i. e., regard] it as a seer. 

Answer: In that case, the self's being a seer is conventional, 
because a cutter is conventional. 124 If [you] suppose so, 

A seer who is not apart [from the visual organ] does not 
exist. l25 [MMK 3-6a] 

"Because that [self] is accepted as a seer [only] if it is not apart 
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from the visual organ" is the rest of the sentence. Here, before 
(the seer, i. e., the self] possesses the visual organ and after it has 
separated from the visual organ, the visual organ does not exist. 
If the visual organ does not exist, [the activity of] seeing (Ita ba) 
the visible also does not exist. Therefore since it is not possible 
that (the self] is a seer, the seer does not exist. The meaning is 
that [the self] does not have the intrinsic nature of a seer. 

Nor is that (seer] established like fire, because fire is not 
established without fuel. 126 

Alternatively , (one can interpret MMK 3-6a by saying that] the 
rest of the sentence is, "Even if [you] say that [the self] is a seer 
when the visual organ exists, [nevertheless] the seer imagined 
(parikalpita) by the Siimkhyas does not exist." Here one infers that 
(something] is a seer b~cause it apprehends and sees visible forms . 
But that apprehension of visible form also exists (only] if the eye, 
visible form, light, space, and attention exist. Therefore the 
collection (tshogs)127 called "Devadatta" is designated a "seer" 
[only when he] possesses those [conditions]; but (a seer] other than 
that does not exist. [This is so] because even if there were some 
existence [of a seer] imagined to be different from that (collection], 
the apprehension of visible form does not exist in the mind (rgyud, 
sa'!ltiina or sa'!ltati, literally, "series") of a blind person. [There
fore the seer ima~ined by the S~yas could not be a seer by 
intrinsic nature.] 1 8 . 

Efficient causes (byed pa 'i rgyu, kiiraka-hetu or kiira'}a-hetu) 
are conventionally designated as the agent. As in the case of a 
lamp, it is indeed [logically] possible [to do so, even though they 
lack the intrinsic nature of an agent] . For example, even though 
a lamp has no volition (cetanii), it is said to be an illuminator 
because it is a cause of illumination. Therefore even conven
tionally, that (seer established by intrinsic nature] does not exist. 129 

Objection: [What is called the seer] does not have the intrinsic 
nature of a seer. As the Vaise~ikas say, "When the cognition of 
visible form has originated from the conjunction Csbyor ba, 
probably sa'!lyoga here) of the four (the self Cotman), the mental 



Ames: Bhiivaviveka's Praj"apradipa 29 

organ (manas) , the sense organ (indriya) , and the object (vi
~aya)), 130 [the self] sees .• 131 

Answer: Even so, there is that same fault [that there is no seer 
other than the group of factors conventionally called "Devadatta," 
etc.]. [This is so] because the supposition (brtag pa, kalpanti) that 
that [seer] is an existence which is not commonly known is not 
possible. 132 

Objection: Accepting [the self] as the common [seer well 
known in the world], that [self still] exists [independent of the eye, 
visible form, and so on]. 133 

Answer: Even (so, Niigarjuna] says, 

[A seer] who is apart from the visual organ also [does not 
exist]. [MMK 3-6b] 

What is [the meaning of MMK 3-6b]? The context is "the seer 
does not exist" [from MMK 3-6a]. [This follows] because if it is 
apart from the power of the visual organ, [the self] does not have 
the intrinsic nature of that [seer]. 
[Thesis:] In ultimate reality, it is not possible that that [self] sees 

visible form, 
[Reason:] because it is different from the eye, 
[Example:] like a jar. 

Thus for neither position is it established that there is a seer. 134 

Alternatively, even if one imagines that [the self] has the 
intrinsic nature of a seer, [Niigarjuna replies ,] 

A seer who is not apart [from the visual organ] does not exist, 
nor does one who is apart from the visual organ. [MMK 
3-6ab] 

The idea is that whether it possesses or lacks a visual organ, [the 
self] does not have the intrinsic nature of a seer. 

To begin with, [suppose that] one maintains the following: 
"When that seer has an eye, he sees." In that case, the estab-
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lishment of the apprehension of visible form [by the seer] exists 
[only] if the eye exists. Therefore [his] being a seer is conven
tional , just as burning (bsreg pa nyid) [exists only] if fIre exists 
[and thus is conventional] . [In that case,] one oUght to maintain 
that [the seer] is the eye itself. But if one says, "Even without a 
visual organ, [the self] is a seer," [then] since the apprehension of 
visible form does not exist in the mind (rgyud, samtiina or samtati, . . 
literally, "series") of a blind person, it is not [logically) possible 
that that [self] is indeed a seer.135 

Objection: 
[Thesis:] One should understand that just that which possesses the 

activity of seeing is the seer, 
[Reason:] because that has an instrument (kar~) and an object 

(karman) . 
[Dissimilar Example:) Here what has no activity has no instrument 

or object, as a sky-flower [does not]. 
[Application:] That seer (drastr) has an instrument, the visual 

organ (darsana), and an object, the visible (dr~tavya). 
[Conclusion:] Therefore one should understand that just that which 

possesses the activity of seeing is the seer. 
Answer: Because the organ of vision has been completely 

negated [as existing] in ultimate reality and [because] if the visual 
organ does not exist, the seer is also not possible, [Nagarjuna 
says,] 

If the seer does not exist, how will your visible [object] and 
visual organ exist? [MMK 3-6cd] 

The idea is that [this is so] because that which no one sees 
cannot be a visible [object] and because an instrument [of vision] 
is also not [logically] possible, since a seer who sees by means of 
this [instrument] does not exist at all. Therefore the meaning of 
your reason, "because [its] instrument and object exist," is not 
established; or else the meaning [of the reason] is contradictory . 136 

Objection: Some137 among [our] fellow Buddhists say: Con-

\ 
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cerning conditioned factors,138 which are subject to other (para
tantra) causes and conditions and are immobile,139 it is [logically] 
possible to say that the eye does not see and that a self different 
from that [eye] does not exist as a seer. But, 
[Thesis:] [We] do not maintain that visible [objects] and visual 

organs do not exist, 
[Reason: 1 because their four results, cognition (vijfliina) and so 

on, exist. 
[Dissimilar Example:] That which does not exist does not have the 

results called "cognition, contact (sparsa), feeling (vedanii), 
and craving (tr~~ui), ,,140 just as the eye of one blind from 
birth [does not give rise to cognition and the rest]. 

[Application:] Visible [objects] and visual organs have the four 
results, cognition and so on. 

[Conclusion:] Therefore visible [objects] and visual organs do 
exist. 

Answer: If it has been shown, by the method which [we] have 
stated, that visible [objects] and the organ of vision are not 
established, then141 

Because visible [objects] and the visual organ do not exist, the 
four, cognition and so on, 

Do not exist. [MMK 3-7ab,cl (pSP: 3-8ab,cl)] 

The idea is that [this is so] because [their] causal conditions do 
not exist. Therefore if [cognition and so on] are not established 
because those [i. e., visible objects and the visual organ] are not 
established, [then] it is also not [logically] possible to establish 
visible objects and the visual organ [as a consequence of the 
existence of cognition, etc.] because [your] example also does not 
exist. 142 

Objection: 143 In ultimate reality, cognition and so on do 
indeed exist, because their results, appropriation (upiidOna) and so 
on, exist. 

Answer: 
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How will appropriation and so on exist? [MMK 3-7c2,d (PSP: 
3-8c2,d)] 

The idea is that [this is so] because those are also not estab
lished, like cognition and so on. "Appropriation" (upiidiina) 
[means those things] "which are to be appropriated" (upiideya). 
They are: [1] sensual pleasure (kama); [2] the overestimation of 
moral conduct and ascetic practices (slLa-vrata-paramarsa); [3] the 
doctrine of the self (atma-viida); and [4] views (drsttj.144 [The 
phrase] "and so on" (iidim) indicates those [items in'a list] at the 
beginning of which (the word preceding iidi stands]. Those, 
moreover, are samsaric existence (bhava), birth (jati) , and 
old-age-and-death (jara-mara'f'1).145 Therefore you have that same 
fault [in your argument]. 

At the beginning of the chapter, the opponent adduced the 
auditory organ, etc., and sound, etc., as examples. l46 Now [Na
garjuna], wishing to show by the method which has been stated that 
they are similar [to the visual organ in not existing by intrinsic 
nature], says, 

One should understand that the auditory organ, the olfactory 
organ, the gustatory organ, the tactile organ, and the mind 
(manas) 

Have been explained, [along with] the hearer (sratl), audible 
[sounds] (srotavya), and so on, by means of the visual organ. 
[MMK 3-8 (PSP 3-9)] 

One should understand that the auditory organ, the olfactory 
organ, the gustatory organ, the tactile organ, the mind, the hearer, 
audible [sounds], and so on have also been rejected (Lan ... btab 
pa, literally, "answered"). By means of what? By means of the 
visual organ itself. As with the negation of the visual organ, the 
negation of the auditory organ and so on should also be shown 
appropriately by means of full inference[s], together with elabora
tion (prapaiica). 147 

\ 
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Therefore neither origination nor motion, which [the opponent] 
conceptually constructs from the outset (arambha) of the chapter, 
is established. 148 As to that, here the meaning of the chapter [is 
as follows:] The emptiness of the iiyatanas has been expounded by 
means of stating the faults in the proofs offered by opponents. 

Therefore [scriptural] statements such as the following are 
established: 149 [From the Arya-brahma-vise~a-cinta-paripr:cchii
sutra? ,]150 

That which is the internal earth-element (adhyatmika-pnhiv/
dhiitu) and that which is the external (bahya) earth-element have a 
nondual meaning (advaya-anha). By means of discernment (pra
jnii) and wisdom (ye shes, jniina), the Tathagata has fully and per
fectly realized (abhisarrzhuddha) that that also is nondual, is not 
divisible into two (gnyis su dbyer med pa), and has a single defm
ing characteristic (eka-laksana), namely, no defining characteristic 
(alaksana). lSI . . 

Likewise, [from the Arya-ManjuSr/-vikrldita-sutra,] 152 

fMaiijusrT said,] "Girl, how should one see the elements 
(dhiitu)?" 

The girl said, "MaiijusrI, [they should be seen] like this, for 
example: When the three worlds have been consumed by fire [at 
the end] of the kalpa, there is not even ash [left behind]. " 153 

Likewise, [from the Arya-bhava-sa~ranti-sutra,]154 

The eye does not see visible form, and the mind (manas) does 
not know dharmas. 

That which the world does not penetrate (gahate) is the 
highest truth (parama'!l satyam). 

Likewise 155 , 
He does not know, does not see all dharmas. That [bodhi

sattva?] does not apprehend, does not ponder (cintayati), does not 
think of (manyate) even the preacher of the Dharma (chos smra ba, 
dharma-bhiinaka) . 

Likewise, [from the Arya-ManjuSrl-vikr/ljita-sutra? ,]156 
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Sister (sring rna, bhaginf), the eye does not see, does not cog
nize (vijiiniiti) visible forms. Enlightenment (bodhl), too, is free 
from eye and visible form. The ear, nose, tongue, body, and mind 
(manas) also do not grasp, do not cognize dharmas . Enlighten
ment, too, is free from mind and dharmas. 

Likewise, [from theBhagavatJ-prajfl4piiramitii-suvikriintavikrii
mi-sUtra,] 157 

Suvikrantavikriimin, matter158 is not the domain (gocara) of 
matter. Feeling, perception/conception, mental formations, and 
cognition are also not the domain of cognition. Suvikranta
vikriimin, [what is called] "domain" is [the fact] that matter does 
not know, does not see matter and [the fact] that feeling, percep
tion/conception, mental formations , and cognition do not know, do 
not see cognition. That which is [the state of] not knowing, not 
seeing matter and not knowing, not seeing feeling, percep
tion/conception, mental formations, and cognition, is the perfection 
of discernment. 

The third chapter, "Examination of the iiyatanas," of the 
Prajfiiipradlpa, a commentary on [Nagarjuna's] Miilamadhyamaka 
composed by iiciirya Bhavyakara/Bhavyakara (Legs ldan byed)159 
[is concluded]. 

Notes to Translation of Chapter Three 

lThe twelve ayatanas are the six sense organs (the five physical sense organs 
plus the mind, manas) and the six corresponding sense objects (dhannas in the 
case of mind) . This chapter deals mostly with the first six ayatanas , the sense 
organs (indriya). Hence in the Sanskrit of the Prasannapadii, chapter three is 
called caksuriidilldriya-pariksii (pSP 122.8), while in the Tibetan translation of 
the Prasai.napadii, the title 'is simply dbang po brtag pa, indriyapariksii (May 
(1959), p. 331.8). The Tibetan translations of the Akutobhayii and Buddhi.piilita's 
commentary have the same title for this chapter as the Tibetan of the Prajflii
pradlpa (Saito (1984), translation, p. 243 n. 1) . 

2This translation of skye ba mi nuhun pa'i phyogs kyi khyad par (usplida
vipalcfa-vise!a?) follows Avalokitavrata's explanation (Ava P2b-3,4; D2a-4,5). 
The particular instance of origination alleged by the opponent in the following 
par~aph is the origination of the ayatanas . 

See Ava P5b-6, D3a-l. Note that chapter one of the MMK deals with 
origination, while chapler two deals with motion. 

\ 
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4nJat is, the six sense organs. 
5 darfana may mean either • vision' or "the organ of vision. " (N ate P~ini 

3.3.115 and 3.3.117.) In his commentary following MMK 3-2ab, Bbavaviveka 
glosses it as caksur-indriya; and this seems to be its meaning throughout most of 
his commentary'on this chapter. (The situation is complicated, however, by the 
fact that the Tibetan word Ita ba translates both darsana and drsli, as well as some 
other forms derived from the root drS/paS.) Buddhapiilita has the same interpreta
tion of darsana (Saito (1984), p. '50.11), as does CandrakIrti (pSP 113.7,8). 
(Jacques May, though, translates darsana as fa vision; see May (1959), p. 78 n. 
131.) 

Similar remarks apply to the terms for the other four physical sense organs 
(sravana, etc.). Note that the physical sense organs, being made of translucent 
matter'(riipa-prasiida), are not identical with the visible eye, ear, etc.; see May 
(1959). ibid., AK 1-9, and LVP AK I, p. 15 n. 1. 

6riipa as one of the twelve iiyatanas or eighteen dhiiJus refers to "visible 
form,' i. e., color and shape (varna- samsthiina); see AK I-lOa. riipa as the first 
of the five aggregates (s/uuulha) refers to "matter" in general; see AK 1-9ab and 
May (1959), p. 79 n. 132. 

7Compare AK 2-2ab. 
8See Ava P4-8 to 5a-l, D4b-2,3. 
9bsam par bya 00, perhaps mantavya here, corresponding to manas. 
lO'Set of all dissimilar examples" translates vipaksa here. 
HSee Ava PSa-3,4,5; D4b-5,6,7. In other words, the reason (heru) in fact 

proves the opposite of the slfdlrya, since the predicate to be proved (slfdhya) is 
ultimately real origination and the reason applies only to (some) things which are 
conventional. Such things belong to the vipaksa because they lack the siidhya. 
Note that the phrase "in ultimate reality" cParamiinhatah) is Wldcrstood as 
qualifying the predicate (siidhya) of the thesis (pratijilii), not as qualifying the 
subject (dhannin). 

12mig, caksus will be translated as "eye," srorra as "ear," and so on; but one 
should bear in mind that the five physical sense organs are made of subtle, 
translucent matter (riipa- praslfda). They are not identical with visible parts of the 
body such as the eyeball, etc., though they are located on or in them. See note 
5 and AK 144ab. 

13The Tibetan of MMK 3-2ab in PP differs from the Sanskrit and Tibetan of 
PSP. (See PSP 113.10 and 113 n. 5.) See the discussion in Saito (1984), 
translation, p. 244 n. S. As Saito points out, the Tibetan of MMK 3-2a in PP 
corresponds to sva 4/md coo darsanam hi or sviiJmani darsane sati. 

14MMK 3-200, according to Avalokitavrata (Ava PSb-2,3; DSa-4,5) . 
15The Sanskrit of MMK 3-2b is tat ram eva na paJyati (PSP 113.10). 

Bbavaviveka seems to be saying that one must Wlderstand that paSyaly eva is 
meant (but not written for reasons of meter) rather than tam eva, since Nagarjuna 
will deny not only that the eye sees itself but also that it sees other things. 

16pp has a Tibetan translation of MMK 3-2c slightly different from that of the 
Akutobhayii, Bp, and PSP. PP corresponds to yadd plus iiJmanam, rather than yad 
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iitmannm. See note 67 and Saito (1984), translation, p. 244 n. 5. 
17The idea behind this argument seems to be something like the following: If 

it is the intrinsic nature of the eye to see, then its seeing must be independent of 
anything other than the eye itself. (Intrinsic nawre is independent of other 
conditions by definition; see MMK 15-1,2.) Therefore the eye's seeing cannot 
depend on the presence of visible forms. But then the only thing left for the eye 
to see is its own self. Now it is well known that the eye does not see itself. 
Therefore the eye does not see by intrinsic nature. 

I8Similar to the eye's not seeing visible form; see Ava P6ab-4, D5a-5. 
190n this and the following sentence, see Ava P7a-4 to 7b-3, D6b-4 to 7a-3. 
20 These four reasons apply both to the eye-organ (in the first syllogism) and 

to visible form (in the second). They have resistance because they are riipa, in the 
sense of "matter," but are not avijflapti (see LVP AK I, pp. 25-27). The terms 
bhaUlika and upildaya-riipa are synonymous and refer to matter dependent on the 
four great elements (mahiibhiila), as distinct from the elements themselves. See 
May (1959). pp. 91 nn. 195 and 198, 164 n. 505. 

21 Avalokitavrata identifies the objectors only as ni/alytintariyiih, "members of 
other (Buddhist) schools." He has them cite a scripture which expounds the 
doctrine of riipa found in the Abhidhaf17llIkosa; see Ava P7b-4 to 8a-3, D7a-3 to 
7b-1. 

22In other words, as far as the Madhyarnikas are concerned, the opponent's 
statement that the eye does not see itself because it is invisible simply proves the 
Miidhyarnikas' own contention that in ultimate reality, it cannot see form either. 
See Ava P8a-3 to 6, D7b-2,3,4. 

23The name "Abhidhiirmika" seems not to have referred to a particular 
school but to mean simply "a specialist in Abhidharma." See LVP AK I p. x and 
n. 2, p. 39 n. I, and LVP AK V p. 45 n. 3. Since the objection here ends with 
a quotation from the AK, presumably the "AbhidMrmikas" are Vaibhii~ikas in this 
case. 

240n tat-sabhiiga, literally, "similar to that," see LVP AK I pp. 75-78. 
2SSee the reference in the preceding note. 
26IdentifJed by Avalokitavrata, who explains that the Miidhyamikas accept that 

in superficial reality (samvnYd), the functioning eye sees visible forms but that in 
ultimate reality, it does noi. See Ava P8b-6 to 9a-3, D8a-3 to 7. (This verse is 
also quoted by Bhiivaviveka near the end of this chapter.) 

The Sanskrit of this verse is found in PSP 120.4,5, where it is ascribed merely 
to the Bhagavan. De long identifies it as verse 14 of the Bhavasamkrtintisiilra, ed. 
N. A~aswami Sastri, Adyar, 1938, p. 6. See de long 0978), p. 40. 

2 See Ava P9a-4,5; D8b-1. 
28See Ava P9a-8 to 9b-2, D8b-3,4,5. It seems that one should read gzugs 

mthong ba bkag pa 'i phyir in Ava P9b-l, D8b-4 for gzugs mi mthong ba bkag pa 'i 
phyir. 

29That is, our thesis is qualified by the phrase" in ultimate reality." Since we 
accept that according to superficial reality the eye sees forms, while denying that 
it does so in ultimate reality, we are not in conflict with what is well known in the 

\ 
\ 
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world. (Worldly convention makes no such distinction between superficial and 
ultimate reality.) Moreover, this objection has been answered in the first chapter, 
where we pointed out that origination exists superficially but not ultimately. See 
Ava P9b-3,4,5; D8b-6 to 9a-1. 

30uie Kii§mlra-Vaibhisikas, according to Avalokitavrata (Ava P9b-6, 
09a-II). . 

31kha cig na re, "some say," usually indicates an objection; but according to 
Avalokitavrata (Ava P9b-8, 09a-3), this is Bhiivaviveka's own view; and the 
context supports that attribution. 

32That is , to say that the eye sees and to say that it is the agent of vision 
amount to the same thing. See Ava PlOa-I,2,3; 09a-4,5. 

33gzhan dag na re, "others say." Avalokitavrata (Ava PIOa-5, 09a-7 and 
P IOb-3, 09b-4) identifies "others" as iiciirya Oeva§arman, who wrote a 
commentary on the MMK called dlwr po 'char ba. This commentary, which 
Bhiivaviveka also quoted with approval in chapter one of the Prajniipradlpa (see 
Ames (1994) , p. 110 and pp. 129-130 n. 105), has not survived. See Kajiyama 
(19632, pp. 37-38 and Ruegg (1981), p. 49 and n. 128, p. 62 and n. 187. 

3 If the eye is momentary, it ceases as soon as it has arisen; and it has no time 
in which to perform an activity. If it is not momentary, it must persist unchanged. 
Therefore it cannot change from a former state of not seeing an object to a subse
quent state of seeing it; and hence it cannot perform the activity of seeing. See 
Ava PIOa-6 to 10b-3, 09a-7 to 9b-4. 

35Following AK I -42, there is a long discussion in the bhiifYa on the ques-tion 
of whether the eye sees or visual cognition sees; and the positions of various 
schools are given. (See LVP AK I, pp. 81-86.) The position ascribed there to the 
Sautrantikas is identical to that given here. 

36samskiiriih, in the sense of samskrtii dharmiih . See LVP AK I, pp. I 1,28. 
37 " . - •. • 

See, e. g., SfU!1YUlta-rukiiya II p. 72, IV pp. 32-33. 
38 According to Avalokitavrata, "that" refers to a dispute between the 

Vai§e.!!ikas and the Siir!>khYas as to whether the eye perceives an object which it 
has "reached" (priipta), i. e., one with which it is in contact (the Siimkbya 
position), or one which it has not reached (allegedly the Vai§esika position). See 
Ava Pllb-I to 6, 01Ob-1 to 4. . 

This characterization of the Siirnkhya position is correct; see, e. g., Sinha 
(1952), pp. 60-61; Frauwallner (1973), Vol. I, p. 309; and Larson and Bhatta
charya (1987), p. 340. On the other hand, it is clear that the Vai§esikas did, in 
fact, hold that the sense organ perceives objects ooly through contaci with them. 
See, e. g. , Sinha (1956), pp. 386-7, 470; Frauwallner (1973), Vol. II, pp. 31-32; 
and Potter (1977), pp. 161-2. 

It is quite surprising that Avalokitavrata would be confused abuut the position 
of a major Indian philosophical school on this issue. Perhaps he was misled by the 
fact that Bhavaviveka later mentions the Siimkbyas explicitly in this context and 
then, in his commentary on MMK 3-6ab; indicates that the Siimkbyas and 
Vai§esikas held opposing views on the issue of whether the self is inherently a 
seer. . Thus Avalokitavrata might have assumed that they held different views on 
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this issue, too. 
In fact, though, it was the Buddhist Abhidharma schools who maintained that 

the eye sees objects with which it is not in contact; see AK 1-43cd. It may be that 
bye brag pa dag, "Vai§esikas," is a mistake (present in both Ava P and D) for bye 
brag tu smra ba dag, "Vaibhasikas." There is an instance in Avalokitavrata's 
subcommentary on chapter five 'where Ava P has 'os pa pa dag, "Arhatas," twice 
for Ava D' s 'ug pa pa dag, 'Auliikyas." See note 69 to my translation of chapter 
five. 

39See Ava PI2a-6,7 ,8; 0Ila-4,5. 
4Drhe Vai§esikas , according to Avalokitavrata; see Ava PI2b-3 , 0I1b-1 and 

note 38. 
41See Ava PI2b-5,6; 01lb-2,3. 
42rtog chen. TIIis translation is conjecrural. Avalokitavrata lists rtog chen 

with bya rna rta, "runner, courier," and nyan rna ba, "spy" (Ava PI2b-7, 
011 b-4). The point is that the eye sees only indirectly by way of other conditions 
(pratyaya) and not directly. Thus its seeing is only conventional (Ava PI2b-7 to 
13a-2, 01lb-3,4,5). 

43The idea seems to be that conventionally, the eye is said to see visible forms 
not because it grasps them directly but because it knows them indirectly through 
other conditions (such as the presence of light, etc.). Even conventionally, 
however. it does not "see," that is, "know" itself. 

44ne nose does not smell odors with which it is not in contact (see AK 
1-43cd,44ab); and it does not smell itself. 

4SOn this and the following sentence, see Ava P13b-3 to 14a-4, 011a-5 to 
1Ib-5. 

46See the similar discussion of the two syllogisms following MMK 3-2cd and 
note 20. 

47See AK 1-44cd. The objects of the five physical senses are simultaneous 
with them. 

48According to Avalokitavrata (Ava PI4a-8, Ol3a-I), the objectors are the 
Vai§esikas; but see note 38. 

49'" Obstructed " by space, according to Avalokitavrata (Ava PI4b-2, 0I3a3) . 
In the bhiifYa on AK 1-42, it is pointed out that the eye sees visible forms which 
are obstructed by transparent objects; see LVP AK I p. 83 . 

Here "obstructed" translates bar du chod pa. Note that Lokesh Chandra's 
Tibetan-Sanskrit Dictionary gives vyavahita for bar du chod pa (s .v.). According 
to Monier·WiIliams' A Sanskrit-English Dictionary, vyavahita (s.v.) may mean 
either "obstructed, concealed' or 'separated, placed apart." 

sOlf the eye had to go out to its object in order to make contact with it, it 
would take different amounts of time and effort to see objects at different 
distances. See Ava P14b-2 to 8, 013a-3 [07. 

SISee Ava PI5a-4, 013b-3; and compare LVP AK I p. 93. 
S2That is, this reason simply restates the thesis in different words and hence 

is invalid . See Ava P15a-7 to 15b-l, 013b-5,6. 
53 Avalokitavrata gives an argument based on the idea that all things are 

\ 
\ , 
\ 
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momentary, so that the process of grasping an object encompasses many different 
moments of effort and grasping. See Ava PISb-2,3,4; D13b-7 to 14a-2. 
Bhavaviveka does not mention the fourth reason here, but Avalokitavrata says that 
it is refuted simply by MMK 3-2. See Ava PISb-4,5,6; DI4a-2,3. 

54If the example is said to be established in superficial reality, but not in 
ultimate reality, then it cannot be used to support a thesis which is held to be true 
in ultimate reality. See Ava PI6a-3,4,S; D14a-6 to 14b-1. 

55The opponent might object that although the mind does not grasp an object 
with which it is in contact, the nose, longue, and body do. (See AK 1-43cd.) 
Thus the reason, "because it is a sense organ," is inconclusive. Bhavaviveka 
replies thaI il will be shown (in MMK 3-8) that the other sense organs, jUSllike 
the eye, grasp neither an object with which they are in contacl nor one with which 
they are not in contact. See Ava P16b-710 17a-4 , Dl5a- l 105. 

56See Ava PI7a-S,6; DI5a-5 ,6. The idea is nol as ludicrous as it sounds if 
one recalls that "the eye" is composed of invisible riipa-prasiida and is nol the 
visible eyehall. 

51See Ava PI7b-1, DI5b-l ,2. 
58mig gi rnam par shes po 'i rnam grangs, caksur-vijnana-paryaya, glossed by 

Avalokitavrata (ibid.) as mig gi 'bras bu, "the eyeball." 
59Here Avalokitavrata argues thaI if the eye had to go out to its object, then 

when one opened one's eyes , it would take longer to see the sun or moon that 10 
see the lop of a nearby tree. See Ava P17b-2,3,4; DI5b-3,4, and note 50. 
~e idea may be that since visible fonn has a cause conventionally, it does 

not exisl in ultimate reality. 
610r "in [regard 10] both positions," phyogs gnyi gar. The positions referred 

to are the view (ascribed by Avalokitavrata to the Vai§esikas) that the eye grasps 
an objecl with which il is not in contact and the SiJ!Ikhyas' view thaI il grasps an 
Object with which it is in contact. The opponent cbarges that since the 
Miidhyamika rejects both positions, he has failed 10 establish any position of his 
own. See Ava P18a-3 to 6, DI6a-2,3,4 . 

62The opponents here are the Mimamsikas, according 10 Avalokitavrata. See 
Ava PI8a-8, DI6a-6 . In fact, the view expressed was also that of the Naiyayikas 
and Vai§e~ikas . See FrauwalIner (1973), Vol. II, pp. 32-3 and Polter (1977), pp. 
117,119,161. 

63Ava PI8b-2, D16a-7 has byed rgyu, kiirana-hetu for PP's rgyu, hetu or 
kiirana. Here karana-hetu is used in the narrower (pradhiina) sense of "produclive 
cause." See LVP AK II p. 247. where the eye and visible form are said 10 be the 
kiirana-hell/s of visual cognition in this sense. 

64 Again, Avalokitavrata ascribes this Objection 10 the Mimamsikas. See Ava 
P 18b-6, D 16b-3. The argument concerning the eyes of nocturnal' animals is found 
in ~ayasiitra 3-1-44. 

5That is, the eyeball. See Ava PI9a-3, DI6b-8. 
66 'gal ba 'khrul pa med pa, probably viruddha-avyabhiciirin. See Ames 

(1995), n. 126. 
61Literally, "some;" idenlified by Avalokitavrata as 'the commentator (v!1li-
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kara) Sthavira Buddbapalita." Text in Saito (1984), p. 51.2-19; translation in 
Saito (1984), translation, p. 51. See also Saito (1984), translation, p. 244, nn. 5, 
6,7. 

As Saito points out, although the text of the Tibetan translation of MMK 3-2ab 
in Bp agrees with that of PP, Buddbapalita's commentary seeIDS to reflect the 
version of MMK 3-2ab found in PSP. Also, Buddbapalita's interpretation of 
yailiitmiilUl,!, in MMK 3-2c as yail iitmii1Ul,!" rather than yaila plus iitmiilUl'!', 
agrees with PSP, not PP. In the latter case, this difference is reflected in the 
Tibetan text of MMK 3-2c in Bp. 

68rn other words, if water itself is wet, it can moisten earth; if frre itself is 
hot, it can heat water; if jasmine itself is sweet-smelling, it can impregnate 
clothing with a sweet smell. 

69See Lang (1986), pp. 122-3, where the text is slightly different. 
7°See Ava P20a-l, 017b-3 . 
71lta ba, glossed by Avalokitavrata as 'visual cognition' (caksur-vijfliina) . See 

Ava P20a-2, 017b4. . 
72Identified by Avalokitavrata only as coming from 'the common doctrine of 

[our) fellow Buddhists ' (rang gi sde pa spyi 'j grub pa 'j mtha ', probably svayiUhya
samanya-sidd/ulnJa). See Ava P20a-5, DI7b-6. 

73kha dg lUl re, literally, 'some say." Avalokitavrata identifies ' some" as 
Bhavaviveka himself and says that the following paragraph is his criticism of 
Buddhapalita's explanation of MMK 3-2. See Ava P20a-6,7; 017b-7 . 

74 Avalokitavrata explains that a sweet smell does not exist in jasmine flowers 
by its own self but by virtue of causes and conditions like seed, earth, etc. Thus 
it arises adventitiously (g/o bur du, probably akasmiit), just as sesa-me seed oil is 
not inherently sweet-smelling but becomes so if it comes in contact with flowers . 
See Ava P20b-3,4,5; 018a-3,4,5. 

75See Ava P20b-6,7,8; O1Ba-5,6,7. 
76 'dzin pa, root grah. Perhaps a translation other than "grasp" would be better 

here, since Avalokitavrata explains that in ultimate reality, fire bums neither itself 
nor others; and jasmine flowers make neither themselves nor others sweet
smell~. See Ava P2la-3,4; 018b-2,3 . 

7 This refers to the opponent's frrs t two syllogisms at the beginning of the 
chapter, in which the fact that the visual organ sees visible forms is used to argue 
for the existence of origination and motion, respectively. Sec Ava P2la-5 to 
2Ib-l , Dl8b4 to 7 . 

78If one says that the eye does see visible forms conventionally, it is contra
dictory to use that conventional fact to support a thesis about ultimate reality. See 
Ava P2lb-2, 018-7 to 19a-1. 

79n,e objectors are identified by Avalokitavrata only as "proponents of 
origination" (skye bar smra ba dag, probably utpiida- or utpattj-viidjna/J) . See 
Ava P21b-4, 019a-2 . 

80See Ava P21b-5, 0I9a-3 . 
81 Avalokitavrata here glosses ' power' as "the power of grasping" (itself or 

another) . See Ava P21b-6, 019a-3,4. 
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82See Ava P22a-7 to 22b-I, D19b-3,4,5. 
83The "reason" referred to here is the notion that fire illuminates both itself 

and another. See Ava P22b-2,3,4; 019b-5,6. 
84Fire does not illuminate itself because there is no darkness in it and hence 

nothing which needs to be illuminated. See Ava P22b-5 ,6; 019b-7 to 20a-2 . 
8SConventionally, the nature of fire is heat. See Ava P23a-2, 020a4. 
86Although Bhivaviveka calls these "syllogisms" (sbyor ba'i Ishig, prayoga

viikytfj' they lack examples, which full-fledged syllogisms must have. 
8 Compare MMK 10-13cd. Chapter ten of the MMK is devoted to the subject 

of fire and fuel. 
88gzhan dag, "others," identified by Avalokitavrata (Ava P23b-7, 020b-6). 
8"rext in Saito (1984), pp. 51.20-52.1. 
9OCompare text in Saito (1984), p. 52.10. 
91gzhan dag, "others," identified by Avalokitavrata. See Ava P24a-4, 02Ia-3. 
92The opponent gives only an example without giving a reason; hence it is 

enough to point out that his argument is deficient. Buddhapilita's refutation (given 
in full by Avalokitavrata) is not necessary. See Ava P24a-4 to 24b4, 02la-3 to 
21b-2. 

93brjod nos, literally, "having uttered,' here and below in the same context. 
The Sanskrit may be a form of abhi-dhii, but there arc a nwnber of other 
possibilities . 

94<r"he more obvious reconstruction of bya ba'i r/eyen would be kriyiipratyaya. 
As far as I have been able to determine, this term is not used in Sanskrit grammar, 
whereas both Iyul (-ana) and kla (-Ia) are krt-pratyayas . (That is, they are added 
directly to verbai roots.) . 

9sFor the rather unusual structure of this syllogism, see Ava P24b-6 (where 
dan~ sgrub pa'i chos is omitted), D2lb-3; P24b-7, 021b4; and P25a-2, D2lb-6. 

61hugs su chad par mdzad pa is transitive. Ihugs su chad par gyur pa is 
normally p~ssive. but may represent the Sanskrit middle (iilmanepada) here. The 
point seems to be that the root budh may be conjugated according to either the first 
conjugation parasmaipada (bod/uul) or the fourth conjugation iilmanepada (badh
yale). 

Compare Y domitra' s SphUitirthii VyiikJiya on AK I-I : buddha iii kartari kla
vidhliruun I... karmakartari klavidhiinam ity apare 1 svayam budhyala iii buddha 
ity arthah I... (Shastri edition, Bauddha Bharati Series, . Vol. 5, p. 5 - see 
Bibliographical Abbreviations). Avalokitavrata's subcommentary tends to support 
the interpretation of Ihugs su chad par gyur pa as (svayam) badhyate. See Ava 
P25a-2,3,4; 021b-6 to 22a-1. In this connection, note Panini 3.2. 188. 

97See Ava P25a-8 to 25b-1 , 022a-3,4. . 
98Buddhapilita and CandrakIrti's interpretation ofMMK 34c differs from that 

of Bhivaviveka. See Saito (1984), translation, p. 245 n. 14. 
99des cir 'gyur, probably tena kim bhavati, literally, 'What comes about by 

means of that?" . 
lOOtta ba nyid, probably paJyamtinam; cf. MMK 34a. 
10lThe same fault which Bbiivaviveka found in the opponent's last syllogism, 
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that is, the fault that the argument is correct conventionally but not in ultimate 
realit~ . See Ava P26b-4,5; D23a-4,5,6. 

1 2This is similar to the argument in chapter two that one who is a goer does 
not go, because he is (by assumption) already a goer and hence has no need to 
perform an activity of going. Moreover, there would be two simultaneous 
activities of going, that due to which the goer is called a "goer" and that activity 
of going which the goer is said to perform. The point is that "goer" and "going" 
only exist in relation to each other and cannot be established as independent 
entities. See especially MMK 2-7 through II (translated in Ames (1995». See 
also Ava P26b-6.7,8; D23a-6,7. 

to, See Ava P26b-8 to 27a-2, D23b-1,2. 
t04yod pa dang med pa'i rgyu If)'id, probably sad-asad-hetullia. See Ava 

P27a-8 to 27b-3, D23b-6 to 24a-1. Avalokitavrata makes the point that the 
opponent assumes that the negations in MMK 3-5ab are implicative negations, 
whereas in fact they are simple negations. 

10Srtog 00, "if [you] suppose." 
106phyis 'byung ba'i tshul gyis Ila ba If)'id du If)'e bar brtags nas, probably 

something like bhavisyad-yogena darfanarvopaeiIriil. (upaeiIriII should strictly be 
nye bar blags nus, ilUt -btags and brtags are often confused in the texts .) The 
opponent's idea is that the eye at fIrst does not perform a particular activity of 
seeing and then later performs it. Thus the eye is established prior to and 
independent of its activity of seeing. At the fIrst stage, the eye does not see and 
thus is not a visual organ; but it is said to be one figuratively because it will see 
later. See Ava P27b-4,5; D24a-2,3. 

107Figurative designation may be sufficient 10 establish conventional truth; but 
the opponent had wished to prove that the eye sees in ultimate reality, that is, by 
its intrinsic nature. Since intrinsic nature cannot change, it is impossible for the 
eye fIrst not to see and then later to see. 

108The reason, "because [that] conventional designation of activity exists," is 
not established in ultimate reality. If it is asserted as conventional truth, it cannot 
prove anything about ultimate reality. See Ava P28b-1 to 4, D24b-5 ,6,7. 

I09Avalokitavrata remarks that up to this point, the position of those who 
maintain that the eye itself is the seer (drastr) has been refuted. Now Bhj.vaviveka 
is going to deal with the position of those ' who hold that the self (iilman) sees by 
means of the eye, so that the self is the seer and the eye is the instrument (kara1}Q) 
of the activity of seeing. See Ava P28b-4,5; D24b-6,7. 

lIoAvalokitavrata makes it clear that what it is being said here is that the eye 
is called darsaoo, "visual organ," not because it is the agent (kartr) of the activity 
of seeing but because it is the instrument of that activity . The seer (drastr), the 
agent who sees, is the self (4Iman) . The self sees by means of the insuument of 
seeinf' the eye. See Ava P28b-6 to 29a-5, D25a-1 to 6. 

1 IAvalokitavrata (Ava P29b-4,5; D25b-4,5) glosses 'property' (ehos, 
dharma) as lIa ba gzugs fa lIa bar mi byed pa 'i sgrub pa 'i ehos (sgrub pa'i ehos 
= stidhaoo-dharma, i. e .. hetu) . See also the following syllogism. 

112The "suspicion" referred to is the suspicion that the self might, after all, be 
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able to see itself. See the rest of the paragraph and Ava P30a-2 to 5, D26a-2,3,4. 
lI3See AvaP30a-6,7,8; D26a-5,6,7. Avalokitavrataglosses "wherever" as "in 

our own and others' systems (siddhiinla).· He says that the real meaning of this 
expression is that the mind sees that the self does not exist. 

114See Ava P30b-2,3,4; D26b-2,3. 
115 Avalokitavrata explains that one should show that visible form is not an 

object of the self as seer, by means of syllogisms using the same reasons and 
exarrp,les. See Ava P30b-8 to 3la-2, D26b-6 to 27a-\. 

I 6 According to Avalokitavrata, an opponent charges that [I] the Miidhya
mika's thesis (in the preceding syllogism) is faulty because for the Miidhyamika, 
conventional designation does not exist in ultimate reality; [2] the subject (polqa) 
of the thesis is not established because the self is not established for the Mldhya
mika; [3] since the self, the subject of the thesis, is not established, the ground 
(gzhi, probably iiSraya) of the reason is not established; and [4] likewise the last 
example, "like its own self," is not established. Bbavaviveka answers those four 
objections in order. See Ava P31a-2 to 5, D27a-I,2. 

1I7Presurnably meaning the conventional self, which the Buddhists also accept 
on the conventional level. 

1I8Avalokitavrata explains that, according to the opponent, the statement that 
the seer does not see is • inconsistent with its own words.' He gives as an 
example of such a self-contradictory sentence, the statement, "I am a childless 
woman's son." See Ava P31b-2.3 ,4; D27a-4,5 . 

II9nte reference here is to the two initial verses of the MMK (MMK I -A ,B). 
Avalokitavrata explains that in superficial reality, there is dependent origination 
but that in ultimate reality, there is no origination. Likewise, here what is super
ficially or conventionally a seer does not see in ultimate reality. See Ava 
P3lb-5,6; D27b-I,2. 

120Note that in Siimkhyaklirikii 19, the purusa is said to be a drastr, "seer." 
See Sinha (1952) , pp. 35-6 and Larson and Bhattacharya (1987), pp . 'si, 258. 

\llln other words , since intrimic nature is not dependent on anything other 
than itself, then if one is a seer by intrinsic nature, one will see whether one has 
eyes or not. See Ava P31b-8 to 32a-4, D27b-4 to 7, and MMK 15-1,2, 

122Avalokitavrata ascribes this objection to the Vai§e~ikas ; see Ava P3lb-7, 
D27b-3 . The Nyiiya-Vai§esika school holds that the self is not inherently con
scious but becomes so only through conjunction with the manas. See, e. g. , Sinha 
(195~ , pp. 386-7, 656 and Potter (1977), p. 125. 

I 3mo spangs na, atiraskrtya, literally, "not having set aside." 
124Avalokitavrata explainS that if the self is a seer only through dependence 

on the visual organ, and not by intrinsic nature, then its being a seer is purely 
conventional, not ultimate. See Ava P32a-8 to 32b-l, D28a-2,3 . 

125 Avalokitavrata explains that whatever depends on something else in order 
to see is not a seer in ultimate reality or by intrinsic nature. Hence in ultimate 
realit~ , no seer exists. See Ava P32b-2,3,4; D28a-4,5. 

t 6 Avalokitavrata says that an opponent might hold that fire is a burner by 
intrinsic nature but docs not bum unless there is fuel. Likewise, the self is a seer 
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by intrinsic nature but does not see without a visual organ. The answer is simply 
that intrinsic nature (by definition) cannot depend on the presence of something 
else. See Ava P32b-7 to 33a-2, D28a-7 to 28b-2. 

127Glossed by Avalokitavrata as "collection of elements and matter dependent 
on the elements.' See Ava P33b-3, 029a-I,2. 

128See Ava P33b-5 to 8, 029a-3,4,5. 
1290n this paragraph, see Ava P33b-7 to 34a-6, 029a4 to 29b-2. According 

to Avalokitavrata. Bhivaviveka here answers an objection that if a seer does not 
exist by intrinsic nature, even the conventional designation "seer" would not exist. 
The reply is that the collection of efficient causes. the eye, visible form, and so 
on, are designated as the seer; but of course, they do not have the intrinsic nature 
of a seer. 

13°See Ava P34b-2. 029b-5. 
13I0n the Nyaya-Vai§esika account of perception, see Sinha (1956). pp. 386-7. 

470-1 and Potter (1977), pp. 161-2. 
132See Ava P34b-3 to 8, 029b-6 to 30a-2. Even if one says that there is a 

seer contingently, and not by intrinsic nature, there is no reason to suppose that 
it is the iilman postulated by the Vai~esikas, which the Buddhists do not accept. 
Rather it is the collection of factors conventionally called a "person" or "sentient 
beinjl'" which everyone accepts on the conventional level. 

33See Ava P34b-8 to 35a-I, 030a-2,3. 
13"That is, neither the Sfunkhya's position that apurusa who has the intrinsic 

nature of a seer sees nor the Vaisesika's position that an aiman who does not have 
the intrinsic nature of a seer sees is established. See Ava P35b-I,2; 030b-I,2. 

135In other words, if the self can see only by means of the eye, its being a seer 
is conventional, not intrinsic. If one claims that the self is intrinsically a seer, 
independent of the eye, that is obviously false since the blind have selves (accord
ing to the non-Buddhist schools) but cannot see. 

136Ultimately, the instrument and Object of vision do not exist. On the other 
hand, it is contradictory to try to use the fact of their purely conventional existence 
to prove a thesis about ultimate reality. See Ava P36a-8 to 36b-l, 03Ia-5,6. 

137Identifled by Avalokitavrata as the Sautrantikas and Vaibhasikas. See Ava 
P36b-I,03la-6. The position expressed, however, seems to be that of the Sau
lrantikas; see LVP AK I, p. 86. 

138 'du byed dag. samskiiriih. in the sense of samskrtii dharmiih. 
139 g Yo ba med pa. tJiat is, "inaclive." Because the samskiiras are momentary, 

they have no time in which to perform an activity. . 
14°In the twelvefold dependent origination, the six ayatanas constitute the fifth 

member (anga). Contact, feeling and craving are the sixth, seventh, and eighth 
members. Cognition (or consciousness) is the third member, but the six ayatanas 
can also be said to give rise to cognition. See MMK 26-3,4. 

141pSP's verse 3-7 is a quotation from RatniivaIl4-55, mistakenly numbered 
by de La Vallee Poussin as a kiirikii of MMK. See de Jong (1978), p. 40. Thus 
PP's 3-7 corresponds to PSP's 3-8, and PP's 3-8 corresponds to PSP's 3-9. 

I 42Reversing the dissimilar example in the opponent's preceding syllogism, we 
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have as an example a functioning eye which gives rise to cognition and the rest. 
But we have just shown that cognition, etc., do not exist because their causal 
conditions, visible Objects and the visual organ, do not exist. See Ava P37a-5 to 
37b-l, 032a-l to 5. 

143Also from other Buddhists. See Ava P37b-3, 03Ia-6. 
144n.e four appropriations constitute the ninth member of the twelvefold 

dependent origination. See MMK 26-6cd and LVP AK III, pp. 86-7. 
14SSamsiiric existence, birth, and old-age-and-death are the tenth, eleventh, and 

twelfth members of the twelvefold d~pendent origination. 
146See the opponent's fIrst syllogism in this chapter. 
147 Avalokitavrata seems to gloss prapanca as "answers to objections." See 

Ava P39a-I, 033b-1. Avalokitavrata gives arguments for each of the other fIve 
senses which parallel the arguments given in the case of vision. See Ava P38b-7 
to 39b-5, 033a-7 to 34a-4. 

148See the fIrst paragraph of this chapter and the opponent's fust two 
syllo~isms. See also Ava P39b-6 to 4Oa-l, 034a-4,5,6. 

49 According to Avalokitavrata, sutra quotations are introduced at this point 
in reply to those who might charge, "[The emptiness of the iiyatanas] has been 
established by a mere limited treatise of desiccated logic." The MMK establishes 
the meaning of such scriptural passages (by means of reasoning) and is, in tum, 
supported by them. See Ava: (I) P4Oa-4,5, 034b-I,2; (2) P4Oa-7,8, 034b-4; (3) 
P4Ob-6,7,8, 035a-2,3; (4) P4la-I ,2, 035a-4,5 ; (5) P4Ia-5,6, 035a-7; and (6) 
P41b-I,2,3, D35b-3,4,5. See also Ames (1994), p. 134 n. 176, and Ames (1995), 
n.203. 

ISOIdentifIed by Avalokitavrata; see Ava P4Oa-5,6; 034b-3. I have not been 
able to locate this passage in the Sde dge bka' 'gyur edition of the sutra. 

IS I A valokitavrata comments that "internal earth-element" refers to the internal 
iiyatanas, i. e., the sense organs, while "external earth-element" refers to the sense 
objects. They are nondual in that neither exists by intrinsic nature. They cannot 
be divided into two, because the sense organs lack the quality of being grasping 
subjects (grahakatva) and the sense objects lack the quality of being graspable 
objects (grtihyalVa). Thus because they are not different by intrinsic nature and 
cannot be be distinguished as subject and object, they have one and the same defin
ing characteristic; but that is no characteristic (since they have no intrinsic nature). 

He adds that they are said to have one defIning characteristic in order to reject 
the extreme (anta) of multiplicity (rha dad pa nyid, perhaps niiniiJva); they are said 
to have no defming characteristic in order to reject the extreme of oneness 
(ekatva). The nonapprehension of both extremes is the perfection of discernment 
(prajflii-piiramitii). See Ava P4Oa-8 to 4Ob-5, 034b-4 to 35a-l. 

IS21dentifted by Avalokitavrata; see Ava P4Ob-5, 035a-1. This passage is 
found in the Sde dge bka' 'gyur, Mdo sde Kba 230b-2, where instead of ... bsregs 
pa na thai ba yang med pa lIar ro, one has ... bsregs par gyur pa de bzhin du'o. 

IS3 Avalokitavrata remarks that similarly, the nonapprehension of any internal 
or external elements is the perfection of discernment. See Ava P4Ob6,7,8; 
035a-2,3. 
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154Identified by Avaiokilavrala; see Ava P40b-8, D35a-3. This same verse 
was quoted earlier in this chapter, in the commentary following MMK 3-2cd. See 
note 26. 

155Identified by Avaiokilavrala simply as being "from other siilriinlas." See 
Ava P41a-2, D35a-S. 

156Identified by Avaiokilavrala only as being "from other Mahayana siitras.· 
See P41a-3, D35a-5,6. This quOlation seems to be a rephrasing of a passage from 
the Mailjuirl-vikIidita-siilra, found in the Sde dge bka' 'gyur, Mdo sde Kha 
222a-3,4: . 

157Identified by Avalokilavrala; see Ava P41a-6, D35a-7 to 35b-1. Sanskrit 
text in Hikala (1958). p. 29. The one major difference between the Sanskrit and 
the Tibelan is that the Sanskrit has agocara iti (29.13) where the Tibelan has spyod 
yul zhes bya ba ni = gocara iii. Compare the similar quolation preceding MMK 
1-9ab. See Ames (1994), p. 113. 

158 riipa as the fIrst of the five aggregates. See note 6. 
159See Ames (1994), p. 135 n. 188. See also Ejima (1990) (in Japanese). 
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Translation of Prajftiipradlpa, Chapter Four: 
Examination of the Aggregates (skandha) 

Now [Nagarjuna] begins the fourth chapter with the aim of 
showing that the aggregates have no intrinsic nature (svabhiiva), by 
means of refuting a particular counterposition (vipalqa) [which 
holds] that the iiyatanas exist. 1 

At the end of the immediately preceding chapter, [Niigarjuna] 
said, 

One should understand that the auditory organ, the olfactory 
organ, the gustatory organ, the tactile organ, and the mind 
(manas) 

Have been explained, [along with] the hearer, audible [sounds], 
and so on, by means of the visual organ. [MMK 3-8 (PSP 
3-9)] 

Objection: Therefore [our] fellow Buddhists2 say: 
[Thesis:] In ultimate reality, the iiyatanas do indeed exist, 
[Reason:] because they are included (bsdus pa, probably sam-

g,:hlta) in the aggregates. . 
[Dissimilar Example:] Here that which does not exist is not 

included in the aggregates of matte~ and so on, like a sky
flower. 

[Application:] The internal iiyatanas4 possess inclusion in the ag
gregates, for the ten material (rapin) iiyatanasS are included 
in the aggregate of matter, while the iiyatana of dharmas is 
included in three aggregates and one part of the aggregate of 
matter,6 [and] the iiyatana of mind is included in the aggre
gate of cognition (vijfliina). 

[Conclusion:] Therefore, by the stated reason, in ultimate reality, 
the internal iiyatanas do indeed exist. 

Answer: Here, in brief, matter is twofold: elemental matter 
(bhata-riipa) and matter dependent on the elements (bhautikariipa). 7 

Bringing all those [kinds of matter], which are different due to 
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distinctions of time and so on, under one [heading], they are called 
"the aggregate of matter." 

As to that, to begin with, [we] will consider [the five aggre
gates] starting with matter, because the reason [in] the opponent's 
[syllogism] is held to be [the fact that the material ayatanas,] the 
eye and so on, are included [in the aggregate of matter], and 
because [matter] is easy to explain. 

MatterS is not apprehended apart from the cause (karaT}a) of 
matter. [MMK 4-lab] 

"Matter" is what can be damaged.9 The cause of that is the 
cause of matter. What is that [cause]? The four great elements, 
earth and so on. "Apart from (nirmukta) those" [means] "if those 
are removed. ,,10 

"Matter is not apprehended (upalabhyate) " [means that it is not 
apprehended] in ultimate reality. What then? For purposes of 
conventional designation, one designates "matter" in dependence on 
the cause of matter, the four great elements. 11 

Thus this [first half of verse one] has indicated the property of 
matter which is to be proved, [namely,] that it is a mere combina
tion ('dus pa; san:ghiita, etc.) of earth and so on; and [it has also 
indicated] the property of matter which proves [that, namely], that 
the cognition (buddh/) of that [matter] does not exist if [matter's] 
own cause is not grasped. The examples [are indicated] by virtue 
of that [property to be proved and proving property]; they are an 
army, a forest, and so on. 12 

Here the inference is: 
[Thesis:] In ultimate reality, matter does not exist as a real 

substance (dravya-sat), 
[Reason:] because the cognition of that [matter] does not exist if 

[matter's] own cause is not grasped. 
[Similar Example:] Here if the cognition of something does not 

exist when [that thing's] own cause is not grasped, that 
[thing] does not exist as a real substance, like an army and so 
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on. 
[Application and Conclusion:] Likewise, since the cognition of 

matter does not exist if [matter's] own cause, earth and so 
on, is not grasped, matter also does not exist as a real sub
stance. 

Alternatively, there is also another way of formulation (sbyor 
ba'j lam, probably prayoga-miirga): 
[Thesis:] In ultimate reality, the cognition of matter does not have 

as its object (vi~aya) an entity which exists as a real sub
stance, 

[Reason:] because it is a cognition, 
[Example:] like the cognition of a forest and so on. 

Alternatively, there is still another way of formulation: 
[Thesis:] In ultimate reality, this word "matter" does not have as 

its object a thing (padiirtha) which exists as a real substance, 
[Reason:] because it is a word, 
[Example:] like the word "army" and so on. 

Because cognition (vijfiiina) and mental factors (caitta) are also 
of the same sort (rigs mthun pa, probably sajiitlya) as [matter] 
which is to be established (siidhya) , they are to be negated in the 
same way. Therefore it is not the case that [our] reason is incon
clusive.13 

Objection: 14 

[Thesis:] Matter does exist in ultimate reality, 
[Reason:] because the cognition of that [matter] does not cease al

though that [matter 1 has ceased. 
[Dissimilar Example:] Here if the cognition of something ceases 

when [that thing] has ceased, that [thing] exists in superficial 
reality, like ajar. 

[Application:] Although blue matter [or "visible form"] and so on 
have ceased, the cognition of them does not cease in that 
way. 

[Conclusion:] Therefore matter exists as a real substance. 
Answer: That is not good, because there is no agreement 

(anvaya) [with a similar example].15 
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Thus, to begin with, secondary matter (upiidiiya-riipa)16 has 
been examined. Now [Nagarjuna] will explain the subject of ele
mental matter. 

Objection: 
[Thesis:] Secondary matter does indeed exist, 
[Reason:] because the cause of that [secondary matter] exists. 
[Dissimilar Example:] Here no cause can be grasped for that 

which does not exist, like a sky-flower. 
[Application:] Secondary matter has a cause, [namely,] those 

[elements] earth and so on. 
[Conclusion:] Therefore secondary matter does indeed exist. 

Answer: Therefore [Nagarjuna] says, 

Apart from matter, the cause of matter is also not seen. 
[MMK 4-1cd] 

Here apart from visible forms, sounds, odors, tastes, and 
tangibles - which have the defining characteristic of secondary 
matter - the cause of matter, [the elements] earth and so on, are 
also not seen and cannot be grasped.17 Here again, [this half of 
the verse] indicates the property of elemental matter which is to be 
proved, [namely,] that it is a mere combination of visible form and 
so on, and the property which proves [that, namely], that if visible 
form and so on are not seen, those [elements] earth and so on are 
also not seen. Therefore, by virtue of that [property to proved and 
proving property], the example is also manifest. 

As to that, to begin with, here [I] will state a syllogism 
regarding earth (Pr:thiv£). Also, because [we] do not show that [the 
elements] are mere combinations in ultimate reality, [there is no 
conflict with our position that the elements are unoriginated in 
ultimate reality]. 18 Here the author of [this] treatise [Nagarjuna], 
by showing that [the elements] are mere combinations [according 
to superficial reality], has shown just the negation of [their] 
existence as real substances [in ultimate reality], because the 
negation of that is of great importance (fTUlhiinha). Why is it of 
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great importance? Because lack of intrinsic nature is established 
[in that way], since that which is a dependent designation 
(upiidaya-prajnapti) conventionally does not exist as a real sub
stance in ultimate reality [and] therefore it [ultimately] has no 
origination. 

As it is said in such [passages] as the following from the 
Arya-larikiivatiira-satra: 19 

Because cognition does not grasp [any] entity, apart from 
[mere] combinations (samavtiya), 

Therefore I say that [an entity] is empty and unoriginated and 
without intrinsic nature. [Larikiivatiira 3-88] 

Here nothing at all originates or ceases by means of causal 
conditions . 

Origination and cessation are also just mere causal conditions. 
[Larikiivatiira 2-140 = 10-85] 

Here the syllogism is: 
[Thesis:] One should understand that in ultimate reality, earth does 

not exist as a real substance, 
[Reason:] because that [earth] is not seen if the cause of that 

[earth] is not seen. 
[Similar Example:] That which is not seen if [its] cause is not seen 

does not exist in ultimate reality as a real substance, like an 
army and so on. 

Likewise, [syllogisms] should also be stated as appropriate in 
the cases of the cognition [of earth] and the word ["earth"]. 

Alternatively, [one shows that] apart from the cause of [sec
ondary] matter, [namely,] those [elements] earth and so on, [sec
ondary] matter which is different from them is not apprehended. 
The property of [secondary] matter [which proves that] is that it is 
not grasped if its own cause is not grasped. Here the syllogism is: 
[Thesis:] In ultimate reality, [secondary] matter is not different 

from its own assembled (tshogs pa) parts (yan lag, ariga or 
avayava) , 
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[Reason:] because the cognition of that [secondary matter] does 
not exist if that [assemblage] is not grasped, 

[Example:] like the own self of [the elements] earth and so on. 
It is not the case that the meaning of [ our] reason is unestab

lished, because here the activity (kriyif) is considered to reside in 
[its] direct object (karman), so that "not grasping" is a property of 
cognition.20 

Objection: The S~yas say: Since [we hold that] earth and 
50 on are not different from visible form and so on, that [argument 
:>fyours merely] establishes what is [already] established [forus].21 

Answer: That is not good, because [our] negation of difference 
foes not show nondifference22 and because [we] do not accept the 
10ndifference maintained by the opponent, either. 

Objection: The Vaise~ikas object that [our] reason is inconclu
live, because in the case of a jar, the cognition of that [jar] exists 
!ven though a lamp [to illuminate it] is not grasped, provided that 
:a source of illumination] different from that [lamp] exists.23 

Answer: That also is not good. [Our reason] is not inconclu
;ive [1] because [we] have specified [as our reason], "because the 
:ognition of that [matter] does not exist at all [if its parts are not 
lpprehended]," and [2] because the proving property [in our 
yllogism] does not exist in [your] counterexample (vip~a), since 
he cognition of that [jar] exists even without a lamp, if the light of 
. jewel, a light-ray, a herb, the moon, or the sun is present. 
lecause [we] have specified a qualified thesis, "[matter] is not 
lifferent from its own assembled parts," a lamp is not a jar's own 
ssembled parte s] .24 

Also, [our reason] is not inconclusive because there is [ulti
lately] no counterexample [to nondifference], since below lNligar
ma] will show, 

It is not possible for anything which is together with (siirdham) 
something to be different [from it], [MMK 14-4cd] 

md] therefore it is not established that a jar is different from a 

\ , 
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lamp in ultimate reality. 
Objection: Real substances which have parts, such as an army , 

are composed [of those parts].25 Therefore the example in [your] 
inferences proving that earth and so on do not exist as real 
substances, is not established. 

Answer: 
[Thesis:] The parts of an army do not compose a part-possessing 

real substance called an "army," 
[Reason:] because they are parts, 26 

[Example:] like the parts of a tree, [its] roots, trunk, branches, 
twigs, and so on. 

Alternatively, it is not the case that [our] example does not 
exist because 
[Thesis:] That which is a part of that [elephant], complete in the 

elephant, does not compose a chariot or a horse, etc., 
[Reason:] because it does not exist in them, 
[Example:] like threads (rgyu spun, literally "warp and weft") and 

so on. 
Likewise, 

Apart from matter, the cause of matter is also not seen. 
[MMK 4-1cd] 

Here also, one sQould state inferences extensively, employing a 
[property] to be proved and a property which proves [it] as be
fore. 27 

As [the elements] are not different from visible form and so 
on, so also earth, etc., are not nondifferent from [i. e., not the 
same as] visible form and so on.28 [This is so] because below29 

nondifference will also be negated and because, due to [their] being 
nondifferent, either milk would just be curds or curds would just 
be milk; but [that] is not possible.30 Therefore the following 
[verse from the Arya-larikiivatiira-sutra]31 is established: 

An entity which is nondifferent or different from the group 
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(kaliipa) [of its causes and conditions]32 nowhere exists 
In the way in which the spiritually immature have conceptually 

constructed oneness and difference. [LaTikiivatiira 3-102 = 
10-598] 

Therefore in that way, the meaning of the [opponent's] reason, 
"because they are included in the aggregates," which was stated in 
order to establish the iiyatanas, is not established; or else [its] 
meaning is contradictory. 33 

It is unintelligible that matter exists even apart from the cause 
of matter. If [you] nevertheless suppose [so], [Niigarjuna replies,] 

If matter [existed] apart from the cause of matter, it would 
follow that 

Matter would be without a cause. [MMK 4-2ab,c1] 

"The cause of matter" (nlpa-kiirana) [means] "the cause of the 
existence of matter," because the middle word is not manifest,34 
just as "the cause of flre" [means "the cause of the existence of 
fire"]. "Apart from that (tannirmukte?)" [means] "apart from the 
cause of matter (nlpakiiranena nirmukte?);" the idea is [that this 
means] "without the cause· which shows the existence of matter. " 
"If matter [existed] (rape)" [means] "if one maintains that that 
[matter] is like that because of a mere assertion (pratijfiii-miitra)." 
"It would follow that matter would be without a cause" means 
'[matter] would not be possible." Since that also is not main
:ained, the stated fault [in your reason] is not avoided. 

Objection: Those who hold that [things] have no cause 
ahetuviidin or nirhetuviidin)35 say: Since [we] accept that all enti
ies originate from no cause at all, the establishment of matter is 
Liso similar to [the establishment of] those. 

Answer: If there were anything of the kind which you have 
lescribed [i. e., something which originates without a cause], that 
origination of matter without a cause] would also be possible; but 

\ 

\ 
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There is not any thing (arrha) without a cause anywhere. 
[MMK 4-2c2,d] 

Therefore, since there is no example [of a thing without a 
cause], that doctrine (viida) is also without proof. Since we refuted 
those who hold that [things] have no cause at the very beginning 
[MMK 1-1], also, that [contention of theirs] is pointless. 

Objection: Those who hope to be learned in the doctrine of the 
S~yas say: Since you have said that earth and so on are not 
different from visible form and so on, [you] have accepted their 
nondifference. Therefore, 
[Thesis:] In ultimate reality, earth and so on can be known to exist 

as real substances, 
[Reason:] because they are not different from visible form and so 

on, 
[Example:] like the own self of visible form and so on. 

Answer: Because, by the method which has been explained, 
nondifference is not established, the meaning of [your] reason is 
not established. [Your] example also does not exist, because the 
own self of visible form and so on have been rejected. 

Objection: 
[Thesis:] In ultimate reality, earth and so on do indeed exist, 
[Reason:] because their results exist. 
[Dissimilar Example:] Here that which does not exist has no re

sult which can be grasped, as a sky-flower [has no reSUlt]. 
[Application:] Earth and so on do have results, visible form and 

so on. 
[Conclusion:] Therefore earth and so on do indeed exist. 

Answer: 

If a cause of matter existed apart from matter, 
It would be a cause (kiira'!a) without a result (kiirya); [but] 

there is no cause without a result. [MMK 4-3] 

For our position, if a cause of [secondary] matter, [that is, the 



56 Buddhist Literature 

elements) earth and so on, existed apart from [secondary) matter, 
it would therefore be a cause without a result, because it would be 
a cause without a result due to the defining characteristic of the re
sult, visible form and so on. [This is so) because [the cause would 
be] different [from the result], like nsi rkyang36 and so on.37 

"There is no cause without an result." The idea is that [this is so) 
because that [cause] also has the nature (-litmaka) of a combination 
of visible form and so on.38 

Therefore there is the fault that the meaning of the previously 
stated reason, "because their result exists," is not established, since 
the result also, like the cause, is not established. If you state [that] 
as a reason which is generally common knowledge [in the world], 
(its] meaning is contradictory. 39 

There is also another answer criticizing (dusana) [the oppo
nent's position) . Here40 if one conceptually conStrUcts a cause of 
matter, it must be conceptually constructed for either existent or 
nonexistent matter. (Nagarjuna) explains that [a cause) is possible 
for neither: 

Even if matter existed, a cause of matter would not be possi
ble. (MMK 4-4ab) 

[This is so] because [matter already] exists, like a jar and a 
cloth which exist [already and therefore do not need a cause to pro
duce them]. 

But even if it does not exist, 

Even if matter did not exist, a cause of matter would not be 
possible. (MMK 4-4cd) 

Earth and so on are considered [to be the cause of secondary 
matter]. The idea is that [a cause of nonexistent secondary matter 
is not possible] because [secondary matter) does not exist prior to 
[its) origination, like [something] different from that [secondary 
matter].41 Here the criticism (du~a,!a) explained in the chapter on 

\ 
\ 
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nonorigination (anutpiida) has been repeated; therefore one should 
understand that [MMK 4-4] is a statement of the [same] criticism 
[as MMK 1-6] .42 

Objection: Those who hold that [things] have no cause say: 
[Matter] is just without a cause. 

Answer: To them, [Nagarjuna] replies, 

Matter without a cause is not at all (naiva naiva) possible. 
[MMK 4-5ab] 

The idea is that [this is so] because that is not accepted even in 
superficial reality. 

Alternatively, [one may explain MMK 4-5ab as follows:] 
Objection: The Vaibha~ikas say: Future matter also exists. 
Answer: To them, [Nagarjuna] replies, 

Matter without a cause is not at all possible. [MMK 4-5ab] 

The idea is that [this is so] because it is not established that the 
future, which has not appropriated a cause of [its] origination,43 
which bas not attained its own existence,44 exists even convention
ally. 

Because in that way matter having the nature of the elements 
and [matter having a nature] dependent on the elements are not 
possible in any way, 

Therefore one should not construct any conceptual construc
tions concerning matter (rilpa-gata). [MMK 4-5cd] 

[The verse refers to] one who is wise,45 [who] wishes to 
comprehend the reality of dharmas [or "the Dharma," dharma
tattva] , which is quite free from conceptual construction, [and 
whose] eye of right cognition has fully opened. He or she should 
not conceptually construct [any of] the many conceptual construc
tions which have such objects as matter which exists as a real sub-
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stance, which is different from [its] cause, or which is not different 
from [its] cause, or the distinctions of color and shape of those, 
etc.46 (Those conceptual constructions] are like the objects seen in 
a dream about a son who is not [yet] born, such as the son's 
.[bodily] form and enjoyments, after one has awakened.47 

Therefore because in that way the cause of matter is not 
possible, [the reason in the opponent's last syllogism] is not free 
from the faults which [we] have stated. 

Moreover, 
Objection: Here the result is similar to [its] cause, by the de

fining characteristic that the qualities of the cause are seen also in 
the result, due to a continuous process. 48 

Answer: To them, [Nligiirjuna] replies, 

It is not possible [to say] that the result is similar (sailrsa) to 
the cause. [MMK 4-6ab] 

It is not possible to teach that the result is similar to the cause. 
The meaning is that that cause is just not the result. Here (the fact] 
that the alleged cause49 is not the cause is the property to be 
proved; and the teaching that [cause and result] are similar is 
adduced [as] the property which proves [that) . The example [is 
indicated] by virtue of that [property to be proved and proving 
property}: "like a [similar] real substance in a different series." 
Here the syllogism is: 
[Thesis:] In ultimate reality, the alleged cause, blue threads, are 

not the cause of a blue blanket, 
[Reason:} because they are similar [to it], 
[Example:] just as [they are not the cause of] a blue blanket dif

ferent from that [blue blanket allegedly caused by these blue 
threads] .50 

Objection: Here the Slirnkhyas say: Since it is not established 
that the alleged cause of the blue blanket is not also present in a 
blue blanket different from that, [your} example does not exist.51 

Answer: That is not good. [There is no fault in our example] 

\ 
1 
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because [we] take as [our] example just what is established not to 
be the entity which is the cause of that [blanket] which occurs 
now.52 Also, there is no fault [in our example] because this 
negation [in the thesis of our syllogism] has its expressive force 
(mthu, probably sakti here) used up by just the negation of the 
meaning to be expressed [by] that word with which it is connected. 
[This is so] because that [negation] does not indicate a particular 
quality (visesa) of that [object of negation], as [in the negation,] 
"He is not a·briihrruma.,,53 

Objection: [Oud fellow Buddhists,54 who hold that the result 
may be [either] similar or not similar to [its] cause, say: With 
regard to a subsequent moment which originates from a previous 
moment with a similar defming characteristic - as in [the flame of] 
a lamp, a stream of water, and so on - [the moment of the result] 
is similar to tile moment of the cause; therefore [in this case, cause 
and result] are similar. With regard to a subsequent moment which 
originates from a previous moment with a dissimilar defining char
acteristic - as in [the origination of] ashes and curds [from] wood 
and milk [respectively], and so on - [the moment of the result] is 
not similar to the moment of the cause; therefore [in this case, 
cause and result] are not similar. 

Answer: In that connection, that result which is similar to [its] 
cause has been negated by the very inferences which [we] have 
[already] stated. Concerning that result which is not similar to its 
cause, [Nagarjuna] says, 

It is also not possible [to say] that the result is not similar to 
the cause. [MMK 4-6cd] 

Here also [the fact] that [the result, such as] a sprout, is not a 
result of the alleged cause, [such as a seed,] is the property to be 
proved; and the teaching that [cause and result] are not similar is 
adduced [as] the property which proves [that]. Therefore the re
maining member [of the syllogism] is also manifest as before. 
Here the inference is: 
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[Thesis:] In ultimate reality, a sprout is not a result of [its] al
leged cause, 

[Reason:] because it is not similar [to that alleged cause], 
(Example:] like gravel and so on. 

Objection: 
[Thesis:] The seed ('bru, dhanya) is indeed the cause of the 

sprout, 
[Reasons:] because [the sprout] occurs when that [seed] exists or 

because [the sprout] is conventionally designated by means of 
that [seed]. 

[Examples:] like the sound of a kettledrum or a barley-sprout. 
Answer: That is not good. Since the origination of (things 

supposedly] possessing origination (utpattimat) has been negated in 
every way, [your] example is not established. Therefore [your 
syllogism] has the fault of [being] an incomplete proof. 

Objection: Since the result of the eye, etc., [namely,] visual 
cognition, etc., is not similar to [the eye],55 [your] reason, "[be
cause] it is not similar," is inconclusive. 

Answer: That also is not good. Because visual cognition and 
so on are also of the same sort (rigs mthun pa, probably sajiitrya) 
as what is to be established, 56 they are likewise to be negated. 
Therefore since no counterexample (vipaksa) exists, there is no oc
casion for inconclusiveness [in our reason]. 57 

Alternatively, [the argument against the origination of sprouts 
from seeds or the origination of visual cognition from the eye] is 
similar to the method which has been stated, [that is,] "Because the 
alleged [ cause], earth and so on, are not the cause [of secondary 
matter], visible form is not established. Therefore the meaning of 
the reason [in your syllogism preceding MMK 4-3], 'because their 
result exists,' is not established or is contradictory. ,,58 

Objection: The Vaibha~ikas say: The result may be either 
similar or not similar to [its] cause, since [we] accept that the 
"nonobstructing cause" (byed pa' i rgyu, kiirana-hetu) of La dharma] 
conditioned (samskrta) by a nonobstructing cause is every [dharma 
other than itselfj.59· Therefore [your] example does not exist [since 

\ 
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a seed, for instance, is a nonobstructing cause of gravel]. 
Answer: That is not good, because [we] wish to negate the 

particular efficacy (siidJumatva) of the special (asiidMrana) cause 
which produces [something] of the same kind [as itself], ·etc.60 

Thus that section of the text [i. e., the first six verses of 
chapter four] has negated elemental matter and matter dependent on 
the elements; therefore it has been shown that the aggregate of 
matter is not possible. Now [Nagarjuna] will show that the 
negation of [the other aggrega~es.] feeling and so on, also [pro
ceeds by) the same method as the negation of matter. 

For feeling, perception/conception, mental formations, and 
mind (citta),61 

As well as all entities in general (sarvasalf) , the method 
(krama) is just the same as [for) matter. [MMK 4-7] 

The idea is that [this is so] because the negation of feeling and 
so on also [proceeds by] the same method as the negation of mat
ter. [previously,] it was shown that 
[Thesis :] in ultimate reality, matter does not exist as a real sub

stance, 
[Reason:] because the cognition (buddhi) of that [matter] does not 

exist if [matter's] own cause is not grasped, 
[Example:] like an army and so on. 

Likewise, one should understand in detail that 
[Thesis:] in ultimate reality, feeling, perception/conception, 

mental formations , and cognition (vijfiiina) also do not exist 
as real substances, 

[Reason:] because if [their] own cause is not grasped, the cogni
tion of them does not exist, 

[Example:] like an army and so on. 
It should be stated appropriately [in each case) that the causes 

of feeling and so on are contact (sparsa), the eye, visible form, 
light, space, attention, and so on.62 

[Previously ,] it was shown that in ultimate reality, matter is not 
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different from its own causes because 
[Thesis:] in ultimate reality, [secondary] matter is not different 

from its own assembled parts, 
[Reason:] because the cognition of that [secondary matter] does 

not exist if that [assemblage] is not grasped, 
[Example:] like the own self of [the elements] earth and so on. 
Likewise, it should be stated here also that in ultimate reality, 
feeling and so on are not different from their own causes. Here 
[the opponent's] criticisms and [our] answers to [his] criticisms are 
also as before. 

[Nagiirjuna] mentions "all entities," although there is no 
conditioned dharma different from the aggregates, because he 
wishes to state a negation of the varieties of those [aggregates]. 
[Thus he mentions "all entities"] in order to negate [the idea] that 
conceptually constructed (parikalpita) [things], such as jars and 
cloths, exist as real substances and are different [from their caus
es].63 Here also, as before, syllogisms should be stated as appro
priate.64 

Thus because the aggregates are not established, the meaning 
of the reason [in the opponent's initial syllogism], "[because] they 
are included in the aggregates, " is not established; and [his] exam
ple does not exist. Why [does his example not exist]? Because it 
does not exist [i. e., is not true] that [dharmas] which are included 
in the aggregates of matter and so on exist in ultimate reality. 65 

Alternatively, the meaning of the reason is also contradictory, 
because what is included in the aggregates exists just conventional
ly.66 

Thus by that reasoning, 67 

For that [opponent] who would give an answer (parlhara) 
when [the Madhyamika] has made a contention (vigraha)68 by 
means of emptiness, 

Everything is [in fact] unanswered. It becomes the same as 
what is to be proved (stidhya).69,70 [MMK 4-8] 

\ 
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As to the defining characteristic of the examination of reality 
(tattva), if [the Madhyamika] undertakes the examination of the ul
timately reaI71 intrinsic nature of some entity, 72 he makes a conten
tion and disputation ('gyed pa, probably viviida) by means of emp
tiness. [That is, he does so] following (parigrhya) the proof (pra
mana) that in ultimate reality, the iiyatanas are without origination 
and do not exist as real substances.73 When [the Madhyamika thus 
contends]. for that [opponent] who speaks in reply by giving a 
rebuttal (uttaratarka) , all those [contentions] are [in fact] unan
swered. [This is so] because [his rebuttal] becomes the same as 
what is to be proved. The idea is that [the opponent's] rebuttal is 
not established because the examples and reasons which show that 
[rebuttal] are equally as unestablished as [the property] which is to 
be proved.74 

Likewise, 

For that [opponent] who would utter a censure (upiilambha) 
when [the Madhyamika] has made an explanation (vyiikhyiina) 
by means of emptiness , 

Everything is [in fact] uncensured. It becomes the same as 
what is to be proved. [MMK 4-9] 

If [the Madhyamika] shows that the aggregates, iiyatanas, and 
dhiitus 75 have no intrinsic nature, he explains and analyzes the 
formulation76 by means of emptiness. When [the Madhyamika 
thus explains], one whose intellect is contaminated by false means 
of knowledge (pramiiT}a) utters a censure by [saying], "The aggre
gates and so on do indeed exist, because they are included in the 
[Four Noble] Truths77 and so on," etc. For that [opponent], all 
those [explanations] are also [in fact] uncensured and uncriticized 
(adU~ita). The remainder of the statement is that [this is so] be
cause it becomes the same as what is to be proved. Why? Since 
[that criticism] is similar to the object of [the Madhyamika's] criti
cism, it is the same in general as the unprovenness of what is to be 
proved.78 [Thus iiciirya .Aryadeva] said. 
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One who sees one entity is considered to see all [entities].79 
Just that which is the emptiness of one is the emptiness of all. 
[Catu~sataka 8-16] 

As to that, here the meaning of the chapter is that the aggre
gates have been shown to be without intrinsic nature, by means of 
stating the faults in the proof adduced [by the opponent] to show 
that the iiyatanas exist. 

Therefore those [scriptural] statements such as the following 
are established. 80 [From the Bhagavatl-prajfliipiiramitii-suvikriinta
vikriimi-pariprcchii-sutra,]81 

Suvikrantavikramin, that which is a teaching belonging to [the 
doctrine of] the production (abhinirvrtti-paryapannanirdesa)82 of 
the five aggregates is not the perfection of discernment. 83 Suvi
krantavikramin, matter is free from (apagata) the intrinsic nature 
of matter. Likewise, cognition is free from the intrinsic nature of 
feeling, perception/conception, mental formations, and cognition. 
That which is free from the intrinsic nature of matter, feeling, 
perception/conception, mental formations, and cognition is the 
perfection of discernment. Suvikrantavikramin, matter lacks the 
intrinsic nature of matter (rl1paasvabhiiva). Likewise, cognition 
lacks the intrinsic nature of feeling, perception/conception, mental 
formations, and cognition. That which lacks the intrinsic nature of 
matter, feeling, perception/conception, mental formations, and 
cognition is the perfection of discernment. 

Likewise, [from the Arya-brahma-visesa-cintti-pariprcchii-
sutra,)84 .. 

I taught the aggregates to the world, [and] the world came to 
dwell on them. 85 

One who is wise does not dwell on them and is not soiled by 
worldly dharmas. 

The world has the defining characteristic of space, and space 
has no defining characteristic. 

Therefore that [wise one], comprehending that, is not soiled by 

\ 
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worldly dhannas. 

Likewise, [from the Vajracchedikii-prajiliipiiramitii,]86 
A bodhisattva should not give a gift [while] basing himself 

(prati~~hita) on visible forms, sounds, odors, tastes, tangibles, and 
dharmas. 

Likewise, [from the Arya-laJikiivatiira-sutra,]87 

The three spheres of sllI!1siiric existence (tribhava)88 are mere 
designation (prajfiaptimiitra); they do not exist with the intrin
sic nature of an entity (vastu-svabhiivatalf). 

Thinkers (tiirkika) conceptually construct [them] as the nature 
of an entity [which is in fact mere] designation (prajiiapti
vastu-bhiivena). [Larikiivatiira 3-52 = 10-86] 

If one examines [dhannas?] with the intellect, [their] intrinsic 
nature cannot be ascertained (niivadJuiryate). 

Therefore they are taught to be inexpressible and without' 
intrinsic nature. [Larikiivatiira 2-175 = 10-167] 

The fourth chapter, "Examination of the Aggregates," of the 
Prajiiiipradlpa, a commentary on [Nagiirjuna's] Mulamadhyamaka 
composed by iiciirya BbavyakaralBbavyakiira (legs ldan byed)89 [is 
concluded] . 

Notes to Translation of Chapter Four 

ISee Ava P42a-l, D36a-3,4; read as D. 
2Ava P42b-2 has rang gi sde pa dang mdo sde pa bye brag tu smra ba dag; 

D36b-3 has rang gi sde pa dang bye brag tu smra ba dag. Read rang gi sde pa 
mdo .<de pa dang bye brag tu smra ba dag, '[our] fellow Buddhists, the Sau
trintikas and Vaibhiisikas." 

3 As pointed out in note 6 to the translation of chapter three, riipa as the first 
of the five skandhas is 'matter" in general. As one of the twelve ayatanas or 
eighteen dhiiJus, riipa has the more restricted sense of 'visible fonn." See the 
references in the note mentioned. 

"The internal (iidIryQJmika) ayatanas are the six sense organs, the five physical 
sense organs plus the mind (manas). The external (bahya) ayatanas are the 
corresponding six sense objects (with dharroas as the object of mind). See AK 
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1·39ab. 
Oddly enough, the opponent refers here to the internal dyatanas and then goes 

on to speak of all twelve. Samghabhadra mentions a view according to which the 
sense objects were to be considered as internal in any moment when they serve as 
conditions for the arising of cognition, and as external in any moment when they 
do not serve as such conditions. (I would like to thank Collett Cox for this 
information. ) 

5That is, the five physical sense organs and the five corresponding sense 
objects. 

&rhe three aggregates referred to are feeling (vedanal, perception/conception 
(samjflii), and mental formations (samskiirtih) . 'One part of the aggregate ofmat
tcr " refers to the avijifapti posited by the'vaihhasikas. It is considered to be 
material and thus to belong to the riipa-skandha; hut since it is held to be an object 
only of the mind and not of the physical senses. it belongs to the dharma-dyatana . 
See Ava P42b-7.8; D36b-7 to 37a-1. On avijifapti, see LVP AK I. pp. 21 . 25-7, 
and IV. pp. 3, 14-27. 

70n the four great elements (maJuibhiita) , earth. water. fire. and air (under
stood as solidity. cohesion, heat. and motion). and matter dependent on them. see 
LVP AK I, pp. 21-24. 64-67 and II. pp. 144-149.313-315. See also May (1959). 
pp. 88-89. n. 184. 

8"Matter" is here taken to mean "matter dependent on the elements" 
(bhawika). Thus the elements are its cause. See Ava P43b-3.4; D37b-3 . 

9 gzugs zhes bya ba ni gZPgs su rung ba '0, probahly either riipaniid riipam iti 
or riipyata iti~. On the various interpretations given to riipa~/riipyate, see 
LVP AK I, pp. 24-25 and notes. 

IObstsal is an alternative spelling of bsal. (In fact, Ava P43b-4. D37b-3 has 
bsal no for bstsal1lJl.) The Sanskrit may be niriikrta. 

t I According to Avalokitavrata, matter dependent on the elements is designated 
in dependence on the elements in the same way that a forest is designated in 
dependence on its constituent trees. See Ava P43b-5,6,7; D37b-4.5. 

121n other words. the meaning of MMK 4-lab is the following. according to 
Bhavaviveka: Matter dependent on the elements does not exist by intrinsic nature 
because it is a mere combination of the elements. This is so because matter de
pendent on the elements is not apprehended apart from the elements, just as a 
forest is not perceived if the trees which make it up are not perceived. See Ava 
P43b-7 to 44a-2. D37b-6 to 38a-1. 

~3 According to Avalokitavrata. this paragraph is a response to an objection of 
the Ahhidharrnikas. who bold that mind and mental factors exist as real substanc
es. They charge that the Madhyamika's reason, "because it is a word: is 
inconclusive. Although the word "army" does not refer to a real substance. the 
words "mind" and "mental events" do. The Madhyamika retorts that he also 
negates the ultimately real existence of mind and mental events . See Ava 
P44b-4.5,6; D38b-2.3. The phrase "of the same sort as what is to be established" 
alludes to MMK 4-8 and 4-9. 

14Avalokitavrata attributes this ohjection to "fellow Buddhists." See Ava 

\ 
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P38b-6, 045a-1. 
ISFor the Miidhyamikas, nothing exists as a a real substance or in ultimate re

a1ity. Hence there is no example which the opponent can cite. 
16uplidaya_riipa, "secondary matter,' is synonymous with bhaUlika-riipa, 

'matter dependent on the elements." 
17This may be a reference to the Vaibhiisikas' theory that matter can only exist 

in the form of molecules (samghiiJa-pDramiinu) composed of four atoms 
(dravya-pararniilJu) of the elemenis and varying numbers of atoms of secondary 
matter. Thus the elements are also dependent on secondary matter for their mani
festation. See AK 1-35d, AK 2-22, and LVP AK II, pp. 144-149. 

J8See Ava P46a-2,3,4; 039b-5,6,7. 
19The Sanskrit text is in Nanjio (1923). Verse 3-88 is on p. 200; verse 2-140 

is on p. 84. In 2-14Oc, the Tibetan seems to correspond to something like Ulpadai 
ca nirodhaS ca, while the Sanskrit has Ulpadyanle nirutlhyanle. In 2-14Od, the Ti
betan has 'ba' mig, kevaliih for the Sanskrit's kalpitiih . Note also that Bhiivavive· 
ka '\f0tes only the second two (001 of three) lines of 3-88. 

o According to Avalokitavrata, an opponent objects that since "matter" is the 
subject of Bhiivaviveka's thesis, the 'not grasping' mentioned in the reason must 
be a property (dharma) of matter; but that is absurd because matter is unconscious 
and cannot grasp (i. e., perceive) anything in any case. Bhiivaviveka replies that 
an activity (kriyii) resides in both its agent (kanr) and its object (kannan) . Here 
the activity is "not grasping: ' the agent is cogfiition (buddhl); and the object is 
matter. Thus "not grasping" is a property of cognition. See Ava P47b-2 to 48a-4, 
041a-4 to 41b-5 . 

21Since the Siimkbyas hold that everything (exceptpuTlISa) is composed of the 
the three gunas of prakni, for them all entities are nondifferent in any case. See 
Ava P48a-5:6; 041b-6) and Larson and Bhattacharya (1987), pp. 65-73. 

22Avalokitavrata points out that the negation here is a simple negation, not an 
implicative negation. See Ava P48a-8, 042a-I,2. 

23The Vai§esikas mean that even if the assemblage of its parts is not appre
hended, matter might be apprehended by some other means, just as a jar may be 
seen by means of various sources of illumination. See Ava P48b-3 to 8, 042a-3 
to 42b-1. The Vai§esikas hold that wholes are different entities from the sum of 
their parts. See sinhli (1956), pp. 596-6; Frauwallner (1973), Vol. n, pp. 117-8; 
and Potter (1977), pp. 74-79. 

24BMvaviveka replies that he does not argue that matter is not different from 
its causes in general, but specifically that it is not different from its own assembled 
parts . Unlike the V ai§e~ikas' example of a lamp and a jar, the apprehension of 
matter's assembled parts is a necessary condition for the apprehension of matter, 
whereas a jar can be illuminated by something other than a lamp. Moreover, it 
is obvious that a lamp is not a jar' s own assembled parts, so the Vag~ika' s al
leged counterexample is Dot comparable to Bhiivaviveka's thesis. See especially 
Ava P49b-2 to 6, 043a-2 to 5. 

2SLiterally, they 'possess composition" (nsom pa, ilrambha).' On the Vai
§e~ikas' iiralllbhavtida, another term for asalkiiryavtida, see Frauwallner (1973), 
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Vol. II, p. 59 and Potter (1977), pp. 14-15, 57-60, 443. 
26 According to Avalokitavrata, because they are parts according to superficial 

reality, they do not compose a part-possessing real substance in ultimate reality. 
See Ava P50b-3,4; O44a-2,3. 

27That is, according to Avalokitavrata, the property to be proved is that the 
elements are a mere combination of visible form and so on; and the property 
which proves that is the fact that if visible form and so on are not seen, the ele
ments are also not seen. See especially Ava P51a-8 to 51b-1 , 044b-6. 

28 Avalokitavrata points out that the negations of difference and sameness are 
simple negations, not implicative negations. See P51b-6 to 52a-l, 045a4,5,6. 

29See, e. g., MMK 14-5cd. 
30lf the negation of difference must imply sameness, then because milk and 

curds are not different (since curds are a transformation of milk), they would have 
to be identical; but that is absurd. Compare Ava P52a-2,3,4; 045a-7 to 45b-2 and 
MMK 13-6. 

31See Ava P52a-6, 045b-3. The Sanskrit text is in Nanjio (1923), pp. 202 
and 339. In the flfstpiida, 3-1020 has 'nyonyalf while 10-598a has hyonyalf. The 
Tibetan here, gzhan pa rna yin, corresponds to anonyah. Also, both Sanskrit ver
ses have tlrthyair in the fourth piilkl, while the Tibetan corresponds to balair. 

32See Ava P52a-7, O45b-4. 
33If the reason refers to ultimate reality, it is not established. If it refers to su

perficial reality, it is contradictory to try to prove a positive thesis about ultimate 
reality with a reason which is only conventionally valid. Compare Ava P52b-4, 
045b-1. 

34bar gyi tshig mi mngon pa'i phyir, probably madhya-pada-pralapiit. 
3S"Lokayatas and so on," according to Avalokitavrata. See Ava P53a-8, 

046b-3. 
36m i rkyang is deflDed as rtswa "lhig, "a [kind of] grass," in Chos kyi grags 

pa (1957), s. v. 
The idea may be that grass is a purely conventional entity and thus is different 

from the elements if, as the opponent holds, they exist in ultimate reality. Second
ary matter, too, only exists conventionally and thus would be ontologically dif
ferent from its alleged cause. See the following note. 

37 Avalokitavrata's interpretation of this passage is as follows: If you (the 
opponent) hold that the elements exist in ultimate reality, then it follows that they 
would have no result. This is so because in ultimate reality, their supposed result, 
secondary matter, is empty of intrinsic nature. But if you hold that secondary 
matter exists in superficial reality while the elements exist in ultimate reality, then 
one cannot be the cause of the other, because of their (ontological) difference. See 
Ava P55a-3 to 8, O47a·4 to 7 . 

38 According to Avalokitavrata, since the elements are a mere combination of 
secondary matter, visible form and so on, they have no intrinsic nature in ultimate 
reali~. See Ava P55b-1, O48b-1. 

3 Once again, the reason is not established in ultimate reality. While it may 
be valid conventionally, it cannot prove a positive thesis concerning ultimate 

\ 
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real~. 
In ultimate reality, according to Avalokitavrata. See Ava P551>-7, 0481>-6. 

411n other words, consider the time at which the cause allegedly produces a 
result. If the result exists at that time, its production by a cause is superfluous. 
If it does not exist at that time, one might as well say that the cause produces a 
sky-flower, since the result is nonexistent. Compare Ava P56a-2,3,4; O49a-2,3. 
Such an analysis depends on the idea that a seed, for instance, is the cause of a 
sprout only at the moment when it actually produces it. 

42See Ava P56a-4 to 7, D49a-4,5,6. Although the title of the first chapter of 
the MMK is pratyaya-parlksa in all the commentaries, Bhavaviveka often refers 
to it as dealing with allulpada, as indeed it does. 

43skye ba'i rgyu rna bkurgs pa, probablyanuptitta-utpMa-hetu. A result is 
said to 'appropriate (upti-dii)" its causes: see, for instance, PSP 259.1-5. 

44bdag nyid kyi dngos po rna thob pa, probably alabdholaprapta-dlmabhtiva. 
450r 'skillful,' mkhas pa. According to Avaloldtavrata, this refers to the 

bodhisattva who has attained receptivity to the fact that dhannas do not originate 
(anutpattika-dharma-ksiimr). See Ava P57a-1 to 571>-1, D50a-1 to SOb-I. This 
attainment is said to OCcur on the eighthbodhisattva-bhUmi. See Lamotte (1976), 
pp. 290-1. 

46de dag fa sogs pa, that is, matter as conceived of in those and other ways. 
47That is, the bodhisattva who has attained anutpattika-dharma-lqiinJi has 

awakened from the sleep of samsiira and realizes that the objects which he used 
to conceptually construct have 'no intrinsic nature. See Ava P57a-4 to 57b-I, 
D50a-4 to 50b-I. 

48snga no yod pa 'i rim gyis, perhaps priig-bhtiva-krameno, literally, "by the 
stage~s] of prior existence." . 

4 smra bar 'dod pa 'i rgyu, probably vivaksita-kiirano, "the eause of which [the 
opponent] wishes to speak," as, for example: the opponent wishes to say that the 
elements are the cause of secondary matter. See Ava P58a-l,2; D501>-7. 

5°In other words, the opponent wishes to say that a blue blanket is caused by 
the blue threads out of which it is woven, because they have the same color. But 
the threads also have the same color as other blue blankets, and the opponent does 
not admit that these particular threads are the cause of those other blankets. 

51 After the periodic destruction of the universe, all matter is 'recycled;' and 
on a more mundane level, when Devadatta's blue blanket becomes tom, threads 
from Yajiladatta's blue blanket may be used to mend it. See Ava P581>-1,2,3; 
D5Ia-6,7. 

521n other words, our example is Devadatta's presently existing blanket; and 
the opponent must admit that the threads presently existing in Yajiladatta' s blanket 
are not the cause of Devadatta's presently existing blanket. See Ava P58b-5 to 8, 
0511>-2,3,4. 

53When Bhavaviveka says that in ultimate reality, threads are not the cause of 
the blue blanket, it is a simple negation. It does not imply that the threads exist 
in ultimate reality as a noneause of !he blanket. See Ava P59a-1 to 5, D51b-5 to 
52a-1. 
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s4nte Abhidhannikas, according to Avalokitavrata. See Ava P59a-7, 
D52a-2,3 . 

55The eye is material (riipin), and visual cognition is not. See Ava P60bl ,2,3; 
D53a4,5. 

s6-rbat is, the origination of visual cognition from the eye and the origination 
of a sprout from a seed are both instances of a result's arising from a dissimilar 
cause. Thus they are both equally in need of proof. See Ava P601r3,4,5; D53a-7 
to 53b-1. 

570n this line of argument, see MMK 4-8 and 4-9, with Bhivaviveka's com
mentary. 

S8See Ava P60b-8 to 611rl, D531r2 to 54a-3, for an explicit statement of the 
analo~ous argument. 

5 Every dharma is said to be the kiirana-helu of every conditioned dharma 
other than itself, in the sense that it does not obstruct its origination (necessarily, 
since we only consider dbarmas which exist at some time or other and thus do 
originate). See AK 2-50a and LVP AK II, pp. 246-8; see also Ava P611r2 to 7, 
D54a-3 t07. One might expect kiirana-helu to mean something like "productive 
cause;" and the Abhidlzarmn1wsa-bhiiSya tells us that this is its primary (pradh4na) 
meaning (see LVP AK 11, p. 247). All dharmas other than the productive cause 
are also called kiirlllJ'l-helU, however, in the extended sense of not obstructing 
origination. 

IDrhat is, we are only concerned with the productive cause and not with 
kiirana-Izetu in the broad sense. See Ava P62a-l,2,3; D541rl,2,3. 

61 Here Nligiirjuna uses cilia as the name of the fifth skandha, in place of the 
more usual vijilQna, apparently for metrical reasons. 

62 According to Avalokitavrata, contact is mentioned as the special 
(asiidhiirana) cause of feeling. The eye and the rest are mentioned as the special 
causes of visual cognition and its conjoined mental factors (samprayukta-cailla; see 
AK 2-23a,34 and LVP AK II, pp. 177-8). The mental factors belong, variously, 
to the three aggregates of feeling, perception/conception, and mental formations. 
See Ava P621r8 to 63a-6, D55a-7 to 55b-5. 

63 Avalokitavrata says that opponents might conceptually construct jars, cloths, 
etc. , and use them as reasons and examples in arguments which auempt to refute 
the Miidhyamika's arguments concerning the aggregates . Avalokitavrata also adds 
nondifference [from the cause] as something which the Madhyamika negates. See 
Ava P631r8 to 64a-3, D56a-6 to 56b-1. 

64 Avalokitavrata spells out syllogisms for ajar and a cloth parallel to those al
read~ given for matter. See Ava P64a-3 to 641rI, D561r2 to 7. 

5ln his opening syllogism at the beginoing of this chapter, the opponent gives 
a dissimilar example, a sky-flower, which does not exist and is not included in the 
aggregates . Here Bhivaviveka is saying that things which are included in the 
aggregates do not exist in ultimate reality, either. See Ava P641r3 to 6, 
D57a-I,2,3. 

66 Again, it is contradictory to try to prove a positive thesis about ultimate real
ity with a reason that holds only conventionally. See Ava P641r6,7 ; D57a-3,4. 
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67That is, by the reasoning which has been explicitly formulated here for mat
ter and then extended to all dharmas. See Ava P64b-8 to 65a-l, 057a-5. 
~e Miidhyarnika' s argument that all dharmas are empty of intrinsic nature 

is called a "contention" because it is directed against those who hold that entities 
do have intrinsic nature. See Ava P65a-2,3; 057a-6,7. candrakIrti is more ex
plicit: tatraparapaksadusanam vigrahah, "there vigraha is criticism of another's 
position." He glosses vigrahe· ... krte as sasvabMvaviide pratisiddhe, 'when the 
doctrine that [things] have intrinsic nature has heen negated." (See PSP 127.5,6.) 

69 Avaloldtavrata gives the following example: An opponent replies to the 
Mlidhyarnika's argument that such-and-such a thing is empty of intrinsic nature by 
saying that it is not empty because its cause exists. But this is no answer, because 
the cause is just as empty of intrinsic nature as the thing in question. See Ava 
P65a-4 to 7, 057a-8 to 57b-3. 

70MMK 4-8 and 4-9 have been the subject of some discussion by modem 
scholars, particularly with regard to Niig3rjuna's use of the expression sarna,!, 
siidhyena. See Matilal (1974), pp. 211-24; Bhattacharya (1974), pp. 225-30; 
Rueff (1981), pp. 12, 22 n. 49; and Ruegg (1983), p. 210. 

don dam pa, paramiirtha, glossed by A valoldtavrata as don dam pa pa, 
piiramiirthika. See Ava P65b-I,2; 0571>-5. 

72The sentence up to this point is paraphrased by Avaloldtavrata as, "If when 
he examines the deflDing characteristic of the reality of all dharmas, he Iben 
uodertakes the examination of the ultimately real intrinsic nature of some external 
or internal entity .. . " See Ava P651>-2, 0571>-5. 

73 Avaloldtavrata Says that the proof of nonorigination is given in chapter one 
and the proof of not existing as a real substance is given in this chapter. See Ava 
P65b-3 to 8, 0571>-6 to 58a-3. In general, pramiina means 'valid means of know
ledge;" but since the pramiina in question here is anumiina, 'inference," I have 
translated it as "proof.' . 

74Since no dharma originates by intrinsic nature or exists as a real substance, 
there is no example and no proof which the opponent can successfully adduce. 
See Ava P66a-7 to 66b-4, 0581>-2 to 5. 

75The eighteen dhii/w; are the twelve iiyatanas (the six sense organs and the 
six sense Objects) plus the six corresponding sense cognitions (e. g., the eye, visi
ble form, aod visual cognition). 

76sbyor ba mom par dbye ba byas tel mom par bshad pa'i (she, apparently 
glossing vyiikhyane ... krte as vyiikhyiine prayoga/yoga/vidhi-vibMge krte. Ava
loldtavrata seems to say that it means analyzing Ibe same formulation that Ibe 
Miidhyarnika used when he made a contention by means of emptiness. He may 
also be referring to the teclmical sense of yoga-vibMga. See Ava P67a6,7; 
059a-6.7. On the teclmical sense of yoga-vibMga, see Ames (1994), p. 133 n. 
172 and Ames (1995) n. 74. 

77See Ava P67b-4, 059b-4. 
78The entities cited by the opponent in his reason and example are included in 

the Miidhyamika's original criticism that all entities are not established by intrinsic 
nature. Therefore one can state in general that they are just as unestablished as 
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what the opponent is trying to establish by means of them. See Ava P67b-7 to 
68a-3, D59b-7 to 6Oa-3 . 

7!7he Sanskrit of this ardhaS/oka is bhavasyaikasya yo dr~!ii dr~!ii sarvasya 
sa smrtah, "One who is a seer of one entity is considered to be a seer of all" 
(quoted PSP 128.3,4). See also Lang (1986), pp. 82-3 . 

80See note 149 to the translation of chapter three. Avalokitavrata's remarks 
here are similar. See Ava P68a-6 to 68b-I, D60a-6,7; P68b-2, D60b-l ; P68b-8, 
O6Ob-5,6; P69a-5,6, D61a-3; P69a-7,8, D6la-4,5; and P69b-3,4,5, D61a-7 to 
61b-2. 

81 Identified by Avalokitavrata; see Ava P68b-l, D60a-7. 
82Avalokitavrata explains abhinirvrtti-paryiipan1lll-nirdesa as skye bar bsdus 

pa stonpa, "a teaching suuuned up in origination: See Ava P68b-2,3; D60b-I,2. 
83The Sanskrit text of this sentence is found in Hikata (1958), p. 37. The 

remainder of the passage is found on p. 29 of the same work. 
841dentified by Avalokitavrata; see Ava P68b-7, D60b-5 . See note 100 to the 

translation of chapter five . 
85de la ... gnas par gyur. Avalokitavrata glosses gnas par gyur as chags shing 

/hag par chags par gyur, "became attached and clung. ' See Ava P68b-8 to 69a-I, 
D60b-6,7 . 

86Identified by Avalokitavrata as the Arya-trisaJiM-[prajfliipiiramitiij-siilra, 
another title of the siitra; see Ava P69a-4,5; D6Ia-2. The Sanskrit text is in Conze 
( 195'[1: p. 29. 

8 Identified by Avalokitavrata; see Ava P69a-6, D61a-4 . The Sanskrit text is 
in Nanjio (1923) . Verse 3-52 is on p . 168; verse 2-175 is on p . 116. 

88The three bhavas are the same as the three dluitus, i. e., the realms of desire 
(kama) , fonn (riipa), and fonnlessness (iiriipya) . 

89See note 159 to my translation of chapter three. 
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Translation of Prajfliipradipa, Chapter Five: 
Examination of the Elements (dMtu)1 

Now [Nagarjuna) begins the fifth chapter with the aim of 
showing that the elements have no intrinsic nature by means of 
negating a particular counterposition (vipak~a) to emptiness.2 

Objection: Because [Nagarjuna) stated, in the immediately 
preceding chapter, that 

Apart from matter, the cause of matter is also not seen, 
[MMK 4-1cd) 

therefore, to begin with, [our) fellow Buddhists say: Here the 
Blessed One taught the defining characteristics (l~af!Cl) of the six 
element~ called "earth, water, fire, air, space (iikiiSa), and cogni
tion (vijfliina) , " by saying, "Great king, these six elements are the 
person (pur~a). ,,3 [Those characteristics are, respectively,) solid
ity, cohesion, heat, motion, providing room (skabs 'byed pa, 
perhaps avakiiSa-diina), and knowing (rnam par shes par byed pa, 
probably vijfltinanii). It is not taught that nonexistent [things] like 
a sky-flower and so on are the cause of a per-son. Therefore that 
assertion (pratijflii) made by the iiciirya [Nagarjuna], that the cause 
of matter does not exist even in earth and so on, will conflict with 
what [he himself] accepts.4 

[The Madhyamika) may reply that there is no fault [in his 
position) because he accepts that the Tathagata taught that con
ventionally, the six elements are the person. 

[If so, we respond that) it is not the case that there is no fault 
[in the Madhyamika's position), because it is accepted that [that 
statement) is taught as ultimate reality. 

[The Madhyamika) may reply that since that is not estab
lished,5 [his alleged fault) is not [logically) possible. 

[If so, we respond that) it is not the case that it is not estab
lished. 
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[Thesis:] In ultimate reality, the elements, earth and so on, do 
indeed exist, . 

[Reason:] because their defining characteristics exist. 
[Dissimilar Example:] Here that of which the Blessed One has 

said, "It does not exist in ultimate reality," has no defining 
characteristic, like a sky-flower. 

[Application:] Earth and so on have the defining characteristics 
of solidity and so on. 

[Conclusion:] Thus because their defining characteristics exist, the 
elements, earth and so on, do indeed exist. 

Answer: As to that, here it is easy to show that the intrinsic 
nature of space is empty; 6 and it is also easy to negate the remain
ing elements by showing that that [intrinsic nature of space] does 
not exist. Therefore, the tictirya [Nagarjuna] says, with reference 
just to the element of space, 

There is not any space prior to the defining characteristic of 
space. [MMK 5-1ab] 

The idea is that [this is so] because they are inseparable (dbyer med 
pa, perhaps abhedya). 

Here, since the Vaibhasikas teach that space is just nonob
struction (antivara'}tI),7 nonobstruction itself is space. But since 
[they attempt to] prove also that that [space] exists, that which is 
to be proved by the existence of nonobstruction and [the reason] 
which proves [it] are [both] not established. For instance, [as in 
the fallacious proof,] "Sound is impermanent because it is imper
manent,· likewise, here also it would be said [in effect) that space 
exists because it is space. 8 

Alternatively, [one may explain MMK 5-1ab as follows:) 
Objection: [Fellow Buddhistsj9 who are averse to the doctrine 

(naya) of the Madhyamaka-sastra say: [We) do not accept [any] 
difference of the thing characterized (laksya) and [its] defining 
characteristic (lak~a,!a), due to which [difference] that [space] 
would not be possible [either] sequentially or simultaneously [with 
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its defIning characteristic]. For example, it is not [logically] possi
ble that the great man (maMpu~a) is different from the marks of 
the great man. Here [we] say that that is a characteristic because 
it is to be characterized,lO since a primary affIx (bya ba'i rkyen, 
probably kn-pratyaya) is used in [the sense of] the direct object 
(karman). Il 

Answer: Even if those [i. e., the characteristic and the thing 
characterized] are accepted in that way,12 [nevertheless,] 

There is not any space prior to the defIning characteristic of 
space. [MMK 5-1ab] 

If space itself is [its own] defIning characteristic, to use (nye 
bar sbyor bar byed pa) [that] in order to establish that [space] by 
means of that [space] itself cannot be a [valid] reason, because the 
meaning [of that reason] is not established. Therefore what would 
establish what?13 

Objection: It is common knowledge that conventionally exist
ent space is nonobstruction. 

Answer: A reason is not required (isyate) in order to show that 
[well-known conventional existence of space]. 

Objection: Because [the existence of space] in ultimate reality 
is not common knowledge, one should strive to show [that it is] so. 

Answer: Even in that [case], there are faults of the reason and 
example,I4 [so that your syllogism] remains a mere assertion. 

Alternatively, [one may also explain MMK 5-1ab as follows:] 
Objection: The Vaibhasikas and VaiSesikas say: Space exists 

as a substance (dravya) and' is unconditioned. 15 
Answer: To them, [Niigiirjuna] says , 

There is not any space prior to the defIning characteristic of 
space. [MMK 5-lab] 

[This half-verse] sets forth the thesis, [understood as referring to 
space] which is a substance. [The fact] that that [space] is unorigi-
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nated, which is common knowledge to both sides [the Madhyamika 
and the opponent], is the [proving] property. The example, a 
hare's horn and so on, [is indicated] by virtue of that [property to 
be proved and proving property]. Here the inference is: 
[Thesis:] In ultimate reality, space does not exist as a substance, 
[Reason:] because it is unoriginated, 
[Example:] like a hare's horn. 
Likewise, reasons such as "because it has no cause," "because it 
has no result," "because it does not exist," etc., should also be 
stated. 

Objection: 16 Space is the defining characteristic of sound. 
Answer: For those [who hold that position], also, since sound 

itself is space, the fault in the reason is as before. 17 

Objection: 18 If this meaning [which you have explained] were 
the intention of the author of the treatise [Niigarjuna], in that case, 
the author of the treatise would simply have said that 

There is not any space which is different from the defIDing 
characteristic of space. 19 

Answer: [Nagarjuna] establishes the negation of difference just 
by showing that priority and posteriority are not possible. 
Therefore that [objection of yours] does not contradict [my explan
ation]. 

Objection: The Vaisesikas assert that the thing characterized 
and [its] defIning characteristic are different. 20 

Answer: 
[Thesis:] If those two [i. e., the thing characterized and its defm

ing characteristic] are different, they will also sometimes be 
antecedent and subsequent, 

[Reason:] because they are different, 
[Example:] like a jar and a cloth. 

Therefore [Niigarjuna] says, 

If [space] were prior to [its] defIning characteristic, it would 

\ 
\ 
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follow that it would be without a defIning characteristic. 
[MMK 5-1cd] 

"Without a defIning characteristic" (mtshan nyid med pa, 
alaksana) [means] "having no defIning characteristic" (mtshan nyid 
yod po. rna yin pa, perhaps asal-laksana or avidyamiinalaksana). . . . . 
The meaning is that that [space] would not be something character-
ized [by the defIning characteristic, nonobstruction, as] alleged [by 
the opponent].21 

If [space] were prior to [its] defIning characteristic: [MMK 
5-1c] 

This [pada] indicates that difference of time is the [proving] prop
erty of that [subject, space]. Here the inference is: 
[Thesis:] Space is not something characterized by [its] alleged 

defIning characteristic, 
[Reason:] because it exists at a time earlier than that [alleged 

defIning characteristic], 
[Example:] like [something] other that that [space] . 

Alternatively, [one may explain MMK 5-1cd as follows:]22 

It would follow that [space] would not belong to [its alleged] 
defIning characteristic (a[ak~a,!a). [MMK 5-1d] 

"Not belonging to the defming characteristic" (mtshan nyid La med 
pa, perhaps Lak~a'!Gsya niistl) [is the sense of] aLak~a,!a. The 
meaning is that that [space] would not have [the property of] being 
something characterized (L~yatva). 

If [space] were prior to [its] defming characteristic: [MMK 
5-1c] 

[Here] "space" is the topic under discussion (skabs). This [pada] 
indicates that the difference of the defming characteristic from the 
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thing characterized is the [proving] property of that [subject, the 
defining characteristic]. Here the inference is: 
[Thesis: J The alleged defining characteristic cannot characterize 

the thing characterized, space, 
[Reason:] because it is different [from space], 
[Example:] like [a defIDing characteristic] different from that [al

leged defining characteristic]. 
[If the thing characterized and its defining characteristic are 

different,] it contradicts the opponent' s23 own inference, [since] he 
does not maintain that the defining characteristic does not belong 
to the thing characterized and the defining characteristic.24 There
fore the conceptual construction of difference should also be aban
doned. 

Objection: Because they cannot be turned back [even] with a 
stick,25 [our opponents say:] If [we] state a reason pertaining to 
superficial reality (siimvrta-hetu), it is not the case that the meaning 
of [our] reason is not established; but it is difficult to avoid [its] 
having a contradictory meaning.26 Therefore it is not established 
that a defining characteristic is a different thing (artha) [from the 
thing that it characterizes] or that it is a nondifferent thing. Hence 
space is [an entity] "without a defining characteristic" (alaksana). 

Answer: It is also unintelligible that that [space] is an entity 
without a defining characteristic. For, 

There is not any entity anywhere without a defIDing charac
teristic. [MMK 5-2ab] 

An ultimately real entity [without a defIDing characteristic]27 
is not established anywhere, [for] the position of others or [for1 our 
own position. 

Objection:28 

[Thesis:] The thing characterized, space, does indeed exist, 
[Reason: J because a defining characteristic applies to that. 

Answer: Specifying that that is also not [logically 1 possible, 
[Niigarjuna says.1 

\ 
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If an entity without a defining characteristic does not exist, to 
what does the defining characteristic apply (kramatiim)? 
[MMK 5-2cd] 

Since there is no basis (gzhl) [to which the defining charac
teristic might apply], the [opponent's] reason, like [that] basis, is 
not established. [That is,] the reason, [the defining characteristic's] 
applying [to the thing characterized], is not established for a non
existent object (vi~aya). Therefore there will be the fault that the 
meaning of the reason is not established. 

Alternatively, [one may explain MMK 5-2cd as follows:] In 
the case of riondifference, [that is,] if the thing characterized and 
the defining characteristic are nondifferent, that [thing] itself cannot 
characterize that [very thing]. Because a defIDing characteristic 
different from that [space] does not exist, space has no defIDing 
characteristic. 

Also. in the case [where the thing characterized and the 
defining characteristic] are different, 
[Thesis:] The alleged defIDing characteristic is not the defIDing 

characteristic of the thing characterized, 
[Reason:] because it is different [from that thing], 
[Example:] like [a defining characteristic] different from that [al

leged defining characteristic]. 
Since a defining characteristic does not exist, by that [argu

ment] also, space has no defining characteristic. If an entity 
without a defining characteristic, called "space," does not exist, to 
what will the defIDing characteristic apply? The meaning is that 
it is just not established that that [defining characteristic] applies [to 
anything]. 

Moreover, the meaning of that reason [of yours], .. [because the 
defIDing characteristic] applies to the thing characterized," [is the 
following:] Here the thing characterized is known by means of that 
necessary connection (med na mi 'byung ba, aviniibhiiva) of this 
defining characteristic with the properties, existence and so on, of 
the thing characterized. But when, for our position, 



80 Buddhist Literature 

A defining characteristic does not apply (pravrtti) to (a thing] 
which has no defining characteristic nor to 'one which does 
have a defining characteristic, [MMK 5-3ab] 

then the idea is that [this is so] because a defining characteristic is 
not established for a nonexistent (thing which has no defining char
acteristic] and because an entity which has a defining characteristic 
is also not established. 

A thing characterized which is different in kind (vilak~aT}a) 
from the sort which has been described,29 is also not established. 
Therefore, 

[A defining characteristic] also does not apply to something 
other than [a thing] which has a defining characteristic and [a 
thing] which has no defining characteristic. [MMK 5-3cd] 

Therefore in that way, the meaning of what you maintain is not 
established in ultimate reality, because it is not established that a 
defining characteristic applies to a contradictory (viruddha) entity, 
and because there is no example. 30 

Alternatively, [one may explain MMK 5-3 as follows:] Be
cause that defining characteristic does not exist in [things] without 
a defining characteristic, such as sky-flowers, etc., it does not ap
ply [to them]. That [fact] is common knowledge. 

Now, [as for] "nor to one which has a defining characteristic" 
[MMK 5-3b2], that initial mention (skabs, probably prastiiva) of 
[the idea] that a defining characteristic does not apply to [a thing] 
which has a defining characteristic, sets forth the thesis. The 
[proving] property of that [defining characteristic] is that it is a 
defining characteristic of [a thing] "which has a defining character
istic" if it is [already] characterized by some defining characteris
tic. By virrue of that [property to be proved and proving proper
ty], the example is defining characteristics other than that [alleged 
defining characteristic]. Here the inference is: 
[Thesis:] In ultimate reality, nonobstruction is not the defining 

\ 
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characteristic of space, 
[Reason:] because it is a defining characteristic, 
LExample:] like solidity and so on. 

81 

Objection: Those who have a twofold doctrine31 say: A defm
ing characteristic applies to [a thing] which [both] has a defIDing 
characteristic and does not have a defIning characteristic, according 
to the mode (rnam grangs las, probably paryiiye'!ll). Therefore 
there is no fault [in our position]. 

Answer: In order to refute that [position] also, [Nagarjuna] 
says, 

[A defining characteristic] also does not apply to something 
other than [a thing] which has a defining characteristic and [a 
thing] which has no defIDing characteristic. [MMK 5-3cd] 

That, too, is not [logically] possible [1] because an entity 
which has the nature of both is not possible32 and [2] because rela
tional determination (bltos pa 'i nges pa) will also be negated below 
in chapter [ten], "Examination of Fire and Fuel, .. 33 and [3] because 
the two faults shown in both cases [separately] will come about.34 

[Buddhapiilita's commentary:] [Buddhapaiita]35 says: 

A defining characteristic does not apply to [a thing] which has 
no defming characteristic. [MMK 5-3a,bl] 

Here, because in that way there is not any entity without a 
defining characteristic, therefore if an entity without a defining 
characteristic does not exist, it is not possible that a defining 
characteristic applies to a nonexistent basis (gzhi med pa) . 

Nor to one which has a defining characteristic. [MMK 5-3b2] 

Here also, it is not possible that a defining characteristic 
applies to an entity which has a defming characteristic, either, 
because it is unnecessary (ni~prayojana). 
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[Bhavaviveka's critique:] That is not [logically] possible, [1] 
because if a defining characteristic exists, it is not possible that it 
does not exist in [that thing] which possesses it and [2] because the 
thing characterized likewise exists.36 Also, in [the case of] an es
tablished entity which possesses a defining characteristic, it is not 
contradictory to apply the defIning characteristic to the thing 
characterized in order to remind the opponent.37 Therefore that 
[explanation of Buddhaplilita's] is not able [to establish that the 
defIning characteristic and the thing characterized have no intrinsic 
nature].38 

Therefore, since in that way it is not possible that the defining 
characteristic applies to the thing characterized, 

If the defIning characteristic does not apply [to it], the thing 
characterized is not possible. [MMK 5-4ab] 

[Thus Nagarjuna] concludes [his refutation of the opponent's initial 
syllogism]39 by virtue of the meaning which has been shown. 

Objection: Here some who have the conceit of hoping to be 
leamed40 [and] who cannot bear to reflect upon41 the faults of their 
own position [as) stated [by the Madhyamika] say: When [we] said 
that space exists because [its] defining characteristic exists, you im
puted priority and posteriority to the thing characterized and [its] 
defining characteristic [in MMK. 5-1] and said that the meaning of 
[our] reason is not established. [That] is like the [following] exam
ple: To [someone] who says that sound is impermanent because it 
is made, {someone else] replies, "If the fact of being made (byas 
pa nyid, krtatva) exists before sound has originated, [then] since 
sound has a variable connection (vyabhicara) [with the fact of being 
made], [that fact] cannot be a reason [which proves a thesis about 
sound]. But if the fact of being made does not exist before sound 
has originated and exists later, then the meaning of the reason is 
not established [because there is an interval when sound does not 
have the property of being made]." 

[The opponent continues:] That statement of that [latter 
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person] is not based on valid reasoning (rigs pa dang rna ldan pa, 
probably ayuktirnat), because it states a specious nonestablishment 
[of the first speaker's reason] (rna grub pa Itar snang 00, probably 
asiddhy-iibhiisa). Likewise, you wish to criticize [our] stated rea
son ["because its defIning characteristic exists,,]42 by saying, 

There is not any space prior to the defining characteristic of 
space, etc., [MMK 5-1ab, etc.] 

[but as in our example,] that statement [of yours] negating an exis
tent defining characteristic is also not well said. 

Answer: The defining characteristie is also included in the 
thing characterized, due to [its] particular property (visesa) of being 
the same or different, etc.;43 but in ultimate reality: [we] have 
rejected the ultimately real existence of those iiyatanas, [which are] 
the thing characterized. Therefore if the thing characterized is not 
possible, [its] defIning characteristic is also not possible. [Thus 
we] make no effort in order to negate that [reason of yours, "be
cause its defIning characteristic exists"]. 44 

Listen also to that which [you yourself] have said, "Having 
imputed priority and posteriority to the thing characterized and [its] 
defIning characteristic," etc. [We] have indicated a negation of dif
ference [of the thing characterized and its defining characteristic] 
precisely (eva) by showing that [their] priority and posteriority are 
not possible. Therefore it is not the case that the nonestablishment 
[of your reason, "because its defining characteristic exists, "] is spe
cious.45 

Objection:46 That [property] which is different [from the prop
erty to be established] but is related [to it] by the defIning charac
teristic of necessary connection, is the reason.47 Therefore [your] 
statement that the meaning of [our] reason ["because its defining 
characteristic exists "] is not established because [the defining char
acteristic] is different [from the thing characterized], is also a spe
cious nonestablishment.48 

Answer: That is not good, because in ultimate reality , [both] 



S4 Buddhist Literature 

difference and relation by the defIning characteristic of necessary 
connection are not established [and] therefore [we] wish to get rid 
of attachment to them, also. That reason (siidhana) [i. e., that 
nonobstruction is the defining characteristic of space]49 shows an 
entity which belongs to conventional truth; therefore it is in accord 
with convention [but not ultimate reality]. 50 

Enough of [this] digression (zhar la bshad pa, probably pra
saJiga)! 

Objection: 
[Thesis:] In ultimate reality, space does indeed exist, 
[Reason:] because it is a defining characteristic. 
[Dissimilar Example:] Here whatever does not exist is not consid

ered to be a defining characteristic, as a sky-flower [is not]. 
[Application:] Space is a defining characteristic, because [in a 

sutra] it is said, "Great king, these six elements are the per
son. ,,51 

[Conclusion:] Therefore that [ space] does indeed exist. 
Answer: Because it has been shown that the thing character

ized is not possible, therefore, 

If the thing characterized is not possible, [its] defining charac
teristic also does not exist. [MMK 5-4cd] 

The idea is that [this is so] [1] because the defining character
istic is also included in the thing characterized [and] therefore it is 
likewise unestablished, and [2] because there is also no example.52 

Because the thing characterized and [its] defIDing characteristic 
are not possible if they are investigated in that way with discern
ment, therefore the author of [this] treatise [Nagarjuna] sums up 
[by saying], 

Therefore the thing characterized does not exist, [and its] de
fining characteristic does not exist at all. [MMK 5-5ab] 

The idea is that [this is so] because there is no inference 



Ames: Bhiivaviveka's Prajniipradipa 85 

showing that [existence] and because there is an inference showing 
that that does not exist. 

Objection: The Vaibhasikas say: 
[Thesis:] Space is an entity',53 
[Reason:] because [the yogin] abandons desire which wishes 

(chanda-raga) for that object (vi~aya) [when he leaves the 
meditative sphere of the infinity of space (iikiiSa-ananrya
iiyatana) and enters the meditative sphere of the infinity of 
cognition (vijiliina)] , 

[Example:] like matter [desire for which is abandoned when one 
enters the meditative sphere of the infinity of space] . 54 

Alternatively, [space is an entity ,] 
[Reason:] because it is the object (alambana) of a meditational at

tainment 55 , 
[Example:] like cognition and so on. 

Alternatively, [space is an entity], 
[Reason:] because it is unconditioned, 
[Example:] like nirvar,m. 

Answer: Here if [you] maintain that that space is an entity in 
ultimate reality, it must be [either] a thing characterized or a 
defining characteristic; [but we] have shown previously how those 
[i. e. ,] the thing characterized and [its] defining characteristic, are 
not possible. Therefore, because for our position, 

Apart from something characterized and [its] defining charac
teristic, an entity also does not exist, [MMK 5-5cd] 

therefore without showing an example, there is no establishment of 
[the property] to be proved. [There is no example of an entity] be
cause it is not established that nirvar,m or anything else is an entity. 

Objection: Those who belong to other schools (nikiiya
antarlYii':) say: 
[Thesis :] Space does indeed exist, 
[First Reason:] because it is the boundary (yongs su chad pa, 

pariccheda) of matter and 
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[Second Reason:] because it is unconditioned. 
Answer: This [half-verse]56 has also answered [those] proofs 

(siidhana) by [showing their] faults. One should also state that the 
meaning of [each of those] reasons is not established. 

Objection: The Sautrlintikas57 say: Space is not an entity. 
Then what [is it]? For us, that [space] is the mere absence of a 
substance which possesses resistarice (sapratigha-dravya-abhiiva
matra). 

Answer: Those [reasons given by the Vaibhasikas], "because 
it is the object of a meditational attainment" and "because [the 
yogin] abandons desire which wishes for that object," exclude 
[space's having] the intrinsic nature of a nonentity (abhiiva). Nev
ertheless, [Nagiirjuna] wished to state a very clear negation in or
der to negate those conceptual constructions about space [by] those 
[Sautrlintikas]; [and he] explained that same [point in a previous 
verse]: 

Matter is not apprehended apart from the cause of matter. 
[MMK 4-1ab] 

Since that [fact that matter is not an entity]58 has been shown, 
therefore, 

If an entity (bhiiva) does not exist, of what will there be an ab
sence (abhiiva)? [MMK 5-6ab] 

If an entity called "matter which possesses resistance" does not 
exist, of what will there be that absence which you have designated 
as "space"? Since there is no inference which shows that [ab
sence]. that meaning is not establ ished. 

Alternatively, one may examine [the meaning of MMK 
5-6ab]59 differently: 

Objection: 60 [We) have not been able to show that point 
(artha) , [namely,] that space is an entity.61 You have said that 
since 
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Apart from something characterized and [its] defIning charac
teristic, an entity also does not exist, [MMK 5-5cd] 

[therefore] there is no example; and [you have said that] even if an 
example had been established, [the property] to be proved and the 
proving [property] would indeed not be established. Therefore we 
will establish that same [point with the following syllogism]: 
[Thesis:] Matter and so on do indeed possess existence (bhiiva) [as 

entities], 
[Reason:] because their nonexistence (med pa, perhaps niistitva) 

exists in relation (bltos pas, probably apek~ayii) [to their ex
istence]. 

[Similar Example:] Here that which exists has a [corresponding] 
absence (abhiiva) in relation [to it], like the nonexistence of 
flavor (ro nyid, rasatva) in [some] matter. 

[Dissimilar Example:] That which does not exist has no absence 
in relation [to it], as [one does not speak of the nonexistence 
of flavor]62 in a horse's horn. 

[The Vaibh~ika continues:] Nor is the meaning of [our] reason 
unestablished, for you have said more than once that the aggre
gates, dhiitus, and iiyatanas do not exist as [the intrinsic nature 
of]63 the aggregates and so on. Therefore because their nonexis
tence exists in relation [to their existence], [their] existence (bhiiva) 
[as entities] does indeed exist. 

Answer: We have simply made a negation of the existence of 
entities such as matter and so on; but we have not shown that they 
do not exist. 64 Therefore if an entity called "matter" does not 
exist, what will be without flavor? Since that [existence of an ab
sence in relation to an existent entity ]65 does not exist, [your] 
example is not established. Therefore the meaning which [you] 
maintain is not established. 

Objection: 66 
[Thesis:] Entities and nonentities do indeed exist, 
[Reason: 1 because their cognizer67 exists. 
[Similar Example:] Here that which has a cognizer exists, for ex-
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ample, dharmatii ("dharmaness," the way the dharmas are).68 
Answer: That cognizer of entities and nonentities, whom the 

opponent's fancy (yid la bsam pa, probably manoratha) constructs, 
must also be [either] an entity or a nonentity. Since the negation 
of both of those has also been shown, it is not established that their 
cognizer exists. 

If [you] suppose that there is some other cognizer, different in 
kind from an entity or a nonentity, that also is not possible. There
fore [Nagarjuna] says, 

Who that is different in kind (vidharman) from an entity or a 
nonentity knows entities and nonentities? [MMK 5-6cd] 

The meaning of the sentence is that that l sort of cognizer] sim
ply does not exist. 

Objection: One who is different in kind from an entity or a 
nonentity [and] cognizes them [does indeed] exist, [as] supposed by 
the proponents of the modal point of view. 69 Therefore there is no 
fault [in our position]. 

Answer: That is not [logically] possible. [Nagiirjuna's] idea 
is that [this is so] [1] because two incompatible (mi mthun pa) 
natures are not possible in one thing and [2] because relativity 
(bltos pa) is not possible [in this case]70 and [3] because there is no 
inference which shows that. 

Because if one investigates in that way, space cannot bear 
logical analysis, 71 

Therefore space is not an entity, not a nonentity, not a thing 
characterized, 

Nor a defining characteristic. [MMK 5-7ab,cl] 

[Thus Nagarjuna] has summed up by virtue of having refuted the 
criticisms, [that is,] the proofs 72 which have been stated by oppo
nents, [purporting] to show that [space] is an entity, etc. 
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[Those] which are the other five elements are also the same as 
space. [MMK 5-7c2,d] 

The meaning of "element" (dhiitu) is the meaning of "mine" 
('byung khungs, iikara).73 Like a gold mine, space and the rest are 
also mines of suffering (dulJkha), unhappiness (daumwnasya), and 
so on. 

Alternatively, the meaning of "element" (dhiitu) is the meaning 
of bearing (dhiirana) [its] specific characteristic (svalaksana) with
out effort. 74 "Th~ five" [are] earth, water, fire, air, and cognition. 
[They are called] "other" [or "latter"] (a para) because they are to 
be negated after space.75 "[Those] which [are the other five ele
ments] are also the same as space" means "those which are the 
other five elements are also to be negated in the same way as 
space. " 

Previously, the negation of space was shown by [the verses] 
beginning from 

There is not any space prior to the defining characteristic of 
space, [MMK 5-1ab] 

up to 

Therefore space is not an entity, not a nonentity, not a thing 
characterized , 

Nor a defining characteristic. [MMK 5-7ab,cl] 

Likewise, here also one should state in full [the negation of the 
other elements] beginning from 

There is not any earth, etc., prior to the defining character
teristic of earth, etc" 

up to 
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Therefore earth, etc., are not entities, not nonentities, not 
things characterized, 

Nor defIning characteristics. 

Because those which are the other fIve elements, earth and so on, 
also have the same negation as space, one should show that [they] 
are similar.76 

The teaching in the Blessed One's discourses (pravacana) that 
those elements exist in that way, has expounded those [elements]. 
Through [the Buddha's] compassion (anukampii) for persons to be 
converted, [what is] common knowledge conventionally 
(vyavahiira-prasiddha) is included in conventional truth 
(vyavahiira-satya);77 but in ultimate reality, the elements do not 
exist. Because the elements exist [conventionally], there is DO 

conflict with what [we ourselves] accept; but neither are the 
iiyatanas established.78 

Objection: Again, some79 say: Because you have nihilistically 
negated (apaviidita) all entities in ultimate reality, [you] have [just] 
repeated the false view (mithyii-drstij80 which takes the form (tshul 
can) of nihilistically negating all· entities. With a counterfeit dis
course of the Blessed One, [you] have made a proof of what the 
Lokayatas maintain. Therefore since this is not the Blessed One's 
word, it should be abandoned. 

Answer: As to that, here the opponents are like those who 
have an eye disease resulting from an imbalance of the humors81 

[and who try to] remove unreal hairs, flies, mosquitoes, and so on. 
For when we stated [our] negation of the existence of the iiyatanas, 
we only made a negation of [their] having intrinsic nature; but [we] 
did not say that they are nonentities. 82 As it is said in the [Larikii
vatiira-]siitra,83 

As long as there is the domain (gocara) of the mind (ciua), 
there will also be the two extremes of existence and nonexist
ence. 

When [its] domain has ceased, the mind also ceases com-

\ 
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pletely. [Larikavatara 3-9] 

And likewise, 
One who has not fallen into [a belief in] entities, does not make 

any dharma into a nonentity by means of a nonentity. 
Likewise, the acarya [Nagarjuna] himself has also said else

where,84 

This is a negation of existence; it is not an embracing (pari
graha) of nonexistence, 

Just as when one says, "It is not black," one does not express, 
"It is white. "85 

Therefore both those kinds [of views, existence and nonexis
tence,] are indeed bad views (kudrstz), because they are an obstacle 
to the wise one who desires the biiss (sukha) of the quiescence of 
all conceptual proliferation. How [are they an obstacle]? Here 
[suppose that] in ultimate reality, the realms of desire, form, and 
fonnlessness (kama-riipa-arUpya-avacara), the supramundane, and 
the wholesome, unwholesome, and neutral (kuSala-akuSa/a
avyiikr:ta), [all] had the intrinsic nature of coming into existence 
(atma-labha) in that way in which they are conventionally designat
ed. Therefore, 
[Thesis:] Effort for the sake of producing and not producing 

wholesome and unwholesome dharmas [respectively] would 
just be pointless, 

[Reason:] because they exist [already], 
[Example:] like a jar and a cloth which [already] exist. 

Therefore those who are happy would have [their] particular 
happiness undiminished, and those who are suffering would also 
have [their] particular suffering undiminished. Like pictures paint
ed on a wall, living beings' particular ages (vayas), sizes, and pos
tures (/rya-patha) would not increase or decrease. 

But if the three realms [of desire, form, and fonnlessness], the 
supramundane, and the wholesome, unwholesome, and neutral 
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were nonexistent [by] intrinsic nature,86 in that case also, 
[Thesis:] Effort for the sake of producing and not producing 

wholesome and unwholesome dharmas [respectively] would 
just be pointless, 

[Reason:] because they do not exist, 
[Example:] just as effort for the sake of sharpening a hare's horn 

[is pointless]. 
Therefore conventional activity would be destroyed (chad par 
'gyur). 

Therefore this [following verse] is stated. Those whose intel
lectual eye is impaired by the eye disease of bad views, [that is,] 

The weak-minded (alpa-buddhi) who see the existence and 
nonexistence of entities, 

Do not see the tranquil quiescence of the visible. [MMK 5-8] 

The meaning is that just as one with an eye disease, whose 
sense organ is impaired, sees unreal double moons, etc., [so also] 
the weak-minded who see the existence and nonexistence of entities 
do not see the tranquil quiescence of the visible. [That quiescence 
of the visible] is the very subtle ultimate truth, the domain of the 
eye of noble discernment (iirya-prajnti). 

[It is called] "the quiescence of the visible" because here all 
identifying marks (nimitta) of the visible do not appear. [It is 
called] "tranqUil" because it is free from all harm. As it is said in 
a sutra 87 , 

[When] some [view] establishes the existence of some [entity] 
by means of causal conditions, there will be nonexistence. 88 

[That] bad view, the doctrine of origination, teaches exis- tence 
and nonexistence. 

That wise one whose intellectual eye is faultless because [he or 
she] possesses the eye ointment of the vision and meditative culti
vation of emptiness,89 [whose] intellectual eye has fully opened, 
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sees the true state of entities. As the Blessed One said [in the 
Arya-Larikavatara-satra],90 

When one sees the world as neither existent nor nonexistent 
nor [both] existent and nonexistent, 

Then the mind tums back (vyavanate); and one comprehends 
absence of self (nairiitmya). [Larikiivatiira 3-22 = 10-476] 

Likewise, as it is said [in the KiiSyapa-parivana of the Arya
mahii-ratna-kata-satra,]91 

Kasyapa, this [view,] "It exists," is one extreme. This [view,] 
"It does not exist," is also one extreme. 

As to that, here the meaning of the chapter [is as follows:] By 
stating the faults of that reason, "because [their] defining character
istics exist, " which was adduced [by the opponent] to show that the 
elements, earth and so on, exist, [we] have shown that the elements 
are without intrinsic nature. 

Therefore [scriptural] statements such as the following are 
established: 92 [From the Arya-brahma-visesa-cinta-pariprcchii-
satra?,]93 ., 

That which is the internal earth-element (iidhytitmika-p'!hivI
dhiitu) and that which is the external (biihya) earth-element have a 
nondual meaning (advaya-anha). By means of discernment and 
wisdom, the Tathagata has fully and perfectly realized (abhisa~
buddha) that that also is nondual, is not divisible into two (gnyis su 
dbyer med pa), and has a single defining characteristic (ekalak~a
na), namely, no defining characteristic (alaksana).94 
. Likewise, [from the Arya-Mafljufrl-vikrldiia-satra,]95 

[Maiijusrl said,] "Girl, how should one s'ee the elements (dhii
tu)?" 

The girl said, "MatijusrI, [they should be seen] like this, for 
example: When the three worlds have been consumed by [fire at 
the end of] the kalpa, there is not even ash [left behind]. ,,96 

Likewise,97 
One should not be attached (abhini-viS) to that which is 
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formless, invisible, and baseless, which does not appear and is not 
made known (avijflaptika).98 

Likewise, [from the Bhagavatl-prajiiii-piiramitii-suvikriinta
vikriimi-sutra,]99 

Saradvatlputra, all dharmas have the defining characteristic of 
nonattachment (asariga-laksana). That which is the defining char
acteristic of some dharma is a noncharacteristic (alaksana) of that 
[dharma]. Therefore no dharma serves (pratyupasihiia) for the 
production (abhinirvrttz) of a defining characteristic. 

Likewise, [from the Arya-brahma-visesa-cintii-pariprcchii-
sutra,]lOO .. 

I taught the aggregates to the world, [and] the world came to 
dwell on them. 

One who is wise does not dwell on them and is not soiled by 
worldly dharmas. 

The world has the defining characteristic of space, and space 
has no defining characteristic. 

Therefore that [wise one], comprehending that, is not soiled 
by worldly dharrnas. 

Likewise, [from the Bhagavati-prajiiii-piiramitii-suvikriinta
vikriimi-sutra,] 101 

Saradvatlputra, [the fact] that all dharmas have no defining 
characteristic and no perfection (parini~pattl) is called "nonattach
ment." 

The fifth chapter, "Examination of the Elements," of the 
Prajiiiipradlpa, a commentary on [Nagarjuna's] Millamadhyamaka 
composed by iiciirya Bhavyakara/Bhavyakara (legs ldan byed)102 
[is concluded]. 

Notes to Translation of Chapter Five 

1 In this chapter, "element" translates dhiitu, in the sense of the six dhiitus, 
earth, water, fire, air, space (tikliSa), and cognition (vijilii1la). In other words, the 
six dhiitus are the four mahiibhiiJas plus space and cognition. I have also trans-

! 
1 

1 
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latcd bhiitalmahiibhiita in chapter four as 'element;' but hopefully this will not 
cause confusion. On the various senses of the tenn dhiilu, see May (1959), p. 97 
n. 222 and Edgerton (1953), pp. 282-4. 

2Avalokitavrata explains, 'Emptiness is [our] own position. The counterposi
tion to that is the opponent's position, namely, the doctrine (viida) that the iiyaJa
nos and so on do exist by intrinsic nature.' The particular fonn of that counterpo
sition to be refuted in this chapter is the view that the elements exist because their 
defining characteristics exist. See Ava P69lr8 to 70a-2, D61b4,5. 

30n the scriprural sources of this quotation, see LVP AK I, p. 49 n. 2. 
MajjhiT11il-nilaiya ill, p. 239, has bhikkhu for mo.hariija. CandrakIrti. gives a San
skrit version with mo.hariija (PSP 129.3,4). Later, Avalokitavrata tells us that the 
"great king" being addressed is the Buddha's father, Suddhodana. See Ava 
P94a-5, DS4a-3. 

4abhyupagQTl1Jl-biidha. That is, it will conflict with the Buddha's teaching, 
which Nligirjuna, as a Buddhist, must accept. See Ava P70lrl,2; D62a-4,5 . 

5That is, as far as the Miidhyamika is concerned, it is not established that that 
teaching refers to ultimate reality. Thus the fault alleged by the opponent does not 
exist. See Ava P70lr5,6; D62lrl,2. 

6nam mkha'i ngo bo nyid slong pa nyid kyis bslan sfa ba 'i phyir, more lit
erally, 'because it is easy to show the intrinsic nature of space as being empty 
(siinyaJayii or siinyatvena).' Here, of course, Bhiivaviveka is speaking of the fact 
that space is (ontologically) empty of intrinsic nature. He is not referring to the 
physical emptiness of what is commonly called "empty space." 

7ln fact, the Vaibhiisikas make a distinction between space as one of the three 
unconditioned (asamskria) dhannas and space as one of the six dhiilus. The for
mer is dermed as antivarana or aniivrti (AK 1-5d); the latter is considered to be 
the visible space between objects, a combination oflight and shadow (AK 1-28ab). 
The Sautdntlkas, on the other hand, make no such distinction. For them, space 
is simply the absence of anything tangible (spraslavya-abhiivamiiJra). See LVP 
AK I, p. 50 n. 1 and LVP AK II, p. 279. .. 

STI.e Vaibhiisikas have attempted to show in their preceding syllogism that the 
six dhlUus exist because their derming characteristics exist. For instance. space 
exists because its derming characteristic, nonobstruction, exists. But the elements 
are identical with their derming characteristics (see AK l-l2ed). Thus the 
Vaibhiisikas' reason is no different from their thesis. See Ava P71a-5 to 71lr1, 
D62b-6' to 63a-3. 

9See Ava P71lr2,3; D63a-4. 
l°m/shon paT bya ba yin pas m/shan nyid, perhaps JaJqyaJa iIi ~01!'lm. 
II See note 94 to the translation of chapter three. Once again, the krt-pTaJyaya 

in question is /yur (-ana). . 
The opponeni rejects the view that laksana refers to the instrument (karana) 

of the activity of characterizing, while lokSya' refers to the object (kaTTl1Jln) of fue 
action. For him, laksana also refers to the'object and thus is identical with laksya. 
See Ava P71lr5 to 72.3.-4, D63a-6 to 63lr5. . 

12de dag gi de ItaT khas blangs pa nyid fa yang, perhaps layOT evam 
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abhY'fcagalatVe 'pi. 
I Since the reason and the thesis are identical, does the reason establish Ibe 

thesis or vice versa? 
14If the opponent seeks to prove that space exists in ultimate reality, his appeal 

10 convention is contradictory (since a conventionally valid reason cannot prove 
a positive thesis about ultimate reality). Also, there is no example for the ulti
mately real existence of space, since no entity exists in ultimate reality. See Ava 
P73a-2,3,4; 064b-l ,2,3. 

150n Ibe Vaibhlisikas' doctrine of space, see note 7. The VaiSesikas hold that 
likfija (usually translated as "ether" in this context) is an eternal, ubiquitous sub
slance. See Sinha (1956), pp. 372-4; Frauwallner (1973), Vol. n, pp. 147-8; and 
Potter (1977), pp. 90-1. 

16Avalokitavrata identifies the opponent here as a SiI!lkhya. The SiI!lkhyas 
bold that tikiISa (usually translated "elber" in this context also) arises from Ibe 
"subtle essence" (tanmiiJra) of sound; and thus tikiISa is Ibe defining characteristic 
of sound. See Ava P73b-7,8; 065a-6. For the Samkhya account of elber and 
sound, see Sinha (1952), pp. 19-20: Frauwallner (1973), Vol. I, pp. 279-80; and 
Larson and Bhattacharya (1987), pp. 50-3. 

For Ibe Vaisesikas , Ibe ether (tikiISa) is Ibe substrate, and thus a cause, of 
sound. See Sinha (1956) , pp. 371-4; Frauwallner (1973), Vol. II, pp. 147-8; and 
Potter (1977), pp. 90-1, 161-2. 

17That is, since sound and space, its defining characteristic, are identical, Ibe 
reason becomes Ibe same as Ibe Ibesis. See Ava P73b-8 to 74a-2, 065a6,7. 

18According to Avalokitavrata, Ibe opponents bere are "Vai~e~ika commenta
tors." See Ava P74a-3, 065b-1,2. 

19ln olber words, if Bhavaviveka's interpretation were correct, MMK 5-lab 
should have arryad tikasala!qa'!at instead of piirvam akasalakJa,!at. 

2oFor Ibe Vai~esikas, subslance (dravya) and quality (guna) are distinct 
categories ipadiirtha): The qualities of a subslance (including its defining charac
teristic) inhere in that substance but are not identical with it. See Sinha (1956), p. 
317; Frauwallner (1973), Vol. II, pp. 141, 152-3; and Potter (1977), pp. 49,84. 

21See Ava P75a-2,3 ; 066a-6,7. "Alleged" translates smra bar 'dod pa, prob
ably vivaksita. 

22 Avaiokitavrata points out that Bhavaviveka' s first explanation of MMK 5-ld 
leads to a negation of Ibe thing characterized; his second explanation leads to a 
negation of Ibe defining characteristic. See Ava P75b-7,8; 067a-3,4. 

23The VaiSesika, according to Avalokitavrata. See Ava P76a-I, D67a-5 . 
24Avalokitavrata glosses this as "lbe defining characteristic does not belong to 

Ibe thing characterized, and the thing characterized does not belong to Ibe defining 
characteristic." See Ava P76a-l to 4, D67a-4 to 7. Of course, as far as the Tibet
an is concerned, ... Ia med pa could also be translated as "does not exist in: as 
well as "does not belong to." 

25Uke a refractory ox wbo cannot be turned back wilb a stick, the opponent 
may refuse to concede defeat and shamelessly assert that space exists without a de
rIDing characteristic. See Ava P76a-6 to 76b-1, D67b-1 to 4. 
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26Conventionally, space does have a defining characteristic; but that fact can 
not be used to prove the thesis in the opponent's initial syllogism, that space exists 
in ultimate reality. 

27See Ava P76b-2,3,4; D67b-5,6. 
28Avalokitavrata identifies the opponents here as "Vai§e~ikas, etc." See Ava 

P76b-4, D67b-6,7. 
2!1nu.t is, a lbing characterized which neither has nor does not have a defining 

characteristic. See Ava P78a-3,4; D69a4,5. 
31l-Jbe opponent maintains that a lbing characterized, such as space, exists 

because a defining characteristic applies to it. ("The meaning of what you 
maintain" translates khyod Icyi 'dod pa 'i don, literally, "your desired meaning.") 
A "contradictory entity" is one which neither has nor does not have a defining 
characteristic. Since it has been shown that a defining characteristic does not ap
ply to a lbing which has one, a lbing which does not have one, or a lbing which 
neither has nor does not have one, there is no example of somelbing to which a 
defming characteristic applies . See Ava P78a-6,7; D69a-6,7. 

31mam pa gnyis su smra ba dag, identified by Avalokitavrata as 'os pa pa 
dag, arhoJllh, that is, the Jains . See Ava P79a-l, D70a-l (P has 'os pa dag) . On 
the Jains' anekiintaviida, see, e. g., Sinha (1952), pp. 197-208; Frauwallner 
(1973), Vol. II, pp. 199-200; and Sharma (1960), pp. 49-54. 

32 An entity with two mutually incompatible natures, like a bird which is half 
dead and half alive, is not seen in the world. Therefore an entity which both has 
and does not have a defining characteristic is not possible. See Ava P79a-5 ,6; 
D70a4,5 . 

33The opponent replies that the example of a bird which is half dead and half 
alive [reminiscent of SchrOdinger' s cat!] is not applicable. Rather it is like the fact 
that a man is a son in relation to his father and a father in relation to his son. In 
reply, Avalokitavrata quotes MMK 10-8: 

If fue is dependent on fuel and if fuel is dependent on fue, 
Which of the two is established first, in dependence on which there would be 

fire and fuel? 
See Ava P79a-6 to 79b-3, D70a-5 to 70b-2. 

34That is, to say that a lbing both has and does not have a defining character
istic is to incur the faults which have been shown for each alternative separately. 

In Bhlivaviveka's first explanation, MMK 5-3cd refers to an entity which 
neither has nor does not have a defining characteristic. In his second explanation, 
it refers to an entity which both has and does not have a defming characteristic. 

35gIJuuz dag, "others," identified by Avalokitavrata as "the commentator 
(v1Jti-k4ra) Sthavira Buddhaplilita. " See Ava P79b-7, D70b-5 . Text in Saito 
(1984~ , p. 67, II. 9-13 and 16-18; translation in Saito (1984), translation, p. 67. 

3 Here Bhlivaviveka criticizes Buddhapiilita's commentary on MMK 5-3a,bl 
on the grounds that he tacitly assumes that the laksana exists while negating the 
laksya . See Ava P79b-8 to 80a4, D70b-6 to 71a-2.· 

. In fact, NagliIjuna's own method in chapter five is to reject the ultimately real 
existence of the lakfya in the fust three and a half verses and then to negate the 
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laksana in MMK 5-4cd. Given his use of simple negation and the prasanga meth
od: it'does not seem that he must affinn the existence of the laksana while arguing 
against the laksya; and the same is true for Buddhapiilita. .. 

37Here Bh~vaviveka is criticizing Buddhapiilita's commentary on MMK 5-3b2. 
One can say, "This is the defming characteristic of this thing, " in order to remind 
someone who has forgotten that fact. See Ava P80a-4 to 8, D7Ia-2 to 5. 

It is not clear that this is the sense of "application" (pravrtu) that Niigarjuna 
and Buddhapiilita have in mind. They seem to be thinking of a'logically necessary 
relationship between the defining characteristic and the thing characterized, rather 
than of the use of words to communicate a fact. 

38See Ava P80a-8, D7la-5. 
39See Ava P80b-4,5; D71b-1.2. 
4Q Avalokitavrata describes theSe opponents as Buddhists and others who falsely 

consider themselves learned in the science of logic (rigs pa'i bstan bcos, 
nyiiyalyukti-Jiistra). See Ava PBOb-6,7,8; D7Ib-3,4. 

41brnag pa. See Dass (1902), s. v. 
42See Ava P81b-3,4; D72a-7 to 72b-1. 
43 Avalokitavrata remarks that in superficial reality, the defming characteristic's 

particular property of being neither the same as nor different from the thing char
acterized includes it in the thing characterized. See Ava P81b-6,7; D72b-2,3. 

44See Ava PSI b-S; D72b-4. 
45 Avalokitavrata says that Bhavaviveka's arguments are not comparable to the 

opponent's example. In the argument, "sound is impermanent because it is made, " 
the words, "because it is made, " produce a cognition that sound is impermanent; 
but the fact that sound is impermanent exists before the reason is uttered. Thus it 
is incorrect to argue that the reason is not established. On the other hand, Bhava
viveka argues that the thing characterized and its defming characteristic cannot be 
different by showing that they cannot exist at different times. See Ava PS2a-3 to 
82b-5, D72b-6 to 73a-7. 

46-rb.e opponents are those who say that the thing characterized and its defining 
characteristic are different. See Ava P82b-6, D73b-1. 

47The reason (e. g., "being made,") must invariably be accompanied by the 
property to be established (e. g., "being impermanent"). The reverse need not be 
true. 

481n his commentary on MMK 5-2cd, Bhiivaviveka gave the following 
syllogism: The alleged defming characteristic is not the defming characteristic of 
the thing characterized, because it is different (from that thing], like (a defining 
characteristic] different from that (alleged defming characteristic]. See Ava 
PS2b-6 to 83a-3, D73b-1 to 5. See also Bhiivaviveka's second syllogism folowing 
MMK 5-1cd. 

49See Ava P83b-1.2; D74a-3. This probably refers again to the opponent's 
initial syllogism in this chapter. 

517he Miidhyamikas do not reject the necessary connection of the thing char
acterized and its defming characteristic On the level of sup<:rftcial reality, because 
to do so would contradict perception. See Ava PS3a-6,7; D73b-7 to 74a-l and 
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P83b-I,2; D74a-3,4. 
SISee note 3. 
52The opponent cannot cite a similar example, that is something which exists 

(in ultimate reality) and is a defining characteristic. See Ava P84b-2,3,4; 075a-
2,3. 

53The Abhidhannakofa-bhiisya on AK 2-55cd contains a long debate between 
the Vaibhiisikas and the Sautranfus as to whether the three unconditioned dhar
mas, especially nirvana, are entities (bhiiva) or nonentities (abhiiva). See L VP AK 
II, pp. 278-87. See 8!so the sources translated in La Vallee Poussin (1930). 

54See Ava P85a-3 to 7, 075b-2 to 5. For a discussion of the four formless 
(iiriipya) meditative spheres, see LVP AK VIII, pp. 133-44 and LVP AK III, p. 
21 n. 1. See also Avalokitavrata's long and interesting discussion in Ava P86a-3 
to S7b-6, 076b-3 to 78a-2. 

550n this term, see LVP AK VIII, p. 182 n. 4 and Edgerton (1953), pp. 569-
70. The samiipatti referred to is again the sphere of the infinity of space, while 
the example refers to the sphere of the infmity of cognition. Strictly speaking, 
space and cognition are the objects not of the samiipatlis named after them, but of 
the ~reparatory exercises for those samiipattis; see AK 8-4ab,cl. 

6MMK 5-5cd, according to Avalokitavrata. See Ava P88a-4, D7Sa-6,7. 
57 See note 53. I have generally translated the terms bhiiva and abhiiva as 'en

tity' and 'nonentity,' respectively. Some contexts, however, require translations 
like 'presence" and 'absence" or "existence" and "nonexistence." Thus in the fol
lowing discussion, abhiiva has sometimes been translated as 'nonentity" and some
times as 'absence;" and once, bhiiva has been translated as "existence." (Note that 
in still other contexts, bhiiva may mean "nature.") 

58See Ava P89a-4,5; P79a-6. 
59See Ava P89a-8 to 89b-1, D78b-2,3. 
6OAecording to Avalokitavrata, the opponent here is a Vaibhiisika. See Ava 

P89b-3, 079b-4. This identification seems justified by the fact thai the opponent 
here alludes to the arguments advanced earlier by the Vaihhiisikas. The syllogism 
which follows, however, is reminiscent of the Nyiiya-Vaise~ika position. On the 
lauer, see Sinha (1956), pp. 346-53; Frauwaliner (1973), Vol. II, pp. 110-1; Shar
ma (1960), pp. 182-3; and Potter (1977), pp. 53, llO, 141-6. 

61 This refers to the Vaibhiisika's three syllogisms following MMK 5-5ab. See 
Ava P89b-3,4,5; D79b-4,5. . 

62See Ava P90a-4,5; D80a-4,5. 
63See Ava P90b-3, D80b-3. 
64 Avalokitavrata points out that the negation of bhiiva is a simple negation, not 

an implicative negation. See Ava P90b-8 to 9la-I, OSOb-7 to Sla·1. 
65See Ava P9la-2, OSla-I,2. 
66Avalokitavrata attributes this objection to both the Sautrantikas and the Vai

bhiisikas. See Ava P91a-4, OSla-3. In fact, while the Sautrantikas do hold that 
bolli bhiivas and abhiivas can be objects of cognition, the Vaibha~ikas argue that 
only a bhiiva can be an object of cognition. See LVP AK V, p. 62. 

670ne would usually translate shes pa as "cognition" (jfliina, etc.); but given 
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kilh in MMK 5-6d and given Avalokitavrata' s subcommentary, it seems to mean 
"cognizer" (shes pa po; jifijJr, etc.) here. 

68 As the Buddha, the co!iruzer of dhamliJlii, exists, so the yogin who cognizes 
entities and nonentities exists. See Ava P9Ia-5,6; 08Ia-4,5. 

69mam grangs Icyi tshul smra ba dag, paryiiya-naya-viidinalf. On the Jaina 
doctrine of the modes (paryiiya) of a thing and the different points of view (naya) 
from which it can be considered, see the references in note 31. See also Ames 
(1995), nn. 82 and 83. 

Ava P92a-1 ,2 and 6 identify the opponents as here as 'os pa pa dag. iirhatiilJ; 
Ava 081b-7 and 82a-4 have 'ug pa pa dag, auliikyiilJ. i. e . , the Vai~e~ikas . Since 
the view described here seems clearly to be that of the Jains, 'os pa pa dag must 
be the right reading. 

70 Avalokitavrata explains that although a man may be a son in relation to his 
father and a father in relation to his son, he cannot be said to be alive in relation 
to death and dead in relation to life. That is, he must be either alive or dead. 
Likewise, he cannot be an entity from one point of view and a nonentity from 
another. See Ava P92a-1 to 8, 081b-7 to 82a-6 . 

7\ 'thad pa mi bzod pa, perhaps upapatty-aksama. 
nOne might be inclined to translate 'criticisms [and) proofs;' but Avalokita

vrata says the those proofs themselves are also criticisms against the Miidhyamika. 
See Ava P92b-5 ,6,7; 082b-3 ,4 . 

73See LVP AK I, p . 37. 
74byedpa med par might also mean "without an instrument' or "without activ

ity.' For svalaksana-dhiirantid dMJuh, see AbhidhamuIkosa-bhlisya on AK 3-3, 
Shastri edition, p. 385; Pradrum edition. p. 112. . 

75 Avalokitavrata explains that Niigiirjuna has negated space first because it is 
generally believed in the world that space is nothing at all (ci yang rna yin pa, per
haps akimcit), whereas earth and so on are considered to be entities, etc. Once 
space haS been negated. it can serve as an example in syllogisms negating the other 
elements . Thus space is dealt with first, despite the fact that earth comes first in 
the list ~iven in the siitras. See Ava P93a-6 to 93b-2, 083a-3 to 6. 

7 Similar in being nothing at all (ci yang rna yin pal, in that they are neither 
entities nor nonentities nor things characterized nor defining characteristics, ac
cording to Avalokitavrata. See Ava P94a-3 to 94a-5, 084a-I,2. 

77The syntax from the beginning of the paragraph to here is not entirely clear. 
For Avalokitavrata's commentary, see Ava P94a-8 to 94b-3, 084a-5,6,7. 

78Since the elements exist conventionally , the Miidhyarnika need not reject the 
Buddha's teaching on that subject; rather, the Miidhyamika regards it as conven
tional truth. On the other hand, since the elements do not exist in ultimate reality, 
the opponent cannot use the purely conventional existence of the elements to prove 
that the iiyatanas exist in ultimate reality. Compare Ava P95a-1 ,2; 084b-6 . 

79 Avalokitavrata identifies the opponents as 'some of our fellow Buddhists, 
Samghabhadra and so on." See Ava P95a-4,5; 085a-2. Presumably, this refers 
to ihe Vaibhiisika master Samghabhadra who wrote a rebuttal to Vasubandhu' s 
AbhidhaT17U1ktisabhlisya. See, e . g . , LVP AK I, "Introduction, ' pp. xxii-xxiii. 
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Parts of Samghabhadra's work are translated in La Vallee Poussin (1930), (1931-
2), and (19:i6-7) . 

8USee AK 5-7 and LVP AK V, p. IS. 
81 skyon cha rna mnyam pa, probably dosa-visama. A valokitavrata glosses this 

as "an imbalance of the three dosas ofwirui, bile, and phlegm;" see Ava P95a-S, 
OS5a-5. . 

82Avalokitavrata explains that the Madbyamika negates the existence of the 
ayata/las in ultimate reality by means of a simple negation, not an implicative neg
ation. Thus his negation does not entail the affirmation that the ayatanas are non
entities. Hence the Madhyamaka-siistra is free from the two extremes of the views 
of permanence and annihilation. See Ava P95b-7, 085b-2,3. 

83 Avalokitavrata does not identify the source of this and the following quota
tion. See Ava P95b-7 to 96a-l, 085b-3,4,5. The Sanskrit text of the Lalikiivatara 
verse is found in Nanjio (1923), p. 147. 

84Identified by Avalokitavrata as "the siistra called Lokapanksa composed by 
acarya Niigirjuna himself. " See Ava P96a-2,3; 085b-6. Only this single verse 
of this lost work of Niigirjuna's is known to modem scholarship; see Lindtner 
(1982), p. 14 n. 27. (Christian Lindtner has informed me that the same verse is 
quoted, with a variant, in the Tarlaljviilii on Madhyamaka-hrdaya-kiirildi 4-5S.) 

8S Avalokitavrata explains that the verse illustrates simple negation. See Ava 
P96a-3,4; 085b-7 to 86a-1. 

86ngo bo nyid 11II!d pa yin par gyur /Ia. One might translate this as "if they 
were without intrinsic nature," but that translation seems wrong in this context. 
Also, Avalokitavrata has the gloss kun rdzob tu tshul gang gis tha srryad gdags pa 
tsam gyi tshul der yang med pa yin par gyur na' 0, "if they were nonexistent even 
in that way in which they are mere conventional designations in superficial real
ity." See Ava P97b-1, 087a-4. 

87 Avalokitavrata comments on this verse, but he does not identify its source. 
See P98a-6 to 98b-1, D88a-1 to 4. 

88When the existent thing has ceased, there will be nonexistence. See Ava, 
loco cit. 

89 A reference to the path of vision or seeing (darsana-miirga) and the path of 
cultivation (bhiivana-miirga). In the Mahayana, these paths coincide with the 
bodhisattva-bhiimis. Avalokitavrata explains that the vision of emptiness is the 
"non-seeing" of the existence and nonexistence of entities, which takes place when 
one comprehends supremely profound dependent origination, which is free from 
the extremes of permanence and annihilation. See Ava P98b-2 to 5, OS8a-5,6,7. 

90Identified by Avalokitavrata; see Ava P9Sb-5, OSSa-7 . The Sanskrit text is 
found in Nanjio (1923), pp. 152-3 and pp. 324-5. 

91 Identified by Avalokitavrata; see Ava P9Sb-8, 088b-2. The Sanskrit text is 
found in von Stael-Holstein (1926), p. 90. 

92See note 149 to the translation of chapter three. Avalokitavrata's remarks 
are similar here. See Ava: (I) P99a-4,5, 088b-5,6; (2) P99a-7, 089a-l; (3) 
P99b-I,2, 089a-3; (4) P99b-3.4, D89a-5; (5) P99b-7,8, 089b-I,2; (6) PIOOa-2,3, 
089h-4; and (7) P100a-8 to lOOb-l, to 090a-I,2,3. 
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93Identified by Avaiokitavrata; see Ava P99a-5, 088a-7. The same passage 
was quoted by Bhavaviveka toward the end of chapter three. I have not been able 
to locate this passage in the Sde dge bka' 'gyur edition of the sutra. 

94See note 151 to the translation of chapter three. 
95Identified by Avaiokitavrata; see Ava P99a-8, 089a-2. The same passage 

was quoted by Bhavaviveka toward the end of chapter three. See note 152 to the 
translation of chapter three. The quotation here differs from that in chapter three 
in having bskal pas for chapter three's bskal pa'; meso 

96See note 153 to the translation of chapter three. 
97Identified by Avaiokitavrata only as being "from other siiJriinJas." See Ava 

P99b-I,2; 089a-4. The passage is very similar to a sentence which occurs three 
times in the KtiSyapa-parivarta; see von Sta!I-Holstein (1926), pp. 86-7, 90 
(related sentence, p. 144). 

98 Avaiokitavrata explains the last two phrases by saying that it does not appear 
as an object [of the six senses] and that it cannot be grasped by the cognition of 
the ~e, etc. The referent is paramartha-satya. See ~va P99b4,5,6; 089a-5,6,7. 

Identified by Avaiokitavrata only as BhagaVali-prajflii-pdramitii-siiJra; see 
Ava P99b-6, 089a-7 to 89b-1. The Sanskrit text is found in lIikata (1958), p. 61. 

looIdentified by Avaiokitavrata; see Ava P99b-8 to l00a-l, 089b-2. The same 
two verses were quoted by Bhavaviveka toward the end of chapter four. The flfst 
two piidas of the ftrst verse are found in the Sde dge bka' 'gyur, Mdo sde Ba 36b-
3 (with a slightly different Tibetan translation). For the third plida, compare 
byang chub sems dpa' mkhas pa derll on 36b-4. The second verse is found on 
37a-l,2, with a rather different third piida: de dag de yi 'gro rig nas II. Avaiok
itavrata remarks that the ftrst two piidas of the second verse aiso occur in the 
Arya-sarva-buddha-visaya-avaliira-jfliina-tIloka-alamk4ra-siiJra. SeeAvaPlOOa-4, 
089b-5,6. . 

IOIIdentified by Avaiokitavrata only as "that same Bhagavall-prajfliipiiramitii
siiJra." See Ava PlOOa-5,6; 089b-7. The Sanskrit is found in Hikata (1958), p. 
62. 

102See note 159 to my translation of chapter three. 
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Sanskrit Text of MMK, Chapters Three, Four, and Five, accord
ing to PSP as emended by J. W. de Jong (1978) and further 

emended by Akira Saito (1985) 

Chapter Three 

darsanam sravanam ghriinam rasanam sparsanam manah I 
indriy~ ~a~ ete~~ dr~!a~yiidim gocara1.t II' . 1 

svam iitmiinam darsanam hi tat tam eva na paSyati I 
na paSyati yad iitmiinal!"i katha.f!"t dr~yati tat paran II 2 

na paryiipto 'gnidrstiinto darsanasya prasiddhaye I 
sadarsana1,l sa pratYUkto gamyamiinagatiiga~ II 3 

niipaSyamiinam bhavati yadii kim cana darsanam I 
darsllIllUp. paSyatlty eV3J!l kathaIit etat tu yujyate II 4 

paSyati darsanam naiva naiva paSyaty adarsanam I 
vyakhyiito darsanenaiva dr~!i ciipy avagamya~ II 5 

drastii nasty atiraskrtya tiraskrtya ca darsanam I 
dr~!avY3J!l dars~ caiva &~!afY asati te kuta1.t II 6 

pratltya miitiipitarau yathoktah putrasambhavah I 
~iiriipe pratltyaivam ukto vijiiiinas~bhav~ II 7 

drastavyadarsaniibhiiviid vijiiiiniidicatustayam I 
nastity upiidiiniidIni bhavi~yanti puna1,l' kath~ II 8 

vyiikhyiitam sravanam ghriinam rasanam sparsanam manah I 
darsanenai~a jiinly~c 'chrotr§rotavyakiidi ca II . . 9 
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Chapter Four 

riipakarananinnuktam na riiparn upalabhyate I 
riipe~pi "na nirm~ drsyate riipakaraJ.13l!l1 I 1 

riipakarananinnukte riipe riiparn prasajyate I 
lihetuk~ na casty arthaJ? kaScid lihetuka!} kYacit I I 2 

riipena tu vinirmuktam yadi syiid riipakaranam I 
akaryak3J!l karaJ.13l!l syan nasty akiirY3J!l ca k~aJ.13l!l11 3 

riipe saty eva riipasya karanarn nopapadyate I 
riipe 'saty eva riipasya kiir~ nopapadyate II 4 

ni~karaJ.13l!l puna riiP3J!l naiva naivopapadyate I 
tasmiid riipagatiin k~cin na vikalpan vikalpayet II 5 

na karanasya sadrsarn kiiryarn ity upapadyate I 
na kiir~yiisadr§~ karyarn ity upapadyate II 6 

vedaniicittasarnjiiiiniim samskiiriiniim ca sarvaSah I 
sarve~iim eva "bhiiv~ iupe~va "sarna!} krarn~ II 7 

vigrahe yah parThiirarn krte siinyatayii vadet I 
sarv3J!l tasyiiparihrtru!t SMn3J!l siidhyena jiiyate II 8 

vyiikhyane ya upiilarnbh3J!l krte siinyatayii vadet I 
sarvaI!l tasyanupiilabdh3J!l sarnaI!l siidhyena jiiyate II 9 

Chapter Five 

niikiisarn vidyate kimcit piirvam likiisalaksaniit I 
al~~ prasajyett syiit piirv3J!l yadi l~~t II 

al~~o na kaScic ca bhiiva!} s3J!lvidyate kYacit I 

1 
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asaty al~aJ}e bhave krama~ kuha 1~aJ}lll!l11 2 

n.aJ.aksane laksanasya pravrttir na salaksane \ 
salak~aJjaIak~~kbhY~ napy anyatra pravartate I I 3 

laksanasampravrttau ca na laksyam upapadyate I 
l~~yanupapattau ca l~~yapy asaIpbhavaJ? \ I 4 

tasman na vidyate laksyam laksanam naiva vidyate I 
l~yal~aJ}aDinnuktci nalva bhavo' 'pi vidyate II 5 

avidyamane bhave ca kasyabbiivo bhavisyati I 
bhiivabhavavidhannii ca bhavabhavav avaiti ka!.t I I 6 

tasman na bhiivo naohiivo na laksyam niipi laksanam \ 
iikasam iikasasarnii dhatava!.t paiica ye 'pare II . . . 7 

astitvam ye tu paSyanti niistitvam caIpabuddhayah I 
bhiiv~ te na paSyanti dr~favyopaSaIDaIp siv~\ \ 8 
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Glossary 

English Tibetan Sanskrit 

about to originate skye bar 'dod pa utpitsu 
absence of self bdag med pa nyid nairatmya 
action las karman 
activity bya ba kriya 
aeon bskal pa kalpa 
agent byed pa po kartr 
affliction nyon mongs pa kleSa 

kun nas nyon mongs pa samklesa 
afflictive nyon mongs pa can klista 
aggregate 'phung po skandha 
appropriation nye bar len pa upadiina 

nye bar blang ba 
appropriator nye bar len pa po upadatr 
assertion dam bcas pa pratijiiii 
attachment nmgon par men pa abhiniveSa 
attention yid la byed pa manasikiira 
basis gzhi asraya, etc. 
(a) being sems can sattva 
Blessed One beom ldan 'das bhagavan 
causal condition, rkyen pratyaya 

condition 
cause rgyu hetu 

rgyu kiirana 
cause of roam par sroin pa' i rgyu vipiika-hetu 

maturation 
cognition blo buddhi 

rnam par shes pa vijiiana 
shes pa jiiiina 

coming into bdag nyid thob pa atma-liibha 
existence 
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common knowledge grags pa prasiddhi, 
prasiddha 

conceptual con- mam par rtog pa vikalpa 
struction 

rtog pa kalpana 
conceptual spros pa prapanca 

proliferation 
concomitance lhan cig nyid, sahabhiiva 

lhan cig gi dngos po 
conditioned 'dus byas sarnskrta 
conditioned factor 'du byed sarnskiira 
conflict gnod pa biidha 
confusion gti mug moha 
conjoined cause mtshung par ldan pa'i s a~prayukta-

rgyu hetu 
consciousness shes pa yod pa nyid caitanya 
convention, tha snyad vyavahiira 

conventional 
designation, 
conventional 
activity 

conventional truth tha snyad kyi bden pa vyavahiira-satya 
conventionally tha snyad du vyavahiirataJ:1 
conviction dad pa sraddhii 
counterbalanced 'gal ba 'khrul pa med pa viruddha-

avyabhiciirin 
counterexample, mi mthun pa' i phyogs vip~a 

dissimilar case, 
set of all such; 
counterposition 

craving sred pa trsnii ... 
criticism sun dbyung ba dusana 
defective vision rab rib timira 
defIning mtshan nyid laksana 

characteristic 
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dependent brten nas gdags pa upadaya pra-
designation jii~pti 

dependent rten cing brei par pratitya-
origination 'byung ba samutpada 

desire 'dod chags raga 
'dod pa kama 

direct object las kannan 
disadvantage nyes dmigs admava 
discernment shes rab prajiia 
doctrine tshul naya 

rodzad pa'i mtha' krtiinta 
grub pa'i mtha' siddhiinta 

domain spyod yul gocara 
dominant causal bdag po'i rkyen adhipati/adhipateya-

condition pratyaya 
element 'byung ba bhiita 

khams dhatu 
(to) emanate sprul pa nir-ma 
emancipation byang grol apavarga 
entity dngos po bhava 

vastu 
established grub pa siddha 
establishing what grub pa la sgrub pa siddha-sadhana 

is [already] 
established 

fact of having rkyen 'di dang ldan pa idllJ!lpratyayatii 
this as a causal nyid 
condition 

feeling t~hor ba vedanii 
fellow Buddhist rang gi sde pa svayiithya 

(more literally, 
" coreligionist") 

founders of non- mu stegs byed tIrthakara 
Buddhist sects 

futile rejoinder ltag chod jati 
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hatred zhe sdang dvesa 
higher realms mtho ris svarga 
identifying mark mtshan rna nimitta 
immediately de rna thag pa'i rkyen (sam)anantara-

preceding causal pratyaya 
condition 

implicative rna yin par dgag pa paryudasa-
negation pratisedha 

imputation sgro 'dogs pa samaropa 
in superficial kun rdzob tu SlIJ!lv:tYa 

reality 
in ultimate don dam par paramarthatal? 

reality 
inconclusive rna nges pa anaikantika 
inference rjes su dpag pa anumiina 
inherent nature rang gi ngo bo svariipa 
instrument byed pa karana 
internal nang gi adhyatmika 
intrinsic nature ngo bo nyid svabhava 

rang bzhin svabhiiva 
invariable 'khrul pa med pa avyabhicarin 
locus gzhi asraya 

(as in asraya-asiddhi) 
logical mark rtags liilga 
[logically] rigs pa yukta 

possible 
manifestation gsal ba vyakti 
material gzugs can rupin 
matter gzugs rupa 

(as first aggregate) 
matter dependent 'byung ba las gyur pa'i bhautika-rupa 
on the elements gzugs 

meditation bsam gtan dhyiina 
meditational snyoms par 'jug pa samapatti 

attainment 
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meditative ting nge 'dzin samadhi 
concentration 

(in) meditative mnyam par bzhag pa samiihita 
concentration 

meditative bsgom pa bhiivana 
cultivation 

meditative sphere skye mched ayatana 
mental factor sems las byung ba caitta 
mental formation 'du byed samskara 

(as fourth aggregate) 
mere assertion dam bcas pa tsam pratijiia-matra 
merit bsod nams pUJ.lya 
mind sems citta 

yid manas 
moral conduct tshul khrims sila 
necessary med na mi 'byung ba aviniibhiiva 

connection 
negation dgag pa prati~edha 

neutral lung du rna bstan pa avyii!qta 
nihilistic skur pa 'debs pa apavada 

negation 
noble 'phags pa arya 
nonconceptual rnam par mi rtog pa' i nirvikalpaka-

wisdom ye shes jiiiina 
noncondition rkyen rna yin pa apratyaya 
nonobstructing byed pa'i rgyu karana-hetu 

cause 
object yul vi~aya 

object, object to gzung ba grahya 
be grasped [by 
a subject] 

object of dmigs pa aramb3J.l3, 
cognition aIambana 

object of correct gzhal bya prameya 
knowledge 
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object of shes bya jiieya 
knowledge 

one who desires chags pa rakta 
one who hates sdang ba dvista 
original meaning, skabs kyi don prakrta -artha 

point under 
discussion 

overextension ha cang thal ba atiprasaIiga 
perception- 'du shes s3J!ljiiii 

conception 
perfection pha rol tu phyin pa paramita 
person gang zag pudgala 
position phyogs p~a 
positive rjes su 'gro ba anvaya 

concomitance 
potentiality nus pa sakti 
previous position phyogs snga rna piirvap~a 
primary matter gtso bo pradhana 
primordial matter, rang bzhin pr~ 

original nature 
property of the phyogs kyi chos pak.~a-dharrna 

subject [which 
proves the thesis] 

property to be bsgrub par bya ba'i sadhya-dharrna 
proved chos 

proving property sgrub pa'i chos sadhana-dharrna 
question raised brgal zhing brtag pa paryanuyoga 

in objection 
reality de kho na tattva 
reason gtan tshigs hetu 
reasoning rigs pa yukti, nyaya 
refutation sun dbyung ba diisana 
result 'bras bu phala 

'bras bu karya 
s3J!lsaric existence srid pa bhava 
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scripture lung agama 
gsung rab pravacana 

secondary matter rgyur byas pa'i gzugs upadaya-riipa 
self-contradiction dgag pa rni mthun pa vipratisedha 
sense organ dbang po indriya 
separate tha dad pa p~ak, bhinna, 

vyatirikta, etc. 
set of all similar mthun pa'i phyogs sapakl!a 

examples 
similar cause skal pa mnyam pa'i rgyu sabhaga-hetu 
similar example chos mthun pa'i dpe s adharmy a-

drstanta 
simple negation med par dgag pa prasajya-

prati~edha 
simultaneously Ihan cig 'byung ba'i sahabhii-hetu 

arisen cause rgyu 
specific so sor nges pa pratiniyata 
specification nges par gzung ba avadharal,lli, 

nirdharana 
specious ltar snang ba -abhiisa 
spirit skyes bu puru~a 

spiritually byis pa biila 
immature 

state of existence 'gro ba gati 
student slob ma si~ya 
subject [of a chos can dharmin 

thesis] 
subsequent rtog ge phyi ma uttara-tarka 

reasoning 
substance, real rdzas dravya 

substance 
superficial kun rdzob samvrti 

reality 
superficial truth kun rdzob kyi bden pa s~v~ti-satya 
superficially real kun rdzob pa samvrta 
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supramundane 'jig rten las 'das pa lokottara 
syllogism sbyor ba'i tshig prayoga-viikya 
system gzhung lugs mata, samaya 
thesis dam bcas pa pratiji\a 
thing mtshan nyid kyi gzhi l~ya 

characterized 
tranquil zhi ba siva 
trace bag chags vasanii 
treatise bstan bcos sastra 
true state yang dag pa ji Ita ba yathatathya (?) 

bzhin nyid 
ultimate reality don dam pa paramiirtha 
ultimate truth don dam pa' i bden pa paramartha-

satya 
ultimately real don dam pa pa piiramarthika 
unconditioned 'dus rna byas asamskrta 
undesired thal ba prasaIi.ga 

consequence 
universal cause kun tu 'gro ba'i rgyu sarvatraga-hetu 
unreal yang dag pa rna yin pa abhiita 
unwholesome mi dge ba akusala 
valid means of tshad rna pramiiJ.la 

knowledge 
virtue chos dharma 
visible form gzugs riipa 

(as an ayatana) 
wholesome dge ba kusala 
wisdom ye shes ji\ana 
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Introduction 

The Tale of Mokuren: 
A Trans/Qtion of Mokuren-no-sOshi 

Hank Glassman 
(Stanford University) 

Mokuren no soshi tells the story of Sakyamuni Buddha's 
disciple famous for his mastery of magical powers, Maudgalyayana. 
The legend of Maudgalyayana (Ch. Mulian, Jp. Mokuren) who, 
with the help of the Buddha and by virtue of offerings made to the 
community of monks, saved his dead mother from the flres of hell 
(or from the privations of life as a hungry ghost) is, of course, one 
familiar to all students of East Asian Buddhism. It is this tale that 
forms the narrative core of the most important festival of the ritual 
calendar and explains the mechanism of the transfer of merit for 
saving ancestors. The evolution of this legend, its literary 
development in China, and the history of the late summer Ghost 
Festival (Ch. Yiilan pen, Jp. Urabon) have been studied in detail by 
Stephen F. Teiser, so I refer the reader to his excellent work.! 

The festival was celebrated in Japan from quite an early date, 
merging with the indigenous lama matsuri, a late-summer 'All-Souls' 
Festival, in which the dead were welcomed back to dwell with the 
living for a few short days.2 The earliest (reliable) recorded 
occurrence of the Buddhist festival in Japan was in 657. The 
Nihon shoki traces the celebration of the Urabon Festival back into 

I Stephen F. Teiser, The Ghost Festival in Medieval China (Princeton: Princeton 
University· Press: 1988); also see David Johnson, ed., Ritual Opera, Operatic 
Ritual (Berkeley: Institute for East Asian Studies, 1989) for various perspectives 
on the place of Mulian opera narratives in Chinese funerary ritual (primarily that 
of contemporary Fujian [FukienJ and Taiwan); and also Alan Cole, Mothers and 
Sons in Chinese Buddhism (Stanford: Stanford University Press, forthcoming) on 
the place of the Mulian narrative in the creation in China of a specifically Buddhist 
conception of filial piety emphasizing the mother/son relationship. 

2 Alicia and Daigan Matsunaga. The Buddhist Philosophy of Assimilation (Tokyo: 
Sophia University, 1969). p. 173. 
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the early seventh century. State sponsored observation of the 
ceremony was instituted by Emperor Sh6mu in 735. The tenth
century Engi shiki refers to the festival numerous times, and it is 
also mentioned often in court diaries and 'women's writing' through 
the eleventh and twelfth centuries.3 The eleventh-century Eiga 
monogatari records Fujiwara no Michinaga's observation of the 
Urabon ka at H6j6ji, and the Genji monogatari also contains an 
allusion to the story of Mokuren saving his mother.4 The oldest 
extant appearance in Japan of the legend related in full can be 
found in the tenth-century Sanba ekotoba.5 Later versions, based 
on the non-canonical Chinese popular renditions of the story, are 
included in two Japanese compendiums of Buddhist folk literature, 
the thirteenth-century Shiju hyaku innen shU and the fifteenth century 
Sankoku denki.6 We can surmise, from the antiquity of the practice 
of the festival and the wide distribution of references to it and its 
legend in written sources, that the narrative cycle associated with 
the festival was well known in every comer of Buddhist Japan by 
the time of the composition of Mokuren no sashi in the fifteenth or 
sixteenth century. 

Mokuren no soshi is a work belonging to the very broadly 
defined genre known as Muromachi period short fiction.7 Many 

J Fujii Masao, "Urabon to minzoku" in Kaza Nihon no minzoku shukya, vol. 2 
(Kobundo, 1980), p.135; and Edward Kamens, The Three Jewels (Ann Arbor: 
University of Michigan Center For Japanese Studies, 1988). note 9, p. 340. 

• Iwamoto Yutaka, Jigoku meguri no bungaku (v. 4 of Bukkya setsuwa kenkyii, 
includes Mokuren densetsu to Urabon, originally published in 1968) (Kaimei shoten, 
1979), pp. 50·55. Hikaru Genji is in this scene extending words of sympathy to 
the Empress Akikonomu who worries about the posthumous fate of her mother 
Lady Rokujo, who died with a deep attachment of jealousy to the shining prince, 
and whom Genji by now knows to be a dangerous and vengeful spirit. See Edward 
Seidensticker, The Tale ojGenii (New York: Knopf, 1976), p.675. For Michinaga's 
celebration of the festival see Helen and William McCollough, trans. , A Tale oj 
Flowering Fortunes (Stanford: Stanford University Press, 1980), p. 562. 

, See the translation in Kamens, The Three Jewels, pp. 337-341. 

iwamoto. p.57, p. 63 . These versions include the former name of Raboku II ~ 
(Ch. Lobu, "Turnip") for Mokuren and his mother's name ShOdai mm (Ch. Qingti). 
These names, absent in the canonical versions of the tale, show the influence of 
Chinese popular literature on these retellings. These names do not appear in 
Mokuren no s6shi. 
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texts like this one were used in performances at temple festivals or 
market days to entertain the gathered crowds as well as educate 
them regarding, for example, the origins of the temple, and also to 
cajole them into giving donations. This "vocal literature" of late 
medieval Japan is rich in Buddhist themes and remains largely 
unexplored in Western scholarship.! Written almost entirely in 
the Japanese syllabary known as hiragana with hardly any Chinese 
characters, the text at hand bears little resemblance to the classical 
story of Mokuren and his mother as it appears in the siitras and in 
Chinese popular literature. Much is missing; much is added. 

Siikyamuni Buddha appears in Mokuren no soshi only as a 
rather shadowy figure in the background, whereas in the usual 
version he takes an active role, guiding his disciple every step of 
the way. The festival of Urabon, or Obon as it is popularly known, 
is an occasion for people to make offerings to the assembly of 
monks who then transfer the merit generated thereby to save seven 
generations of ancestors. This event usually forms the denouement 
of the Mokuren story: Mokuren's mother was fmally delivered from 
suffering when he followed the Buddha's instructions to present 
offerings to the samgha on the last day of the summer retreat. In 
our story, however, it is the power of the Lotus Sfttra that saves 
Mokuren's mother, and it is this woman herself, not the Buddha, 
who instructs Mokuren regarding the means of her salvation. 

Perhaps the most striking difference is the detailed description 

7 For translations of this literature see Virginia Skord, Tales of Tears and Laughter 
(Honolulu: University of Hawaii Press. 1991); and, Margaret Helen Childs, 
Rethinking Sorrow (Ann Arbor: UniveISity of Michigan Center for Japanese Studies, 
1991). For an introduction to the problems of the genre designation otogi zoshi 
and attendant issues, see Barbara Ann Ruch, Otogi bunlw and Short Stories of the 
Muromachi Period (Doctoral dissenation, Columbia UniveISity, 1965). Also see, 
James T. Araki, "Otogi zoshi and Nora ehon: A Field of Study in Flux" in Monumenta 
Nipponica 36:1 (1981); and Chieko I. Mulhern, "Otogi zoshi: Shon Stories of the 
Muromachi Period" in Monumenta Nipponica 29:2 (1974) 

• The term "vocal literature" is Barbara Ruch's; this literature was usually read 
aloud from a script and was thus not memorized like oral literature in the strict 
sense. See Barbara Ruch, "Medieval Jongleurs and the Making of a National 
Literature" in Japan in the Muromachi Age, ed., John W. Hall and Toyoda 
Takeshi (Berkeley: University of California Press, 1977). 
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of Mokuren's adolescence and his relationship with his mother. 
Throughout the text, long before the mother dies, the voice of the 
narrator is primarily concerned with describing the protagonist's 
experience of longing and his feelings arising from separation and 
loss. Unlike other versions of the tale, Mokuren no soshi provides 
a picture of Mokuren before he became a disciple of the Buddha. 
The particulars of the story of the youth Mokuren and the deep 
affective bonds between him and his mother are familiar from 
Japanese popular hagiography. Also, the damning sin Mokuren's 
mother commits is transformed from one of deed to one of mind. 
While in the canonical version she is a greedy crone who deceives 
her son and withholds offerings from Buddhist mendicants, here 
she is a loving parent who more than anything desires happiness 
and success for her son. Mokuren no soshi recasts Mokuren's 
mother as a deeply sympathetic character. Originally a hopelessly 
wicked and spiteful woman, in this retelling she becomes one who 
is guilty of that most understandable crime of kokoro no yami, 
excessive love for her child that blinds her judgment. 9 

Another fascinating particularity of this version is its focus 
on Mokuren's robe. Indeed, it could be argued that the story is 
really about the robe itself. The discussion of Mokuren's precious 
robe, a keepsake of his mother, and how it came to be scorched by 
the fires of hell is unique to this text. The lore of the monastic 
robe is of course widespread in East Asian Buddhism. Here it 
becomes an ambiguous, if ultimately affirming, symbol of the bonds 
of family. The corpus of Muromachi period short fiction contains 
a great many examples of jisha engi, texts that explain the miraculous 
origins of shrines and temples and the deities, relics, or images 
they house. Mokuren no soshi can be seen at one level as an engi 
text that explains how this wondrous robe, a relic that enables 
parents and children to be reunited after death, made its way to 
Japan. 

The text closes with explanation of the robe's journey across 
Asia, and the story it tells can also be understood as the product of 

• See Wakita Haruko, "Bosei no soncho shiso to saigyokan" in Wakita, ed., Bosei 
o tou (Kyoto: Jinbun shoin, 1985), vol. I, p. 178. 
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a similar journey of the imagination. The action of the narrative is 
explicitly set in ancient India, but the details of description belie a 
less remote milieu; allusions to Chinese and Japanese classical 
literature appear throughout. The great significance of the medieval 
Japanese text translated here lies in the variety and breadth of its 
influences.!O Mokuren no soshi transforms the Urabon legend, 
woven in China from strands of Indian aviidana and vinaya literature, 
into a story which inhabits the world of the Heian court, the literary 
and aesthetic places of the Japanese aristocracy of former centuries. 
Ancient northeast India is transformed into Heian Japan. The 
Buddhist mythological past becomes the Japanese cultural past. 

Notes on the Text and Translation 

The only extant copy of the text, dated 1531, is housed at the 
Tenri Library .1 I A paper tag affixed to the back names an imperial 
prince, Fushimi no Miya Kunisuke (1513-1563), as the copyist. 
The prince would have been nineteen at the time the text was 
copied. While this is of little help in establishing the identity of 
the author, it does, if a correct attribution, show that the story was 
read, known, and circulated at the very highest levels of society:Z 

As to the original author, Ichiko Teiji suggests that a great 
many of the short stories of the Muromachi period were written by 
Buddhist priests, who became the new intellectual elite after the 
waning of aristocratic institutions of higher learning. 13 The close 
familiarity with Buddhist scripture and ritual and the several oblique 

10 So says Iwamoto Yutaka in "Mokuren no soshi no haikei" in Bungaku vol. 44, 
no. 9 (1976), p. 88. 
II I have relied on Iwamoto Yutaka's edition of the text in Jigoku meguri no 
bungaku, pp. 83-133. For another edition, see Yokoyama Shigeru and Ota Takeo, 
ed., Muromachijidai monogatari shil, vol. 2, (Okayama shoten, 1938), pp. 413-429. 
A detailed description of the text appears in Yokoyama and Ota, pp. 564-565 and 
photographs of the cover as well as the first and last pages of the original copy of 
the text appear on pp. 663-664. 

12 lchiko Teiji, Mikan chiisei shOsetsu kaidai (Rakuryo sho, 1943), p. 231. 
IJ lchiko Teiji, Chilsei shosetsu no kenkyil (Tokyo daigaku shuppankai, 1955), 
p.129. 
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references to Buddhist scholarly discourse in Mokuren no soshi 
suggest that the author may well have been educated in a monastic 
setting, if not actually an ordained monk or nun. Any speculation 
about the profession, class, or identity of the author, however, 
remains precisely that. 

I have relied on the critical edition of the text found in Iwamoto 
Yutaka, Jigoku meguri no bungaku (vol. 4 of Bukkyo setsuwa 
kenkyu, includes Mokuren densetsu to Urabon,) (Kaimei shoten, 
1979), pp. 81-133. I have mentioned Iwamoto where the notes in 
his edition inform the notes in this translation. I have also indicated 
the very few places where I disagree with his interpretation of the 
kana text. Chinese characters have been included in the notes only 
where they serve to clarify a point of language or are not readily 
available in standard dictionaries. 

Buddhist names and terms remain in Japanese in the text of 
the translation, with Chinese or Sanskrit equivalents in the notes. 
This I have done to emphasize the Japanese flavor of the original 
text. There are however, three exceptions to this general rule: 
where Shakuson or Shakabutsu appears, I have rendered it as 
Siikyamuni; Anan, as Ananda; and the title Rakan I have translated 
back into Arhat. I thank Prof. Susan Matisoff, Prof. Barbara Ruch, 
as well as the editor of this journal, Prof. Jan Nattier, for their 
guidance, encouragement, corrections and comments received in 
the preparation of this translation. My version also benefited from 
the comments of two anonymous reviewers. Any errors that remain 
should be considered my own. 
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The Tale of Mokuren 

The kannic bond of love between parent and child is like no 
other. This tie cannot be broken, even if the two are separated.' 
This is why the Buddha taught that we must perform ceremonies, 
offering food to parents and nurturing them in accord with filial 
piety. As the father of all the living. beings in the triple world, 
Siikyamuni Buddha2 cares for each one as his own child? We 
should emulate the example of Prince J6z6 and Prince J6gen who 
led their father King My6shOgon away from his heretical beliefs.4 

Yes, still today as in olden times, what love could be deeper than 
that shared by parent and child? 

Long, long ago, there were sixteen great kingdoms in the land 
of India. Of all of these, the greatest by far were the four ruled by 
the beloved sons of King Shishiky6, the wheel-turning monarch.s 

His four princes became King JObon, King Kokubon, King Hakubon, 
and King Kanrobon.6 The Great Sage Siikyamuni who dwells in 
his Pure Land on Spirit Mountain was the son of King J6bon? 
The Venerable Ananda, foremost in wisdom among the Buddha's 
disciples, was the son of King Hakubon.B Mokuren, the most 
adept of all the disciples in the spiritual penetrations due to his 
insight into the truth of ultimate Emptiness, was the son of King 
Kanrobon.9 

Let us look into the circumstances of this Mokuren. Now, as 
a boy Mokuren was extraordinarily dear to his mother. She was 
queen of KushinakokuIO and consort to King Kanrobon." She 
loved the boy so deeply that she never let him out of her palace, 
and in this manner his boyhood years went by. Meanwhile, for 
forty-two years, his father the King had daily provided one thousand 
Buddhist monks with various offerings and had them perform 
ceremonies. News of this traveled, and one day the King was 
approached by an Arhat'2 sent from Sakyamuni Buddha. Sakyamuni 
had instructed the Arhat, "When the King asks you, 'Who in all the 
five regions of India is the most assiduous in Buddhist practice?', 
tell him, 'Their numbers are to be found in every house and home.'" 

\ 

\ 
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Hearing this the King replied, "But how can that be? Surely 
by virtue of my having thus diligently sponsored Buddhist ceremonies 
for these forty-two years, I must have accrued a great store of 
merit!" The Arhat answered, "You see, there are various and sundry 
Buddhist ceremonies and Dharma festivals, but none of these can 
surpass the merit produced by leaving one's home and taking the 
monastic VOWS.

13 If but one child takes tonsure, seven generations 
of ancestors will be saved. The moment he arouses the mind of 
enlightenment, he will be become a Buddha in his present body.14 
There are no Buddhist ceremonies or offerings to monks that can 
approach the good roots generated by sending one's child into the 
monastic life. 15 If this is so for one, how much greater the merit if 
several should renounce the world. The merit of this would be 
hard to measure even with the wisdom of the Buddhas ... " Upon 
hearing this, the Queen exclaimed, "Dh, that I could be guided 
down that dark road of the hereafter by my only child, my beloved 
Prince!" The Arhat intoned, "This is auspicious, auspicious indeed! 
I shall return for the boy when he has reached the age of twelve," 
and he took his leave.16 

Springs drifted by; summers came and went. As the days and 
months slipped by unchecked, the boy turned twelve. 17 When the 
Arhat appeared at the palace to announce to the Queen that he had 
come to fetch the Prince, all of the people there were speechless. 
They could not even manage to sigh, "So soon?" Dh, how painful 
the parting must have been! The mother and son who had never 
left one another, even for an instant, day or night, were now to be 
separated for the first time. It was such a poignant scene that 
everyone was terribly moved. Even the sleeves of the lowliest 
servants were darkened with tears. IS 

The Queen knew that in this floating world all must part, 
none can remain together until the end. Still, she reassured herself 
that even after this parting she would certainly see him again. Her 
heart thus pulled to and fro, she left the room sobbing. 

Never once, in all his twelve years, had the young Prince left 
the confines of the palace's jeweled curtains. Never once had he 
come out from behind his mother's screens. As difficult as it was 
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for him to leave, he worned that any show of emotion might weaken 
his mother's resolve. Drawing himself up like a full-grown man, 
he announced, "Although I shall be far away, in the end I will 
come back and show myself to you. Since it is my lot in life to 
follow the Buddhist path of practice, let it be a boon for the world 
to come!" Everyone admired his exceptional composure. 

Hearing that he was about to be seen off, his mother came to 
the edge of her royal screens and said, "Please hear me, my Prince. 
Although the pain of parting is hard to bear, weakness of the heart 
will not do, especially for one undertaking Buddhist training. I, 
too, have now resigned myself to this separation. Pay close attention. 
Once you have gone with the Arhat, you must forget about the 
palace entirely. Throw your heart into your scholarship and 
accumulate merit through ascetic training. Become a monk; then 
come back and show yourself to me. Let me see you wearing the 
robe of liberation and the triple kesa.19 As it is said, to become a 
monk in name alone while remaining ignorant and illiterate is sin a 
most grave! If this is how you end up, never return to this palace 
again. But, if you apply yourself to your training and attain liberation, 
come back to the palace to visit your dear mother who will have 
missed you so. If however you fail, consider us mother and child 
no more! I say all of this that you may strengthen your ties to the 
Buddha's teaching." The depth of her maternal compassion as she 
sobbed her admonitions was moving indeed. 

So the Prince went up to the temple deep in the mountain 
forests. He studied at the feet of the Arhat, diligently applying 
himself in his scholarship, not taking a moment's rest day or night. 
From the time he awoke in the morning until he went to sleep at 
night, he heard his mother's words in his ears. He thought, "To 
neglect my studies would be unfilial, and would cause trouble in 
this world and in the next." When the boy grew lonely for the 
palace, he prayed, "Oh, that I may speedily complete my studies 
and become a monk ... " With such sentiments, he dutifully 
pursued his scholarship, applying himself equally in each and every 
subject, disliking none. The other boys there often took leave to go 
visit their mothers and fathers, and seeing this only made him miss 

\ 
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his mother more. The young Prince was so lonely for the palace! 
Soaking his sleeves with tears of solitude, he thought, "As in a 
clear and precious mirror, she is always reflected in my thoughts .. 
" 20 

How many springs, how many autumns passed like this, as 
the days sped by too quickly to be counted! One day, the foothills 
of the surrounding mountains shrouded themselves in mist and the 
sky grew dark with unrelenting rains. Hearing the bells of the 
temple ringing out the hour, the Prince awakened to the truth of 
that line of scripture, "shogyo mujo -- all conditioned things are 
impermanent. ,,2 I Seeing the flowers that bloomed on the ridge 
behind the temple buffeted by the storms, he realized the despair of 
the line, "zessho meppo -- as they arise, they must also perish." 
The smell of the plum blossoms suspended above the temple eaves 
reminded him of the cherry tree in front of the Southern Hall, his 
home at the palace. "It, too, must be in bloom by now." As a flock 
of wild geese flew overhead, he envied them their destination, 
knowing that they were returning to their native place?2 A visit 
from the chirping cuckoo, drawn from its nest by the light of the 
dawn moon seeping through the chinks in the dense forest canopy 
-- this too deepened his feelings of loneliness. It was heartbreaking 
to see him so distraught. 

The Prince's emotions intensified as autumn descended upon 
him, the dew now mingling with his teardrops to dampen his sleeves. 
Crickets thronged about his pillow. A deer called plaintively in the 
evening fog, a fog undisturbed by travelers to his hermitage. All of 
this added to his melancholy. Without a single word from the 
palace the boy felt lonelier still, his only visitors from that direction 
being the gusts of wind whispering outside his door. He reassured 
himself, though, "So be it, my mother must have her reasons for 
this too ... " He saw the autumn grasses and wildflowers blooming 
according to their season, and with a heart of deep compassion 
prayed, "The flowers, the trees, and all the things of the Buddha 
Field are living beings!23 May we all be enlightened and liberated 
together!" He sat awake on his bed through the silent nights. He 
rejoiced in the spotlessness of the light emanating from the moon 
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of innate enlightenment."' He marveled at how the flowers and 
butterflies manage to take shape and to color themselves so brilliantly 
despite their ignorance of the conventions of painting. Hoping to 
repay his debt of gratitude to his mother and father, he stayed 
awake winter nights when leaves blew down in torrents from the 
frost-nipped crowns of the trees that towered on all sides. He sat 
up on those winter nights, and, gathering the moonlight reflected in 
the snow for light, gleaned wisdom from one text after another.2S 

Whatever the reason -- perhaps it was only that he hoped to 
hasten the arrival of the day he would again see his mother -
Mokuren threw himself into his lessons with all his being. The 
Arhat was delighted beyond measure, thinking, "1 have taught him 
but a little while, and already he has mastered a hundred thousand 
points of doctrine. He is able to discern the flavor of the deep and 
expansive Dharma when he studies the teachings. Indeed, the 
signless and non-grasping Dharma is different from the finger 
pointing at the moon!26 Oh, the incredible liberation he shall 
awaken to in the future!" 

Meanwhile, with the passing of the years, the young Prince, 
all the while applying himself to his studies unremittingly, had 
turned fifteen. Autumn wore on and the surrounding mountains 
swathed themselves in colorful brocades. Seeing this, he thought 
of the hills of his distant home.27 Watching the sky, now cloudy, 
now clear, now rainy, he became deeply saddened at the misfortune 
of living in a changing and uncertain world. Just then, he heard a 
voice from the past. It was one of the palace servants. 

Feeling all the more nostalgic, the boy beckoned the servant 
to approach his seat. The Prince asked about everything. He 
wanted all the news of the palace and of his mother and pressed the 
servant for details. The man replied, "My Lady thinks only of you 
day and night, the image of your face continually before her eyes. 
She misses you terribly, lamenting, 'This is indeed the way of the 
floating world?S If 1 were to die with such feelings of loneliness, 
surely I would go astray on the dark road of the hereafter. Ah, 
what to do?' She has been feeling out of sorts lately, and in the 
past two or three days has become quite ill. She is greatly troubled, 

\ 
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'Oh, if we were to call the prince to come back and he were to see 
me in such a state! It saddens me to think how painful it would be 
for him. And yet, I feel that only seeing him can cure my affliction.' 
With such words as these, she grows weaker day by day." Hearing 
this news from the servant, the Prince's heart became heavy, and he 
felt a pain in his breast. As it is often expressed in the holy 
scriptures: roshO fujo -- "death can come at any age,,?9 While we 
have today, tomorrow is never certain. Our bodies are ephemeral 
like the dew, carried off with the first gust of wind. Even when the 
body is healthy, it is not to be depended upon. How much more so 
when it lies suffering in a sick bed. How lamentable! 

The boy wanted more than anything to rush off and see his 
mother, but he remembered her admonition: "When you come back 
it will be as a monk .. ." He went to the Arhat to explain the 
circumstances. The Arhat replied, "All people, even those of the 
lower classes, must ask their parents' permission before renouncing 
the world. You must report to the palace before you can take 
tonsure." The Prince said, "My mother, the Queen, has been stricken 
with a grave illness. Moreover, she had me promise not to return 
until I had become a monk, so surely there can be no cause for 
hesitation." The Arhat assented, "Well, if that is the case ... " and 
took him before the main image of the temple to perform the 
ordination ceremony. 

Ruten sangai chill onnai funo dan/ 
!don nyU muil shinjitsu hii'onja 

"In this revolving triple world, 
there is no end of loving indebtedness to parents. 
To cast away indebtedness and enter the unconditioned, 
this is true filiality. ,,30 

The formula was chanted three times and then the youth took 
the five, the eight, and the ten great precepts, vowing to uphold 
them all. He then donned the triple kesa over his robe of liberation? I 
Thus, accruing great merit, the Prince observed all the rites of the 
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ceremony in full: the administration of the precepts, the Dharma 
transmission, and the presentation of the robes and begging bowl. 
The Arhat then bestowed upon him his religious name, the Venerable 
Mokuren. 

He directly took his leave of the Arhat with the words, "I 
must make haste to the palace!" Had Mokuren remained at the 
capital, as the prince of King Kanrobon, he would have had the 
honor of riding in a jeweled palanquin supplied with outriders to 
clear the way before him. Although he would have had this great 
good fortune, now the youth was one pursuing training in the Buddhist 
path. And so he traveled on foot, traversing the precipitous mountains 
along narrow paths obscured by fallen leaves, craggy cliffs towering 
on either side. He went striding through the tall grasses, never 
pausing to wring the dew from his drenched sleeves. He soon 
arrived at the palace, but things there seemed completely changed 
from when he had left but three years before. He was saddened to 
see everyone, high and low, looking so grief-stricken! 

Mokuren asked himself apprehensively, "What could the matter 
be?" He summoned some people entering the Southern Hall and 
told them to announce to the Queen that Mokuren had arrived. 
They just burst into tears and could not answer him. 

Finally composing herself, one of them replied, "The Queen 
had considered her affliction merely a passing thing. Thinking that 
it would be wrong to disturb you over such a trifling matter, she 
put off calling for you. Then, her condition worsened and she 
became gravely ill. She weakened progressively, finally departing 
this world just before dawn one morning, at the Hour of the Tiger.32 

We really should have sent word to you at once, but the temple is 
so far away. We knew we must somehow inform you of the 
manner of her death and of our arrangements thereafter, but decided 
to wait until after the first week's memorial service, and quickly 
took her body away to the far-off funeral ground. ,,33 Before he 
had even heard the end of this speech, Mokuren collapsed next to 
the jeweled curtains on the edge of the verandah and sobbed 
inconsolably, rolling around on the ground, now looking heavenward, 
now face down. 

\ 
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He had done just as his mother, the Queen, had instructed 
him, throwing himself body and soul into his studies. Gathering 
the reflected light of the snow around his bed on the cold and 
gloomy winter nights, he had piled up merit reading sutras. In the 
height of the hot and humid summer, he had captured fireflies to 
hang in his window for light. Mokuren had succeeded in becoming 
ordained very quickly indeed. Now at last, he had thought, he was 
to see his mother again. How he had longed to fmally come before 
the mother he had pined for these three long years! How she must 
have missed him! He grieved, "Whom shall I gladden now with 
my presence? The way here was most arduous as I climbed the 
steep paths over the mountains on my long journey. But, knowing 
that it was all in order to see the Queen again, I persevered, hurrying 
along toward the palace. Now who will be my staff? What will 
sustain me as I make my way back to the temple through the dewy 
underbrush?" It was unbearable even to look at him as he lay on 
the ground lamenting his loss. 

"Here is the robe she sewed with her own hands that the 
Prince might wear it upon his return." 

Now, as this robe was presented, he understood the depth of 
his mother's love for him. Reflecting on his failure to fulfill the 
promise to show himself to her wearing the kesa of a monk, what 
remorse he must have felt. He said, "Let this robe stand as an 
offering for the repose of her soul. .. ,,34 He named it his "keepsake 
robe" and donned it right away.35 

He summoned a guide for the road, and, tearfully attempting 
to collect himself, set out for the funeral ground. As he saw his 
companion beckoning him to follow, Mokuren reflected that crossing 
a gloomy field like this in autunm would have inspired feelings of 
sadness even under ordinary circumstances -- how much more so 
now. The humming of insects crowded his mind. He could no 
more control the tears that rained down onto his sleeves than could 
he stop the irksome dew borne by the wind in the kudzu leaves as 
it flew into his bereaved face. He arrived at the grave site enveloped 
in the fragrance of the autumn flowers: bellflower, lemongrass, and 
the rest.36 Here then, in the middle of nowhere, in a place 
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distinguished only by two or three pine trees, was his mother's final 
resting place. A grave marker had been erected> there in the shade 
of the pines.37 

Standing in this place, Mokuren's voice was choked by tears 
as he chanted sutras and performed incantations. He lamented, "To 
think how much sadder she would have been that day I left the 
palace if she had imagined it was to be our final parting. . . How 
pointless! Sorrow is not limited to those living in the world; the 
monk is not immune to sadness." 

He then opened the coffin and, tears streaming down his face, 
he formed the Sanskrit character "A" on the chest of the deceased.38 

Below this he wrote: 

Shogyo mujo/ zessho meppo/ shome/su me/sui/ jakumetsu iraku. 

"All conditioned things are impermanent! as they arise, so must 
I 

they perish/ 
stillness is the cessation of arising and perishing! in quiet stillness 
there is joy. ,,39 

He then performed the transfer-of-merit and the procJamation-of
the-vow.4o He inscribed the wooden sotoba marker and set it 
Up.41 The sotoba symbolizes the original vow of Dainichi Nyorai, 
giving form to that which is ungraspable in the triple worid.42 The 
power of its merit is hard to fathom even with the wisdom of the 
Buddhas. 

As he put the sotoba in place, the spot was protected from 
above by Bon-o and Taishaku and from below by Emma and the 
Ten KingS.43 It was also protected by all the Buddhas of the triple 
world. 

"I implore that the blessed spirit of the departed may attain 
enlightenment in this very body, due to the entry of a child into the 
monastic order .. . ", he chanted as the transfer-of-merit.44 The 
grief of the farewell at the burial ground still filling his heart, he 
traveled back to the capital. There, he performed the memorial 
services for his mother. He observed all the rites, from the first-
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seventh-day through the forty-ninth-day, and also the one-hundredth
day.45 He diligently carried out his filial duty, nurturing her spirit 
and repaying his debt to her, never slackening as he busily performed 
ceremony upon ceremony. 

Mokuren continued in these endeavors even after he had 
returned to the temple. He erected halls and monuments dedicated 
to her memory and also chanted and copied sutra upon sutra, 
commentary upon commentary, all in her behalf. He set his heart 
single-mindedly on scholarship and pursued it with even greater 
fervor than before, with the wish, "Oh, that my mother could somehow 
see me from where she lies, beneath the grass of the Queen's Palace 
grounds ... " Eventually coming to feel that not even the temple 
offered enough solitude, the Venerable One moved out into the 
deserted mountain forests. He lived on seeds and nuts and made 
his bed under trees and on top of rocks.46 There, he awakened to 
the truth of the signless Dharma. 

Eventually, although not yet seventeen years old, he eclipsed 
his master, the Arhat, and became the abbot of the mountain training 
center.47 At twenty, he had surpassed the Five Hundred Arhats48

, 

and in his twenty-seventh year he entered the ranks of the Ten 
Great Disciples.49 Mokuren attended the sermons of the Buddha 
on Vulture Peak50 and obtained the wings of great wisdom and 
enlightenment. Dwelling in monasteries, he obtained the six spiritual 
penetrations.51 He became known as "Mokuren, foremost in the 
spiritual penetrations", as has been handed down to us in. the Buddhist 
teachings. 

When the Venerable One was thirty-seven years of age, he 
was performing ceremonies in his native city of Kushina.52 At 
that moment, purple clouds drifted into the palace while strains of 
music could be heard resounding in the heavens.53 Mokuren died 
suddenly and unexpectedly. A thousand disciples lamented him, 
rolling about -- now looking skyward, now face down. It was all to 
no avail. Could it be that not even an Arhat, replete with the 
spiritual penetrations, can avoid the path of death and rebirth? Verily, 
although Mokuren had climbed to the rank of Arhat, he too was led 
off on that journey from which there is no return. None can escape 
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the maxim: shOja hits umetsu -- "what arises must also perish." 
What must have been the feeling in his innermost heart as he 
turned down that dark road of the hereafter? 

It is generally held that when people are dying they exhibit 
fifteen signs. First of all, their eyes cloud over slightly and they 
only breathe out, no longer inhaling. Even though their eyes are 
open, they cannot distinguish black from white. They feel all 
topsy-turvy, as if heaven and earth had changed places. Their eyes 
spin around like the wheels on a flying chariot.54 They scramble 
as if trying not to tumble down into hell.55 They feel like they are 
sliding down a great stone slab forty or fifty yards high.56 The 
sight is enough to make one regret having been born into this 
world at all. 

Once they have exhausted their strength and can no longer 
stop themselves from falling, they breathe their last. The text of a 
certain sutra describes the pain people experience at death: "It is as 
if one were to flay the hide of a live ox and chase it into a thicket 
of briars. ,,57 

On the dark road of the hereafter, there is no light from the 
sun or moon. In the gloom, it is impossible to discern north, south, 
east and west. Like a moonless starry night, though a dim glow 
remains, the color and shape of things are hard to discern. Your 
feet cannot feel the ground as you stumble along. As you 
apprehensively wander on alone, there are none familiar from the 
Shaba world,58 neither relatives nor retainers, to accompany you 
now. 

How painful such suffering must be! In a certain sutra it is 
taught: kangyo kyakujo sokubO -- "at the extremity of life, past 
practice is suddenly forgotten.,,59 All of this pain redoubles the 
repentance of the sinners as they plod down the road. On the 
first-seventh-day at the Hour of the Horse,60 they come upon the 
crossroads of the six paths.61 All of their strength is used up and 
they long for food. It seems that only on each of the seventh-day 
memorial services might they find a slight respite from their hunger, 
receiving a bit of parched rice.62 

But even trudging such a road, Mokuren was not distraught. 
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"Thoughts arising from the true nature may be held in the heart but 
are not to be uttered. . ." was what he told himself as he strode 
north across a vast plain. But, indeed, words cannot convey the 
pathetic sight of the multitudinous sinners wandering along lost. 
Some distance ahead there stood a red gate, untold yards tall, with 
living creatures of every type pouring through it. 

A strange figure stood before the gate. It was like the shaft of 
a tall halberd topped by the head of a deity. 63 This creature surveys 
the lightness and gravity of the sins of all the sentient beings in the 
greater trichiliocosm.64 Those who see the head's kindly aspect, 
welcoming its gaze as if basking in sunlight or moonlight, are the 
good. But when the sinners look upon the head, they see a fierce 
and terrifying face that breathes out fire as it speaks; the mouth 
spews hot iron cables that coil around their bodies. Then they are 
led away by the hell-warders65 and taken before the Ten Kings. 
There is not a thing here that comes before the eyes or falls upon 
the ears that is not truly pitiful. How envious the sinners must 
have been of the Venerable One as he strode past this place, not 
forced into their ranks. 66 

At the end of the road, there are many tall, snow covered 
mountains. In comparison to the snow of this world, the snow 
there is more than one hundred million times colder. The snow on 
these mountains changes to ice, so that they become sword 
mountains. 61 As the sinners cross these mountains, the swords 
slice their flesh into tiny pieces. When the good cross, the swords 
melt away as if it were a balmy summer day. Some people are 
carried off in the cart of fire68

, and some lose their way on the 
mountain road of death.69 

There is a master of these mountains; he is called the General 
of the Underworld.1o There are also five birds. These are known 
as the Birds of the Five Virtues.11 Perhaps they correspond to the 
Five Elements.12 These birds flock to the mountains that the beings 
of the triple world must cross. However, they do not nest in the 
fields nor do they nest in the mountains, but only at people's homes. 
As they chirp and crow day or night, they announce the passage of 
time and startle the residents of those houses. With their songs the 
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birds declare the mutability of the world; they elucidate the 
impennanence of this earthly life. People, however, do not realize 
this and strive only to climb in rank, the lower classes pursuing the 
happiness that cannot be theirs. Because of this, after they die, 
their flesh is hacked to bits as they cross the mountains and falls 
upon the heads of the chickens below. Indeed, that is why this 
mountain path is called the Slope of Heads.73 

Flowering shrubs grow in the mountains, and cuckoos nest in 
these shrubs?4 The cuckoo is a bird that nests here in the mountains 
of death and is also known as "the field-boss of death. ,,7S SO, even 
in this world of the living, if one hears the song of a cuckoo in 
some gloomy place, it is a very bad omen. Chickens are also like 
this: when some evil is to befall the master of the house, the cocks 
crow at night. And if there is an undiscovered corpse lying beneath 
the water, one will hear the cry of a crested ibis and can be assured 
that there is a dead person somewhere below, even if in a deep, 
deep underwater gorge?6 All of these birds are to be considered 
quite different from the ordinary birds of this world. 

Also, there is a great river called the Sanzu.77 It is spanned 
by three bridges: one gold, one silver, one bronze. The various 
Buddhas and Bodhisattvas traverse the uppermost golden bridge; 
good people, the middle silver bridge. Now, the lowest bronze 
bridge is quite wide, but when sinners attempt to cross it narrows 
to the breadth of a thread. When it breaks off in the middle, the 
sinners are plunged into the river and become food for four serpents 
called the Shija.78 If they chance to make it across, they are met at 
the foot of the bridge by the ogress called the Sanzu Hag.79 She 
strips the clothes off the bodies of the sinners when they come 
near. She hangs the clothes on the tree called the Hiranju.80 Having 
crossed the Sanzu river their ordeal does not end however; it seems 
that each will have to undergo sufferings yet more terrible. 

It is here that Jizo Bosatsu,81 whose compassionate VOW
82 is 

unlike that of any other, leads away those beings who have some 
karmic connection83 with him. Our Mokuren also fell in line 
behind Jizo Bosatsu. Thus, from the first seventh day, Mokuren 
proceeded in turn past the courts of King Shinko, King Shoko, 
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King Sotei, and then he came before the fifth seventh day's King 
Emma.84 

As the Venerable One looked around him, he saw the hell
warders and the Abo ogres forcing all the many sinners out into the 
courtyard to come before King Emma's bench.8s It was here that 
the gravity of their various sins was to be judged. Those guilty of 
certain offenses would be sent off directly to the evil paths.86 The 
beings constantly reborn into the five paths are innumerable, flowing 
through this place in a constant stream.87 Thus it is difficult indeed 
to seek any reprieve from the Ten Kings or their henchmen. 

The Ten Kings were startled to see Mokuren present and all 
rose from their thrones to prostrate themselves on the ground before 
him. All evil spirits and the like sprang from their seats and fled in 
every direction. King Emma spoke to Mokuren, "I appear here 
only provisionally, incamated as a trace-manifestation of the Buddhas 
and Bodhisattvas.88 Attending to the judgment of sins, 1 see the 
evil and foolish deeds of the sentient beings increase year by year, 
as they ignore the rituals for expiating sin. When 1 think of the 
karma they generate, 1 wonder how they will be able to pay for all 
of their sins. 1 have asked you here to preach for the first-seventh-day 
memorial service since you are a Venerable One, worshipped 
throughout the triple world, one of the disciples who deigns to 
appear in this Shaba world in order to spread the teachings of our 
Lord, Siikyamuni.,,89 When the time came for the ceremony, King 
Emma's court was decorated with flags and banners, while gods 
and sages alike thronged to the place. 

As Mokuren stood upon the preaching platform, his words 
were true to the Buddha's own, like a parrot mimicking its master; 
his voice possessed all the beauty of the song of the Karyiibinka 
bird.9O The nature of the Dharma he taught was so deeply mystical 
and inspirational that it is certainly impossible to describe in mere 
words. Everyone was moved to tears, from the Ten Kings to the 
Wondrous Strong-men.91 Even the sundry demons of hell broke 
off their cruel horns. Indeed, it seemed as if all the beings from the 
eight great hells up to the one-hundred thirty-six minor hells might 
gain liberation. 
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When this first-seventh-day sermon had ended, the great King 
ordered seven cartloads of the finest gold to be brought as alms.92 
To this, Mokuren responded, "I have no desire for even one million 
gold pieces.93 Instead show me my mother who was taken from 
me when I was but fifteen years of age!" But when Mokuren said 
this, the great King became very angry and bellowed, "There are 
no distinctions drawn between relatives and strangers here! This is 
a rule of the dark road of the underworld! Though she was the 
mother of a venerated saint, now that she has fallen into one of the 
great hells for her sins, we certainly cannot go to the extreme of 
lightening her punishment! ,,94 

"The debt to parents is only life-long. For you to see her 
again now is completely out of the question!" said the King. Mokuren 
brought the broad sleeves of his robe together, pressing his palms 
against one another in supplication, and sobbed, "Of all the sentient 
beings in the trichiliocosm, are any born without a mother and 
father? As it is said in the scriptures, 'Even a Buddha must somehow 
faithfully repay his debt to his parents.'95 If I can preach for the 
benefit of strangers, as I have just done, surely I can help my own 
mother. Am I not even more beholden to her?" As he finished 
saying this he was choked with tears. King Emma was greatly 
pained to see the extremity of Mokuren's lamentations and he 
summoned an underworld official, asking him, "Which hell is 
Mokuren's mother in?" The hells are: the Kotsuho Hell, the Tokatsu 
Hell, the Kokusho Hell, the Shug6 Hell, the Kyokan Hell, the Abi 
Hell, and the Great Kajii Hell.96 To the question "Which of these?" 
the official answered, "She is in the Kokusho Hell." 

Although it is a terrible dwelling place, Mokuren was joyful 
to hear of his mother's whereabouts, thinking he might soon see her 
once more. So he set off direct! y, with the official as his guide, 
toward the hells. As they approached the entrance to the hells, the 
underworld official announced, "I am on a mission from the King, 
open the gates!" As a hell-warder went to open the iron door, King 
Emma's official warned Mokuren, "Venerable One, please stand 
back. Do not be burned by the flames." Mokuren responded, 
"Mine is the body of the signless truth-of-thusness; what is there to 
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burn?"YI The doors flew open and flames shot out, searing everything 
for five thousand eight hundred leagues. 98 However, Mokuren 
was unscathed. Only parts of his inner robe, his koromo, were 
scorched where it was not covered by the kesa. 

That it was burned was due to the particular fondness Mokuren 
had for this robe. It was the one he had called his "keepsake robe", 
the one the Queen had made for him with her own hands when he 
was fifteen. He had worn the robe since that day, never parting 
from it even for an instant. Because of this one shred of attachment 
the robe was singed, just where it hung away from the kesa. Hearing 
this, know that the sacred power of the kesa is wondrous and great 
indeed. 

The Venerable One entered the place and looked around him, 
yet the billowing smoke and leaping flames did not hurt his eyes. 
Sinners could be seen here and there, rising and sinking in the 
foam of the seething cauldrons. Oh, how great is JiZQ Bosatsu, 
able to appear in any of the six paths!99 He does not recoil from 
such terrible scenes, but descends into the hells, appearing there to 
undergo pain and suffering in place of the sinners. 1OO 

Then, Mokuren said, "Show me my mother!" A warder fished 
a turtle with a honeycomb-patterned shell out of the cauldron. "What 
is this?" the Venerable One demanded. He was told, "This is the 
Venerable One's mother. After spending many eons in this hell, 
she has now been reborn as the turtle you see here."lol When he 
heard this, Mokuren felt as if he were dreaming. 

Overwhelmed, Mokuren sobbed, "Let me see her now, just 
once, in her unchanged form." In response to this, the hell-warder 
pried off the turtle's shell and threw it back into the cauldron. 
Having been told that this was his mother, how heartsick Mokuren 
must have felt to see her handled so mercilessly. He felt that he 
could not hold back a flood of tears. 

The hell-warder then grabbed a long lance and stirred about 
the many sinners in the boiling cauldron, looking for Mokuren's 
mother and yeiling, "This one? This one?" One was indistinguishable 
from another. At that moment, Mokuren remembered, "I painted 
the mark of the Sanskrit syllable 'A' on my mother's chest. 102 No 
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matter how she changes, that emblem should not fade away." 
Recognizing her by the emblem, the warder impaled her on his 
lance and lifted her from the cauldron, saying, "See! This must be 
your mother." She was pitifully blackened like a lump of charcoal. 
This thing did not look a bit like his mother. Mokuren staggered 
closer. 

The Venerable One sobbed, "Though it is said that the bond 
between parent and child cannot outlast death, due to the power of 
wisdom and the spiritual penetrations, I have been able to come 
and visit you here in this hell. Oh, the happiness of seeing you 
again!" His mother answered in a thin voice that sounded like the 
whine of a mosquito, "Usually this hell is reserved for those who 
have taken other people's lives, those who have killed wild beasts 
in the mountains and valleys, and those who have made the creatures 
of the rivers and streams to perish. But, I have fallen into this hell 
because of you. That is, you were my only child and I loved you to 
an uncommon degree. After urging you to give up your princely 
rank, I gathered together treasures from ten million lands, but this 
still did not satisfy my desires. I prayed from the bottom of my 
heart that I might give all of these riches to you. Becoming deeply 
avaricious, I first fell into the realm of hungry ghosts. IOJ 

"After that, when you had gone away to the temple in the 
mountain forests and surpassed all the people of the world in 
scholarship, just imagine how delighted I was. Then, ah my Prince, 
I hoped for you to become master of the Spirit Mountain Pure 
Land. '04 I wished that a thousand Arhats, that the Five Hundred 
Great Arhats might die so that my Prince would stand alone, honored 
as the greatest teacher in the triple world. lOS I yearned that you be 
surrounded by the kings of ten thousand countries and by the ten 
great merchant families, and adored by them. I

OO You were nephew 
to King Jabon, younger cousin to Sakyamuni, grandson to the wheel
turning King; I thought there was none in all of India who could 
compare to yoU. I07 Thus I fell into the sin of arrogance and could 
not escape the painful torments of the demon world. 

"When I prayed for the death of all the Great Arhats, I earned 
the karma of the gravest of the Five Great Sins. lOB Oh, this hell is 
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immeasurably tall. Even with the wings of the phoenix,llII one 
could not soar to its heights. It is as broad as the void itself. The 
sound of the molten copper seething in the cauldrons is like one 
hundred thousand giant stone slabs sliding and tumbling down from 
a high peak. My son, in this place learn the meaning of genuine 
suffering." When she finished, Mokuren shed tears and said, "I 
must find some way of freeing you from this pain." Hearing this, 
his mother replied: 

"Of all of the holy teachings of Sakyamuni Buddha, none is 
to be dismissed, but it is the Lotus Sutra, the One Vehicle, which 
possesses the truth-of-thusness. llo Accordingly, you should copy 
out this Hokke-kyo in the space of one day, character by character, 
line by line, and make an offering of it. III If you do this, perhaps 1 
may find some succor. And also the Agon-gyo ... "1\2 Before she 
was able to finish her sentence, the hell-warder came and, impaling 
her on his lance, pitched her into a cauldron. "In hell there is not a 
moment's respite," he said. She bobbed up and down for a few 
moments, shrieking and wailing. Then the only sound was the 
seething of the cauldron; her voice was heard no more. 

All of the Venerable One's painful yearnings were to no avail. 
"What would she have me do with the Agon-gyo -- copy them? 
Read them?" he wondered. "If only 1 could have heard her plea to 
the end. How long our parting has been!" He cried aloud, moaning 
unabashedly, and yet, as this was to be the end of the repayment of 
his debt to her, he would never see her again. Then, although 
things had not turned out as he would have had them, he made his 
way, sobbing, back to the King's Palace. 

Here, Mokuren took his leave of King Emma, and he returned 
to the Shaba world.1\3 He had gone to the underworld on the 
twenty-fifth day of the third month and was restored to life at the 
Hour of the Tiger on the fITst day of the fourth month. The joy of 
his one thousand disciples was extraordinary. 114 

Although he had died and left this world, his complexion had 
not grown a bit pallid. And also, though today was to be his 
first-seventh-day memorial service, his body was still warm. The 
disciples asked him all about the time he had spent on the dark 



144 Buddhist Literature 

road of the underworld and all of the things he had experienced 
there, beginning with the question of how he had come to scorch 
his keepsake robe. He related the whole story to them in detail, 
clearing up any doubts and uncertainties. Then, Mokuren 
commissioned eight thousand Arhats to come from Mt. Gijakussenll5 

to perform rites for the sake of his mother, the Queen, and had 
agate brought from Badaika as an offering.1I6 He copied out the 
Lotus Sutra, the Glorious Scripture of the Truth-of-Thusness, in 
one sitting.l17 Then he offered it up with a ceremony, appointing 
the Venerable Furuna to officiate. lls At just that moment, purple 
clouds drifted in low and long, and strains of music could be heard. 
A voice as beautiful as the Karyiibinka bird's sang out, "Due to the 
power of these good roots, she shall forthwith be delivered from all 
suffering and go quickly to a favorable rebirth." As this miraculous 
voice reverberated in the air, Mokuren appreciated ever more deeply 
the blessings of this sutra. He could hardly fight back his tears of 
joy. On the same day, he also copied out the Agon-gyo and offered 
it up without delay. 

After this, Mokuren returned to Kushinakoku and, as stated 
in the Buddha's teachings, performed ceremonies on the fifteenth 
day of the seventh month. He built a tall platform and arranged 
food offerings of one hundred flavors. He held a festival of ten 
thousand lanterns, calling all the Buddhas of the triple world to the 
place, and reaching out to seven generations of ancestors. 119 Mokuren 
brought in monks from the ten directions l20 and had them pray that 
this Queen might experience shutsuri shOji! tonsho bodai -- "escape 
from the round of birth and death! sudden attainment of Buddhahood." 
Then his dear mother did indeed climb to the highest level of 
enlightenment. 

Thus the essentials of the story were related and laid down in 
a sutra one fascicle long which was thenceforth spread out into the 
world.l2l And so, every year on the fifteenth day of the seventh 
month, the beings of these latter days 122 come together, their hearts 
one in purpose and, in accord with the teachings, call this festival 
Urabon. 123 And so, up to the present we still observe this day in 
order to save seven generations of ancestors and also all other 
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sentient beings. It all started in India. The custom was then taken 
up in China, in Korea, and even spread to our own country .124 

Mokuren's scorched robe found its way to Khotan and inspired 
many people there.l25 Then it went into China and eventually 
arrived in the Tang capital. 126 There it was widely revered and 
worshipped. When Kobo Daishi went to China, he became the 
disciple of Keikaku Wajo and brought the robe home with him.127 
It became the prized possession of Emperor Sagal28 and then was 
placed in the treasure storehouse of Mt. Hiei. 129 At the time of 
Lord Yorimichi, it was moved to the storehouse of the Byodo-in.13o 

Now, when the All Sutras Festival is held at Uji each year on the 
third day of the third month,131 the robe is taken out and displayed. 
As the robe is held aloft, it is proclaimed, "All of you gathered here 
today, friends, by virtue of this robe, you will be able to meet your 
parents again." Everyone attends this festival, from the lord of the 
grandest mansion down to the pauper from the humblest shack. 

Our small country is said to be but one in a myriad, an 
insignificant mote of dust on this earth. And yet, due to the skill
in-means of the Buddhas, priceless treasures like this robe have 
been transmitted to every place where Buddhism has spread -
even to our remote islands. 132 One must control one's heart and 
mind and stave off attachment to the world. Pray for rebirth in the 
Land of Never-retreating Bliss. 133 I have set this story down for 
the benefit of the foolish and unlettered. By no means is it offered 
as a scholarly work. May those who read it carry out their filial 
obligation to their parents and gain hearts of great compassion. 

lunroku 4 (1531), Second Day of the Fifth Month 

Wagamiyoni 
nakaran nochi wa aware tomo 
tare ka iwane no 
mizukuki no ato. 
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When I am in the world 
no longer, how very sad, 
-- nobody to intone 
these scribblings. 134 

Buddhist Literature 



Glassman: Mowen no sOshi 147 

Notes to the Translation 

I joM 0 hedatsuredomo, tsukuru koto nashi. Literally, "Even if there is an end to 
intimate contact, [the bond] is not exhausted." Iwamoto Yutaka, the text's editor, 
supplies the characters iIliilil: shOko" comparison," which would yield, "Try as one 
might, there is no relationship that can be compared to it." (Literally, "it exhausts 
the limits of comparison.") In light of the way the theme of separation is developed 
in the story that follows, I have chosen to instead read it as me3'/: joko "intimate 
contact." 
'Shakuson. Siikyamuni Buddha, the historical Buddha. Here I make an exception 
to my practice of retaining the Japanese readings of Chinese transliterations of 
Sanskrit names and terms in this translation. In the text, in addition to being 
referred to as Shakoson, Siikyamuni also appears as Shaka Butsu. 
) sangai no shrljo no chichi to shite. The triple world consists of the world of 
desire, the Mmadhiilu, the realm of pure form, the riipadhiitu, and the realm 
beyond form, the ariipadhatu. The vision of the Buddha as the father of the 
sentient heings is very much grounded in the imagery of the Lotus Sulra. (Jp. 
MyohO renge-kyo, Skl Saddharma-pu~tfarikasulra), a text which looms large in 
the religious world of this story, as will be seen below. It is indeed due to the 
power of this sutra that Mokuren's mother is finally saved. 
4 Chapter 27 of the Lotus Sidra tells the story of Jozo (Vimalagarbha), JOgen 
(Vimalanetra) and their father, King Myoshogon (Subhavyiiha). Note that this 
chapter has the two sons asking their mother for permission to become monks 
before she tells them that they must convince their father first. Iwamoto points out 
that in Japan, the legend is mentioned in medieval Japanese literature, for example: 
Ryojin hishO (12th C.), "King MyoshOgon quit his old ways and went with Jozo 
and Jogen to hear the preaching of the one true Buddha vehicle" (#165) and, "This 
is a tale to be emulated when heard. The two sons of King Myoshogon, Jozo and 
Jogen led their father to set forth upon the path to enlightenment."(#166) and also 
in the Heian period work of fiction entitled Sagoromo monogalari. Brief allusion 
to the passage appears as well in the perennially popular thirteenth-century martial 
tale Soga monogalari. (See Iwamoto Yutaka. Nihon bukkyogo jiten (Heihonsha, 
1988). p. 438). 

, The lenbiirin-o (SkI. dharmacakra pravarti riijan) is the Cakravartin or "wheel
turning monarch," the ideal Buddhist king. 

• Shishikyo (Sirhhahanu) and sons Jobon (Suddhodana), Kokubon (Dro'.'odana), 
Hakubon (Suklodana), and Kanrobon (Atn!1odana). Iwamoto notes that there are 
scattered references to this genealogy in the siitras and vinaya texts and refers the 
reader to chart two in Akanuma Chizen's Indo bukkyo koyu meishi jilen (Kyoto: 
Hozokan, 1967) for details. 

7 The Pure Land of Spirit Mountain refers to the permanent abode of Siikyamuni 
Buddha on Vulture Peak (Mt. Grdhrakiita) which appears in Chapter 18 of the 
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Lotus Siitra. "The Lifespan of the Thus-Corne-One." This mountain was considered 
the site of the palace-city of King Sirilhahanu. What I have rendeJed Spirit Mountain, 
Ry5zen ItW . is in fact an abbreviation for "the mountain of the sacred vulture," 
Ry5jusen 1iUIW. However since Vulture Peak is often rendered in Japanese, and 
indeed elsewhere in this text. as Washi-no-mine .OJ*, I have decided to translate 
Ry5zen as Spirit Mountain to better capture the semantic slippage that occurs as a 
result of the abbreviation. The name of the same mountain also appears below in 
transliteration as Gijakussen. 
• Anan. (Anand a) This disciple of the Buddha was not in fact known as "foremost 
in wisdom"; Siiriputra was. 
• Mokuren. (Skt. Maudgalyiiyana. Ch. Mulian) This disciple of the Buddha is 
the hero of the present tale. 
\0 Kushinakoku. (Ku§inagara) This is the name of the city where Siikyamuni 
passed into parinirvii1.Ja. Here it is conceived of as "the country of Kushina." 
"bunin. leisaki. I have translated Mokuren's mother's usual term of address, 
leisalei, or "consort." as Queen below to retain the level of respect implied by the 
term. The social background is an admixture of ancient Indian and classical 
Japanese. and it is not clear if she is the only consort or even the main consort. 
What is clear, though, is that her residence is her own and that the relationship she 
and Mokuren share is much more intimate than the relationsbip of either to the 
King. who is essentially absent from the rest of tbe story. 
12 rakan. The word rakan (Ch. lohan) is an abbreviation of arakan, a Sino-Japanese 
transliteration of arhat. This is another exception to my rule of leaving names and 
titles in Japanese. 
13 shukke. Literally. "leaving home"; rendered "take vows" or "take tonsure" in 
the translation. This is seen as an act of great merit in Buddbism. In some of the 
earliest Buddhist literature, the verses composed by monks and nuns of the first 
renunciant community, the Theragiithii and the Therigiilhii, the experience of leaving 
borne is described as a joyous one of having "laid one's burden down." The East 
Asian, and especially the Japanese. view of this event is quite different. To leave 
the home life and become a monk or nun was regarded as a particularly noble. but 
devastatingly tragic decision in classical Japanese literature. The sadness of such a 
retreat from the world is described with great poignancy. This latter model is very 
influential on our text. 

"sokushin j6butsu. Literally, "becoming a Buddha in this very body." This is the 
goal of practitioners of esoteric Buddhism in Japan The doctrine states that the 
ultimate goal of Buddhahood is available to the initiated in this lifetime and that 
the traditional three incalculable eons of practice are not necessary. Through the 
union of one's body, speech, and mind with Dainichi Nyorai (Vairocana Buddha). 
it is held, the highest gnosis is attainable "in this very body." It is also possible 
that this sentence means that once the child arouses the mind of enlightenment 
(bodhicilla), seven generations of ancestors will gain immediate Buddhahood. 

IS zenkon (Ski. kusala-miila). Agricultural metaphors are often used to describe 
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the workings of karma. Actions are the roots that will produce the karmic fruit. 
"Good roots," wholesome and meritorious action, planted in the present will yield 
good results in the future. 
" The traditional system of age reckoning in Japan renders a child one year old at 
birth and two years old after passing the New Year. A year is added each New 
Year's day. Thus, although the boy is said to be twelve years old, he is actually 
younger in the Western count by a year or more 
17 tsukihi ni sekimori nakushite. Iwamoto points out that in the N5 play script 
Matsuyama kagami, there appears the following line: "There is no check-point 
garrison on the road of months and years; three years had already lapsed since the 
day she was separated from her mother." This play takes as its theme a mother 
who has fallen into hell and is saved by her daughter's pious activities. The 
parallels to our story are clear. 
18 The trope of tears on sleeves is, of course, a stock image in classical Japanese 
literature, common to poetry, fiction, and diaries. It expresses mono no aware, the 
quality of emotional sensitivity. This depth of feeling, often evoked by the phenomena 
of the natural world, was a mark of refinement. Here, the parting scene moves 
even those of coarser sensibilities. 

" kesa, karomo 0 kakete. Both kesa and karomo can correspond to the Sanskrit 
~iiya, or monk's robes, but here and elsewhere in the text karomo designates the 
simple robe of the novice while kesa denotes any of the three robes worn by a 
fully ordained monk according to the fonnality of the occasion. This clothing is of 
great symbolic importance for monastic and lay Buddhists alike. To donate them 
is a great act of merit-making, and their transmission plays a key part of legitimating 
the lineage. See for example Bernard Faure, "Quand l'habit fait Ie moine: The 
Symbolism of the Ka~iiya in S5t5 Zen" in Cahiers d'Extreme Asie 8 (1995), pp. 
335-369. Here Faure explores one aspect of ka~iiya symbolism particularly relevant 
for our story: the correspondence drawn between the robe and the womb or placenta. 
Also see note 31 below on the robe. 

'" omoimasumi no kagami nari/ceri. There is a pivot, kakekaloba, on omoimasu 
"to pine for more and more" and masumi no kagami "a perfectly clear mirror." 
(for examples of these two expressions used in early poetry see the Man'yoshu, 
4.595 and 16.3885, respectively). On kakekotoba see Robert Browner and Earl 
Miner, Japanese Court Poetry (Stanford: Stanford University Press, 1961), pp. 
203-208. 

21 shogyo mujo, zessho meppo. Here, and in other places where Buddhist scripture 
is quoted in the Sino-Japanese of the sutras rather than in the vulgate of Japanese 
translation, I have reproduced it and then translated it into English to try to preserve 
the effect of the intrusion of these somewhat liturgical fonnulae into the native 
Japanese narration. The reference to the bell and these two lines of scripture 
appear at the opening of the Heike monogatari, the great military tale of thirteenth
century Japan, and are taken from the thirteenth fascicle of the Nehan-gyo 
(Nirviil)asutra), where the bell is that of the great monastery of the Jetavana Grove 
(Gion sMsha in Japanese), and the scene is that of the parinirviina of the Buddha. 
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See note 39 below. 
21 As Iwamoto notes, this line and the preceding one allude to the "Suma" chapter 
of Genji monogatari, where Hikaru Genji, sent into exile in remote Suma, parts 
with his step-motber and secret lover Fujitsubo and leaves his many other lovers 
behind. (cf. Edward G. Seidensticker, tr., The Tale ofGenji (New York: Alfred A. 
Knopf. 1976). pp. 243, 244.). 
2J somoku kokudo, ujo nari. .. This is an expression of tbe doctrine of hongaku, 
"irmate enlightenment," whicb holds that all sentient beings, and even the phenomena 
of nature are innately and fundamentally enligbtened. This philosophy, inherited 
from Chinese Buddhist exegetes, was extremely influential in Japanese Buddhism, 
especially in the Tendai thought of the late Heian and early Kamakura period. 
"Buddha Field" refers to the land presided over by any partiCUlar Buddha and its 
physical features, in this case the Saha world of Siikyamuni. See Iwamoto's note 
on page 92 of his edition for a few of the many Chinese and Japanese Buddhist 
texts that contain similar reference to the enlightenment of inanimates. For a 
similar passage in Soga monogatari, see Thomas J. Cogan, \r., The Tale of the 
Soga Brothers (Tokyo: University of Tokyo Press, 1987), p. 279. 
,. hongaku no tsuki no hi/rari no suminaki koto. The moon is the primary symbol 
of the Buddha-nature and of "innate enlightenment," hongaku. The adjective 
suminaki has a dual meaning here: on one hand it means that the light of the moon 
is without shadows or impurities, and on the other hand it means tbat no comer is 
left dark, nothing unrevealed or unknown. 

2J yuki no hikori 0 atsumetsutsu. As Iwamoto notes, this is based on the story of 
Sun Kang IN.'- included in the seventh-century Chinese history of the Jin dynasty, 
the Jin shu (Jp. Shinsho). He was a sensitive boy who loved to study, but his 
family was so poor they could not afford lamp-oil, so he read by the ligbt of the 
moon reflected in the snow. Later in his Ii fe, as a result of his diligence, he scaled 
the heigbts of worldly success. 

"/suki 0 sasu yubi. The "finger that points at the moon" symbolizes the corpus of 
Buddhist teachings and emphasizes their incomplete or prOVisional nature. The 
words and letters of the sutras are not to be confused with the ultimate Dharma 
behind them or with the experience of enlightenment (i.e. the moon), which is 
direct, unmediated, knowledge of Dharma. 

''rurusato no hazama. "the little valley of his native place" This has a very rustic 
sound and is redolent with nostalgia; it is used here as a pastoral convention. Let 
us not forget the young Prince's true origins at the palace in the "capital," Ku§inagara. 
(Ironically, the KU§inagara described in the Pali Mahiiparinibbiina Sutta is an 
obscure and remote village that was once a bustling center, in the age of a Buddha 
of the past.) 

"ukiyo no narai narebo. The "floating world," ukiyo, is a Japanese Buddhist term 
describing the ephemeral and insubstantial nature of life. Here the uki means 
floating (from the verb uku), it is also homophonous with uki meaning "unpleasant" 
or "sorrowful" (from tbe adjective ushi) Thus ukiyo also means "this sorrowful 
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world". Paradoxically, in later times the prefix ukiyo, "the floating world" would 
be applied to literature and art describing intrigues in the pleasure quarters. 
"'r6shOjUjo. This maxim appears widely in Japanese Buddhist and secular literature. 
For example, in the Kanjin ryaku yoki attributed to Genshin (942-1017) and in the 
"Gio" chapter of the Tale of Heike. See Nihon Iwkugo daijiten (Tokyo: Shogakkan, 
1976), v. 20, p. 534 for more citations. 

JiJruten sangai-chii. .. This formula is from the liturgy of the ordination ceremony 
found in the SifenlU xingshi chao (Shibunritsu gyoji sM) T. 1804, compiled by 
Daoxuan (596-667). Iwamoto notes that our text has ttlv (1m) "end" (dan) where 
the original has JI!I. "escape" (datsu). 
1I gedatsu no onkoromo no ue ni, san-e no gokesa 0 Iwketamau. The "triple 
kesa," san-e, refers to the three types of outer robe, ~iiya, worn over the basic 
robe. Which of these is worn depends upon the solemnity of the occasion. The 
most formal robe, the sangiili. is worn for the most important ceremonies, such as 
the recitation of the monastic rules, the Priitimo~a. Next are tbe uttariisangha, 
and, for everyday use, the antarviisa. The "robe ofliberation," gedatsu no onlwromo, 
is another word for the Iw$iiya; here, though, it refers to the Iwromo, or under-robe. 
12 tora no toki. The Hour of the Tiger is from three to five o'clock A.M. 

"ichi-shichi-nichi nochi koso. For an explanation of the "seventh-day" memorial 
services, see note 45 below. 

"'kore wa onlwkorozashi no Iwromo nareba . .. The word Iwlwrozashi carries 
two meanings here, both "a present to express one's pleasure or gratitude", and "an 
offering on behalf of the dead." The presentation of robes to the monastic community 
is one of the oldest and most widely practiced merit-making activities within 
Buddhism. 
"katami no Iwromo. Katami means "keepsake" here, but the phrase resonates 
with katami meaning a "half-finished (garment)." The term katami came to mean 
a keepsake in the ordinary sense, but classically it referred to a repository for the 
soul of the dead. See Gary Ebersole, Ritual Poetry and the Politics of Death in 
Early Japan (1989), p. 273. Robes as momentos of the dead figure prominently in 
Soga monogatari (See Cogan, tr., The Tale of the Soga Brothers. pp. 166.265.) 
l6kikkyo. karukaya. and the rest of the "seven autumn grasses." 
"sogi. Iwamoto supplies the characters jill)« "funerary castle," but I have been 
unable to locate this word in any sort of dictionary. Gorai Shigeru discusses the 
use of temporary burial sites to allow decomposition before fmal burial in the 
extreme southwest of Japan and the Ryiikyiian archipelago. These places are 
called gusuku written with the character l)« "castle." He suggests that the ~l)« 
iwaki ("crag castles") referred to in the ancient poem collection, Man'yoshu, may 
he caves for this purpose. (Gorai Shigeru, So to kuyiJ [Osaka: ToM Shuppan, 
1991), pp. 67-72.) It could simply refer to a grave mound, or perhaps to a small 
wooden model of a house such as I have seen placed over new graves in Shingon 
sect graveyards in modern Ibaraki Prefecture. The funeral of the text would, after 
all, seem to be very much in accord with Shingon ritual and symbolism. On the 
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relationship between pine trees and graves see Katsuda !taro, "Sonraku no bosei to 
kazoku" in Minegishi Sumio, ed., Kazolcu to josei (Yoshikawa kobunkan, 1992), 
pp. 191-192. 

'"a-ji. The Sanskrit letter "A" is seen as the foundation of all the letters, and is 
imbued in esoteric Buddhism with special meaning. As the basis of all sounds, the 
syllable "A" expresses the deepest and subtlest teachings of Buddhism: it embodies 
the "originally unborn and undying" principle of the cosmos. (See Richard K. 
Payne, "Ajikan: Ritual and Meditation in Shingon Tradition" in Richard K. Payne, 
ed., Re-Visioning "Kamalcura" Buddhism [Honolulu: University of Hawaii Press, 
in press]) A meditation practice involving the visualization of the character upon 
one's chest was widely practiced in Japan from at least the end of the Heian period 
as is attested to by the Ajigiden, an illustrated text from the Kamakura period (see 
Mochizuki's Bukkyo daijiten, v.l, p.23). I am unaware of other references to the 
practice of writing the character on a corpse as we see here, however, the Mikkyo 
daijiten (Kyoto: Hozokan, 1968-1970), v. 3, p. 1384 mentions the practice of 
writing a white a-ji on the coffin. 

'9 shogyo mujo. .. The first half of this famous verse from the NirviifJa Sutra (T. 
375, v. 12, pp. 692a, 693b) appears above. Sec note 21. 

"'eleO, hotsugan shi-tamaite. The transfer-of-merit, eko (SkI. parifJiimanii), is 
chanted after Buddhist ceremonies to transfer the merit accrued by the performers 
and sponsors to the Buddhas and other powerful deities who can then transform it 
into the merit of the intended beneficiary of the ritual, here Mokuren's mother. 
(See Yuichi Kajiyama, "Transfer and Transformation of Merits in Relation to 
Emptiness" in the collection of Kajiyama's works edited by Kazumi Mimaki, et ai., 
Studies in Buddhist Philosophy (Selected Papers) (Kyoto: Rinsen Book Co., 1989), 
pp. 1-26.) The proclamation·of-the-vow, hotsugan, states the purpose of the ritual, 
dedicates it and makes the plea that it be efficacious. Fundamentally it expresses 
an aspiration (on behalf of the deceased) for enlightenment or birth in the Pure 
Land. Throughout this section, which describes medieval Japanese funerary ritual, 
I have retained the Japanese readings of ritual objects, terminology and liturgy. 

"sotoba. This word, often shortened to toba, is derived ultimately (through the 
Chinese zutapo) from the Sanskrit stUpa, a monument to mark the resting place of 
a relic or "presence" of the Buddha or some other great personage. Grave stones 
in Japan were often made in the shape of a five-sectioned "stupa" (gorin-no-to), 
each section representing one of the five elements. (On the history of this practice 
and on medieval Japanese funerary ritual in general see Suito Makoto, Chilsei no 
soso, bosei: sekito a tsulcuru koto (Yoshikawa kobunkan, 1991). Here sotoba 
refers to a tall and narrow wooden slat shaped at the top like a five-sectioned stiipa 
with Sanskrit letters written on each section. It is also inscribed with the posthumous 
name of the dead and a prayer for their salvation. These slats are placed at the 
grave sites of the dead during the funeral and subsequent memorial services and 
anniversaries. 
" sanze fukatoku no katachi, Dainichi nyorai no sammaya-kei naraba. The 
sammaya (SkI. samaya) form means that attribute of a deity that serves as the 
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iconographic embodiment of him or her. Dainichi ("great-sun," Skt. Vairocana) is 
the main Buddha of the Shingon sect of Buddhism. As the Dharmakaya ("law-body") 
of all Buddhas, he is seen as all-encompassing, present in all things and all phenomena. 
He is represented by a stupa (usually a three-dimensional stone or metal one, here 
the slat-style or stake-style wooden sotoba) . 
• , ue wa Bon'o, Taishaku, shita wa Emma-o, jii-o. That is, the Indian Gods 
Brahma and Indra, and Emma-o (SkI. Yama-raja, Ch. Yan-luo wang) who is 
himself one of the Ten Kings. King Emma is the chief justice of the tribunal 
bureaucracy of the hereafter, and each of the other nine kings presides over his 
own respective court. This vision of the underworld solidified in China during the 
Tang dynasty and was very much influenced by indigenous Chinese beliefs. On 
the Ten Kings see Stephen F. Teiser, "'Having Once Died and Returned to Life"': 
Representations of Hell in Medieval China" in Harvard Journal of Asiatic Studies, 
vol. 48, no. 2 (Dec. 1988); and Stephen F. Teiser, The Scripture of the Ten Kings 
and the Making of Purgatory in Medieval China (Honolulu: University of Hawai'i 
Press, The Kuroda Institute, 1994). 
44 sokushin jobutsu. See note 14 above. 

" The first seven memorial services are held in seven-day increments after the 
funeral (although there was not a seven-day week in traditional East Asia). In 
China, this is called "doing sevens." After this initial mourning period offorty-nine 
days, there is usually a service on the one-hundredth day after the funeral and on 
the first and third-year anniversaries of the death . 
.. juge sekijo. This is a standard description of the ascetic life. 

41 chOro. "Elder" There are two meanings given in Ota, Bukkyo daijiten (Okura 
shoten, 1928), p. 1202: i) an "elder" disciple of the Buddha, and ii) the abbot of a 
Zen monastery. Both are in play here since the setting of the story is ancient India 
while the cultural feel of the text in such details as the funerary ritual or the 
architecture of the palace is clearly Japanese . 
.. go hyaku rakan. These are variously described as the first five hundred arhats 
who gained enlightenment after the passing, or parinirvii~a, of the historical Buddha 
or as the five hundred scholars (actually four hundred ninety-nine) who attended 
the council convened by King Kani~ka, the so-called Vaibh~ika Council. 

" The Ten Great Disciples of the Buddha are, according to East Asian tradition: 
Sharishi (Sariputra), first in wisdom; Mokuren (Maudgalyayana), first in spiritual 
penetrations; Mahakasho (Mahaka~yapa), first in ascesis; Anaritsu (Aniruddbha), 
fIrSt in clairvoyance; Subodai (Subhuti), first in analysis; Furuna (Piif\la), first in 
preaching; Yupari (Upii\i), first in observing the precepts; Kasenen (Katyayana), 
firs t in debate; Rashora (Rahula), first in esoteric practice; and Ananda (Ananda) , 
first in hearing and remembering the Buddha's words. 

lO Washi-no-mine. Gr~hrakii!a, Vulture Peak. This mountain, frequently the site 
of the Buddha's sermons, appears in the text variously as Washi-no-mine, Gijakussen, 
and Ryozen. See note 7. 

" roku jinzu. Mokuren was the diSciple of the Buddha foremost in the magical 
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powers of clairvoyance and self-transfonnation known as the jinzii (Ch. shen 
tong, Sid abhijiiii), or "spiritual penetrations." They are: 1) tengan (heavenly-eye), 
2) tenni (heavenly-ear), 3) tashin-zii (penetration of mind-reading), 4) shukuju-zii I 
(penetration of (knowing] past-lives), 5)jin-soku (magical feet-- flying), 6) rojin-zii I 
(the penetration of the exhaustion of outflows). I 
" Kushinajo. Above the city of Ku§inagara is referred to as Kushinakoku, but I 
here it becomes Kushinajo, its usual appelation in Buddhist literature. 

" The purple clouds and music signal Amida's "welcoming descent" as he comes I 
to take tbe dying to his western Pure Land, SukbiivatI. This image is common in 
Japanese tale literature and in testimonials to birth in the Pure Land. I 
.. tobu kuruma or tokuruma. The orthography l:.b < 7.>:l:. makes either of these 
possible. Iwamoto takes this to be the latler Ii$:. "lattice-work carriage." However. 
the fanner jft"&;$:, "flying carriage" seems more likely. 

"jigoku. Perhaps this. one of the six realms of rebirth in Buddhism, is better 
rendered as "purgatory" since punislunent there is not eternal, just very, very long. 
I have used the tenn "hell," though, and have not capitalized it since there are 
many. 

>6 ten or twenty jo. The jo is a unit of length equal to about 3.03 meters. 

" tatoeba ikitaru ushi .. . I have been unable to locate the source of this vivid 
imagery. 

" Shaba-sekai (SkI. Sahiiloka). This is the world-system of the historical Buddha 
Siikyamuni, where we and the people of the story live. Note that the usage here 
differs greatly from the traditional one where the hells would indeed be the most 
typical part of Saha. this impure Buddha field. Here it means "tbe world of lbe 
living." 

" kangyo kyakujo sokumo. Iwamoto locates a similar fonnula in the second part 
of the sixth fascicle of the MiaoJa lianhua ching xuanyi (MyahO renge-kyo gengi, 
T. 1716. v. 33, pp. 654-681) by Zhiyi (538-597). He takes it to mean that when 
one grows old and dies as an ordinary person, aprthagjana (Jp. bonbu, Ch.JanJu), 
one forgets one's personal history. It also indicates that the benefits of religious 
training are lost. Those more advanced on the path of practice remember their past 
lives and retain the knowledge gained in those lives. 

60 muma no tokio The Hour of the Horse is from eleven A.M. until one P.M. 

61 rokudo. The six paths, or gati, of rebirth are: i) ten (devas or gods), ii) ashura 
(asuras or jealous gods), iii) ningai (humans). iv) chikushO (animals), v) gaki 
(pretas or hungry ghosts), and vi) jigoku (hell-dwellers). 

62 kareii. This is rice pre-cooked and then dried for use while traveling. It fonns 
part of the offerings to the dead. 

" doji. This word nonnaUy means a child or the boy acolyte of a deity (Skt. 
kumiira), but it bere should be taken to mean a deity or bodhisattva. For this usage 
see 6ta. Bukkyo daijiten, p. 1282c . 

.. sanzendaisen no sekai. (Sid. trisiihasramahiisiihasra lokadhiiru) This is the 
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"three-thousand, great-thousand-world." Each world consists of one central 
mountain surrounded by eight rings of mountain ranges and eight seas, four 
continents, a sun, and a moon. One thousand of these is a "Iesser-thousand-world"; 
one thousand of the latter form one "middle-thousand-world" (i.e. one million 
worlds); one thousand of these (i. e. one billion worlds) combine to create the 
greater trichiliocosm. See Randy Kloetzli, Buddhist Cosmology (Delhi: Motilal 
Banarsidass, 1983), pp. 51-90. 1ms cosmology never held sway over the popular 
imagination in Japan, and is invoked strictly hyperbolically. 

OJ goku-sotsu. These are the cruel henchmen of King Emma who administer the 
tortures. 
66 Iwamoto here amends the text's tsuranaru "to line up" to tsunagaru lito bind," 
but the text makes sense as it stands . 
• 7 tsurugi no yama. The mountain of swords is standard in the Japanese geography 
of hell. The idea that they are made of ice is to the best of my knowledge peculiar 
to this text. 
.. hi no kuruma. 1ms is a cart enveloped in flames that comes to carry the sinner 
off to judgment. 

'" shide no yamachi. Another example of mountain imagery in Japanese conceptions 
of the place of judgment. Mt. Yoshino in particular was known as shide no yama, 
but as poetic trope the phrase refers to death in general. For the origins of the tenn 
and its use in the Heian period, see Gorai Shigeru, Nihonjin no jigoku to gokuraku 
(Kyoto: Jinbun shoin, 1991), pp. 181-189. 
70 Myokyo taishli. I have not been able to locate this name in any dictionary, but it 
almost certainly refers either to King Yama or to the General of Mt. Tai who 
determines life span. The two were often conflated. 

71 gotoku no tori. There are multiple lists, but, according to one, the five virtues 
are: i) awareness of time, ii) truth. iii) benefit, iv) compassion, and v) benevolence. 
These are the five virtues, but the birds remain obscure. 
"godairin. The five elements are: i) earth, ii) water, iii) fire, iv) wind, and v) 
space. 

73 kashirazaka. This recalls images of a slope composed entirely of skulls seen in 
Kamaknra period hell pictures. The text here reads "these chickens," but up until 
now it has been speaking of the five birds. 

74 utsugi. Deutzia, a large shrub with white flowers that blooms in mid-spring. 

75 shide no taosa. Iwamoto fmds this name for the cuckoo in a poem by Fujiwara 
no Toshiyuki in the Kokin wakashii (poem 1013), and also in the fourth chapter of 
the Kamakura period collection of Buddhist tales attributed to Saigy6, the Senshil 
shOo According to Nihon shiikyojiten (Tokyo: Sogeosha. 1957), p. 283, the name 
originated in China where it was believed that this bird returned from the land of 
the dead around planting time in the spring to supervise the work of the living on 
behalf of the ancestors 

7. toki 0 tsukureba. This phrase means "if a battle cry is raised," and Iwamoto 
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supplies the character l1li "battle cry" for tokio However, since the subject is birds 
and water,"battle cry" makes no sense here. I have taken toki to mean the crested 
ibis l!I and the 0 tsukureba to be a confusion in the text or a lost play on words. 
71 Sanzu tote daika ari. Also called sazu no kawa, Shazu no kawa. Sanzu can be 
interpreted as "three crossings" or "three paths." 11 can also refer to the three evil 
paths of rebirth, i.e. hell, hungry ghosts and animals. Iwamoto cites a very similar 
description of this crossing to the present one in the seventh chapter of the illustrated 
Hakke jii-a santan e-sho. For extensive discussion of the Sanzu no kawa, see 
Iwamoto, Jigoku meguri no bungaku, pp. 312-333 and Gorai Shigreu, Nihonjin, no 
jigoku to gokuraku, pp. 163-180. 

"shija. "The four serpents" The term is actually Buddhist technical language for 
the four elements: earth, water, fire, and wind. Here, however, the text is clearly 
referring to snakes. 
79 Sanzu no uba. She is also known as Datsueba, "the clothes-stripping hag." 

80 Hiranju. Usually this tree is called the Eryaju, "the clothing tree." Its branches 
bend under the weight of the clothing: the heavier the clothing, the graver the sin. 
" Jizo bosatsu lCh. Dicang pusa, Skt. Keitigarbha). This bodhisattva was 
widely held to be an advocate of the dead undergoing judgment and a savior in the 
hells. In the Japanese system known as honji suijaku, a grid of correspondence 
between deities and their local avatars, he was Seen as the "original ground" (honji) 
of King Emma (who was a suijuku or "trace manifestation" of the bodhisattva), 
and thus a very powerful advocate indeed. See Alicia Matsunaga, The Buddhist 
Philosophy of Assimilation (Tokyo: Sophia University/ Tuttle, 1969), pp. 38, 236. 
82 Iwamoto reads the text here as Jiza no hikan ll!!a<1.l.li', taking it to mean 
"Jizii's deputy." I prefer to read it higan ~WII, "compassionate vow," especially 
since an alternate appellation for Jizii in esoteric Buddhism is Higan konga ~mi~ 
"1, "Adamantine One of the Compassionate Vow." (see Qta, Bukkya daijiten, p. 
1460). 

8) kechien no shujo. These are beings who have established a karmic relationship 
with Jizii by praying to an image of him, attending ceremonies dedicated to him, 
etc . 

.. Shinkan-5, whose honji ("original nature") is Fudii Myii-O, presides over the 
first-seventh-day. Shiikii-5, whose hon}i is Shaka Nyorai, is in charge of the 
second-seventh-day's proceedings. Sotei-5, whose honji is Monju Bosatsu, is the 
judgelking of the third-seventh-day (Mochizuki, Bukkya daijiten [Sekai seiten 
kankii kyiikai, 1954-1958], p. 2025c, 2831b, and 3092a, respectively). Also see 
note 81. 

" aba rasetsu. Iwamoto notes that although these demons appear in various 
sutras of Chinese origin, the original meaning of abO is unclear and there is no 
known Sanskrit equivalent. 

86 akuda (Skt. durgati). These are the three lowest realms of rebirth: animals, 
hungry ghosts, and hell-dwellers. 
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" gada tenrin sun< mono. The Five Paths is an alternate model of the wheel of 
transmigration. It is the same as the six paths minus that of the asuros, or 'titans'. 
Perhaps it is used here (while elsewhere in the text the six path model is in play) 
because of the association of the King Godo-tenrin, the last of the Ten Kings, who 
as his name states, "Turns the Wheel of the Five Paths, " determining the next 
rebirth of the dead . 
.. butsu-bosatsu no kesshin to shite kari ni suijaku shigen shite. Here King Emma 
expresses the concept of honji suijaku, the idea that deities have an original ground 
and also trace manifestations. See notes 81, 84 . 
.. Iwamoto amends the text's shakusen t...~ < -ltlv (lR-ltlv) "explain, preach" to 
shiisen if-lt Iv "perform," but I believe that the original makes good sense in this 
context. It is not clear for whom this first seventh-day ceremony is being conducted. 

'" Karyiibinka. This is the mythical Kalaviilka bird, often praised in the sutras for 
the uncanny beauty of its song. 

91 myorikishi. These are the hell-warders, the nirayapa/a. 

92 embudagon. (Skt. jambunada-suvar1)a). Either platinum or a special grade of 
gold panned from the Jiimbii River. 

93 ryo. An old unit of measurement for gold or silver coins . 

.. daijigoku. There are sixteen Great Hells, eight hot and eight cold . 

• , hoon a itasu. This is to repay the kindness shown to one by one's parents by 
nurturing them after death through the family cult of the dead and bring them to 
the status of ancestor. The source referred to is unclear . 
.. All but the first of these seven hells is standard and identifiable: Tokatsu 
"constantly reviving," KokushO "black-rope," Shugo "thronging," Kyokan (Kyiikatsu 
in the text) "screaming," and the Abi "avid' or "no interval." The last, the Daikaju 
jigoku (here Daikoju) "great heaps of fire," is part of the Abijigoku. The first, 
Kotsuho, is not included in the usual lists and its meaning is obscure. The eight 
hot great hells are the five above plus the Shiinetsu -- "burning heat", the Daishiinetsu 
-- "great buming heat" and the Daikyiikan -- "great screaming" (see Qta, Bukk:yo 
daijiten, p. 1216). 

97 muso shinnyo no tai. The three qualities of thusness (shinnyo, SkI. tathata), are 
that it is musii -- "signless". muja -- "birthless", and mushii -- "nature-less." 
.. rio a unit of distance equal to approximately 3.9 kilometers . 

.. rokuda nage. This means that Jizo can appear at will in any of the six realms of 
transmigration in order to help beings wherever needed. 

100 zainin no kuken ni kawari. This describes Jizo in his role as migawari, a 
surrogate who endures the tortures of hell in place of the sinner. 

101 kii (SkI. ka/pa). This is an extremely long time - it has been described as the 
length of time that it takes to wear away a mountain of granite by passing a piece 
of gossamer over it once a year. We need not concern ourselves with the paradoxical 
fact that someone who died a mere twenty years earlier has spent many kalpas in 
this hell. 
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102 a-ji no hoshi. The word hoshi usually means "a star," but here it is used to 
mean a design or emblem. The association witb Hawthorne here is as inevitable as 
it is unfortunate. Of course, this "A" is no scarlet letter. See note 38 on the 
syllable" A." 
10] gakidii. This is the reaJm of the preta, who have stomachs the size of mountains 
and needle-thin throats. They constantly run after food to satisfy their hunger and 
water to quench their thirst, but everything turns to fire as soon as it touches their 
lips. The greedy are reborn here. In most other versions of the story, it is this 
realm from which Mokuren rescueS his mother. In the Chinese versions of the 
story it is indeed the sin of avarice that lands her in this realm. It seems from wbat 
follows below that even as a hungry ghost, Mokuren's mother was able to monitor 
her former son's activities. This an ironic fulfillment of Mokuren's wish that his 
mother should be able see him from beyond the grave and take pride in his 
achievements. It seems that it is her obsessive attachment to his prodigious 
accomplishments that in fact condemns her to the Avici hell. 
104 Ryiizen jiido no nushi. This is the Pure Land of Sakyamuni Buddha described 
in the Lotus Sutra; it is situated high atop Vulture Peak (Gr~hrakii!a). How 
Mokuren could become "master" of this place is unclear, since SaJeyarnuni fills 
this role by definition. Perhaps Mokuren's mother imagined her son might eclipse 
even the BUddba. See note 7. 

105 chishiki (Skt. mitra). This is an abbreviation of the term zenchishiki (Skt. 
kalyiinamitra, "good friend") , a word for teachers and senior practitioners who 
provide warm encouragement and inspiration to aspirants on the path. 

106 junin no chiija. Wby there are so few chiija (SkI. grhapati, "men of substance" 
or "noble families") to so many kings is not clear to me. Perhaps Mokuren's 
mother is simply referring to the ten chiija of her native Kushinakoku. 

101 tenbiirin-ii. The Cakravartin, or "wheel-tUrning monarch." This refers to King 
Shishikyo (Sirilhahanu) of page one. 

108 go-gyakuzai. The Five Great Sins are: i) killing one's father, ii) killing one's 
mother, iii) killing an arhat, iv) shedding the blood of a Buddha, and v) disrupting 
the harmony of the monastic community. Mokuren's mother of course refers to 
number three. 

109 hO-ii (Ch. fenghuang). A chimerical bird of Chinese origin. 

110 ichijii shinnyii nari. Iwamoto points out that the second cbapter of the Lotus 
Sutra, "Skill-in-means," Slates, "The One Vehicle of the Dharma is not two, not 
three." This means that there is only one lrue goal -- that of becoming a Buddha -
the path of the arhat, and of the solitary sage were only posited as liberalive 
devices. The "One Vehicle" (ichiji5, skt. ekayiina) thus refers to the teaching of 
the Lotus Sutra. 

I II Hokke-kyii. [he Lolus Sulra. 

112 Agon-gyii. the four Agamas. In other words, the "Hinayiina siitTas." 

113 It is not uncommon in such "hell-tour" stories for the protagonist [0 return to the 
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world of the living. Here, however, the return is quite abrupt and unexpected and 
lacks the usual explanation of why the person was called or what special talent or 
karmic connection gained them freedom. 
114 tora no tokio The hour of the Tiger is from three to five A.M. 
II> Gijakussen. Gr<!hrakii\3, Vulture Peak. Elsewhere in the text this name appears 
in translation and has been rendered as "Spirit Mountain" for Ryazen and "Vulture 
Peak" for Washi-n<rmine. This time the name is provided in a transliteration of 
the Sanskrit in the original text. See note 7. 
116 B adaiga appears with some frequency in Japanese sources as the name of a 
river. Ashiduo Jadi he, the Chinese transliteration of the name of the Hir~yavati 
or Ajravati, a river flowing close to the site where Siikyamuni entered parinirviina, 
was shortened to Fadi he (Jp. Badaiga). (see Iwamoto, Nihon bukkyogo jiten, p. 
581) Also, Bhadrika (rendered in Japanese as Badairika or Badaika) is the name 
of one of the five ascetics who became the Buddha's flISt followers after he 
preached to them in the Deer Park directly following his enlighlenmenl Significantly, 
this Bhadrika was the son of King Kanrobon (Amrtodana), which, according to the 
genealogy of page two, would make him a brother to our Mokuren. (Ota, Bukkyo 
daijiten, p. 1451). Iwamoto takes badaika to be "Bhadrika (Pali, Bhaddiya), a 
village in Anga province in ancient India." However, he says, this place is not 
known as a source ot' agate. In his Nihon bukkyogo jiten, he also glosses Bhadrika 
(Bhaddiya) as the name of an evil and miserly man of great wealth who changed 
his ways under the influence of the teaching of Mokuren and his co-disciples. 
\J1 shinnyo myoten. "The wondrous scripture of the truth-of-thusness," that is, the 
Lotus Sutra. Tonsha. (Ch. dunsye) means "Writing suddenly" and refers to the 
meritorious practice of copying a siitra, particularly the Lotus, from beginning to 
end in one day. 

118 Furuna sonja (PiiI1,la). PiiI1,la was most eloquent in preaching of all the ten 
great disciples of Siikyamuni Buddha. 
II. manda-e. A ritual offering of light to the buddhas and bodhisattvas aimed at 
repentance and the expiation of sin. It was first practiced in Japan in 651, and 
came to be held yearly during the Heian period. Every year on the 15th of the 
tenth month, lanterns would be lit at the Great Buddha Hall of Nara's Tadaiji. 
Other temples and shrines, such as Yakushiji, Kitano Tenmangu, Chiisonji and so 
on, also began to host the ceremony towards the end of the Heian period. It also 
came to be a yearly celebration at Mt. Kaya where it is still observed. 

120 The ten directions refers to the eight directions of the compass plus the zenith 
and the nadir. Here it simply means "from everywhere." 
121 ichikan no kyo . The word kan ~. "roll" arises from the Chinese custom of 
rolling texIS into scrolls, it means one 'volume' or one fascicle here. There are two 
canonical versions of the story (T. no. 685 and 686). 

122 matsudai no shujo. The word matsudai means the same thing as mappo no 
jidai, that is the last of three periodS of the history of Buddhism. This is the final 
period of the Dharma, when living beings are sinful and hard to teach. The 
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concept is exceedingly important in Japanese Buddhism. Here, however, the sense 
of the word in context seems less narrowly defined and more inclusive, meaning, 
perhaps, "in the generations after the demise of the Buddha." 
123 Urabon (Skt. Avalambana or Ullambana, Ch. Yu-lan pen), usually called Bon 
or Obon in modem Japanese. This is the late summer festival for saving ancestors 
based on the story of Mokuren saving his mother. See Stephen F. Teiser, The 
Ghost Festival in Medieval China (Princeton University Press: 1988), pp. 21-23 
for a summary of scholarly speculation on the etymology of this name. 
I" Shinlan, KanchO, honchO ni ilaru made. Iwamoto takes KanchO here to mean 
Korea ./,fl, but it is more likely that it means China ij(~ (the word kan in this 
second interpretation refers to the Han dynasty, but was used generally to refer to 
China in any period). Shintan Ill! also means China, but the text's author below 
refers to Shinlan and Dailii :kf.!i ("the great Tang") as two different places when if 
fact both words refer to China. I have kept Iwamoto's "Korea," though, since 
Buddhism was in fact transmitted through Korea and it improves the English text. 
Perhaps the sense of Shintan as used here is broader, referring to Central Asia as 
well as China. 

125 Kyiishiikoku. In his MilaJn chilsei shOsetsu kaidai (Tokyo 1943, p. 228), Ichiko 
Teiji glossed this place as Kucha Iln:l'i!l, an ancient Buddhist kingdom on the 
northern rim of the Tarim Basin in what is today eastern China. As an oasis in the 
Taklamakan Desert, Kucha was important stopping place on the northern Silk 
Route. Iwamoto, however, disagrees with this, taking the implied characters to be 
.tLl'!lOO and stating that the place referred to is Khotan, another ancient Central 
Asian kingdom, a stronghold of the Mahayana, which was located on the eastern 
edge of the Tarim Basin. 
"6 Shintan yori daitii ni wallate. see note 123 above. 

127 KobO Daishi ("Great Master who Spreads the Law") is the posthumous name of 
Kiikai (774-835). He went to study esoteric Buddbism in the Tang capital, Changan, 
in 804 and returned to Japan in 806. His teacher in Cbina was Huiguo (Jp. Keika, 
746-805); the text has the name a bit wrong. Wajii (also kashii, wash ii, or oshii 
depending on sect, Ch. heshang, Skl upiidhyiiya, kho~a) is a term of respect for 
monks which originally meant "preceptor" but then came to be applied more 
generally. 

"8 Emperor Saga reigned from 810-823. 

m This mountain, situated just northeast of Kyoto, is of great importance in the 
history of Japanese Buddhism as a training center of the Tendai sect. It was 
established in the late eighth century by Saicho (Dengyo Daishi, 767-822). 
1)(1 Fujiwara no Yorimichi. An aristocrat of the late Heian period, born in 992, son 
of Fujiwara no Micbinaga. Yorimichi held the post of Regent (kampaku), essentially 
governing the country, from 1025 until his death in \074. The temple he had build 
in Uji as his retreat during his later years, the ByOda-in, still stands today. 

\31 uji no issai-kyo e, sangalsu mika ni okonawaruru loki. This festival which 
involved the offering up of the entire BUddhist canon in a ceremony originated at 
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the Byiidii-in in 1063 and from there spread to other famous temples and shrines in 
the region. (SOgo bukkyo daiji/en [Hiiziikan, 1987) vol. I, p. 56). Gorai Shigeru 
points out that complete sets of the Song canon began being imported to Japan 
around this time, providing inspiration for the creation of such a ceremony. The 
Uji issai-kyo e (also called the By6do-in issai-kyo e) was originally held on the 
twenty-ninth day of the second month, but was later pushed back a week or so to 
better coincide with the blossoming of the cherries. (See Gorai's entry [ssai-kyo e 
in Nihon-shi daijiten [Tokyo: Heibonsha, 19921, vol. I, p. 508) As regards the 
circumstances of the production of Mokuren no soshi, it is an intrguing to note that 
the fortunes of the Byiidii-in as an institution were at an all time low during the 
Muromachi period. (See Kadokawa Nihon chimei daiji/en (Kadokawa shoten, 
1978-1991), v. 26:1, p. 1213) In modem celebrations of the festival, held at 
numerous temples throughout the Chugoku region and on the island of Shikoku, 
the entire canon is "read" by flipping accordion-style books through the air from 
one hand to the other while intoning the titles of the works. 
"'hotoke no hoben. Hoben (Skt. upiiya) refers to the ability of the Buddha and 
other deities to devise methods of teaching appropriate to the situation and level of 
understanding of each individual. It also refers to the salvific powers of the 
Buddhas and bodhisattvas. 

III keraku lutai no kakudo. This refers to the Pure Land of Amida Buddha in the 
West. Rebirth in this land assures quick and easy enlightenment as no obstacles to 
progress on the path exist there, and no back-sliding as the name implies. In 
Genshin's Ojoyoshu, this is the name of the fifth of ten blisses of the Pure Land. 
134 There is word play here around mizukuki, "moist stem(s)," a poetic way of 
referring to the brush. [wane no means "not spoken," but is a homophone with 
iwane no meaning, "on the rock/crag." [wane gusa (literally, rock grass) means 
bracken fern. Iwane no mizukuki no alo thus means "brush strokes (not spoken)" 
as well as "(traces of) the moist stems clinging to the rock face." 



Perfect Enlightenment Bodhisattva: A Translation of 
Chapter 11 of the Scripture of Perfect Enlightenment! 

Peter N. Gregory 
(University ofIliinois) 

The Scripture of Perfect Enlightenment (Yuan-chueh ching !Ill 
.~) is a major, if somewhat problematic, text within the East 
Asian Buddhist tradition.It was especially important in China. 
The number of commentaries written on it from the eighth 
century on bears ample testimony to its continuing influence 
throughout the course of Chinese Buddhist history. It is still 
studied today, being one of the texts most frequently chosen as 
a subject for·lectures by modern Chinese masters. Despite its 
perduring importance, a shadow of controversy has always 
surrounded the text. Although it purports to have been translated 
into Chinese by Buddhatrata (MlIfE1HI, Jt~) in 693 (~iiJ= 
~), modern scholarship has shown that the Scripture of Perfect 
Enlightenment was an apocryphal text composed in China 
sometime around the end of the seventh or the beginning of 
the eighth century. Even though it is impossible to determine 
precisely either where or when the text was first composed, 
circumstantial evidence indicates that it was current in Ch'an 
circles in or around Lo-yang during the reign of Empress Wu 
(690-705). Indeed, the fabrication of apocryphal texts like the 
Scripture of Peifect Enlightenment played a crucial role in 
legitimating the teachings of the nascent Ch'an movement. 

The "Perfect Enlightenment Bodhisattva" ([tIl.1lfi1) 
chapter is the penultimate chapter of the sutra. The fact that 
the chief interlocutor is named Perfect Enlightenment 

I Research on this translation was made possible by grants from the National 
Endowment for the Humanities, the Japan Foundation, and the Chiang-ching Kuo 
Foundation. 
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Bodhisattva suggests that the practice it discusses has a special 
importance within the scripture as a whole. The chapter discusses 
the conduct of a special retreat to be carried out in a sanctuary 
separated from the general activities of the monastic community 
at large during the course of the regular summer retreat. Since 
this retreat is the exclusive domain of bodhisattvas, it is not 
governed by the vinaya regulations that determine the conduct 
of the regular summer retreat. The chapter thus provides 
scriptural justification for the kind of specialized elite practices 
that were evolving within the Chinese Buddhist monastic 
community during the sixth and seventh centuries, such as those 
found within T'ien-t'ai communities and associated with the 
practice of the four kinds of samadhi2 or, perhaps, those found 
within early Ch'an or proto-Ch'an communities. The noted 
Ch'an and Hua-yen scholar Kuei-feng Tsung-mi ~~*W (780-
841) took this chapter as the scriptural warrant for the 80- to 
l20-day retreat detailed in his massive 18-fascicle ritual manual, 
the Yuan-chueh ching tao-ch'ang hsiu-cheng i OOiUI!)I:l.tH~jl~l{I, 
which incorporates the liturgical recitation of the Scripture of 
Perfect Enlightenment within an elaborate devotional regime 
carried out six times a day over the full course of the retreat. l 

Tsung-mi's various commentaries to this text did much to 
make the Scripture of Pe1fict Enlightenment one of the most widely 
read texts in Chinese Buddhism. All subsequent commentaries 
to the Scripture of Pe1fict Enlightenment were written in reference 
to Tsung-mi's, which have remained the most authoritative 

1 For an excellent discussion of the four kinds of samildhi and their practice 
within special sanctuaries, see Daniel B. Stevenson, "The Four Kinds of Samiidhi in 
Early Tien-t'ai Buddhism," in Peter N. Gregory, ed., Traditions of Meditation in 
Chints. Buddhism (Honolulu: University of Hawaii Press, 1986), pp. 45-97. 

J See my 'Tsung-mi's Perfect Enlightenment Retreat: Ch'an Ritual During 
the Tang Dynasty," Cahiersd'&tr€me-Asie, vol. i (1993-1994), pp. 115-147. The 
structure of Tsung-mi's retreat is based on Chih-i's 'il'li!I Lotus Samiidhi (fa-hun 
Sitn-mri 11<'1!' ':::::II*). 
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commentaries down to this day.4 According to Tsung-mi, the 
practice described in the Perfect Enlightenment Bodhisattva 
chapter falls within the domain of the gradual cultivation suited 
to those of inferior capacities-that is, it occupies the bottom 
tier in his hierarchically graded system of practice. It is thus 
especially effective for those people whose karmic obstructions 
are heavy. Tsung-mi refers to it as "the effortful practices in a 
sanctuary,6 the cultivation and realization for those of inferior 
capacities" (tao-ch'ang chia-hsing hsia-ken hsiu-cheng Ji~1J~.fr-F 
tlH~m), which he explains as follows: 

The place where the way is realized is called the 
"sanctuary" (tao-ch'ang Ji~j bodhima~). That is to say, 
in this place one determines one's resolve and fixes a 
period of time to exert effort toward effecting the results 
of practice in the pursuit of realization-hence it is 
referred to as "effortful practice" (chia-hsing 1J~fT). "The 
cultivation and realization for those of inferior capacities" 
means that even though one has faith in and 
understanding of the previous teaching [of the marvelous 
mind of perfect enlightenment], since one's [karmic] 
obstructions are heavy and one's mind agitated, one 
must take part in the practice of the sanctuary in order 
to restrain oneself. When conditions have become strong 

• See my "Finding a Scriptural Basis for Ch'an Practice: Tsung-mi's 
Commentaries to the Scripture of Perfect Enlightenment," Yoshizu Yoshihide, ed., 
Kegongoku ronshU (Festscrift for Professor Kamata Shigeo) (Tokyo, forthcoming). 

'In addition to its meaning of "effartful practice," chia-hsing IlUff carries the 
further implication of 3 supplementary or preparatory practice undertaken in order 
to effect the proper conditions for engaging in whatever is taken 3S the central 
practice (see Nakamura, Buklryogo Joijit<1l 1.293c-d). 

'Tao-ch'ang ili.ll.l is the Chinese translation of bodhima~40, the place where the 
Buddha was seated when he attained enlightenment and, by extension, any place 
where enlightenment can be attained <as Tsung-ml's explanation notes). In the context 
of this chapter it refers to a separate ritually-consecrated sanctuary in which a specialized 
three-month bodhisattva reo-eat is carried out. 
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and one's state [of mind] has become optimal, the results 
of one's efforts will corne into effect (TS 194d6-9; LS 
571aI8-22). 

Tsung-mi notes that the chapter falls into two parts. The 
first deals with the general discussion of the retreat carried out 
in the sanctuary, and the second deals with the "effortful practice" 
of the three kinds of contemplation (of samatha, sarnapatti, and 
dhyana) practiced during the retreat. 

The following translation of the prose section of this chapter 
is based on the edition of the text found in volume 17 of the 
TaishO daizokyo (page numbers are given in brackets at the 
beginning of each paragraph for easy reference). In preparing 
my translation, I have relied on the following commentaries by 
Tsung-mi: 

Yiinn-chiieh cbing tn-shu 1Bl~~*~ (TS), 12 fascicles 
(823), Hsii tsangching 14.108a-203b; 

Yuan-chueh ching ta-shu ch'ao IHIft~~*~tJ> (TSC), 26 
fascicles (823 or 824), Hsii tsang chingI4.204a-15.41 b; 

Yuan-chueh ching lueh-shu 1J111U~PI§~ (LS), 4 fascicles 
(823 or 824), TaishO daizokyo 39.523b-578a; Hsii tsang 
ching 15.57c-88a; 

Yiinn-chueh ching lueh-shu ch'ao 1m1U~PI§~tJ> (LSC), 12 
fascicles (823 or 824), Hsii tsang ching 15.90a-227b; 

Yuan-chueh ching tao-ch'nng bsiu-cbeng i 1Bl:~U~JJ!~f~ 
mfi (HC!), 18 fascicles (ca. 828), Hsu tsang ching 
128.361a-498c. 

Translation 

[920c27] Then Perfect Enlightenment Bodhisattva arose 
from his seat within the great assembly, bowed his head at the 
feet of the Buddha, circumambulated him three times, knelt 
before him with clasped hands, and addressed the Buddha, saying, 
"Great Compassionate, World Honored One, you have 
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extensively expounded to us the various expedients [for the 
realization] of pure enlightenment so as to enable beings in the 
final age to gain great benefit. W orId Honored One, we here 
now have gained an enlightened understanding, but how should 
unenlightened beings in the final age after the Buddha has passed 
away dwell in retreae and cultivate the pure realms of perfect 
enlightenment? What [approaches] are foremost in [the practice 
of] the three lcinds of pure contemplation9 within this [cultivation 

7 The tenn an-chii 'li:Iii, here used verbally (or, more precisely, an advarb-verb 
construction), refers to the traditional rain retreat (vQ11a), when from early times in 
India it was customary for Buddhist monks to abandon their itinerant life to gather 
to pass the period of the monsoon rains together in temporary or fIxed lodgings. In 
China the summer retreat was held from the middle of the fourth lunar month to the 
middle of the seventh lunar month or from the middle of the fifth lunar month to 
the middle of the eighth lunar month. An-cha not only refers to the summer retreat, 
but it is also used in this chapter to refer to a specialized retreat that is conducted 
within a separate sanctuary (tao-ch'ang ili:i&) during the summer retreat. The summer 
retreat was governed by the vinaya (and hence in a Chinese context couId be seen as 
Hinayana in its orientation); the specialized retreat that is the focus of this chapter is 
a Mahayana practice exclusively reserved for bodhisattvas, and it therefore does not 
have to follow the vinaya prescriptions-a point that underlies many of Tsung-mi's 
subsequent comments. Tsung-mi's comment that this part of Perfect Enlightenment 
Bodhisattva's question applies to the sanctuary (tao-ch'ong) (TS 195a9; LS 571 b15) 
indicates that m-cha should here be understood in its specialized sense. Throughout 
this chapter the text plays on the term (which in Chinese literally means "peaceful 
dwelling"), and it will thus be rendered variously according to context. 

• "Realm" translates ching-chith !tw., employed here in its common usage as 
vifayo or gocara; see note 23 below. 

9 The three contemplations of samatha, samapatti, and dhyana were discussed 
earlier in the Respect Inspiring Bodhisattva (917ci5-918a4) and Discriminating Sound 
Bodhisattva (918b6-919all) chapters and are explained further in this chapter below. 
The unorthodox grouping of the three terms together, as well as their unusual 
treaunent individually, is but one of many indications of the Yiian-chath ching's 
apocryphal character. Tsung-mi explains that "although the teaching of the practice 
of contemplation is the same ras that expounded in earlier chapters], their method of 
cultivation is different because they were devised in accord with the [different] capacities 
[of different beings]." According to Tsung-mi's schematic outline of the Yiian-chiieh 
ching, the two chapters in which the "three contemplations" were previously discussed 
fall within the domain of the cultivation and realization for those of average capacities 
(chunK-ken bsiu-chmf{ rptlUJm). Tsung-mi goes on to say that this chapter refers 
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of] perfect enlightenment? Would the Great Compassionate 
One please confer abundant benefit on the great assembly and 
beings in the final age [by answering these questions]." Having 
spoken these words, he prostrated himself fully. He made his 
request in this way three times in succession. 

[921a6] At that time the World Honored One addressed 
Perfect Enlightenment Bodhisattva, saying, "Excellent! How 
excellent, son of good family, that you are capable of asking the 
Tathagata about such expedients to confer abundant benefit on 
beings. Now listen carefully to what I shall expound to you." 
Then Perfect Enlightenment Bodhisattva, delighted [to be able] 
to receive the teaching, listened silently along with the great 
assembly.lO 

[921alO) "Son of good family, when the Buddha dwells in 
the world, after the Buddha has passed away, or during the final 
age of the dharma,ll there may be beings who are endowed 
with the potentialityl2 for [realizing] Mahayana, who have faith 

back to the earlier context in which the tenns were discussed when it mentions those 
who "dwell in a monastery, have taken residence in the community, ... [and] 
meditate as much as circumstances pennit in accordance with what I have already set 
forth." "Only after that," he continues, "does [the text] explain the procedures to be 
carried out in the sanctuary. Thus we know that [the practice of the three contemplations 
in the sanctuary] is a separate category" (fS 194d9-13; LS 571a22-26). Tsung-mi 
further notes that Perfect Enlightenment Bodhisattva's question about the three 
contemplations applies to effortful practice (chia-hsing 1J~fi) (fS 195a9-10; LS 571 b7). 
See notes 36, 40, and 42 below. 

" This chapter follows the standard opening formula found in all of the ten 
preceding chapters. 

II Fa-mo-shih 1'k*IIIf, Tsung-tni and subsquent commentators point out that 
this refers to mo-fo *I'k, the final period in the decline of the dharma according to 
the standard three-periods scheme. As Tsung-tni notes, the time when the Buddha 
was alive corresponds to the period of the "true dharma" (chmg-fa lEl'k), and the 
time after Buddha died corresponds to the period of the "reflected dharma" (hsiang-fa 
ttl'k) (fS 195b5 and TSC 20d8-10; see also LS 571b16-18 and LSC 216b7-9). 

12 [ising 1'1; (nature). Tsung-tni explains that having the capacity for realizing 
Mahayana refers to someone who has been influenced by having heard Mahayana 
teachings in a previous life. He goes On to point out that the term ra-shenK hsinK *~ 
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in the mind of great perfect enlightenment, the profound arcanum 
of the Buddha, and who wish to cultivate its practice. If they 
dwell in a monastery, B have taken residence in the community,14 
and are bound by their responsibilites, they should meditate as 
much as circumstances permit in accordance with what I have 
already set forth.lsH, however, they are free of such involvements, 
they should set up a sanctuary (tao-ch 'ang) and set aside a period 
of time for abiding in peace and dwelling in purity:16 120 days 
for a long period; 100 days for a middle-length period; and 80 

it (Mahayana nature) does not occur within the Fa-hsiang theory of five gotra and 
that the use of the tenn hsing here should not be confused with its use in Fa-hsiang 
theory (TS 195b6 and TSC 20d10-a6; see also LS 571b18-19 and LSC 216b9-c5). 
The Fa-hsiang theory that there were five utterly discrete spiritual potentialities or 
gotra went against the teaching of the One Vehicle and the universality of the Buddha
nature, which were fundamental axioms in Hua-yen thought. 

II Ch'ieh-lan ltlI~, Skt. sarighiiriimll. 
"Tu-chung ~~ has the general meaning of "followers," "disciples" (Nakamura, 

Bukkyogo doijitrn 2.995b; Oda, Bukkyo doijiten, p. 12760), although its precise sociological 
denotation here (and elsewhere in this chapter) is not fully clear. The phrase an-ch'u 
t'u-chung 'li:~~~ has already occurred in the Universal Eyes Bodhisattva chapter 
(914h21), where Tsung-mi explained (u-chung ~~ as meaning "people who engage 
in the same practice and who share the same views" (t'ung-hsing t'ung-chim jen reJtr 
reJ.!i!.A.). Their pursuit of a common goal (hsing-yth chi t'ung fi'lIl!Jfffill) provides 
them occasion to refme one another (hu-hsiang tiao-rho 1imJ,llm~) and confer with 
each other (tith-kung shang-liang ~,jI:i!l'iiil;), thus enhancing the conditions for their 
realization of the way (wei chang tao yUan .¥.b:B:ili*il:) (TS 142bJ-5; LS 540a6-12; cf. 
TSC 339c18-d10). The tenn occurs twice more in this chapter, where it refers to 

those who do not take part in, or perhaps are excluded from, the three-month 
retreat. I take it to be a general reference to the monastic community at large (which 
in the fictionalized Indian context of the Yiian-chiieh ching would include hath Mahayana 
and Hinaywa practitioner<). 

"According to Tsung-mi (TS 195b7; LS 571bZJ), "meditate" (ssu-ch'a ,\!!.~) 
here refers to the three contemplations of samatha, samapatti, and dhyana discussed 
in the Universal Eyes Bodhisattva through the Discriminating Sound Bodhisattva 
chapters-see note 9 above. The second part of this sentence ("if they dwell in a 
monastery, ... ") refers to those residents of the monastic community whose duties 
prevent them from taking part in the speciaHzed retreat in the separately consecrated 
sanctuary mentioned in the next sentence. 

" An-chih rhing-chu 'li:1lti'JIJiif-the text is here playing on an-chu. Once again, 
the text connects the retreat with the specially consecrated sanctuary (tao-rh'ang). 
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days for a short period. I' 
[921 a 15] "When the Buddha is present in the world, one 

may truly beholdl8 [his form] . After the Buddha has passed on, 
[however,] one must set up images [of him]; when [his form] is 
made presentl9 in the mind and picmred by the eye, true 
recollection is produced, and it will thereby be the same as if 
the Tathagata were always alive.20 One should adorn [the altar] 
with banners and flowers21 and, for three weeks,22 prostrate 
oneself before the Buddhas of the ten directions and [call upon] 
their names, beseech [their mercy] and confess and repent one's 

"This passage (92IaI0-15) provides scriptural authority for Tsung-mi's 120-, 
100-, or 80-day Perfect Enlightenment Retreat detailed in his 18-fascicle YiiAn-chiieh 
cbing 'I1f)-<:h'ang hsiu-cheng i. Tsung-mi comments that "just as [people's] capacity may 
be sharp or dull so the designated time periods may be long and short" (TS 195<:4; 
LS 571c9-10). He thus notes: "In tenns of the degree of difficulty one has in getting 
rid of one's obstructions, the long time period is appropriate for those of inferior 
capacities, the middle-length time period is appropriate for those of average capacities, 
and the short time period is appropriate for those of superior capacities." He adds 
that when luoked at in tenns of the energy one is able to expend during the practice 
of the retreat, the situarion is reversed (TS I 95c1-4; LS 571c7-9). 

" Since this entire section deals with "seeing" the Buddha (whether actually 
seeing him when he was alive, seeing a representation of his likeness in an image 
after his death, seeing his likeness in an eidetic image visualized in the meditator's 
mind, or seeing his likeness in a vision), I have chosen to translate as ssu-wei ,w,1t: as 
"behold" rather than the more literal "think upon." Tsung-mi and subsequent 
commentators go on to say that cheng if or "true" ssu-wei refers to the understanding 
that there are no objects outside of the mind (TS 195dl-2; LS 571cl5-16) . 

.. See Edward Schafer's comments on ts'un ff in "The Jade Woman of Greatest 
Mystery" (History ofReligionr 17.3-4 [1978]: 387), where he points out that in the 
context of Taoist meditation a'un has the meaning of "to make sensibly present," "to 
give existence to"-almost "to materialize." 

20 Literally, "it will be the same as the days when the Buddha constantly dwelt 
[in the world]" (t'ungju-lai ch'ang-chu chib jih fi'l ~Q*~tl:Z.I3); I have followed the 
interpretation suggested by Yanagida Seizan, Chi1goku smjutsu kyo'm I: Engakukyo, 
Bukkyo /ryoren sen, vol. 13 (Tokyo: Chikuroa shabO, 1987), p. 235n. 

2i Tsung-mi explains hsien chu fan hua W!1!Jllr~:tE (literally, "hang banners and 
flowers") as meaning "adorn the altar" (;yen-shih t'an-ch'ang mfllliil'lliil) (TS 195d5; cf. 
LS 571c25). 

U Literally, three seven-day periods. These are not Chinese ten-day weeks. 
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sins [before them]. One may [thereby] receive an auspicious 
sign/l and one's mind will be disburdened and put at ease. 
Even after the three weeks have passed, one should continue to 
maintain single-minded concentration.14 

[92la19] "When the beginning of summer arrives and [it is 
the time for] the three-month retreat (an-chii.), you should stay 
with pure bodhisattvas, you should be removed from sravakas in 
your thoughts,15 and you should not rely on the community at 

" Tsung-mi explains the phrase yu shan ,hing',hi,h iI!IJt#lW- as meaning 
"receiving a divine response" (kan-ying li!il!!!) such as "perceiving the Buddha's 
countenance" or "seeing a radiant light" (LS 572hl-2). Han-shan Te-cb'ing !!.!tlllt'! 
m (1546-1623) comments: "Experiencing auspicious signs (tt shan 'hing-chi'h ~*JJ\: 
W-) as a result of confessing and repenting [one's sins] refers to perceiving light, 
seeing auspicious omens, receiving confirmatory dreams, and so forth, which are 
indications that one's sins have heen expunged" (Yilan-chUth cbing chih-chi,h ll!I~lI! 
itM, HTC 16.69al-2). Ching-chieh JJtW- is frequendy used to translate the Skt. 
vi.,aya and gocara, which, in addition to their usual meaning of "realm" and "sphere," 
can also refer to the objects of perception. Ching-rhieh is occasionally also used to 
translate the Skt. nimitt8 (more commonly translated by briang fll) (see Nakamura, 
Bukkyogo dnijiten, 1.238c), which, in Buddhist meditation theory, refers to the eidetic 
image visualized in the mind or the confirmatory "sign" that occurs as the result of 
the successful mastery of various meditative practices-it is in this last sense that the 
word seems to be used here. 

l< This passage (921a15-19) provides scriptural authoriry for the three-week 
period of preparatory veneration and repentance (Ii-ch'an H) that T sung-mi specifies 
should precede the longer Perfect Enlightenment Retreat. Tsung-mi uses his 
commentary (TS 195d6-197c5) and subcommentary (TSC 22a9-30a9) to this passage 
to embark on a protracted discussion of the eight components that fonn the core 
structure for Chinese Buddhist devotional ritual-i.e., (I) Offering (kung-yang ~iI), 
(2) Exaltation (tsan-t'an 1II!11i:), (3) Veneration (li-chingtt.1JI.), (4) Repentance (ch'an-hui 
1I11i), (5) Solicitation (ch'iian-ch'ing lIiJ11i), (6) Sympathetic Joy (mi-hri M#). (7) 
Dedication (hui-hsiang lINfIi]), and (8) Vows (fa-yUan Q.). These eight-followed by 
a period of circumambulation, during which the Scripture of Perfect Enlightenment is 
recited, and a period of seated meditation--comprise the basic ritual cycle performed 
six times a day throughout the course of Tsung-mi's three-month Perfect 
Enlightenment Retreat. 

" Srilvakas (sheng-wen !filii, i.e., those disciples of the Buddha who, on hearing 
his voice, were able to attain liberation) refers to Hinayana practitioners. Tsung-mi 
justifies the separation of Mahayana practitioners from Hinayana practitioners during 
the retreat by explaining that the observation of the precepts has a different meaning 
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large.z6 When the day to begin the retreat (an-chu) comes, you 
should profess as follows before the Buddha: 

[921a21) '''I-such-and-such a bhilciu, bhilci\llf1, upasaka, or 
upasika-will mount the bodhisattva vehicle to cultivate the 
practice of utter tranquility.z7 I will enter into purity together 
[with the other participants) to abide in true reality.2s I will take 
great perfect enlightenment as my monastery so that my body 
and mind may dwell peacefulll9 in the wisdom of equality. 3D 

for the two groups, paraphrasing the Chikh-ting pi-ni ching 'dI::'ii!.J!Mr!.@(Upiifipariprcchll) 
to the effect that "maintaining the sravaka precepts is tantamount to violating the 
bodhisattva precepts, and maintaining the bodhisattva precepts is tantamount to 
violating the §ravaka precepts" (TS 197dl-2). He quotes extensively from the Chii,h-ting 
pi-ni ching passage in question (T 12.3 9cl9-40a) in his subcommentary (TSC 30. 1 8-d6). 
Tsung-mi's COmment on the next section (92 la2 1-27) goes on to specify eight ways 
in which the practice of a Mahayana retreat differs from that of a Hinayana retreat 
(TS 198a7-12). 

" Tsung-mi explains pu chi. (u-chung 'fjfj(tE~ as meaning that it is not 
necessary to engage the sangha that is harmonious in six ways (pu pi fiu-ho) (TS 
197d3; LS 572b23). Ch'ing-yUan mll further explains Tsung-mi's comment by 
saying that the text simply means that the retreat should not involve a large group, 
adding that in the Mahilyana that means no more than ten (Yiian-chii,h ching shu-ch'llo 
sui-wen yao-chi,h ll!IiI';@i5f!~ImJt'l!!M, HTC 15.3 76c9-Il). Han-shan explicitly 
identifies t'u-chung with Hinayana practitioners (HTC 16.69aI2), as is reflected in 
Lu K'uan Vii's (Charles Luk) translation in Ch'lln and 2m Teaching, Third S,ri" 
(Berkeley: Shambala, 1973), p. 267. 

" Chi-mieh liI'iJ,il, a Chinese translation of nirviiI)a. 

" "True reality" renders shih-hsiang l'll'll. 
29 An-chii is being used metaphorically here. 

lO Although the "wisdom of equality" (p'ing-teng hsing chih ·;P:W'fitI'; samatiijiiiina) 
does not seem to be used here in any doctrinal1y-laden sense, it nevertheless occupies 
an important place in Yogacara theory, according to which it refers [0 the state 
where one no longer differentiates self and others and all things are seen as equal. It 
thus involves the transfonnation of the seventh-consciousness, manas, which is the 
basis of attachment to self (iitmagraha). Tsung-mi explains it in more technical terms 
drawn from the Ch'engwei-shih fun : "Associated with the four delusions [of self-delusion, 
self-belief, self-conceit, and self-love], [manas] falsely clings to the alaya [vijiianal as 
its inner self and thereby gives rise to differentiated (pu-p 'ing-teng 'f.ijZ~) perception 
in the midst of the reality of universal equality (p'ing-ung Ii 5f'-~JlI1) . Now since the 
object clung to [Le. , alayavijiiana] is, in its nature, tranquH, the seventh consciousness 
that takes it as its object is itself likewise [tranquil]. Because like natures are always 
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NirvaQa is by its very nature not bound by anything. Therefore 
I now sincerely request that I [be allowed] not [to] follow [the 
strictures for] sravakas that I may dwell in peace for three months 
together with the Buddhas of the ten directions and the great 
bodhisattvas. To cultivate the profound causes and conditions 
for supreme marvelous enlightenment,!l I will not be involved 
in the community at large.''' 

[921a27] "Son of good family, this is called the retreat of the 
manifestation of the bodhisattva. When the daysll of the three 
periods [set for the retreat]lJ have been completed, [the 
participants] may go where they will without hindrance. l4 Son 
of good family, those beings who cultivate [this] practice in the 
final age and participate in the three periods to pursue the way 
of the bodhisattva should never grasp after any statelS that they 
have not heard about [from the Tathagata here]. 

[921b2] "Son of good family, any beings who would cultivate 
samatha36 should first secure utmost stillness and not give rise 

the same, they are equal Cp'ing-trng sp:~" (TS 198a3-5; 1,S 572c15-18). For the 
Ch'mg wri-shih fun's explanation of the wisdom of equality, see T 31.55a16-21, 
h15-18, and c13-19. 

)J In technical contexts "marvelous enlightenment" (miao-churh I!'Pft) refers to 
the highest of the fifty-two stages of the bodhisattva. 

" The Kanei (1644) version of LS has "months" (yikh Jl) instead of "days" (jih 
B), sec Ogisu Jundo's 1965 translation, Engakukyo ryakusho, in vol. 12 of the section 
on scriptural commentaries (kyo shU) of the Kokuyaku issaikyo, p. 390, n. 43. 

" I.e., 80, 100, or 120 days. 

,. Tsung-mi comments: "When the three designated periods for (the retreat in] 
the sanctuary have been completed, the limits for the summer (retreat] according to 
the Hinayana [practice] are not yet over. Because [this special retreat] is not a Hinayina 
retreat, it does not prevent them from going where they will without hindrance" (fS 
198aI7-18; LS 573a2-3). 

" "State" here renders ching-rhirh. 

"In Buddhist meditation theory, lamatha refers to the practice of psycho-physical 
calming and as such represents one of the major poles of meditative practice, the 
other being vipa§yana, the practice of observation Or discernment. Whereas samatha 
leads to the attainment of states of concentrative absorption, vipa~ana leads to the 
attainment of insight. For previous explanations of the practice of bmatha in the 
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to thoughts. When they are completely still, they will then 
realize enlightenment. J7 In this way the first [attainment of] 
stillness extends from one person throughout one world. 
Enlightenment is also like thiS.J8 Son of good family, when 
enlightenment pervades an entire world, whenever a being in 
that world gives rise to a thought, they will always be able to 
know it thoroughly.J9 It is also the same for hundreds or thousands 
of worlds. They should never grasp after any state that they 
have not heard about [from the Tathagata here]. 

[92IbS] "Son of good family, any beings who would cultivate 
samapatti4{) should first recollect the Buddhas of the ten directions 
and all the bodhisattvas in the worlds of the ten directions. 
Relying on various methods, they should cultivate their practice 
gradually, strive diligently after samadhi, and extensively make 
great vows, which perfume themselves to form [wholesome] 

YUiln-chil,h ching, see Respect Inspiring Bodhisattva chapter (917c15-19) and 
Discriminating Sound Bodhisattva chapter (918b6-8). 

J7 Tsung-mi identifies stillness (ching 11JI) with concentration (ting :<E; samadhi), 
which is the essence (t'i mi), and enlightenment (chUeh ti) with wisdom (hui ~; 
prajiia), which is the function (rung JIl) (fS 198b14-15; LS 573a22-23)-that is, to 
use the well-known formula of Shen-hui and the Platform Surra, stillness is the 
essence of enlightenment, and enlightenment is the function of stillness. 

l8 In other words, as Tsung-mi explains, "the first [realization of] enlightenment 
extends from one person throughout one world" (fS 198b14; LS 573a22-23). 

19 Tsung-mi comments: ''This is to know the thoughts of beings. Since the 
world is already fully enlightened, beings exist fully within enlightenment. Thus he 
thoroughly penetrates any thought that arises just as a mirror reflects any image that 
appears before it without leaving anything out" (fS 198b 2-3; LS 573a26-28) . 

... In standard Buddhist meditative theory, the samapattis refer to a set of four 
advanced states of meditative absorption, which correspond cosmologically with the 
four "heavens" of the realm of formlessness (iiriipyadhiitu). Sometimes a fifth samapatti 
(nirodha-sl111liipatti) is added. For previous explanations of the practice of samapatti in 
the YUiln-chii,h ching, see Respect Inspiring Bodhisattva chapter (917c20-26) and 
Discriminating Sound Bodhisattva chapter (918b9-11). Both chapters associate 
samllpatti with the discernment of the illusory (huan ::0) character of all things 
discussed earlier in the Samantabhadra Bodhisattva (913c23ff) and Universal Eyes 
Bodhisattva (914b5ff) chapters. 
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seeds.41 They should never grasp after any state that they have 
not heard about (from the Tathagata here]. 

(921 b 11] "Son of good family, any beings who would cultivate 
dhyana42 should first use the method of counting4J so as to 
become thoroughly aware of the number44 of the thoughts that 
arise, continue, and disappear in their minds.45 In this way if 

41 The perfuming (hsUn ,\Ii; vtira7lll) here refers to the positive influence that the 
making of vows and the other practices have in forming the seeds (chung f!ll; hija) of 
their enlightenmeo~ 

42 In its more narrow and technical meaning, "dhyina" refers to a state of 
concentrative absorption} in which sense it typically designates a prescribed set of 
four states corresponding cosmologically to the four "heaveos" of the realm of form 
(riipadhiitu). The "dhylinas" often explicitly or implicitly include the four samapattis 
as well. For previous explanations of the practice of samlpatti in the Yu"n-chi1eh 
ching, see Respect Inspiring Bodhisattva chapter (917c27-918a4) and Discriminating 
Sound Bodhisattva chapter (918bI2-13). 

"Tsung-mi points out that there are two methods of counting (LS 573b20-25). 
The first is the practice of counting breaths, which he explains in terms of the first 
set of six wonderful methods of meditation in Chih-i's Liu-miao fo-mro t>kPi!1"l 
(see T 46.549b4-cl8). The second is the practice of becoming aware of the process 
by which thoughts arise (sheng 1:), continue (chu it), change (i Vi), and disappear 
(mieh ~) in the mind (see note 45) . 

.. I have followed the explanation of ftn-ch'i t'au-shu 0'"iiJillt in Yanagida's 
note on p. 242. 

" Tsung-mi notes that the text has left out the third of the four stages of the 
process by which thoughts arise (shrog 'E), continue (chu it), change (i .Il), and 
disappear (mieh 3i!) according to the Awakening of Faith. By following this process 
backwards, one reaches the point where the fundamental source whence thought, 
arise can be discerned. Tsung-mi thus notes that awareness of the disappearance of 
thoughts corresponds to the stage of the "ten degrees of faith" (shih-hrin +1<t), 
awareness of the changing of thoughts corresponds to the stage of the "three worthies" 
van-hrim .=:ft-Le., the ten abodes [shih-cbu +itJ, ten degrees of practice [shih-hring 
+frJ, and ten degrees of dedication [sbih-hui-hriang +lI1!inJ]), awareness of the 
continuation of thoughts corresponds to the "ten bhOmis" (shih-ti +Jt!!), and awareness 
of the arising of thoughts corresponds to the stage where all fifty-two bodhisattva 
stages have been completed (wei-man fiLr>'li), when "the movement of thought has 
been completely brought to an end and JUSt the one mind is present" (LS 573b28-c3). 
This stage is equivalent to what the Awakming of Faith calls "ultimate enlightenmeot" 
(ehiu-ching chiieh 9l!~'ft;, which it explains as follows: when One sees the inception of 
thoughts, one realizes that the ntind has no beginning. One is then far removed from 
the subtlest thought and is able to see the nature of the mind, which is eternal 



GregoI}': Perfect Enlightenment Bodhisattva 175 

they extend [this practice] in everything [they do], discriminating 
the number of thoughts in the midst of the four modes of 
activity,46 then there will be none that are not known. They will 
gradually advance more and more until they are aware of 
everything including even a drop of rain in hundreds and 
thousands of worlds just as if their eyes were looking at something 
they had in hand. They should never grasp after any state that 
they have not heard about [from the Tathagata here]. 

[921b16] "These are called the foremost expedients of the 
three contemplations.47 Ifbeings thoroughly cultivate these three 
kinds [of contemplation], diligently practicing and persevering, 
they will be called Tathagatas appearing in the world. 

[921b18] "If beings of dull capacity in the final age desire in 
their hearts to pursue the way but cannot succeed in realizing it 
due to karmic obstructions from the past, they should ardently 
repent and always keep up their hope. They must first cut off 
love and hate, envy, and deceitfulness and pursue the superior 
mind. They may practice anyone of these three kinds of pure 
contemplation. If that contemplation does not succeed, they 
should then practice another contemplation. They should not 
become disheartened but should [continue to] pursue realization 
gradually. " 

(ch'lI1Ig-chu ~tE) and without thoughts (wu-nirn 1!!1~) (T 32.576b24-27). Tsung-mi 
goes on to quote from the Awaktning of Faith, which says that although the mind has 
no beginning, "when we speak of knowing the characteristic of beginning that means 
[knowing that it is] without thoughts (wu-lIirn 1!!1~) .... When one understands that 
it is without thoughts, then one knows the arising, continuing, changing, and 
disappearance of the characteristics of rhe mind .... [The four characteristics lack 
any basis on which to stand by themselves] and are from the beginning equal and 
identical with enlightenment" (T 32.576b27-c4) . 

.. i.e., walking, standing, sitting, and lying. 

47 This concludes the answer to the second part of Perfect Enlightenment 
Bodhisattva's question, as Tsung-mi notes (TS 220a6; LS 573c24-25). 



'The Trials ofYasodharii': The Legend of the Buddha's Wife 
in the BluuJrakalpiivadiina1 

(Joel Tatelman, Toronto, Canada) 

From the fourteenth to the seventeenth centuries the Newar 
Buddhists of the Nepal Valley produced an extensive religious nar
rative literature in Sanskrit. For many centuries prior to this period, 
that is, prior to the disappearance of Buddhism as a vital cultural 
force in the land of its birth, Newar Buddhist tradition had greatly 
depended upon religious practices and religious literature composed 
in and transmitted from India2

• 

The Newars did not by any means abandon the rich scriptural 
tradition they haq inherited from India. Indeed, the majority of San
skrit Buddhist texts on which modem scholars base their studies are 
in fact manuscripts preserved and copied by generations of Newar 
scholars and scribes. Nevertheless, the destruction of Buddhism as a 
living cultural force in North India and Kashmir, a process which 
was complete by the end of the fifteenth centurY, had a profound 
impact on Buddhism in Nepal. No longer could Newar students be 
sent to India for their education; no longer could Indian scholars and 
teachers come to Nepal to teach doctrine and ritual; no longer could 
Newar scholars copy texts from the rich libraries of the Gangetic 
Plain. Other factors, such as increasing pressure to conform exerted 

1 More detailed discussion of the issues which are only touched upon in this 
brief introduction can be found in my thesis, The Trials of Yasodharii: A 
Critical Edition, Annotated Translation, and Study of Bhadraka/piivadiina 
II-V (D.Phil. thesis, Oxford University, 1997), Part II, pp. vi-Ixvii. 
2 Although primarily an anthropological and not a historical study, an ex
cellent introduction to Newar Buddhism is David N. Gellner, Monk, House
holder, and Tantric Priest: Newar Buddhism and Its Hierarchy of Ritual 
(Cambridge: The University Press, 1992). Among others which are recom
mended are: Mary S. Slusser, Nepal Mandala: A Cultural Study of the 
Kathmandu Valley (2 vols., Princeton: The University Press, 1982) and S. 
Lienhard, "Problemes du syncn\tisme religieux au Nepal," Bulletin de 
l'Ecole Fran,aise d'Extreme-Orient 65,1978, pp. 239-270. 
3 See the summary in A.K. Warder, Indian Buddhism (2nd ed., Delhi: Mo
tilai Banarsidass, 1980), pp. 506-516. 
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by successive Newar Hindu kings', devastating famines which sev
erely depopulated the Valley and at least one extremely destructive 
Muslim raid which appears to have destroyed thousands of precious 
manuscripts, forced Newar Buddhists back upon their own devicess. 

What took shape during this period was a synthesis of tradi
tions inherited from mediaeval India and indigenous, Newar tradi
tions which likely had been evolving for centuries. An expression of 
what one scholar has characterized as this 'renaissance' of Newar 
Buddhism was the unprecedented literary production to which I 
have alluded above. 

By and large, although these texts were among the first Bud
dhist manuscripts received in European libraries6

, Western scholars 
have taken little notice of them. Athough the situation is beginning 
to change, the fact remains that most of this extensive body of litera
ture remains unpublished and almost none of it has been translated? 

The Buddhists of Nepal sought to anchor their literary inno
vations firmly in the bedrock of the Indian textual tradition they had 
so carefully preserved. For a variety of reasons which I shall not ad-

• On Newar Buddhist traditions of Hindu persecution, see D. Wright, ed., 
History of Nepal (Cambridge: Cambridge University Press, 1877), pp. 118-
120; L. Petech, Mediaeval History of Nepal (2nd rev. ed., Serie Orientale 
Roma LIV. Roma, 1984), pp. 202-206; Gellner, Monk, Householder, Tan
tric Priest, pp. 21-22, 86-87; 1. Locke, KarulJtimaya (Kathmandu: Sahayogi 
Press, 1980), p. 339. cr. MJM 1II.68-73, which describes followers of the 
Tantric Saivite goddess Bhairavi both corrupting Buddhist Vajraciiryas and 
competing with them for the allegience of householders. 
5 On these and other catastrophes, see D.R. Regmi, Medieval Nepal (3 vols., 
Calcutta: Firma K.L. Mukhopadhyay, 1965-66), PI. I, pp. 312-320; Petech, 
Mediaeval History of Nepal, pp. 124-127. 
6 To cite only one example, a (now lost) manuscript of the BKA was re
ceived in Paris by the Societe Asiatique as early as 1837 (Journal Asiatique, 
troisieme serie, tome IV, 1837, p. 297). Another BKA MS. was received at 
the British College of Fort William in Calcutta in 1832. 
? In addition to the published Newar Buddhist Sanskrit works which will be 
cited below, two others should be noted: Mamiko Okada, ed .• DvtiviT!lsaty
avadtinakathti: Ein Mittelalterlicher Buddhistischer Text zur Spendenfrom
migkeit (Indica et Tibetica 24, Bonn, 1993); Leo Both, ed., tr., Das Kapf
stivadtina und Seine Parallelversion im PilJqaptitrtivadtina (Monographien 
zur Indischen Archiiologie, Kunst und Philologie Band 10, Berlin: Dietrich 
Reimer Verlag, 1995). 



178 Buddhist Literature 

dress here, the Newars of the fifteenth century and later maintained 
relatively little interest in the philosophical literature of Indian Bud
dhism. For them, what remained central was religious practice and 
the mythological and legendary narrative traditions which explained 
and enshrined such practice. 

Hence we fmd that these anonymous authors and compilers 
did not simply compose new works. Instead, they retold the tradi
tional narratives in an idiom and in a literary form suited to the tastes 
and priorities of their own time and place. Influenced in part by the 
literary style of the late Hindu Purfu.1as and also by the eleventh cen
tury Bodhisattviivadiinaknlpalatii (BAKL)8, itself verse reteHings of 
108 traditional Buddhist stories (jiitakas and avadiinas), Newar au
thors began to compose verse adaptations of a wide range of the nar
rative literature inherited from Buddhist India. 

Perhaps the most fundamental of these texts is the Svayaf11-
bhilcaityabhattiirakoddesa or 'Teaching Concerning the Holy 
Shrine of the Self-Created One', a mythological and legendary ac
count - or rather group of related accounts - of the origins of the 
Nepal Valley and the Newar people and of the successive stages of 
their adoption of Buddhist culture and traditions. At least five recen
sions of this text are extant, ranging from 280 to 4600 verses. To 
date, however, only the most recent of these recensions, the Brhat
svayaf11bhilpuriir;a (BSvP), has been published9

. 

8 S.C. Dlis & H.M. Vidyabhii~ana, ed., Avadiina Kalpalatii. (2 vols., Cal
cutta: Bibliotheca Indica, 1888-1918). Includes Sanskrit and Tibetan texts. 
Sanskrit text only reprinted by P.L. Vaidya, Avadiinakalpalatii. Buddhist 
Sanskrit Texts 22-23 (Darbhanga: Mithila Institute, 1959). See also l .W. de 
long, Textcritical Remarks on the Bodhisattviivadiinakalpalatli (Pal/avas 
42-108), Studia Philologica Buddhica, Monograph Series II (Tokyo: The 
Reiyukai Library, 1979). 
9 The sole published recension is an extremely defcctive edition of the 
Brhatsvaya/'{lbhiipurlilJa, ed. H.P. Siistri, Bibliotheca Indica 112 (Calcutta: 
Asiatic Society of Bengal, 1894-1900). For a brief discussion of the entire 
Svaya/'{lbhiipuriilJa textual tradition - and a promise that other recensions 
will soon be published - see Horst Brinkhaus, "The Textual History of the 
Different Versions of the ' SvaYaI!lbhupura!)a'," ed. G. Totlin, Nep al Past 
and Present (Paris: CNRS Editions, 1993), pp. 63-71. On relatcd Newan
language material, see Todd T. LeWis, "Contributions to the History of 
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Among Newar Buddhists even today one of the most impor
tant members of their pantheon is A valokitesvara, the Bodhisattva of 
Compassion. The Kiirar:/{!avyiiha Sutra (KV)IO, an Indian scripture 
of the fifth or sixth century, preserves many traditions concerning 
this Bodhisattva which later became central to Newar tradition. In 
the fifteenth or sixteenth century an unknown Newar author retold 
this earlier prose version in verse, with many additions and interpo
lations to bring it 'up to date'. This text, usually called the Gur:za
kiirar:ztfavyiiha (GKV) remains unpublished". Similarly, with many 
additions from other sources, the Newar Mahajjiitakamiilii (MJM)l2 
recasts in verse another Mahiiyana scripture, the Karur:ziipur:ztfarika 
Sutra lJ

• 

Buddhist Ritualism: A Mahayana Avadiina on Caitya Veneration from the 
Kathmandu Valley," Journal of Asian History 28, no. I, 1994, pp. 1-38; 
idem, "The Power of Mantra: A Story of the Five Protect(lrs", ed. Donald 
S. Lopez, Religions of India in Practice (Princeton: The University Press, 
1994), pp. 227-234. 
10 AvalokiteSvaragwzakiirWlljavyuha, ed. P.L. Vaidya, in Mahiiyiinasutra
sa1!lgraha I (Buddhist Sanskrit Texts 17, Darbhanga: The Mithila Institute, 
1961), pp. 258-308. This sutra has not been translated, but a useful sum
mary may be found in J.C. Holt, Buddha in the Crown: Avalokitesvara in 
the Buddhist Traditions of Sri Lanka (New York: Oxford University Press, 
1991), chapter 2. For a discussion of the linguistic and textual issues which 
have impeded the publication of a critical edition of the Kiiral:u!avyuha, see 
C. Regamey, "Randbemerkungen zur Sprache und Textiiberlieferung des 
Karal)<javyliha", Asiatica: Festschrift Friedrich Weller (Leipzig, 1954), pp. 
514-527. 
lIOn the GKV, see E. Burnouf, Introduction a I'histoire du Buddhisme in
dien (2nd ed., Paris: Maisonneuve, 1876), pp. 196-203; G. Tucci, "La reda
zione poetica del Kiiral:lljavyuha," Afti della Reale Accademia delle Scienze 
di Torino 58, 1923, pp. 605-630 and P.C. Majundar, "The Kiiral)<javyiiha: 
Its Metrical Version," Indian Historical Quarterly 24, no. 4, 1948, pp. 293-
299. 
12 Michael Hahn, ed., Der Grosse Legendenkranz (Mahajjiitakamiilii): Eine 
mittelalterliche buddhistische Legendensammlung aus Nepal (Asiatische 
Forschungen Band 88, Wiesbaden: Otto Harrassowitz, 1985). 
13 1. Yamada, ed., IT. , KarurJiipur.u!arika, 2 vols. (London: School of Orien
tal and African Studies, 1968). 
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In the early centuries of the Common Era, Indian Buddhists 
produced an extensive hagiographical literature. 14 Among the texts 
which the Newars preserved are the Avadiinasataka (AV~)15, Mahii
vastu Avadiina (MV)16 and Divyiivadiina (Divy)l7. Many of the leg
ends found in the last of these works as well as others are also found 
in the Mulasarviistiviida Vinaya l8

• A whole series of avadiinamiiliis, 
'Garlands of [Tales of] Glorious Deeds' retell these earlier Indian 
works. Again, most remain unpublisbedl9

. 

One such work is the Bhadrakalpiivadiina (BKA), or 'Glori
ous History of this Auspicious Era' , from which the following selec-

14 The single most comprehensive bibliographical survey of Buddhist narra
tive literature, including Newar compositions, remains that in Hahn, Der 
Grosse Legendenkranz, 'Einleitung' , pp. 10-22 
IS Ed. J.S. Speyer, Avadanasataka, 2 vols. (Bibliotheca Buddhica 3, St. 
Peters berg, 1902-1909); tr. Leon Feer, Avadanafataka: cent /egendes boud
dhiques (Annales du Musee Guimet 18, Paris, 1891). 
16 Ed. Emile Senart, Le Mahavastu, 3 vols. (Paris: Societe Asiatique, 1882-
1897); tr. IJ. Jones, The Mahiivastu, 3 vols. (London: Pali Text Society, 
1949-1956). See also Akira Yuyama, "A Bibliography of the Mahavastu
Avadiina", Indo-Iranian Journal II, 1968, pp. 11-23. 
17 Ed. E.B. Cowell and R.A. Neil, The Divyiivadana (Cambridge: The Uni
versity Press, 1886); also ed. P.L. Vaidya, Divyiivadiinam (Buddhist San
skrit Texts 20, Darbhanga: Mithila Institute, 1959). Valuable textcritical 
study by H.R.S. Bailey, "Notes on the Divyavadana," Journal of the Royal 
Asiatic SOciety, new series LXXXII, 1950, pp. 166-184 and LXXXIII, 
1951, pp. 82-\02. The Asokiivadiina CDivyavadiina chs. 26-29), has been 
critically edited by Sujitkumar Mukhopadhyaya (New Delhi: Sahitya Aka
demi, 1963) and translated, with an extensive study, by John S. Strong: The 
Legend oj King Asoka (Princeton: The University Press, 1983). My own 
translation and study of Divyiivadiina II, The Glorious Deeds of Purl)a, is 
forthcoming in the 'Critical Studies in Buddhism' series from Curzon Press. 
18 See S. Levi, "Elements de formation du Divyiivadiina," T'oung pao 8, 
1907, pp. 105-122; E. Huber, "Les sources du Divyiivadiina," Bulletin de 
l'Ecole Franfaise d'Extreme-Orient 6, 1906, pp. 1-43, 335-340; J. Przy
luski, "Fables in the Vinaya-Pi\aka of the Sarvastivlldin School", Indian 
Historical Quarterly 5, no. I, 1929, pp. 1-5. 
19 See Speyer, Avadanasataka II, pp. xiv-xc; K. Takahata, ed., Ratnamiilii
vadiina (Tokyo: Toyo Bunko, 1954); Hahn, Der Grosse Legendenkranz, 
'Einleitung', pp. 10fT. 
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tion is translated20
• An enormous narrative of some ten thousand ver

ses, it was composed/compiled by an unknown Newar author (or 
authors), probably in the sixteenth or early seventeenth century, and 
probably in the Nepalese city of Lalitpur. In the broad lineaments of 
its narrative, it retells, in a style reminiscent of the late Hindu Purii-
1;Ias, and with many modifications and interpolations, the story of the 
Buddha's visit to Kapilavastu, his natal city, as presented in the ear
lier Indian Mahiivastu, which itself was compiled around the begin
ning of the Common Era from still earlier traditions. 

My research has been particularly concerned with Chapters 2-
9, a discrete sub-narrative within the Bhadrakalpiivadiina which re
counts the trials and tribulations of YliSodhad l

, the pregnant wife 
whom Siddhiirtha abandoned when he left home to realize his des-

20 In his monograph, BUddiyskiye legendy: Chast' pervaya [Buddhist Leg
ends: Part IJ (Saint Peters berg: Imperial Academy of Sciences, 1894), S. 
Oldenburg includes suriunaries of all 38 chapters. Possibly because this stu
dy is available only in Russian, it has attracted little scholarly attention. 
Much more recently, Bhadrakalpiivadiina XXXII and XIV have been pub
lished: Ratna Handurukande, Supriyasiirthaviihajiitaka (Indica et Tibetica 
15, Bonn, 1988) and T.R. Chopra, "BHS triyantara and Hindi te'!ltara: 
Notes on a Folk-Belief in the Mahiivastu and Some Other Buddhist Sanskrit 
Texts", ed. H. Eimer, Frank-Richard Hamm Memorial Volume (Indica et 
Tibetica 21, Bonn, 1990), pp. 28-46. 
21 On the figure ofYa§odhariilGopa in Buddhist literature, see N. Peri, "Les 
femmes de Sakyamuni," Bulletin de l'Ecole Fran,aise d'Extreme-Orient 
18, no. 2, 1918, pp. 1-37; Andre Bareau, "Un personnage bien mysterieux: 
I'epouse du Buddha," ed. L.A. Hercus et ai, Indological and Buddhist Stu
dies: Volume in Honour of Prof J. W. de Jong (Canberra: Faculty of Asian 
Studies, Australian National University, 1982), pp. 31-59; John S. Strong, 
"A Family Quest: The Buddha, Yasodhara and Riihula in the Mulasarviis
tiviida Vinaya," ed. Juliane Schober, Sacred Biography in the Buddhist 
Traditions of South and Southeast Asia (Honolulu: University of Hawai'i 
Press, 1997), pp. 113-128. At least two modem literary works have been 
inspired by the legend of Yasodhara: K. Gjellerup, Das Weib des Vollen
deten: Ein Legendendrama (Frankfurt am Main: Literarische Anstalt Riitten 
& Loening, 1907); W.E. Barrett, Lady of the Lotus: The Untold Love Story 
of the Buddha and his Wife (Los Angeles: J.P. Tarcher, 1975). Another 
work, of little scholarly or literary value, but perhaps a useful resource for 
researching the author's biography or historical milieu, is: Sunity Devee 
[1864-1932], The Life of the Princess Yashodhara, Wife and Disciple of the 
Lord Buddha (Jammu Tawi [India]: Jay Kay Book House, 1989). 
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tiny of becoming a Buddha, an Awakened One22
• These chapters 

portray Yasodharii's anguish at her abandonment and chronicle her 
karmically-prolonged, six-year pregnancy, the efforts of the Bud
dha's evil cousin Devadatta first to seduce and then put Yasodhara 
to death on trumped-up charges of adultery and witchcraft, her ele
vation to semi-divine status almost on a par to that of her husband, 
and the birth of her hideously deformed son. Extensive as it is, this 
drama is further developed in Chapters 25-27 and only brought to a 
resolution in Chapters 35-38. In the intervening chapters, Yasodhara 
does not appear at all. Chapters 10-24, which remain much closer to 
the Mahiivastu narrative than those which concern Yasodhara, re
count the Buddha's activities on his journey back to Kapilavastu; 
Chapters 28-34 are jiitakas, stories of the Buddha's previous births, 
a number of them taken, sometimes verbatim, from the works of 
such classical poets as AryaSUra, Gopadatta23 and K~emendra. 

In making Yasodhara the protagonist and spiritual heroine of 
her own independent narrative, the Bhadralmlpiivadiina extends and 
elaborates trends which were already well under way in such earlier 
texts as the Mahiivastu, the *Siikyamunibuddhacarita (SBci4 and 
the Mftlasarviistiviida Vinaya2S

• At the same time, much more ex-

22 For a detailed synopsis of these chapters, with numerous quotations from 
the manuscripts, see my article, "The Trials of Yasodharli. and the Birth of 
Rahula", Buddhist Studies Review 15, no.2, 1998, pp. 1-40. 
23 On Gopadatta and Haribha!\a, two 'successors' of the better-known Arya
siira, see M. Hahn, Haribha!!a and Gopadatta: Two Authors in the Succes
sion of Aryasiira on the Rediscovery of Parts of the their Jiitakamiiiiis, 2nd 
rev. ed., Studia Philologica Buddhica Occasional Paper Series I (Tokyo: 
The International Institute for Buddhist Studies, 1992). Includes the San
skrit texts of five stories. 
24 Extant only as the Chinese Fa pen hSing chi ching (T 190); abridged 
translation by Samuel Beal, The Romantic Legend of Siikya Buddha (Lon
don: Triibner, 1875; repr. Delhi: MotHal Banarsidass, 1985). 
2S The complete text of this Vinaya is only available in Tibetan. There is 
also a slightly abridged Chinese translation. On these, see Charles Prebish, 
A Survey of Vinaya Literature (Taipei: Jin Luen Publishing House, 1994), 
pp. 84-95. However, significant portions of the Sanskrit text are also avail
able. See N. Dutt, ed., Gi/git Manuscripts, Vol. lII, Parts 1-4 (Srinagar and 
Calcutta, 1942-50); R. Gnoli, ed., The Gi/git Manuscript of the Sayaniisa
navastu and the Adhikarar:ravastu (Serie Orientale Roma L, Roma, 1978); 
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plicitly than in these earlier Indian works, our author articulates one 
of the great themes of epic literature: the beautiful and virtuous prin
cess pines for her absent husband26

• He, the prince, is far off in a 
distant land on a dangerous and important heroic quest. While he is 
away 'saving the world', the princess undergoes her own series of 
trials. These typically include the testing of her personal loyalty and 
sexual fidelity. Through all trials and despite all odds, the princess 
remains steadfast and the hero triumphs. The hero then returns home 
to vindicate his mate and to usher in a new golden age. Thus in Ho
mer's Odyssey we have Penelope and Odysseus; in Virgil's Aeniad, 
Dido and Aeneus; in Valmiki's RiimiiyaT}a and Tulsidas's Riima
caritramiinasa, Sim and Rama. 

While worthy of investigation in their own right, these, in the 
present discussion, are peripheral issues. A principal project of the 
'Glorious History' is to validate Yasodhara as the Buddha's female 
counterpart and true consort, not only prior to his A wakening, but 
after it as well. The portrait developed of Yasodhara is that of a 
Newar Buddhist version of the ideal Indian wife. Much more so 
than in earlier biographies of the Buddha like the Buddhacarita 
(Bc), Mahiivastu, and Lalitavistara (LV), in our story Yasodhara is 
at ail times utterly subservient to her husband. Though in later chap
ters she is likened - and rather passionately - to the Supreme God
dess (parameSvanj, it is also clear that she derives her spiritual pow
er from her husband, in partiCUlar from her devotion to him and from 

R. Gnoli, The Gilgit Manuscript of the Salighabhedavastu (Serie Orientale 
Roma XLIX, I & 2, Roma, 1977-78). For translations (from Tibetan), see 
W.W. Rockville, The Life of Buddha and the Early History of his Order 
(London: Kegan, Paul, Trench & Triibner, 1884); A. von Schiefner & 
W.RS. Ralston, Tibetan Tales Derivedfrom Indian Sources (London, 1905, 
repr. Gurgaon, India: Vintage Books, 1991); M. Hofinger, Le Congn)s du 
lac Anavatapta (Vies de saints bouddhiques), 2 vols. (Louvain-la-Neuve: 
Institut Orientaliste, 1982, 1990). For a detailed survey of the narrative por
tions of the entire Vinaya, see J.L. Panglung, Die ErziihlstofJe des Miila
sarlliistiviida Vinaya, Studia Philologica Buddhica, Monograph Series III 
(Tokyo: Reiyukai Library, 1981). 
26 On the epic hero defining himself by 'leaving a woman behind', see L. 
Lipking, Abandoned Women and Poetic Tradition (Chicago: University of 
Chicago Press, 1988), p. xvi. 
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the religious Observance ([uJpo~adhavrata, ~!amivrata) the prac
tice of which he enjoins upon her prior to his departure27

. The 
Bhadrakalpiivadiina may be unique in Buddhist literature in the pro
minence, the narrative space, it accords Ya§odhara, but it most defi
nitely does not make of her a truly indepedent heroine. Indeed, it can 
hardly be accidental that her character and actions conform to the 
standards set forth as normative for women in traditional Hindu legal 
literature (dharmasastra) 28. 

There is anecdotal evidence that a Newiiri version of the BKA 
continues to be recited in certain liturgical contexts29

• At least one 
version of the Newar Buddhist Dialogue mentions Yasodharii's 
marriage to Siddhiirtha as paradigmatic for all Buddhists. Whether 
there exists other textual or anthropological evidence to support this 
remains to be seen. This in turn raises the whole question of whether 
Yasodhara was held out as the feminine ideal to Newar Buddhist 
women as, for example, SItii has been to Hindu women. 

In all this, however, we are getting rather ahead of ourselves. 
In the first instance these initial chapters of the 'Trials of Y asodhara' 
are best read as a story, as a late mediaeval Newar revisioning of 
earlier Indian narrative traditions concerning the Buddha's wife. On-

27 This observance, much as described in the BKA (IV. I-12) and in other 
Newar Buddhist texts (e.g.; Asokiivadanamiilii XXIV.I01-114, ed. Y. Iwa
moto, Bukky6 setsuwa kenkyu josetsu, Tokyo. 1978, p. 226) remains to this 
day the most popular optional religious observance among Newar Bud
dhists, particularly among women. See J. Locke, Karu(lamaya, pp. 183-204; 
"The Upo~adha Vrata of Amoghapasa Lokesvara in Nepal," L'Ethnographie 
83 (100-1), pp. 159-189; Gellner, Monk, Householder, Tantric Priest, pp. 
220-224. For a discussion of a range of religious observances in contem
porary Newar Buddhism, see Todd T. Lewis. "Mahayana Vratas in Newar 
Buddhism," Journal of the International Association of Buddhist Studies 12, 
no. 1, 1989, pp. 109-138. 
28 On this topic, see 1. Julia Leslie, The Peifect Wife: The Orthodox Hindu 
Woman according to the Stridharmapaddhati of Tryambakayajvan (Delhi: 
Oxford University Press, 1989). 
29 Personal communication of Dr. Gregory Sharkey, S.l., who taught in 
Nepal for several years during the 1980s and 1990s. On the Newiiri version 
of the BKA, see K.P. Mana, Classical Newiiri Literature (Kathmandu: Edu
cational Enterprises, 1982), p. 56. 
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Iy when all the relevant material has been published can the work of 
interpretation proceed apace. 

A NOTE ON THE EDITION OF THE SANSKRIT TEXT 

The present translation is based on my critical edition of 
Bhadrakalpiivadiina, Chapters 1.1-22 and 2-3, copies of which may 
be ordered from the Buddhist Literature Editorial Office. The edi
tion is based on a study of the ten extant BKA manuscripts. All of 
these are Nepalese (Newar) paper manuscripts; eight are in Newari 
script, two in ordinary Nagan. Four of the ten are dated: the oldest 
was copied in Nepal Samvat 910 (1790 C.E.), the most recent in 
N. S. 1025 (1905 C.E.). Detailed descriptions of the manuscripts and 
their stemmatic relationships are included with the critical edition. 
The thesis from which both editions and translations were adopted 
also includes editions and translations of Chapters 4 and 5. These, I 
hope, will eventually be published, together with the other eleven 
chapters (6-9, 25-27, 35-38) which constitute the 'legend of the 
Buddha's wife in the Bhadrakalpiivadiina'. 

A NOTE ON THE LANGUAGE OF THE Bhadrakalpiivadiina 

The BKA is composed in a particular variety or dialect of San
skrit, but not, it must be emphasized, in Buddhist Hybrid Sanskrit, 
the 'Sanskritized Prakrit' familiar from the Mahiivastu or the verse 
portions of such Mahayana siltras as the Saddharmapur:ujarika or 
Samiidhiriija. Without attempting to be exhaustive, I list below the 
principal departures from 'classical' or 'standard' Sanskrit found in 
the 1200 verses (Chs. 2-5) of which I have made a close study. Rea
ders familiar with the peculiarities of Buddhist Sanskrit and of other 
varieties of non-standard Sanskrit will find few surprises here. 

(1) hiatus between and within slokapiidas; (2) second and third 
syllables of slokapiida both short; (3) syncopation in the last six syl
lables of even slokapiidas; (4) resolution of two short syllables into 
one long and vice versa; (5) hypermetrical and hypometrical piidas; 
(6) short vowels scanned as long and vice versa; (7) double sa'!ldhi; 
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(8) use of sa1!ldhi-consonants or 'hiatus-bridgers'; (9) application of 
sa1!ldhi after a vocative or vocative particle; (10) pleonastic streng
thening of internal vowels (svarthikavrddhi), often metri causa; (II) 
changes of gender in noun declension; (12) stem-form of noun for 
nominative or accusative, usually metri causa; (13) enclitic form of 
pronoun used for instrumental case; (14) thematisation of consonant
stem nouns and athematic verbal sterns; (15) parasmaipada for at
manepada and vice versa; (16) causatives used in the sense of the 
simple verb (svarthe ~ic) and, less often, vice versa; (17) passive 
participle of a transitive root used in the sense of the active verb; 
(18) formation of present-system verbs from the root drs and gerun
dives from the present stem pai-; (19) simple gerunds in -ya and 
compound gerunds in -tvii; (20) verbs conjugated in the perfect tense 
without reduplication; (21) simple present of causatives and Class X 
verbs used as passives; (22) agent in the instrumental case used with 
an active verb (not always readily distinguishable from preceding); 
(23) ma used without finite verb. 

It should be mentioned, however, that current scholarship is 
beginning to demonstrate how much of the non-standard syntax (as 
opposed to morphology) of Newar Buddhist Sanskrit is due to the 
influence of Newliri, which operates on very some different prin
ciples than Sanskrit or Prakrit. 30 Examining the language of the 
BKA in light of Newari remains a desideratum. The first task, how
ever, is to prepare editions of additional chapters in order to have a 
sufficiently large linguistic sample from which to work. 

30 See, B. K5\ver, "Newliri into Sanskrit: On the Language of the Svayarp
bhupurlilJa", ed. M. Schetelich, Festschrift Manfred Taube (Bonn: Indica et 
Tibetica Verlag, in press). My thanks to Prof. Dr. KOlver for providing me 
with a pre-publication copy of his article. 
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The ExtraordilUlry History of Our Auspicious Era 
Chapter I: Praise by Brahma and the other Gods; [the 

Buddha] Sets Out to Return to his Natal City 

Olp! Reverence to the Three Jewels! 

I. Having venerated the glorious Triple Gem, benefactor of the three 
worlds and everyone's sole true companion, which, by overcoming 
both the defilements and the Miiras, imparts the path of purity, the 
sole route to the felicity of liberation, 

I shall relate the story, [itself] a beautiful source of liberation, of 
the glorious Sakya king's return to his natal city. Men of discern
ment, who seek the four aims of life, harken to the Extraordinary 
History of Our Auspicious Era (Bhadrakalpiivadiina)! I 
2. JaYaSri2 arose again from concentration: in order to expound the 
Doctrine of the Glorious One3

, he was staying at the BodhimaQ.
Qapa4 [Monastery] together with members of the Order. 

I bhadrakalpa (Piili, bhaddakappa; adj. akalpika), name of a cosmic period 
or aeon, like the present one, in which five Buddhas appear. For the present 
BhadrakaIpa these are: Krakutsanda (or Krakucchanda), Kanakamuni, Kiis
yapa, Sakyamuni (the historical Buddha), and Maitreya (the next Buddha, 
presently dwelling in the Tu~ita heaven). The Svaya",bhupuraT}a narrates 
the mythological history in Nepal in terms of the activities of these Buddhas 
(Plus the Bodhisattva Maftjusri). In successive chapters adapted from the 
Karut;laput;lt!arikasutra, MJM XXV.6-8; XXVI.6-8; XXVII.7-15; XXVIII. 
5-6, 42-43, records the Tathagata Ratnagarbha's prediction that four of his 
disciples will become the four aforementioned Buddhas of the present 
Bhadrakalpa. In a later passage (XXIX.33-34), he identifies the five Bud
dhas of a future Bhadrakalpa. Additional references and discussion: Mv 
i.2486, 3366, 3372; Avs i.237 1O, 250 11 ; Oivy 3444, 34624, 440 15, 4474; Gv 
2295•8,2775•6; ON ii.2-4, tr. \99-200; AbhidhK (tT.) iii.I92-193. Cf. 1.18 
n. The Bhadrakalpikasutra (T 425; Tohoku 94; SS 825), a more elaborated 
tradition, contains accounts of 1000 Buddhas. Mv iii.3305 (tr. iii.321 & n. 
1)' conflates the two traditions. 

See also 1.4, 7. 
3 sraighana dharma (for v.ll. see edition), adjectival form from srighana. 
Ifwe may trust the Tibetan translation (dpal stug), as an epithet of the Bud
dha, srfghana, 'mass (or cloud) of glory', occurs as early as the 1st cent. Be 

\ 
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3. At that, people of all four classes who had come to the Bodhi
maJ;lQapa [Monastery] to hear [the Dharma], bowed before and ven
erated the Teacher and gradually assembled there [before him]. 
4. Then, JinaSrI, the disciples' leader, stood before him, removed the 
upper garment [from his right shoulder] and, raising his joined palms 
in reverence, said: 
5. "[We have] heard the Sriialitavyiihas, 0 Teacher, by your gra
cious favour: now [we ] long to hear the true story of the Lord of the 
Sakyas' homecoming. 
6. "They long to listen, the members of this assembly; they have 
come, thirsting for the nectar of that narrative: 0 tiger among monks, 
do let them imbibe it." 
7. Thus petitioned by JinaSrI, JayaSri delightedly declared: "Listen, 
o disciples! I shall tell the tale as it has been taught by the masters 
[before me] .... " 
8. "[The Emperor] A§oka,6 preceded by music in homage, and at
tended by ministers and citizens, proceeded to the Rooster Park 
[Monasteryf to once again imbibe the nectar of the Dharma. 

(XXII.15, XXV1.6). Frequent in BKA: 1.21a, 88a, 89a, 144c, l50d, l 54b, 
160c, 191d, 236a, 249a; X.8a, 48a; X1.5d, 21b; XXV1.66a, 88a, l55b, 
169c, 253b, 297b, 314c; XXXVL87d, 178a; XXXVII.86b, I05c. So also in 
the avadanamala literature generally: see Avs II xxvi; Index to Ratnama/a
vadana (ed. K. Takahata, Tokyo 1954); Asokiivadanamala l.lc, 3a (R. Mit
ra, The Sanskrit Buddhist Literature o/Nepal, Calcutta 1882, p. 16), XXIV. 
12c (ed. Y. Iwamoto, Bukky6 setsuwa kenkyiijosetsu, Tokyo 1978, p. 218). 
The Plili equivalent, sirighana, occurs in the Dipava",sa (ed.-tr. H. Olden
berg, London 1879), pp. 14, 118. 
4 bodhima1J<!apa = 0ma1J<!a (= Piili id.; Tibetan: byail chub kyi siiiil po). 
The name of a monastery, either the one in Bodhgayii, founded in the sixth 
century, or another, modelled after or at least inspired by it, founded a 
thousand years later in the Nepal Valley. It may, however, also refer to the 
spot in Bodhgayii under the Bodhi Tree, quite near the first-mentioned mo
nastery, where, according to all sources, Siddhiirtha attained Awakening and 
so became the Buddha .. 
S Presumably our Lalitavistara (LV); at I.1 Ob, also called Vistara. This re
counts, with much literary embellishment, the Buddha's career from his 
penultimate birth in the Tu~ita heaven to his Awakening and the first ser
ron in the Deer Park at ~ipatana near ViiriiI).asi. 

On Asoka (reigned circa 273-232 B.C.E.) in history and in connection 
with Buddhist piety and narrative traditions: E. Lamotte, History of Indian 
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9. "There, the king honoured, circumambulated and venerated Upa
gupta, who was surrounded by a vast multitudeS of monks. Then, 
folded hands raised in reverence, he said to him who was endowed 
with self-knowledge and who was seated on the Throne of Dhar
ma9: 

Buddhism (Louvain-Ia-Neuve: Institut Orientaliste, 1988), pp. 223-258; 1.S. 
Strong, The Legend of King Asoka (Princeton, 1983); J.S. Walters, "Stiipa, 
Story, and Empire: Constructions of the Buddha Biography in Early Post
Asokan India", ed. 1. Schober, Sacred Biography in the Buddhist Traditions 
of South and Southeast Asia (Honolulu: University of Hawai'i Press, 1997), 
pp. 160-194; lS. Strong, "Images of Asoka: Some Indian and Sri Lankan 
Legends and their Development", ed. A. Seneviratna, King Asoka and Bud
dhism: Historical and Literary Studies (Kandy: Buddhist Publication Soci
ety, 1994), pp. 99-125. For the extant Sanskrit text of the Asokavadana, see 
the Introduction, fn. 17. In his La Legende de l 'empereur A90ka dans les 
textes indiens et chinois (Paris: Paul Geuthner, 1923), J. Przyluski has tran
slated the Chinese sources. One of these, the Asokariijasutra (A yii wang 
ching, T 2043: vol. 50, pp. 131b-170a) is now available in English: R. Li, 
tr., The Biographical Scripture of King Asoka (BDK English Tripitaka 76-
II, Berkeley: Nurnata Center, 1993). The Asokavadanamala (mostly unpub
lished: see Mitra, Sanskrit Literature of Nepal, pp. 6-11; MJM, 'Einleitung', 
p. 17) adapts the earlier legends about Asoka somewhat as BKA does those 
concerning the Buddha and his family. The BKA is one of several mediae
val Newar verse narratives which are presented as a dialogue between Jina
sri and JaYaSri which itself 'frames' a dialogue between Asoka and Upa
gupta, the latter of which then tells the story as he heard it from teachers 
before him, ostensibly passed down from the time of the Buddha. 
7 kukkufarama (= Piili id. = kurkufo = kukkufagara) . Name of Upagupta's 
monastery in Pataliputra (Asoka's capital): see Avs ii.203 1; Divy 3757, 
38[12,38428,40620,42311,42422-23,43014-24,43[20-21, 4345 (all from 
Asokiivadana);Asokarajasutra (tr. Li) 14,21,54,64,82-85,88,181, 182. 
The 'colloquies' between Asoka and Upagupta which form the inner narra
tive frame in BKA and related texts are typically set in the Kukku\iiriima: 
see BSvP 198; MJM 1.32; GKV (Tucci, "La redazione poetica del KarwuJa
vyiiha", pp. 608-609); Lalqacaityasamutpatti (ed.-tr. T. Rajapatirana, Su
varlJavan:ravadana and Lalqacaityasamutpatti, 3 vols., Ph.D. thesis, Can
berra: Australian National University, 1974), vol. I, p. 1309; Asokavadana
mala (R. Mitra, Sanskrit Buddhist Literature, p. 6); VicitrakarlJikavadana
mala (Y. Iwamoto, Bukkyo setsuwa kenkyu josetsu, Tokyo 1978, p. 19214). 
S a~!adasa lalqal}am, 'eighteen lakhs' (18 x 100,000). 
9 dharmasana: in Buddhist monasteries, an elevated seat from which monks 
give instruction. 
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10. "The exquisite series of Birth-Stories, the ambrosial tale called 
Vistara lO 

- these extinguishers of sin did [I] imbibe from your hon
our's lotus-mouth. 
11. "Now [I] thirst for that pure ambrosia, [your account of] the 
Buddha's return to his own city. What was it that happened in the 
city called Kapila[vastu], filled with the pain of separation? 
12. "How was it for YaSodhara ll

, pregnant and grieved by separa
tion [from her husband]? [How was it] for Gautamil2 and the eighty
four thousand other women who [also] loved him? 

10 A reference to LV; cf. Srilalitavyuha, 1.5 above. 
II In BKA, the Buddha has one wife, called throughout both Ydodhara (oc
casionally Yasodevi. Sridevi, Sridhara) and Gopa (occasionally Gopikii). In 
Mv (U28 13 , ii.25 12, 487, 692 ff.. 72 18 ff., 735, 135 13 • iii.1024 ff., 11612 

ff, etc.), Ydodhara is her only name, as also at Divy 253 26 and Bc II.26. 
On Yasodhara in Pali literature, DPPN II 741-744. s.v. Riihulamiitii. To 
this may be added a translation and new edition of the Yasodharii theri-apa
diina: S. Mellick, A Critical Edition. with Translation. of Selected Por
tions of the Piili Apadiina. D.Phil. thesis, Oxford University, 1993, vol. II, 
pp. 527-590. In LV. the Buddha's wife is called Gopa (1428 ff., 1574 ff., 
1947 ff., 2303 ff.), or Gopika (2352 1, 23713). According to Mpps (T 1509: 
182b, tr. II 1003-1004), he had two wives, Yasodhara and Gopa. In SBV 
(i.62, 64-65, 78) he has three - Yasodhara, Gopikii and Mrgaja - which tra
dition is also followed in BAKL (XXIV.56, 62, 113). Three wives are also 
specified at SBc 101. Where the Bodhisattva marries more than one woman, 
it is always YaSodhara who is identified as Riihula's mother. For a biblio
graphy of primary sources concerning the Buddha's wife, see Mpps tr. II 
1001-1009. A. Bareau ("Un personnage bien mysterieux", pp. 52-59) con
cludes all traditions relating to the Buddha's wife are entirely legendary. 
12 Full name Mahiiprajiipati Gautami (Pali: Mahapajapati Gotami). Sister of 
Sarviirthasiddha's mother, Maya, and Suddhodana's second wife. After 
Queen Maya's death, she becomes the prince's foster-mother. For a transla
tion of the Gotami Apadiina (Ap ii.529-543), an important Piili legend 
which highlights Mahiipajapati's role as leader of the Order of Nuns, see 
J.S. Walters, "Gotami's Story", ed. Donald S. Lopez, Buddhism in Practice 
(princeton: The University Press, 1995), pp. 113-138. See also J.S. WaI
ters, "A Voice from the Silence: The Buddha's Mother's Story", History of 
Religions 33, 1994, pp. 358-379 as well as references in DPPN and ED. In 
the BKA, Gautami is portrayed principally in her relation to Yasodhara as 
beneficent mother-in-law. 
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13. "How was it that Suddhodanal3 and all the rest were made to 
forget about the Master? How did he ordain the monks and protect 
the people? And after how many years did father and son meet? 
14. "Therefore, 0 Teacher, by the offering of this ambrosial tale, l 
quell the flames of grief, kindled by the pain of separation,14 which I 

blaze in my heart." 
15. Thus requested by the king, Upagupta replied, "Listen well, As
oka; I shall speak briefly's. 
16. "In that city, on account of [Sarvarthasiddha's]16 absence, she 
who was called Gopal7 suffered intensely; Gautami became blind's; 
the king's heart was divided. 

13 All our sources identify Suddhodana (Pali, SUO) as the Buddha's father 
and king of the Siikyas of Kapilavastu: see DPPN and ED. A. Bareau, dem
onstrating this is not so in certain early canonical texts, concludes both attri
butions are legendary ("Le retour du Buddha a Kapilavastu dans les tcxtes 
canoniques", ed. G. Gnoli & L. Lanciotti, Orientalia Iosephi Tucci Memo
riae Dicata, Roma, 1986, pp. 41-56, esp. 53 IT.). 
14Tbe 'pain of separation' refers to A~oka, having lived long after the pas
sing of the Buddha, being unable to actually meet the object of his devo
tion. In this A~oka may be said to resemble his guru, Upagupta, who, in the 
Asokiivadiina (ed. Mukhopadhyaya 23 10•12, tr. Strong 192), in order to sat
isfy his devotional longings, forces Mara to take on the form of the Bud
dha, for having been ordained 'one hundred years after the Blessed One en
tered parinirviina', he has 'seen the Dharma-body, bUI...not the physical bo
dl of the Lord of the Triple World.' 
I The term 'briefly' is of course a relative one: by comparison to, say, the 
lOO,OOO-verse Mahiibhiirata, the 10,OOO-verse BKA is brief indeed. On the 
?Jher hand, it is comparable in length to many Purii1)as. 

The Buddha's personal name and the usual one in BKA. Mv, LV and 
BKA use both Sarviirthasiddha and the synonymous Siddhartha. At SBV 
i.4725, 48 11• 13 , 4820•22 and BAKL XXIV.23, 38-39, he is given at birth 
three names: Sarviirthasiddha, Siikyamuni and Deviitideva: most often, how
ever, SBV calls him, simply, 'the Bodhisattva'. The Plili tradition appears 
t9 know only Siddhattha. 
I See note on Y ~odhara, 1.12 above. 
18 Part of the legend is that Gautami loses her eyesight through constant 
weeping at the loss of her son. Later, when the Buddha returns to Kapila
vastu and displays his psychic powers by causing fire to stream from one 
side of his body and water from another, Y ~odhara restores her mother-in
law's sight by bathing her eyes with the water. See Mv iii.lI67. 17, Ir. iii. 
116; SBc 366. AI BKA VIIl.lOI (Ce 72a7), Suddhodana warns Gautami 
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17. "Chandakal9 and Udayin20 grieved, but Devadatta21 rejoiced; 
some of the people were distraught, but others sided with Devadatta. 

that, blinded by incessant weeping, she will be unable to see her son when 
he does return (evam aSn~u mukt~u netraniiSo bhavi~yati I pratyagatasya 
putrasya katha", drsye tada mukham 1/). At IX.142 (Ce 78a3-4), her grief 
both consumes her flesh and destroys her eyesight (athasau gautam! rajii! 
sokiidhikalqsangikii I viiapirvallisaJ?1 netravinasam akarot tada 1/). Finally, 
at XXV.484-486 (Ce 204a5-6), upon his return, twelve years after his origi
nal departure, the Buddha provides, and Y dodharii applies, the remedy: 
'Then the Lord of Sages, seeing that Prajapati was blind, emitted from his 
~1Jf$a the essence of ambrosia. Taking that ambrosia, Yasodharii rose and 
with it bathed Prajapati's eyes. Then, purified by that ambrosia, her heart 
and sensory organs fully cleansed, her eyes like lotuses in full bloom, Gau
tami beheld that Lord of Sages' (tata/;l paSyan munfndras tiim andhfbhiitii", 
prajiipatfm I svo$1J~siid amrta", siiraJ?1 samutsrjyiibhyasiirayat /I tad amrta", 
samiidiiya samutthiiya yasodhara I tena miitu/;l prajapatya ak$ilJi abhyamar
jayat /I tadamrtavisuddhii sa sunirmalendriyiiSraya / vibuddhapulJdarikiik$a 
tam munindram samaiksata 1/). 
19 Name of SarVarthasiddha's squire and childhood friend. According to Mv 
(ii.15913-1609), when, in the dead of night, the Prince orders him to bring 
his horse that he may flee Kapilavastu to take up the religious life, Chan
daka cries out to wam the king and people, but devas render the populace 
insensible. Later that night, the Bodhisattva sends Chandaka back to the city 
with his jewellery, his horse Kal)\haka and with greetings for all his rela
tives except for Yasodhara (Mv ii.1661l-14). Cf. SBV i.84-92, Bc V1.25-41 
and BAKL XXIV.147 ff. Years later, Chandaka and Udiiyin are sent to 
Riijagrha by the King to convince the Buddha to return home that his kins
men might benefit from his teaching (Mv ii.233 10. 16, iii.90-93; SBc 349). 
The two men join the Sangha and eventually accompany the Buddha back 
to Kapilavastu (Mv iii.94-IOI, SBc 346-349). BKA XXV.35-197 (Ce 
189al-194a7) closely follows the tradition represented by these last two. 
20 Son of Suddhodana's family priest and another childhood friend of the 
Buddha. See also preceeding note. 
21 The Buddha's cousin and 'Judas' of the Buddhist tradition, infamous for 
inciting Prince Ajiitdatru to parricide (Yin ii.l90, tT. BD V 266; Divy 
28018

; SBV ii.70-71. 135-136, 155-159), for attempting to replace the Bud
dha as head of the Order (Yin ii.l88, tI. BD V 264; SBV ii.7322 ff., 74' ff.; 
A. Bareau, "Les agissements de Devadatta selon les chapitres relatifs au 
schisme dans les divers Vinayapi!aka", Bulletin de I'Ecole Fran,aise 
d'Extreme-Orient 78, 1991, pp. 93, 95, 115-118), and to murder the Bud
dha (Vin ii.l91-195, tr. BD V 266-274; SBV ii.l66-168, 187-189, 260-
262; Ekottaragama [T 125], p. 803b-c; Bareau, "Les agissements de Deva
datta", pp. 94-\04, 119-120). Other traditions state that the Buddha refused 
to ordain Devadatta (Mv iii.18I'·', tr. iii.l77; Ekottaragama [T 125], p. 
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18. "Although the Glorious Lord had by then occupied the Fourth 
Seat,22 his heart's desire fulfilled, he retained a desire to return to his 
own city. 
19. "Then, on the thirteenth day of A~adha23, full of joy, Vidhf4

, 

Acyuta25 and Mr1).a26, together with Indra, the Lokapalas and other 
gods, [all] born from the body of Avalokita21, 

802b-c; SBc 378-380; Bareau, "Les agissements de Devadatta", pp. 112-
113). Cf. BKA XXXVII.183-241 (Ce 374b5-376b4): after failing to poison 
the Buddha and the entire Salllgha, Devadatta, ignoring his father's orders 
to take ordination, apprentices himself to a Hindu ascetic (maskarill) in 
order to become an expert in Saiva black magic (aghoramalltrasiidhaka) so 
that he may finally kill the arrogant Buddha. Thereafter, he wanders the 
earth (acarad bhuvi), reviling the qualities of the Three Jewels (trirat
nagulJanindaka) while he himself is reviled as one who has fallen away 
from the Dhanna of the Holy One (iiryadharmaparibhraetanindyamiilla). 
Bareau ("Les agissements de Devadatta", pp. 130-132) now argues that the 
historical Devadatta was likely no worse than a committed proponent of 
'forest asceticism' working against what he considered the creeping laxity 
of settled monasticism. 
22 I.e., had become the fourth Buddha of the present Auspicious Aeon (Bha
drakalpa): Krakucchanda, Kanakamuni and Kasyapa (ED, s.vv.) are his 
three legendary predecessors: so glossed Ce 2a. Maitreya is to be the fifth. 
Cf. Mv i.3185 ff.: the Buddha, staying in VeruQ.iilga in Kosala, when asked 
by Ananda the reason for his smile, points out the hennitages, huts, walk
ing-hails and personal seats of these three of his predecessors. For canonical 
accounts of these previous Buddhas, see Mahiivadiinasiitra (ed.-tr. E. Wald
schmidt, 2 vols., Berlin, 1952-56) and Mahiipadiinasulla (DN ii.1-54, tr. 
199-221). A late Pali account is found at Buddhavaf!1sa XXIII-XXVI (ed. 
N.A. Jayawickrama, Buddhavaf!1Sa and Cariyiipitaka, London 1974; tr. I.B. 
Homer, Minor Anthologies o/the Piili Canon, Part III, London 1975). 
23 Cf. Mv iii.34016 (tr. iii.335), which, in its fifth rendition of the event, 
places the Buddha's first public discourse (dharmacakrapravartana) 'on the 
twelfth day of the second fortnight of the month A~aQ.ha [June-July] after 
the midday meal' (atha khalu bhagaviif!1 iie#hamiisasya uttarapakee dvii
dasfyaf!1 pasciibhaktaf;). NK 81 21 -26 (tr. 109), concurs as to the month 
(pali: Asii!hi), but specifies that the Buddha did not meet up with the five 
ascetics to whom he first preached the doctrine until the evening of the 
fourteenth, i.e., full-moon, day. SBc 261 agrees with Mv as to the time of 
day, but gives the date as 'the fifteenth day of the month of Vaishya' (Vai
silla [April-May]?). LV (3461-3, tr. Bays II 628) mentions no day or 
month but concurs with NK insofar as it describes the Buddha discoursing 
only in the second and third watches of the night. 
24 'Performer, creator': epithet of Drahrna. 
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20. "Accompanied by the Four Great Kings and a host of other dei
ties, each one attended by his own retinue, appeared at that spot, 
overjoyed. 
21. "They bowed before and worshipped the Buddha, circumam
bulated him, and after gazing into the face of the Lord, assembled 
according to rank. 
22. "Then the Glorious Lord said to the Auspicious Company of 
Five:28 

" 'Listen to the incomparable Dharma! I will explain ail in 
brief.' " 

~! 'Not fallen, imperishable': epithet ofViglU-KPma (Bhagavadgitii 1.21). 
'Gracious, compassionate': epithet of Siva. 

27 Although SP 25129_25216, tr. 410-412 lists various forms in which Ava
lokite§vara expounds the Dharma, including those of Brahma, I§vara and 
Mahe§vara, here the reference is to the 'cosmic' Avalokitesvara, who cre
ates the world and the gods. While this myth is depicted in K v (26428-
265 1°), the allusion here is specifically to GKV, the Newar verse version 
which adapts it. On this, see GKV III, MaheSvariididevasamutpiidana (A 
30a4 ff., B 23a7 ff.); E. Bumouf, Introduction a I'histoire du Buddhism in
dien, pp. 197-198. 
28 paiicakil bhadravargika. This refers to the group of five ascetics, the 
Buddha's former disciples (present though not hitherto mentioned), who 
had previously abandoned him when he forsook self-mortification. After at
taining Awakening, he realized that his former teachers, Udraka Ramaputra 
and Arac;Ia Kalama, had already died and sought out the five in the Deer 
Park near Benares. In Sanskrit sources the names of the five are usually gi
ven as Ajiiata KaUJ:ic;Iinya, Asvajit (in Mv and BKA, A$vakin), Bhadraka, 
Vii~pa and Mahiinama. See Mv tr. iii.313 n. 2 and ED, s.vv. paiicaka, bha
dravargiya for other references. In Piili texts the five are referred to as the 
paiicavaggiyii bhikkhii (Vin i.8, MN i.l7l). The Pali term bhaddavaggiya 
refers to a group of thirty men, converted by the Buddha somewhat later 
(BKA X; Mv iii.375-376; Yin i.23; A. Bareau, Recherches sur la bio
graphie du Buddha dans les Siitrapitakil et les Vinayapitakil anciens I, Paris 
1963, pp. 253-256). 
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[What follows is our author's version, reduced to a mere eight verses 
(1.23-30) of the Buddha's first public discourse, the famous Dhar
macakrapravartana Sutra, or 'Setting in Motion the Wheel of the 
Doctrine,29. Here the Buddha explains to the five monks that the 
five constituents of the human person (pancaskandha) are impenna
nent (anitya), insubstantial (aniitman) and therefore characterised by 
suffering (duJ;kha). Then the god Brahmii interjects with a hymn of 
praise (stotra) and a request for the Buddha to expound the Dharma 
in greater detail. As its title suggests, this sets the tone for most of the 
remainder of the chapter, which consists of a series of exchanges 
between the Buddha and the deities in his audience: Brahmii (31-
59), Vi~Qu (60-100), Siva (101-141) Sakra ([Indra]142-160), the 
Nine Planets (navagraha; 161-189) and, finally, Sanatkumara (190-
240), here described as the 'physician of heaven' (svarvaidya). The 
Buddha admonishes and encourages each in turn: he takes each one 
to task for failing to properly carry out the cosmological, religious 
and ethical duties which Avalokite§vara (Lokesvara) had assigned to 
each at the time he generated them out of his own body; then, hold
ing out the promise ofNirviiQa, the Buddha encourages each to re
double his efforts. Each deity responds with a hymn of praise (sto
Ira, stuti) and a promise to mend his ways and to do better in the fu
ture. What emerges is a picture of the Hindu gods as well-meaning, 
if rather bumbling, Buddhist lay-disciples. Only in the last dozen 
verses of the chapter (241-252 [Ce 11a7-b6]) does the Buddha again 
turn his attention to the five monks, and to his avowed mission to re
turn to Kapilavastu. These twelve verses, which immediately pre
cede the long account of YaSodharii's trials in Kapilavastu, are as 
follows:] 

29 For accounts of the First Discourse, see: Mv iii.33017-34117, tf. iii.322-
337; LV 3461-34711 , tr. Bays II 628-632; SBc 251-256; SBV i.134ILI39 17; 
Bc XV. 14-58; NK 8[11-8219, tr. 109-110; SN iii.66-68, v.420-423; Vin i. 
10-14, tr. BD IV 14-21; Bareau, Recherches sur La biographie du Buddha I, 
pp. 190-196. 

\ 
I 
I 
I 
\ 
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241. Then the Glorious Lord addressed the Auspicious Company of 
Five: "Listen, monks. You have accumulated good [deeds] from 
previous [births]. 
242. "In [this] time of the fivefold degeneration30

, people are diffi
cult to tame and unreceptive to instruction; they commit the ten evil 
deedsll and revile teachers of the True Doctrine. 

30 The ' time of the five degenerations' (paficaka~iiyika kiila; in LV & SP: 
°ka~iiya kiila or °ka~iiyakiila) refers to a Buddhist version of the pan-Indian 
belief that we have not so much 'evolved' as ' devolved' from our distant 
ancestors. Specifically, there has come about degeneration in life-span 
(iiyulJ-ka~iiya), in doctrinal or philosophical understanding (dr~ri-), in extent 
of moral failings and cognitive limitations (kle.sa-), of the overall 'quality' 
of living beings (sattva-) and indeed of the age as a whole (kalpa-). Both 
LV (207 11

•
13

, 2141
.
2

, tr. Bays II 379, 390) and SP (433
•
5

, tr. 58-59) refer to 
the difficulty of the Buddha's task in such a degenerate age. 
31 The ten are listed at BICA XXXII.464-467 (ed.-tr. R. Handurukande, 
"Da§aku§alakarmapatha: The Path of Ten Good Actions", Sri Lanka Journal 
of the Humanities 12, 1986, p. 42): 'Bodily evil is three-fold; that arising 
from speech four-fold; and that of mind three-fold. The ten evils are known 
as being of that manner. Injury to life, theft and improper behaviour relat
ing to the senses arise out of one's body, (their ill-effects being) shortness 
of life, poverty, not having a wife, and birth in an evil state in the end. 
False speech, slander, harsh (words) and loose talk are (the evils) of speech, 
(their consequences being) a leprous body, dumbness, being reviled and bei
ng shunned by others. Desire, malice towards others and false views are (the 
evils) of the mind. Being subject to the aversion and hostility of all and de
fectiveness of limb, are known to be their results' (siiriral7l trividhal7l pii
pal7l viilJibhaval7l caturvidham / trayal7l miinasikal7l tadvad dasiikusalikalJl 
smrtam /I siidattiidiinahi/1lSii ca kiimamithyii sarirajam I dinasvalpiiyu~au 

. viimiihinam ante ca durgatilJ 1/ mr:tiiviidas ca paisunyal7l raudral7l bhinnalJl 
ca viicikam / ~rhakiiyaS ca miirkhas ca bhartsyamiino janojjhitalJ /I abhi-
dhyii ca paradrohal7l mithyiidr~ris ca miinasam / sarviipriyatvadrohatval7l 
hiniingal7llatpha/a'fl vidulJ /I ). Cf. Mv i.l0713•15, tr. i.85; ii.995• IS, tr. ii.96; 
Divy 30122-25 , 3027-10; BAKL VI.173-176; R. Handurukande, "Da§iiku§ala
karmaphala", KalyiilJf: Journal of the Humanities and Social Sciences of the 
University of Kelaniya 5-6, 1986-1987, pp. 43-48. In the Newar Upo~adha 
Observance, the officiating priest enjoins the participants to 'abandon the 
ten kinds of sin' and describes the kannic consequences of each (Locke, 
"Upo~adha Vrata", p. 174: Gellner, Monk., Householder, Tantric Priest, pp. 
117-118). 
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243. "It is to deliver them all from Sarpsara that I have come to this 
Earth. Therefore, in order to awaken [them from the sleep of ignor
ance], I must travel to every region and country. 
244. "Should I not, people will never hear the Discourse of Truth. 
Therefore, heeding Brahmii's words, I have set in motion the wheel 
[ofthe Doctrine]. 
245. "And were I now to remain here in this grove, my vow could 
not be fulfilled - nor should [you] monks remain here. 
246. "Therefore I shall leave this grove and return to my own coun
try, expounding Dhanna and delivering people from Sarpsara along 
the way. 
247. "Some I shall ordain as monks. Accompanied by them, I shall 
publicise my spiritual authority and return to the city of Kapilavastu. 
248. "There, while in residence in the Banyan Grove, I shall ordain 
innumerable monks. For this reason - in order to deliver [people 
from SaI!lsaraj- I must leave this place." 
249. "Having spoken thus, the Glorious One (sri ghana) further said 
to that auspicious company: "You are fortunate to have sown seeds 
in the True Doctrine in previous births, 
250. "As a result of which you are now monks imbibing its nectar: 
The [kannic] bases for this I shall explain when I am in residence at 
the Banyan Grovel2

." 

251. After listening to what their teacher had said, the company of 
five addressed the Glorious One: "Let us go! Let us go quickly!" 
252. And so, on the following day, the first of the dark half of the 
month of Aindra [Jye~tha], the Glorious One, accompanied by the 
five, set out from that grove. II 

l2 This refers to the stories of previous births which the Buddha relates in 
Chs.27-34. 
II I have not yet critically edited this particular passage. The text, as collat
ed from Ce and two other MSS., is as follows: sribhagavan aha paiicakiin 
bhadravargikiin / srlJudhvarrz bhi~avo yiiyarrz piirvaropitakauSala~ II 24 J II 
paiicaka~ayike kiile durdanta duranubodhakii~ / dasiikausalikii lokii~ sad
dharmagurunindakii~ II 242 II tan uddharayiturrz sarvan agato 'smi mahrtale 
/ tasmat sarvatra gantavyarrz sthane dese prabodhitum II 243 II vinasmad
gamanal lokii~ srolf)'anti naiva satkatham / brahmavakyam iti srutva maya 
cakrarrz pravartitam II 244 II pratijiia na tu piiryeta sthitviitraivadhuna vane 

\ 
I 
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1. Then Upagupta said to Asoka and the members of the assembly, 
"Let this entire company harken to the story of Kapilavastu. 
2. "Of the suffering of YaSodhara and Gautami I shall tell. At that 
time, the wife of the Glorious Lord, as if she were a widow, under
took an ascetic observance.34 

I bhi/qavo 'pi tathii naiva bhavi~yanti vane sthite II 245 /I tasmiid vana'!' 
parityajya svadeSa,!, pratigamyate I kii",s cin miirge samuddhrtya krtvii 
dharmopade.fakam II 246 II kii",s cit krtvii tathii bhi~fm tais ca parivrto 
mudii I sva'!' miihiitmya,!, prakiisitvii gaIVii ca kapile pure II 247 II nyiigro
dhiiriimake sthitvii krtviiSa'17khyeyabhi~ukiin I evam uddharal}af!l kartum at
al; sa'!'prasthitas care II 248 II ity uktvii srfghana/:l priiha punas tiin bha
dravargikiin I yuyaf!l sabhiigyiil; saddharmabfjoptii/:l piirvajanmasu II 249 II 
yasmiid adau bhi~ubhutii<l; > saddharmiimrtapiinakiih I taddhetu,!, katha
yi~yiimi nyagrodhiiriimam iisrita/:lll 250 II ity uiaa,!, gurul}ii tena srutvii te 
paiicavargikiil; I gamyatiim gamyatii,!, Sighraf!l cakrur vijiiiipaniim iti II 25 J 
II athiiparedyu(l pratipattithau kaYl}ii~a aindrake I candre sa'!'prasthital; 
srfmiin paiicabhil; saha tadvaniit 11252 11 
34 BKA continues the widespread tradition that Yasodhara emulated her 
husband's austerities. Mv (ii.2334-9, tr. ii.220) thus describes YaSodharli.'s 
reaction to reports of Siddhartha's ascetic practices: "It is not right or fit
ting that, while my noble husband is suffering, living a hard life, lying on a 
couch of grass and subsisting on coarse fare, I should be eating royal food 
in the royal palace, drinking royal drinks, wearing royal clothes and having 
royal beds made for me. Let me now then live on scanty fare, wear com
mon clothes, and have my bed made of straw." So she ate scanty fare, wore 
common clothes and had her bed made of straw' (na etam mama siidhu 
bhaveya na pratirftpaf!l yam aha,!, iiryaputreTJa dul;khitena d~kara,!, caran
tena trIJasan7starakena luhiihiiref}a aham iha riijakule riijiirhiil}i bhojaniini 
bhu,!,jeya,!, riijiirhiil}i piiniini pibeya,!, riijiirhiiTJi vastriil}i dhiirayeya'!' riijiir
hiil}i sayyiisaniini ka/payeya,!, /I ya'!' nuniihaf!l pi IUkha,!, ca iihiira,!, iihare
ya'!' priikrtiini ca vastriiTJi dhiirayeya'!' trTJasaTflStare pi sayyii,!, kalpayeya,!, 
II sii dani IUkha,!, ca ahiira,!, iihiiresi priikrtiini pi vastriil}i dhiirayesi trTJa
saf!lstarake pi sayyii,?7 kalpayesi /f). Reprised in verse, ii.2348-1O, tr. ii. 221. 
Cf. SBc 346: "Then Yasodharli, the Sakya princess, having heard of the pri
vations and sufferings endured by her Lord, immediately laid aside her jew
els and fine clothing, and used none but the commonest food, for she said, 
'How shall I enjoy the luxuries of a royal residence, and partake of delicate 
food, whilst my lord is thus enduring affliction and want. I will even share 
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3. "Putting off her colourful gannents of fine silk, wearing plain 
white cloth, the faithful wife went without jewelry and renounced 
[the use of] garlands, flowers, sandal paste and the like. 
4. "She eschewed all bodily adornment as well as oils and other un
guents. The grieving woman never slept on a bed [or sat] on a cu
shioned seat. 
5. "Subsisting on roots and fruits, the pious lady practised the Po~a
dha Observance.3s She contented herself with the five pure foods36

, 

[but] occasionally took milk-rice porridge37
. 

6. "In this way, with no desire for flesh-food, she lived as an ascetic, 
[thinking], 'Is there a woman who partakes of such suffering as I 
who has been abandoned by such a husband [as Sarviirthasiddha]? 

his self-privation and suffer the same pain' ." Cf. LV 18917-2°, tr. I 344: 'I 
will drink neither mead nor spirits ; I will sleep on the ground and wear the 
tangled hair of ascetics; I will refrain from bathing and will take up a vow 
of asceticism - until 1 see the Bodhisattva, that repository of virtues'. (na 
piisyi piinal!1 na ca madhu na pramiidaTTl bhiimau sayi$ye ja!amaku!aTTl dha
ri~e / sniinaTTl jahitvii vratatapa iicarirYe yiivan na dra4ye gu1J,adharu bo
dhisattvam /I). Cf. SBV i.l06 14-19: 'When, together with the other palace 
women, Princess Ya§odharii leamed of her lord's condition, grief over
whelmed her: her face streamed tears; she removed her garlands and orna
ments and, despondent, practised harsh austerities. For meals she took one 
sesame seed, one grain of rice, one jujube fruit, a single lentil, a single 
bean; she made her bed from straw. And her unborn child stopped 
growing.' (siirdham anta~pure1J,a YaSodharii dey! bhartus tadavasthiiTTl pra
tisrutya bhartrsokiibhibhiitii bii$piirdravadanii vinirmuktamiilyiibhara1J,ii vi
$a1J,1J,ii dU$karal!1 carati; ekaTTl tilam iihiiram iihiirati; ekal!1 ta1J,t!ulam, ekaTTl 
kalaTTl, ekal!1 kulattham, ekam mudgam; tr1J,asaTTlstare ca sayyiiTTl kalpayati; 
taSYii~ sa garbho layaTTl gata~). Cf. NK (9031-91 6, tr. 122) where, after the 
Buddha' s return, Suddhodana informs him of the austerities his wife had 
practised in his absence. Bc VII1.70-80 eloquently portrays Ya~odhara's 
grief and anger at her husband forsaking her, but makes no suggestion that 
~~e emulated his austerities. 
6P~adha vrata (= upo$adha vrata), 1I.l84d, IV.16. 

3 paiiciimrta, 'the five nectars', viz., a mixture of milk, curds, ghee, ho
ney and sugar, used allover India from pre-Buddhist times for a variety of 
blessings and offerings; may also be consumed as sanctified food (prasada) 
by the worshipper. For the 'five nectars' in Newar Buddhist ri tual, see 
Locke, Karu1J,iimaya, pp. 74-75; Locke, "Upo~adha Vrata", p. 166. 
37 Exactly these foods are permitted to participants in the Newar Po~adha 
Observance (upo$adhavrata, a$iam!vrata). References in preceeding note. 
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7. " 'Now what am I to do? Ill-fated am I in every way.' Thus bur
dened with cares, Gopa [nevertheless] practised the Observance for 
his sake. 
8. " 'Born with a body of surpassing, divine beauty into a distingui
shed family, I am daughter-in-law to the universal monarchJ8

, King 
Suddhodana. 
9-10. " 'My husband is the world's guardian,39 yet greatly do I suf
fer. Ah! Alas! What actions of mine in previous births led my hus
band to abandon such happiness now to live homeless in the forest? 
By remaining in this kingdom, sick with grief at separation from my 
husband, what happiness [can there be for me]? 
11. "'Yet where can I go, now that I am with child? Until my son is 
born, my only refuge is here. 
12. " 'And for his sake, in order to protect [him], I must unflinch
ingly maintain my Observance. When I am delivered of a son, then 
will I go to him! 
13-14. " '[Either] by constantly worshipping him I shall train for 
Awakening, or let my husband return quickly, his heart's desire ful
filled. Then, by imbibing the ambrosia of his words, I shall attain fi
nal emancipation." Thus did YaSodhara quell the flames of grief 
with the waters of understanding. 
15. " 'May his wish be speedily fulfilled! May he return quickly to 
my sight!" So thinking, Gopa practised her Observance. 
16. "As the days passed, the pious YaSodhara, being in that condi
tion which deranges the appetite, grew haggard and pale. 
17. "She remained satisfied with her scanty diet, but gradually, due 
to the ascetic practice and the strain of pregnancy, her body and 
limbs wasted away as the child in her womb grew. 
18. "[Although] she was oppressed by hunger and thirst, her breasts 
swelled, appearing as lovely as twin lotus-blossoms on each of 
which perches a black bee. 
19. "As she gradually grew emaciated, even her radiant complexion 
dimmed, and Princess YaSodhara became pale as burnished silver. 
38 
39 See H.4l n. 

bhartii mamajagadbhartii: a play on words here, as bhartr (MW, s.v.) is 
both a general term for ' supporter, lord, master' and a word for 'husband' . 
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20. "So it was that, pregnant and sick with the pain of separation, 
day by day that truth-speaking woman grew ever more oppressed by 
the burden of the child in her womb. 
21. "Gautami, [herelf] a mother afflicted by her son's absence, saw 
that YaSodhara was pregnant, and experienced a degree of joy: 
22. " 'That ambrosia, a grandson's lotus-face, shall quell that fire of 
grief, the separation from my son, which blazes in my heart. How 
fitting!40 
23. " 'Now that she is pregnant, Gopa will at long last bear a son for 
my husband, SUddhodana, and his subjects, as well as for me. 
24. " 'He will dispel an enormous grief as well as preserve the fami
ly.' So she reasoned, and in her heart was a little joy. 
25. "[Gautami] served Yasodhara with wholesome foods every day; 
as for King Suddhodana, she told him the news. 
26. "And when he heard about Gopa's happiness, he was overjoy
ed, declaring, • Just as my son is strong and courageous, so will be 
his. 
27-28b. " 'Whatever good took place at my [son's] birth, may the 
same come to pass at the birth of this [grandson]! But let two things 
not be the same: [namely], the mother dying on the seventh day [af
ter giving birtht J and the son abandoning both kingdom and family 
for the life of an ascetic42. 

40 I.e., how fitting that, having lost Sarvarthasiddha to the religious life, 
Gautami will gain a grandson, her husband an heir and, after his passing, 
the kingdom a new ruler of royal blood. 
41 Although explanations vary, our sources concur that Queen Maya died 
seven days after giving birth to the Bodhisattva: Mv i.1993-4 (tr. i.l 57), 
ii.3 1 (tr. ii.3); SBc 63; LV 771-2 (tr. I 147); SBV i.5J19-21; Bc 11.18; 
BAKL XXIV.37cd; NK 4925-29 (tr. 66). See also: A. Foucher, La vie du 
Bouddha d 'apres les textes et les monuments de I '/nde (Paris: Maisonneuve, 
1949), pp. 65-69; A. Bareau, "La jeunesse du Buddha dans les Siitrapi\aka 
et les Vinayapi\aka anciens," Bulletin de I 'Ecole Franfaise d'Extreme-Ori
ent 61, 1974, pp. 208-209,217. However, Bareau (ibid. , p. 250) notes that 
the early canonical accounts of the Bodhisattva's flight from Kapilavastu 
depict him leaving behind only his weeping mother and father. In two pas
sages, Mv (ii .6820-692, 11718_1181) itself preserves this tradition. 
42 This is the Great Renunciation Vnahiibhini:;kramalJa): Mv ii.lI7 15_118 1, 
1402-166 14 (tr. ii.1l4, 134-161); SBc 129-140; SBV i.84-92; LV 163-196 
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28c-29. " '[This grandchild] is a great ocean for the fire of my grief, 
a medicinal herb for the illness of separation! [He is] a great rain
cloud for [this] withered bamboo!41 May he be born at full term and 
without mishap, that he may quell the flames of grief and swell the 
stream of joy! 
30-31. " 'When I imbibe the nectar that is his face, I shall be made to 
live happily, and after giving him the chowrie and the parasol, in
stalling him upon the glorious lion-throne, and setting aside the king
dom in its entirety, I shall live as an ascetic in the forest,44 while he 
shall swell that ocean, the Sakya lineage, with righteous men. 
32. " 'He shall cleave to the life of a householder and inaugurate a 
dynasty. May this blessed lady in due course bear such a son, and 
without travail. 

(tr. 1301-353); BAKL XXIV.145-IBI; Bc V.39-B7; NK 60-65 (tr. BI-B7). 
Bareau ("La jeunesse du Buddha, pp. 246-260) evaluates the early canonical 
sources. 
43 su~kava",sao here also means 'depleted lineage', referring to the king bei
ng without an heir after Sarvarthasiddha adopts the life of a religious men
dicant. 
44 SUddhodana does indeed retire to a forest hennitage (as does the Bodhi
sattva in many jdtakas), but not quite in the way he anticipates here. The 
final chapter, XXXVIII, begins with the Buddha announcing that it is time 
for him to move on. Suddhodana implores his son to make Kapilavastu his 
permanent base. The Buddha explains he must expound Dharma every
where, counsels the king to build and worship at a caitya, describes the sot
eriological benefits of so doing and gives some of his hair and fingernails to 
be deposited in the caityagarbha (I -85 [376b5-379b2]). SUddhodana has 
one caitya built in the city and assists the Buddha at his great-grandson's 
consecration (93-104 [ee 379b5-380a3]). Finally, the Buddha, promising to 
visit again in the future, departs for SvaY!llJ1bhii in Nepal and Suddhodana 
retires to the forest. There he builds a second caitya and passes his time 
worshipping and practising the Paramitas (114-122 [380bl-7]). In Be 
(XIX.41), Suddhodana does not retire to the forest, but turns over the king
dom to his brother and lives in the palace as a 'royal seer'. In NK (90 t8 -20, 

tr. 122), he remains king, does not go to the forest, and attains arhatship on 
his deathbed. We may also note the curious tradition recorded in the Mahf
sdsaka Vinaya (T 1421: 185b; tr. Bareau, "Le retour du Buddha a Kapila
vastu", p. 44), where, at his first encounter with the Buddha after the lat
ter's return to Kapilavastu, Suddhodana requests (and is refused) ordination. 
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33. " 'The blessed, dutiful Gopa is my very best daughter-in-law: 
when gives birth, this blindness, the grief of separation, my grand
son's eyes will dispel. 
34. " 'My other daughters-in-law, by comparison, fan the flames of 
grief: they cast spells with wealth, silken gannents, ornaments and 
such; they are deceitful and bereft of good qualities.4s 

35. " 'For women there are three virtues: hospitality to guests, fide
lity to their husbands, and bearing sons46

• It is these on which a fam
ily depends. [And] although not one of these [is to be found] among 
my other daughters-in-law, Gopa possesses them [all]. 
36. " 'As was my joy at the birth of Sarvarthasiddha so, 0 Gautami, 
is my joy now at hearing the news you have brought, [for] surely 
YaSodhara will give birth to a son like him! 
37. " 'Also, my omniscient son, when the dear boy was abandoning 
me, said, "A son like me will be born to your daughter-in-law; there
fore, grieve not." 

4S Presumably these other 'daughters-in-law' (concubines, we would say) 
are the 84,000 women mentioned in 1.12, the very ones whose distressing 
corporeality is the final inspiration for Sarviirthasiddha to leave home, as 
portrayed in the famous 'harem-scene' (e.g., Mv ii.1593-10; LV 16816-
17015, tr. I 310-314; SBV i.81-82). 
46 Cf. the following verse from the Newar Buddhist Wedding Dialogue 
(Gellner, Monk, Householder, Tantric Priest, p. 230): 'Women have innu
merable faults, but only three virtues: carrying on family life, bearing sons 
and accompanying their husbands at death' (striIJii'1l do~asahasriilJi triIJi 
gulJiini eva ca I kulaciirii sutotpatti maraIJe patinii saha /I). The parents of 
the bridegroom cite this verse to point out how important it is for a woman 
to marry. What appears to be the allusion to the practice of the widow join
ing her dead husband on the funeral pyre (sati) is so far as I know only a 
Hindu custom. Did Newar Buddhists at one time practise sati? Gellner does 
not comment. The Wedding Dialogue makes Siddhartha's marriage to Ya
sodharii the model to be emulated (ibid., p. 229): "The following is said by 
the bride's side: 'In this world it is only humans who practise ten types of 
sacramental religious duty (sal!lSkiira dharma), from conception (garbhii
dhiina l sic]) up to marriage. A man cannot fulfil his sacramental religious 
duty without going through the Ten Sacraments. In accordance with this 
rule the prince Siddhiirtha [the future Buddha] first married YaSodharii and 
only then did he renounce the homely life and go forth to obtain complete 
enlightenment' ." 
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38. " 'Soon then, we shall show [to the world] our grandson's face, 
and he who [now] dwells in the womb will, as did his father, bestow 
great joy. 
39-40. " 'Upon beholding her son's moon-face, the fortunate YaSo
dhara, D~Qapii.I).i's beloved daughter47

, who is endowed with the 
thirty-two marks,48 devoted to her husband and to her ascetic prac
tice, will dispel the darkness that is her grief.' And having thus prai
sed Gopa, Suddhodana again spoke to Gautami: 
41. " 'My dear, you mustn't grieve, for the birth of a grandson is 
imminent, a universal monarch who will care for us and maintain the 
lineage. 
42. "'Therefore abandon this grief and take care ofYasodhara, [for] 
if you are sorrowful, Gopa will be tonnented that much more by se
paration. 

47 In making Dal)Qapiil)i Riihulamiitr's father, BKA here follows the tradi
tion adopted by LV (11021 , II 15, etc., tr. I 217 ff.) and SBV (i.62 1•2). In 
Mv (ii.487, 734 ff.), SBc (80) and the Kuo ch'il hsien tsai yin /CUO ching (T 
189, tr. 435-443 C.E.; Peri, "Les femmes de Siikyamuni", pp. 14-15), he is 
called Mahliniima(n). Another tradition identifies her father as Suprabuddha 
(Plili: Suppabuddha): see Hsiu hSing pen ch'i ching (T 184, tr. 197 C.E.; 
Peri, pp. 11-13) and DhpA iii.44-45, IT. ii.291-292. The Piili tradition iden
tifies Dal)Qaplil)i as the Buddha's maternal uncle (OPPN). 
48 dViitrirrzsaliaicea>Ja. Attributed to Yasodharli also at 11.106; III.55, \25; 
IV.I7I, 272, 413, 465. I am in some perplexity about this term. It appears 
that our author, in his efforts to depict Yasodharii as a consort worthy of the 
Buddha, has decided to attribute to her the feminine equivalent of the 'thir
ty-two marks of a great man' (dviitrirrzian mahiipurueaJaicealJiini). These 
'marks' are the distinguishing physical characteristics of one destined to be
come a ruler (cakravartin) or saviour (buddha) of the world, on which see 
Mv i.226 14_2273, tr. i.180-182; ii.2917-306, IT. ii.25-26; LV 8 Jl6-826, tr. I 
155-156; LV 3549-35618, tr. II 647-653 (includes karmic basis for each); 
SBV i.49R 5Jl7; SBc 54-55; ON iii.l42-146, tr. 441-442 (followed by 
karmic explanations); Mpps tr. 271-281 (scholastic disquisition). Tibetan 
sources attribute possession of the 'thirty-two marks' to the 12th-century fe
male Tantric teacher, Siddhariijiii (Miranda Shaw, Passionate Enlighten
ment: Women in Tantric Buddhism, Princeton: The University Press, 1994, 
p. 119). Cf. the quite different 'thirty-two good qualities' (dviitrirrzsad gu
>JiiM which, according to LV (1821 _192, tr. 142-43) and SBc (32), are re
quired of the Bodhisattva's mother. 
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43 . " 'She may become unable to sustain life, due to her fasting: 
therefore be happy yourself that you may encourage her to be hap
py. 
44. " 'Dissuade her from her grief, from her ascetic observance, and 
from her unwholesome diet. How can a pregnant woman endure 
such an observance? 
45. " 'Hence, my dear, she is at all times to be nourished with the 
finest wholesome foods.' After this conversation with Gautami, the 
king was very pleased. 
46. " 'Whatever meals or other foods she wishes to eat, she is to be 
given; if she is embarrassed and will not speak, you must correctly 
divine [what she wants]. 49 

47-48b. " '[Gopa is] sick with grief at being separated from her hus
band. On no account treat her disrespectfully.' Heeding her hus
band's words, Gautami cared for the pregnant Gopa with whole
some foods as she wished. 
48c-49. "On one occasion Gautarni said to her, gaunt and suffering 
due to her ascetic observances: 'Gopa, you are constantly oppressed 
by the burden of your unborn child; you have become pale, emaci
ated and weak from lack offood; 
50. " 'How, then, can you continue your Observance, pious lady? 
Because of it, and your diet of [roots and] fruits, you are wasting a
way, my daughter. 
51. " 'Therefore, while you are pregnant, live in the confinement pa
vilion,so meditate constantly on the Triple Gem and occupy yourself 
with nurturing your unborn child. 
52. " 'Give up [roots and] fruits and the rest of it! Apply scented oils 
[and cosmetics]! Enjoy hearty, nourishing foods! Beautify yourself1 

49 tathii samyag viciiraya. Following ED, s.v. viciirayati. 
so miiqapaviisikii. Cf. Piili miila. miila. miitja. maTJqapa (PED, s.vv.); SkI. 
maTJ<;iapa. mal}!apa (MW, s.vv.); BHS miitja. maTJ<!aiamii<!a. maTJ<!aiamiiia. 
maTJ<;iaiaviita (ED, s.vv.). All these tenus denote some kind of pavilion, 
hall, building or marked-out space, often used for ecclesiastical ceremonies 
or as a place where people assemble to celebrate festivals or attend spec
tacles. In the present context, mii4apa appears to be equivalent to sfltikiigrha 
or sfltikiigiira, 'lying-in chamber', a special room or building set aside for 
women about to give birth. 
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53." 'Why behave as if you were a widow? Your husband is alive, 
Yasodharii. Abandon your grief, then, and from now on eat what
ever you like. 
54. " 'Conduct yourself in such a way that the baby will be protect
ed! (Indeed], although delighted, your father-in-law, who is very 
fond of you, says: 
55. " , "My daughter-in-law YaSodharii is to be nourished with 
whatever wholesome foods she desires, for she will bear a jewel of a 
son who will illuminate our benighted family." 
56. " 'Therefore, do not worry - describe your favourite food.' On 
hearing these words of her mother-in-law, Yasodharii replied to her. 
57. "Sighing deeply, tears in her eyes, voice tremulous, the devout 
woman [said] faintly, 'How can I forsake my Observance, Mother? 
How can I eat what I please? 
58. " 'Will my father-in-law force me to suffer a sorrow more terri
ble than grief? A miserable, ill-fated woman am I, who have heaped 
up sins in previous births. 
59. " 'Pregnant and deserted by my husband - what [further] suffer
ing must I endure? In any case, where can I go, bound [as I am] by 
the cord of my deeds?51 
60. " 'You alone are my refuge, Mother, my only chance. You are 
my last resort! What can I eat, Mother? I have no desire for 'whole
some' food. 
61. " 'Only through [religious] observances and a diet of roots and 
fruits [and the like] is my happiness promoted: when I have attained 
my heart's desire,52 then will I ask for wholesome food.' 
62. "Having thus edified her, Gopii continued her Observance just 
as before. Again Gautami spoke to her: 'What! You are still practis
ing asceticism! 
63. " '[You] disregard the sacred duty to protect your unborn child 
as well as the instructions of your mother and father: overwhelmed 
by grief, you are wilful and without regard for your own self1 

51 karmasutrelJa handhitii. A formulaic expression, which Yasodhara regu
larly repeats, affirming that evil or unwholesome actions ineluctably pro
duce like results. A major theme in the avadiina literature. 
52 To be reunited with her husband. . 
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64. " 'And from this grief and this Observance, what great felicity 
will you gain? Is your husband any more likely to return with his 
heart's desire unfulfilled? 
65. " 'Your body is certainly wasting away; therefore renounce both 
grief and asceticism. Forget old sorrows by remembering the child in 
your womb. 
66. " 'So that (in future] he can care for you, his mother, now you 
must care for him. And forget about your husband, who has caused 
[you] such grief and suffering. 
67. " 'Even were you not pregnant, everyone would be grieving (at 
how you care carrying on]. What is unbearable for us, dearest Gopa, 
is your interminable suffering. 
68. " 'Remember the child in your womb and forget all (else] - out 
of hope. For hope is the greatest thing in the world: it embraces all 
creatures. 
69. " 'Honouring hope as their goddess, those who come and go (in 
SaJpsara] will travel on (to new rebirths]. Therefore, honour Hope! 
Forego grief, out of hope for your child's happiness. 
70. " 'Enjoy the foods for which you long; fully nourish your bodily 
strength. How, if you are ill-nourished, can the child in your womb 
be well-nourished? 
7l. " '(And] without such foods, how can your body be well-nour
ished? Therefore, (I ask], what do you wish to eat? Tell me now. 
72-73. " 'Even if difficult to obtain in the three worlds, your father
in-law will supply [it].' Questioned repeatedly in this way by Gau
tami, Y liSodhara, sighing deeply and with tears in her eyes, recaJled 
her husband's words.53 Faintly, the virtuous, grieving woman, her 
voice trembling, replied to her mother-in-law: 
74. " 'How can I abandon my Observance, Mother? How can 1 eat 
what I please? A miserable, ill-fated woman am I, who have heaped 
up sins in previous births. 

53 Cf. II.90, 124, 144, 154. This refers to Sarvarthasiddha's prediction, re
vealed later in this chapter (Il.185-186), that Ya§odharli will endure terri
ble suffering by fire and other causes, that the king will treat her most cru
elly and that her pregnancy will extend over six years. 



Tatelman: The Trials of Ya§odhari 211 

75. " 'With child and abandoned by my husband - what else must I 
endure? In any case, where can I go, bound [as I am] by the cord of 
my deeds? 
76. " 'You alone are my refuge, Mother, my only chance; you are 
my last resort. Were I to eat as I wished, afterwards I would suffer 
for it. 
77. " 'For this reason my mind is not on eating; 54for me, to be made 
to eat is only suffering. When I did enjoy fine foods, my karma pro
duced only suffering. 
78. " 'Even were I to eat fine food, what [of its] essence would I re
tain?55 Even if my father-in-law forced me to eat, [it would be] the 
ilI-omened food of suffering. 
79. " 'Would he have [a woman] eat fine food who is fit only for the 
food of suffering? 1 long for every kind of food, but the suffering 
[would be] unbearable. 
80. " 'Every food I have desired [1 have received] from the divine 
tree of your favour, but I entreat you - if I am [truly] your beloved 
daughter-in-law -
81. " 'If ever I am induced by someone to eat that by which 1 am at
tracted, then you, remembering this request of mine, must restrain 
me.' 
82. "So YaSodhara spoke, full of anxiety over the suffering to come. 
Listening to this, Gautami's heart was sorely troubled. 
83. "After listening with divided feelings and with increasing aston
ishment, she replied to Gopa: 
84. " 'Why, oh why, do you speak this way, Gopa? You are ill with 
that poison, separation from your husband, and are enraged at his 
cruelty. Are you a young woman, beautiful in your expectant moth-
erhood, or a madwoman thus deranged by love's passion? . 
85. " 'Your father-in-law, who is a king and a father, is in his comp
assion for you the very picture of devotion: every day he dedicates 
himself to caring for you. The fme foods for which you long he has 

54 bhojyiiyii du~kham eva me II.77b. A curious construction. No emenda
tion, or any other likely meaning, occurs to me. 
55 I.e., grief over the past and anxiety about the future have impaired her 
digestion. 
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offered and intends to provide, rare in the three worlds though they 
maybe. 
86. " 'How can a daughter-in-law act so perversely toward such a 
fme father-in-law? Nevertheless, at the tears in your eyes my heart is 
sorely troubled. 
87. " 'Tell me, dear foolish girl, tell me, where is this 'food of suf
fering' of yours? Banish this fear from your heart. Take courage! 
Regain your health! My heart is [both] fearful, overwhelmed by 
your hurtful speech, and joyful, knowing that a son has entered your 
womb. 
88. " 'Therefore, abandon your fear and your perverse attitude as 
well, then quickly explain everything about the sole source for this 
'food of suffering'.' 
89. "After hearing her out, Yasodhara replied to Gautarni: '1 am nei
ther perverse, Mother, nor to be found fault with by the king. 
90. " 'However, since listening to my husband's words,56 1 declare 
that suffering arises from [one's] actions. What [more] can 1 say 
now? 1 am suffering as a result of my own actions!' 
91. "So saying, sick with grief, she cried out, 'Ah, husband! Woe is 
me, a sinful woman! What [further] misery must 1 endure?', and 
fainted. 
92. "Seeing her prostrate on the ground, paralyzed by that poison, 
separation, the astonished Gautami quickly raised Yasodhara from 
the ground. 
93. "Looking closely at Gopa' s companions, she said, smiling, 
'Now what sort of daughter-in-law is this? Even to one who speaks 
sincerely she is evasive! 
94. " 'Is she bereaved and love-sick? Or ashamed? Or furious? Now 
what am I to do? Certainly I will say no more to her! 
95. " 'I am casting [YaSodhara] into an inferno of grief, to which my 
words add fuel. And what can I say to a woman in her plight? For 
she will grieve even more! 

16 See 11.73 n. 

I 
• 
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96. " 'If I am moved to speak again as I have, she will think of him 
anew. Although [for now] she has forgotten [him], she will surely 
once again fall into griefs inferno. 
97. " , [And] while her speech is perverse, [it comes] from a heart 
overwhelmed by the pain of separation. How shall I diplomatically 
explain this to the king? 
98. " , "How can one be rid of the trickery of lovely, beguiling wo
men?" Reviling us in this way, the king will blame and ridicule [us). 
You must all keep this a secret, [if] you do not wish to be ridi
culed.' 
99. "And having thus advised Yasodhara's companions, Gautarni, 
her heart divided between anger and compassion, set out for home, 
[saying to Gopa], 
100. " 'Yasodharii, dear daughter-in-law, you must do always just as 
you like. Henceforth I shall not be induced to speak. Eat whatever 
you wish.' 
101. "After this declaration, the angry Gautarni remained in her own 
apartments in the company of her attendants, thinking about Yaso
dhara and smiling ruefully. 
102. "[As for] Gopii, she composed herself, put Gautarni's words 
out of mind, and, pregnant, miserable and in pain, continued to prac
tise the supreme Observance. 
103. "After listening to what had been said, Yasodhara's servants, 
her companions, filled with anxiety and grief, spoke among them
selves: 
104. " 'Now Gopa, who is free from faults and defilements, has 
been angered. Afflicted by separation [from her husband], no longer 
trusted - how can the good woman dispel her fears? 
105. " 'Why did she speak thus to Gautami and then faint? Is she 
deranged or simply bereaved, afflicted by separation? 
106. " 'Could even she, whose husband is the Glorious Lord, speak 
falsely? [And] how could she be mad, a lovely young woman who 
is endowed with the thirty-two marks?57 

57 See 11.39-40 n. 
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107. " 'Or perhaps [now] she will understand suffering, she whose 
husband dispels all suffering. Truly she is ill with the poison of sep
aration, for she says so herself.' 
108. " 'We should question her, for we are her beloved servants.' So 
saying, they all assembled, and entreated her at length: 
109. " 'Your Ladyship! You must forgive the transgressions of all, 
YaSodhara. Heed this one request! Be not angry, fair lady. We are 
all of us your trustworthy servants, good Gopikii. 
110. " , "An afflicted and suffering woman [am I]." So you repeat
edly declare. [But] we know not your meaning. Do now explain this 
one thing. 
Ill. " 'That we are your ladyship's servants is due to virtuous deeds 
performed in previous births: we have acquired material benefits rare 
for others; most fortunate and truly happy are we. 
112. " 'That we are fortunate in our fine clothes and ornaments is 
due to knowing your kindness - you to whom, through our service, 
we all bring comfort. 
113. " 'How is it, then, your ladyship, that you are suffering? Why 
do you speak [so] sorrowfully? Is it grief or pregnancy, that, in your 
bereavement, makes you speak [so]? 
114. " 'Be gracious, 0 queen! Do not grieve. Guard your health. 
[For] although all share in this joy, it is you who must nurture it. 
115. " 'On learning that you were pregnant, king and subjects re
joiced as one, thinking, "There will be an heir to the throne!" 
116. " 'Since you will give birth to that creator of joy, the crown 
prince, how can you grieve? Therefore enjoy your comforts! 
117. " 'If you are not enjoying yourself, how can we enjoy our
selves? Therefore take pity on us - do not practise your widow's ob
servance. 
118. " 'In any case, you are certainly not bereft of a husband. How, 
then, can you behave in such an inauspicious manner? For you are 
by no means the only roya\\ady whose husband travelled abroad. 
119. " 'And how many princesses whose husbands are abroad have 
freed themselves from grief and increased their bodily strength by 
undertaking a vow of asceticism in their lord's name? In this con-
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nection, think about them, [and] cease cultivating wretchedness lind 
misery! 
120. "After listening to this speech, the compassionate Y asodhara, 
her heart wavering, replied to her ladies-in-waiting, despite her grief, 
with a smile: 
121. " 'Dear friends! Grieve not on my behalf, blessed ladies. Such 
words [as yours] oUght never to be spoken'·. 
122. " 'It is due to your own karma that you enjoy such comfort [as 
you do]. For so long as life endures, may you enjoy every happi
ness! May you never end up, as I have, miserable and pregnant. 
123. " 'What can r tell you of my own suffering? Certainly an iII-fat
ed, miserable woman am I, suffering for my sins. 
124. " 'It was in once again recalling my husband's words59 that I 
fainted: not from grief, nor due to a pregnancy-craving, nor from an
ger do I speak as I do. 
125. " 'But, [since] I must inevitably partake of the unbearable food 
of suffering, in order that I may endure, I have been inuring myself 
to it. 
126. " 'Were I to enjoy comfort and happiness now, how could r en
dure the suffering to come? To that end do I scorch myself with 
painful asceticism - in order to withstand the consuming fire of the 
pain [to comc].6O 
127. " 'In order to endure the ascesis of starvation, I devote myself 
to the ascesis of a scanty diet; thus I suffer [both] on account of my 
pregnancy and due to the culpability of my own [previous] actions. 
128. " 'Why do I speak? Surely it is obvious to you [all]. When one 
can see with one's own eyes, what need is there to listen? Never
theless, you must not grieve. Take courage! Stand firm! 
129. " 'It is my past actions which cause me to suffer. May your vir
tuous deeds ever bring you happiness! 

58 For stylistic reasons I have not translated subhiigyikiih in 121d. g . 
See 11.73 n. 

60 Albeit banal, this imagery foreshadows Sarviirthasiddha's prediction, at 
IUS5, of the events of Ch. VI, 'Gopa is Cast into the Fire' (Gopiignipii
tana): see Tateiman, "The Trials ofY~odharii and the Birth of Riihula". 
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130. " 'Therefore, enjoy good food, wear fine clothes and jewellry, 
adorn your limbs, but [also] cultivate the lotus of righteousness. ' 
13 I. "After listening to what Yasodhara had said, her companions, 
astonished, wondered: 'Has she gone mad? In her grief she speaks 
as if in a dream! 
132. " 'Is she lying? Or afflicted with the illness of separation, or be
smeared with the poison of grief? Or has she spoken the truth?' 
133. "So thinking, none of Gopa's retinue were able to respond, but 
could only stare in silence at her lotus-face. 
134. "As before, Gopa continued to practise her observance every 
day. She extracted griefs dart from her heart by offering herself the 
following counsel:61 

135. " 'Ought I to reflect upon the great suffering [to come]? Yet 
what can be destroyed merely by thinking about it? 0 mind! Since 
dwelling upon it only intensifies it, not think about it! 
136. " 'For who can thwart what will inevitably come about due to 
karma? It is inevitable that living beings experience the consequen
ces of their own actions. 
137. " 'Therefore what use is despair? Take courage! Worship the 
Three Jewels,62 through the power of which you will assuredly be 
freed from suffering and attain fmal emancipation.63 

138. " 'Furthermore, when liberation is attained, how will such suf
fering exist? Therefore, be not unsteady, 0 mind, be ever composed 
and at ease. 
139. "For when you were scorched with grief, your subjects, the 
five senses, repeatedly burnt by the flames of unconsciousness, be
came lifeless. 

61 manallprabodhalf/ krtveti, 'having advised her mind thus'. II.l35-141 
represents internal monologue by having Ya~odharii address her mind (man
as) as if it were another person. 
62 In mainstream sources triratna or ratnatraya refers to the Buddha, the 
Truth or Doctrine he expounded (Dharma) and the religious Order he foun
ded (Samgha). In BKA I-IX it refers equally to the deities of the Buddha, 
Bharma and Saqlgha malJtj.alas: see Tatelman, Trials, pI. II, pp. xxxi-xxxii. 

apavarga, 'release'; a synonym for molqa, 'liberation' (from sa7!1Siira, 
the cycle of birth-and-death) as at 11.138,141. So also LV 208 12, tr.1I 381, 
although there the context is non-Buddhist. 
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140. " 'You must maintain composure: then while the five sense-fa
culties [continue to] see, hear, smell, taste (and register tactile im
pressions and while the body continues to move, they will become] 
your [obedient] servants.64 

141. " 'Let them at all times worship the Three Jewels and seek the 
True Dharma. First and foremost, then, concentrate upon the Three 
Jewels, not on painful circumstances, and in doing so you will be 
led to liberation, 0 anxious one. ' 
142. "With her mind thus clarified, Gopa kept secret what had hap
pened, for the sake of her maidservants, acting as if free from grief. 
143. "Then, some days later, in the middle of the night, Yasodhara 
rose from bed, sobbing quietly. 
144. "Recalling her husband's words,6s tormented by unbearable 
pangs, she rested her cheek in one hand, while slapping herself re
peatedly with the other. 
145. "Alone on her bed of earth she wept quietly; then, reproach
fully, with poignant words she addressed her [absent] husband: 
146. " 'Pitiless man! Having abandoned me, where will you go, 0 
Lord of the World? Remember me in my misery and return, 0 Mi
ghty One! 
147. " 'The son sprung from your seed - who will protect him? Re
member the child in my womb, and return, you whose [very] es
sence is compassion! 
148. " 'Your words, [which were] so painful to hear, again make 
my heart contract. Over and over again I question how they could 
be either true or false. 
149. " 'How can the words of the best of truth-speakers be false? 
[Yet] if they are true, how can I endure such unendurable suffering 
[as they foretell]? 

64 The Sanskrit here is not so much elliptical as poorly constructed: the 
main point is that Yasodharii, fearing the worst, is trying to calm herself, in 
accordance with the pan-Indian view that the agitated mind is at the mercy 
of sense-impressions (i.e., experiences), whereas the mind calmed by medi
tation is their master. 
6S See II.73 n. 
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150. " 'Best of all-knowing ones! Knowing me to be such a sinful 
woman, why place in me the seed [born of] your gaze,66 so difficult 
to bear? 
151. " 'Why do you abandon me, showing all the signs of pregnan
cy, and wander in the forest? As long as I am with child am I not to 
be made to dwell in your house? 
152. " 'IfI was to be abandoned, why did you not abandon me be
fore? Why did you make love to me? And now, unsightly am I, sal
low of skin and gaunt of limb. 
153. " 'Thinking, "She is unlovely, her body is without [beauty]!", 
you went away, pitiless man67

• 0 Protector, guardian of all though 
you may be, to me alone you bring sorrow! 
154. " 'When, as you predicted68

, I do experience truly unendurable 
suffering, then it will be for your sake69 that my son and I will go to 
Y ama' s realm. 
155. " 'Even there, will I [not] suffer torments generated by my past 
actions? Even there will you not grant [me] protection, you who ex
tricate men from the infernal regions? 
156. " 'Since he in no way protects me in this world, how wiIl he do 
so in the next? Ah! Wretched is life in this cycle of birth-and-death! 
I have no one at all to protect me!' 
157. "YaSodharii continued to lament in this way and to reflect on 
her unbearable suffering. 'How can I endure the unendurable?', she 
thought, and collapsed on the ground in a swoon. 

66 dr:r!ibija. Later (II.l81-183), Gopa reveals that her child was not con
ceived through sexual intercourse. 
67 In the frrst chayter of the Wei-ts 'eng-yu yin-yiian ching (T 754; Peri, 
"Les femmes de Sakyamuni", p. 21), when Maudgalyayana solicits Ya~o
dhara's support for Riihula's ordination, she positively reviles the Buddha, 
declaring, among other things, that he abandoned her less than three years 
after marrying her, that in order to marry him, she had rejected offers from 
eight different princes and that had he known he would leave her, he should 
not have married her at a\l. 
68 See 11.73 n. 
69 bhavanniimnii, lit., 'in your name'. 
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158. ''Now her friend, who was called Manodharii/o seeing that 00-
pii had collapsed on the ground, embraced her, raised her to her feet, 
and respectfully said: 
159. " 'My lady! You lost self-control and fainted! What were you 
thinking? Why do you weep, Oopii, you, a courageous and vener
able 71 lady? 
160. " 'What troubles you, whose servant one such as I am so fortu
nate to be? How did it happen? From what cause did it arise? 
161. " 'Do not weep, my lady, do not grieve; compose yourself. 
[For] when you grieve, Oopii, how can we, [your servants], main
tain our composure? 
162. " 'How can she who dispels the suffering of others [herself] be 
suffering, she due to whose compassion we have all uprooted the 
tree of sorrow? 
163. " 'Those whose vital powers are well-nourished, by partaking 
of the fruit ofthe tree of happiness, are thereby invigorated. Why be 
emaciated? 
164. " 'Therefore look upon my face and dwell not on your hus
band, author of your sorrow! Even now no one treats you dishon
ourably72, 0 you whose husband is alive. 

70 'Manodhara', 'mind-bearer' , I am inclined to gloss as 'guardian of the 
mind' or 'whose mind is controlled', and to regard her as a personification 
of the Buddhist virtue of 'mindfulness' or 'calm awareness' (smrti). In a 
sense, Manodharii is a hypostasis of YaSodhara's potential for such 'aware
ness'. It is as if the manas to whom she has addressed herself above (II.135-
141) has responded to her pleas and in order beller to assist her, has assum
ed independent, human form. See II.l59-173. As to Manodhara's origins, 
according to SBc (101), the second of Sarviirthasiddha's three wives was 
called Manodharii and according to Peri ("Les femmes de Sakyamuni", p. 
17), Jiilinagupta, the Gandharan translator of T 190, comments: "Regarding 
the princess Manodhara, the Masters state that only her name is known and 
nothing of her life or previous births." It would seem that our author was 
acquainted with some variant of this tradition. 
71 garryasi, 'venerable, proud', can also mean 'pregnant'. 
72 Manodhara's assurance takes on quite a different tone in light of Deva
datta's perfidious activities which commence in Ch. III and which do not 
entirely exhaust themselves until Ch. XXXVI. 
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165. " 'As for your parents-in-law, they esteem [you] as highly as 
could be wished. Therefore, so long as your husband has not return
ed, take refuge in them. 
166. " 'When he has fulfilled his heart's desire, he will certainly re
turn. Then we will [all] imbibe the nectar of the Dharma and attain 
the bliss ofNirvfu:Ja. 
167. " 'And when that bliss is attained, such separation [you now 
endure] will be no more. Therefore, that you may imbibe the True 
Dharma, you must at all times care for your body; 
168. " '[That] in which reside the mind and the five other senses, 
through the power of which, one hears and imbibes Dharma and be
holds the Tathagata. 
169. " 'Therefore abandon your misery and grief: preserve that 
pond, the body, lest it dry up in griefs torrid summer. 
170. " 'In that pond bloom those lotuses, the senses. Let it be swel
led with the waters of joy, for where, in a dried-up pond, [will] lot
uses [grow]? 
171. " 'Without those lotuses, how can the True Dharma be attain
ed? And without that messenger, the True Dharma, how can one 
reach the City of Liberation? 
172-173. " 'In the absence of Liberation [you 1 will continue [to en
dure] such suffering as arises from separation. Therefore, in order to 
destroy the suffering which arises from separation and every other 
cause, and to attain perfect felicity, maintain your composure and 
guard your health, 0 princess, in hope of that. I am called Mano
dhara - 'she whose mind is controlled' - heed my words and be so 
too.' 
174. "After imparting this instruction, Manodhara spoke again: 'If I 
respectfully say more to you, be not distressed. 
175. " 'Why, Gopa, are you constantly saying, 'Sorrow upon sor
row do I suffer!'? Although we73 have often asked, you say nothing 
of its cause. What did your husband say to you, which, in recollect
ing, you faint repeatedly? 

73 Manodhara and Yasodhara's other attendants. 
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176. " 'To me, the trustworthy Manodhara, you, who are an intelli
gent woman, should explain this, Yasodhara, even if it is all to be 
kept secret. ' 
177. "Questioned in this way, Gopa revealed even what had to be 
carefully concealed: 'Listen, Manodhara, to the reason [for my sor
row]. Even what must remain a closely-guarded secret, I shall tell 
you. 
178. " 'More than very dear to me are you who are called Mano
dhara, 'she of controlled mind'; hence the medicine of your words 
allays the fever of my grief. [You], who bear a truly meaningful 
name, have restored composure to my mind. ' 
179. "Having thus composed herself, Gopa said to Manodhara: 
"What is a truly miserable [woman] to say? Listen, then, Mano
dhara ... 
180. " 'By dwelling upon that which, on the one hand, should be 
concealed, and on the other, revealed, I have repeatedly fallen, dear 
friend, into the fiery abyss of unconsciousness. 
181. " 'On only one night did my lord choose to embrace me: with 
unblinking gaze he feasted his eyes upon me.'· 
182. " 'On that very night, in that way, I conceived. How [could 
that have happened], dear friend, as the result of a moment's pas
sionate glance? 
183. " 'By what path could the seed have entered my womb? How? 
Without seed, how can a sprout be produced? This is my perplexity! 

,. IUSI-IS3 (cf. II.l92-193) make it clear that Yasodhara becomes preg
nant through 'visual sex' (dr$!ibhogya): Sarvarthasiddha stares at her and 
she conceives. At BKA IX.9c (Ce 73a7), the narrator calls Rahula Yaso
dhara's 'mind-made son' (cintiimayasuta). Cf. Gv 26219•20, tr. 1362, which 
describes the Buddha's mother Maya as having 'taken the spontaneously
born prince in her lap' (yayii sa upapiiduka~ kumiira utsailge pratigrhita~). 
This 'visual intercourse' is exactly that practised by the deities residing in 
the Tu~ita heaven (L.-K. Lin, L 'aide-memoire de la vraie loi [Saddharma
Smrtyupasthiina-Siltra), Paris 1949, p. 55), the very deva-realm from which 
both the Buddha (Mv i.41•2, ii.P·2; LV 71, 112; SBV i.363•6, 41 6.'; NK 
4721 , 48 18) and Riihula (Mv i.153 14•15 , ii.159 1) take their final rebirth. 
Manodhara (II.216-223) classifies this mode of conception as aupapiiduka, 
'spontaneously-generated' . 
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184. " 'Then my lord said to me, "Listen, Gopa, and be not distres
sed: [now] that you are with child, maintain the Upo~adha Obser
vance.7! 

185. " , "You will endure unbearable suffering arising from the ac
tion of raging fire and other causes.76 Due to past actions the conse
quences of which you have not yet experienced77

, for six years you 
will carry this child in your womb.78 

7! kuru vratam upo~adham. See note on po~adha vrata, II.5b 
76 See IV.217 ff. and Tatelman, Trials, pt. II, pp. xlviii-Iii. 
~7 purvakarmiivase~elJa, 'because of the remains of previous karma' . 
8 Many sources narrate YaSodharii's six-year pregnancy. In BKA (IV.203-

212), the prolonged gestation enables Devadatta to convince the king that 
Yasodhara is an adultress and to induce him to cede control of the kingdom 
for 21 days, which in turn permits him to launch a campaign to murder 
Yasodharii. Mv (iii. I 725-7, tr. iii.167) mentions the six-year pregnancy, but 
offers no details. At SBc 348 (cf. 360), the Buddha explains that in previ
ous births Yasodharii experienced so much sorrow on his account that she 
carried Rahula in her womb for six' years, until the joy of learning of his 
Buddhahood enabled her bring forth her son. SBV (i.10614 ff., ii.3024 ff.) 
offers a 'naturalistic' explanation: YaSodharii's emulation of her husband's 
asceticism retards the growth of the foetus. When she learns through Sud
dhodana's messengers that Siddhiirtha has given up self-mortification, she 
resumes a normal diet and the foetus develops normally. She gives birth on 
the same night her husband attains Awakening. The six-year pregnancy also 
features in t~e Mahiisii",ghika Vinaya (T 1425: 365c), T 185 (Peri, "Les 
femmes de Siikyamuni", p. 14), T 189 (Peri, p. 15) and T 191 (Peri, p. 20) 
Numerous sources include variants of the "Story of Candra and Sfuya", 
which explains Riihula's six year gestation: BKA XXVII.32-189 (Ce 220a4-
225b2); Mv iii.172-175, tr. iii.I67-170; SBc 360-363; SBV ii.432-44 16; 

BAKL LXXXIII.9-29; Mpps tr. II 1005-1006. Fewer tell the story of the 
two milkmaids, which explains the misdeed which led to Yasodharii carry
ing her child for six years: BKA XXVII.!-31 (Ce 219a3-220a4); SBc 363 
(T 190: 908a); SBV ii.425-29; BAKL LXXXIII.30-35; $atpiiramitiisa",
graha (tr. E. Chavannes, Cinq cents conies et apologues exlraits du Tripi!a
ka chinois, 4 vo1s., Paris 1910-35, I 197-201). Additional references, Mpps 
II 1006 n. I; discussion, E. Lamotte, History of Indian Buddhism (Louvain
la-Neuve 1988), pp. 662-665. Cf. Sivali Thera (AA i.136 ff.; Ap ii.492-
495 [esp. vv. 26-31]; Jii iA07-408; DhpA iv.I92-194, tr. iii.307-308) and 
Sthavira (Avs ii.133-146, tr. 374-381; Kalpadrumiivadiinamiilii [summary, 
Avs tr. 381-383]), whose gestations lasted for seven and seventy years res
pectively. SivaJi's misdeed in a previous birth was blockading a city for se
ven days; Sthavira's was injuring a respectable monk. 
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186. " , "As for him, he will remain in your womb [for that long] as 
a result of deeds he himself committed [in previous births]. After his 
birth, my father, the king, will cause you great suffering.79 

187. " , "Nevertheless, take courage, joyfully meditate on the Three 
Jewels, devotedly serve your mother- and father-in-law, and guard 
your health. 
188-189. " , "In order to extricate the world [from suffering], I am 
departing to practise asceticism in the forest80: for six years I will 
perform the most painful austerities; then, sheltering under the Tree 
of Awakening by [the River] Nairafijana, I will attain Awake-ing, 
and [finally], I will return. Do not grieve on my account, since for 
neither of us can it be otherwise." 
190. " 'So saying, the lord of the world tied [around my neck]81 this 
protective thread82 and imparted [to me] the protective formula cal
led 'All-Encompassing Fire-Garland,.83 

79 In earlier sources, it is indeed Suddhodana andlor the Siikyas collectively 
who seek to punish Yasodhara for adultery: Mv iii.153 1.S, SBV i.12010.21, 
ii.3J1·IS, SBc (T 190: 888c: not in Beal), ~udrakapi!aka (T 203: 496c-
497a; tr. C. Willemen, Storehouse of Sundry Valuables, Berkeley, 1993, pp. 
242-243). In BKA, SUddhodana is duped by Devadatta (IV.75-212): when 
he learns of the enormities the latter has committed in his name, only YaSo
dhara's pleas prevent him from putting Devadatta to death (VIII.! 0-84 [Ce 
69bl-7Ib7]). 
80 In LV (18911, Ir. I 343), Gopa acknowledges that Sarviirthasiddha had 
told her he would leave (aha subhii$tarrz mama puri niiyakenii). I have not 
identified a passage where he explicitly does so, but the way in which he in
terprets her dreams (157IL I616, tr. 1293-296) leaves little room for doubt. 
In SBV (i.82-83), by contrast, the Bodhisattva seeks to reassure Yasodharii 
by offering patently unconvincing interpretations of her obviously prescient 
dreams. Clearly realising that he is about to leave, she implores him to take 
her wherever he may go. Thinking tbat Nirviil)a is his ultimate 'destina
~ilon', he promises to do so (see Strong, "A Family Quest", pp. 115-116). 

So V.l62. 
82 "Sometimes, five coloured threads (paiicarafijikasutriil}i) represented the 
five protectresses" (D.C. Bhattacharya, "The Five Protective Goddesses of 
Buddhism", ed. P. Pal, Aspects of Indian Art, Leiden, 1972, p. 86). At 
XXVI.212 (Ce 215a5-6), in recounting past events to her son Riihula, YaSo
dharii identifies the ralqii as that of the protective goddess [Maha]pratisara. 
Additional discussion, Tatelman, Trials, pI. II, pp. xxxi-xxxii, xlviii-xlix. 
83 samantajviilamiiliikhyii dhiiraT)i. Later, at Lumbini, her husband's birth-
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191. " 'Then, leaving me and my child without a protector, he went 
off into the forest. My friend, it is on recalling his words that I have 
repeatedly fainted. 
192. " 'Ah! How did I, [already] ill-fated, my youth wasted, become 
pregnant by a single moment's passionate glance? 
193. " 'What use was that single, unbearable act of visuallove-mak
ing to me, [greatest] fool among ill-fated women, unable even to at
tain my highest goal? 
194. " 'Merely because of that single encounter, for six years I must 
carry this child! Ah, my friend! How will I endure such prolonged 
suffering? 
195. " 'On this Plane of Desire, what woman does not make love 
with her husband? Among all women, was the plight of any [ever] 
so wretched as mine? 
196. " 'Women who are pregnant for ten months84 experience dis
comfort, dear friend. But pregnant for six years, what torments will I 
endure? 
197. " '0 Manodhara, how can I, sick with grief over separation 
from my husband, endure anyone of the torments, such as burning 
by fire, [foretold for me]? 
198. " '[Yet] could my all-knowing husband speak falsely; he, su
preme lord among speakers, who always expounds Truth?85 

place, when Devadatta does force YaSodharii to mount the pyre, it is Yaso
dhara's pra~idhiina-satyaviikya (VI.97-112 [Ce 58b6-59b6)l and the foetal 
Rahula's elaborate prayer to the goddess Pratisarii (113-136 [59a7-60b3)) 
which transform the flames into cool water (137-143 [60b3-7)). No dhiiralJl 
is mentioned. Cf. K$udrakapitaka (T 203: 497a-b), tr. Willemen, Store
house of Sundry Valuables, pp. 243-244: here the event occurs after Rii
hula's birth and after Yasodharii is consigned to the flames by the unani
mous decision of Suddhodana and all the Siikyas. Much as in BKA, Yaso
dhara's Act of Truth transforms the flaming pyre into a refreshing lotus
~ond; she also explicitly invokes the Buddha. 

4 Ten months according to the lunar calendar. 
85 advayaviidin (ED, s.v.), 'preaching non-duality': This term appears, at 
Divy 95 13, in a long list of epithets applied to Buddhas. At MJM 1.42b, it is 
applied to Upagupta. Cf. Vedic advayavin (MW), 'free from double-dealing 
or duplicity'. 
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199. " 'Or can it be that the wife and son of a man who protects all 
who wander in Sarpsara's six realms must endure [such] suffering? 
200. " 'With my mind thus in doubt86

, I became as a madwoman: 
both joyously and grieving, steadfast and unflagging, I have ob
served my vow. 
201. " 'Nevertheless, I speak [of this] to no one, but you are certain
ly trustworthy, well-known as, and for being, Manodhara, 'She 
"''hose Mind is Firm'. 
202. " 'You, too, must keep this secret, [yet] what use to speak a
bout it? Even after hearing [of my plight], who would feel pity and 
protect me, who am without a protector?' After listening to Gopa, 
Manodhara, smiling, said to her: 
203. " 'Be steadfast and calm, my lady. Do not grieve. Listen to my 
advice. Accept this injury. 0 daughter-in-law of the king, by all 
means will I keep your secret, but in your dearest and kindest friend 
you should always confide. 
204. " 'But what can I suggest to you, I who am enveloped in the 
darkness of ignorance? Since you are wife to the Omniscient One, 
you yourself must likewise be omniscient87

• 

205-206. " 'However, since you are wretched with grief, I must 
speak, for when, although omniscient, you vacillate in distinguish
ing beneficial from harmful, your mind will become unsteady, and 
when the mind is thus unsteady, a woman will certainly go mad. 
207. " 'Therefore, I, Manodhara, of well-restrained mind, will enli
ghten you, 0 daughter of Dal,lQapiiI,li, who are vacillating, by means 
of a discourse which I shall succinctly relate to you: 
208. " 'Mutual enjoyment by telepathy occurs, like that in the three 
worlds. Listen, my lady, with complete concentration; my explana
tion will be concise. 

86 Cf. 11.148-149. 
87 tvay i...sarvajiiiiyiim api. This hardly seems descriptive of Yasodhara as 
she is portrayed in this text. Like endowing her with the 'thirty-two marks' 
(11.40, 106, 205; 111.55,125; IV.171, 271, 290, 465), this seems part of the 
author's effort to represent her a worthy consort for, and in some sense a 
female equivalent of, the Buddha. 
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209. " 'I have learned, your ladyship, that in existence there are six 
forms of rebirth: demons, hungry ghosts, animals, gods, titans88

, and 
. humans. 
210. " 'Moreover, within these, there are four modes of rebirth:89 

due to differences in karma, [beings may be] hatched from an egg, 
produced from moisture, spontaneously-generated, or born from a 
womb. 
211. " 'Those hatched from eggs are known as 'oviparous'; those 
produced from sweat [or moisture], 'moisture-born'; 
212. " 'Those born from a foetus90 are called 'viviparous', and those 
born from heavenly lotus-flowers, 'spontaneously-generated' .91 

213. " 'As a consequence of their own actions, everyone is born in 
[one of] these four ways: in this world, where Karma is supreme, 
one's realm [and mode] of rebirth cannot be a matter of free choice. 
214. " 'People desire [re]birth by spontaneous generation. Are they 
thereby led to that realm by a series of actions of a different sort? 
[No, they are not.t2 

215. " 'Duly caught in [his] snare, one is led away by the Karma's 
henchman, to make one's dwelling according to his dictates. 

88 Here daitya is used for the more usual asura. 
89 These are the catviiro yonaya~. Manodhara's discussion of them follows. 
Cf. Dvliv 4 13_54; Mv i.21 jl6, 2126-7; ii.1515-16, 16321 ; iii.324 14· 15; Divy 
627 17; SP 20521 , tr. 329; DN iii.231, tr. 493; MN i.l73, AbhidhK (ed.) 
iii.401-404, (tr.) iii.26-31. 
90 miirrsapeSi; literally 'lump of flesh'. 
91 Cf. Sukhiivativyiiha 2495-6 : "Lord, what is the cause, what is the reason 
that some [bodhisattvas] dwell in the womb, while others, spontaneously 
generated, appear [seated] cross-legged on lotuses?" (tat leo 'tra bhagavan 
hetul; ka~ pratyayo yad anye garbhiiviisarrz prativasanti, anye punar aupa
piidukii~ padm~u paryQlikai!1 priidurbhavanti?). Cf. SP 257)·6: 'No wom
en are born there [in Sukhavati] and sexual intercourse is unknown; Bodhi
sattvas appear there by spontaneous generation, seated in the calyxes of lot
uses, free from impurity' (na ca istrilJa tatra sarrzbhavo niipi ca maithuna
dharma sarvaSa~ / upapiiduka te jinorasii~ padmagarbhe~u ni~ar.lt:la nirma
/iih ff). 
92 'This seems to mean no more than that one is not born by spontaneous 
generation by wishing it, but only in accordance with one's karma. 
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216. " 'Now even on earth certain (people] are born by spontaneous 
generation due to their karma.93 [Such a one], rare in the three 
worlds, was Padmavati.94 

217. "'The spiritual daughter9S of Bhavabhiiti, she was born from a 
lotus in a lake. In her case, where was the mother, where the seed? 
As a result of her own [virtuous] deeds [in previous births], she was 
born by spontaneous generation. 

93 In general, cakravartins and bodhisattvas. Mv (i.l53 1S-1543, tr. i.121-
122) lists twenty universal monarchs described as aupapiiduka. It also states 
(i.1454-S, cf. tr. L114-115) that "bodhisattvas are not born from [the inter
course of] a father and mother, but due to their own merits they are born by 
spontaneous generation" (na khalu ... bodhisattvii miitiipitrnirvrltii bhavanti / 
atha khalu svaguJ;lanirvrttii upapiidukii bhavanti). Elsewhere (ii.8 17• 18, tr. 
iL8) we are told that the Bodhisattva "entered [Maya's] body in the form of 
a noble elephant, light of step, flawless of limb, gleaming like snow or sil
ver, with six tusks, a gracefully waving trunk and a crimson head" (hima
rajatanibho se ~at!v~ii1,lo sucaraIJaciirubhujo suraktaSfr~o / udaram upagato 
gajapradhiino lalitagatilJ anavadyagiitrasandhilJ /I). LV (469. 12, tr. 1 96) 
has an almost identical verse; it also reports Siddhlirtha's birth from Maya's 
right side (miitulJ da~ir,rapiirsviin ni~kramati sma 66 11 ); cf. Be I.10-11. In 
LV (697-16, tr. I 135), the Buddha even inveighs against those who, in fu
ture, will deny the miraculous nature of his birth. 
94 Name of the Bodhisattva's wife in the Maniciidiivadiina. In some ver
sions also called Padmaja, she is born from a l~tus in a lake and discovered 
there by the sage Bhavabhiiti, who raises her as his daughter. Later she be
comes the wife of Prince Maniciida. Just as Maniciida is the Buddha in a 
previous birth, so Padmavati i~ yasodhara. The Maniciic;1a legend is avail
able in several versions: R. Handurukande, Ma1,licii4iivadiina and Loka
nanda (London: PTS, 1967); M. Hahn, Candragomins Lokanandanii!aka 
(Asiatische Forschungen 39, Wiesbaden 1974); M. Hahn, Joy for the World 
(Berkeley: Dharma Publishing, 1983 [English tr. of preceding]); R. Han
durukande, "The Ma~iciic;1a Study", Bukky6 kenkyii 5, 1976, pp. 168-309; S. 
Lienhard, Ma1,liciit!iivadiinoddhrta (Stockholm Oriental Series 4, Stockholm 
1963); BAKL III; MJM XLIX. Padmavati, daughter of Bhavabhiiti and 
wife of Mar:ticiic;1a, is not to be confused with Padumavati (also Yasodhara 
in a previous birth), daughter of the sage Ma~c;1avya and wife of Brahma
datta, whose story is found at Mv iii.153-172, tr. ii i .148-167. This Padumli
vaH, though not aupapiiduka, is also miraculously-born: a doe conceives her 
after drinking urine containing traces ofMa~c;1avya's semen. 
95 dharmaputrf, Le., Bhavabhiiti nurtured and educated Padmavati, but was 
in no way connected with her conception and birth. 
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218. " 'Similarly, the beings who dwell in the Heaven of Streaming 
Radiance96 are known as 'Those Who Enjoy by Telepathy'. Their 
bodies blaze like a thousand suns! How could they have male or fe
male organ[ s]? 
219. " 'Men and women97 enjoy each other, purely by telepathy, 
and in this way the woman is impregnated. 
220. " 'Similarly, tradition reports that in ancient times humans en
joyed [each other] visually. The first king who reigned over the 
earth was called 'Mahasarprnata.'98 He was born through [such] 'vi
sual enjoyment'. Are there not marvels in this universe! 
221. " 'A certain King Viravikrama was born from the head.99 How 
could (sexual] enjoymertt involve the head? How and from where 
could the seed be emitted? 

96 iibhiisvaralokasthiil). A Buddhist myth traces human origins to a class of 
beings which, after one of the periodic dissolutions of the world, is reborn 
in this heaven. At first and for a long time these beings are made of mind, 
self-luminous, genderless and nourish themselves on bliss. Through greed 
they gradually devolve into recognizably human beings. Sexual differentia
tion and sexual intercourse are among the early signs of this degeneration. 
See Mv i.338-348, tr. i.285-293; SBY i.7 13_16 16; ON iii.84-93, tr. 409-
413; BAKL XXYL4-1O. Here Manodhara refers to their original, pristine 

ij~~eiake tayii and striyii as functionally plural, as Manodhara here is mak
ing a general statement about how a certain class of divine beings repro
duces. 
98 In the * Agrajnasulra myth (n. 96 above), when the originally pure beings 
of Abhasvara have devolved to the point where hoarding, theft, falsehood 
and violence have made an appearance, they elect the best among them to 
adjudicate disputes and mete out punishment. This is Mahasaq1mata, 'The 
Great Elect', first king and Iqatriya. Mv (i.347-356, tr. i.292-301), SBY 
(i.15-36), BAKL (XXYI.\0-22) and the Pali chronicles (see OPPN) iden
tify him as the ultimate ancestor of the Sakya clan. While these sources do 
not state that Mahasal!JlIlllta was 'born through visual intercourse' (dr~ti
bhogyaprajiila), it is clear from AbhidhK (tr. iii.204-206) that he was au
f,apiiduka. 

9 I have been unable to trace this personnage. However, the mythical ca
kravar/in Mandhatr, identified as aupapiJduka at Mv i.154 1, was born from 
an excrescence on the head of his father, Upo~adha (Bc 1.10, Oivy 21013-
20). SBc 49 mentions several ancient kings born from their father's head, 
hand, stomach and arm. 
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222. " 'Thus the cries of shame and pain from any woman who car
ries the seed and then gives birth from her womb to a child produced 
by sexual intercourse. 
223. " 'And so, some people are born from semen, while others are 
born without it. Some are born from the womb, others from the 
limbs of the body. The lowly are reborn according to their own kar
ma; the exalted, according to their resolve. 100 
224. " 'Therefore do not grieve and despond over such a birth. 101 Or 
rather, Gopa, it is going to be so. And why is the situation like that? 
225. " 'Why does the compassionate lord of the world neglect a suf
fering [woman], let alone one like this [child in your womb], seed of 
the Protector, the Sugata? 
226. " 'Rather, [this situation] must have come about through your 
karmic faults lO2

• [Yet] why grieve about it? Can grief undo deeds al
ready done? 
227. " 'As for your father-in-law, the king, what suffering does he 
cause you? And what your husband, Sarvasidd.~aI03, said, that was 
in amorous jestlO4

• 

228. " 'Does a person longing for love-play understand what they 
hear? And on that basis, ought one to renounce present happiness 
because of future suffering? 
229. " 'Therefore, by meditating on the Triple Gem, be free from 
doubt and live joyfully, [for] what is conceived by a mind poisoned 

100 The Bodhisattva is the obvious paradigm for self-chosen rebirth. LV 
specifies elaborate criteria: while still residing in T~ita, the Bodhisattva ex
amines the appropriate time (kala), continent (dvipa), country (desa) and 
class (kula; here = VQ1"(IQ) into which he shall be reborn (1424- 15 18, tr. I 
36-37). Sixty-four 'indicators ' (cat~~t¥!yakiirlilJ) detennine his choice of 
family (17 19_1820, tr. 140-42) and thirty-two personal qualities (dvlitrif!l
sad gu~lilJ) his choice of mother (182LJ92, tr. I 42-43). Due weight is also 
given to astrological considerations (193-5, tr. 143). Cf. Mv ii.I-9, tr. ii.l-
9d SBc 26-33; NK 48-49, tr. 64-66. 
1 1 tlidrsa bhava. That is, Ya~odharli is not to grieve over the prospect of 
bearing a child conceived through 'visual intercourse' (dre!ibhogya). 
\02 Cf. 11.186-187 above; indeed, such is Ya~odhara's refrain for the next 
2000 verses. 
103 = Sarvarthasiddha. 
104 In this, Manodharii shall be proven wrong. 
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by doubt [is mere imagination], and nothing else. Therefore abandon 
doubt, for who is not corrupted by it? 
230. " 'Now if at any time your father-in-law should cause you suf
fering, then I shall instruct him and transform him into a dispenser of 
happiness." 
231. " 'You, a woman whose servant is known as 'Manodhara' 
because she enlightens the minds of all [people] - how can you be 
plagued by doubt?' 
232. "In this way Manodhara aptly instructed her anxious mistress. 
As for Gopa, she heeded Manodharii's words and, free from doubt, 
lived happily. 
233. " Every day that pious woman provided the members of her re
tinue with ornaments and fine silk garments; she also served them 
her own meals. 
234. "Taking to heart her husband's instructions, each day the zea
lous Gopa distributed alms with Manodhara and practised her Ob
servance. 
235. "Joyfully, she recited the protective formula, practised recolle
tion of the Three Jewels, subsisted on roots and fruits, and served 
her parents-in-law. 
236. "Clad in white, lovely without ornaments, making the earth her 
bed, the pregnant YaSodhara continued to maintain her Observance. 
237. "Leaming that she was living in this way, the king, the citizen
ry, the [entire] nation, rejoiced, thinking, 'There will be an heir to the 
throne!' " 

The Extraordinary History of Our Auspicious Era 
(:hapter III: Devadatta, Maddened by Lust and Greed 

1. Then Upagupta addressed Asoka and the members of the assem
bly: "Asoka and all members of the assembly! Listen and I shall 
continue. 
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2. "Now [Sarvarthasiddha had] a cousinJ05 called DevadattalO6
, who 

was malevolent and deceitful: 'At the death of Suddhodana, I shall 
become king!' Such was his gleeful thought. 
3. "On hearing that Gopa was with child, the self-centred [fellow] 
thought, 'My enemy, that idiot, Sarviirthasiddha, suffers misfortune: 
4. " 'Wandering as a forest ascetic, he must make meals from food 
he has begged; he has renounced the power and glory of a universal 
monarch, so difficult to attain in the three worlds; 
5. " 'He has deliberately forsaken honour and liberality, given up the 
royal revenucs J07 and fled his own city, a wretched mendicant des
pised by others. 
6. " 'Even if put under pressure, who will honour him as a "Tatha
gata, [one who] has attained Awakening and [who is] committed to 
the path to liberation"? 

lOS Taking paitrvYa as equivalent to pitrvYaputra (MW), 'a father's broth
er's son, cousin'. LV (11724-25, tr. 1229) identifies Devadatta only as a 
Siikya prince (siikya kumiira) . Mv (i.35213• 14, tr. i.298) states that Sarvar
thasidda's father, Suddhodana, had three brothers

l 
Dhautodana, Suklodana 

and Amrtodana, and that (iii. 17614•15, tr. iii.172) :suklodana had three sons, 
Ananda, Upadhana and Devadatta. SBc 23 mentions Siqiliahanu's four sons, 
but not their offspring. In SBV (i.3!21-323), and BAKL (XXVI.21-25b), 
Suddhodana's three brothers are Suklodana, DroI;lodana and Am!,!odana, 
this last having only two sons, Devadatta and Ananda. In Mpp~ (I 226), 
Devadatta and Ananda are also brothers, but DroI;lodana is their father. In 
the Mahiiva1f1sa (II.19-21), Devadatta is the son of Suppabuddha, there the 
Buddha's maternal uncle. Comparable information from Chinese sources, 
Mpp~ II 869 n. 1. BKA XXXVII.213-214 (Ce 375b5-6) depicts Suklodana 
begging the Buddha to spare his son after Devadatta has attempted to poison 
tlll entire Sal)lgha. 

See 1.17 n. 
107 ~a4a1f1sakam, 'a one-sixth share' , referring to a king's right to one-sixth 
of the produce from the domains under his suzerainty. In Mv (i.3483, tr. 
i.293), for example, the people give to MahasBl)lmata, the first king and 
primordial ancestor of the Siikyas, one-sixth of the rice from their fields 
(svakasvake~u siili~etre~u ~a~!ha1f1 siilibhiiga1f1 dadiima). In the corres
ponding Pali passage (ON iii.93, tr. 413), the proportion is not specified. 
Cf. Miinavadharmasiistra (ed. L. Sternbach, Varanasi: All-India Kashiraj 
Trust, 1974; tr. W. Doniger, The Laws of Manu. London: Penguin, 1991) 
VII.130-132, VIII.304-305. 
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7. " 'He is in every sense a pariah, an outcaste, committed to the life 
of a religious mendicant; he has lost kingdom and caste - to my 
good fortune this is due. 
8. " 'As long as Sarvarthasiddha remained in the kingdom, there 
could be no happiness for me, [but] when he went forth into the for
est, I experienced [such joy as] is rare even in heaven. 
9. "'Now that wife of his, whose [sight is obstructed] by the cata
ract of ignorance, is with child - or so they say, be it true or false. 
10. " 'She is the one who rejected me, accomplished and foremost 
among the manly and heroic, [and then], owing to her unhappy des
tiny, chose such a husband as that wretched monk. 108 

11. " 'If she bears my enemy's son, how will 1 become king? Cer
tainly the king will bequeath the kingdom to his grandson. 
12. " 'In that event, where would 1 go? Without royal power, what 
happiness can there be [for me]? Given these circumstances, desire 
for kingship had better inspire countermeasures.' 
13-1Sb. "With this in mind, Devadatta thought hard and came up 
with a plan: 'I will inform DaJ).9apal.li [of my int~ntions], offer him 
ornaments and jewels of great value, and ask for Yasodhara in mar-

108 LV (1117-1214, tr. 1219-235), narrates at length Sarviirthasiddha's tri
umphs in the 'exhibition of the worldly arts' (SilpasartldarSana) which D~
c;iapaI;li insists be held to determine which Sakya youth is worthy of his dau
ghter's hand. Gopa does not actually reject Devadatta or any of the other 
suitors: the prince simply bests all comers. Nevertheless, at least one passage 
(11724_1183, tr. I 229-230) makes clear both Devadatta's arrogant over
confidence and his subsequent humiliation at his cousin's hands. In the cor
responding passage in Mv (ii.735-76 16, tr. ii.70-74), there is even less sug
gestion that Devadatta felt especially rejected. SBV and BAKL are silent on 
this matter. However, in SBc (96-99), Devadatta does propose marriage and 
DaI;lc;iaplil).i's daughter - here called Gotami! - does reject him. This episode 
occurs after the prince triumphs in the aforementioned contest and marries 
Ya§odharli - Nanda and Devadatta having placed, respectively, second and 
third in the tourney. The fathers of Siddhiirtha and Nanda send messages to 
DaI;lc;iapliI;li, requesting Gotami as wife for their sons. Devadatta sends his 
own, similar message, but threatens reprisal if DaI;l9apaI;li does not comply. 
Gotami takes matters in her own hands and arranges a svayartlvara, at which 
she chooses Sarvarthasiddha. The Hsiu hsjng pen ch 'j ching (T 184, tr. 197 
C.E.; Peri, "Les Femmes de Slikyamuni", pp. 11-13) contains a comparable 
account, but calls the father Suprabuddha and his daughter Gopi. 
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riage. 109 (Then] he will certainly be pleased to give me his daughter, 
blooming with the freshness of youth,1I0 thinking, "[Otherwise] my 
daughter's youth and beauty will be wasted." 
15c-16. " 'And Gopa, when I ask for her [in marriage], will burn 
with the fire of sexual passion! Longing to drink the nectar from my 
lips, she will accept me without hesitation, for she has long desired 
me, who am endowed with [all the] qualities [sought for] in a hus
bandlll

. 

109 A few sources report that Devadatta sought to marry or seduce Yaso
dhara. Mv (ii.6820-695, tr. ii.66) mentions only the fact, and Ya.§odharii's 
refusal; its few sentences serve only to introduce the Vyiighrijiitaka (ii.695-
72 15, tr. ii.66-69). SBV, by contrast, offers two detailed accounts. After 
failing in his attempts to kill the Buddha, Devadatta, already a monk, re
turns to Kapilavastu planning to harass and dishonour his wives. He pro
positions Yasodhara, who on her co-wife Gopika's advice, invites him to 
the palace with the promise that if he can hold her hand, she'll accept his 
invitation. Gopika intercepts Devadatta, squeezes his hands until they bleed 
and flings him into a pond. Devadatta ignominiously escapes from the en
raged Slikyas through a drain (ii.25923_26014). On another occasion, Deva
datta meets with the Slikyas and demands to be made king. They tell him 
that if the Bodhisattva's women accept him, they will grant him kingship. 
Devadatta claims to Yasodharli that he is to be king and offers to make her 
his consort in exchange for sex. As did Gopika, she squeezes his hands until 
they bleed, then castigates him for his temerity. He flees the palace in 
shame (ii.26018_26I25). A version of the first of these episodes is found in 
the Karmaiataka (Tohoku 340; tr. L. Feer, Journal Asiatique 9' serie, tome 
XVII, 1901, pp. 86-88), the karmic antecedents of which it explains by a 
~iitaka which corresponds to Mv i.12812-13 14, tr. i.101-103. 

10 navayauvani. This epithet, which could just as well be translated as 'nu
bile', seems hardly to accord with the tradition that Sarvarthasiddha and 
Ya.§odhara were the same age (Mv ii.25 11-12, tr. ii.22; NK 54, tr. 71), mar
ried at the age of sixteen (NK 58, tr. 77-78) and that the prince left home at 
the age of twenty-nine (NK 55, 67, tr. 73, 90). However, since Mv, LV, 
SBc and BAKL are silent regarding YaSodhara's and the Buddha's ages at 
these stages in their lives, it may be that, like the great female lay disciple 
Visakha (DhpA i.408, tr. ii.76), our heroine is assumed to have maintained 
all her life the appearance of a teenager. 
III varalalqalJao, can also be translated as 'best qualities', depending upon 
whether vara is understood as an adjective ('best') or a noun (,suitor, lover, 
husband'). 
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17. " 'Nevertheless, on account of the king's anger, she chose my 
enemy, [although] DaJ:l~apiil).i, too, delighted with me, was eager to 
give her to me. 
18. " '[But] terrified of being punished by the king, he gave [her] to 
[one] she did not want. I 12 Therefore when 1 ask for her, DaJ:l~apiil).i, 
delighted, will hand her over with alacrity. 
19. " 'YaSodharii is scorched by the flames of grief and desire, and 
although modest and of good family, she will come to me as cer
tainly as does a woman tormented by thirst to a [cool] pond. 113 

20. " 'Then a universal monarch shall 1 be and she my queen and 
leading lady, whose son will be king - what other great happiness 
can there be for her? 114 

21. " '1 shall depatch a messenger to DaJ:l~apiil).i.' So thinking, De
vadatta became nervous and excited. I IS 

22. "Then, summoning his confidant, a man named Dharrnadatta"6
, 

the evil-hearted 117 Devadatta, impatient with desire for Gopii, spoke 
to him in private. 
23. " 'My friend, listen to this good advice, which, since it has not 
yet been carried out, must be kept secret. Listen well to what 1 say, 
then carry it out at once! 

112 Cf. SBc 96, where it is Devadatta who threatens DaI;u;\apal}i should he 
fail to give him his daughter in marriage. 
113 Devadatta's confidence in this matter is, of course, based entirely on his 
own fantasy. 
114 Again Devadatta's reasoning is fallacious, for as we saw at 11.26-32, 
Suddhodana is only too eager for Ya§odhara's child to be a boy and to place 
him on the throne. 
lIS udvignamiinasa/:l. (MW, s.v.) usually has a decidedly negative sense: 
'agitated, frightened, depressed, anxious, distressed, sorrowful'; here it ap
pears to be almost a synonym for utsukamanii in the next verse, which den
ot2s anxiety or excitement, whether positive or negative. 
11 Neither ED nor DPPN include tb.is name, nor am I familiar with it from 
Buddhist canonical sources. Wright's History of Nepal (pp. 89-93, 98, 106, 
117, 124, 125, 150) tells of a Raja Dharmadatta, from Kaiicl near Madras, 
who, during the Dvapara Yuga, wrested the control of Nepal from the Kira
ti king, SaIiku, founded the city of 'Bisalnagara', built the temple of Pasu
pati and erected a caitya which he named after himself, but this legend 
hardly seems relevant here. 
117 kudhilJ, more literally, 'evil-minded' 
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24. " 'If, at Suddhodana's death, I [were to become] king, you 
would be my chief minister. Therefore do as I say. Do not delay! 
25. " 'Of DaI.l('ap~i make the following request, accompanying it 
with [this gift of] jewelry: "Grant Devadatta the impassioned Yaso
dharii [in marriage]! 
26. " , "A blooming young woman, how can your daughter endure 
such intolerable pains as the scorching flames of sexual desire? 
27. " , "That ill-fated Sarvarthasiddha has now departed secular life, 
having renounced the illusion of love [and] with it the felicity of a 
universal monarch. 
28. " , "He is religious mendicant of reprehensible character; He'II 
not return to this realm; [rather], in cremation grounds, mountains 
and forests, he wiII wander like a madman. 
29. " , "Therefore abandon [your] affection for an ignoramus who 
has no desires, and give [YaSodharii] to Devadatta, who is skiIled in 
the sixty-four arts. 
30. '" "When, at Suddhodana's death he shaIl become king, your 
daughter wiII become First Lady, mistress of all. 
31. " , "In such circumstances, no man alive will be so happy, so 
fortunate as you; therefore, knowing the time to be right, quickly be
stow [YaSodharii] upon the wise [Deva]datta." 
32. " 'Deliver this request and the jewels in private. And then, Dhar
madatta, bring Yasodharii back as my betrothed! 118 

33. " 'If you solicit him in just this way, the grieving father wiII cer
tainly - and gladly - give away her who is affiicted with the illness 
of separation. ' 119 

34. "So saying, Dattakal20
, eagerly expectant, gave Dharmadatta a 

jewel of great value and a string of pearls [set in] gold. 
35. II 'Go to her. Go to her with all haste!" said he, over and over 
again. "This [plan] can certainly be carried out by a friend acting on 
my behalfl' 

118 fatpradattii yasodharii,'YaSodhara, given away [in marriage] by him'. 
119 Y dodhara has been described in these terms throughout Ch. II, but here, 
continuing in his fantasy, Devadatta believes it is himself, rather than Sar
viirthasiddha, for whom she longs. 
120 = Devadatta. Cf. Datta, 1I.31d above. Here the suffix is pejorative. 
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36. "After Devadatta had spoken in this way, his friend covered his 
ears: hearing such immoral talk put him in fear of the torments of 
hell. 
37. "Tears trickling down his cheeks 121 , joined palms raised in sup
plication, he said to the prince: 'How can you say what should not 
be said, much less heeded, 0 best of those who know proper con
duct?" 
38. "With this entreaty, he feU at Devadatta's feet, and, fearing the 
sin oflistening to evil, [proceeded to] distinguish the beneficial from 
the harmful. 
39. " 'You must listen, Devadatta, to the good counsel I offer: one 
among hundreds is heroic, one among thousands, leamed; 
40. " 'One among hundreds of thousands is a philanthropist; an elo
quent man will be still more rare122

• [Nevertheless], do not quarrel 123 

with me: your heart is overwhelmed by lust and greed. 
41. " 'Since I am your dear friend, in that I distinguish between what 
is beneficial and what harmful, I wish to speak to you who, blinded 
by lust, have resorted to a pernicious course [of action]. 
42. " 'Just as the omniscient Sarvarthasiddha's companion Udayin, 
always acting for [his master's] benefit, would discuss proper and 
improper [conduct], 
43. " 'In the same way, as your friend who helps you to do what 
ought to be done and to refrain from what ought not, I always res
train you from harmful [actions] and imitate you in beneficial [ones]. 
44. " 'When, on a pleasure-outing, the glorious prince saw an old 
man, a sick man, and a dead man, did Udayika, lie [to him about 
them], out offear ofpunishrnent by the king? 124 [Certainly not!] 

121 mukhah, 'face'. 
122 vaktii bhavati vii na vii, literally, 'there may be an eloquent man or not'. 
123 prativirudhyasva. Cf. prativiruddha, prativirodha (ED, s.vv.), where 
Edgerton infers from these forms and on the basis of the Piili pa!ivirujjhati 
(PED, s.v.), a BHS ·prativirudhyate, °ti, which had 'not been recorded' in 
the material available to him. 
124 An allusion to the 'four sights' (only the first three mentioned here). On 
successive outings in Kapilavastu, Sarvarthasiddha comes upon an old man, 
a sick man, a corpse and, finally, an ascetic. The majority of sources cited 
below specify that Suddhodana, fearing any experience that will incline his 
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45. " 'Should I therefore fail to instruct you, fearing some action 
from the king's ministers? In any case, listen or not, what I tell you 
is for your own benefit. 
46. " 'Restraint from evil, compliance in good and loyalty in adver
sity: these are the three characteristics of the virtuous [retainerJ.125 
47. " 'What kind of friend speaks not to his master of vice and vir
tue? What kind of master heeds not good counsel, [but] acts as he 
pleases? 
48. " 'Therefore, listen to what must be said because it is beneficial! 
Do not disdain me! These are not words to be withheld or ignored 
any longer, my lord. 
49. " 'Sexual intimacy with a forbidden woman is condemnable,126 
as is listening to or [even] looking [at one]. Indeed, these are the 

son to the religious vocation already predicted for him, has kept him so se
questered that he is ignorant of disease, old age and death as well as of nUi
gieux. Seeing these four 'omens' and discussing them with Chandaka fills 
the prince with sorrow at life's inherent transitoriness and fragility and in
spires him take up the life of a religious mendicant. For various accounts of 
the 'four sights', see: Mv ii.150 L I5715, Ir. ii.l45-152; LV 15220_1573, tr. 
1284-291; SBV i.65-75; BAKL XXIV.67-90; Bc IIL26-62, V.l6-21; SBc 
109-111, 115-121; DN ii.21-29, tr. 207-210; NK i.5831 _5932, tr. 78-79. 
Bareau ("Lajeunesse du Buddha", pp. 237-246, 264-265) studies the cano
nical sources. In the present passage, Dharmadatta's point is that although 
Udayin (not Chandaka as in the sources cited) was charged by the king to 
guard against any disturbing experiences which might lead the prince to 
prefer the life of an ascetic to that of a king, he answers with strict truth
fulness the prince's questions about illness, old age, death, and renunciation. 
125 This verse is almost identical to that addressed by Udiiyin to Siddhiirtha 
at Bc IV.64, where he exhorts the prince not to spurn the affections of the 
palace women. SBc 125 contains a verse which is strikingly similar even at 
two removes of translation: "\ will recount in brief the marks of a friend: 
When doing wrong, to warn; when doing well, to exhort to perseverance; 
When in difficulty or danger, to assist, relieve, and deliver. Such a man is 
indeed a true and illustrious friend." Indeed, setting aside Asvagho~a's allu
sions to Brahmanical heroes, so closely does SBc 1253-12614 correspond to 
Bc IV.64-89, we must assume that the former depends directly on the latter. 
This scene not in Mv, LV, SBV, NK, or BAKL. 
126 agamyiigamana, 'approaching she who is not to be approached'; i.e., 
sexual intercourse with a woman deemed 'off-limits' by traditional law, 
e.g., another's wife or betrothed, a girl under a certain age, etc. 
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roots of the tree of sin: it is known this has been stated by the Bud
dhas. 
50. " 'By your speaking [as you have] and by my listening [to it], 
we both become vessels of evil. We should perfect that Dharma by 
which evil is destroyed! 
51. " 'How can your behavior err so? And how can you speak like 
[such] a fool? How can you deviate so completely from Dharma, 
failing to discriminate between women who are sexually available 
and those who are not? 
52. " 'How can you fear neither public condemnation, nor sin, nor 
punishment by the king, nor the torments ofhell? 
53. " 'Are you liberated? Is your life [so] longl27? Have you made 
an end to old age and death? One liberated does not commit evil, for 
that would cause [him] to fall [from his exalted state]. 
54. " 'Blinded by desire, you lust after such a one, a pious woman 
who upholds Dharma, is devoted to her husband and who is dedi
cated to the care of her people. 
55. " 'Truly, the auspicious Yasodharii bears the thiry-two marks,128 
is free from [any thought of] 'I' or 'mine', from illusion and from the 
afflictions of passion. 
56-57. " 'Moreover, she who became the victory penant [in the Ex
hibition] of the Sixty-Four Arts129

, who wrote on a golden tablet all 
the masculine virtues 130, and who, desiring a man of such qualities, 

127 cirar,tjivi. Possibly an allusion to the seven cirajivin-s CApte, MW, s.v. 
cira): in Hindu tradition, "seven persons who. are considered to be death
\~is" (ASvatthaman, Bali, Vyasa, Hanuman, Bibhi~aJ:ta, Kwa, Parasurama). 

On the 'thirty-two marks' as applied to Yasodbarii, see 11.39-40 n. 
129 On the competition won by the Bodbisattva, see m.1O n.; on the sixty
four arts, see III.29 n. Only the 'exhibition of the worldly arts' as described 
in LV, which includes competitions in writing, calculation, jumping, swim
ming, running, wrestling, archery and many other skills, could be described 
as a competition in the 'sixty-four arts'. Also, BKA'sjayaparakikii, 'victory 
penant' ~ cpa/iika at LV 1124. 

JO Here BKA appears to attribute Sarvmhasiddba's writing to Yasodhara. 
In LV (1077-10824, tr. I 212-214) the prince writes verses describing the 
qualities he requires in a wife. Moreover, in LV (11l9-11, tr. I 218), it is 
Gopli's father, DaJ:tQapa~, who informs Suddbodana that his son must 
prove himself in order to win her hand. Similar exchanges at Mv ii.73S-9, 
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thought, "I shall choose as husband one who is endowed with them" 
- how could she be yours? 
58. " 'For she herself is a matron who has conquered desire, who is 
free from sensual passion, while you, blinded by both, discriminate 
not between moral and immoral courses [of action]. 
59. " 'A man eminent among the nobility would certainly [not]131 be 
so greedy and shameless as to give to the likes of you his modest, 
virtuous [ daughter]. 
60. " 'And you have called Sarvathasiddha mad! Il2 It is you, blinded 
by lust for sexual pleasure and political power, who are the madman 
now; 
61. " 'While he, seeking Awakening for the benefit of all, has pro
ceeded to Gaya. lll Did you not hear about, or did you forget, what 
Chandaka brought back?ll4 

tr. ii.70 and SBc 84. Consonant with her starring role in BKA, the present 
verse, by contrast, describes Gopa as having set out her own requirements. 
III In speech or recitation, intonation would provide the required ironic 
tone; for the translation, I have supplied a negative. 
132 At Hl.3d, Devadatta describes the prince as mut!hadhi~, more 'fool', 
'blockhead' or 'deluded' than unmatta (HI.60b), 'mad' or 'deranged', but 
this appears to be the allusion. The alternative, to accept the reading of the 
archetype, abruvam, 'I have stated', making Dharmadatta attribute this 
statement to himself, makes little narrative sense. 
133 According to Mv (ii.11718_123 15, tr. ii.114-119), after leaving home, 
Sarviirthasiddha travels first to Vaisali, where he studies with Arac;1a Kala
ma, thence to Rajagrha, where he studies with Udraka Ramaputra, and then 
to Gaya. On Mount Gayaslr?a, overlooking Gaya, there occurrs to him the 
'three similitudes' by which he explains his understanding of the proper at
titude for cultivating detachment. Later on, Mv (ii.198 1-2009, tr. ii.189-
191) reprises the same events but insens, before the training under Udraka, 
the Bodhisattva's conversation with Srel)iya Bimbisara, king of Magadha. 
Cf. LV 19712-2076, tr. I 361-378; SBV i.92-99; Bc VII.I-XII.90; SBc 
152-185. These last three contain much additional material, such as the 
prince's interrogation of the forest ascetics and the journey of two palace 
officials to convince the prince to return. NK. (65-67, tr. 87-89) is closer to 
Mv but does not mention Gaya, instead having the prince proceed directly 
from Udraka (Udaka) to Uruvilva (Uruvela). Bareau studies the canonical 
sources (Recherches sur la biographie du Buddha I, pp. 28-54; idem, "Le 
Buddha et Uruvilva", ed. H. Durt, Indianisme et Bouddhisme: melanges of
{lfrts a Mgr.t Lamotte, Louvain-la-Neuve 1980, pp. 1-18). 

l4 This refers to both physical objects and information. In Mv (ii.164 19-
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62. " 'Sarvarthasiddha will most certainly return in order to bring to 
salvation aU his subjects; we shaU serve him then, that this evil [of 
yours] may be quelled. 
63. " 'Better it is to forfeit [one's] life than to commit an evil deed! 
So 1 shaH not go to the house of DaI).Qapa~i with a request for Gopa 
[on your behalf] (tadarthi)! 
64. " 'But, by your hand, your people are made to go to hell! You, 
who have been educated in standards of conduct, must distinguish 
between good and bad counsel. 
65. " 'Therefore, my lord, heed my good counsel: renounce this 
scheme! What value has power, which does not last, or wealth and 
passion, [similarly transient]? 
66. " 'They pass away, unable to return; they give rise to trouble and 
strife; any evil committed for their sake foUows you automaticaUy. 
67. " 'Wherever pain and suffering are most horrible, there [you] 
will be propelled. Can this be prevented by the acquisition of riches, 
regal power and the rest? 
68. " 'Mighty are the forces of evil, those of regal power so very 
weak. How could you conceive this [plan], after seeing your elder 
brother's virtuous deeds? 
69. " 'With universal salvation as his goal, he renounced kingdom 
and family, thinking, "AU this is impennanent", and, for the sake of 
Dharma, went to the forest. 
70. " 'You think, "I shaU seize the wife and kingdom even of such 
an elder brother." An evil man are you! Alas, [yet you imagine 
yourself] a mighty hero.' 

1653, tr. ii.l60), Sarvarthasiddha instructs his squire Chandaka (see 1.17 
n.), who had accompanied him on his flight from Kapilavastu, to return 
with his horse Kat:\\haka, his jewels and his sunshade and with tne following 
message: "When I have done what I must do and have set rolling the noble 
Wheel of Dharma, I shall return." (lqtalqtyo iigami~yiimi pravrttavaradhar
macakra~). Hence Dharmadatta's confidence in the next verse. Cf. LV 
1907-14, tr. I 344; SBc 1443-9; SBV i.8925-90s. At SBV i,9024-25 and Be 
VI.52, the prince states he will succeed in his efforts and quickly return or 
die trying. In NK (64-65, tr. 86-87), he turns over his ornaments and the 
norse but only tells Channa to say that he is well. 
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71. "After speaking thus, repeatedly castigating Devadatta, addres
sing him with reproachful words, Dhannadatta, sick with that poi
son, fear of sin, [cried out], 
72. " 'Ah! The evil words I have heard! Will there be yet moreT, 
and, greatly distressed, stood, head hanging down, as if stupefied. 
73. "The wicked Devadatta did not imbibe the nectar of Dhanna
datta's words; rather, fearing his plan would be delayed, at night re
tumedhome. 
74. " 'Since no one is acting, and there is a delay, I'll go myself. 
What shame is there in that? 
75. " 'In the matter of acquiring precious gems, one may act without 
shame, [and] she in whom the seven gems reside13S is indeed a jewel 
beyond price.' 
76. "So thinking, alone and sequestered, he schemed happily. (In
deed], what man, blinded by the passions, particularly by greed, tra
vels the path of true virtue? 
77. "What evil will he not commit and what good [counsel] will he 
heed? And so, blinded by the passions, Devadatta went to the house 
and to DaI).Qapru:ti raised his joined palms in greeting. 
78. "Proffering the jewellry, he made his request: 'Father-in-law! 
DaI).Qapru:ti! Unashamed, I come to your house. . 
79. " 'Therefore, in your compassion, fulfill my one request. [Since] 
at the death of King SUddhodana I will certainly become king, 
80-81 b. " 'Therefore give YaSodhara to me and become ruler of half 
the kingdom! Why waste the rare blooming youth of a woman burn
ing with the fire of passion who is enamoured of my handsome self? 
81c-82. " 'Her companion Manodhara often tells me, "Come to her, 
Devadatta, at night, in secret! Her limbs burn with the fire of pas-

135 Devadatta here refers somewhat figuratively to the fact that marriage to 
Ya§odhara is the means whereby he plans to become a 'universal monarch' 
(cakravarttn). A Cakravartin possesses, through his great virtue, seven 'trea
sures' (saptaratna): wheel, elephant, horse, gem, woman, householder, mi
nister, each the best of its kind in the world (on which see Mv i.49 1•4, tr. 
iAI; i.l084-109 17, tr. i.85-86; iii.l073•6, tr. iii.106; LV 11 12_146, tr. I 30-
34; SBV iA94-9; cf. DN i.88-89, tr. 112; ii.16, tr. 205; iii.59, tr. 395; iii. 
142, tr. 441). For Devadatta, possessing one, the woman (striratna), is the 
key to possessing all. 
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sion! Rescue Yasodhara, whose nubile youth is being wasted, with 

the gift of your lips' ambrosia!" 

83. " 'Having been thus entreated by Manodharii., I come before you 

to ask for the well-born, modest, youthful Yasodharii. 
84. " 'Take pity on her, poisoned by Love's arrows, and bestow

l36 

f: b ak
· ,,' ,137 your avour on me y m mg proper arrangements lor our union. 

85. "Thus concluding his request, Devadatta adorned and honoured 

D~QaP~i's feet with the fmest gems, and stood before him, una

shamed, a smile on his face. 

86. "Now DaI).Qap~i, although furious, smiled pityingly, and kick
ing aside the jewels that Devadatta had offered, replied with con

tempt, his lower lip quivering: 
87. " 'What! You have gone mad due to the sin of killing the ele
phant!138 Before long you shall undoubtedly end up stark naked, eat
ing anything! 139 

88. " 'Fie on your birth in this cycle of birth-and-death! You are ma
levolent and bereft of goodness 140, a frost blighting the lotus blossom 

of the Siikya lineage! 

89. " 'The auspicious Sarviirthasiddha possesses a purified intelli
gence; a knower of the three times l41 , he understands [human] fail-

:~~ Translating krtvii twice, once with dayiif!l, once with anugrahaJ?1. 
samgama can also mean 'meeting, encounter' or 'sexual intercourse'. 

138 See LV 1123-23 ; tr. 1219-20. As he is leaving Kapilavastu, on his way 
to compete in the contest of the manly arts, with Gopa's hand as the prize, 
Devadatta sees a white elephant, a gift for the Bodhisattva, being led into 
the city. Envious and wishing to show off his prowess, Devadatta kills the 
animal with one blow. Later, Sundarananda demonstrates a more virtuous 
use of strength by dragging the elephant outside the city gate. Finally, the 
Bodhisattva comes by, condemns Devadatta's deed and commends Sundara
nanda's, and with a flick of his toe, catapults the elephant far beyond the 
city, the impact of the animal's fall creating a large indentation, known 
thereafter as the 'Ditch of the Elephant' (hastigartii). Cf. Mv ii.741L75 17, 
tr. ii.71-72; SBc 91-92; SBV i.5827-606; BAKL XXIV.52-53. 
139 It would seem that public nudity and the abrogation of caste rules re
garding ritual purity of food are two cardinal signs of insanity. It may also 
be observed that it is precisely these two practices which are binding upon 
certain types of ascetics. 
140 siirahinasya. 'bereft of [what is] essential, best, most important'; in this 
context, very close to 'bereft of common decency'. 
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ings and [the workings of] karma, is a speaker of truth, and is belov
ed by al1 the people. 
90. " 'According to that wise one, "Devadatta killed my elephant142

, 

who had done nothing wrong. He will surely suffer the conse
quences. 
91. " , "Wherever he goes, he will act shameful1y; again and again 
will he wither that thriving stalk, the Sakya lineage." 
92. " 'And so, just as [Sarvartha ]siddha said, 0 madman, so it is 
seen: you are suffering the consequences of that sin; you have gone 
insane! 143 

93. " 'Now that you have fal1en into such a state, what else will be
faU you? Ah! Strange, the cycle of birth-and-death! Ah! Great, the 
consequences of evil! 
94. " 'A deed done in this very life definitely has had its result in this 
very life: such a man, though a prince, has suddenly gone mad! 
95. " 'Seeing this, [it is clear that] an elephant should absolutely not 
be killed, by anyone. What! Do you smile? Fool! What [catastrophe] 
will not befal1 [you], if you laugh? 
96. " 'You were smiling when you killed the elephant, as you are 
even now. 'Laughing Lunatic' will become your name, no doubt of 
that. ' 
97. "After thus reviling the villain, the enraged DaJ).Qapat:li summon
ed his people, saying, "Come quickly!" 
98. "Then he told them, 'Proceed to the royal palace. Deliver the 
fol1owing message to l(jng Suddhodana: 
99. ", "Your nephew Devadatta, in a state of dementia, has come 
to my home. His prattle is appal1ing and he is on the verge of disrob
ing. l44 

141 I.e., past, present and future. 
142 So in LV (1126-7) & SBV (i.5827-591); in Mv (ii.74 11-13 ; tr. ii.71), it is 
a 'roaming' or 'wild' elephant (bhriinto hastiniigo); in SBc (91), it is the 
king's elephant. 
143 I am not aware of a passage in the earlier literature where Sarviirtha
siddha (or the Buddha) foretells that Devadatta will lose his mind. How
ever, given the outrages attributed to Devadatta in the canonical literature, it 
iu>erhaps not an extreme inference. 

Cf. IlL87. 
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100. " , "You should therefore place the deranged fellow in custody. 
Should he be allowed out in public, this naked, shameless fellow?14s 
101. " , "Were he to leave my house, naked and his mind wander
ing, it would be to your shame, 0 king, for he is the son of your 
own younger brother. 146 
102. " , "Therefore, as soon as you have placed him in prison and 
bound him with ropes, prepare a remedy of medicinal herbs and the 
like. 
103. " , "Therefore speedily despatch the chamberlain and other of
ficers. Either detain Devadatta yourself or issue instructions [regard
ing him]. 
104. " , "What the villain said was unspeakable! He's a prating 
madman now!" Deliver this communique and quickly return. 
105. " 'Since [Devadatta] is his nephew, I am reporting this to the 
king, in accordance with whose instructions we will act promptly.' 
106-107. "Confounded by fear and rage at what DaQ.QapiiI}i had 
said, Devadatta, silent, [but] &haking his fist147 , departed for home, 
with a menacing DaQ.QapiiI}i calling after him, 'Madman! Where are 
you going? On no account go to anyone else's house or disturb the 
king!,148 

108. "Furious at DaQ.QapiiI}i, Devadatta, his own poisonous thoughts 
banishing sleep, passed the night sunk in evil's well. 
109. " 'Assuredly I will take to wife the daughter bestowed by DaQ.
QaPiiI}i, whether by enticing her with jewelry, or by making [her] 
understand through force. ' 
110. "Then he thought, smiling, castigating himself to himself, 
'What a fool I've been 149, exposing myself to ridicule! What feeble
mindedness I've displayed! ISO 

111. " 'A shameless fool intoxicated by passion - how could I have 
gone to solicit the father of a daughter [already] married? 

145 I ti .. . n emng mterrogatlve tone. 
146 See III.2 n. 
14; ta1janilp darsayams tasya, 'displaying to him a threatening forefinger'. 
14 slikya, i.e., 'The Slikya', the King. 
14~ dhig dhiit mli'1l, 'fie on me'. 
IS dhig dhiit me mandabuddhitlim, 'fie on my feeblemindedness' . 
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112. " 'Even for anunmarried girl one should normally send a mes
senger. But in this situation, when I went myself, how could he not 
ridicule me? 
113. " 'In that case, could he say, without ridicule, "I give [her to 
you]!" It was not DlII).~apaQi who was at fault, but I alone. 
114. " 'Moreover, that I am called mad is for me a blessing: if the 
plan succeeds, the result will be bliss; if it doesn't, [well], what [can 
be expected] of a madman? 
115. " 'In this way, I'll not be blamed, since I'll appear to be mad, 
and so long as I have not won Yasodhara, I shall continue in the 
guise of a madman. What can the king do, if he then understands me 
to be insane? 
116-117. " 'Now, 'trained' by DaQ~piiQi as a 'prating madman' , I 
shall meet with her esteemed friend, Manodhara, and then at night 
go to YaSodhara myself, bearing costly jewels and resplendently a
dorned with garlands and ornaments. 
118-119. " 'For the sake of the kingdom, I will both act immorally 
and playlSI the madman, that kingdom in which are found right
eousness, wealth, pleasure and liberation. Always will I practise vir
tue, once, being king, I have acquired the kingdom. And now, I will 
fulfill my heartfelt desire, which confers happiness.' 
120. "Thus oppressed by his thoughts, longing for night[ -fall], sunk 
in the mire of greed, he passed that day as if it were a year. 
121. "When night did come, his mind disordered by desire, drawn 
by the cord of [his own] greed, Devadatta went to [see] Sridhara. \S2 

122. "One blinded by greed as well as a lecher will go on a bad path 
and think faults virtues, even if laughed at by others. 
123. "There sat YaSodhara, attended by Manodhara: she had con
cluded her religious observances and was talking about her husband. 
124. "Seated on her bed, the earth, Gopa was gaunt [but] ravishing; 
without ornaments, but beautifully adorned with auspicious [bodily] 
marks. 

151 Translating kari~iimi 119a twice - as 'act' and 'play'. 
152= Yasodhara (sri andyasas both mean 'fame, glory '). 
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125. "Endowed with the thirty-two marks IS3 , bright as the moon 
without its hare, virtuous and chaste, she was radiant, her eyes like 
lotuses unattended by bees. 
126. "Like the Sarasvati River with its subterranean waters, she had 
restrained her senses, [but] oppressed by the burden of her unborn 
child, joy and grief confounded her. 
127. "Glowing like a lamp-flame at dawn, like the moon at day
breakl54

, with a body to be loved by no other [than her husband], 
her beauty was more than ravishing! 
128. "She spoke in a voice like a cuckoo's; she was free from sen
sual desires, delighted in giving and was full of loving-kindness; her 
heart was cleansed by the waters offorebearance. 
129. "Zealous in virtue and in giving, adept in meditation on the 
Three Jewels, sagacious, auspicious and greatly blessed, she was a 
partial emanation 155 of [the goddess] Perfect Wisdom. 156 

130. "Regularly she urged her friend Manodhara.: '0 companion-in
training l57

, tomorrow morning, arise and quickly perform your ablu
tions. 

15l See II.39-40 n. 
1S4 These first two similes describe Yasodhara's beauty both as diminished 
b~ fasting and, for all its glory, as less effulgent than that of her husband. 
I S Cf. the beginning of Upagupta's narrative to Asoka at GKV I.34 (A 
2b7, B 3b2): 'In the beginning he arose, his form that of the Dharmadhatu, 
born from a portion of each of the Five Buddhas, the Lord of the World, 
the Tathagata' (tadyathiidisamudbhiito dharmadhiitusvariipaka/J I paiicabu
ddhii",sasa",jiito jagadlsas tathiigataIJ ff) . On this, see Burnouf, Introduc
tion a l'histoire du Buddhisme indien, p. 197; A.M. Ghatage & S.D. Joshi, 
ed., Encyclopaedic Dictionary of Sanskrit on Historical Principles (Poona: 
D~ccan College), s.v. amsaja, 'born ofa portion, a partial incarnation'. 
IS prajfiiipiiramitii. In the Newar Upo~adha Observance she is worshipped 
as the principal deity of the Dharma M~cjala (Locke, "Upo~adha Vrata of 
Arnoghapasa Lokesvara", p. 168; Gellner, Monk, Householder, and Tantric 
Priest, p. 222). Cf. MJM 1.128-130: 'She who is Mother of the Buddhas, 
the goddess Perfect Wisdom, the Beneficent One - let her whom the Bud
dhas call the Jewel of the Dharma be honoured! The Protectress of the 
Three Worlds, the goddess Perfect Wisdom, the Beneficent One, Mother of 
the Buddhas - with devotion and concentration worship her always! (yii 
buddhajananl devi prajliiipiiramitii sivii I sii dharmaratnam iikhyiita", bud
dhair iIi pramanyatiim II trijagatpiilinil!! devi", prajfiiipiiramitii", siviim I 
sa",buddhajanani,!z bhaktyii bhaja nitya", samiihita~ ff). 
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131. " 'On the eighth day [of the fortnight], why not practise the Su
preme Eightfold Observance of the Holy One?158 Do so, beginning 
tomorrow, that you may fulfill life's four aims. 
132. " 'Alone, dear friend, how can I practise? I arn unable to en
dure the obligations and prohibitions, oppressed by the burden of 
my unborn child, enfeebled, restricted to a diet of fruit. 
133. "'Dear companion, in the cycle of birth-and-death, what value 
is there in possessing youth and beauty? Therefore, while you are 
hale and hearty, practise the Dhanna. 
134. " 'When you are old and feeble, dear friend, will you be cap
able of those observances through the power of which you can be 
rid of fear and rapidly attain NirviiI;la? 
135. " 'Therefore, abandon delight in desire, which is like nectar on 
a razor's edge. This Observance is the causeway to saving the 
world! Practice [it] with complete concentration! 
136. " 'At all times, joyfully practise generosity to virtuous suppli
ants, adorn yourself with pure moral discipline; energetically practise 
meditation and cleanse your heart with the waters of forebearance. 
137. " 'Renounce the ten evil deeds! Practise the Observance Su
preme! Cultivate (puraslqtya) the ten virtuous actions with an earn
est desire to fulfill life's four aims. 
138. " 'In those sources of suffering, desires, which are insatiable, 
take no pleasure: why be greedy to drink brine, Manodharii? 
139. " 'Therefore, imbibe that nectar, the Dhanna, the supreme 
draught which makes an end to hunger and thirst. [Then], liberated 
from the four fears 1S9

, strive for liberation [from Sarp.sara]. 

157 sai~iili (my emendation; MSS. se~viili, se~iili). See ED, s.vv., saiwa 
{LV 20824•25), sai~a, 'disciple in training'. 

58 iiry~!iinga vratottama = po~adha vrata (U.5); 'holy one' refers to 
AmoghapiiSa Loke~a, to whom the observance is dedicated (IV .2, 6). 
159 caturbhaya. Buddhist sources contain many lists of objects causing fear 
(see AbhidhK tr. iv.248; PED s.v. bhaya). Here the allusion is most likely 
to those of birth (janma,jiiti,januM, disease (vyadhi, raga, rujaM, old age 
(jarii) and death (mrtyu, maralJa, vipad). At BKA I.3lcd (Ce2b3), the Bud
dha speaks to Brahma about 'destroying birth, disease, old age and death' 
(janmarogajariimrtyuniisa); at I.235c (CeJJa4) Sanat1cumara praises the 
Buddha as 'destroyer of the fear of birth, old age, disease and death' 
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140. " 'If you are not ready to so strive, [at least] devote yourelf to 
serving me who am a lay-disciple. In any case, you must follow the 
dictates of your own heart. Tomorrow is the eighth. Therefore let us 
go to bed because we must soon be up.' 
141. "When the attendants of the two [women] who had been talk
ing together had gone to sleep, the deluded [and] deranged [Deva
datta], came to YaSodharii's private chamber. 
142. "Standing before her, trembling with fear and desire, in a faint, 
stammering voice the wretch said what should not have been spo
ken: 
143. " 'DaI).<,iapiiI.1i has sent me, Yasodharii. 160 You, who are scorch
ed by passion's flames, 1 have come to rescue with the nectar of my 
lips. 
144. " 'So choose me as your rightful husband and become pre-emi
nent, the First Lady! Verily, by looking upon my moon-face, be
come free of the scorching of desire! 
145. " 'Look upon my moon-face, YaSodharii, and choose me as a 
bed of [night-blooming] lotuses, closed under the sun of separation, 
joyfully chooses the moon!' 
146. "The moment [Deva]datta had spoken, Yasodharii quickly cov
ered her ears, 161 saying, 'Reverence to the Buddha, Reverence to the 
Dharma and the Sarp.gha! Reverence!' 
147. "The innately pure woman rushed into her chamber, gasp
ingl62

, unable to bear such suffering. 
148. " 'Ah! Ah! Alas! The evil wrought! Ah! Ah! What kind of talk 
do 1 hear? Alas! What sort of evil younger brother have I? Fie! Fie 
on this life with its evil!' 
149. "As if poisoned by what is unfit to be heard, for a moment 
YaSodharii lost consciousness; [then], in a faint, tremulous voice, she 
spoke to Manodharii: 

(janurjariivyiidhivipadbhayiinta/m). 'Fearing birth, old age and disease' 
(bhito janmajariirujalJ IV.l36b) and 'destroyer of old age and death' (mr
f(t,ujariinta/m IV .252b) are abbreviated forms. 
60 Devadatta is of course lying. 

1:1 The sameness of virtue: Dharmadatta's response (III.36) is identical. 
1 2 muhur nisviisatatparii, 'repeatedly overcome with deep sighs'. 
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150. " 'Ah, Manodhara! What has happened today - hearing those 
evil words - is even more terrible for me whom my own husband 
has forsaken! 
151. " 'Ah! With the flames of suffering that malevolent man has 
scorched me! Never have I been afflicted by sexual desire, but now 
he has [truly] hurt me. 
152. " 'That brother-in-law [of mine], 0 Manodhara, will surely go 
to the netherworld 163 called Atala, 164 drawn by the evil cord of his 
unspeakable words. 

163 bhuvas talam,'underpart [or level] of the earth'. See next note. 
164 Cf. Vi~l}upuriil:za 11.5.1-12 (tr. H.H. Wilson, London 1840; repro Cal
cutta: Punthi Pustak, 1972) and Sivapural}a, UmasaT{lhita XV.l-33 (ed. K. 
Pushpendra, Siva Mahapuriil}a, NP Series 48, Delhi: Nag Publishers, 1981; 
tr. A. Kunst & J.L. Shastri, Siva Puriil}a, Ancient Indian Tradition and 
Mythology Series 1-4, Delhi 1969-70): Atala, 'Bottomless', is the first of 
seven netherworlds (collectively called patJlas), not heIls but subterranean 
paradises, inhabited by Nagas, Asuras, Rak~asas and other semi-divine be
ings inimical to the gods. In order of increasing distance from the earth's 
surface, the seven are Atala, Vitala, Sutala, Rasatala, Tala, Talatala and Pa
tala. In accordance with his lustful, ambitious and brutal character, Yaso
dhara expects Devadatta to be reborn in Atala. This accords well with the 
descriptions of Atala and of Bala, its ruler, as given, for example, at Devi
bhagavatapurii1Ja V.24.16, VIII.19.1-7 (ed. R. Pandeya, Srimaddevibhii
gavatam Mahiipural}am, Kiisi: PaQ~ita Pustakalaya, 1956; tr. Swami Vijiia
niinada [H.P. Chaterji], Srimaddevibhiigavatam, Sacred Books of the Hin
dus XXVI, 1-4, Allahabad: Panini Office, 1921-23). Bala is the son of Ma
ya, ruler of the three cities destroyed by Siva, now restored to power by 
that god as reward for his devotion. Maya, ruler of Talatala, is preceptor of 
all evil magicians; horrific demons propitiate him that they may succeed in 
their enterprises (VIIL20.1-3). The 24th adhyiiya also describes the asuras 
who dwell in the other piitiilas. Cf. BSvP 2 P 9, where Upagupta describes 
the Buddha as 'best [of all those who dwell] in the netherworld, heaven and 
on earth' (patalasvargamart<y>e~u sre~!halJ) and BSvP 3193, where Sa
kyamuni describes his predecessor, the Buddha Kanakamuni, as 'rescuer of 
[those] sinful beings [who dwell] in the netherworlds' (piitale~u ca piipi
niiT{l ralqakalJ). Similar statements at 484 17-18,4852, where Svayambhii is 
described as being ceaselessly worshipped by gods, mortals and those born 
in piitala. While the Atala of the BKA is more like a cold hell than a sub
terranean paradise, the character of the PuriiQic Bala matches that of Deva
datta rather well. 
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153. " 'What suffering will my brother-in-law experience on my ac
count? How will he endure that suffering - the intense cold and the 
darkness? 
154. " 'To the highest world, the Akani~~a heaven, we will assure
ly go, [but] how will he go, alone, from one netherworld to the next 
[and fmally to] Atala? 
155. "'Indeed, through my husband's power, some blessed and glo
rious people will reach heaven while others will achieve liberation, 
so difficult to attain. 
156. " 'Although a scion ofthe Sakya lineage and grandson to SiIrI
hahanu, how will Devadatta endure, alone and abandoned there by 
his kinsmen? 
157. " 'Will the Protector of the World be able to enlighten this most 
evil of men, for he is sunk: in the unfathomable well of sin? 
158. " 'What happiness can there be for me? I have endured ridicule 
and defamation, and my brother [-in-law], born into the same line
age, is a servant of hell. 
159. " 'Even my husband, when he has returned, will condemn me, 
saying, "It is your fault my brother that [will be] reborn in a state of 
woe." 
160. " 'Ah! Fie on my life in Sarp.siira! What evil did I do in a previ
ous birth? For certainly it is because of me that Devadatta is blinded 
by lust and resorting to evil. 
161. " 'Oh Death, will you carry me off, an ill-fated woman aban
doned by her husband, a sinful woman in the grip of unendurable 
torment? 
162. " '[When] you, AyaSodhara, 'Bearer of Infamy', seize me, who 
was formerly called YaSodharii, 'Bearer of Fame' , you [will be
come] YaSodhiirin, 'Bearer of Fame', and I, AyaSodhara, 'Bearer of 
Infamy'. 
163. " 'Begone, 0 [my] life! Leave my body! Tarry not! 0 sharer of 
[my] suffering, can you remain forever longing for happiness? 
164. " 'Why do I possess such voluptuous beauty? For it [only 
leads] to sin for those like Devadatta. Leave me, 0 beauty! Go 
quickly to his wife! 
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165. " 'Why do you remain with me? I am a forsaken wife, practis
ing an ascetic observance! It is because of you this man is derang
ed, deceitful and is committing sin. 
166. " 'Alas! What shall I do, where shall I go, with child [as I am]? 
Forsaken by my husband, the protector of the world, who will pro
tect me in my suffering?' 
167. "Thus quietly lamenting to her friend, YaSodhara, seated in the 
bedchamber, continued, anxious about the suffering (in store] for 
Devadatta: 
168. " 'Instruct and awaken this declaimer of slanderl61

, Manodharli. 
Devise some means whereby he will not go to hell. 
169. " 'For his sake I wish to dwell in hell. Is this possible? Or ra
ther, let whatever evil he has done come to maturity in me. 
170. " 'You must induce him to honour the Dharma. Make every ef
fort, dear friend, that the sin arising from his evil speech may be des
troyed. 
171. " 'How can we both practise the True Dharma so that the evil 
of hearing sinful talk will be destroyed, and so that, without suffer
ing infernal [torments], we will be certain to attain liberation? 
172. " 'Only you, Manodhara, have the power to concentrate my 
mind. I am tormented by [Devadatta's] unbearable sin. Instruct me 
with your ambrosial words!' 
173. "At that, Manodharll, apprehensive, replied: "Listen, my lady. 
Why are you troubled on his behalf? Calm yourselfl I shall explain. 
174. " 'That villain, [would-be] destroyer of the Slikya clan, will in
evitably go to Atala! Because there is no other level [below it], it is 
known as 'Bottomless'. 
175. " '[But] through His power, we two will be freed from fear and 
go to Akani~tha. Because all [other] worlds are lower, it is [called] 
'Highest' .166 

161 aviicyqviikpravaktr, 'speaker of speech that should not be spoken'. 
166 yena lok# kani~!hiis Ie teniibhiid akani~!hakam. Cf. AbhidhK (ed.) 
iii.52710 (lr. iii.l68): "Beyond Akani~lha there is no higher plane. For this 
reason - because they have the highest place - [the deities dwelling there] 
are called A-kani~lba, 'opposite of the lowest' " (tasmiid [sci!. akani~!hiidJ 
urdhvarrr na punalJ slhiinam as/i. ala evajye~!habhutviid akani~!hii ucyante). 
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176. " , "What your husband said on the field of contest for [your 
hand in) marriage: !remember it all, my lady, being still of the same 
substance as my youth. 
177. " 'It was then your husband, adept in the worldly arts, over
came with his [bare) hands that great fool, who was armed with a 
sword, and flung him into the air. 167 
178. " 'It was then the cruel-hearted villain remained alive due to 
your husband's compassion and the jeering crowd reviled him with 
many a skilful curse.168 

179. " "It was then that Sarvarthasiddha, while carrying Sirpha
[hanu)'s bow, with great force broke his (Devadatta's) bow into 
three, though Devadatta could not [even bend it).169 
180. " 'It was then the gods, rejoicing at seeing you awarded to Sid
dhiirtha, reviled and ridiculed Devadatta, who nevertheless exhibited 
no shame. 170 

167 I have noted this scene only in LV (11724_1183, cf. tr. 1230-231). Sar
varthasiddha defeats Nanda, Ananda and then Devadatta in wrestling. "Then 
the conceited and arrogant Prince Devadatta, full of vanity at being a Siikya 
and proud of his strength, challenged the Bodhisattva: he circled, posturing, 
all around the arena, then rushed at him. Without effort or haste the Bodhi
sattva playfully seized Prince Devadatta in his right hand. Out of kindness, 
without any intention to harm him, but only to humble his pride, three 
times he spun Devadatta around in the air, then set him down again on the 
ground. And Devadatta's body was unharmed" (tadanantaraf!! devadatta~ 
kumiiro garvitas ca miin' ca balaviin eva tabdha~ siikyamiinena ca tabdho 
bodhisattvena siirdha". vispardhamiina~ sarviivantaf!! rQ1igama~4alaf!! pra
dalqit;rikrtya vikr'4amiino bodhisattvam abhipatati sma. atha bodhisattvo 
'sa".bhriinta eviitvaran dalqilJena pii1}inii salilaf!! devadattaf!! kumiiraf!! gr
hitvii trir gaganatale parivartya miinanigrahiirtham aVihif!!siibuddhyii mai
treIJa cittena dharaIJitale nilqipati sma. <na> ciisya ldiyaf!! vyiibiidhate 
sma). Either our author has added the detail about the sword or he is refer
ring to a version of the episode not known to me. 
168 Manodharii seems to imply that, but for Siddhiirtha's intervention, the 
an.pry crowd would have killed Devadatta. No hint of this in LV. 
16 An allusion to the archery contest in which the untrained Siddhiirtha 
bests all comers: LV 11824_120 15, tr. I 231-234; Mv ii.7S2o-76 13, tr. ii.73; 
SBc 88-90 (three consecutive contests); SBV i.607-27; NK 58, tr. 78; not in 
Bc. LV 1196-7 and SBc 89 mention that he broke one or more bows before 
~ing Sil!lhahanu' s. 
1 LV 11921-26, 1208.15, Mv ii.7610-13 and SBc 89-90 describe the gods' 
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181. " 'Incompetent in the sixty-four arts [yet] blustering in his pride 
and arrogance, it was then, on account of the public condemnation, 
that he conceived the desire to go to Atala. 
182. " 'Since then that evil-minded one has longed to go to Atala, 
but, lacking assistance,171 and not knowing [how]i72, he is unable. 
183. " , "With what companion will I be able to reach Atala?" So 
thinking, and seeking a companion, that villain this day has found 
one. 
184. " 'Accompanied by that powerful one, he himself is [now] 
powerful, having acquired an advantage from us so as to consolidate 
[his position] through his own deeds. 173 
185. " 'Can those who are weak below be strong above? Can the 
roofs of houses without pillars be strong? 
186. " 'Likewise, without companions it is impossible to reach and 
remain in a distant region which is inaccessible, dark and intensely 
cold. 
187. " 'Now, through strenuous effort and destiny, he has acquired 
two companions: when he killed the elephant, there was one; now 
there is another. 
188. " 'Then, by bodily [misdeed], now by [one] of speech, he has 
acquired [a companionI74]175. But even with two companions, he 
cannot reach Atala (tatra). 
189. " 'So long as he has not similarly acquired ten [such] com
panions, he will lack the full means and it will be impossible. 176 

praise; none state they reviled Devadatta. 
71 a-karmasahayatva. Cf. kannasaciva, kannasiirathi, 'assistant' (MW, s.v. 

karma). 
172 .- h Cf ED .-.- k '\en' ., naJanata.. . ,s.vv.jalla,jalla a, owmg, wise. 
I7J That is, the two women provide the occasion for Devadatta to commit 
further evil deeds, which will aid him in reaching Atala. 
174 Ie' h - . th . nlemng sa aya, as m e preVIOUS verse. 
175 In Manodharii's little allegory, Devadatta's first 'companion' on the 
road to Atala is taking life (priil}iitipiita), in his case, eiephanticide (gaja
ghiitana); the second is the slander (paisullya, aviicya) implied in proposi
tioning his cousin's wife. 
176 To be wicked enough to reach Atala, Devadatta must commit the other 
eight of the 'ten evil deeds' (111.137 n.). Cf. II1.218. 
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190. " 'But he is anxious for the arrival of others, and should he ac
quire ten followers, with them showing him the way, he will cer
tainly reach Atala (tatra). 
191. " 'Wherever [those] friends abide, there he will find refuge, en
joy the pleasures offered him and be respected as their guest. 
192. " 'Unless they abandon him, he will remain there enjoying 
himself and those friends he has made will honour him to the utmost 
of their ability. 177 

193. " 'In this way he will enjoy those companions and the plea
sures they offer him; then, angrily abandoning one after the other, he 
will reach Atala. 
194. " 'There, perfectly still, unfeeling as a post, in the cold and utter 
darkness he will remain, and it will never release him. 
195. " 'What you have said, my lady - "Let his karma ripen in me; 
for his sake I will dwell in Atala (tatra)" - that will not come to 
pass.' 178 

196. " 'What one sows oneself, one reaps oneself; what is sown by 
others is similarly [reaped by them alone]: it is not they, his true 
friends, by whom he will be led to Atala (tatra). 
197. " , "Devadatta is a member of my own family." So you have 
pointed out. Nevertheless, no fault accrues to us or to the family. 
198. " 'After all, the [cosmic] poison, which destroys [life] and the 
nectar [of immortality], which preserves [it], were both produced 
from that jewel-mine, the ocean, for nature is unalterable. 179 

177 gami~yati 190d and samiipnuyiit 193d show that 191-92 are also future. 
178 Referring to Yasodhara's statement in III.169. That is, even with the 
best will in the world, no one can experience the consequences of another's 
deeds (this, of course, is somewhat belied by the popular practice of 'trans
fer of merit'). 
179 This alludes to a myth found in both Sanskrit epics and several PuriiI.Ias 
(see V.M. Bedakar, "The Legend of the Churning of the Ocean in the Epics 
and Pural).as", PuriilJa IX, no. I, pp. 7-61): the gods chum the ocean of 
milk in order to obtain the nectar of immortality (amrta), but also unwit
tingly tum up the cosmic poison (hiiliihala), which threatens to incinerate 
heaven and earth. Siva preserves the cosmos by drinking the poison, which 
bums his throat and earns him the epithet 'Black Throat' (niiakalJlha). In 
the dhiiralJf of the lOOO-eyed, lOOO-armed Avalokitesvara, still part of daily 
liturgy in many East Asian monasteries, this physical feature has been assi-
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199. " 'Now your alann is that in listening to this evil you have 
committed sin. In this matter, forego your anxieties, for in no wise 
did you listen of your own accord. 
200. " 'Neither did you conceive it in your own mind nor speak it in 
your own voice. [To be sure], the malevolent one arrived when [we] 
were discussing Dharma. 
201. " 'Now because this deranged man is evil, even in the present 
situation there is no fault on your part: killing the elephant precipi
tated Devadatta's plunge into the deep well of sin. ISO 

202. " 'Thus, so long as he has not reached Atala, he shall wander 
from one netherworld to another: if his companions are unable to 
abandon him, he will go. 
203. " 'Therefore, my lady, be not anxious! Meditate on the glorious 
Triple Gem through the power of which sin is dissolved, like salt in 
water. 
204. " 'Devadatta! You had better consider carefully whether what I 
have said is true. Begone! Go home at once! How can your mind be 
[so] disordered? 
205. " 'Did your friend Dhannadatta not say something to you [in 
this regard]? In your deranged condition did you come here contrary 
to his advice? 
206. " 'Repeat all I have said to your friend Dhannadatta. An intelli
gent man, he will understand, as will Udayin, the chaplain.181 
207. " 'Do not disregard what he says, 0 man of iII-will! Rather, I 
counsel you to heed him, 0 man of disordered mind! 
208. " 'Ah, Prince Devadatta! Are you devoted to evil because you 
are blinded by lust and greed? [Is that] also why your mind is dis
ordered? 
209-210b. " 'Born into a blemishless family, will you besmirch 
yourself? Do you act out of [ sheer] perverseness, thinking in your 
heart, "My elder brother was born a saviour; I shall be a destroyer!"? 

milated to Avalokitesvara (see 1. Chandra, The Thousand-Armed Avalokite
{~fra, New Delhi: Abhinav Publications, 1988, pp. 31-33, 268-271). 

III.87, 95-96, 187. 
181 See notes on Chandaka and Udayin, 1.17. 
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210c-211. " 'He who rightly seeks Awakening gave up eighty-four 
thousand consorts! You are that wise man's younger brother. How 
then, my lord, can you propose intimacy with another man's wife? 
212. " 'Even if one might carry off another's wife, how could one 
carry off such a one [as Gopa]? She is auspicious, a mother to her 
people, a holy woman who strives for the welfare of her subjects; 
213. " 'A superlative woman, devoted to her husband, the Omnisci
ent One, and who is carrying his childl82

; greatly esteemed by the 
,people and like a mother in working for their welfare. 
214. " 'King Suddhodana's beloved daughter-in-law deserves your 
esteem! For such a woman, who should be honoured, how can your 
passions be aroused? 
215. " 'One cannot imagine, even in a dream, how one could dimi
nish the true religion or happiness of that woman, who is with child, 
and whose lotus-feet deserve our veneration. 
216. " 'Toward her how could you ever develop lustful thoughts? 
Fall not into false views, 0 scion of the Siikya lineage! 
217. " 'Do not inflict distress upon your own true family, [now) 
newly invigorated183

, nor strive for long stay in Atala, which would 
be unendurable. 
218. " '[Rather), strive, along with the people, to attain liberation, 
the supreme joy, so difficult to attain. With the passions as your 
companions, you will never reach it, but will only wander below, 
from one netherworld to the next, and thence down to Atala. 
219. " 'What value, then, royal power, which must be relinquished? 
What value the intoxication of youth and transient pleasures whose 
only issue is sin? 
220. " 'For these very reasons your brother voluntarily gave up the 
riches of his station: he became a wandering mendicant and under
took ascetic practice out of a desire for the riches of liberation. 
221. " 'Follow his example! With liberation as your goal, take up 
the religious life yourself1 It is possible [for you] to save the world! 
Do not extricate yourself alone! 

182 A secondary meaning for sarvajiiabijadhiirilJi (213b) might be 'carrying 
the seeds of omniscience', if we gloss sarvajiia as sarvajiiatii, 
18) Referring to Yasodhara's pregnancy, 
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222. " 'If you cannot manage that, cultivate at all times the True 
Dharma, that is, the [Po~adha] Observance and the other prac
tices! 184 Destroy the evil that has arisen from taking life and from 
slanderous speech. 18S 

223 " 'How can [you] not fear the torments [of the hells] and the 
king's punishment? Being blinded by depravity I 86 has led to all this: 
do not make it worse!' 
224. "On hearing this advice to take up the religious life, the foolish 
Devadatta's face reddened with anger, his limbs trembled with ha
tred and he gnashed his teeth repeatedly: 
225. " 'Madwoman! Aren't you heroic, wise and discerning, you, 
an ill-fated slave woman! Pah! What sort of prattle is this? [Then to 
Gopa:] 
226. " 'You, who daily forsake your lord to sleep with a paramour, 
would not remain in Atala (tatra)! You would leave for the City of 
Liberation! 187 

227. " 'Slut! What are you talking about, imagining [yourself] beau
tiful?I!! If you were not dwelling in the palace, I'd chop otT your 
head! 189 [To Manodhara]: 
228. " 'Clever lady, by way of the lake I'll send you and Gopa hurt
ling from one netherworld to the next, [but only] after I've cut out 
your wagging tongues and lopped otT your noses! 
229. " 'I shall certainly become lord of this realm after Suddho
dana's death: then I may listen to your advice, which should be 
heeded like so many tall tales. 

184 vratiidika. The Ten SkilfulfVirtuous Actions (Il1.l37 n.), the Six Per
fections (111.129 n.), the Four Sublime States, etc. 
185 That is, from killing the elephant and propositioningYasodhara. 
186 See IlL218 n. 
187 On the analogy of his own fiction that Yasodhara forsook her husband to 
rut with another man, Devadatta rejects her declaration (I1I.l69, 195) that 
she wishes to go to Atala in his stead, i.e., to take the consequences of his 
evil upon herself. 
188 III. 165-66. 
189 bhavi~asi siraschidii, 'you'd be a woman with a severed head.' 
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230. " 'Will it then be I who goes to Atala, or the pair of you? Or 
perhaps that Dharma which is cultivated through ascetical obser
vances will protect you. 
231. " 'Then neither the 'True Dharma', nor that [so-called] omni
scient beggar, nor the king will protect you from me! 190 

232. " 'Nor, indeed, will even all of them [together]! Destruction at 
my hands thus awaits you both! Mayall this, 0 you two who shall 
be worth seeing, be witnessed by me, lion among kings! 
233. " 'Because of her ambitions for the child in her womb, Yaso
dhara has repeatedly insulted me, who merit respect [thinking], "The 
birth of a daughter is worth [ only] one thousandth part of the birth of 
a single son." 
234. " 'Should [this child] be born, can he [really] be supreme lord 
of the realm, or a fortunate [fellow] like me? For what is begotten 
from a wretched beggar's seed can only be a sorry fruit! 
235. " 'Bah! You are expert at perversity: you have done something 
perverted to me, you practise vice as virtue and present falsehood as 
truth! 
236. " 'Miserable woman, both you and Gopa I regarded with a pit
ying eye - I came to your rescue, but you revile me, abuse me [and 
treat me] with contempt! 
237. " 'Abandoned by her husband in her prime, in the bloom of her 
youth, constantly scorched by flames of lust, Gopa, like a widow, is 
without protection! 
238. " 'Oppressed by the burden of her unborn child, she relishes 
wholesome foods, longing to taste their divers flavours and desirous 
of the nectar of my lips. 
239. " 'In the past she longed only for me - handsome as a god, des
irable in my mastery of the sixty-four arts191

, blessed, her own age, 
without peer! 
240. " '[But], fearful of punishment by the king, she chose as hus
band one not to her own liking; she was given in marriage out of 
fear [by a father] terrified of royal chastisement. l92 

190 Here and in the first half of the next verse I have translated Devadatta's 
rhetorical interrogative as an exclamatory negative. 
191 Cf. Manodharii's testimony, HI.l81. 
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241. " 'She is going to choose me, Devadatta, as her husband, she 
who is now so fortunate and blessed as to be sought in marriage by 
me, who am so desirable. 
242. " 'In order to protect the bashful Gopa, you dishonour me, who 
am righteous and have come out of compassion, with the unendur
able barbs of calumny. Fie! 
243. " 'All this I shall endure for now - so long as I am not king. 
You are glib and adulterous and Suddhodana is under the sway of 
your magic power. 
244. " 'By virtue of this precedcnce over all, you are first lady, a 
snare for the king. In this kingdom you are the authority, for the king 
dances to your tune. 193 

245. " 'You possess supreme power; you can force me to become a 
monk. We are all ofus subject to you - from the royal family to the 
lowest of the people. 
246. " 'If you have the power, despatch me to Atala (tatra) right this 
moment, or send me from house to house, a monk [begging] for 
almsfood. 
247. " 'If not, I will despatch you, headless and bound tightly with 
ropes, to Akani~~ha, endowed with the merit from your mendicant's 
vows. 
248. " 'It is you who are the fool, though you have called me one! It 
is you who are incapable of spiritual cultivation! It is you who are ir
religious and stupid! 
249. " 'Forsaken by Sarvarthasiddha, Gopa, too, is a fool, for since 
her husband abandoned her, she has sunk into a state of morbid in
difference. 
250. " 'And thus hurt by her husband, defenceless, and suffering ter
ribly, even then, she did not consider, 'What will become [of me]?' 
251. " 'Nor did [you, Manodhara, consider], "I am the servant of a 
defenceless woman whose lord has forsaken her. Now 1 am without 
a master. Who will protect me?" 

192 Devadatta reiterates his fantasy of III.l7-18. 
193 vacanatale 'sty asau, 'he is on the surface of [your] words.' 
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252. " 'Being thus incapable offorethought, you are the fool, for just 
as you said, slut, youth does not last! 
253. " 'As in due course youth fades, beauty is lost and your hair 
turns gray,194 remorse will indeed consume you. 
254. " 'When you are old, arrogant woman, a young man, looking 
upon you, will intensify your grief, mocking your ugliness with 
great cries of derision. 
255. " 'Then, heart stricken by remorse, face covered in tears and 
hands folded in supplication, you will make your entreaty to me, 
who [by then] will have become king: 
256. " 'Then I will surely do as I have now vowed. I will not toler
ate your talk, then, slut! Now, however, I am powerless.' 
257. "So saying, the enraged Devadatta, repeatedly shaking his fist 
at Manodharii, stood, hesitating, on the verge of departing. 
258. "Manodharii then replied to him, unafraid and with a smile on 
her face: 'YaSodharii, aided by my friendship, abides at all times in 
equanimity (upelqii). 
259. " 'Devadatta, when you become king, make what you say 
something I shall have to heed, since toward me you are the embo
diment ofkindness l95. 
260. " 'Tonight - right now! - chop off my head: giving in secret is 
great giving, just as sinning is secret is great sin. 
261. " 'Without making a gift of my head, how can I, a woman, at
tain liberation? And without cutting off someone's head, how can 
you reach Atala? 
262. " , "And how can one reach Akani~,ha or Atala, [except] with 
a friend?" So did [your] elder brother concisely put it and so did I 
hear it. 
263. " 'Hence, for Yasodharii and me, you are a spiritual friend (kal
yiilJamitra), for you grant Release (apavarga): he who severs the 
guiltless head liberates from sin. 

194 dehe palitasQ1!'Ivyiipte, 'when your body [is] covered with gray'. 
195 Here Manodhara indulges in a little sarcasm at Devadatta's expense. 

I 

I 
i 
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264. " 'When will I give the gift of my head? Such is my heart's true 
desire. Through you alone can this resolution, made for the sake of 
liberation, be fulfilled. 
265. " 'Headless '96 you must make me without delay!" So saying, 
Manodhara flung herself on the ground before him, oveIjoyed, her 
resolution made. 
266. " 'Send me to Sukhavatjl97 - chop off my head!' Although she 
[meant to] shame Devadatta by urging him in this way, he, una
shamed, [retorted]: 
267. " 'In due course I'll despatch you [hence] - on that account 
harbour no doubts!' So saying, body hot with rage, he returned 
horne. 
268. "When the lust-tonnented Devadatta had gone, Yasodhara and 
Manodhara talked for a time, then, feeling [rather] apprehensive, 
went to sleep. 
269. "[As for Devadatta], consumed with hatred for Sarviirtha
[siddha] and immersed in a well of anxious thought, he broke out in 
a fever of rage and passed a sleepless night. 
270. "After that, Devadatta sought ways to get at the two women, 
for one blinded by desire pays no heed to shame or whether he does 
right or wrong. 

::~ ni:fka~!ha, 'neckless', which amounts to the same thing. 
'Realm of Bliss', 'Pure Land', 'Western Paradise': the world presided 

over by the Buddha Amitiibhal Arnitiiyus, a paradise where conditions are 
ideal for rapid attainment of full Buddhahood. The two recensions of the 
Sukhiivativyiiha describe in detail meditative visualisation of Sukhavat[ but 
also teach that all those with faith in Amitabha can be reborn there as ad
vanced Bodhisattvas. So Kalpadrumiivadiinamiilii X.487 (ed. Speyer, Avs 
II, p. xci): ye maitribhiivadharmaf!l kalimatiharafJaf!l tat subhiitd caritram 
Sr~vanti sriivayanti tribhuvanasukhada11l sa11lnipiitya janaughan I te lokii 
maitracittiis tribhuvanasukhadiiIJ k:jiintisaurabhyayuktii yiitii!l saukhiivati11l 
te py amitarucimuner dharmam iiriidhayanti /I At BSvP 2224, the Buddha 
Krakucchanda promises his newly ordained monks that devotion to the 
Three Jewels and practise of the Ten Virtuous Deeds will enable them to 
reach Sukhavat!. Also, in MJM XIII, Prince Animi~a vows to be reborn in 
Sukhavati, the Buddhafield of Arnitayus, whereupon the Tathagata Ralna
garbha foretells that he will be reborn as the Bodhisattva Avalokitesvara. 



The Way of the Translators: 
Three Recent Translations of Sintideva's 

Bodbicaryavatara 

Luis O. GOmez 
(University of Michigan) 

It is possible that translation is like the 
flight of the bumblebee: unlikely in principle 
but a fact nonetheless. (Hensey, 1982).1 

1.0. Introductory. 
As in other bodies of literature, a few Buddhist works have 

gained special favor among modern scholars and readers. Some 
have achieved the exalted status of membership in the modern 
canon of Buddhist texts. Santideva's Bodbicaryiivatiira can claim 
to be among these select few. 2 Without question it is the most 
translated among Indian Buddhist works of the fiistra genre. 
Although it is difficult to keep up to date with, or keep an 
accurate census of, the many modern language renderings of 
classical Buddhist texts that appear in contemporary libraries 
and bookstores, I would venture to say that the Bodhicaryiivatiira 
most likely now occupies the third position among the most 
frequently translated Indian Buddhist texts, after the 

LAll references within the main body of the text and in the notes are to 
the last name of the author or translator as listed in the Bibliography at the 
end of this review; the date of publication is added only when necessary to 
distinguish two works by the same author or authors. Abbreviations are noted 
on the~ first occurrence and are also listed at the end of the article. 

The common tide, Bodhicaryavatara, is abbreviated as Bca. in the 
foomotes and in textual references in the main body of the paper, and in the 
comments that follow some of the entries in the Bibliography. The alternative 
title Bodhisattvacaryiivatara is not used in this essay, essentially in order to 

avoid the entering into a discussion of its sources. 
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Dhammapada and the "Heart Sutra."3 
It held a privileged position in Tibetan territory, where it 

seems to have been translated at least twice.4 The 
Bodhicaryiivarara most likely was greatly esteemed in the Indian 
subcontinent, and perhaps for a short time among the elites of 
Buddhist Indonesia.5 In other parts of Asia it failed to make 
much of an impression. It was clumsily translated into Chinese 
only once and it was virtually unknown in East Asia until 
Western Buddhist Studies brought the text to the attention of 
scholars in China and ]apan.6 A good portion of the text is 
preserved in fragmentary manuscripts from Dunhuang in a 
Tibetan translation that differs significantly from both the 
Tanjur version and the extant Nepalese Sanskrit version).7 

3In the case of the latter, it is hard to tell what should count as a 
separate or distinct translation-furthermore, its Indian origin has been called 
into question (see Nattier, 1992). I will not attempt a comparison with 
Buddhist texts composed or preserved in Chinese or Tibetan, or works in 
Japanese, several of which also have sometimes a semi-canonical status. They 
include the Lotus Sutra, the Platform Sutra, the ShObiigenzii, and the 
BodhiPtfthapradipa. 

This is counting the two extant and clearly distinct versions: the 
Tanjur (or "canonical") version and the Dunhuang version. But the canonical 
version was most likely revised extensively from an earlier prototype of the 9th 
century. This version is listed in the Bibliography under the name of 
Sarvajiiadeva as main translator. The Dunhuang version has been studied 
extensi~ely by Saito. 

This statement is, of course, primarily impressionistic. There is no 
basis for a stronger statement, like that of Wallace and Wallace (p. 7) claiming 
that the Bea. "has been the most widely read, cited, and practiced text in the 
whole of the Indo-Tibetan Buddhist tradition." The suggested connection 
with Indonesia is only based on the existence of TWO compendia or 
abridgements of Bca. by AliSa's teacher Dharmakirti (Eimer, 1981), who was 
known by the name of his land of origin, Gser-gling-pa, that is, Suvarnadvip. 
(Chattgpadhyaya & Lam. Chimpa). 

The Chinese text has never been translated into a Western language. 
It was "translated" once into Japanese in the style of paraphrase known as 
kokuya~u (Byodo, 1931). 

The Dunhuang text, moreover, is attributed to a different author by 
the name of ~ayamati. It is preserved in four manuscripts: Stein 628, 629, 
630, and Pelliot 729. Henceforth references and allusions to "the Tibetan" or 
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But among contemporary believers in the West and 
among scholars in contemporary Japan, Europe, and North 
America, the Bodhicaryiivatiira continues to hold a special 
fascination.8 It has seen a number of translations, mostly from 
the Sanskrit, but some from the Tibetan text in the Tanjur.9 

We have three translations into French. It has been available, 
until recently, in two complete and one partial English 
renditions (not counting assorted fragments in anthologies). It 
has been translated into several other European languages: 
Danish, Dutch, German, and Spanish and Japanese-and into a 
number of modern Asian languages: Chinese, Hindi, Japanese, 
and Newari. It is also available in one partial translation into 
Italian. 

Three English renditions have appeared in the last two 

"Tib." will be to the Tanjur version of Bca., unless it is specified otherwise. 
This version is among the earliest texts translated into Tibetan (ca. first half of 
the 9th century C.E.). The translators were Sarvajiiadeva and Dpal-brtsegs-it 
is No. 5272 (vol. 99, pp. 243-262) in the Peking edition (Otani Reprint). It was 
revised by three scholars generally dated in the 9th cenrury (Dharmasrlbhadra, 
Rin-chen-bzang-po, and Siikya-blo-gros), but was then revised much later by 
scholars dated in the early and late 11 th cenrury (Sumatikirti and Blo-Idan
shes-rab--l059-1109 C.E.). The Mongolian versions, including the late 
translation of Chos-kyi 'od-rer also have some interesting variants (see Poppe, 
1954, §uegg, 1967, Lokesh Chandra, 1976, and Rachewiltz, 1996). 

An exploration of the reasons for this fascination would yield 
interesting insights into the Orientalist frame of mind. One of our graduate 
srudents at the University of Michigan, Mr. Kaoru Ohnishi, is at present 
engaged in such an investigation. I myself am of two views. As a hold-out in 
the "canon wars," I would argue that the work is a classic and deserves the 
attention it has received; but as a child of post-modernity, I also recognize that 
much of the attraction is the result of a mirror effect that seems to allow the 
Western scholar and practitioner to recognize in Bca. a Western ascetic 
subconscious. This mirror allows us the fantasy of a "spirituality" with all the 
glory, but none of the gore, of classical ascetic traditions. Needless to say, the 
Bca. satisfies neither the requirement of a pure spiriruality nor the expectation 
of tam9 asceticism. 

Full references for all of the translations mentioned in the following 
paragraphs will be found in the Bibliography. 



G6mez: Siintideva's Bodhicaryiivatiira 265 

years, bringing the number of complete English translations to 
five. First, a version from the Sanskrit by Crosby and Skilton 
was published by Oxford University Press in 1996 (abbreviated 
CS).10 This was followed in 1997 by a translation from the 
canonical Tibetan version by Wulstan Fletcher

i 
of the 

Padmakara Translation Group (abbreviated PG). 1 Soon 
thereafter, we saw the publication of stili another English 
rendering, this time by Vesna A. Wallace and B. Alan Waliace, 
based on the edited Sanskrit versions, with copious extracts 
translated from the canonical Tibetan version (abbreviated 
WW). These three most recent English translations bring the 
total of contemporary translations to at least twenty-seven.12 

1.1. Indian Document or World Classic? 
Although the translation of Buddhist sastras presents 

special problems, the difficulties, methods, and assumptions we 

10When the abbreviations used for the new Bca. translations are used 
to mean the book or the work, the abbreviation is construed as the singular 
(e.g., CS = Crosby and Skilton's translation). When the abbreviation stands 
for the{fanslators, it is construed as a plural (e.g., CS ~ Crosby and Skilton). 

In a self-effacing gesture, the book is published as the work of the 
Padmakara Translation Group, but the introduction strongly suggests to me 
that the translation is primarily the work of Fletcher. Nevertheless, in 
defere~'2e to their wish, I refer to this version as "the Padmakara translation." 

My count is based on the translations I have been able to examine, or 
for which I have found reliable references. I am not always comfortable listing 
as more or less independent translations some of these texts, even some of the 
ones I have examined. I also have little confidence in my list of the translations 
into contemporary Indian languages. Pezzali, for instance, lists others, but her 
references are at times obscure, and often unreliable. I have also not attempted 
to COUnt fragmentary or partial translations in anthologies (some of which are 
slightly edited excerpts from the complete translations-see, e.g., Conze, 
Nyanaponika). A good example of an anthologized excerpt, translated with 
care, is Winternitz, 1930. In all, I have been able to obtain and examine 19 
complete or close to complete translations into modem languages (counting 
L VP's efforts as only one translation), another 8 have not been accessible to 

me. Versions in modem languages that are known to me are listed in the 
Bibliography. Those I have been able to examine are listed under "Modem 
Translations Examined by the Reviewer" the others under "Modern 
Translations Not Examined by the Reviewer." 
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find in translations of Buddhist scholastic treatises have much in 
common with those encountered in any other body of 
translated literature. This is especially true of a text like the 
Bodhicaryiivatiira, which combines elements of several genres in 
a manner that must be characterized as unique in Indian 
literature. 13 Furthermore, sastras are sometimes read as if they 
had some sort of universal or timeless appeal, yet they are also 
assumed to be highly technical, if not scientific treatises. 
Modern interpreters seldom acknowledge the tension between 
these two characterizations. 

Yet, the relative popularity of the Bodhicaryiivatiira in the 
West may be due to the fact that it has come to be considered 
primarily as a timeless expression of universal human longings. 
Since the days of Auguste Barth (1893), it has been considered 
as equal to the greatest works of Christian "spirituality," and 
therefore (as if one proposition followed necessarily from the 
other) as a work of universal value and appeal. 

The translation by Crosby and Skilton (CS) is part of a 
collection called "World's Classics." Steinkellner, in the 
Introduction to his German translation (1981, p. 7) speaks of 
the "religious inspiration," wisdom, and literary beauty that in 
combination make the Bodhicaryiivatiira "a document of world 
literature." With such expectations, the translator's task 
becomes much more difficult than it would be if the work were 
assumed to be a technical text, or a culture-bound literary 
production.14 

Since its modern re-discovery at the end of the nineteenth 

13This does not imply necessarily the originality of a single author. I 
am not sure we can confidently eliminate the possibility that Bca. is a 
composite text formed by agglutination. The existence of the Dunhuang 
recensir<p. at the very least suggests this alternative hypothesis. 

One could argue that shastric texts are so bound to their culrnral 
context or to the scholastic jargon of their creators as to be untranslatable, or 
as to render their translation a pointless effort (Griffiths). I think this is an 
extreme position, but nevertheless an exaggeration that caprnres in a few 
words the difficulties encountered by the translator of such works. 
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century, the Bodhicaryiivatiira has been regarded as an 
expression of the universal longings presumed to underlie 
"mysticism" or "spirituality" (La Vallee Poussin & Thomas, 
192 5, Pezzali, 1968, etc.). It has often been held as an ideal, if 
not an accurate account of Indian Mahayana practice (see, e.g., 
La Vallee Poussin, 1910 & 1925). And it is sometimes regarded 
as a practical manual, or even a "meditation manual,,15-which 
would entail still another shift in the goals and expectations of 
audience and translator. Still other scholars and believers see 
the work as primarily philosophical (Ruegg, 1981, also 1995), 
although classical literature as well as modern use confirms its 
importance as a ritual and devotional text. Less common are 
appreciations of the Bodhicaryiivatiira as a document of Buddhist 
monasticism (Ishida, 1988, 1993a, 1993b). Also, for all our 
expressed admiration for the poetical beauty of Bca., we do no 
have to date any detailed explorations of the literary 
characteristics and merits of the work. 16 

Allusions and references to Santideva and his 
Bodhicaryiivatiira are legion, yet surprisingly, until recently it 
had not been the object of any major published monograph
although one must mention a number of Ph.D. dissertations in 
America and Japan (e.g., Sweet, 1976), and a fascinating paper 
on the psychology of meditation published in a major journal of 
clinical psychology (Sweet & Johnson, 1990).17 In spite of this 

15 Respectively, Kajihara (1991), and Paul Williams in his General 
Introduction to CS (p. xxvi). But the notion that Bca. is a manual comes from 
the title (avatiira understood as "practical introduction"?) and is already found 
in L VP and Brt. Kajihara suggests that the Bca. was a "rirual" manual of sorts. 
I think neither characterization is acceptable for the whole book-not even for 
Chapters lIT-V, and VIII, which admittedly contain much practical advice or 
instrucp~n. 

For one way oflooking at Bca. as rhetoric, see G6mez, 1994. Also of 
interest is the remark of Frauwallner (1956, p. 254) that Santideva is more 
importr~t as poet than as philosopher. 

I had not received my copy of the only published monograph 
(Williams, 1998) at the time the typescript of this review was sent to the 
editors. Hedinger, 1984, is a respectable srudy of certain themes in Santideva's 
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dearth of critical studies, the Bodhicaryiivatiira is often read in 
the original in university graduate courses and in translated 
excerpts in undergraduate courses. It is also the object of study \ 
in many Western Buddhist centers, and not too long ago was I 
the object of a commentary-published in English-by H. H. ! 
the Dalai Lama (who is extremely fond of this text). 18 

The Bodhicaryiivatiira is therefore a work of many 
meanings, amenable to a wide variety of readings. If that makes 
it into a "classic," then a true classic it is. The point is not 
whether it is "a true classic" or not, or whether or not there are 
true classics. Rather, the point is that such a protean work 
deserves and requires many translations-and that comparing 
translations becomes all the more complicated, since the value 
of a translation is linked to its intended use and audience. 

One should also note that a translation, if well done, can 
serve as a kind of critical study, a commentary of sorts. In that 
sense the recent spate of English translations not only increases 
the number of English renderings twofold, it also adds 
something to our scholarship on Santideva and the 
Bodhicaryiivatiira. To boot, one of these translations (CS) adds a 
study of some size if one combines the preface, the main 
introduction, all the separate chapter introductions and the 
notes. 

The value of a translation is not determined exclusively by 
a "goodness of fit" between audience and translated text, or 
between preferred interpretation and preferred renditions. The 

other 'Ygrk, the Sik,iisamuccaya. 
A flash of lightning in the dark of night (1994). This is a commentary of 

selected stanzas from all ten chapters. There is, however a more detailed 
commentary to the ninth chapter also by H. H . the Dalai Lama, published as 
Transcendent Wisdom, A Crflnmenta>y on the ninth chapter of Shantidrroa 's Guide to 
the bodhisattva way of life (1988). I should note also that my undergraduate 
students are very fond of the first of these twO commentaries by H . H. the 
Dalai Lama-an important observation in ligh t of my own judgement 
regarding the source for the Bca. excerpts used in that commentary: namely, 
the Padmakara version. 
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value of translations is also measured in terms of grammatical 
and idiomatic constraints, by rhetorical and cultural parameters, 
and by the limitations of cultural context and language usage. 
Furthermore, translations are not only commentaries and useful 
tools for the scholar who is struggling with a text, they are also 
meant to do something else: somehow make the text accessible 
in a different idiom-and make it accessible especially to those 
unfamiliar with the source language and culture. One must 
therefore ask, not only if a new translation offers new insights 
or an interesting new perspective, but also the degree to which 
it is able to stand alone as a work of literature (in this case 
presumably religious literature) accessible to a moderately 
educated reader in the target language (in this case 
contemporary standard English). One must also judge the 
degree to which this accessibility is balanced by signals 
(conventions and turns of language) reminding readers in the 
target-language that the text is the work of (a different) culture 
or of a human being who did not always think the way the 
readers think (or believe they do). 

1.2. From "Old" to "New" Translations 
When a work has been translated many times before, one 

must also ask if new translations advance our knowledge of the 
text, use language that is more accessible to contemporary 
readers than the one found in the older versions, or improve on 
the accuracy and elegance of the translations. Of course, ideally 
we would want new translations to accomplish all four of these 
goals, but we should be more than pleased if some progress is 
made in any of these fronts. 

At the outset I will say that the new translations under 
review do make some progress (each in different proportions 
and in their particular style). The next, middle part of this 
review will make specific judgements, exemplifying some 
problems and specific areas and degrees of progress. Given the 
intended purposes of this journal, in the fmal section of the 
review I will allow myself to speak more generally on the craft 
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and science of the translator. I will then discuss the areas that 
are still in need of improvement in the available translations of 
the Bodhicaryiivatiira, and will present some recommendations 
for those readers interested in knowing which of these 
translations might be more useful. 

But, in order to describe progress, one must first consider 
a rapid survey of the major earlier translations. The first 
Western rendition was an incomplete French translation by 
Louis de La Vallee Poussin of Chapters I, II, III, IV, and X 
(1892), followed a few years later by Chapter V (1896). The 
same translator then started anew beginning with Chapter I, 
retranslating the text systematically, but this time excluding 
chapter X (1905-1906). This version (henceforth LVP) was 
published independently as an offprint in 1907 (still minus 
Chapter X). This renditions are overall reliable, but the second 
set of translations (the one consulted by most readers) tends to 
read like a gloss, sometimes sliding into commentary form (this 
was less true of the earlier fragmentary drafts). 

Soon thereafter (1909), Barnett published a partial English 
version, that excluded most of Chapter IX, and passages 
considered redundant ("prolix") by the translator (abbreviated 
Brt.).19 Barnett recognized his debt to La Vallee Poussin's 
1907 rendition; but for the most part he improved on the 
French. Barnett's is an excellent, unappreciated, rendition. 
Unfortunately it is clouded by an occasional Christian 
theological twist in word choice and by archaic or quaint 
English. The introduction to the translation is dated and is 
often misleading. Still I would argue this version remains to 
date the best English rendition in terms of accuracy, clarity, and 
elegance. 

Barnett's was followed by Finot's French rendering 

19Brt. in fact omits several key stanzas (e.g., vrIT.107). I do not believe 
it is proper for a translator to make this sort of decision for the reader. I feel 
the same way regarding L VP's decision to omit Chapter X, without omitting 
other passages that have been questioned by the tradition. More on this below. 
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(1920), which also made good use of La Vallee Poussin's 
insights, but superseded its predecessor in elegance and 
accessibility. Finot's translation was followed by a rendition that 
remains, to this day, the best understanding of the Sanskrit 
version of Bca. in a modem Language, the German version of 
Schmidt (192 3-abbreviated Schm.). This is a work that must 
be consulted by anyone attempting to understand Santideva's 
deceptively simple language. 

After these four pioneering works, many translations from 
the Sanskrit have been by necessity derivative-sometimes in 
the best sense of the term. Some translations, however, in 
attempting fresh renderings have not benefited from the 
experience and spadework of the pioneer translators,zO 

Tucci's Italian (1925) is derivative-he recognizes his debt 
to La Vallee Poussin, Finot, and Schmidt but seems not have 
consulted Barnett. Tucci's renderings, however, make some 
advances by breaking here and there a particularly knotty crux. 
A long hiatus separates this work from another respectable 
translation: the Japanese version of Kanakura Ensho (1958). 
Kanakura dearly owes much to the French translations, but 
tends to miss many subtleties that had been grasped by previous 
translators. 

Nevertheless, Kanakura's rendering is superior to the 
English version of Matics (1971), which is unfortunately a good 
example of why it is sometimes better to write a derivative 
translation than to attempt an original (Matics was reviewed by 
Gomez, 1974). Except for the occasional useful footnote or 
reference, Matics's version is extremely problematic and 
misleading. Also of very limited use is a more recent English 
version by Sharma (1990). The English prose of both the 
Maties and Sharma translations is often hard to follow. 

The second German rendition, by Steinkellner (1981-

2°In fact, as I will argue presently, attempts to avoid the shortcomings 
of derivative translation by ignoring earlier translations often result in the 
recurrence of translation errors. 
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abbreviated Sm.), owes much to Schmidt, sometimes following 
the early rendering verbatim. Yet, although this is obviously a 
derivative product, it is has been done with extreme care, and a 
solid command of Sanskrit and of the cultural and doctrinal 
contexts of the original. This is a model of how one can use 
previous translations to avoid repeating mistakes or wasting the 
hard work of one's predecessors. Steinkellner's translation also 
contains what is by far the most reliable and accessible 
rendition of Chapter IX, often improving on Schmidt in this 
section of the work. 

Neither WW not CS have superseded the French or the 
German renditions in terms of accuracy. These translations, 
especially CS, sometimes tend to translate Sanskrit as code, 
missing idioms that Barnett had translated correctly and clearly. 
CS sometimes feels stilted; WW is generally more accessible 
and transparent. My guess (and a guess it must be) is that WW 
put the Tibetan version to good use by reading it not like a crib 
for the Sanskrit but as model of possible solutions to problems 
in the Sanskrit. This produced, I surmise, the smoother 
translation. Both WW and CS have come a long way from the 
Maties rendering, and add materials omitted in Barnett. 

Modern interpreters have also used the Tibetan version as 
an alternative route to understanding the text. The first such 
attempt appears to be that of Kawaguchi. I have never seen 
Kawaguchi's work, and hence must rely on Kanakura's all too 
brief remark that Kawaguchi's Japanese rendering is "not 
infrequently" hard to follow (Kanakura, 1958, p. 245). Much 
the same can be said of Batchelor's rendering from the Tibetan 
(abbreviated Batch.), which is an example of reading Tibetan as 
code-a practice that leads to inaccurate and awkward 
translations. As in the case of Matics, at times Batchelor's 
English is not readily intelligible. There is no doubt in my 
mind that PG and WW have superseded Batchelor. 
Additionally, as will be noted below in a detailed analysis of 
selected stanzas, PG is in general the best of the three new 



G6mez: Santideva's Bodhicaryiivatiira 273 

translations, and can be used confidently in spite of the fact that 
it is based on the Tibetan and not the Sanskrit text. 

2.0. Three Translations and the Craft of Translation. 
On the surface, many of the problems with modern 

renderings of Indian texts from either Indian or Tibetan 
versions may be described as a failure to understand the source 
language as a natural language (reading Sanskrit as a "scientific" 
code, or even worse, trying to read Tibetan as Sanskrit, or 
Sanskrit through Tibetan, often without a good command of 
the presumed underlying Sanskrit). This is one way of 
explaining the problem, excessive use of wooden, pseudo
technical English jargon ("Buddhist Hybrid English"
Griffiths). 

Overall, the new English translations (in contrast to 
Matics or Batch.) have outgrown these problems (with notable, 
but infrequent, exceptions in CS, some of which are examined 
below). But, at a deeper theoretical level, these efforts may 
reflect two problems that will be highlighted below: a 
theoretical belief in the literal and the true, an inability to 
separate the peculiarities of the Sanskrit idiom from the 
peculiarities of Buddhist jargon, and a difficulty crossing over 
from a technical understanding of the text to a viable 
translation. In the following pages I will attempt to formulate 
such judgements with regard to the three "new" English 
renderings of the Bodhicaryiivatiira. 

Naturally, the consideration of any particular work of 
translation is an occasion for possible reflection on the art of 
translating and its many rewards and frustrations. To translate, 
as already noted, is to interpret, or, better yet, to give public 
shape in the target language to the world of words, ideas, 
events, and objects that one has understood in a text in the 
source language. The end product is sometimes the only 
evidence we have of our own understanding of the original, and 
it embodies both the joys of understanding and the pain of 
knowing that one has not understood. 
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2.1. Three Translations. 
The three books under review embody these joys 

and frustrations. To be fair to the translators one must 
remember that the source text is a difficult combination of 
literary forms-code of conduct, poetry, idealized ritual, 
philosophical argument, to name the most obvious. It is also a 
work (in spite of what these translators seems to believe) whose 
audience is no more. As far as we can tell, the work was written 
in a setting that is no more.21 

In the case of a work like the Bodhicaryiivatiira, the task of 
the translator is complicated by problems of both "lower" and 
"higher" text criticism.22 It is a disjointed text, and we have no 
way of knowing for certain how much of that fragmentation is 
due to historical accident. Much that is characteristic of the 
Bodhicaryiivatiira's genre does not meet our expectations of 
unity, development, and cohesion. The text is allusive, relying 
on echoes and indirect references; it abounds in literary 
conceits that may strike the modern reader as mixed metaphors 
or obscure puns that combine imagery and scholastic jargon. 

Perhaps more than in other genres, here the translator's 
success cannot be measured except by counting near misses and 
occasional bull's-eyes. And even then there is much room for 
disagreement among intelligent people regarding what is a near 
miss and what is completely off center. There is also some 
room for variant approaches to the historical audience and the 
present audience. This does not mean however that there are 

2 I Translators and scholars ceaselessly repeat as incontrovertible fact 
the authorship of Santideva and his affiliation with Nillandii, and assume that 
every single word they read in Bca. somehow represents Santideva. All of this 
is open to question (see, for instance, Saito's discussion of the Dunhuang 
text-Saito, 1986a, 1986b, 1993, 1994). What is more, we should ask ourselves 
what it is that we really know about life in Niiland. in the 7th century
assuming that we can place the author of Bca. in that location at that time, 
and, fui¥;ermore, exactly what do our claims about authorship mean? 

Whoever invented this distinction never understood how inseparable 
the two are, and how difficult and sophisticated lower criticism can be. 
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no constraints on translation, or that an argument cannot be 
made to prefer one translation over another. As I expect to 
show in the following pages, the fact that intelligent people 
disagree is also not a good reason for ignoring the contributions 
of past translators and commentators. 

2.2. A Close Look at Three Translations 
In the restricted space of a review it is not possible to 

discuss these three translations line by line, or do justice to the 
complexities of the craft of translations generally. I can only 
hope to clarify some of the pitfalls specific to the translation of 
Buddhist Sanskrit texts, exploring some of the strategies for 
solving these problems. Furthermore, I can only look at and see 
the end product, whereas a discussion of the process is essential 
to understand why I may agree or disagree with the translators. 
Translators, reviewer, and readers are therefore at a 
disadvantage, because in this review we can only guess at what 
the underlying processes may have been. 

One way to look at the problems of translation is to 
conceptualize them as technical problems. My analysis will 
begin with such an approach. This perspective has two 
advantages and one great disadvantage. On the one hand, it 
gives us a more or less common language of rational discourse 
(and disagreement), namely, grammar and lexicography. On the 
other hand, it creates the false impression that grammar is 
language, and leads to the bad habit of grammatical carbon 
copies that turn out to be perhaps grammatical, but definitively 
unidiomatic in the target language. 

On the one hand, the assumption of a technique allows for 
an easy pedagogical transmission of certain tools of translation. 
On the other hand, it creates the false impression that the 
memorization of certain rules will guarantee understanding of 
the language (this is part of the myth of Sanskrit as a scientific 
code). 

In the following paragraphs, I will begin with a sampling 
of problems that appear on the surface to be only technical 
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(grammatical or lexicographic), yet under closer examination 
reveal themselves to be problems of context and idiom. Given 
the limitations of space imposed by the review genre (and the 
natural limits of my readers' patience), I will make a detailed 
analysis of only a few stanzas. But I trust these will be enough 
to show how complex the relations between grammatical signs 
and idiomatic meaning are, how different they are in Sanskrit 
and in English, and how problematic are the contexts we are 
trying to transfer across language and culture when we attempt 
to translate a text like the Bodhicaryiivatiira. 

2.2.1. Mechanical Translation. The problems involved in 
turning a mechanical (so-called "literal") translation into an 
idiomatic translation can be illustrated by the following stanza. 
This is a passage that is grammatically so simple that it could be 
used as an exercise in a first semester of Sanskrit. Naturally, this 
only means that the passage is deceptively simple, and hence it 
reminds us that grammar is only the very first of many keys 
needed to enter the Kafkaesque palace of textual interpretation. 
The passage in question is Chapter VI, stanza 3, part of a long 
passage explaining the ravages of hatred (the opposite of the 
virtue exalted in Chapter VI: patient acceptance or Iqiintt): 

VI.3. manap fama1!lna grh'IJiiti na priti-sukham afnute I 
na nidrii1!lna dh.rti'l!Z yiiti dve~a-falye hrdi rthite I I 

This can be rendered mechanically as: 
VI.3. The mind does not hold calm, does not obtain joy

happiness, does not [attain] sleep, does not gain 
stability/security, if the dart/thorn of hatred has 
settled in the heart. 

This stanza illustrates plainly the problems faced by the 
hypothesis of the literal translation. First, a mechanical 
translation often slides into unintelligibility. Second, even the 
"literal" translation is a compromise in many ways. Consider, 
for instance, the verbs translated as "gain," "obtain," and 
"attain," "gain" and "is." On the basis of a rigid etymological 
analysis, they could be rendered, respectively, as "grasp," 
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"enjoy" (or "consume"), "go to," "go to" (a single verb in the 
original must be translated twice in English), and "stands, stays, 
remains." So much for elementary Sanskrit and literal 
translations. 

Here the three translations under review struggle to find a 
simple idiomatic rendering-one that will retain the simplicity 
of the original, yet work as intelligible English. The result is 
mixed: sometimes very successful, sometimes disappointing. 
Transformed into idiomatic English, this passage appears in CS 
as a straightforward statement: 

VI.3. One's mind finds no peace, neither enjoys pleasure 
or delight, nor goes to sleep, nor feels secure while 
the dart of hatred is stuck in the heart. 

Compare this with WW:23 

VI.3. The mind does not find peace, nor does it enjoy 
pleasure and joy, nor does it find sleep or fortitude 
when the thorn of hatred dwells in the heart. 

The solutions "finds" and "does not find" are certainly 
more elegant than the "does not grasp" and "hold" of the 
mechanical translation. The English phrases "finds no peace" 
(CS) and "does not find peace" (WW) come close to what the 
Sanskrit seems to convey (namely, "never manages to get a firm 
hold on peace"), yet are also idiomatic in English. These are 
successful transformations of the Sanskrit. The same can be said 
of "enjoy," which actually represents a good compromise for 
Sanskrit afnute because it means "get" "reach" "gain , " 
possession," "possess," but also is historically the same root as 
afniiti ("to consume, to eat,,).24 In fact, the rendering "enjoy" is 
attested (or "proposed") in the dictionaries (BR, MW) for both 

23Notice, parenthetically, that Tib. differs from Skt., yet WW offer no 
renditig~ of the Tib. of this passage. 

This is not only an argument from etymology. The association of 
eating with enjoying is, if! may say so, natural. We see it also in the family of 
roots represented by the two doublets of bhaj- and bhuj-. And one could make 
a psychoanalytic argument as well. 
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afnute and ainiiti.25 Parenthetically, WW's "enjoy ... joy" is an 
example of a different sort of problem: renderings that may 
sound awkward in the target language simply due to cacophony. 
This is often unavoidable. 

The solutions in CS and WW for the next verb are not as 
successful. The verb literally means "to go," but is here 
essentially an auxiliary of sorts (what some would call a modal, 
others a dummy or empty verb): it indicates movement towards, 
approach, but the exact meaning of this movement is supplied 
by the object of the verb not by the verb itself. To render it as 
"goes to sleep" (CS) is not only unnecessarily literal, it gives the 
wrong impression to the English reader (simply ask yourself 
what it would mean to say "my mind went to sleep"-it is either 
something one would never say or something meant ironically 
or as an infelicitous metaphor). "Find sleep" (WW) is also a bit 
unidiomatic, but at least not misleading. 

The last verb can also serve as a modal or empty verb: the 
subject remains in a position or continues in an action that is 
only revealed by context or by another verb form. Here we are 
told that a dan or thorn "is," "remains," and will not leave the 
heart. "Stuck in the heart" seems like an acceptable, if 
unpoetical rendering; but "dwells in the heart" is not so 
successful, for it fails to convey the fact that the thorn or dart is 
painful and hard to remove (compare: "my grief is like a dart 
dwelling in my heart" with "my grief is like a dart piercing my 
heart"). 

Subtleties of this sort, the commentaries seldom solve for 
us. Prajiiakaramita's Pafijikii (abbreviated Pk.), for instance, only 
offers a few platitudes. Commentaries have usually very little to 
say on such subtleties precisely because such passages appear on 

25Th 'd" d" . . d th d th d" . e aSl e propose J5 meant to reffiln e rea er at lcttonartes 
are compressed and indexed compilations of translation. They give us a range 
of meanings in the target language, from which we are to make a reasonable 
choice for our own renditions. The testimony of dictionaries is therefore 
somewhere between the raw data of usage and the uncertain art of translation. 
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the surface to be so easy, and because they are subtleties that 
become apparent mostly when one attempts to cross over 
language barriers. Tibetan translations are not always helpful, 
as they tend to engage in one of the problematic habits outlined 
before (assuming that there is something sacred and code-like 
in the Sanskrit language). Nevertheless, they often offer subtle 
hints about the way the Sanskrit was interpreted by ancient 
translators and editors. Consider Tib. for VI.3: 

VI.3. zhe sdang zug rngu'i sems 'chang na II yid ni zhi ba 
nyams mi myrmg II dga' dang bde ba 'ang mi 'thob la 
I I gnyid mi 'rmg zhing hrtan med 'g;yur I I 

This can be rendered as follows: 
VI.3. As long as one clings to a mind tormented by 

hatred, the mind will not experience tranquil 
thoughts. One will not enjoy pleasure or 
happiness, nor be able to sleep, and will become 
Insecure. 

PG is, technically speaking, not accurate, yet it captures 
much of the spirit of the original in simple, readable English:26 

VI.3. Those tormented by the pain of anger 
Will never know tranquility of mind
Strangers they will be to every pleasure; 
Sleep departs them, they can never rest. 

Although PG in general translates very freely, the above 
rendering reflects Tib., which in this case helps us understand 
that the Sanskrit metaphor of the "dart" is meant to indicate 
that hatred is a torment and something that is difficult to 
dislodge. Tibetan also suggests that the peace in question is 
here "peace of mind," and hence, that we may not need to 
transfer the metonymical subject "mind." Thus PG suggests to 

26Coincidentally, here and in many other passages, PG is successful not 
only as a rendering of Tib., but as a free and graceful rendering of the 
Sanskrit. Attempts to translate as English blank verse, however, sometimes 
produce expressions that may not be so felicitous-for instance the phrase 
"sleep departs them" above. 
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me that although the Sanskrit subject is the mind, the referent 
is the whole person. Lastly, Tib. suggests, I believe correctly, 
that Skt. dhrti is thematically closely related to llidrii, and 
should not be taken to mean fortitude-it must mean rest and 
contenonent. 

This simple passage is not exactly a crux, but a quick look 
at the "old" Western translations, shows major disagreements, 
and considerable stumbling over the simple but ambiguous 
verbs. Yet the best among them (Ert., LVP, Schm., Stn.) agree 
that prfti-sukha cannot be translated as "joy and happiness" (or 
the corresponding variants in CS and WW), but should be 
understood instead as "the pleasure of joyful feelings"
technically: it is a dependent compound (tatpuru!a), not a 
copulative compound (dvalldva).27 The compound therefore 
means the happiness that accompanies or follows feelings of 
love (liking something or someone), in contrast to the pain that 
accompanies hatred (loathing something or someone). 

In light of all of the above, I would prefer to translate as 
follows: 

VI.3. As long as the thorn of hatred is lodged in the 
heart, the mind will find no peace, it will not know 
the pleasure of joyful feelings, it will never find rest 
or contentment. 

The above passage begins to suggest some major 
principles. First, the need to understand the mechanics of 
language has as much to do with understanding the nuances 
and semantic functions of words, as it has to do with 

27 This makes sense intuitively, but is further corroborated by the use of 
aprftidubkha in V.78-which I take to be the antecedent or allusion behind 
VI.3. In turn, VI.3 "foreshadows" VI.76 and 95, where Santideva puns on this 
compound and on the ambiguities of pfti, which can mean everything from 
the joy of mental calm, to liking, pleasure, enthusiasm, delight, friendliness, 
conciliation, and love. In other words, the problems involved in translating 
this word in the present context are further complicated by the fact that 
Santideva does not use it only in its technical, Buddhist, sense. For instance, at 
VIII. 173 iitma-prfti must mean "love of oneself." 

I 

\ 

I 
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understanding morphology. Second, even if one could conceive 
of the source language as a learned, scientific language of the 
literate (which still does not imply that it is an unnatural 
language), a mechanical translation does not produce a readable 
or understandable translation in the target language. And, third, 
the need to work out "literal meanings" is a preliminary to 
reconstructing concrete circumstances (linguistic and material) 
not a final stage of fixing "true equivalents." 

2.2.2. Basic Problems of Syntax. In many cases, however, 
annotation and difficult puns are not the only problems 
confronted by the translator. The translator's own "intuition" 
or "learned habits" may stand in the way of understanding and 
interpretation. Among English speaking scholars an "intuitive 
grasp" is likely to be mistaken, because English and Sanskrit 
have radically different syntactical rules. But, syntactical turns 
and usage can be obscured also by an excessive focus on 
morphology and etymological lexicography, which are habits 
learned in the first years of rote-memory Sanskrit drilling. 

Take for instance VIII.88-89. The first of these two 
stanzas is in fact straightforward and has been rendered 
accurately in several of the older translations. Consider for 
instance, Stn., who here, by the way, improves somewhat on 
Schm.: 

VIII.88. Das Gliick der Zufriedenheit, das der 
geniefit, der nach eigenem Wunsche 
wandert und wohnt und an keinen 
gebunden ist, ist selbst fur Indra [den 
Konig der Gotter) schwer zu erlangen. 

svaccbanda-carya-nilayal; pratibaddbo na kasyacit I 
yat sa'f!ttofa-sukba'f!t builkte tad indrasyapi durlabbam I I 
This I translate mechanically from the Sanskrit to assist 

readers unfamiliar with German: 
VIII.88. Even Indra finds it hard to (cannot) attain 

this joy of contentment that is savored by 
he who wanders and finds shelter at will 
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and is not bound to anyone. 
The temptation for the English speaker here is to invert I 

the position of the relative and correlative clauses, producing an \ 
intuitive (and mistaken) rendering: "bound to none, one enjoys 
that happiness ... which even for a king is hard to find" (CS). But 
the text is actually saying: "even Indra cannot obtain the 
happiness, which the person bound to none, enjoys.,,2S 

Of course, German has certain advantages over English in 
translating Sanskrit; the relative clause is clearly marked in 
German, making its inversion more natural, or at least tolerable 
(Stn.)-Schm. translates accurately, but changes the order of 
the clauses for clarity's sake. But it is not only a matter of 
German vs. English: Brt. also mapped out the Sanskrit 
elegantly and accurately (albeit quaintly) on to his English 
rendering. On the other hand, L VP and Finot were less 
successful here. Tucci demonstrates his independence here by 
reading correctly: "Quella beatitudine fatta.... questa dallo 

Ind ,,29 stesso ra .... 
Among the new English translations, WW also misses the 

proper relative and correlative. CS and WW also choose not to 
read indra as the name of the god.3 0 WW reads more naturally 
than CS, but is still inaccurate: 

VIII.SS. Living as one wishes, homeless, and not 
tied down by anyone, one savors the joy of 

28parenthetically, "etymology" aside, durltJbha can also mean 
"impossible to obtain"-no need to translate dur- mechanically if the context 
justifi'1~other interpretation. 

Notice that Tucci's literate Italian also has clear markers for the 
relative and correlative clauses. Additionally, languages with clear gender and 
number agreements have a certain advantage over English-or, at least, make 
it easieJoon the translator. 

WW and CS choice of "king" for indra is not supported by either the 
Tibetan or the Chinese translations. CS do tell us in a note (p. 176) that they 
are using the word "king" to translate "indra, which is also the name given to 
the chief of all the gods .... " But the comparison between human and heavenly 
pleasures, and the advantages of being human over being a god are common 
tropes-in this case confirmed by Pk. 
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contentment, which is difficult even for a 
king to find. 

283 

In the end, here too PG offers the most eloquent 
translation (from Tibetan). The translators take certain liberties 
that make a judgement regarding accuracy a bit more difficult, 
but their rendering conveys the situational meaning effectively. 
Thus PG reads: 

Vll1.88. To have such liberty unmarred by craving, 
And loosed from every bond and tie-
A life of such contentment and such bliss, 
The gods like Indra would be pressed to 
find! 

Notice the original treatment of the first line in WW and 
PG.31 This contrasts sharply with CS's slightly off-center 
rendering: "[olne's conduct and dwelling are one's own choice." 
The reading of the compound as a copulative sentence ("are 
one's own choice") is not only a mistake in grammar, it could 
have been easily avoided with a quick consultation of, say, 
Brt.-to say nothing of the French and German versions-or 
by carefully reading down the columns in BR or MW (under 
svacchanda). 

The rendering "conduct" is not felicitous in this context. 
CS must analyzed the compound as svacchanda-ciirya-nilaya (as 
in Sm.). But the pairing of ciirya (wandering) with niJaya 
(settling down), would suggest the interpretation adopted in 
Sm., Schm., etc.: that the compound refers to the freedom of 
the homeless wandering ascetic and the hermit, who wander 
and choose dwellings freely. 

However, the compound can be scanned differently: 
svacchanda-ciirf-ani/aya (that is, svacchandaciirf + ani/aya). This is 
one of the readings adopted by Pk., and is followed in L VP, 
Brt., Schm., Kanakura, and WW-e.g., Brt.: "who wanders 

31 Also elegantly done in WW's rendering of Tib.: "Living freely, 
without attachment, ... " 
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homeless at his own free will.,,32 
In the end I would settle for a compromise that focuses on 

the situational meaning, sacrificing some of the grace of i 
Santideva's proleptic construction (which placed the most I 
important player, the ascetic, before the less important figure, I 
Indra): 

VIII.88. Even Indra cannot enjoy the happiness of 
perfect satisfaction savored by those who 
wander free and homeless, tied to nothing 
and no one. 

The stanza immediately following (VIII. 89) is 
grammatically and technically more complicated. In this case I 
first offer an analytical (mechanical and wooden) rendering to 
highlight the stanza's structure: 

VIII. 89. When one has stilled distracting-thoughts 
by bringing to mind the advantages of 
solitude in [all their) aspects, beginning 
thus [= as was done in the above passages), 
one should then cultivate the thought of 
awakening. 

evam-iidibhir iikiirair viveka-gu1}a-bhiivaniit I 
upafiinta-vitarkab san bodhicittaT!Z tu bhiivayet I I 

This is one case where we can learn much from Pk., 
because it offers a detailed gloss: 

"Thus," means "as stated above." With the word 
"beginning" are implied other similar aspects of this 
practice. "By bringing to mind the advantages of 
solitude"-both physical and mental solitude. For, one 
becomes a person whose distracting discursive thought 
(unreal conceptualization) is stilled by repeatedly 
bringing before the mind's attention this solitude, which 
is the cause of total happiness and [spiritual) success. The 

32Tucci: "abituato ad andare dove piu gli aggrada." is based on a second 
interpretation suggested in Pk.: roacchandaciirya-nilaya, understanding nilaya as 
nilfna: "inclined to, used to. JI This seems to me a bit forced. 



G6mez: §iintideva's Bodhicaryiivatiira 285 

person who has attained this state [of freedom from 
distraction] should then cultivate the thought of 
awakening. The word "then" is meant to indicate the 
distinguishing characteristic [of this thought:] namely, 
that the thought of awakening that is cultivated once the 
mind is thus purified reaches a level superior [to the 
previous meditation). 

Of course, this still does not tell us how we are to produce 
a reasonable English rendering, although a gloss of this sort is a 
first step in the process of transformation and meta phrasing. 
Before one attempts an English rendering, several unanswered 
questions must be addressed. First, what are the viveka-gu!Ja 
objectively and contextually, and what is the reader being told 
to do with them? Second, the same question, mutatis mutandis, 
with reference to vitarka. Third, what is the order of events 
described or prescribed in this passage? 

With regard to the word viveka, we should note that its 
broad semantic field does not allow for a satisfactory 
"equivalent." The problem is not only that English does not 
have a single equivalent (a language seldom has simple 
equivalents for words in another language), but that the family 
of possible equivalents diverges considerably in denotation, 
connotation, valuation, and register. This can be easily 
demonstrated by simply listing the renderings found in the 
available translations of Bca. (premodern Chinese and Tibetan, 
and modern), and some of the entries in MW and PTSD. 
These renderings cluster into two groups that seem to have as 
their common theme "division" and "separation." I use these 
two categories as an axis to separate the list into two groups: 

true knowledge, correct judgement, understanding 
close examination, investigation 

discernment, distinction 
division II 

I I separation 
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withdrawal, isolation 
solitude, seclusion (being sequestered), loneliness. 

English "solitude" simply does not overlap with 
investigation and knowledge. Furthermore, in normal English 
usage solitude generally has positive associations, whereas 
withdrawal has generally negative associations. Additionally, 
viveka also implies a withdrawal into calm, a serene detachment 
that extends somewhat beyond similar connotations in English 
"solitude.,,3 3 The word viveka is therefore an excellent example 
of the semantic phenomenon of convergence and divergence-a 
fine example showing why one cannot work on the assumption 
that there are "equivalent" terms, much less the perfect or 
correct equivalent. 

In the Bodhicaryiivatiira, the "understanding" pole of the 
semantic field appears perhaps in X.43 & 52.34 The "solitude" 
and "seclusion" end of the spectrum is found in II.3 and in 
VIII.2, 85 & 89. In the Eighth Chapter, however, viveka (rib. 
dben-pa) is used also in a specifically Buddhist technical sense to 
mean withdrawal of the person from the secular world into an 
eremitical setting (kiiya-viveka) and withdrawal of attention 
from distracting thoughts and passions (citta-viveka).3 5 

A long passage covering approximately the first half of 
Chapter VIII (stanzas 4-88) is an exhortation to practice this 
sort of viveka. It is a description of the virtues (advantages) of a 
life of solitude and the meditation practices that reduce 
attachment and hankering after the objects of sensual pleasure 

33 Some traces of a similar association occur in technical uses of 
"recollection" in the Iiterarure on monasticism. In Spanish the association is 
stronger in the terms recogi1llienta, recogitUJ and Tecoleta (all etymologically 
related), which refer to withdrawal from the world into sequestered or isoluted 
quarters in order to withdraw the senses and the mind and recollect 
(conce~~ate) them in the contemplation of God. 

351 bracket the question of the authorship of this chapter. 
This is the technical sense that approaches the Spanish semantic 

cluster mentioned in the note above. On this use of the Sanskrit term, see Pk. 
to VllL2, and references in PTSD under vivelta. 

\ 

\ 
I 
I 
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(including the so-called meditation "on the corpse" or "in the 
charnel ground"). The passage is at the same time a description 
of such practices and a panegyric of, and an exhortation to, the 
life of the hermit or wandering ascetic. Stanza VIII.89 refers 
back to this long passage that has described the virtues of 
solitude-that is, the advantages, merits and positive qualities of 
solitude and detachment in the specific setting of an eremitical 
life. 

There are two possible interpretations for the first line of 
VIII.89, and there is no way to tell which one is the correct 
reading, in part because the passage, and the tradition, probably 
mean both. This line tells the readers what they should have 
done with VIIIA-88: apply those teaching so as to gain the 
advantages of solitude and detachment, or reflect on the merits 
of solitude and detachment in order to overcome the distraction 
and hesitation that keeps us from cultivating and developing 
our determination to seek supreme awakening (bodhicitta, 
implying both the determination to seek awakening and various 
degrees of awakening, culminating in full awakening). 

The second alternative is followed by PG, WW and most 
of the older translations (Kanakura is the exception). Among 
the new translations only CS seems to adopt the first 
interpretation: "By developing the virtues of solitude in such 
forms as these" (CS). Unfortunately this is at best awkward (1 
am not sure most English speakers would readily understand 
this phrase), but it is also possibly misleading, since one is not 
"developing," but "making present in the mind" or 
"considering" (two very common meanings of the causative 
forms of bhiZ-), or, perhaps, "internalizing and practicing.,,36 

One strong argument could be adduced in favor of 
understanding bhiivana (in viveka-gU1;za-bhiivaniit) as a sort of 

36Non technical, as well as alternative technical uses of the causative 
forms of bhii- are well attested-see BR and MW. Unfortunately our Buddhist 
tools focus only on a specific technical use, so that it is difficult to tell to what 
extent we encounter non-technical uses ill Buddhist literature. 
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formal meditation: this chapter is about meditation as the 
groundwork for insight or wisdom (prajiiii) as it is presented in \ 
the next chapter. One would therefore expect the author to talk 
about the practice, the actual cultivation of these states of mind. 
However, one can conceive of this cultivation in a variety of I 
ways, and I would be inclined to take the passage under 
consideration as an examl?le of cultivation as "consideration," 
that is, as mental review. 3 7 Furthermore, the tone of VII1.4-88 , 
especially with respect to the eremitical life, suggests to me that 
this is something to be contemplated or reviewed in the mind, 
not necessarily something that can be practiced fully in its ideal 
(or idealizes?) forms. 

Hence, I find that WW and PG are more readable and 
accurate than CS: "After meditating on the advantages of 
solitude in this and other ways" (WW), and "Reflecting in such 
ways as these upon the excellence of solitude" (pG) [in contrast 
to CS: "By developing the virtues of solitude in such forms as 
these"]. 

Such reflections, we are told, lead to the stilling of 
vitarka-Tib. roam (par) rtog. But what is this vitarka? The Pk. 
to Bca. VIII.2 has told us that it is the cause of mental 
distraction (or dispersion)-cittavik!epahetu. The word vitarka is 
one term that needs annotation, because its technical use is far 
from clear-it appears to be an act of attention or mental 
focusing directed at an object that is unreal or that is distorted 
by passion (e.g., the beauty of an object of desire), and thus 
vitarka shares part of the semantic fields of sa1J1.kalpa and vikalpa 
(pk. glosses vitarka as asan-manasikiiro).38 We can then surmise 
that vitarka is a precondition for, or the proximate cause of, 
distraction. 

37 We bring many preconceptions to our understanding of Buddhist 
meditation. r would argue that in theory and practice "Buddhist meditation" 
covers the full range from repetition and recitation, through mental 
consid1'ii':tion and review, .and all the way to silent or cont~ndess meditation. 

See also the entrles for v.takka and kiima-vitakka 1ll PTSD. 
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PG and WW offer an instructive range of imaginative 
options: "mental wandering" (pG, VIII.2), "discursiveness" 
(pG, VIII.89), "discursive thoughts" (WW, vrn.2 & 89, Skt.), 
and "ideation" (WW, VIII. 89, Tib). Most of the older 
translations, including Schm. and Kanakura (similarly CS at 
VIII.2) are less careful and translate "distraction," possibly 
following L VP . From the point of view of the target language, 
there is no reason for not using "distraction" metonymically to 
mean "distracting thoughts" (thnu~hts that lead the mind away 
from its intended object or goal). 9 However, since this is a 
technical term, I rather retain some of its technical nuances in 
the English rendering, opting for a compromise similar to the 
one adopted by CS at VIII.89 ("distracted thoughts"); but this 
seems to me still too much a reference to the effect, not the 
cause. I prefer "distracting thoughts" (Stn.'s "distracting 
deliberations": "zerstreuenden Uberlegungen,,).40 

With this preliminary survey of some of the stanza's 
component parts, we are ready to consider the hierarchy or 
temporal sequence of the events of reference. Is one to cultivate 
the thought of awakening (bodhicitta) after distracting thoughts 
have been eliminated completed, or as one continues to 
eliminate them? The present participle in upafiinta-vitarka/1 san 
serves a grammatical, almost pleonastic, function. It indicates 
that the person will continue (present participle) in a completed 
state or state attained (past passive participle), and hence 
continues to have the necessary preconditions for the 
cultivation of the bodhicitta. One may gloss this as follows 
(following Pk.'s gloss): "when he has stilled distracting 
thoughts, then in that condition, he .... " (or more "literally": 

391 take vit8rka to be, as suggested in BR and MW, part of the process 
of fantasy and will. 1 prefer to think of it as the ideational component <as in 
WW's rendering) of fantasies, of desire and animosity, not the mental 
movement or discourse of fantasy. But this preference is only based on the 
problew.tic distinction between vit8rka and vicJira--see discussion in PTSD. 

Tucci takes even greater liberties: VIII. 2 , "distrazione," against 
VIII.89, "dubbi." 
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"while he is in the state of having completely stilled,,).41 This 
gloss is still stilted and artificial; one could rephrase: "once one 
has stilled distracting thoughts, one should then cultivate ." 
The fact that everything down to "stilled distracting thoughts" 
is one unit, and that it contrasts (Skt. tu) with the final phrase is 
crucial; yet it is not clearly brought out in any of the newer 
translations. In some cases (CS and WW) the translator seems 
aware of this, but the final rendition is muddled by the attempt 
to use the stilted -ing form for the ablative or for the present 
participle.42 

PG also fails to account for the contrast between the two 
parts of the stanza and uses an ambiguous -ing clause III a 
translation that is otherwise satisfactory: 

VIII.89 Reflecting in such ways as these, 
Upon the excellence of solitude, 
Pacify completely all discursiveness 
And cultivate the mind ofbodhichitta.43 

Granted that "discursiveness" and "the mind of 
bodhichitta" are a bit awkward, this is still an improvement on 
many of the older translations. WW uses the awkward English 
construction "having" plus participle presumably as an 
analytical rendering of the possessive compound: "having one's 
discursive thoughts calmed, one should cultivate the Spirit of 
Awakening." CS appear to have overlooked the fact that the 
compound upafiintavitarkaf:; has to be possessive, which makes 

41The notions of calming, suppressing, stopping, and eliminating 
which in English form discrete semantic fields, tend to converge in Skt. 
notions of "calming, allaying, etc." The translator is therefore also faced with 
the difficult decision of choosing between English fields, and every choice will 
sacrific4'lome dimension of Skt. . 

Also commonly abused by Sanskrit srodents and scholars in the 
translation of gerunds, this "solution" is only a way to defer clifficult decisions 
of met~~hrasing. 

PG translates the first verb correctly as an injunction (imperative or 
optative)-Tib. zhi ba dang ... bsgom bar bya. In Sanskrit too the mood, tense 
and aspect of a finite verb can be extended backwards to present participles in 
the clause. 
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their use of the -ing form even more awkward: "distracted 
thoughts being calmed." Nevertheless, CS highlights the 
contrast between the two parts of the sentence by stating "one 
should now cultivate." 

The grammar of this passage is best glossed, awkwardly, 
but accurately, as "One should still distracting thoughts by 
considering the above, and similar, circumstances-which show 
the advantages of detachment. Then, when one is a person in 
whom such thoughts have been extinguished [when one has 
extinguished them, and they are completely extinguished], one 
should (can / may) cultivate the thought of awakening with the 
meditations that follow: namely, .... " This· combines a draft 
grammatical (analytical) translation and a gloss of the 
underlying situational meaning. This draft can be transformed 
into more natural English as: 

VIII.B9 One should still distracting thoughts by 
reflecting, in this and other ways, on the 
advantages of solitude and detachment. 
With distracting thoughts stilled, one 
should then cultivate the thought of 
awakening: 

VIII.90 One should first cultivate intently the 
identity of self and others .... 

It is, of course, impossible to translate to anyone's 
satisfaction the term hodhicitta. I prefer the simple rendering 
"thought of awakening," leaving it to context to clarify its many 
nuances. A full discussion of my argument for this choice would 
take too much space. Suffice it to say that when we come to 
terms such as these, there is even more room for honest, 
intelligent disagreement. 

2.2.3. Word Choice and Lexicon. As the above discussion 
suggests, the perusal of almost any translation of a Sanskrit text 
betrays the weaknesses in common assumptions regarding the 
nature of Sanskrit and Buddhist discourse, and by extension the 
weaknesses in our teaching of Sanskrit-especially Buddhist 
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Sanskrit. It reveals the problematic models created by the 
notion of literal and scientific equivalents. The translator often 
assumes that Sanskrit is a code, a scientific or mathematical 
code, not a language.44 The sort of difficult choice faced by the 
receptor, interpreter, and translator of any living language are 
often overlooked or ignored, or the choice is reduced to a 
choice between equivalents. This I call "the curse of the 
Mahavyutpatti fallacy": if you know the equivalent, you 
understand the concept. 

Problems of understanding and word choice are indeed 
often problems of simple lexicography. However, lexicography 
is seldom simple. Some of the most common problems in the 
translation of Buddhist texts in Sanskrit texts may be attributed 
to two unspoken lexicographic assumptions. First is the 
privileging of philosophy and doctrine: the assumption that 
Buddhist usage can always be clarified by reference to simple 
tables of doctrinal truth and classification. Second is the 
privileging of etymology: the assumption that "the root" gives a 
"primary" and preponderant meaning accessible to the 
translator whenever the latter is in doubt as to what a word 
might mean. These two assumptions can only be countered by 
familiarity with the literature (including non-Buddhist texts, of 
course), and by frequent consultation of a variety of lexicons
classical Sanskrit dictionaries as well as PTSD and EdgD.45 

441 will nOt encer into the question of what sort of language Sanskrit is 
supposed to be. As a literate, and to a certain degree artificial, language it 
presents special problems. But, modeled on a living language, and written by 
persons influenced by their own living languages, Sanskrit requires strategies 
very similar to those used when interpreting other literate languages. 1 would 
also argue that the peculiarities of the source language do not exempt the 
translator from the necessity of thinking of the target language as a natural 
and living language. In other words, even if Sanskrit were some sort of code, 
its translation into English would require an analytical transfonnation of the 
code i'lf? natural language. 

As a rule of thumb, I give rny students the following golden rules 
about the Sanskrit dictionary (most of these rules also apply to dictionaries 
generally). (1) A dictionary is not an exhaustive list of equivalent synonyms. It 

\ 
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Additionally, one can learn much by reading old translations 
patiently and critically.46 

Cases in which doctrinal readings can be misleading have 
been discussed above. I would now like to consider one case in 
which some assumptions about etymology may have played a 
major role. In Bca. Vll.3, the reader is given a list of common 
proximate causes of sloth, lassitude, apathy, or moral 
indolence.47 The list includes one word that has presented 
problems to some translators: apiifraya. 

I translate the passage as follows (italics indicating the 
portion of the English text representing the aforementioned 
Sanskrit word): 

VIl.3 Sloth is motivated by an apathy towards the misery 
of transmigration that is sustained by inactivity, by 
the pleasures of comfort, and by a strong 

is a partial list of possible transformations-a list that is neithet exhaustive nor 
hierarchical. (2) It was compiled by human beings-bear in mind at one and 
the same time that they were smart and fallible. Try to be in doubt mOSt of the 
time. (3) Always consult dictionaries in related languages aT glossaries of 
specialized usage (especially Piili and Buddhist Sanskrit, and concordances). 
(4a) Be prepared for those times when the dictionary is of no help, (4b) but 
don't put too much faith on "the root" or etymology as a way to supplement 
the dictionary. (5) And, more relevant to the issue discussed above: When in 
doubt wefer the nontechnical over the technical equivalent. 

6 r say "patiently," but I should also say "humbly." I suspect one reason 
why Brt. is not appreciated (and hence, why we refuse to learn from his 
translation) is the assumption that because his views on Buddhist doctrine 
seem to us today so biased and quaint, then his understanding of Sanskrit must 
have been equally "mistaken." A patient reading of his work would prove us 
wrong

47 The Skt. term, iilasya, is taken to be the defining antonym of vfrya, 
another difficult term, which is variously translated. I do not believe there is a 
single correct translation for either one of these terms. For vfrya, I prefer 
"vigor" (British "vigour" in CS), "zeal" (in '\¥'\V), "fortitude," or "per
severance" (pG's "heroic perseverance" may be overdoing it)-any one of 
these seem to me preferable to the common rendering "energy," (or Stn. 
Starke) which seems to me too neutral, if not weak, to qualify as one of the 
perfect virtues of the bodhisattva. 
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attachment to sleep and idleness. 
A number of words and phrases in this passage could be 

translated differently, but there is no significant disagreement 
among translators regarding the general tenor of the stanza. 
The word apiifraya, however, seems to have caused much 
unnecessary confusion. Tucci and CS follow what in my view is 
a false etymology-e.g., CS, "the longing to lean [on others)" (I 
add the brackets to isolate and mark the words added by CS and 
Tucci). The assumption is that the root (fri-) means "to lean 
on," in the sense of "seeking support" (Matics even opts for 
"protection" or "refuge"). But "leaning" can mean many things. 
A quick consultation of MW shows that Skt. apiifraya means 
"the upper portion of a bed or couch on which the head rests," 
and apafraya means "bolster" (which actually represents in 
English a semantic range similar to that of apa-{ii}-fraya). 
Similar meanings will be found in PTSD (e.g., apassaya, "bed 
bolster, mattress," apassayika, "reclining"). These meanings 
perhaps do not sound as doctrinally correct or profound as 
"depending on others," but they fit the context well. 

As is often the case, L VP and Bet. had it right a long time 
ago: "Ie desir de l'oreiller," and "eagerness for repose." The text 
should probably be interpreted as a common Sanskrit trope 
(enumeration): craving for sleeping, lounging, reclining .... " or, 
"attachment to bed and cushion." 

Of the new translations, PG is acceptable, but a bit off 
center and not as elegant as elsewhere: "repose" (essentially the 
same as Schm.lStn.: "Halt"). On the other hand, WW is as 
close to perfect as it gets: "lounging around." This translates 
correctly and also conveys imagery that is essential both for the 
trope in the stanza and for the role of this stanza in the general 
argument of the chapter. 

In essence, my argument is that context must take 
precedence over etymology. But one must also keep in mind 
that the analysis of roots in terms of "basic meanings" is not the 
same thing as etymology or semantics. In the above case the 

\ 
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lexicons give us the clues we need to understand the word.48 

However, sometimes word choice has to be determined 
contextually, and neither etymology nor lexicon solves the 
problem. Consider for instance the mixed metaphor in the 
following stanza: 

VIl.4 Pursued by hunters-the afflictions-you have 
walked into their snare-rebirth. 
Why is it that even now you do not realize that 
you have fallen into the jaws of death? 

klefa-viif!:Urik(a)-iighriital; pravi!to janma-viif!:Uriim I 
kim adyiipi na jiiniisi mrtyor vadanam iigatal; I I 

Are viif!:Urika hunters or fishermen? Bca. translators are 
divided almost evenly between rendering the word as 
"fishermen" and translating it with "hunters." The word, 
related to viif!:Ura, "net" or "snare," means simply (as explained 
in Pk.: matsyiidivadhikii jiilikii) one who kills animals or fish by 
trapping them with a net (perhaps PG's: "trapper" is an attempt 
to catch the ambiguity, but the English word, whatever its 
etymology, means a kind of hunter). 

The word iighriita, which seems to be etymologically 
related to ghrii-, "to smell," could mean "smelled out," "scented 
out" (WW: "scented out by the hunters"); but, Minayeffhas the 
reading iighiita. And, as already noted in BR (and partly 
supported by Pk.), iighriita may have a different (perhaps 
Middle lndic) etymology (from iikriinta), and could mean 
"assailed," "pursued," "rounded up.,,49 I am not too sure I can 
imagine the afflictions (klefa-PG: "defiled emotion") smelling 

48Furthermore, a root is not a monad: the semantic range of a Sanskrit 
(like an English, Latin, or German) root is strongly affected by preverbal 

particl~BR' I' d l'fi' (d - L-) d h' sana YSlS an exemp 1 lcatlon un er agurata, an t elf 
discussion under iii<riinta, are reproduced in abbreviated form in MW. See also 
both sources under iighiita. Schm. Chooses the scent metaphor: "Von den 
Jagern aufgespiirt"-Sm. does practically the same, but follows his penchant 
for more complex syntax: "Von ... den Jagern ... bist du aufgespiirt worden." 
See also the footnote to this passage in Schm., where he justifies his choices. 
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us out, but I can imagine myself pursued by these afflicting and 
afflicted thoughts and emotions. I imagine them more like 
Indian hunters or fishermen beating, respectively, bushes or 
water, forcing us into their snares. I also hesitate, because in 
Bca. VI.89 the afflictions are fishermen (in the latter passage 
CS, I believe correctly, prefers "anglers," since, in that case they 
use hooks). However, in the end, I conclude that "hunters" is 
the better choice because most contemporary readers do not 
think of fishing as an active and patently hostile pursuit, which 
is an important component of the image in this passage. 

2.2.4. When Jargon is the Idiomatic Choice. In the above 
examples one gets glimpses of an unspoken cultural and 
situational background situated beyond grammar and 
etymology. How much of this background will be conveyed to 
the reader and in what way are perhaps the most difficult 
decisions facing the translator. 

Religious and scholastic discourse is especially problematic 
because discourse is multilayered, and the referents of many 
passages are not concrete events, persons, or objects (like 
fishermen angling for fish with hook and bait). In doctrinal or 
philosophical passages often the situational background is and 
intertextual relationship, or other philosophical arguments and 
polemics (as is the case when one substitutes general vague 
notions of self with a technical notion of a the stream of 
phenomena serving as the substratum for the vague notions of 
self). The background may sometimes be a terminological 
relationship-sets of scholastic shorthands and dogmatic lists. 
Often the doctrinal presuppositions are such that a single line 
will encapsulate centuries of debate and scholastic tradition. 
This makes for terse prose with rich meanings in the original; 
but it does not help us much to celebrate its richness or to 
assume that because it is rich it is profound or relevant. It 
remains for the translator to convey at least part of the richness, 
and perhaps some of the depth and relevance-and, if at all 
possible, retain some of the terseness. Furthermore, if the 

\ 
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passage is open to being interpreted as sophistical, fallacious, or 
obscure, the translator must provide the reader with some hints 
of these possible readings. But, if the reader of the translation is 
to make such judgements, the translation must reveal at least 
the most important layers of doctrinal and polemic discourse. 
This is not easy to do-in the end perhaps it is impossible to 
do. 

In this genre of literature sometimes a jargony or 
periphrastic translation is the best choice; and sometimes notes 
and headings are necessary. This is the case in passages that 
express philosophical argument. This sort of passage occurs in 
Bca., especially in Chapters VI and VIII, but above all in 
Chapter IX. 

The problem with these passages in the Bca. is that they 
are, for the most part, summaries of very specific scholastic 
polemics. Many of the arguments are barely intelligible if one 
does not understand the viewpoint of the real or imagined 
opponents against whom the passage is directed. This means 
thilt, for instance, a critique of "the self' may be directed at a 
notion of the self that is not very relevant to us today 
(whichever notion of self we prefer from among the scores that 
circulate among amateur and professional philosophers in our 
culture)-or at the very least, that we cannot know whether it is 
relevant until we have understood the opponents point of view. 

Various solutions are possible. LVP opts for wordy 
paraphrases with a generous use of brackets; Stn. uses headings 
and short notes very effectively. WW and PG have opted for a 
minimum of everything, sacrificing historical accuracy in the 
interest of making these passages (including Chapter IX) as 
accessible as the rest of the text. 

I understand the last of these solutions. And I find it 
difficult to object to it after spending so much ink arguing for 
accessibility. But I am not sure that Chapter IX can be made 
easy-it is difficult, it was written by a scholastic for other 
scholastics. Among the new translations CS is the most 
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conscientious about the scholastic background, but in what 
appears to be an effort to make the arguments universal or 
relevant, the translators often miss the exact purport of the 
polemic. 

Let us examine briefly one passage from Chapter IX
stanzas 68-71.50 It is one of the arguments against "the" notion 
(actually, against "one" notion) of self. 

I will focus mostly on CS to discuss this passage, because 
among the newer translations it is the translation that makes 
the best effort at following the technical terminology faithfully 
and unraveling the various voices in the passage. PG is 
particularly and surprisingly weak in most of this Chapter. WW 
is often more idiomatic than CS, but it is less reliable in its 
identification of the opposing voices in the arguments. 

CS renders the first part of the passage as follows: 
1X.68. That which is not conscious is not'!' because it 

lacks consciousness like an object such as a cloth. If 
it is a conscious thing because it possesses 
consciousness it follows that when it stops being 
conscious of something it perishes. 

IX.69. If the Self is in fact unchanged, what is achieved by 
its having consciousness? It is agreed that the 
nature of something that is unconscious and does 
not partake in any activity in this way is the same 
as space. 

The reader is left wondering why the passage changes "I" 
to "Self" midstream, or why "self" is capitalized. One is misled 
into thinking that "I" and "Self" mean the same thing, and that 
they mean what the average reader means by these words (one 
assumes the passage is "about the self generally"). The reader is 
likely to be led to these conclusions, because the reader has not 

50Following, for convenience's sake, the numbering in CS, PG, & 
WW. Because some interpolations and truncated stanzas intervene, the 
numbering of these stanzas vary according to the translator's choice of edition. 
Others number the stanzas 69-72. 

\ 



G6mez: Santideva's Bodhicaryiivatiira 299 

be cued in to the fact that this is a critique of Nyaya views of 
the self, and because the deceptive simplicity of the first 
argument does not give any hint that it is only a critique of a 
specific (and to us rather foreign) notion of self. 

If we add a few essentials to this passage, we can transform 
it into a more cogent argument (perhaps no easier, though). 
First, we need a heading: "Against the Nyaya-Vai§e~ika Notion 
of the'!'." Next we need either an introductory paragraph (my 
preference, as in Stn.), or a note indicating that the following 
two stanzas criticize the idea that the "I" can be a non
conscious, unchanging soul, and still be somehow associated 
with cognition (or consciousness). Lastly, we need a few 
additions to signal within the tramlated text itself the specific 
context and presumed audience behind the argument. This can 
be done along the following lines: 

IX.68. Now, an unconscious [self, such as the pure "soul" 
you posit,] cannot be an "I," because it is 
unconscious like a rag or some other [insentient 
object]. If on the other hand [you propose] that 
[this soul] cognizes because of its close connection 
to consciousness, [then] it would follow that when 
it is not cognizing it is dead. 51 

acetana! ca naivaham acaitanyiit patiidivat I 
atha jnaf cetaniiyogiid ajiio nartab prasajyate I I 

IX.69. If on the other hand the self is something that does 
not change at all, then what can consciousness do 
for it? [If it were as you propose,] then one could 
likewise think that empty space, which is 
unconscious and inactive, has what it takes to be a 
self. 

athiivikrta eviitmii caitanyeniisya ki1Jt k.nam I 
ajnasya nilkriyasyaivam iikiifasyiitmatii matii I I 

The break between the above two stanzas and the next 

51Thi b d . . hi . 1 s 0 scure, an In my vIew sop suca, argument, presupposes a 
continuous .ssociation of soul.nd cognition during • lifetime. 
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two, is not marked in any clear way in any of the new 
translations. The next two stanzas address a different issue, and 
should be marked accordingly to signal to the reader a new 
argument, although it is still part of the critique of Nyaya.52 

The stanzas can be translated as follows: 
IX.70. If [you argue that] without a self the connection 

between action and its fruits would not be possible, 
then who possesses the fruit if [the doer] dies after 
he carries out the action? 

na karma-phala-sa1!Zbandho yuktaf eed iitmanii vinii I 
karma krtvii vinfl!te hi phala1!Z kasya bhaviryati I I 

1X.71. Moreover, we both agree that action and fruit have 
separate locations,53 and you think that the self is 
inactive. Is this polemic then not pointless? 

dvayor apy iivayofJ sidJihe bhinn{a}-iidhiire kriyii-phale I 
niroyiipiiraf ea tatr{a} iitm{ii} ity atra viido vrthii nanu I I 

This is a more or less smooth reading. One could also fill 
out the translation with a modicum of scholastic bracketed 
readings. For instance: 

IX.70. If [the opponent argues that] without a self the 
connection between action and its fruits would not 
be possible, [we say this is not the case] because 
who would possess [then] the fruit if [ the doer] dies 
after he has carried out the action? 

S2parenthetically, this raises another important issue: what are the 
arguments for or against the introduction of paragraph breaks and headings in 
translating Bca. As it is probably already clear to the reader, I favor the use of 
both devices as a way to avoid inserting too much interpretive material in 
bracke~ 

The point of 71 is this: if the opponent agrees that when the actor 
dies the fruit is not enjoyed by the person that performed it (the person the 
actor was when he or she was alive), then there is agreement between the 
author and the opponent that the actor as doer and the actor as enjoyer are in 
two different places-therefore doing and enjoying occur in different realms, 
and (the Buddhist would add by a sleigh of hand) in different persons. The 
stanza also implies that a self that is non-active is tantamount to a self that is 
non-existent-hence, opponent and Buddhist "agree" on this point as well. 

\ 
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In this passage only some of the older translations-Stn., 
Schm., and L VP (in descending order)---can be of help for the 
reader. Among the newer translations, again, PG and WW are 
closer to acceptable renderings if one focuses only on 
accessibility. But sometimes they are also more accurate. 
Consider for instance the renderings of IX.70cd (above: "then 
who possesses the fruit if [the doer] dies after he carries out the 
action?"). CS: "for 'if the agent of the action has perished who 
experiences the consequence?'" The renderings "for," "agent of 
the action," and "experiences," and the use of the quotation 
marks are not justified by the Sanskrit, and to boot result in a 
clumsy English phrase. (Why the single quotes? "Has 
perished"? When?). PG: "If when the deed is done, the doer is 
no more, Who is there to reap the karmic fruit?" WW, not as 
successful as PG, but still clear: "for if the agent of an action has 
perished, who will have the result?" 

CS also assume that the author has not already presented a 
counterargument in IX.70, and thus adds at the beginning of 
71: "[our response is:]." CS also takes "and you think that the 
self is inactive" (nirvyiipiiraf ca tatrfa] iitmfii] ity) as the author's 
position. The commentary does not support this interpretation. 
PG also makes the same mistakes in breaking up the passage. 
But they are in good company-L VP made the same mistake 
with 70 (but not with 71). 

2.2.5. Context and the Unexpected. Sometimes the problem 
is not so much in the specificity of the contexts of discourse, but 
in a novel (to us) way of thinking or speaking. Then our 
translations might slip because we read our expectations into 
the text-a mistake that is often reinforced by grammar that is 
not readily transparent in the original. For instance, in VI. 
114cd and 115 ab the confusion is both grammar (the 
antecedent is not clear) and conceptual (a novel idea is offered, 
perhaps taking the modern reader by surprise). 

The core passage-or rather, the apparent crux-can be 
rendered as follows: 
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VI. 114. The greatness of an intention does not 
come from the intention itself, but rather 
from its fruits. Therefore, the greatness of 
sentient beings is the same [as that of a 
buddha], and they [= the sentient beings] 
are the same as the [Buddha]. 

iifayasya ca miihiitmya1!t na svatap ki1!t tu kiiryatap I 
sama1!t ca tena miihiitmya1J1- sattviinii1!t tena te samiip I I 

The key to the stanza is to be found in the preceding and 
the following stanzas (VI.113 & 115). Consider first the stanza 
that follows the above passage in Bca.: 

VI.IIS The greatness of sentient beings is nothing 
but that the persons whose intentions are 
benevolent deserve to be revered [because 
of that benevolence]; the greatness of 
buddhas is nothing but the merit [one will 
gain] from devout trust in those buddhas. 

maitry-iifayaf ca yat piijyap sattva-miihiitmyam eva tat I 
buddha-prasiidiid yat pu~ya1J1- buddha-miihiitmyam eva 

tat II 
In other words, sentient beings derive their value from the 

fact that those who deserve our honor deserve it because of 
their love for sentient beings, and buddhas derive their 
greatness from the fact that the faith sentient beings place in 
them generates merit in those sentient beings. In my view, the 
argument is sophisticated, subtle, and beautiful-albeit not 
quite syllogistic, and initially seemingly counterintuitive. 

Both CS and PG translate accurately and transfer into 
their translation more of the suggested paradox than I have 
done above: "It is greatness on the part of beings that someone 
with a kindly disposition is honourable" (CS), "Offerings made 
to one who loves I Reveals the eminence of living beings" (pG). 
WW obscures the logic of the paradox and offers a weak 
"friendly disposition" for the bodhisattva's great benevolence: 
"A friendly disposition, which is honorable, is the very 
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greatness of sentient beings." 
The logic of the paradox is clarified further by the first 

(VI. I 13) of the three stanzas (113,114,115): 
VI. I 13 . If one can attain the attributes of a buddha 

equally through sentient beings and 
through the conquerors, then what [sort of) 
distinction keeps people from rendering 
unto sentient beings the same veneration 
they show to the conquerors? 

sattvebhyaf ca jinebhyaf ca buddha-dharm(a)-iigame same I 
jineru gaurava1Jt yadvan na sattverv iti kab kramab I I 

Here WW offers us the most elegant (albeit rather free) 
rendering: 

VI.I13. As the attainment of the Buddha's qualities 
is equally due to sentient beings and to the 
Jinas, how is it that I do not respect sentient 
being as I do the Jinas? 

WW take some liberties that I would be reluctant to take. 
But I see that as a matter of personal preference, and still regard 
their translation of this stanza as an excellent translation. 

PG and CS, on the other hand, stumble. For instance, CS 
takes iigama (here: "attaining") as a technical term meaning 
"transmission," and interprets krama as "logic" (the term I 
translated freely as "distinction," and which means "ranking," 
"precedence," "relative position"-French translations "diffe
rence," Schm. "Unterschied," Stn. "die Abstufung"). The latter 
term is translated in PG as "tradition" (Tib. tshul). These 
choices blur the rest of the stanza. 

Having said all of this, one must add that most of the old 
translations understood the passage correctly. Except for some 
rough edges in LVP, the old renderings were also clear and 
accessible. 

2.2.6. Some Pitfalls of the Idiomatic Translation. 
Sometimes the unexpected is an apparently technical usage in 
the midst of a poetical passage. Confronted by this situation, 
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the translators feel like they have only two choices: jargon or an 
idiomatic rendering that leaves out some profound or pivotal 
point of doctrine. Not only the sastra genre, but many other 
forms of Buddhist literature present this type of impediment to 
the ideal of a fully idiomatic translations. Consider for instance 
the following fragment (first quoted from CS): 

VIIl.I 07. Those... to whom the suffering of 
others is as important as the things they 
themselves hold dear, plunge down into 
Avici hell as geese into a cluster of lotus 
blossoms. 

And, from PG's rendering ofTib.: 
VlII.1 07 . Those ... whose happiness it is to soothe 

the pain of others, will venture in the hell 
of unremitting agony,54 as swans sweep 
down upon a loms lake. 5 5 

These renderings seem straightforward enough; and the 
central figures of speech seem to have travelled well across the 

54pG's phrase "hell of unremitting agony" is an attempt to translate 
mnar-med-pa by way of an assumed, but opaque folk etymology. WW 
translate aVId, which implies that they made the wiser choice of taking the 
Tib. phrase as a name (or untranslatable label) corresponding to Skt. aVId. CS, 
with L VP and Schm. also take the word as a name, not so Stn. and Finot. Sm. 
and Batch. apparently risk translating according to the most likely etymology: 
"the d~f,estJ) or "lowest." 

Ultimately, the difference between "geese" (CS) and "swans" (WW) 
is of minor consequence, but was at one time a favorite pet peeve of 
Sanskritists. The Skt. word, ha1JlSa, has been translated as "swan" since the 
early days of West em Sanskrit srudies, but strictly speaking a ha1JlSa is a kind 
of wild goose, not a swan. This great Western goose debate is reflected in the 
shift from Schmidt's "swans" to Steinkellner's "geese." Yet, although wild 
geese in Asia and North America are <at least in my opinion) more imposing 
and graceful than the domestic variety, the truth is that in English geese 
represent lack of grace, and that the approximate poetical or siruational 
English equivalent of ha1JlSa is "swan." [Tib. ngang-pa also refers to the wild 
goose-PG: "swans," and WW "a swan."J I cannot resist translating "wild 
geese" (showing both my philological and ornithological biases), but I 
consider "swan" a perfectly acceptable rendering. Batch., by the way, chooses 
"wild goose." 
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language divide. But the omitted portion (bhiivita-sarptiilliip) is 
not easily rendered idiomatically, and is often translated as 
jargon-partly because it is a technical usage and seems to 
reflect important doctrinal notions. Broadly speaking, and 
simplifying very complex ideas, it seems like bhiivita refers here 
to the practice of meditation and its higher fruits; sarptiina 
seems to allude here (as elsewhere) to the notion that that 
which we call self or person is nothing but a cause-effect chain, 
a "series" or "continuum" (sarptiilla) of momentary psychic and 
bodily events. This background explains the more technical 
renderings among Bodhicaryiivatiira translations: 

CS: Those who have developed the continuum of their 
mind 

WW: 
meditation56 

Sm.: 
Schm.: 

whose mind streams are cultivated in 

deren geistiges Kontinuum voll entwickelt ist 
die sich die Kontinuitat ... vorstellen 

These I rank in inverse order of success, although I am 
truly not happy with any of them. 

But one could argue that in this stanza the technical 
jargon serves no purpose (it is only a metrical convenience). 
But, on what grounds are we to argue in this manner? Yet, on 
the other hand, if it is in fact meant to be technical, how should 
it be translated? 

The dangers of not taking the technical register seriously 
become obvious when we examine the following progression: 

Finot: Ayant ainsi cultive leurs pensees 
PC: whose minds are practiced in this way 
Tucci: Avendo COS! disciplinato il proprio io 
Batch. whose mind is attuned in this way 

56WW's rendering of Tib., "whose mind stream is accustomed to 

meditation" seems to me unnatural, if not misleading in English (compare 
"accustomed to insight" or "accustomed to generosity"). It may be an attempt 
to render literally grmu g;yur pa, but gorns is here serving as the passive perfect 
of sgam. These are Common variants that may be merely graphic or may reflect 
differences in transitivity. 
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L VP: dont l'ame est fortifiee 
Maties: having transfonned their mentalities \ 
These are, again, ranked inversely according to my ! 

judgement of success. 
The phrase is undoubtedly technical in the sense that the \ 

passage bridges two types of meditation, making the first type a I 
precondition for the second: the bodhisattva's stream of 
thoughts now flows naturally or effortlessly as a result of the 
meditation that preceded (the identification of self and other, 
pariitmasamatii), and this effortless flow is possible because the 
mind (and the whole person) have been nurtures and 
transformed by this meditation. 57 

The past passive participle bhiivita appears to be a 
perfective in this pass~e: once the mind, or the person, has 
been fully cultivated. Technically this implies that the 
process of meditation has culminated in an internalization of 
the object of meditation. However, bhiivita is still related 
semantically to the causative family of bhiivanii, and therefore 
implies first, non-technically, a careful consideration and 
second, technically, bringing to mind so that the object 
becomes real (in the mind). One must convey this somehow in 
the translation; but that does not mean that the translator 
necessarily must render sa'1!ltiina with a cognate etymology (e.g., 
"continuum") and bhiivita with a vague reference to bhiivanii as 
meditational technique. Such "literal" renderings are only 
deceptively faithful because the resultant English is not 
intelligible without extensive annotation. I prefer paraphrasing 
-for instance, "practice meditation on this topic until your 
whole person is one with the topic," etc. (see the proposed 
translation below). 

But difficulties do not end there. Sanskrit generally, 

57 The state of a person who possesses bhiivitIJ-so1Jttiillo is explained in 
Prajiia~amati's Paiijikii (henceforth Pk.) as alliibhogapmvrtticittaso1?ltati. 

The broad semantic range of this, and related terms is already 
suggested in Bca. 1.2-3, and the corresponding glosses in Pk. 
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including poetical Sanskrit, has a penchant for the obscure or 
convoluted phrase-the metaphoric riddle, we could say. Thus, 
a close examination reveals a lectio dijficiiior in the possessive 
compound paradupkha-sama-priya: "they hold what is dear to 
themselves to be the same as the suffering of others," or, 
perhaps more free, "what they hold dear is nothing but the 
suffering of others." Read without further comment this seems 
to say either that they are indifferent to the suffering of others 
or that they actually enjoy it. Some of the older translators 
(Finot, Tucci, Brt.) gave up on this and followed Tib.: "they 
find pleasure in calming the pain of others."S9 There is no need 
to do this. Again, this is a technical allusion to the meditation 
that preceded this stanza, which leads to the perception of self 
and other as identical. Schm. and L VP gloss the general sense 
of the compound; only Kanakura and Sm. among the older 
translators translate the compound without explaining the 
paradox. Among the newer translations, CS has the best 
rendering, combining a grammatical translation with an 
unobtrusive gloss: "to whom the suffering of others is as 
important as the things they themselves hold dear." 

As translators we are trapped, however, because the 
explanation disarms the metaphor, which involves of course a 
paradox (hence, the apparent iectio dijficiiior): the bodhisattva 
cherishes the suffering of others. This is a metaphoric way of 
saying that they regard concern for others in the same way that 
others see attachment, craving, personal preferences, etc. This 
intended meaning (artha) is explained in Pk.: "even their own 
pleasure is nothing but suffering for the bodhisattvas in the face 
of the suffering of others." The paradox is meant to lead into 
the image of the bodhisattvas descending into hell found in the 

59The Tib. rendering, "gzhan gyi sdug bsngal zhi dga' bas, " 
unfortUnately suggests an awkward paradupkha-fa11la-priya. A leetio difficilior is 
not proof of the authenticity of a reading, it simply suggests a greater 
likelihood that the leetio faci/ior is a misguided attempt to correct the text. In 
this case, the correction itself is not all that convincing, supporting even more 
the leetio difficilior (which is, by the way, also supported by Pk.). 
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second line of the stanza. We can gloss the logic of the 
metaphor as "the pain of hell (the intended referent of 
paradubkha) is dear to the bodhisattvas, hence they dive into the 
hells like swans in a lotus pond, looking for that pain in order to i 
take it upon themselves." \ 

Here, as in so many other passages, we can rely on context 
to convey part of the technical meaning and part of the 
metaphor, as well as the meaning of the complex possessive 
compound. Much has to be left behind in crossing over into 
English; but let us remember that the original Sanskrit also 
needed annotation to be fully understood by many, if not most 
readers. I propose a compromise between jargon and idiom, 
settle for a periphrastic rendering of what is very concise in the 
original, and accept the sacrifice of terseness and paradox. The 
compromise would be as follows (leaving in the brackets to 
signal major paraphrases and glosses]: 

VIII.1 07. Those who have practiced in this manner 
[this meditation until] their whole person 
[comes to] experience [effortlessly the 
identity of self and others] gladly seek to 
assume the suffering of others. They plunge 
into [the depths of] the Avici hell as wild 
geese dive into a cluster of lotus blossoms. 

This is a compromise, and cannot convey all of the 
nuances of the stanza. A short note must explain the transitional 
role of the stanza (between pariitmasamatii and 
pariitmaparivartana) , the allusion to the internalization of the 
object of meditation, the peculiar use of sa1!Ztiina, and the 
paradoxical implication that the bodhisattva values the suffering 
of others. This is still better than a jargony rendering or one 
that speaks of souls and mental discipline. 

Often it is not possible to bring out in the translation 
everything expressed or insinuated in the source text. The 
danger then is avoiding two extremes: wooden translations (the 
tendency in group one above) or one that is artificially 
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idiomatic (and inaccurate) or presents an unsuccessful or 
misleading figure of speech in the target language (the tendency 
in group two above). 

But, in the sastra literature jargon and metaphor mix, and 
then the choice is often between the metaphor and the 
technical meaning. Consider another deceptively simple stanza 
(first translated as mechanically as allowed by English syntax): 

IV.1l. As he is rocked back and forth in transmi
gration by the force of his transgressions 
and the force of the thought of awakening, 
he is delayed in reaching solid ground. 

evam iipattibalato bodhicittabalena ca I 
doliiyamiinab sfl1!Zsiire bhumi-priiptau ciriiyate I I 
The figure of speech is, from our point of view, partly a 

pun, partly a comparison with a concrete physical act. Hence 
our difficulty with it: our English instincts tell us it is a forced 
or mixed metaphor. In fact the metaphor can also be read in a 
way that would sound farcical to the Western ear: a bodhisattva 
pushed back and forth on a swing or in a palanquin, desperately 
trying to stand on solid· ground. The subject, who is clearly the 
aspiring bodhisattva,60 is literally swung back and forth: 
transgressions to the vows and precepts pull away from the 
goal, the bodhicitta pushes towards the goal, and the 
bodhisattva is suspended in midair, unable to step on solid 
ground. As long as he is, as it were, suspended between both 
forces, he will not be able to stand on the solid ground (bhiimz) 
that is the first stage (bhiimz) of bodhisattvahood (the pun). The 
problem is that in English the image of someone swinging back 
and forth seems to require a concrete situation that seems 
undignified to most of us (sitting on a swing or in a palanquin, 
hanging from a rope, suspended at the edge of a precipice, 
holding on to a tree branch). 

60The present participle is masculine singular ("he"). There is no 
reason to translate with the neuter "it" as in CS-it is not clear to me what the 
antecedent of this "it" would be. 
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This cultural difference is aggravated by the fact that "the 
process of transmigration" is represented by the word sa'l!tsiira, 
which, as metaphors go, is usually associated with images of 
water (flood, ocean), although the word sa'l!tsiira itself is in 
shastric literature essentially an abstract technical term. One 
could, of course choose to translate doliiyamiina as "rocked" [by 
waves] (as I eventually do); but the goal, bhumi, is not dry land, 
but the surface of the ground or the surface of the floor in a 
building (sthala would be the preferred word for dry-land), and 
there too we have to change the image suggested by a literal 
rendering in order to meet our own metaphoric expectations: 
waves and dry land. 

The word bhumi is of course required for doctrinal and 
not for poetical reasons. The word play is therefore somewhat 
forced. Schm. hints at the pun with "Ankunft auf Erden," Sm. 
clarifies, "Ankunft auf den [Bodhisattva-]Erden.,,61 But the 
truth is that "Bodhisattva-Erden" makes no more sense in 
German than English "bodhisattva grounds." CS venture more, 
and are the only ones who struggle with the imagery: 

IV. 11. Swinging back and forth like this in cyclic 
existence, now under the sway of errors, now 
under the sway of the awakening mind, it take 
a long time to gain ground. 

CS perhaps realized that the possibility "dry-land" did not 
fit bhumi well, but I find the compromise, "gain ground" a bit 
ambiguous (gaining ground, that is advancing in the path-or 
did they mean "gaining the ground on which to stand"?). 

61 Parenthetically, the translations "ground, earth," etc. for bhiimi may 
be examples of Buddhist Hybrid English (I am not sure "the first bodhisattva 
ground" makes much sense). The Skt. word means essentially the surface of 
the earth, any habitable surface, or one on which one can stand, hence it also 
means the floor of a house or building, hence, "story" <as in British "storey") 
or "level," and then, metaphorically as in English, "stage" or "ranking." I 
realize that saying that a bodhisattva progresses through ten levels or stages 
does not sound very poetical, but going through "ten grounds" is not poetical 
either. . 

\ 
I 
: 

I 
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Nevertheless, I read their rendering as an alternative pun (CS 
substitute an English pun for a Sanskritic word play that would 
make little sense in English), and find their willingness to put 
imagery and elegance above technical jargon refreshing. In 
spite of my misgivings about "gain ground" in CS, I find the 
rendering of the other translators inelegant and misleading: 
"Bodhisattva grounds" (pG & WW). 

There is, additionally a pun on apatti, "moral 
transgression or failure," which of course also means "a fall." 
Hence, the stanza also suggests wavering, stumbling, falling 
(again bhumi representing firm ground). Parenthetically, this 
word apatti also seems to create a lot of unnecessary grief 
among modem translators, some of whom are terrified by the 
Dossibilitv that Indian Buddhists may have had notions of sin ., , 
and guilt. Although the three new translations are generally 
more amenable to the notion of sin in Buddhism, their 
translations of apatti still feels to me to be rather forced-CS's 
"errors," PG's "faults," and the weakest of all, WW's 
"downfalls. ,,62 

The word and the underlying concepts are difficult and 
translators cannot be faulted for not knowing what to do with 
it. I confess to not knowing what to do with it myself. But I 
think there are certain things you just cannot do with it, and 

62Similar issues arise around the words piipa ("sin, evil") and do!a 
("fault, flaw, vice"}--e.g., at Bca. II. 31,64. I was pleased to see that the new 
translations did nOt shy away from using the word "sin" where the context 
warranted it. I did detect some hesitation, however, in WW in their 
inconsistent us of "sin" for piipa, which was also at times translated, "vice." CS, 
on the other hand, puts to good use the different nuances of "sin" and "evil" in 
rendering papa. I find questionable the rendering of papam ... prajiiapty
iivadyam with "what is wrong by convention" in CS: "what is wrong" is weak 
compared with iivadya ("blameworthy"), and "by convention" (pace EdgD) 
assumes that prajiiapti has the epistemological or ontological sense it has in 
other contexts. The latter term (prajiiapu) must refer to the more general 
meanings (from the causative praiiapayati, prajiiiipayatt) of public declaration or 
inStruction. WW and PG correctly interpret this as a reference to the morality 
of vows and monastic prohibitions-confirmed by Pk. 
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one of them is to try to empty the word of any connotations of 
fault and moral failing, or perhaps (in Santideva at least) of guilt 
and fear. I will grant that in certain circles in North America, 
and now across the Rio Grande, the Atlantic and the Caribbean 
a moral failing is just an honest mistake, and I will grant that 
some intelligent people have good arguments for conceiving 
the psychology of ethics in such terms (although I strongly 
disagree with these intelligent persons). What seems to me 
impossible to argue is that Indian Buddhists, especially 
Santideva, shared this perspective. A monk's or a bodhisattva's 
iipatti is a transgression to the rules or precepts solemnly 
adopted by that person. It is a serious fault, not a simple 
mistake. Such transgressions have as a consequence the tortures 
of hell-hardly what one expects as a result of an "error.,,63 

My preference for the whole passage would be something 
like this: 

IV. 11. Rocked back and forth in the flood of 
transmigration, now under the sway of his 
transgressions, now moved by the force of his 
determination to seek awakening, it will be long 
before he can regain a firm foothold on dry land. 

The pun, and the stanza, regrettably, cannot stand alone 
without annotation. 

2.2.7. Accessibility versus Accuracy. Another way of looking 
at the above discussion (2.2.6) is to consider the tension that 
exists between an analytical understanding and a readable 

63 CS use the word "transgression" in their note to Bca. V.I04, where 
they summarize the passage on the 7IliiJiipatti from the Akiifagarbha-s"iitra (as 
quoted in Siksiisamuccaya, Bendall and Rouse, pp. 61-70). That list shows 
clearly that, theological arguments aside, iipatti cannot mean simply "sin" as 
suggested by EdgD. The PTSD translates "ecclesiastical offence," which is 
accurate only if the reader can be reminded that the traditional Buddhist 
distinction between "natural" and "monastic" law (Bea. II.64, and Pk.) does 
not apply in this case: one can commit iipatti against either or both of these 
(furthermore, in practice, "natural" moral rules, such as the injunction against 
murder, are part of monastic law). 
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translation, or, as some might prefer to express it, the difference 
between accuracy and accessibility. By focusing too much on 
making the text intelligible in the target language (and culture) 
one runs certain risks that increase the more one relies on the 
untutored intuition brought to the study of Sanskrit by most 
modern speakers of European languages (and especially 
speakers of English). Without a systematic and careful check of 
the source text, one is liable to make mistakes of syntax and 
agreement that can be easily avoided. Some of these are 
illustrated by the following comparison of the translations of 
VI.134.64 

PG's translation reads: 
VI. 134. For patience in sal11sara brings such things 

As beauty, health, and good renown. 
Its fruit is great longevity, 
The vast contentment of a universal king. 

This rendering is deceptively smooth and clear, but a close 
reading shows that it is not wholly clear and may be misleading, 
if not inaccurate. The original may be rendered mechanically: 

VI. 134. One who is patient obtains in abundance, as 
he wanders about [in transmigration], 
beauty, health, joy, long life, [and) the 
happiness of a wheel-turning [emperor). 

prasadikatvam arogyal11 pramodyal11 cirajlvitam I 
cakravarti-sukhal11 Sphltal11 ~ami prapnoti saJ11saran I I 

Or, from Tibetan: 
VI. 134. The person who is patient obtains, even as 

he turns [in the cycle of transmigration), 
beauty and other good qualities, health, 
renown, a long life, and the great bliss of a 
wheel turning [emperor). 

'khor tse bzod pas mdzes sogs dang I I nad med pa dang grags 

64This stanza actually continues the thought begun in VI. 13 3: "Do you 
not see that .... ?" However, to shorten this review, I treat here VI.134 as an 
independent passage. 
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pa yis II 
shin tu yun ring 'tsho ba dang II 'khor los sgyur pa'i bde 

rgyas thob I I 
Some of the nuances are preserved in CS, who, as usual, 

try to follow the Sanskrit syntax, here with much success: 
VI. 134. Serenity, freedom from disease, joy and 

long life, the happiness of an emperor, 
prosperity: these the patient person receives 
while continuing in cyclic existence. 

This rendering makes it clear that all of the good attain
ments are due to patience, and that the agent is the patient 
person, not patience itself. The prolepsis places, as in Sanskrit, 
the central topic first (patience is the obvious theme of this 
chapter, but its rewards are the new information provided by 
the stanza). CS also detect correctly the syntactical (and 
doctrinal) function of sa'f!tsaran: that the patient person receives 
(actually, "obtains") these things while he or she is still 
transmigrating. This both limits the sphere of the reward (the 
abhyudaya) and exalts the advantages of patience, indicating that 
the patient perso~ even while still in sa1J1Siira, can have all of 
these good things. 5 

The translation of WW not only reflects accurately these 
features of the Sanskrit, it additionally reminds us that the term 
priisiidikatva here does not mean serenity or calm as rendered by 
the other two new translators, but an aspect of "personality": a 
physical appearance and a demeanor that is pleasing, one that 
gains the favor of others. Thus, WW: 

VI. 134. While transmigrating a patient person 
attains beauty, health, charisma, long life, 
and the abundant joy of a Cakravarti. 

65 Additionally, one should note that slJ1pSiirlJ is not "cyclic" existence. 
The term means either wandering about or moving on without interruption, 
like a river current. The cycle part is not part of the etymology or the 
denotation of the word, but part of certain interpretations that have been 
preferred on account of own preconceptions about what "Orientals" should 
believe. 
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I don't know about WW's "charisma" (PG's "renown") 
and CS's "prosperity" (taking sphfta as noun?). I also feel that 
"while transmigrating" suggests in colloquial English a certain 
casualness that seems to me inappropriate. So, in spite of some 
success, I still regard CS superior to WW in this passage. 

Nevertheless, this is one stanza where most of the earlier 
Western translators stumbled, and the newer translations show 
a better grasp of the text. Most of these older translations, like 
the three new ones would have benefited from a quick check of 
Schm., who had already solved some of these problems. But 
even Schm. here failed to bring out clearly the proper position 
of sa'f!tsaran, which is done successfully in CS. 

A translation incorporating all of these insights would 
read: 

VI.134. {Do you not see that} one who is patient 
obtains in abundance {even in this world,} 
as he wanders about [in transmigration,] 
charming beauty, health, joy, long life, and 
the happiness of a wheel-turning [emperor] . 

The portions in curly brackets are from the preceding 
stanza, VI.IB. In a normal translation, in which VI. 133 & 134 
probably should be written as a single paragraph, if not one 
sentence, these insertions would not be necessary. I also 
generally prefer to omit the square brackets that most 
translators of Sanskrit consider essential. 

3.0 Towards a Conclusion 
The above remarks, may be taken as technical 

reflections-exemplification of some of the concrete problems 
faced by the translators of texts like the Bodhicaryiivatiira. 
However, these reflections and passages also exemplify many of 
the generalizations that follow in the next few pages: 
generalizations about the three new translations of the 
Bodhicaryiivatiira and generalizations about the craft of the 
translator. 

Speaking as generally as possible, three points stands out. 
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First, the process of mechanical analysis, followed by 
meta phrasing and re-redaction, as well as sidetracks into the 
field of tools and methods, reveal something about the art of 
translation: the claims of translation are always problematic, \' 
contested, and, perhaps, negotiable. Second, there are 
nevertheless more or less cogent arguments for or against 
particular renderings. Third, as a corollary to the first two 
principles, a productive use of previous translations is absolutely 
necessary, because translation is, ultimately about a public 
voice, and hence a collective effort. Fourth, no single translator 
can solve all the problems: the process is fluid, the outcome a 
compromise to be judged, to a certain extent, by the goals of 
the translation. 

3.1 In General: The Claims of Translation 
Before I conclude with some generalization about the 

three new translations, I wish to review some of the imperatives 
of translating and interpreting ancient Buddhist texts that I 
believe are implicit in the above discussion of technical details. I 
invite my readers to read my comments with the knowledge 
that I think such imperatives-like most of the fruits of the craft 
of the translator-are not only contested and contestable, but 
also not the product of some necessary or definitive rational 
deduction. 

The "genre" to which one may assign the Bodhicaryiivatiira 
of course presents special problems of interpretation and 
translation. Beyond the already complex algorithms of 
grammar, beyond the intricacies of classical discourse, one is 
faced with the task of translating segments of discourse whose 
cultural frame is no longer existing. Weare talking of 
translating works that are preserved in a peculiar combination 
of poetical conventions and technical jargon from a very 
learned form of Classical Sanskrit (or a Tibetan or Chinese 
rendering of this subtype of a literary and artificial language), 
written originally for a small elite group of technical specialists, 
a privileged social and intellectual class that is no more. I will 
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try to frame my remarks mostly in the context of translating 
this specific genre, which may be called "the shastric genre." 

And yet, notwithstanding all of these qualifications, there 
is the expectation that one could (perhaps should) render these 
texts into some form of the contemporary idiom of the scholar 
or the translator. There is the expectation that, at least some, if 
not most, of these texts are worth translating, and amenable to 
translation. In fact, there is the assumption that these texts 
contain something meaningful beyond the circumscribed or 
limited circle of the social and intellectual classes that produced 
them. 

These last remarks capture the gist of the paradox. We 
feel compelled to assume that there is something in common 
between the author(s) of the Bodhicaryiivatiira, and some, if not 
all of us, today in the heterogeneous world of English speakers, 
when English is in fact a common medium for more than one 
culture. What we have in common, we assume, includes a 
common world-of solid objects, of mental and affective states, 
and psychological expectations. And we assume, against the 
obvious linguistic and cultural and material differences, that 
language somehow mediated Santideva's world in more or less 
the same way that it mediates ours-and, needless to say, we 
also assume that we really understand how language does this. 
These assumptions eventually meet the aporias of translations, 
yet we cannot exist without such assumptions. Perhaps we could 
go on with our lives without ever translating Santideva, but we 
cannot live without some degree of confidence in 
translatability. 

These apparently innocent, albeit problematic, assump
tions imply others that are far more problematic. Even the 
most sophisticated philologists at some time has had three 
dreams: acquiring or restoring a true and perfect "original," 
rendering this complete, self-contained, and unambiguous 
"work" into an equally unambiguous, and "accurate," version in 
the target language, and thereby producing the definitive 
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faithful translation of the original. These fantasies do not die 
easily, although they begin to collapse the moment one engages 
in the task of the translator-even in the most seemingly inane 

\ 

situations like interpreting from one living language to another \ 
in a purely practical and colloquial context. In the realm of the 
colloquial the aporias of translation appear all too obvious as 
one moves from the use of language to satisfy the most basic 
practical needs to the use of language in the negotiation, 
proverb, the metaphor, or the joke. 

The fantasy of a complete source and a complete target 
collapse because any act of translation eventually confronts the 
complexities of language and culture-of what is language, 
especially when it is used beyond the simple function of 
reference across similar cultural contexts. I will not attempt to 
explore in depth these, more abstract and theoretical issues, 
which continue to be debated in several forums of the 
academy.66 But the above explorations of the text and its 
possible translations have already shown that as we read the 
Bodhicaryiivatiira we are in fact reading more than one text. 

3.1.1. Fictions and Paradoxes. The task of the translator 
needs the presumption that there is a clearly circumscribed 
object "the original" and that there is a clearly circumscribed 
single goal and target (person, purpose, and thoughts generated 
in that person's mind). These assumptions are part of a 
pervasive system of practices of hermeneutics that may be called 
"hermeneutical fictions." These include the fictions of 
translation and exegesis and consist in the belief that there is an 
originator of a message, that the message arises in this person's 
individual mind, preceded by an intention and followed by a 

66 The Bibliography lists some useful texts that debate these issues. In 
general, I prefer works like Torre (1983), Malone (1988), or Nida & Taber, 
which address practical issues with anual examples of translation problems. 
Nonetheless, works like Schulte or Schulte & Biguenet can help create a 
greater awareness of the issues lurking behind the deceptively grammatical 
issues faced by the translator when engaged in her craft. 
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complete expression of that intention, that the expression in 
language of that original idea in fact contains the whole idea, 
that the idea can be recovered in its entirety or at least in a 
meaningful whole from that linguistic vehicle or medium, and 
that this is done in the mind of a receptor, who is able to 
understand "the thoughts" expressed in the words. 

The detailed discussions that form the middle part of this 
review, presuppose these hermeneutical fictions. We know that 
we cannot be completely sure as to the authorship of this work, 
its original constitution, and which parts are due to a single 
author. Weare less sure about the motivations of the presumed 
author, and much less about his location in time and space 
(geographical and social). Yet, we read the text as if it were a 
single voice. We cannot do the same with every text, and as our 
understanding of the significance of the Dunhuang recension 
increases, we may not be able to do it that easily with the 
Bodhicaryavatiira. However, the existence of a textus receptus, in 
Sanskrit and in Tibetan, and the fact that the latter has had and 
still has recognizable contexts and audiences, allow us to 
continue to assume certain linguistic and doctrinal constants 
(the practical correlates of the hermeneutical fictions). 

I take these to be necessary fictions. We need to believe in 
them if we are going to communicate effectively and with ease; 
yet we must disbelieve them if we intend to be critical about our 
own communication. Every great communicator, whether he or 
she is a benevolent advisor or parent or a malevolent 
demagogue knows that language means many things in many 
ways at different times or all at the same time, and that our own 
thoughts are barely formed when we begin to express them. An 
effective communicator also knows that both transmitter and 
receptor very seldom understands fully what we believe we are 
in fact thinking or communicating. 

Now if these fictions are necessary, yet untrue, what is left 
for the translator to do? I trust I have already shown how the 
texts begins to dissolve in front of us as we translate, and how 
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we simply must put it back together again by a series of 
compromises. I take the recognition of the hermeneutical 
fictions to be primarily an ethical imperative, secondarily a 
practical model. This awareness has implications for practice 
insofar as it forces us to reconsider the text in context, and 
forces us to continue reconsidering the text and its contexts. In 
theory it is simpler than it seems, in practice it is as convoluted 
as some of the technical remarks in the main body of this 
reVlew. 

In theory it is a matter of the balance between belief and 
disbelief, in practice it is the paradoxical work of pretending to 
be certain while remaining skeptical-which can be 
summarized in practical terms as follows: 

(a) There is no single text-yet, it has to be imagined
whatever I imagine as the single original will become a 
provisional single original. Our multiple readers, and he 
translator's notes, introduction and bibliography will insure the 
provisionality of this unity. Or, even better, whatever my reader 
reads in my translation is, temporarily the source original, 
which becomes many as the community of readers receives and 
rehearses the text. Ethically, however, another, more concrete 
single text has to be defined explicitly, and must serve as the 
first court of appeal: e.g., if one is translating the Nepalese 
recension, one works under the fiction that it is a single text, 
using its grammatical constraints as a constant check on the 
new text the translator and the reader are creating. 

(b) The text is far from unambiguous-yet the translator is 
committed to clarity, so, what I produce must seem clear to me 
and to my readers.67 

67 As I have argued above, sometimes it is necessary and possible to 
translate obscurity and ambiguity as such, but generally the translator strives 
to create clarity-perhaps because translating usually needs an initial 
understanding at the metalinguistic level before it can produce a new surface 
structure and meaning in the target language. This means, that one is often 
trapped between the danger of confusing one's limited abilities with obscurity 
in the original and the danger of attributing more clarity to the original than it 
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(c) One must engage in conflation, confabulation and 
imaginary contexts and dialogues-yet conflation must be 
controlled, questioned, and justified, confabulation must be 
documented, and the imagined contexts must be shown to be 
the most likely, probable or plausible. 

(d) One must imagine a single voice or a set of discrete 
voices-yet I cannot claim to know the mind of the author 
himself, and I know that even a single author can have more 
than one mind, and I also know that conflicting voices are 
seldom discrete.68 

Moreover we are very eager to talk about the "difficulty" 
or the "elegance" of a given solution, but difficulties always 
imply doubts and multiple possibilities. In other words, if the 
process of translation were a "technique" (it is certainly not "a 
science") then it would be perfectly predictable, and therefore 
would not be difficult or debatable, but it is both difficult and 
conflictive, which already tells us it is not a simple technique. 
And yet, there are technical limitations to translations-things 
that one cannot say, and things that maybe can be said. 
Translation involves both the desire to have freedom and the 
desire to constrain freedom. Insofar as it involves freedom it 
means choice, fear, doubt, and misreading as wells as creation 
and imagination. Insofar as it involves constraint, it is a form of 
control, and is likely to be resisted by the translator himself or 
herself-intuition and preference struggling with an imperfect 
and shifting understanding of the surface structures and 
meanings of the text. 

3.1.2. Uses of a Text. The Bodhicaryiivatiira has been the 
object of number of commentaries in Tibetan, classical and 

reallY?M' , 
I do nOt wish to burden the reader with a bibliography on this issue. 

However, I do include in the bibliography a reference to a paper on the 
psychoanalytic narrative by Kristeva in which she argues for the necessity of 
the fiction of intentionality. 
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contemporary.69 Editions and commentaries have appeared in 
India and Europe. A work that is so popular presents the 
reviewer with a special challenge. The normal, general 
constraints and problems of the review (as well as the 
translation) are magnified a thousandfold by the plurality of 
uses that a work so widely disseminated acquires by virtue of its 
multiple audiences and multiple expectations and multiple 
meanings. By virtue of its many uses and representations, the 
text also becomes many texts. 

These various uses of text and translation fall into four 
broad categories: philological, doctrinal, historical, and 
pedagogical. The work, or its various versions, translations, 
interpretations and incarnations can be used according to 
different criteria depending on which one of these uses is the 
goal of a reworking of the text. For a long time philological uses 
were privileged. Perhaps this should not be; yet, without the 
philological control we lose all control. I would argue, 
therefore, that this use is a precondition for other uses. To 
repeat myself: the model for this particular approach to the text 
remains Schm., and then later Steinkellner. 

Doctrinal uses also tended to dominate the field during an 
earlier period in the study of Buddhism and are now being 
displaced by other concerns (especially the historical concern 
understood broadly). But doctrinal concerns remain outside 
academia. If one's interest is in understanding the 
Bodhicaryiivatiira in its contexts (not necessarily only its 
"original" context, but the way in which it has worked in a 
variety of contexts), then it is important that doctrinal analysis 
be derived from the philological understanding of the text. And, 
once more, at the risk of repeating myself too many times 
Schmidt and Steinkellner remain paramount, with La Vallee 

69 The bibliography lists some of the many contemporary 
commentaries-many of which are modeled on traditional Tibetan 
commentaries. H ayashiyama, Takasaki, et aJ. list the extant Indian commen
taries. 
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Poussin as a strong third. 
If we understand history in the broadest sense, of the 

word, then a historical study of the text would involve its 
placement in time and space, and its placement in society. Of 
course, all translators provide some sort of preface or 
introduction; but, for the most part those attached to 
translations of the Bodhicaryiivatiira have been too short to 
provide for the possibility of examining the translators' 
historical understanding of the text. So far, only CS has made 
any serious attempt to do this in a manner that is elaborate 
enough to allow for criticisms, reactions, etc. But much more 
needs to be done. Serious problems remain, because the 
location of the Bodhicaryiivatiira is so llllcertain, and its textual 
history is barely understood. 

The "pedagogical" functions of translations include use in 
the classroom (presumably to exemplify particular cultural or 
literary forms) or in some other instructional setting, incluidng 
the edification of Buddhist practitioners and believers. If the 
purpose of the education is to open the text to a modem reader, 
as a first opening to India or classical Mahayana Buddhism, 
then the goal is fulfilled variously by accessibility and clarity, 
and by a modicum of historical explanation. As I have said 
before, for this purpose, PG now enters the arena as a strong 
competitor. Still, the introductory materials in CS are now the 
most complete in English. 

Religious texts (especially though not exclusively religious 
texts), can also serve, as it were, an end outside of themselves 
that is somehow different from the social end already 
mentioned llllder the historical function. This other end is as 
part of various "technologies of the self." In this last use, the 
text justifies, guides, or models particular forms of relating to 
the presumed object of reference of the text (namely: patterns 
of religious and ethical behavior, ideals of what one can 
become). Because these ideals are usually embodied in objects 
that are revered or worshiped, and because it is commonly 
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assumed that worship is a matter of "emotion," this approach is 
sometimes called vaguely the "devotional" use of the text. For 
this use also, I would recommend PG over the other two 
translations, with WW as a strong second, and CS as of some 
help through its many notes and introductory materials. 

Needless to say, these distinctions of "function" are 
merely a matter of convenience. From the point of view of a 
critical analysis of what goes into the reading and transmission 
of texts generally, one could argue that a philological 
translation is a variant of a historical analysis, or that both of 
these approaches are in fact types of technologies. But I still 
would argue that the distinction is useful, because it allows us to 
clarify the different methods, constraints and criteria with a 
sense of their goal, and separate from the notion of a true text 
with a single message that must all be true or false, good or bad, 
etc. Additionally this approach avoids the pitfalls of imagining a 
single value for literary judgement. 

In its present form, specifically in the form it has in the 
Nepalese Sanskrit recension (sometimes called "vulgate"), the 
Bodhicaryavatara is a complex work that resists any simple 
characterization. It does not fit easily into any Indian pattern or 
genre, although it has elements of a variety of genres. This is 
true also from a Western perspective: is this a historical 
document, a document on monastic demeanor, a philosophical 
critique, a devotional poem, a ritual manual, or a devotional 
manual in the spirituality style? It is all and none of these. 70 

One can compare different sections, layers, or aspects of 
the Bodhicaryavatara to a variety of texts. It has elements of the 
Indian "epistle" (seen in the presumably contemporaneous 
Si,yalekha, and in older models, such as &tnavali). These 

70 At times scholars put too much value in labeling a text's genre. But 
this is more than a compulsion, since it involves a polemic regarding the 
function and value of the text. Thus, Kajihara's (1991) unequivocal assertion 
that the Bca is not a philosophical text is an exaggeration in the direction of 
truth meant to counter the excessive emphasis on Chapter IX that pervades 
much of the literature on Bca. 

\ 

\ 
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epistles sometimes included nuggets of rituals that correspond 
in tone and style to various "rituals of the vows," and "rituals of 
confession" (some of which are attributed to classical authors, 
like Aryasilra). The Bodhicaryiivatiira also overlaps with other 
works devoted to an examination of the bodhisattva path
notably another work also attributed to, the Subhii!ita-ratna
kara'(ldaka-kathii (also attributed to Aryasilra, Zimmermann, 
1975).7 1 In its expanded discussion of philosophical debates, 
however, the Bodhicaryiivatiira may also be compared to 
Candrakirti's Madhyamakiivatiira. 

The translator is therefore faced with an impossible 
challenge: to translate effectively several voices and registers in 
a single work, to preserve the protean or amorphous character 
of the original while making key decisions to make the text 
accessible to readers accostumed to other conventions of genre 
and literary unity. At the same time the translator also has to 
incorporate or account for the voices of the present-including 
the voices of other translators. And at the same time he or she 
must find a way to respond to the various uses of the text. 

Furthermore, the Bodhicaryiivatiira is not an easy text. At 
times, sentence structure and vocabulary approach the most 
basic levels of Sanskrit grammar (see the first passage discussed 
in the review), but structure and grammar can also be extremely 
subtle, if not obscure and difficult (see the discussion of Bca. 
IX.68-71 above). Overall, the Bodhicaryiivatiira is not 
representative of the most difficult passages in shastric 
literature, but its apparent accessibility is deceptive for three 
reasons. First, most of the text is constructed around complex 
tropes, allusions and literary conceits that can be easily 
misinterpreted or missed. The text is, in my view, beautiful and 
poetical. Part of its beauty is in its rhetorical complexity.72 

71 Zimmermann's edition and translation raises important questions 
regarding the translation of Buddhist texts, specifically regarding the proper 
and imploper use of Tibetan translations of Indian works. 

Perhaps the most complex section, rhetorically speaking, is the 
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Second, because of its beauty and intense rhetoric the text 
beckons and invites and deceives us by making us confuse our 
awe and fascination with understanding. Third the text has 
been translated, read, and commented so many times that one's 
understanding is bound to be biased, both by conscious 
knowledge and by the background narrative we must bring to 
any understanding of the text. 

3.2. Concluding ObselVations. 
The arguments and examples presented in this review, 

cursory as they are, suggest to me the following. First, 
translation, like systematic scholarship generally, is a collective, 
cumulative effort. Second, it does not progress in a straight 
line-new solutions may be found, but old mistakes may be 
repeated. Third, in judging progress and value one can think in 
terms of detail or in terms of wholes. A work as a whole may 
not represent a significant improvement on past work, yet it 
may add something of value to our knowledge in its treatment 
of specific passages. Conversely, a translation may not make 
major contribution in the resolution of difficult passages, but it 
may find new ways to present the text as a whole. Fourth, value 
also depends on context, audience, and purpose. 

With these lessons in mind, we can look back at the three 
new translations and the older translations that preceded them, 
and make the following generalizations. 

Weare not at a point in the study of Santideva where we 
can dispense with the older translations. CS, in spite of 
everything that it offers, has too many problematic points that 
could have been easily remedied by consulting the older 
translations. The WW and PG translations are less 
problematic, but less scholarly. Needless to say, they were not 
meant to be works for consultation. 

pariitmaparivart47111 section of Chapter VITI, where the play of shifting points 
of view, gazes, and voices defies translation. 
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I am not a believer in definitive anything, but we do have 
monuments of scholarship that must be consulted decades after 
they were produced. I think this is true of some of the older 
Western translations-especially Schmidt and Barnett for 
grammar, Steinkellner for philosophical discourse, La Vallee 
Poussin for a bit of both, Finot for choice of words. 

As far as accessibility is concerned, I think the best 
pedagogical tool is, ironically, in the version that appears 
otherwise not to have any scholarly pretenses: the Padmakara 
Translation Group version. This is the one that I would 
recommend both for classroom use and for use by groups 
interested in practice and devotion. For teaching students who 
cannot read Sanskrit, I would recommend PG-or, if the text is 
to be used in an elementary course, the Dalai Lama's 
commentary: Aflash of lightning in the dark ofnight.73 Although 
PG is from the Tibetan translation and not from the Sanskrit, it 
is a great improvement upon Batchelor, and the most readable 
of the newer translations. In fact, it often illuminates the 
Sanskrit and Western renderings of the Sanskrit. 

One can still learn much from other versions. Although 
PG is the best rendering in English, the French and German 
translations have much to teach us. Among the English 
rendering CS offers a useful and acceptable introduction in the 
classical style of doctrinal studies of Buddhology. WW 
rendering, in spite of some problems, offers a good check with 
the translation of the Tibetan text. In spite of the objections I 
have raised above, I still think CS and WW are worth 
consulting. I am not too sure, however, that CS can stand 
alone-especially in classroom use or for use in discussion 
groups. 
. In teaching graduate students or intermediate-advanced 
Sanskrit students, I would have the students consult CS. The 

73 Either PG or Flash of lightning may be the best choices for those not 
concerned with the subtle (albeit crucial) differences between Tibetan 
readings and possible uses of Bea. in India. 
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notes in CS are often helpful and trace some allusions not 
traced elsewhere. But as a translation I would use it with 
advanced students only by default: regrettably, many graduate 
students in North America are unfamiliar with other Western 
languages and unable to consult Schmidt or Steinkellner. The 
instructor should consult the old translators and make his or 
her students aware of the contribution of these scholars. They 
still offer us the best philological versions, and they also give us 
the best renderings of the philosophical passages. 

This means instructors teaching with anyone of the 
newer translations should have on hand at least Steinkellner and 
Barnett (both of which are still more or less accessible), unless 
they feel so confident of their Sanskrit skill and training that a 
quick glance at the Sanskrit version will give them a reliable 
critical control over any weaknesses in the Tibetan and in 
Padmakara. . 

As far as studies are concerned, CS is at this point our only 
source in English that addresses issues of textual history and 
literature-unfortunately the translators' remarks are not 
placed explicitly in any contemporary critical context (e.g., of 
style, authorship, theory of manuscript interpretation). Pezzali's 
study may supplement this, but it has many shortcomings 
(noted already by de J ong). CS does the best job in attempting 
the difficult and unforgiving task of co=unicating cultural 
distance. It is also the only one of the newer versions (and for 
that matter most of the old) that struggles with the questions of 
ethics, ritual and ascetic practices-all questions that trouble 
our Western readers. 

However, over all the newer translations are weak in 
critical distance, and in conveying to the reader the cultural gap 
that often separate us from the Bodhicaryiivatiira and its 
author(s). They also appear to have failed to benefit from 
earlier Western translations. I wonder if we do not need to 
reflect more on a century of Buddhist Studies in the West and 
on the historical and philological tools that out predecesors left 
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for us. Of course some of my observations and judgements are 
bOWld to be due to personal differences that could be qualified 
(with equal generosity) as either differences in philosophical 
outlook or differences of character and personality. 
Nevertheless, even accoWlting for such differences, it is fair to 
say that there is still much room for greater critical dialogue 
and reflection on the science of reading Buddhist texts and the 
art of translating them. 

3.3. A Parting Thought 
My conclusion that the Padmakara Translation Group 

version (PG) is the most successful of the three new translations 
is based on the analysis of the translation as I have read it in the 
privacy of my study. I have no privileged knowledge regarding 
the way in which the Padmakara Group works. All three 
translations are collective works in one way or another. It would 
be good to know if differeneces in the process account for 
differences in the outcome. My conclusions makes me ponder 
some of our assumptions about the institutional and rhetorical 
trappings of scholarship-about working alone and about the 
audience we imagine when we translate. Perhaps this tells us 
something about the limitations of scholarship, but I think it is 
really telling us something more about the limitations of some 
scholarly models, especially the Sanskritic model. Here we have 
an unpretentious translation, one that does not claim to use the 
Sanskrit literature exhaustively or to even have considered the 
Sanskrit text of the Bodhicaryiivatiira, a translation that offers no 
accompanying scholarly apparatus ... and it appears to be very 
successful at crossing over into the English idiom. I cannot 
avoid feeling that this teaches us something about the teaching 
of Sanskrit and Buddhism, as well as something about the art of 
translating. 

Abbreviations and Bibliography 
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