Deva-garbha and Tathagata-garbha
Minoru Hara™

The Sanskrit compound tathdgata-garbha is well known to Buddhist scholars. The
compound is usually rendered into English as “the embryo, or womb of (the Buddha)
Tathagata™ and indicates a religious concept peculiar to Mahayana Buddhism, having the
implication that all living beings are capable of being enlightened like the Buddha
himself (sarva-sattvas tathagata-garbhah). It became a highly philosophical and
theoretical term in East-Asian Buddhism, and many important studies have been made by
Buddhist scholars on this subject.

The present writer is not a specialist in Buddhism and is almost ignorant of the
complicated philosophical content of the tathagata-garbha theory, but he became
interested in this compound tathagata-garbha because of its similarity in construction
with deva-garbha or amara-garbha,' terms which appear occasionally in the great epic,
Mahdabharata. 1t is out of the personal respect for Professor David Seyfort Ruegg’s
achievement in the field of the tathagata-garbha studies, that he undertakes this study
and dedicates it to his Felicitation volume.

I. The similarity of the two compounds, fathdgata-garbha and deva-garbha (or amara-
garbha), is remarkable because the terms which precede the word garbha, that is,
tathagata® and deva (amara), indicate the highest religious beings, the former in
Buddhism and the latter in Hinduism respectively. Yet, the

" 1 would like to express my thanks to Professor L. Schmithausen, who took the trouble to read
through my original manuscript and gave me valuable suggestions while he stayed in Tokyo as a guest
of the International Institute for Buddhist Studies in October 1990. Thanks are also due to Mr. J. Silk,
who took the trouble to read through my original manuscript, corrected my English and rectified my
misunderstandings.

" The similarity in construction of tathagata-garbha with sarvajiia-bija in Yoga-sitra 1, 25 has been
noted by Professor Ruegg, La théorie du tathagatagarbha et du gotra, Paris, PEFEO, 70, 1969, 496 ff.
* It is also called buddha-garbha (Ratnagotravibhaga, 1, 27-28) or jina-garbha (1, 95). As for sugata-
garbha (not attested in Sanskrit, but reconstructable from Tibetan), cf. Ruegg, op. cit., 501, note 2 and
Le traité du tathagatagarbha de Bu ston rin chen grub, Paris, PEFEO, 87, 1973, 68, n. 2.
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epic compound, deva-garbha (amara-garbha), is usually rendered “divine child”,
“Gotterkind”, whereas in the case of Buddhism, the compound fathagata-garbha is
almost unanimously translated as “embryo or womb of (the Buddha) Tathagata”.’ Here
one may wonder why in the case of Buddhism the last part of the compound, that is
garbha, is translated into “embryo”, while in Hinduism the same word is rendered
“child”, despite the fact that the same word is used in a similar construction. One can, of
course, answer this question by attributing this difference of translations, “embryo” on
the one hand and “child” on the other, to the different nature of their context,
philosophical in Buddhism and literary in the Mahdabharata. But is this the only possible
and satisfactory solution to the problem? Is there any possibility of finding the element
common to both “child” and “embryo”, that is to say, the element which links together
these two meanings of the word?

The present writer does not intend to solve the problem completely, but he trusts
that his study of the epic use of the word garbha, as attested in the compound deva-
garbha and other instances, may shed some additional light upon the concept of the
Buddhist tathagata-garbha, if not contributing to a better understanding of it.*

 As regards the analysis of the compound tathagata-garbha (tatpurusa or bahuvrihi) cf. Ruegg, La
théorie du tathagatagarbha et du gotra, 507-513 and Le traité du tathagata-garbha de Bu ston rin
chen grub, 52 {f.
* As remarked by Ruegg, (La théorie du tathagatagarbha et du gotra, 501 ff.), the word garbha means
both “matrice” and “embryon”, that is, the receptacle and its content. A certain differentiation may be
observed when we examine its construction with particular words. Below is given a short list
illustrating how the meanings are differentiated.
(1) “Matrice” (when construed with words expressive of staying in, dwelling at). garbha-
stha cf., for examples, Mahabharata, 1, 44, 20; 3, 181, 31; 3, 217, 1; 6, 11, 7; 10, 16, 3;
11, 3, 12; 12, 49, 54; 14, 60, 39; 14, 67, 16; Harivamsa, 47, 22; 47, 24.
garbha-gata, cf. Harivamsa, 47, 21. garbha-vasa, cf. Mahabharata, 4, 66, 10; 11, 7, 4;
13, 117, 28, Indische
Spriiche, ed., Bothlingk, 1966, 2093; Harivamsa, 48, 9 (garbha-vasati), Indische
Spriiche, 5467 (garbhe nivasa).
garbha-sayya cf. Mahabharata, 1, 171, 5; 12, 174, 14 (cf. Sternbach, “Mahabharata
Verses in Canakya’s Compendia”, JAOS, 83, 1963, 62).
garbha-sayana, cf. Harivamsa, 47, 11; 48, 27.
(2) “Embryo” (when construed with words of production, conception, development, and
other).
(a) Words expressive of production: sambhu- (Mahabharata, 3, 292, 1), samutpad-
(Harivamsa, 1, 168, 23), upapatti (Mahabharata, 14, 17, 39).
(b) The word expressive of mother’s conception: dhr- (Mahabharata, 1, 168, 24; 1,
169, 20; 1, 170, 3; 3, 292, 2; 5, 189, 11, 9, 43, 7; 9, 50, 10; 12, 49, 16; 12, 122,
16; 12, 293, 13). Cf. also garbha-dharana (Mahabharata, 3, 292, 8). The
pregnant woman is called garbha-dhara, garbhavati, garbhini (= dpanna-
sattva).
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First, we shall collect the epic instances of deva-garbha denoting a divine “child”,
and the expressions deva-garbhabha and the like, which illustrate an extraordinary
“child”. Next, we shall discuss the meaning of “child” (arbhaka) as implied in the word
garbha itself, which is attested in such an expression as jata(-matra) garbha and in the
compound garbha-riipa (child, or youth).

3)

“4)

(c) The unmarried mother tries to conceal it: vi-ni-guh- (Mahabharata, 3, 292, 2).

(d) It increases: vrdh- (Mahabharata, 1,44, 16; 3, 97, 22; 3,277, 22).

(e) It moves in the womb: spand- (Mahabharata, 14, 18, 7, spandayate 'ngani sa
garbhah).

(f) It develops: parinama (Harivamsa, 47, 4).

(g) Indra splits it into seven: bhid- (Ramayana, ed., G.H. Bhatt, 1960-75, 1, 45, 17—
19).

(h) Other words expressive of injury and slaughter: han- (Harivamsa, 47, 2; 48, 38;
48, 45), vadh- (Harivamsa, 47, 10), vinipataya- (Harivamsa, 48, 8), krt-
(garbha-krntana Harivamsa, 47, 1; 47, 8, garbhavakartana Harivamsa, 69, 23,;
a garbhad anukrntantah Mahabharata, 1, 169, 18 and 13, 56, 3), utkrt-
(Mahaviracarita 2, 48a), utsadana (@garbhotsadanam Mahabha-rata, 1, 171, 6).

(i) Words expressive of decay and death (in mother’s womb): sampra-li-
Mahabharata, 14, 61, 8), mr- (Mahabharata, 10, 16, 8), mrtyu (Harivamsa, 48,
47), yama-ksaya (Harivamsa, 47, 28).

(j) Words expressive of miscarriage: ni-pat- (Diatavakya, 49d), sru- (Balacarita, 3,
6), pataya- (Harivamsa, 64, 8), vigarbham kr- (Mahabharata, 5, 108, 8). Cf. also
such compounds as garbha-ksaya, garbha-patana, garbha-vicyuti, garbha-
samsravana, gargha-samplava, garbha-srava.

(k) It can be dragged out: karsana (Harivamsa, 48, 6). Cf. also samakrs - in
Kathasaritsagara, 26, 260.

(1) The word expressive of protection: raks- (Harivamsa, 48, 9).

(m) Words expressive of coming out: nir-gam- (Mahabharata, 1, 169, 21 ), nih-sr-
(Harivamsa, 48, 2 and 4), pat- (Mahabharata, 12, 122, 16), muc- (garbha-moksa
Harivamsa, 47, 35).

Miscellanea.

garbha in garbhambu (Harivamsa, 48, 27) must be “matrice”.

garbha in garbha-salya (Bodhicaryavatara, 7, 3 8) may be “matrice”.

garbha in garbha-klesa (Indische Spriiche, 2092 = Markandeya-purana 21, 46) can be
taken in both senses, either “pains of matrice” or “pains caused by embryon”.

garbha in garbhavakranti, garbha-samkramana may mean “matrice” (cf. Ruegg, La
théorie du tathagata-garbha et du gotra, 501, n. 1), but in such expressions as garbhe
Jjiva-pravesana (Mahabharata, 14, 18, 8) and garbhe jivopapadana (Mahabharata, 14,
18, 9) it means “embryon”, in which jiva enters. Here, garbha (embryon) is a physical
entity which has no consciousness itself, and experiences the stages like kalala, arbuda,
etc.

As regards the meaning of Leibesfrucht des Himmels with connection to the arka-vrata
(Manusmrti, 9, 305), one may add to the passages given in the Sanskrit Worterbuch,
Ramayana, ed., G.H. Bhatt, 1960-75, 7, 4, 23-24 and Raghuvamsa 10, 58.
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Following this semantic analysis, we shall ascertain that the word garbha has the
meaning not only of the word “embryo”, but also of “child”. After ascertaining these two
meanings of the word, pre-natal as well as post-natal, we shall, then, try to investigate the
semantic field of the word extended as far as its primordial origination, that is, paternal
blood (retas, bija) being ejaculated and conceived in the mother’s womb. Finally, we
shall discuss the social implication which is suggested by such expansion in the semantic
field of the word garbha, from its origination in the form of paternal seed to its final
result in the form of a born child.

II. To begin with, let us collect the passages from the Mahdabharata, in which the
compound deva-garbha appears, and examine their context.

As is well-known, the epic hero Karna is termed deva-garbha, because he is the
son of the god Surya, who begets him in the womb of Kunti. The original story as it is
related in Mahdabharata 3, 290 runs as follows. Once upon a time, when Kunti stayed in
the house of the king Kuntibhoja, she was put in charge of attending to the welfare of
those who were engaged in religious duties. At that time, the sage Durvasas arrived there
and stayed for one year as the king’s guest. The young girl served the sage during his stay
with so much care, patience and devotion that the sage was immensely pleased. He,
consequently, at the time of his departure gave her as a token of gratitude a divine
mantra. This mantra was furnished with a special power: if she calls up any god by
repeating the mantra, that god would manifest himself and bless her with a son equal to
him in glory. After the departure of the sage, the innocent girl (balyat 3, 290, 23), out of
curiosity (kautithalat 3, 290, 6 and 11), wanted to test the power of the mantra and
recited it while meditating upon the sun. Instantly the god Stirya descended from heaven
and demanded she engage in sexual intercourse. Being afraid of this sort of experience,
and also of the ill fame of becoming an unmarried mother, she refused the proposal of the
sun-god. But her repeated refusal was in vain, and the god was persistent in his demand.
As the efficacy of the mantra never fails, she became pregnant’ by the mere act of being
touched on her navel

> As for the divine impregnation by touching, cf. Mahabharata, 15, 38, 21 which reads:

santi deva-nikayas ca samkalpaj janayanti ye |

vaca drstya tatha sparsat samgharseneti paficadha ||
Cf. E.W. Hopkins, Epic Mythology, Strassburg, 1915, 62, and J.J. Meyer, Sexual Life in Ancient India,
Delhi, Varanasi, Patna, 1971, 370, n. 3.
The siddhas had similar procreation because of their great asceticism. In the Visnupurana, 1, 15, 80,
we read:

samkalpad darsanat sparsat purvesam abhavanah |

tapo-visesaih siddhanam tadatyama-tapasvinam ||
In Pali literature, this motif of touching the navel is quite common. See, for example,
Matangajataka (Jataka, ed., Fausboll, 1963, 497, 4, 3 78, 5-6: ath’ assa anghutthakena nabhim
paramasi, kucchiyam gabbho patitthasi). Cf. also Kusajataka (Jataka, ed., Fausboll, 1963, 531, 5,
280, 28-281, 2, 16-18), Samajataka (Jataka, 540, 6, 73, 25-26; 73, 28-74, 1), Milindapaiiha 127,
21ff. Cf. also E. Windisch, Buddha’s Geburt, und die Lehre von der Seelenwanderung, Leipzig, 1908,
20ff. and J. Charpentier, “Zur Geschichte des Caryapitaka”, WZKM, 24, 1910, 397. As regards Jaina
literature, see H. Jacobi, “Eine Jaina Dogmatik: Umasvati’s Tattarthadhigama Siutra”, ZDMG, 60,
1906, 318.
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(3, 291, 3). In due course a son was born to her. Being embarrassed by the event and also
afraid for her reputation, with the help of her nurse she put that child in a box and floated
it on the river A$va. The box, drifting slowly at the mercy of the wind, reached finally
Campapuri, where Siita Adhiratha recovered it out of compassion and brought up the
child with his wife Radha.

This birth-story of Karna is repeated in the Mahabhdrata,® but here we quote only
two passages in which he is styled as deva-garbha:

“The burning god, whose work it is to illuminate, planted garbha unto her. From
it (she) gave birth to a hero, the best among all the weapon-bearers. The illustrious
son of a god (deva-garbha), clad in armours, was covered with good fortune.””’

When Sita Adhiratha discovered the baby drifting in a box on the river, he thought the
baby a divine child (deva-garbho ’yam 8). He took him and then entrusted the care of the
baby to his wife:

“Surely, the gods have given this (child) as a son to me whom am childless.” With
these words he gave the son to Radha, O king, and Radha accepted the divine
looking (divya-ripin) child duly as her son, the child of a god (deva-garbha)
luminous as a lotus cup (kamala-garbhabha)® and covered with good fortune.””

% ¢of. I. Scheuer, Siva dans le Mahabharata, Paris, 1982, 58 (table).

" Mahabharata, 1, 104, 10:
prakasa-karma tapanas tasyam garbham dadhau tatah |
ajijanat tato viram sarva-sastra-bhrtam varam ||
amukta-kavacah sriman deva-garbhah sriyavrtah |

cf. also, Mahabharata, 5, 143, 5:

prakasa-karma tapano yo 'yam devo virocanah |

ajijanat tvam mayy esa karna sastra-bhyrtam varam || (4)

kundali baddha-kavaco deva-garbhah sriya vrtah |

Jjatas tvam asi durdharsa mayda putra pitur grhe ||.

¥ For this alliteration, see deva-garbhabha below, and garbham ghana-garbha-samaprabham in

Ramayana, ed., G.H. Bhatt, 1960-75, 7, 4, 24.

’ Mahabharata, 3, 293, 10:
anapatyasya putro 'yam devair datto dhruvam mama |
ity uktva tam dadau putram radhdayai sa mahipate || (9)
prati jagraha tam radha vidhivad divya-ripinam |
putram kamala-garbhabham deva-garbham sriya vrtam ||

cf. also, Mahabharata, 6, 117, 17, Mahabharata, 11, 27, 14:
brahmanyah satya-vadr ca tejasarka ivaparah |
deva-garbho ’jitah samkhye manusyair adhiko bhuvi ||
yasyesupatam asadya nanyas tisthed dhanamayat |
katham putro bhavatyam sa deva-garbhah purabhavat ||.
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Not merely Karna, but also Arjuna, who is in reality the son of the god Indra with the
same Kunti, is called deva-garbha. In the description of the single combat of Karna and
Arjuna, both of them are called deva-garbhas:

“Beholding Karna and Arjuna, the tigers among men, come together, the sons of
gods (deva-garbhau), similar to gods and equal to gods in shape....”"

In addition to the compound deva-garbha as we have seen above, there appears
occasionally in the same epic the expression deva-garbhabha which illustrates an

extraordinary child. The son of Sakuntala, who is called Sarvamdama, is styled as deva-
garbhabha:

“The illustrious child, wearing on his palm the sign of the wheel,'' with a large
head and grew valour, great up there (in Kanva’s hermitage) instantly. The boy
looked like the child of a god.”"

He is described as suropama (like a god) in Mahabharata, 1, 68, 16.

The son of Sarmistha also appeared as if a god’s child (deva-garbhabha):

“O king, in due course, she gave birth, eyes bright like the blue lotus, to a boy
who appeared as if the child of a god, eyes bright like the blue lotus.”"

He is described as kumara ... deva-ripin (Mahabharata, 1, 78, 12), and daraka ... deva
putropama (Mahabharata, 1, 78, 13).

Astika, the son of Jaratkaru, is also styled as deva-garbhabha:
“In due course, the sister of the snake (king) gave birth, O brahmin, to a boy who

appeared as if the child of a god and was (promised) to dispel the danger to his
”14
parents.

' Mahabharata, 8, 63 , 17:
deva-garbhau deva-samau deva-tulyau ca ripatah |
sametau purusa-vyaghrau preksya karna-dhanamjayau ||.
" This is one of 32 mahapurusalaksana as related in Buddhist literature. Cf. Rastrapalapariprrccha,
ed. by Finot, 24, line 13 (cakrankitam... pani-yuga), 47, line 12 (kara-tala... cakra-citra). Cf. also 7,
line 9 (cakra-jala-cita-pada) and Lalitavistara, ed., Lefmann, 106, lines 2 ff.
' Mahabharata, 1, 68, 4:
cakrankita-karah sriman maha-mirdha maha-balah |
kumaro deva-garbhabhah sa tatrasu vyavardhata ||.
" Mahabharata, 1, 77,27:
prajajiie ca tatah kale rajan rajiva-locand |
kumaram deva-garbhabham* rajiva-nibha-locanam ||.
" Mahabharata, 1, 44, 17:
yatha-kalam tu sa brahman prajajiie bhujaga-svasa |
kumaram deva-garbhabham* pitr-matr-bhayapaham ||
*Its feminine form appears also in Mahabharata, S, 116, 15 (kumarim deva-garbhabham).
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This child is said to be shining like the god Siva himself."

In the same compound, the first component, that is the word deva-, is occasionally
replaced by its synonym amara. Sarvamdama, the afore-mentioned son of Sakuntala, is
also styled as amaragarbhabha:

“Taking with herself the lotus-eyed son, who was like the child of an Immortal,
the radiant woman left that forest that Duhsanta himself had known.”'®

In Asvaghosa’s Buddhacarita, the infant Buddha is described as sura-garbha-kalpa:

“Then (his) aunt, who equalled his mother in majesty and did not fall below her in
affection and tenderness, brought up the prince, who was like a scion of the gods,
as if he were her own son.”

Similarly, the last component of the compound, namely the word -abha, is replaced by
such words as -sama-prabha and -upama. We shall give an example for each case. When
Hidlimba saw Bhimasena, she immediately fell in love with him and addressed him as
follows:

“When I saw you, who appeared like a divine child, I lost my desire to take as my
husband anyone other than you. I am telling you the truth.”'®

The same Bhimasena is styled as deva-ripin (Mahabharata, 1, 139, 19) and amaropama
(Mahabharata, 1, 139, 22).

The sons of Draupadt are described as deva-garbhopama:

“Accompanied by sons, broad-chested and very powerful, who are like divine
children, the sons of Pandu found a great joy, O the tiger among kings.”"

5 Mahabharata, 1, 44, 22: bhagavan iva devesah Sula-panir... .
' Mahabharata, 1, 68, 13:
grhitvamara-garbhabham* putram kamala-locanam |
ajagama tatah subhra duhsanta-viditad vanat ||
*Its feminine form appears also in Mahabharata, 1, 8, 7 (kanyam amara-garbhabham).
17 Buddhacarita, 2, 19:
tatah kumaram sura-garbha-kalpam snehena bhavena ca nirvisesam |
matr-svasa matr-sama-prabhava samvardhayam atmajavad babhiiva ||.
' Mahabharata, 1, 139, 23 :
saham tvam abhisampreksya deva-garbha-samaprabham |
nanyam bhartaram icchami satyam etad bravimi te ||.
" Mahabharata, 1,213, 82:
deva-garbhopamaih putraih vyudhoraskair mahabalaih |
anvita raja-sardiila pandava mudam apnuvan ||.
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All the above quoted passages amply testify to the fact that the compound deva-garbha
appears in an ordinary epic context with none of the philosophical implication that one
meets within the Buddhist compound tathagata-garbha. 1t simply means a divine child
(deva-putra), a descendant of a god, as is the case with Karna and Arjuna who are, in
reality, the sons of the gods Siirya and Indra respectively. Furthermore, such expressions
as deva-garbhabha and amara-garbhabha are all those which serve to illustrate the
extraordinary child, who appears to inherit the divine blood in his father’s line. However,
prior to entering into the problem of consanguinity, we should investigate the semantic
field of the word garbha in more detail.

II1. In the previous section, we have seen that in the compound deva-garbha the semantic
value of “child” in the word garbha is predominant, while the ordinary meaning of
“embryo” seems to retreat. However, apart from this compounded form of deva-garbha,
we can discern the meaning of “son” or ‘“child” even in its more natural usage. The
meaning in transition from “embryo” to “child”*’ seems to be best illustrated in such
phrases as jata-garbha, or jata-matra garbha (an “infant” who is [just] born). Here, in
these phrases, one can render the word garbha into “embryo”, but a more natural
translation of the word should be “child”, simply because it is already delivered out of the
mother’s womb. The semantic ambiguity of the Sanskrit word garbha, which extends
over both “embryo” and “child”, is to be noted particularly when it stands in the
accusative case of the verbs of parturition (su-, jan-). A few examples will suffice to
illustrate the semantic situation. In the afore-mentioned story of Kunti, we read:

“Then, in due course, the fair lady delivered (susuve) an embryo (or, child,
garbha)... At the counsel of her nurse, the radiant maiden placed the infant
(garbha) as soon as it was born in a basket that was well-packed on all sides.””'

As has been related above, the basket floated as far as the town of Campa, where Siita
Adhiratha and his wife retrieved the basket from the river and adopted the infant. This
journey of the deserted child (garbha) is described as follows:

“Carried at the mercy of the waves, the infant (garbha), placed in the basket,
came to the city of Campa, which is the dwelling place of the Suta on the bank of
the Ganges.””*

* The meaning of “the child in the womb” can be seen in a passage of Kalidasa’s Sakuntald, 6, 24, 37
(nanu sa garbhah pitryam rktham arhati).
*' Mahabharata, 3, 292, 6:
tatah kalena sa garbham susuve vara-varnini (4ab) |
Jjata-matram ca tam garbham dhatrya sammantrya bhamint ||
marjiusayam avadadhe svastirnayam samantatah |.
** Mahabharata, 3, 292, 26:
gangayah sita-visayam campam abhyayayau purim |
sa marijisa-gato garbhas tarangair uhyamanakah ||.
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Here in the long journey of garbha, one must translate the word as “infant” instead of
“embryo”.

In the epic version of Sakuntala’s birth story, we read as follows:

“Once the baby (garbha) was born, Menaka abandoned her on the bank of the
river Malini. Then, she returned back in haste to Indra’s assembly, as she had
accomplished her duty (of seducing the ascetic to sensual pleasure). Seeing the
baby (garbha) lying in the desolate wilderness that was teeming with lions and
tigers, birds surrounded her protectively on all sides.””

We read also in the well-known story of Parasurama who exterminated the Ksatriya tribe
as follows:

“He killed each and every infant (of the Ksatriya tribe) as soon as it was born.”**

When Krsna was born, his father Vasudeva replaced him with a girl who was born on the
same night in order to deceive the wicked Kamsa. Krsna predicted the event to the girl as
follows:

“When the eighth month will come, we both shall be born simultaneously. Under
the prevailing government of Kamsa, we shall experience the baby-exchange
(garbha-vyatyasa). 1 shall come to Yasoda (your mother) and you must resort to
Deva12<5ﬁ (my mother). Kamsa is to be deluded by this baby-exchange between us
two.”

The process of the baby exchange (garbha-vyatydsa) is described variously in different
contexts.”® Yet, in all these passages, the word garbha should be taken in the sense of
“baby born”, because they were already born of their mothers,

* Mahabharata, 1, 66, 10:
Jjatam utsrjya tam garbham menaka malinim anu |
krta-karya tatas tiurnam agacchac chakra-samsadam || (9)
tam vane vijane garbham simha-vyaghra-samakule |
drstva sayanam Sakunah samantat paryavarayan ||
cf. Mahabharata, 1, 8, 7: utsrjya caiva tam garbham nadyas tire jagama ha/kanyam amara-
garbhabham jvalantim iva ca sriya, Ramayana, ed., G.H. Bhatt, 7, 4, 25: tam utsrjya tu sa
arbham...; and 26: tayotsrstah sa tu Sisuh ... .
* Mahabharata, 12, 49, 55ab: jatam jatam sa garbham tu punar eva jaghana
= Harivamsa, 47, 37:
astamasya tu masasya jatav avam tatah samam |
prapsyavo garbha-vyatyasam prapte kamsasya sasane || (36)
aham yasodam yasyami tvam devi bhaja devakim |
avayor garbha-vyatyase kamso gacchatu muidhatam ||.
* Harivamsa, 48, 20 has parivarte krte... garbhabhyam and 65, 50 has vyavartitav etau garbhau.
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and also because the corresponding passages in the Visnupurana 5, 3, 20-21 have the
words kanya and darika for the girl, and bala for Krsna.”’ Upon hearing the news that the
eighth child was born to Devaki, the wicked Kamsa rushed to her house, caught hold of
the child who was the exchanged girl, and was about to dash her against a rock. But she
slipped from his hands and ascended to heaven:

“With her hair dishevelled, the girl instantly left the infant-body (garbha-tanu)
and went up into the sky, being adorned with heavenly garlands and unguents.
Though she was a mere girl (kanya), she came to be praised by the gods ever
since as a divine being.”*®

Here garbha-tanu (pada a) should be taken in the sense of “an infant body” instead of
“embryo body”. This interpretation seems to be supported by two lines later, where
garbha is replaced by kanya (pada e).

In all these passages, it is evident that the word garbha is used not in the sense of
the “embryo”, which is supposed to remain in the mother’s womb, but of an “infant” that
is already born (jata, or jata-matra) from the womb. It is described in the corresponding
passages as bala (boy), kanya or darika (girl).”’

IV. The meaning of “child” in addition to the ordinary meaning of “embryo” for the word
garbha is not limited to the epic examples as we have discussed above, but is further
attested to by passages in Indian lexicographical works and in the compound garbha-
riipa, which appears in dramas of Bhavabhiiti and in Indian Buddhist literature.

First, let us briefly examine the examples in indigenous lexicographical literature.
Amarasimha, for example, says as follows: kuksi-bhrinarbhaka garbhah (Amarakosa 3,
3, 135a). Here three meanings are attributed to the word garbha: womb (kuksi), embryo
(bhriina) and child (arbhaka). We also read in Anekarthasamuccaya (396) as follows:
bhriine garbham vijaniyaj jathararbhakayor api. According to Sasvata, the word garbha
means primarily embryo (bhriina), but it can also mean womb (jathara) and child
(arbhgzoka). Halayudha lists the meaning of “boy” for this term in his Abhidhanaratna-
mala.

2T ef. Visnupurana, S, 3, 21:
rasudevo ’pi vinyasya balam adaya darikam |
yasoda-sayandt tiurnam ajagamamita-dyutih ||.

2 Harivamsa, 48, 29:
hitva garbha-tanum capi sahasa mukta-mirdhaja |
jagamakasam avisya divya-srag-anulepana ||.
kanyaiva cabhavan nityam divya devair abhistuta |.

* Mahabharata , 5, 142, 25; 12, 337, 48: garbha in kanina-garbha is also used in the sense of “child”.

30 Abhidhanaratnamala, 2, 347:
balah pako ‘rbhako garbhah potas ca prthukah sisuh |
savo dimbhas ca vijiieyo vatur manavako matah ||

cf. 2, 344 and 360.
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Next we shall see the compound garbha-ripa used in the sense of “boy”, or even “youth”
in later Sanskrit dramas and also in Indian Buddhist literature. In his answer to Prthivi,
Rama speaks as follows:

“Indeed (my) gurus (who are Prthivi and Bhagirathi) are full of tenderness for
those whom they consider as their children.”"

As pointed out by Todar Mall, the compound garbha-riipa in this sense of child was one
of the favourite words used by Bhavabhiiti.’* The same compound appears often in Indian
Buddhist texts such as the Mahavastu and Divyavadana. Here we provide an example
taken from the Nalinijataka of the Mahavastu. A young boy, Ekasrnga, who is called rsi-
kumara, the son of the sage Kasyapa, is styled as garbha-riipa in the following passage:

“So carrying the infant in his cloak of antelope’s hide, he took him to his
hermitage... The seer cut the child’s umbilical cord with a fastener.”” He put the
child to the doe’s teat and she suckled him... When the child could use his own
limbs, he would grasp the doe’s teat for himself and drink.”**

In the above quoted passage, the same boy, Ekasrnga, from his delivery from his

mother’s womb to his grown up stage, is designated by the same compound garbha-
— 35

rupa.

The semantic development never ceases. Thus, we have garbha-ripa even in
Middle and Modern Aryan languages. In the monumental Dictionary of Ralph Turner, we
see that our compound and its derivatives are further used in the

3 Uttararamacarita, 7, 7, 1: sakaruna hi guravo garbha-riipesu.
32t Mahaviracarita, 1, 18, prose: distya garbha-riapakam tvam kusalinam agatam rajarsi-grhat
pasyami. Mahaviracarita, 1, 55: gurur bhavan garbha-ripas ca te vatso ramabhadrah.
Mahaviracarita, 4, 32ab, prose: raghu-janaka-grhesu garbha-ripa-vyatikara-mangala-vrddhayo
‘nubhiitah. Anagharaghava, 1, 15cd: yad garbha-riipam iva mam anu$asti sarvam adyapi tan mayi
gurur guru-paksa-patah. Anargharaghava, 4, 28, prose: bhagavan bhargava guru-garbharipayor
etavad evantaram.
cf. also N. Stchoupak, Uttararamacarita, 135 note, and Todar Mall, Mahaviracaritam, 221 (note on
page 9, line 15).
3 As for the meaning of phalaka, see Edgerton, 1953, 396.
** Mahavastu, ed. by E. Sénart, iii, 144, lines 9-16:
tena dani garbha-ripam ajinakena grhniya tam asrmna-padam pravesito... tena tasya
garbha-ripasya phalakena nabhi chinnd... so rsi tam garbha-ripam tasya mrgiye stane
allipeti sapi mrgt payeti... yam kalam so garbha-ripo padehi pi anvitah tato svayan tasya
mrgiye stanam grhnitva pibati ||.
cf. iti samcintya garbha-ripani grhe ’'nupravesayitum pravrttah, in Divyavadana, ed. by E.B.
Cowell & R.A. Neil, 238, lines 24-25.

35
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sense of “young man, adult”, and even sometimes in the sense of “bridegroom” or
“husband” in later phases of Indo-Aryan languages.*

V. All the above discussions show that garbha has the meaning of “infant” in addition to
the ordinary sense of “embryo”. Its semantic field extends from the pre-natal state of
embryo (bhriina) to its post-natal state of infant (arbhaka).”” The fact that the word
garbha here means the “infant” which succeeds the state of “embryo” invites us to
imagine that it may also connote the state which precedes the state of “embryo”. That is
to say, we must investigate now whether the word also implies the origination of the
“embryo” itself. If its semantic field extends so far, the word, then, comprises the whole
process of the formation of the “embryo” from its primordial origination to its final result
in the form of the infant-born. The modal state which precedes “embryo” is for a mother
to receive the paternal blood (retas), or seed (bija). This implies sexual intercourse, the
implantation of retas in yoni. We shall now proceed to investigate whether the word
garbha has a semantic value comparable to words for the male seed (retas, bija), and
whether it can be seen as their synonym. As a first step, let us examine a passage in the
Brhadaranyaka Upanisad 6, 4, 10—11, where the two opposite ways of man’s approach to
woman are described:

“Now, after inserting his member’® in the woman whom one may desire with the
thought, ‘May she not conceive offspring!’ and joining mouth with mouth, he
should first inhale, then exhale, and say: ‘with power, with semen, I reclaim (a-
da-) the semen from you!” Thus she comes to be without seed.”””

“Now, after inserting his member in the woman whom one may desire with the
thought, ‘May she conceive!’ and joining mouth with mouth, he should first
exhale, then inhale, and say: ‘with power, with semen, I deposit (@-dha-) semen in
you!” Thus she becomes pregnant.”™

R.L. Turner, A Comparative Dictionary of the Indo-aryan Languages, London, 1973, no. 4057,
age 217 (garbharipa).

7 Equation of garbha with kumara is also seen in the following cases. The expression agarbhad
anukyntantas... (Mahabharata, 1, 169, 18. Cf. also 13, 56, 3; I, 171, 6) is to be compared with kulam
iha hamni samastam akumaram in Vipavasavadattam, 2, 1 and akumaram abhihantum... in 6, 4. Also
in illustration of Sesavad anumana, Yuktidipika, 38, line 15, has tad yatha kumarakam drstva dvaya-
samapattim, while in the Carakasamhita, 1, 11, 21, we have maithunam garbha-darsanat.

* For this meaning of the word artha, cf. H. Oertel, Euphemismen in der vedischen Prosa und
euphemistische Varianten in den Mantras, Miinchen, 1942, 20.
39 Paragraph Ten:
atha yam icchen na garbham dadhiteti tasyam artham nisthaya mukhena mukham
samdhayabhipranyapanyad indriyena te retasa reta adada ity aretda eva bhavati || (10).
40 Paragraph Eleven:
atha  yam  icched  dadhiteti  tasyam  artham  nisthaya  mukhena — mukham
samdhayapanyabhipranyad indriyena te retasa reta adadhamiti garbhiny eva bhavati || (11).
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One may compare the expression garbham dadhita of verse ten with reta adad-hami of
verse eleven, and again aretd in verse ten with garbhini in verse eleven. Sankara
apparently equates retas with garbha, while commenting on the last passage of 10 as
areta eva bhavati na garbhini bhavatity arthah.

In addition to the expressions garbham dadhita and reta adadhami that we have
just seen, we shall now examine the compound garbhadhana. It is well-known that
garbhadhana is considered as the first among the Hindu sacraments (samskara).*'
Though it became obsolete in later times, and consequently the later Smyti literature does
not provide detailed prescriptions, it is the ceremony of first intercourse after marriage
with a view to procure a male offspring. Literally, the compound garbhadhana means the
act of placing (a-dhd-na) the embryo (garbha). This ceremony is referred to in the
Manusmrti as niseka (pouring of male seed):*” Among the commentators, Medhatithi
says niseko garbhadhdanam... garbhdadhanam ca vivahad anantaram prathamopagame
visnur yonim kalpayatu iti mantravat kesam cid vihitam, and Sarvajfianaraya explains
niseko retah-sekah garbhddhdnam.43 Furthermore, the term is paraphrased as rfu-
samgama (man’s approach to his wife in the proper time) in some Smyti literature.* We
note here that garbhdadhana is paraphrased as niseka, and more precisely, retah-seka,
implies the husband’s act of pouring his seed inside his wife. Thus, it is a logical
conclusion to assume that the concept garbha is tinged with an erotic dimension. We
have noted such an erotic atmosphere in the passages quoted above, namely Siirya’s
approach to Kunti and Hidimba’s love for Bhimasena. Let us now proceed to provide a
further list of some passages from the epic where the word garbha is used synonymously
with retas or bija.*”’

In the epic version of the Sakuntala episode, the heroine takes to the court of Duhsanta
the six year old boy, and demands of the king to recognize the boy as

‘' RB. Pandey, Hindu Samskaras, 1949, 79-98.
A Manusmrti, 2, 16:
nisekadi-smasananto mantrair yasyodito vidhih |
tasya sastre 'dhikaro ‘smini jiieyo nanyasya kasyacit ||
Manusmrti, 2, 26:
vaidikaih karmabhih punyair nisekadir dvijanmanam |
karyah sarira-samskarah pavanah pretya ceha ca ||.
B Manusmrti, 1, 192-3, 205.
“ef PV, Kane, History of Dharmasastra, 11, Poona, 1941, 201ff.
» However, one must note the usage baijikam garbhikam cainas in Manusmyti, 2, 27, where bija
belongs to father and garbha to mother.
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his legitimate son. But her request is mercilessly rejected and she is thrown out from the
court. At that time there is heard a voice in heaven, saying:

“The mother is (only) a water sack (of semen). The son is derived from the father,
by whom he himself is born. Support (your) son, Duhsanta. Do not despise
Sakuntala. The son who holds the (paternal) seed (refodha) saves (his ancestors)
from Yama’s abode, O God among men. You are the man who has planted
(dhaty) this child (garbha). Sakuntala has spoken the truth.”*®

The first line of Mahabharata 1, 69, 29 is a well-known, yet somewhat obscure passage
which speaks of legitimate attribution of a child.*" In the first line of 1, 69, 30,48 the
legitimate son is called the holder of the paternal seed (refo-dha), while, in the second
line, the father is styled as the person who imparts or confers (dhatr) the embryo
(garbha),” who is now a boy of six years. These two expressions, refo-dha as the son
and dhata garbhasya as his father, seem to invite us to consider whether the words retas
and garbha are used almost synonymously. Another passage in which we can discern a
synonymous use of garbha and bija’’ is met with in the Bhagavadgita. In the relevant
passages where Krsna describes his cosmogonical activities, garbha is paraphrased with
bija:

“For me great Brahman is a womb; therein I plant the germ. The origin of all
beings comes from that, son of Bharata.

In all wombs, son of Kunti, whatsoever forms originate, of them great Brahman is
the womb. I am the father that furnishes the seed.”'

“ Mahabharata, 1, 69, 30:

bhastra mata pituh putro yena jatah sa eva sah |

bharasva putram duhsanta mavamamsthah sakuntalam || (29)

retodhah putra unnayati nara-deva yama-ksayat |

tvam casya dhata garbhasya satyam aha sakuntald ||
cf. Mahabharata, 1, 90, 31-32 (mata bhastra...) and Uddalakajataka Jataka 1963 487, 5 (4, 301, 14—
17):

bhacca mata-pita bandhii yena jato sa yeva so |

uddalako aham bhoto sotthiya-kula-vamsako ||
cf. also H. Liiders, Philologica Indica, Ausgewihlte Kleine Schriften, Gottingen, 1940, 353ff., and J.J.
Meyer, Sexual Life in Ancient India, 201, no. 1.
7 ef. H. Scharfe, Untersuchungen zur Staatsrechtslehre des Kautalya, Wiesbaden, 1968, 54; P.
Horsch, Die vedische Gatha- und Sloka-Literatur, Bern, 1966, 83; and von H. Stietencron, “Die Rolle
des Vaters im Hinduismus”, Vaterbild in Kulturen Asiens, Afrikas, und Ozeaniens, Stuttgart, 1979, 55.
B ef. P Horsch, op. cit., 79. Nilakantha explains retodhah retah-sekta yah eva putrah pitur ananya
evety-arthah (page 143).
* Nilakantha reads dhata nisekta (page 143).
> For the equivalence of garbha and bija, cf. Ruegg, La théorie du tathdagata-garbha et du gotra, 506.
! Bhagavadgita, 14, 4:

mama yonir mahad brahma tasmin garbham dadhamy aham |

sambhavah sarva-bhiitanam tato bhavati bharata || (3)

sarva-yonisu kaunteya miurtayah sambhavanti yah |

tasam brahma mahad yonir aham bija-pradah pita ||.
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Here, mahad brahman is prakrti, the female principle (yoni) of procreation, and Krsna
himself is the male principle (pitr) that furnishes the seed (bija-prada). The phrase
garbham dadhami (I plant the germ) in 14, 3 is paraphrased by Sankara as bijam
niksipami (I pour the seed). Furthermore, the compound bija-prada (the father that
furnishes the seed) in 14, 4 is rendered by the same commentator as garbhadhanasya
karta pita (the father, the agent of the act of planting the germ). All these renderings by
the commentator lead us to conjecture that bija is used here synonymously with garbha.”
Though bija belongs to the male and garbha is attributed to the female,’ the phenomena
of impregnation (bija) on the male side and conception (garbha) on the female side take
place simultaneously. Here again the erotic nuance of sexual intercourse is evident.

The erotic implications attached to the word garbha are more clearly discernable
in the story of Jaratkaru.* In the birth-story of Astika, the sister of Vasuki, the king of
snakes, is married to the sage Jaratkaru with a view to procuring a male offspring in the
lineage of the snake. Soon after the marriage, however, the husband sage leaves the wife
behind in anger and goes to the forest. At the time of departure, the wife entreats him as
follows:

“O good man, having planted (ddhaya) in me garbha (male seed) of
unmanifested form (avyakta-rijpa), why, a great man, do you want to
depart, leaving me behind, this innocent woman?””

Upon hearing this Jaratkaru speaks to his wife:

“There is a garbha in you (= you have already well conceived my seed), that is
bright like the fire, O fortunate woman.”°

In this dialogue between wife and husband, avyakta-ripa garbha in 36 is the husband’s
bija or retas which has not yet taken the definite form of an embryo in his wife’s womb,
while garbha in 38 means the embryo now conceived as such (*vyakta-ripa?) in her
womb. The erotic connotation of garbha is here also in-

2 of. Sakuntala, 6, 26:
samropite 'py atmani dharma-patni tyakta maya nama kula-pratistha |
kalpisyamana mahate phalaya vasumdhara kala ivopta-bija ||.
3 ¢f. the note 45 above (baijikam garbhikam cainas in Manusmyti, 2, 27).
> For the story of Jaratkaru, cf. H. Schneider, “Die Geschichte von den heiden Jaratkaru”, WZKSO, 3,
1959, 1-11, and H. Shee, Tapas und tapasvin in den erzih-lenden Partien des Mahabharata, Reinbek,
1986, 56 ff.
%> Mahabharata, 1, 43, 36cf:
imam avyakta-ripam me garbham adhaya sattama |
katham tyaktva mahatma san gantum icchasy anagasam ||.
36 Mahabharata, 1, 43, 38ab: asty esa garbhah subhage tava vaisvanaropamah
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dicated by the question put in the mouth of Vasuki to his sister. Upon hearing this
unexpected departure of the sage Jaratkaru, the brother asks his sister as follows:

“Is there any garbha in you from that great sage (= have you conceived a seed of
that sage), fortunate woman? I do not wish that the wise man’s marriage (with
you) be barren. Surely, it is not proper that I should put questions to you on such a
matter, but the matter is too grave for me not to prompt you.”’

Here, the brother is rather hesitant to ask his sister about her private matters of an erotic
nature. The insemination and the conception of a child are very much intimate matter
between a married couple. The above example shows that even the wife’s brother refrains
from asking about such things. At any rate, all these passages suffice to establish that the
concept of garbha is endowed with an erotic connotation.>®

Lastly, we shall quote a proverbial passage from the Mahabharata, where the
term garbha can be taken in the sense of the male seed:

“Pride destroys the prosperity of persons of little intelligence. A virgin is defiled
by garbha and a Brahmin incurs reproach by keeping at home.”’

The phrase garbhena dusyate kanya is usually rendered as “a virgin incurs reproach by
conception (= if she conceives)”,” but we can simply read it as “a virgin is defiled by the
male seed(= if she had a sexual intercourse).”

VI. All the passages quoted above amply testify that the Sanskrit word garbha does not
simply mean “embryo” (bhrina) as it is usually translated into English, but that its
semantic domain encompasses the stages which precede as well as succeed the state of
the “embryo”. The preceding stage is that of the primordial origination of the “embryo”
(garbhadhana = reto-niseka) in the form of the male semen (retas, bija) which is first
implanted (avyakta-rijpa) and then conceived in the female womb (kuksi). Its succeeding
stage is that of a child (arbhaka) that is

*" Mahabharata, 1, 44, 6:

apy asti garbhah subhage tasmdt te muni-sattamat |

na cecchamy aphalam tasya dara-karma manisinah || (5)

kamam ca mama na nydayyam prastum tvam karyam idrsam |

kim tu kidya-gariyastvat tatas tvaham aciicudam ||.
¥ ¢f. also the story of Agastya (sraddhavan) and Lopamudra (sraddadhana) related in Mahabharata,
3, 97, 21 23. For the meaning of the word $raddha, see my forthcoming paper in the J. May
Felicitation Volume.
* Mahabharata, 13, 36, 17:

atimanah sriyam hanti purusasyalpa-medhasah |

garbhena dusyate kanya grha-vascna ca dvijah ||.
0°¢f. Indische Spriiche, 496, which has abhimana for atimana (“Schwangerschaft schindet ein
Midchen”) and L. Sternbach, Mahasubhdasitasamgraha, 1, Hoshiarpur, 1974, 101, no. 590.
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born (jata) out of the mother’s womb. The last semantic aspect is further attested to by
the compound garbha-ripa which is found in later Sanskrit literature, and whose further
development is seen in Modem Indo-aryan languages. It is remarkable that all these
stages of the child, starting from the very moment of impregnation and ending with its
development into infant and youth, are equally denoted by the single Sanskrit word
garbha.

However, here we wish to ask about the sociological importance of this semantic
scope of the Sanskrit word garbha, which ranges from the inception as the result of
sexual intercourse to the final crystalization in the form of a born child. In other words,
what social responsibility is the man expected to assume at all stages including the final
development of the paternal blood (retas, bija) in the form of a born child (garbha-ripa,
arbhaka)?

As we have seen in the dispute between Sakuntala and Duhsanta, the garbha,
whose semantic field covers all the stages from retas to arbhaka, causes a serious
problem of child-recognition to the persons sexually involved. That is to say, viewed in
the light of social responsibility, a man who approaches a woman with carnal desire and
impregnates her with his seed (retas, bija) is expected due to his act of garbhadhana, to
reap the fruits of his action, once the seed conceived by her is developed into an embryo
(bhriina) and eventually born as a child (arbhaka). Thus, the garbha is no more a
physiological or ontogenetical entity, but a human reality which necessarily involves the
problem of social and family responsibility of the persons involved. The social and legal
responsibility towards the born child, then, takes the form of the recognition of its
legitimacy. Now, the man must acknowledge the child as his own, and take social and
family responsibility for the child (refo-dha) in his capacity as father (dhata garbhasya).
By introducing this social implication, we shall be able to combine all the semantic
aspects of the word garbha, that is, retas (bija), bhriina and arbhaka, altogether. Father
(dhata garbhasya = bija-prada) is obliged to acknowledge the legitimacy of the baby
born (jata garbha = arbhaka, garbha-ripa) as the holder of his seed (reto-dhd), when the
embryo (bhriina) takes the form of a child (garbha-riipa).

But, what does this social implication impute to the Sanskrit word garbha itself?
By asking this question, we come to the basic meaning of the word. The paternal blood
(retas, bija), its development into embryo in the mother’s womb (bhriina), its final birth
as a child (arbhaka), and lastly, the man’s act of recognition of the child’s legitimacy—
all these elements indicate the family lineage, which combines the father and the son.
This concept of family lineage through the paternal blood seems to underlie the concept

of garbha, which comprises within itself all the three stages of retas, bhrina and
arbhaka.
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VII. Bearing in mind the semantic field of the Sanskrit word garbha, let us return once
again to our original problem of deva-garbha and tathdgata-garbha. As shown above,
deva-garbha is a divine offspring, who inherits a divine lineage on the father’s side. An
extraordinary child who could hardly be imagined to be of human origin is styled deva-
garbhabha, or amara-garbhopama: one who appears to inherit the divine blood on the
paternal side. A descent from the gods or a divine lineage through the paternal blood is
clearly implied in the compound deva-garbha. This compound is occasionally equated
with deva-putra.

Now, in the case of the compound tathagata-garbha, we scarcely detect any of
the erotic connotation we have seen in the epic stories of Kunti and Jaratkaru. However,
the legitimacy (aurasa) of and family relationship (kula, gotra) with the Tathagata
(Buddha) seems to be implied there. In a sense, the Buddhists discarded the erotic tinge
of the word garbha and used it only in the spiritual sense.’'

We have seen above, in the story of Sarmistha, that her son is described not only
as a deva-garbhabha (Mahabharata, 1, 77, 27), but also as a deva-putropama
(Mahabharata, 1, 78, 13). Here, we notice that deva-garbha is used synonymously with
deva-putra. Then, within the context of the analogy of deva-garbha as equivalent to
deva-putra, we would expect to find for the term tathagata-garbha such a synonymous
expression as *fathagata-putra.®® The compound is, however, apparently not attested in
Buddhist literature but we have a similar construction in the term sakya-putra instead.”

Irrespective of the presence or absence of the compound, the word putra, when it stands
as the last member of a compound, means Zugehdrigkeit zu einer Klasse oder Gruppe
(Mitglied), rather than Sokn, as has been pointed out by such scholars as H. Liiders® and
L. Alsdorf.®” The same may be applied also to the word garbha, which primarily implies
here family lineage.

' we may notice this in the usage of the words bija (seed) and antarvati stri (pregnant woman) in the
well-known nine illustrations (nava udaharana) of the germ covered with defilements as given in
Ratnagotravibhaga (J. Takasaki, A Study on the Ratnagotravibhaga (Uttaratantra), Rome, 1966,
268ff.). Here bija is used not in the sense of retas, but in connection with ankura (1, 115), and there is
no erotic nuance to the woman in question (1, 121-122).

52 As regards this problem, cf. Ruegg, La théorie du tathagata-garbha et du gotra 511 n. 4.

8 Mr. Silk communicated to me that there is the compound buddha-putra in the
Saddharmapundarikasiitra.

% H. Liiders, op. cit., 86 (raja-putra = ksatriya, deva-putta = Mitglied des Deva).

L. Alsdorf, Kleine Schriften, ed., A. Wezler Wiesbaden 1974, 375 n. 9 (Zugehorigkeit zu einer
Klasse oder Gruppe) and 587ff. Cf. also K.R. Norman, The Elders’ Verses 1, Theragatha, London,
1969, 131, no. 41.
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Furthermore, it might not be just a coincidence that such concepts as kula, gotra
(lignée spirituelle)®® and dharu (élement spirituel)®” make their appearance in the context
of the tathagata-garbha theory. These words expressive of family lineage (gotra and
kula) and that of blood-relationship (dhatu) are basically not foreign to the philosophical
context of the tathagata-garbha doctrine.

Regardless of the difference in translation, “child” in deva-garbha and “embryo”
in tathagata-garbha as we have mentioned at the beginning of this paper, the concept of
family-lineage, especially the lineage through the paternal blood, seems to be the
underlying concept fundamental to the Sanskrit word garbha. These two, “child” and
“embryo”, are simply representing different aspects of the same garbha.

% G. Roth advocates the rendering of the word gotra into “innate spiritual predisposition (to reach
enlightemnent)”. There he also quotes L. Schmithausen’s translation “Anlage”, “Heilsanlage”, “von
Anfang an gegebene Anlage zum Heil”. Cf. G. Roth, Indian Studies, edited by H. Bechert & P.
Kiefer-Piilz, Delhi, 1986, 169, 473.

7 Note that dha-tu in buddha-dhatu is the nomen actionis of the root dha-, which is a composite

member of reto-dha and garbha-a-dha-na.
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