
Chapter One 

I. Introduction 

1. The Concept of Bodhisattva 

Generally speaking, there are two sects of Buddhism, that is, 

Theravada (or Hinaydna) and Mahdydna, also referred to by other 

names. The division 'original and developed Buddhism' is based on the 

belief that Mahdydna is only a gradual development of the original 

doctrine which is Theravdda^ though there is no consensus of opinions on 

The former as 'Original,' 'Early' or 'Southern' Buddhism, and the latter 

'Developed,' or 'Northern' Buddhism. 

Theravdda (Skt. Sthaviravdda) means 'the Teaching (of the Buddha) transmitted 

or taught orally by the Theras.' It is also called 'Hinaydna' (meaning 'the exclusive way, 

little or small vehicle,' etc.) by Mahdydnists contending that in the former 'the whole 

emphasis of life is on acquiring merit toward one's salvation,' whereas the Mahdydna 

offered, to the common people, the cure or the amelioration of the sufferings of men.' Dr. 

Richard A. Gard (NFV. BPS, p.42) says that "the distinction, which appears to be 

Ma/iflya«a-based, ignores the common Buddhist doctrine of relational existence and the 

customary Theravdda social welfare practice of helping others (sahgahavatthu)" 



this. There are different points of view to approach the difference 

between the two sects such as the interpretation of Pratityasamutpdda, 

the concept of Nirvana, the Ideal, the means for the attainment of 

Nirvana, the concept of Dhamma, Buddhology, and so on. Out of all 

these, the present work focuses on the difference in the 'Ideal' between 

Theravada and Mahdyana Buddhism. 

The ideal of Theravada Buddhism is Arhatship (or Arhantship), and 

the ideal of Mahaydna is that of the Bodhisattva leading to Buddhahood. 

In other words, the former focuses the attention on individual 

enlightenment, and the latter on that of universal enlightenment. The 

origin of this difference can be traced in the literature of Theravdda 

Buddhism, and, therefore, Mahdyana, which owes its existence to the 

former, is not an independent school completely different from Theravdda 

Buddhism. 

There is a generally prevalent view that the Bodhisattva ideal is of 

Mahdydnic creation.^ Perhaps it is the western writers on Buddhism who 

are mainly responsible for the prevalence of such view. This appears to 

be due to the fact that the theistic and mystic ideas embodied in 

Mahdydna were capable of capturing the interest of Westerners imbedded 

in similar traditions. However, it would be a mistake to assume that the 

D. J. Kalupahana, BTR. (ed.) Intro, p.2; p.57. 



concept of a Boshisattva was a creation of the Mahayana.^ Till recent 

times, till comparative studies became popular, this view was held as the 

gospel truth. Now with more evidences available to the contrary, the 

picture is being put to right. 

The terms Bodhisattva in Sanskrit and Bodhisatta in Pali are derived 

from the root "budh" denoting ' to know,' ' to wake up, ' etc. Satta or 

sattva is derived from "sant," the present participle of root 'as,' to be, 

and means 'a being' or literally, '(one who) is, ' a sentient being. Har 

Dayal, who examined this term thoroughly in the varied possibilities of 

interpretation, suggests that the safest way is to go back to Pali notion of 

the term. "Now the bodhisatta in the Pali texts seem to mean 'a bodhi-

being.' But Satta does not denote a mere ordinary creature; certainly 

relating to the Vedic term Satvan which means a strong or valiant man, a 

hero or warrior. Bodhisatta would be interpreted as 'heroic being, 

spiritual warrior. ' The word suggests the two ideas of existence and 

struggle and not merely the notion of simple existence."^ This 

interpretation, however, has not gone uncontested, criticizing this one 

writer says: "Undoubtedly, Har Dayal is reading too much into the term 

bodhisatta and impregnating the simple Pali term denoting an equally 

^ Edward Conze, BED, pp. 125-130. 

' Har Dayal, BDBSL, pp. 4-9. The word has been explained in different ways. 

But the most acceptable rendering is 'A being destined to attain perfect enlightenment.' 



simple concept with Mahayanic ideas of a later date. This is an 

unwarranted attempt at sanctification of an originally simple concept to 

help it to measure up to its later developed meaning."^ S. N. Dube also 

says "the word seems to be used only in connection with a Buddha's last 

life. The earliest references of Bodhisatta occur to denote the lives of 

one who eventually attained Sammdsambhodhi as Gautama Sakyamuni. 

It is not unlikely, therefore, that the idea of heroism or courage and 

dedication or attachment to hodhi or in other words the emphasis on 

bodhi came to be attached to Bodhisattva with the development of his 

later conceptive intimations."^ So the significant part of the compound is 

bodhi and not satta as suggested by Har Dayal. 

There is consensus now among scholars that the Pali term is 

anterior in time to the Buddhist Hybrid Sanskrit term. It is pointed out 

that one of the earliest canonical references to the term 'Bodhisatta' is 

traceable to passages containing accounts of the Buddha's recalling the 

life in such contexts as "in the days before my Enlightenment when as yet 

I was only a Bodhisatta'' in the Bhayabheravasutta,* the 

^ S.K. Nanayakkara, ''The Bodhisattva Ideal" in BTR. (p.58). 

^ S.N. Dube, CCEB. p. 169, fill. 

« MN. I, 4, p.17, Bhayabherava sutta, Mayhampi kho brahmana pubbe va 

sambodhd mabhmmbuddhmsabodhisattmi'eva sato etad ahosi... 



Ariyapariyesanasutta,^ the Dvedhavitakkasutta,^^ and the 

Mahasaccakasutta^^ in Majjhima-nikaya. This Bodhisatta stage of his 

life is qualified as an 'anabhisambuddha' and 'pubbevasambodha,' both 

meaning that the Bodhisatta stage depict a particular period in the 

Buddha's life prior to his enlightenment. Referring to the Buddha's 

previous existences in his discourses to the people in order to elucidate a 

particular doctrinal point, the Buddha occasionally mentioned his former 

life stories found in Sutta Pitaka'^ such as the 'Mahasudassana-

suttanta,'^^ the 'Mahdgovinda-sutta'^* in Digha-nikaya and the 

'Makhddeva-sutta'^^ in Majjhima-nikaya, etc. 

^ MN. I, 26. pp. 163-73. Ariyapariyesana-Sutta. Ahampi sudam bhikkhave 

pubbe va sambodha anabhisambuddho bodhisatta va samdno attandjatidhammo... 

*̂  MN. I. p. 114, Dvedhdvitakka-Sutta: Pubbe va me bhikkhave sambodhd 

anabhisambuddhassa bodhisattass' eva sato etad ahosi. 

^̂  MN. I. pp. 240-9, Mahdsaccaka-Sutta. 

'̂  MN. II, p.211, Sahgdrava-Sutta. Ill, p.l l9, Acchariyabbhutadhamma-Sutta. 

in. p. 157. Upakkilesa-Sutta: SN. II. p.5; ffl. p.27;IV. p.233;V. p.263, p.281, p.317. AN. 

U. p. 130: III. p.240; IV. p.302, p.439: Vism. p. 15, p. 116, p.499. 

" D N . II, pp. 169-199. 

'' DN. II. pp. 220-252. Referred to as a Jataka at Ja. I. 45, 46, and Ja. ffl. 469. 

cp. Mvy. III. pp. 197-240. 

1' MN. n, p.74. 



All these evidences go to prove that the concept of the Bodhisattva 

within the early Buddhist tradition began to undergo development much 

before the rise of Mahayana. But with the development of sectarian 

Buddhism, the Bodhisattva concept seems to have undergone rapid and 

very dramatic change. It seems that one of the main causes that 

contributed to the early division in the Sangha was the question pertaining 

to the status of the Arahants or the Sravakas. It is clearly seen that this 

conflict between the Sravaka concept and Buddha concept brought to 

forefront the Bodhisattva concept. In still later post-canonical literature, 

even the pre-enlightened stage of Pacceka-buddhas is referred to as 

Pacceka-bodhisatta stage.'^ Perhaps both the Mahdsahghika and 

Therevada sects contributed to this new development. S. N. Dube is of 

the view that the Mahdsahghikas, Lokottaravddins, Ekavydvahdrikas, 

Vetulyakas, etc. were primarily instrumental in the growth of this 

process. He says "the Mahdsahghikas and Lokottaravddins believed 

that the Bodhisattvas are self-born; they appear as human beings for the 

sake of conformity to the world (lokdnuvartana), although their form is 

only mental (manomaya). The Mahavas tu , a book of the 

'̂  "TTie Paccekabuddha; a Buddhist Ascetic'', by Kloppenborg, Ria, Leiden, 

1974, Revised edition. Wheel Publication, Nos. 305-7. 

"S.N.Dube,CCEB. p.152. 



Lokattaravadins, clearly says that the Bodhisattvas are self-born 

(upapaduka). Not only in this Mahasafighika sect but also the 

Theravadin or even among Buddhists of pre-sectarianism times the belief 

that Bodhisattva was a supernatural being {manusuttara), prevailed though 

they took both the Buddha and the Bodhisatta as strictly historical 

personages."'^ In spite of certain features that make the Bodhisatta 

appear special being, the Theravadins did not develop the Bodhisatta 

concept to the level of an ideal, a cult. According to them, there was 

only one Bodhisattva (in singular) who was regarded as the Sdkyamuni in 

his previous existences. Later, those persons who make a vow to save 

suffering beings were called Bodhisattvas (in plural).'^ So there were 

two ways of Buddhist practice, that is, Srdvaka-marga and Bodhisattva-

mdrga, the former expounding a Hlnayanistic way of practice which 

existed before Mahdyana, and the latter developing later into a central 

concept in the formation of Mahdyana. In this respect, the Bodhisattva 

ideal leading to Buddhahood and the Srdvaka^^ ideal leading to 

'Sbid. p. 152. 

'^H. Nakamura,IB. p.l52. 

Srdvaka (?dX\-savaka) literally means 'hearer.' this name was given to the 

disciple who having heard the truth from the Buddha or any of his disciples aims at 

Arhantship. And Pratyekabuddha (Pali, Poccekabuddha) is one who in 'solitary 

singleness,' in independence of all external support, attains Arhatship. The word 
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Arahanthood, show a gap between the two sects whereas the Mahdyanists 

condemned the Theravada scheme of salvation as being self-centered, and 

considered them rather as following a 'lesser' ideal {hina). 

The concept of Bodhisatta in Theravada was not open to all, though 

this ideal was put forward through the Jataka stories for the inspiration 

of the devotees. The Mahdyana, however, takes a different view that the 

Boddhisattva is he who has aroused the thought of Enlightenment 

(bodhicitta) by making an aspiration to attain supreme and perfect 

Enlightenment {anuttarasamyaksambodhi) one day with a view to the 

welfare and happiness of all beings.^' The path leading to enlightenment 

through Bodhisattva practices {bodhisattva-cariyd) gradually laid down, 

and therefore, the Bodhisattva ideal being opened to all candidates became 

accessible to every human being.^^ E. Lamotte^ says that through the 

cittotpdda, arousal of the thought of Enlightenment, the Bodhisattva is 

determined as to the result, but not as to the way {gati) towards that 

result. The true Bodhisattva is he who is determined (niyata) both as to 

"pratyekd' means 'private, individual, single, solitary,' etc. He does not share with others 

his hard-won knowledge of the means for the attainment of Nirvana. 

'̂ E. Lamotte, HOIB. p.626. 

22 

23 

H. Nakamura, IB. p.l53. 

E. Lamotte, op. cit. p.626. 



bodhi and gati, he who will certainly attain Enlightenment and whose way 

to bodhi is fixed as to the duration and nature of his rebirths. The 

HTnayanist scholars are not in agreement over the precise moment of that 

predetermination. 

Another feature that gave a new twist to the Bodhisattva concept 

is the ascendance of Mahakaruna over Prajna. Virtues (Sila) emphasized 

by Theravada were inherited by Mahayana, but the virtue of benevolence 

or loving-kindness (maitri) and compassion (karund) was regarded as the 

central one by Mahdyanists.^* It is further seen that due to changes in 

the attitude of the devotees, compassion (Karund) came to be emphasized 

more and Bodhisattvas came to be represented as noble beings who have 

vowed to save others. This emphasis on altruism gave rise to 

Bodhisattvas such an Avalokitesvara^^ who are more concerned with the 

salvation of the other beings than with their own salvation. With the 

development of such Bodhisattvas, this really became a cult and this 

development is well documented from the early stage in the 

Saddharmapundarikasutra, the Sukhavativyuha, Amitayurdhyanasutra, 

^*H. Nakamura, IB. p.l52. 

'̂ The Bodhisattva who is most adored with devotion throughout Asiatic 

countries is Avalohtesvara, the "lord who looks down", i.e., who looks down with infinite 

pity on all beings. The best-known scripture extolling this Bodhisattva is the 24*̂  chapter 

of the Lotus Sutra. 
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Karapdavyuha, Gandavyiiha, in which there is abundant evidence to this 

meteoric rise of the Bodhisattva. 

When Bodhisattva concept came to be accepted as the best and 

noblest ideal, it became necessary to lay out in detail the path leading to 

it, its characteristic and its gradual elevation towards Buddhahood in 

which it reaches the climax. In constructing the concept, it became 

necessary to fuse and blend the features of the early Buddhist spiritual 

path, and show how it merely serves as the initial step in the march 

towards Buddhahood; what other higher qualifications, attributes and 

achievements are necessary for the practitioner of the Bodhisattva conduct 

to progressively elevate him to higher stages making him finally to be 

crowned as a Buddha by the other Buddhas. In developing this path, a 

scheme of Bhumi was developed with other major ethical practices such as 

cultivation of Paramitas, Sahgrahavastus, and several forms of meditation 

with a view to training the mind for the realization of Dharmasunyata or 

Tathata. Although rare in early Suttas and the Vinaya, the Jataka stories 

present the previous Lives of the Buddha as Bodhisattva. This feature is 

also found in the texts such as Lalitavistara, Mahavastu, 

Abhini^kramanasutra, Jatakamala, Avadana^ataka, Divyavadana, 

Bhadrakalpavadana, Vicitrakarnikavadana, and Avadanakalpalata. 

These stories were soon assembled in special collections compiled in prose, 

in verse or a mixture of the two. 



11 

Among Pali collections, there are Jataka, Buddhavaqisa, 

Cariyapitaka, Apadana, and the similar kind of literature. All these 

texts have been reproduced and translated in the Tibetan, Chinese, and 

other collections.^ Thus, it becomes apparent how did the Mahaydnists 

magnify the HJnaydnist conception of Bodhisatta on this scheme of 

Bodhisattva practices in vast literature. 

It made its first appearance in Jatakas and Apadana (Avadana) 

literature,^' which contain the HJnaydnist account of the various 

existences of the Buddha as Bodhisattva. Several of them occur in the 

canonical books such as the Tittirajdtaka^* in Cullavagga; 

Mahdsudassanajdtaka in Digha Nikaya; Buddhavamsa,^^ Cariyapitaka^" 

^̂  E. Lamotte, op. cit. p. 684. 

'̂ Hiniiber, Oskar von, HPL, pp. 60-1. The Ap., which corresponds to Skt. Av., 

and which is not recognized as canonical by the Dighabhdnakas, is one of the last books 

added to the cannon. And it seems to be younger than the Bv., but much oldw than the 

commentaries. The text is divided into four parts: Buddha-apaddna, Paccekabuddha-, 

Thera-, and Then-. H. Nakamura says that the Av. texts stand with one foot in the 

Hinaydna literature, and the other in the Mahdydna literature (IB. p. 137). 

*̂ CuHavagga, II, 1 

^̂  This "Lineage of the Buddhas" is a description of the lives of 24 predecessors of 

the historical Buddha in verse, beginning with Dipamkara, who predicted that Sumedha 

would be a fiiture Buddha. 



12 

and Apadana in Khuddaka-nikaya of the Pali cannon. The concept of 

Bodhisaitva has been extended not only in relation to Gotama's own 

previous lives, but also as a general concept. Especially, in the 

introduction to the Cariyapitaka, Sariputta asks the Buddha about his 

resolve to become a Buddha (abhinihara)^^ and about the ten Perfections 

(parami). The first enquiry is answered in Buddhavamsa, (as clearly 

seen in the commentary)^^ and the second in Cariyapitaka, although only 

This is the only title in the Tipitaka containing the word pitaka. "Basket of 

Conduct." 

The Buddiiavamsa says (Bv. p. 9) that this first resolve or abhinihara succeeds 

only if 'Eight Conditions' are fulfilled. The stanza reads as follows:-

Manussattam lihgasampatti hetu satthdradassanam 

pabbajjd gunasampatti adhikdro ca chandatd 

atthadhammasamodhdnd abhinihdro samijjhati. 

They are:- ® Birth as a human being, (2) Birth as a male, (3) The capacity, if one so 

wishes, to attain as emancipation as an Arahant in this very life, ® The good fortune of 

meeting a Teacher who has attained full enlightenment, (5) Recluseship, ® Mastery over 

the eight states of mental absorptions {atthasamdpatti) and five super cognitive powers 

(pancdbhinhd), (7) Readiness for self sacrifice if necessaiy, and ® An earnest desire to 

realize one's aim. The Buddhavamsa commentary also cite these as preliminary requisites. 

The Apadana Atthakathd further says that this abhinihdra for Buddhahood should be 

sustained and nurtured for at least (hetthimaparicchedena) four incalculable periods 

{asamkheyyas) and one hundred thousand eons. 

32 CpA.6, 11-27. 
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six Perfections are actually treated in Cariyapitaka. This is 

supplemented in a long appendix to the commentary^^ where all the ten 

Paramis are explained. This literature consists of rather popular works. 

More technical works like Bodhisattvabhumi and Da^abhumika-Sutra, 

treat the subject in depth. 

Then the question arises as to when the Bodhisattva conception as 

an Ideal originated. The Bodhisattva idea presented in Apadana seems 

to be earlier than the Buddhavaqisa, and later than the Cariyapitaka. 

The title mentioned at the end of Cariyapitaka: Buddhapadamyam noma 

dhammapariydya, brings this text near the Apadana. The initial 

appearance of the Bodhisattva conception, therefore, may be placed at the 

beginning of the first century A.D., that is, after Bharhut sculptures and 

before the appearance of e?ir\y Mahdyana scriptures.^'* 

According to N.Dutt, "It seems that only in the ^osi-Asoka days the 

bodhisattva conception was engrafted on the original teachings of the 

Buddha and this led to the composition of the Jatakas and the Avadanas. 

The Jataka stories were included in the Vinaya Pitaka of some of the 

sects other than Theravada, and appear intermixed with the life of 

Gautama Buddha, before as well as after his attainment of Bodhi. In Pali 

" CpA. 276. 22-332. 30. 

*̂ H. Nakamura, op. cit. p. 154. 
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Pitakas, these have been collected to or an independent text while the 

Sarvastivddins complied the Avadanas which contained the accounts of 

the previous lives not only of Gautama Buddha, but also of his noted 

disciples and devotees. The Jatakas and Avadanas furnished the motifs 

to the sculptors of the Bharhut and Sanchi railings, which are dated about 

the second or first century B.C. So, the origin of the Bodhisattva 

conception, along with the composition of the Jatakas and Avadanas, 

may be placed between the third and second century B.C. It must be 

some time after this date that the Mahaydnists developed their conception 

o^Bodhisattva and concerted it into a creed known as Bodhisattvaydna."^^ 

2. Bhumi Doctrine and the Theravada Scheme 

Leading to Nibbana. 

The word "bhumi," common to both Pali and Sanskrit, literally 

means 'ground', 'soil', or 'earth', etc., but figuratively it is employed in 

the sense of 'stage, level, place, or state of physical or mental existence.' 

Though the word in its literal sense is commonly found in the Pali 

Nikayas, its use in its figurative sense is not so common. Such instance 

of its figurative use is found in the Vinaya Pitaka:-

'Atha kho yasassa kulaputtassa pituno dhamme desiyamdne 

'̂ N. Dutt, CHI. vol. I, p.512. cf S.R. Goyal, HIB. p. 228. 
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yathddittham yathaviditam bhumim paccavekkhantassa anupadaya 

asavehi cittam vimucci.' *̂ 

Besides such rare usage, the term is not used in the Nikayas to 

mean a spiritual plane. Hence, the spiritual path as consisting of 

different 'bhumis' in a figurative sense appears to be a sectarian 

development. Evidently, it is not purely a Mahayanic concept, for its 

earliest occurrence appears in the Mahavastu, a text belonging to the 

Lokottaravada sect of the Mahasahghika. However, it is not quite 

certain whether this concept of 'bhumi' belongs to the original form of 

the Mahavstu. It is also referred to in the Abhidharmakosa, a text of 

the Saravdstivddins. The Satasahasrika-Prajnaparamita which reflects 

a stage of transition from Theravdda to Mahayana also makes the 

reference to "bhumV concept. All these suggest that this concept belongs 

to post-early Buddhism and pre-Mahdydna period, more precisely to the 

period of Sectarian Buddhism. 

One of the causes that led to divisions in the order of Sahgha is the 

anti-srdvaA:a or 2iViX\-Arahant attitude that was adopted by a section of 

monks, the Mahdsanghikas. Therefore, it is natural to see this new 

group putting forward novel paths and ideals, and holding the concept of 

'bhumV as a superior path to that which was followed by the orthodox 

Theravddins. As this new doctrine along with the Bodhisattva ideal 

^*VP. I, 17. 
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became popular among some of the Theravadins, this concept has been 

adopted to suit their own goals. 

However, it is in the texts more prone to Mahayana, that it rapidly 

developed. The Prajfiaparamita texts, though devoting a chapter 

exclusively to the treatment of the bhumh,^^ state that from the standpoint 

of the highest truth this concept is merely a matter of convention.^* This 

shows that even by the time of Prajfidpdramitds this bhumi doctrine had 

not become developed enough as to make it an essential and integral part 

of the Bodhisattva doctrine. Even certain subsequent Mahayana texts 

such as Bodhicaryavatara, Siksasamuccaya do not pay much attention to 

it. Thus, it may be said that the "bhumi' doctrine did not form essential 

feature in the spiritual path of a Bodhisattva, unlike the stages in the 

spiritual path of Theravadins. 

Such a conclusion is strengthened by the fact that there is no 

uniformity in number, names, or the content of bhumis. The 

Da^abhumika-Sutra which is the most authoritative work on the subject 

of bhUmi accepted by the Mahdydnists, fix the bhumis as ten in number. 

But the Bodhisattvabhumi formally discusses only seven bhumis and 

thirteen Vihdras, the latter are included in the former.^^ The 

" SaP. chapter X. 

*̂ EOB. p.80. 

39 Bo.bhu. p 367. 
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Lankavastarasutra speaks of seven bhumi^'^ without specifying them. 

The Mahavastu, though it refers to ten bhumis, describes only seven. 

Even the Da^abhumika-Sutra reveals that the scheme of seven is the 

original one; the Bodhisattva can pass away in Nirvana in the seventh 

bhumi, if he so desires, but he follows the higher ideal of the Mahdyana, 

which is especially realized in the 8"', 9*'', and lO"* bhumis.*^ 

The names of bhumis in other texts are different from those 

occurring in the Dasabhumika-Sutra. The bases on which the scheme is 

founded are also different; therefore, it is not an integral part of the 

original Mahdyana Scheme of Liberation, but a development that took 

place gradually. With the gradual evolution of the Bodhisattva concept, 

obviously it must have become necessary to lay out the scheme for a 

Bodhisattva, who has to follow it to reach Buddhahood. The Mahavastu 

contains the early tradition of bhUmis which very probably was evolved 

after being based on the Theravdda Scheme leading to Nibbdna. Thus, 

though it refers to ten bhumis its real focus is on seven bhUmis running 

somewhat parallel to the Theravdda Scheme. This scheme got systematized 

and fixed out after the compilation of the Dasabhumika-Sutra which, 

therefore, undoubtedly is the most authoritative treatise on the subject. 

*^ Lank, (ed.) in Nanjio. p. 28. 

*'HarDayal,BDBSL. p.27. 
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It is seen that the Buddha held the view that final knowledge could 

not be had at the beginning of the practice itself. Thus, in the 

Majjhimanikaya the Buddha very clearly declares that:- "Do not say that 

one can win the emancipatory knowledge at the very beginning, it is to be 

obtained through a gradual training, gradual action, and gradual 

practice."'*^ The content of the Enlightenment (bodhi) as well as the 

effort of the Bodhisattva to realize Enlightenment make this point very 

clear. Therefore, Theravada, from very early times, speaks of the Path 

which leads an aspirant gradually in a four-levelled hierarchical scheme. 

It also speaks of a preparatory stage which is very necessary for one to 

enter into the scheme. 

In Theravada Buddhism, broadly speaking, the Buddhist community 

was basically divided into two categories: the Puthujjana and Sdvaka. 

The Puthujjanas are said to be unlearned or not conversant with the 

Dhamma, in the religious sense. The Puthujjana is defined, in 

stereotyped phrase that is used to describe, as follows:-

"'ariyanam adassavi ariyadhammassa akovido ariyadhamme avinito 

sappurisdnam adassavi sappurisadhammassa akovido 

sappurisadhamme avinito.'''^^ 

'"' MN. I, 479, 480: ndham adiken 'eva anndrddhanam vaddmi api ca 

anupubbasikkhd anupubbakiriyd anupubbapatipadd anndrddhand hoti. 

^'^ MN. I, 7; SN. Ill, 16, 42, 46, etc. 
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This means that a puthujjana is one who is unable to discern a 

noble being, not conversant in the noble teaching, not disciplined the 

noble teaching, not discerning a good that is a 'holy' being, not 

conversant with the ways of noble beings, and not disciplined in the ways 

of the noble beings. The Puggala Panflatti*^ simply says that a 

puthujjana is one who has neither got rid of the three samyojanas nor 

applied himself to get rid of them. 

The Ariyasdvaka*^ (noble disciple) who has set himself on the Path, 

is contrasted with such an ordinary worldling. The texts also speak of a 

transitory stage between Puthujjana and Ariyasavaka. Theravdda 

Buddhism refers to this stage as Gotrabhu. The term occurs in such 

suttas as the Dakkhindvibhahga of the Majjhima-nikaya'*^ and in two 

other suttas of the Anguttara-nikaya."*' This term, therefore, does not 

seem to belong to the early part of the Nikayas, for therein such minute 

and subtle divisions of the spiritual path were non-existent. It is said in 

the Puggala Pannatti,** (a late work belonging to the Abhidhamma 

"̂  Pug. P. p. 12. 

^' MN. I, p. 8, p.300; SN. Ill, p. 17, etc. 

"* MN. Ill, p.256. 

*'SN. IV, p.373;V, p.23. 

**AbhiP. p.126. 
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Pitaka), that a puthujjana by developing noble qualities becomes a 

Gotrabhu, and qualifies himself to enter the scheme leading to Nibbana. 

Anguttara-nikaya includes Gotrabhu among the nine persons worthy of 

respect,*^ the other eight being the eight persons who are at different 

stages of development in the Path.̂ *̂  

The same is referred to as Gotra-bhumi in Buddhist Sanskrit books. 

This is listed among the seven stages, sometimes eight or ten, of spiritual 

development of a Srdvakayanist. The Mahavyutpatti gives the seven 

stages as Suklavidarsandbhumi, Gotrabhumi, Astamakabhumi, 

Darsanabhumi, Tanubhumi, Vitardgabhiimi, Krtavinbhumi. Herein the 

first two bhumis are considered as pre-Sotapanna, and are the transitory 

stages between Puthujjana and Ariyasdvaka. The same bhumis are 

mentioned in the Satasahasrika-Prajnaparamita with the addition of the 

Pratyekabuddhabhumi, Bodhisattvabhiimi and Buddhabhumi. This was 

another attempt at expanding the Theravdda scheme to fall in line with 

the Mahdydna teaching. 

The Nikayas mention numerous qualities that are to be cultivated 

for one to qualify to enter into the Path. A basic requirement for this is 

' 'AN. IV,p.373, 

50 For details, see EOB. V, p.380f 
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faith ipasada) in the Buddha, Dhamma and the Sangha/'^ An Ariyan 

disciple should be endowed with this; should commence to follow the 

Noble Eight-fold Path; and should acquire six conditions which are 

constituent parts of knowledge.^^ 

This preparatory stage finds its parallel in the Mahayana Scheme. 

The Mahayana divides this initial preparatory stage into two namely, 

Prakrticarya and Pranidhanacarya. The Bodhisat tvabhumi also 

mentions this pre-stage and calls it Prakrticarya and further sub-divides it 

into two stages as Gotra vihara and Adhimukticarya vihara. The stage 

next to Puttujjana is Gotrabhu corresponding in some respects to the 

Gotravihara in the Bodhisattvabhumi. The Dasabhumika-Sutra 

without naming this stage, describes Puthujjana (prthagjnana) in detail ." 

Both Puthujjana and Gotrabhu states seem to be preparatory stages the 

latter being more advanced than the former. In Mahayana there is 

reference to various other qualities that a Bodhisattva is required to 

develop. It cannot be said with any certainty as to whether it is the 

Theravadins or some other sect that first developed the concept of that 

'* DN. Ill, p,227; SN. V. p.l96; Pts.M. p.l61: There is a formula for 

announcing the faith. Such faith is called Saddhindriya. 

" SN. IT, p.69; V, p 342flF. 

^' Da.bhu. p.8. Yena cittotpddena sahotpannena bodhisattva 'tikranto bhavati, 

prthagjnanabhumimavakranto bhavati. 
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preparatory stage. It is quite reasonable to accept the view that it 

belongs to a comparatively later period, for it is not found mentioned in 

the early scheme referred to in Suttas such as Brahmajala and 

Samannaphala Suttas of the Digha-nikaya which belongs to the early 

stage of the Nikayas. 

The Scheme proper in Theravada Buddhism consists of four stages 

namely, Sotapanna, Sakadagami, Andgami and Arahant. These four 

stages are, however, further subdivided according to the Eight Noble 

Beings: the four in the supramundane Paths and the other four in the 

supramundane fruitions of those Paths. After the acquisition of the 

preliminary requirements, while being in the Gotrabhu stage that one 

enters into the Path of Stream-Entrant {Sotapatti-magga), gets rid of 

three fetters {samyojanas) which keeps one found to Samsaric existence. 

These fetters are ©Personality-view (sakkdya-ditthi), ©Skeptical doubt 

(Vicikicchd), and G)Attachment to rites and rituals (STlabbata pardmdsa). 

When, thus accomplished, he is qualified to follow the Path of Once-

Returning (Sakaddgdmf) and becomes free of two more fetters namely, 

©Sensuous craving (kamacchanda), and (Dill-will {vyapdda). These first 

five fetters are called the lower fetters {Orambhdglya samyojanas). 

However, it has to be noted that by realizing the two stages one cannot 

completely eradicate these lower fetters. It is only through following the 

Path of Non-Returning {Andgami) that these five lower fetters become 

totally extinguished. 
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There are five more fetters to be destroyed. They are called 

Uddambhdglya Samyojanas and these are ® Craving for material existence 

{ruparaga), ® Craving for immaterial existence (arupardga), ® Conceit 

(mana), ©Restlessness (Uddhacca), and ©Ignorance (avijja). Each of 

these stages is further classified. Thus, a Sotapanna who is in the lowest 

stage of the scheme is divided into three categories. They are: having 

seven births at the most {Sattakkhathuparama), passing from one noble 

family to another (kolankola) and germinating only once (eka-bija). 

The Theravdda tradition speaks also of five classes of non-retruners 

{andgdmi). 

The Mahayana "BhumV scheme completely disregards all these 

divisions. As shown above the main aim of the Mahayana scheme is to 

prove that it is far superior to that of the Tharavada scheme. Hence, at 

the earlier stage, that is when a transition was taking place from 

Theravdda to Mahdydna, the Theravdda scheme was adopted as a 

preliminary stage and the Mahdydna scheme developed from where 

Theravdda scheme ended. 

It is generally accepted that the preliminary pre-sotdpanna stage 

finds a parallel in the pre-bhiimi stage of the Mahdydna scheme. The 

scholars, however, seem to think that there is no similarity between the 

Sotdpanna stage and the First Bhumi. N. Dutt says "The Hinaydna 

system does not offer any parallel to the first bhumi of the Mahdydnists, 

for it has no concern with Bodhicitta, Pranidhdna, Maitri, Karund and 
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the ten qualities needed by a Bodhisattva for fortifying himself to proceed 

along the ten bhumis"^* Perhaps following N. Dutt, AC. Banerjee and 

S.K. Nanayakkara say "As the Theravada Scheme is not concerned with 

any of the attainments, there is in it no particular stage that could be 

considered as identical with the first ^/JM/M/."" Of these two writers,'^ 

the former says that there is 'no parallel to the first bhumV and the latter 

says that there is no stage '...identical with the first bhumi.' Parallelness 

and identity are widely different in connotation. It is true that the 

Sotapanna stage and the first bhiimi are not identical. There is nothing 

wrong in it, for there is no reason why these two stages should be 

identical. It is not the identity that we should attempt to see in two 

different schemes, but the similarity if there is any between them. So, to 

say that there is no parallelism is not totally unacceptable. 

The Sotapanna stage, it should be remembered, is the first stage in 

the Path, the earlier stages being more preparatory stages, equipping the 

devotee with necessary personal and spiritual factors to break away from 

the gravitational pull of Puthujjana state. The Sotapanna state, therefore, 

represents the initial break away, departure from the normal worldly 

courses, the 'anusotagamV way of life which draws one down-stream. 

"*N. Dutt, MB. p. 109. 

" EOB. vol. Ill, p.79. 

'Mbid.pp.74-81. 
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subjecting him to an endless vortex of birth and death. Yet, he is the 

lowest of the eight noble beings (ariya-puggala). He arrives at this stage 

by getting rid of the personality-belief {sakkdya-ditthi), skeptical doubt 

iyicikiccha) and attachment to rites and rituals {silabbata-paramdsa). 

The main characteristics of a Sotdpanna are: his unshakable faith toward 

Buddha, Dhamma, Sangha, and perfect morality. He is endowed with 

long-life, good complexion, happiness, and is described as being glorious 

and wealthy. He is excluded from being born in any of the bad states of 

existence (avinipdtadhammo), and above all he is certainly destined to 

become enlightened (niyatasambodhipardyano). 

Though it is not possible to 'identify' many of these qualities in a 

Bodhisattva presented in similar term in the Dasabhumika-Sutra or in 

any other Mahdydna work dealing with the Bodhisattva conduct, one 

cannot fail to see some similarities between them. 

Just as the Sotdpanna, the first bhumi named Pramuditd denotes an 

initial stage in the long spiritual career of a Bodhisattva. It is clear that 

a Bodhisattva arrives at this stage just after the production of the 

'bodhicitta.' This annihilates all his previous sins and takes him above 

the worldly level. He becomes freed from birth in any evil state of 

existence. Though there is no mention of the production of Bodhicitta in 

the Theravdda Scheme (and the reasons for this are obvious) it is 

accepted that one cannot break away from the normal worldly course of 

life unless one makes a firm resolution with conviction, that one should 
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'break away.' 

Once one becomes a Sotapanna he devotes all his life to spiritual 

cultivation performing deeds which are wholesome, just as a Bodhisattva, 

in the first hhumi does, for both there is no turning back; a Sotapanna is 

definitely progressing towards Arahantship and a Bodhisattva towards the 

lO"" bh umi or Buddhahood. The qualities a Bodhisattva cultivates while 

in this bhumi are listed according to the accepted beliefs found in the 

Mahayana Scheme. Though not so elaborately listed, a Sotapanna is also 

expected to devote himself ardently to the cultivation of wholesome deeds. 

His faith in the Buddha, Dhamma, and Sangha and his interest in 

developing morality are equally shared by a Bodhisattva in the first bhumi. 

This clearly shows that the Pramuditd bhiimi is a very initial stage of 

spiritual development like the Sotdpatti stage. Thus it is seen that there 

are enough similarities of the two stages as initial steps in the spiritual 

path. However, they are not identical, for it is hardly possible for them 

to be identical as they are based on two different schemes. 

There is consensus of opinion that a close resemblance of the two 

schemes is noticeable from the second stage. The EOB. says that, 

"Basically, the second bhumi, vimala, mentioned in the Da^abhumika-

Sutra list is similar to the Sotapanna and Sakaddgdmi stages. Both lay 

stress on the development and perfection of higher ethical conduct 

(adhisila).'' N. Dutt is also of the same opinion; for he, after 

summarizing the contents of this bhiimi, observes, "This account of the 
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second bhiimi leaves us in little doubt as to its similarity to the adhisila 

practices of the Hlnayanists, without, of course, taking into account the 

adhyasayas developed by the Bodhisattvas."" 

What is clear from these observations is that even this stage is not 

very far away from the preliminary stage. Whatever is the school of 

Buddhism, whether it is Hinayana or Mahayana, they all agree that Sila is 

the foundation of Samadhi and Panna. Both schemes agree on principle 

that the Path is graduated and that sila enhances samadhi, and samadhi in 

turn enhances panna. As both schools of Buddhism accept this graduated 

spiritual course, it is not surprising to see the few initial stages in both 

schemes specifically emphasizing the perfection of Sila. 

It is also said that the third bhiimi, Prabhdkari, corresponds to the 

Anagami stage. In this stage the practice of dhyana, attainment of 

samapattis, and the cultivations of brahmaviharas are undertaken. 

Perhaps, this bhiimi is compared to Anagami stage because the practices 

undertaken in it are more advanced and profound than those undertaken in 

the earlier two bhumi% and that he is now getting closer to the realization 

of truth, for it is said that 'a Bodhisattva is this bhiimi gains the most 

penetrating insight into the nature of things.' According to the 

Theravada tradition one who is in the Sakaddgaml stage becomes nearly 

free from sensuous craving {kdmacchanda or kdmardga) and ill-will 

" N . Dutt,MB. p.ll2. 
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{vyapada or dosa). The next stage, that is Andgdmi, is differentiated 

from Sakaddgdml because in the Andgdmi state all five fetters get 

completely destroyed. Thus, it is seen that Andgdmi comes closer to 

third bhumi, as the Bodhisattva in this bhumi is fast coming closer to the 

realization of the truth. 

The next three bhumis {Arcismati, Sudurjayd and Abhimukhi) are 

involved with the further cultivation of wisdom, i.e., Adhiprajnd. Thus, 

it is seen that in the initial stage it was sila that was emphasized, 

followed by the development of samddhi, and then comes the cultivation 

of prajfid. These bhumis, include the adhiprajndvihdra and indicate the 

Bodhisattva's cultivation of wisdom. 

The final stage in the Theravdda Scheme is the attainment of 

Arahanthood and this is reached by the perfection of wisdom. The 

parallelism ends here; for the Theravdda Scheme reaches its climax with 

the realization of Arahanthood. This is the same state as attained by a 

Bodhsiattva after reaching the 6'*" bhUmi. As pointed out before, the 

early Mahdydna Scheme, too, may have ended at this point. The 

Dasabhumika-Sutra in one instance mentions only six bhUmis supporting 

the view that the early Mahdydna scheme of spiritual culture climaxed 

with the realization of the 6'*" bhUmi. 

The Dasabhumika-Sutra very strongly supports this conclusion. 

There are statements in the Dasabhumika-Sutra which clearly suggest 
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that there is a deliberate attempt in it to expand the number of bhumis 

from six to ten. The Dasabhumika-Sutra very clearly says that a 

Bodhisattva practises all the Pdramitds in this 6"' stage. Further it says 

that a Bodhisattva in the 7"* stage can pass away into Nirvana. It is very 

clearly stated that all the activities of this Bodhisattva in the remaining 

stages take place spontaneously, meaning that he had already accomplished 

what is to be accomplished, that is, reached the goal. 

The basis on which the Scheme of bhumis is evolved is also a 

matter of contention. It is said while the Bodhisattvabhumi is based on 

Nirnimitta-bhdvand, the Da^abhumika-Sutra is based on the Pdramitds. 

What exactly is the rationale behind this observation is not clear. Such 

an assumption suggests that there are different schemes. Really, the 

scheme is one, a graduated one, based on the Sila, Samddhi and Prajnd 

{Pannd) training, and it is the same both in Hinaydna and Mahdydna. 

All other factors are fixed into this broad scheme. 

When it is said that the Dasabhumika-Siitra is based on the 

Pdramitds it gives the impression that the Dasabhumika-Sutra adopts a 

completely different scheme based on the Pdramitds. There is no scheme 

of salvation based on the Pdramitds. The Pdramitds are mere factors in 

a broader scheme based on the threefold scheme of training (trisiksd) 

namely, Sila, Samddhi and Prajnd. The Dasabhumika-Sutra did not 

extend its scheme to ten bhUmis and fixed the number of bhUmi at ten. 
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because it based its scheme on the ten Paramitds. It is far more 

reasonable to assume that when the bhumis were extended to ten, the 

Pdramitds too were increased, and each bhumi was allocated a Pdramitd. 

The real reason for extending the scheme of bhumis from six to ten 

has to be sought elsewhere. The scheme of bhumis tallied with the 

Theravdda scheme, though in contents of the practices performed in the 

four stages in the Theravdda scheme and six bhumis in the Mahdydna, 

they differed. This parallelism in the two schemes may not have been 

liked by the Mahdydnists. From very early times there appear to have 

been attempts to show some difference between the two schemes. 

One of the specific purposes of the composition of the 

Dasabhumika-Sutra may have been to show the distinction between the 

two schemes. This is very clearly seen from the seventh chapter onwards 

where the Dasabhumika-Sutra constantly emphasizes that its scheme 

surpasses the Srdvaka and Pratyekabuddha scheme. Thus the 

Dasabhumika-Sutra explaining certain Samddhi attained by the 

Bodhisattva in the 7"' bhUmi says: 

Sa esdm samddhindm updyaprajndsuparisodhitdndm 

pratilambhdn mahdkarundbalena cdtikrdnto bhavati 

sravakapratyekabuddhabhumim, abhimukhas sa bhavati 

prajndjndnavicdrandbhumeh. ̂ * 

58 Da.bhu p 39; Ro-Dbh p 60, [I] 
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Again it is said: 

sahacittotpddena sarvasravakapratyekahuddhdn abhihhavaty 

adhyasayamahatmyena, na punah svabuddhivicarena asyatn tu 

saptamydm bodhisattvabhumau sthito bodhisattvah 

srdvakapratyekabudhakriydm atikrdnto bhavati^^ 

Such statements which are frequent in this chapter support the view 

that the scheme was expanded not because it was based on the ten 

Pdramitds, but for the purpose of distinguishing it from the Theravdda 

scheme, which the Mahdydnist considered is inferior. 

The Paramitds were added to this expended scheme as factors 

which are to be accomplished by a Bodhisattva. Thus four new 

Paramitds were included further distinguishing the two schemes. The 

scheme of bhumi in general is not formulated on any base other than the 

generally accepted scheme of spiritual training consisting of Sila, Samddhi 

and Prajhd, which is common both to Theravdda or Hinaydna and 

Mahdydna. Schemes of bhumis as presented in the Dasabhumika-Sutra 

and Bodhisattvabhumi were formulated in such a way to assimilated 

Nirnimitta-bhdva, Pdramitd, etc. into this generally accepted plan. 

59 Da.bhu p 39 Ro-Dbh p.60, [J] 
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3. The Dasabhumika Sutra 

3-1. Name of the Text 

This text is known by variant names such as Dasabhumika, 

Dasahhumaka, or Dasabhumisvara. Acarya Asanga in his famous treatise 

namely, the Dasabhumi has referred to it by the name of Dasabhumaka.^^ 

There appears the following stanza in all the manuscripts of the text 

before the prose portion of the introduction which provides information as 

to its exact title.-

Yasmin pdramita dasottamagunastaistaimayaih sucitdh 

sarvajhena jagaddhitdya dasa ca prakhydpitd bhumayah I 

ucchedadhncvavarjitd ca vimald prokta gatirmadhyamd 

tatsutram dasabhumikam nigaditam srunvantu bodhyarthinah II 

All the scholars, however, are unanimous in holding the view that 

the above mentioned stanza did not form a part of the text in hand in its 

original form.^' But it certainly proves that the name of the text was 

later on standardized to Dasabhumika. At the same time it can be 

further emphasized that at the time of the composition of the text, the 

word Dasabhumisvara might have been popular as is evident from 

60 

6\ 

Da.bhu. PL. Vaidya(ed.) Intro, p.l; and alsoSiksdsamuccaya ofSdntideva. 

ibid, p.], fill. 
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colophons available in all the manuscripts and versions.^^ As regards to 

the meaning of the title, J. Rahder thinks that the word Dasabhumisvara 

stands for one who has mastered the ten stages in the career of a 

Bodhisattva, and is an epithet of Mahjusri in the Arya-

manjusrinamastai^ataka.^^ 

The Dasabhumika-Sutra is considered as one of the most 

important Mahdyana Texts by its distinctive contribution hence it is put in 

the group of principal texts called the Navadharma,^* in Nepal. It is one 

of the two independent Buddhist (Sanskrit) Sutras belonging to the 

Buddhavataqisaka-Sutra; other one being the Gandavyuha-Sutra.*' 

The entire Buddhavatamsaka-Sutra/^ was made available into two 

Chinese versions in sixty volumes and in eighty volumes during 418-420 

" R.L. Mitra, SBLN. p.79; also compare Johannse Rahder, Acta Or. IV, p.214. 

^^ActaOr. IV, p.214. 

*'* The other texts that fall into this special category, i.e., Navadharma are:-

Asfasahasrika-Prajnaparamita, Saddharmapundarika, Lalitavastu, Lankavatara, 

Suvarnaprabhasa, Gandhavyuha, Tathagataguhyaka, Samadhiraja 

^̂  The Sanskrit text was published: Gvy. critically edited, collating six MSS., by 

D.T, Sunuki and H, Idzumi, during 1934-36, 

^̂  The Buddhavatamsaka-sutra, though its Sanskrit text has not wholly been 

preserved, has been translated into Chinese with the Chinese equivalent Hua-yen ( ^ K ) 

meaning "Adorned with Various Flowers". 
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and 695-699 AD. respectively. The Dasabhumika-Sutra is in the 

twenty-sixth chapter among thirty-nine chapters in total in the former. 

The Avatanisaka-Sutra speaks of fifty two stages: ten faiths ( + f § ) , ten 

abodes ( + f i ) , ten conducts ("hfl), ten returnings (-hMfo]), ten stages 

(+: te) , equal enlightenment (^%), and finally, marvelous enlightenment 

ikP^). It seems that these 52 stages are only a form of classification of 

the Bodhisattvas according to their qualities and that they do not indicate 

the gradual stages of spiritual progress except the ten stages in the fifth 

item, that is, the ten stages ( + % ) , where we find mention of the bhumis. 

Besides, between the 3"* and the 7'*" centuries, it has been rendered into 

Chinese, Mongolian, Tibetan, etc., and this bears evidence to its 

popularity as well as importance as a Mahayana work. 

The purpose of the Dasabhumika-Sutra is to present the ten stages 

(bhumi), in a systematic way, through which a Bodhisattva has to proceed 

before he finally attains Buddhahood. The accomplishments a 

Bodhisattva has to attain in each stage are elaborately explained in the 

Dasabhumika-Sutra. 

3-2. Manuscripts and Translations of the text 

There are the Sanskrit manuscripts of Dasabhumika-Sutra or 

Da^abhumisvara with their variant translations in different languages. 

The most ancient group of the Manuscripts i s -
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0 MS. of Paris, (National Library Sanskrit Original no.51 in 

Nepalese newari character, 19**" cent.); 

(2) MS. of Paris, (National Library Sanskrit Original no. 52 in 

Devanagari, 19'** cent.); 

® MS. of Cambridge, (Cambridge University Library, Add. 1618, 

Newari, 215pages, 38cm. by 10cm., dated N.S.967 (A.D.1847)); 

® MS. of Cambridge, (Cambridge University Library, Add. 867, 

Newari, N. S. 872 (A.D. 1752); 

(S) MS. of London, (Royal As. S o c , Hodgson Coll. no. 3 Newari); 

® MS. of Katmandu, Royal Library, Paper MS., 215 leaves, 5 lines, 

38 cm by 10 cm, Newari, dated N. S. 967 (A.D. 1847); and 

® MS. of Calcutta, As. Soc. of Bengal, B.45, Newari: it is edited by 

a mediocre interpreter who very rarely gives information which 

can be useful for a critical edition of the Text. 

The Gathds of the last chapter (parlddna) which are missing in the 

older group are found in the collection of modern Manuscripts, while they 

are omitted in all the chapters of the fragmented manuscripts dating from 

the 6'^ century.^^ 

The Text is translated in almost all major languages, especially in 

the national languages of Buddhist countries where Mahayana flourished. 

67 Ro-Dbh. ed. J. Rahder, Preface of the Da.bhu. pi. 
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They are as foUows:-

(1) The Tibetan Translations. 

® Edition by Narthang of Bkhah hgyur, section Phal, chen, vol.3, 

pages 71-242: (from 8"" -10'" Bhumi), 

(2) The Peking edition, vol.3, 49a-168a. (from l"-?"* Bhumi); 

© Edition of Peking of Bastan hgyur. National Library of Paris, 

Tibetan original no. 229 from nos. 130b-335a; text and commentary 

by Vasubandhu. 

2) The Mongolian Translation:-

Edition of Peking of Bhah hgyur, section Ulangi, vol.3, from 59b-

182a, National Library of Paris, Mongolian section no,56. 

3) The Chinese Translations:-

® Dharmaraksa, 'MB—^J}WM^, A.D. 294, Nanjo 110; 

(2) Kumarajlva-Buddhayasas, + M S , A.D.384-417, Nanjo 105; 

(3) Buddhahhadra, A + ¥ M S + * P P . Chapter 22 of the 

Buddhavatamsaka-Sutra, A D 418-420, Nanjo 87; 

®Bodhiruci, + % S i i , A . D . 508-511, Nanjo 1194; 

(BSiksananda, A + ^ K M +itkpp. Chapter 26 of the 

Buddhavatamsaka-Sutra, A D 695-699, Nanjo 88; 

®Saladharma, +: teM, Khotan, T'ang dynasty. Supplement to the 

Canon of Kyoto 1, 2 & 4. 
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4) The Japanese Translations:-

® Kokuyakudaizokyo, section of Sutras, vol.6, p. 179-325; 

(2) Section of Sastras, vol.13. 

5) The Korean Translation: A + ¥ M S +iteqp in the MM±MB: (Koryo 

Tipitaka). 

A detailed account of the different manuscripts and versions of the 

Dasabhumika-Sutra has been furnished by Dr. Johannes Rahder in his 

illuminating preface to the Dasabhumikasutra et Bohdhisattvabhumi. 

He says that "The details of the original are better explained by 

Siksdnanda, in A + H ^ ^ S +Jtepp, by translating word to word working 

mechanically without taking into account the finer points of Chinese 

grammar, then by the other Chinese translators who are bent on explaining 

the meaning in proper and good Chinese without bringing out the finer 

and subtle meanings of the Sanskrit manuscripts. In general one can 

confirm a certain similarity between the Tibetan-Mogol version and the 

ancient Sanskrit manuscripts (MS. Of Cambridge (Add. 867.2) and 

London) and a less evident conformity between the modern groups (MS. 

of Paris, Cambridge (Add. 1618) and Katmandu)."^* 

In 1926, the romanized text Dasabhumikasutra et 

Bodhisattvabhumi was formerly published by J. Rahder, and he, with 

68 Ro-Dbh. ed. J. Rahder, p. ii. 
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Shinryu Susa ( ^ f e W H ) , published The Gatha Portion of the 

Da^abhumika Sutra, (Eastern Buddhist vol. V, 4 and IV, 1, Kyoto, 

1931-1932). 

In 1926, J. Rahder translated only the Seventh bhumi of the 

Dasabhumika-Sutra, including translation of Vasubandhu's Commentary, 

into English in the Acta Orientalia (vol. IV, p.214-256). 

In 1928, the Glossary of the Sanskrit, Tibetan, Mongolian and 

Chinese versions of the DaSabhumika SQtra, has been published by J. 

Rahder in Paris. 

Afterwards, a more critical edition based upon eight MSS. was 

published in Devandgari by Ryuko Kondo: entitled Dasabhiiinisvaro 

nama Mahayana-Sutram, (Tokyo) in 1936. 

In 1937, the Dasabhiiinika-Siitra was translated from Sanskrit into 

Japanese by Shoshin Tatsuyama, with corrections on the editions and 

critical comments; (Bombun Wayaku Juji-Kho ( ^ i f P If " h * ! ^ ) , 

Nagoya, Japan). 

In 1967, the Dasabhumika-Siitra has been published by Dr. P.L. 

Vaidya in Devandgari both prose and verse portions on the basis of J. 

Rahder's edition. 

In 1968, J. Rahder's text was translated into English by Megumu 

Honda under the title: 'Annotated translation of the Dasabhumika Sutra' 

in Satapitaka (vol. 74, p. 115-276, Delhi). 
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In 1993, the whole Chinese Buddhavatamsaka-Sutra is translated 

into English by Thomas Cleary, entitled The Flower Ornament Scripture. 

3-3. Author, Date and Place of the Text 

The author of the Dasabhumika-Sutra is not known. The 

introductory part as well as the colophon of the text are silent about this 

matter. Likewise the later Acdryas like Asahga, Vasubandhu and 

Sdntideva who utilized and worked on the text do not tend to mention the 

name of the author. 

As it is usual with regard to all important Mahdydna texts 

Dasabhumika-Sutra is also regarded by the Mahdydna traditions as being 

preached by the Buddha himself. This, however, is a mere tradition 

which carries no weight. What is clear from the language and the 

presentation of the subject matter is that the Dasabhiimika-Sutra is a 

much later work and, at the most, the work of a single author. 

The date of its composition also is not yet fixed. The text had 

already become very popular as a religious treatise by the middle of the 

fourth century A.D. when it was referred to by Asahga^'^ and commented 

upon by his younger brother, Vasubandhu. 

The doctrine presented by it is seen in its incipient form in such 

69 Da.bhu. Intro, p.l (J. Rahder, Acta Or. IV. p.214). 
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texts as the Mahavastu. And hence eminent scholars such as Har Dayal 

consider it to be anterior to Mahavastu. The Satasahasrika-

prajnaparamita also treats this concept of Bhumi. But a comparison of 

this account with that of Dasabhumika-Sutra shows that the former 

account is much simpler. Hence, Har Dayal puts the actual composition 

of the work in the early 3"" century,™ with the inevitable conclusion that 

Dasabhumika-Sutra is later than the Satasahasrika. -rt \ n \ a ( ; \ 

The fact that it was rendered into Chinese as early as 297 A.D. 

enables one to surmise that it is anterior to the 3"* century A.D.^' The 

Sanskrit verses interspersed in the main body of the l " chapter are 

certainly later interpolations. In the same way, one cannot be certain 

about the date of composition of the Prakrit Gathds. The language of 

the Gdthas is nearer the Middle Indie form than the language used in the 

prose portion. The verses are presented in a relatively Middle Indie form, 

but the prose is far more Sanskritic in appearance, in its phonology and 

morphology. This, according to F. Edgerton, is a characteristic feature 

of the Hybrid Sanskrit. He says "It contains large numbers of words 

which never occur, or do not occur with the same meanings, in standard 

Sanskrit. They are words of the Buddhist, that is a Middle Indie, 

™ Har Dayal, BDBSL.p.384. 

'̂ Wintemitz, HIL. p.328. 
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tradition, even though they may appear in a Sanskritized garb."'^ 

N. Dutt is more positive with respect to this. According to him the work, 

along with some other texts, can be ascribed to the first two centuries of 

the Christian era in view of its highly polemical nature." S. Tatsuyama, 

a Japanese scholar, in his Bombun Wayaku Jujikyo,''* supposed that the 

Dasabhumika-Sutra was compiled in 50-150 A.D. 

The exact place of the composition of the work is even more 

uncertain. The text does not have the name of any city or village which 

may provide any clue to solve the problem. Hiuen-T(h)sang states that 

Vasubhandhu became acquainted with the text for the first time at 

Ayodhya.^^ If we accept this as a historical fact we can conclude that the 

text was not written in North Western region, the Deccan or Gangetic 

Valley. The occurrence of the word 'Ahara' in the text,'* however, 

reinforce the view that the text had its origin in the Deccan. The 

inscriptions frequently mention 'Govardhama ahara' and some others. 

Historians think that the term 'ahara' refers to an administrative unit 

'̂  F. Edgerton, BHSD. I. p.5. Also compare J. Rahder, Acta Or. IV. P.214. 

'̂  N.Dutt, BSI. p.278. 

"" S. Tatsuyama, BWJ. ( ^ ^ ^ I f + M k « ; , Intro, p.7. 

' ' Thomas Watters, YCTI. I. p.358. 

'* Da.bhu. p.22 : evamgotrah evamjatih evamdhdra evamdyuh... 
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corresponding to present day district and it was commonly used in the 

Deccan." This word does not occur in this sense in any northern Indian 

inscription or literary work. Hence, it is possible that text belongs to the 

Deccan region. 

3-4. Linguistic features of the text 

The text contains eleven chapters in a mixture of prose and verse, 

with prose predominating. The verses, however, do not seem to add 

anything new to the main thesis of the text, except the few verses that 

occur in a dialogue between Vajragarbha Bodhisattva, the principal 

character, and Vimukticandra Bodhisattva. The rest of the verses are 

meant to present in summary form the content of the prose portion. 

De La Vallee Poussin thinks that the Prakrit verses were added 

later.'* This is also the view of P.L.Vaidya, who remarks:- "It should be 

noted, that initial or introductory stanzas are not usual in these sutras 

though the concluding ones are, and hence I am inclined to believe that 

the Gatha portion of the Dasabhumika-Sutra is a positively late 

addition." J. Rahder does not make any distinction between prose and 

Gathas, and simply remarks that some manuscripts have Gdthds in the last 

'̂  R. S. Sharma, Aspects of Political Ideas and Institutions, p.202. 

'* ERE. ed. James Hastings, II, p.744. 
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chapter.'^ However, even a cursory reading of the text makes it very 

clear that the actual treatise is entirely in prose and the Gatha portion is 

just a superficial, but convenient addendum. 

The most conspicuous difference between the other Mahdydna 

Sutras and the Dasabhumika-Sutra is the presence of Sanskrit verses 

interspersed in the main body of the T' chapter of the latter. On this 

point, it can be opined that these verses were added much later when 

Sanskrit had been accepted as the lingua franca among the Buddhists. 

The Dasabhumika-Sutra undoubtedly, is the most methodical and 

systematic work dealing with the bhumi doctrine. As pointed out above 

the accounts in the Mahavastu and the Satasahasrika are in their 

rudimentary stages. A comparison with the Bodhisattvabhumi shows 

that the Dasabhumika-Sutra is far more systematic and methodical. The 

two authors of these two texts appear to present their subject matter from 

two different perspectives. The Bodhisattvabhumi appear to treat the 

Bodhisattva career according to the threefold training of adhi-sTla, adhi-

citta and adhi-prajnd whereas the Dasabhumika-Sutra is basically 

founded on the doctrine of ten Pdramitds, viz. Dana, Slla, Ksdnti, Virya, 

Dhydna, Prajnd, Updya, Pranidhdna, Bala, and Jndna. In spite of the 

fact that the Dasabhumika-Sutra is a more systematic work, it is seen 

™ J. Rahder, Acta Or. IV. p.214. 
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that the author or compiler has not quite well succeeded in focusing the 

prevalent different teachings on the subject. Though the Dasabhumika-

Sutra adopts Paramitas as the foundation, the 3"* stage shows some 

confusion with regard to this. It is the Ksanti Pdramitd that is 

connected with this stage. But the accounts found in the text present 

attributes and qualities that accompany with Dhydna-Pdramita. Har 

Dayal makes the following observation regarding this anomalous situation. 

He says: "It seems probable that the original scheme of division was based 

on the three Siksds, branches of instruction, of SJla, Citta and Prajnd. 

The Bodhisattvabhumi has partially observed it, through the 

Dasabhumika-Sutra ignores it. But this third hhumi appears to deal 

with Citta or Samddhi and recast and expanded in order to secure the 

symmetrical parallelism of the ten Perfections and ten stages."*" This 

attempt at deliberate expansion of the schema of progress is also seen in 

the accounts dealing with the 7"" bhumi, namely, Duranhgamd bhiimi. 

The name itself means that it is a stage difficult to attain. It is said that 

in this stage one practises and fulfills all Paramitas. But as the author 

had to expand the scheme to ten bhUmis, he continues allocating 

Paramitas to the remaining three stages. 

The difficulty the author had to face in expanding the scheme of 

80 ibid. p. 287. 
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bhumis to ten is clearly seen from this chapter. The author is compelled 

to say that though the Bodhisattva in the 7"" bhumi is having full 

comprehension of all mundane defilements, yet it cannot be said that:-

"evam eva bhoh prathamam bhumim upadaya bodhisattvah 

paramitdyandbhirudah sarvajagad anuvicaran, samklesadosdn prajandti, 

na ca tair dosair lipyate samyag mdrgdbhirudhatvdt." 

Similarly, he has been forced to make a subtle but somewhat 

artificial distinction between two stages which he refers to as 'asamklesa' 

and 'nisklesa.' Once again he is forced to admit that a Bodhisattva in 

this bhumi attaines 'nirodha\ If so, then he has reached the climax in 

his career for Nirodha signifies the cessation of Dukkha. Yet, if this is 

made the climax, then the author is unable to allocate the rest to the ten 

bhUmis. Hence, he says that though the Bodhisattva has attained Nirodha, 

it is not permanent, and that he really has not personally experienced it. 

Throughout the chapters the author's deliberate attempts to justify 

the extension of the scheme of bhumis to ten is clearly seen. And doing 

so, he does not forget to say that at this stage the Bodhisattva surpasses 

Srdvakas and the Pratyekabuddhas. It is for this purpose of taking the 

Bodhisattva beyond the stage of spiritual advancement reached by the 

Srdvakas and Pratyekabuddhas that the bhiimi scheme had to be expanded. 

Other than the Buddha, two categories of spiritually perfected persons are 

*' Da.bhu p 36:15-17 Ro-Dbh p 58, {¥] 
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the Pratyekabuddhas and Sravakas according to the Theravada or 

Hinayana tradition. In keeping with the Mahayana tradition the 

Bodhisattva career had to be extended to take him further than the state 

reached by them, and consequently bhiimis had to be increased to ten. 

In doing this, the author has been forced to use his rich imagination 

in adding all sorts of Samddhis and Ksantis as necessary provision in the 

spiritual journey of a Bodhisattva. The author quite often becomes 

extremely repetitious in these descriptions. Nothing new is presented, the 

old ideas are presented in different words and this makes the reader bored 

and even tired. Quite often this makes the work appear verbose and 

uninteresting. This even makes the Da^abhumika-Sutra engage in a play 

of words, presentation of redundant description and even mind-boggling 

concepts. The strain, under which the author attempts to elaborate the 

account, is even felt by the reader, for the reader himself often is at a 

loss to visualize the ideas presented in the text. 

Another difficulty the author of the Da^abhumika-Sutra had to 

face in blending different views that prevailed then is seen from his 

description of the 10'*" bhumi. The Lankavatara-Sutra says that a 

Bodhisattva in the lO"* bhumi is not yet a fully fledged Tathdgata, and 

that he has to reach another higher stage called the Tathdgata bhumi to 

become a Tathdgata. The Satasahasrika-Sutra, however, says that a 

Bodhisattva in the lO"" bhumi is verily a Tathdgata. The author of the 
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Dasabhumika-Sutra makes a valiant effort, though not quite successfully, 

in trying to fuse these two opposite ideas and evolve a ten bhumi scheme. 

The account of the Bodhisattva practice as elucidated in the 

Da^abhumika-Sutra has much in common with the Theravdda practice. 

This similarity is clearly noticeable up to the description of the 7"" Bhumi. 

The practice of Sangrahavastus,^^ Paramitas, development of Rddhipddas, 

and Abhijnds are all explained just as they are explained in Pali texts. 

The definition of the Five Precepts also bears close resemblance to the 

definition found in the Pali Nikayas. The definition of the first precept 

makes this quite clear. The Samannaphala-sutta of the Digha-nikaya 

defines the first precept Pandtipdta as follows:-

Panatipatam pahdyapandtipdtapativirato.... nihitadando nihitasattho 

lajji daydpanno sabbapdnabhUtahitdnukampi viharati}^ 

The Dasabhumika-Sutra has the following definition:-

The four Samgahavattunis or objects of sympathy are ddna, peyyavajja, 

atthacariyd, and samdnattatd (liberality, kindly speech, a life of usefulness, impartiality). 

The four Sahgrahavastus in BHS are ddna, priya-vacana, artha-caryd (or -kriya), and 

samdndrthatd (or samdnasukhaduhkhatd). The Pali references are found in the DN., AN., 

ja., SnA., etc. DN. Ill, p. 152, 17-18: samdno catuhi sahgaha-vatthuhi janam sahgahitd 

ahosi ddnena peyya-vdcena attha-cariydya samdnattatdya... DN. HI, p.232, 3-4: cattdri 

sahgaha-vatthuni. Ddnam, peyya-vajjam, attha-canyd, samdnattatd. AN. H. 32, 248; 

IV, 219, 264; Ja. V, 330. 

83 DN. I. 43, p.63. 
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yaduta pranatipatatprativirato bhavati. Nihitadando nihitasastro 

nihitavairo lajjavan dayopannoh sarvopronabhutesu hitasukhonukampi 

maitracittah.^* 

It is almost a verbatim reproduction of the Pali, except for a few 

additions which is a feature common in Buddhist Sanskrit literature. 

Some of the definitions agree almost word to word with the 

commentarial definition of the precepts. The definition of the third 

precept shows that it strictly follows the definition in the early Pali 

tradition, and that it meant sexual misbehavior and not over-indulgence in 

sensual pleasures in general, as some try to interpret this particular 

precept. The use of terms like 'paravittopakarana' and the alternative 

term "jTvitopakarana" forces the inevitable conclusion that the compiler of 

the Dasabhumika-Sutra was quite familiar with the Pali tradition and 

even the Pali vocabulary. There is to be seen a deliberate attempt, as it 

were, on the part of the compiler of the Dasabhumika-Sutra to adhere 

closely to the Pali idiom. This is markedly seen in the account of 

Dhydnas where the description tallies with the Pali, word to word. The 

attainment of the four Jhanas are described in Pali in stereotyped phrases 

as follows. 

(1 )vivicche\'a kamehi vivicca akusalehi dhammehi savittakam savicaram vivekajam 

Da.bhu p 15 Ro-Dbh p 23 [B] 84 rk- UK.. ^ n : D«-r»Kli r, 0'\ fRl * 

^ 
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pltisukhampathamamaj jhdnam upasampajja viharati.^^ 

{l)vitakkavicaranam vupasama ajjhattam sampasadanam cetaso ekodibhavam 

avitakkam avicaram samadhijam pltisukham dutJyajjhanam upasampajja 

viharati.^^ 

{3)pJtiyd ca viragdca upekhako ca viharati sato sampajdno sukhahca kdyena 

patisamvedeti. Yan tarn ariyd dcikkhanti upekhako satimd sukhavihdrTti 

tatiyajjhdnam upasampajja viharati}^ 

{4)sukhassa ca pahdnd dukkhassa ca pahdnd pubbeva somanassadomanassdnam 

atthangamd adukkhatn asukham upekkhdsati pdrisuddhim catutthajjhdnam 

upasampajja viharati.^^ 

The Dasabhumika-Sutra has merely Sanskritized this in the 

following manner. 

{\)viviktm kdmairviviktampdpakairakusaladharmaih savitarkam savicdram 

vivekajam pritisukham prathamam dhydnamupasampadya viharati. 

{2)vitarkavicdrdndm vyupasamddadhydtmasamprasdddccetaso ekotibhdvdd 

avitarkam avicdram samddhijam pritisukham dvitfyam dhydnam upasampadya 

viharati. 

{3)prItervirdgddupeksako viharati smrtimdn samprajdnan sukham ca kdyena 

pratisarnvedayati yattaddryd dcaksanti upeksakah smrtimdn sukhavihdri 

nispritikam trtiyam dhydnamupasampadya viharati. 

(4)sukhasya ca prahdnddduhkhasya ca prahdndtpUrvameve ca 

saumanasyadaurmanasyayorastamgamddaduhkhdsukham 

'' DN. I. ii, p.75; p.73 

'' ibid. 77. p.74. 

'' ibid. 79. p.75. 

*« ibid. 
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upeksasmrtiparisuddham caturtham dhyanam upasampadya viharati}^ 

The Dasabhumika-Sutra account is a mere repetition of the 

Samanhaphala account, a mere Sanskritization of the Pali description. It 

is really a rendering of the Pali into Sanskrit; and is also very close to the 

standard Sanskrit, as it is a word to word rendering, the compiler has 

used the exact classical Sanskrit parallels. This clearly shows the 

author 's close acquaintance with the Pali tradition, and also dependence 

on it. Perhaps he was having before him the Pali prototype of these 

accounts, for the similarities of the two are so close. This also 

strengthens the view that the bhumi scheme was modeled on the 

Theravada scheme, but made to deviate from it by the addition of 

numerous features which are forced into the scheme. 

However, the compiler of the Dasabhumika-Sutra has not been 

able to Sanskritize the Pali properly, throughout the text. For example, 

when rendering the Pali term 'abhisajjana' from abhisajjati>abhi+sanja, 

meaning ' to be in ill temper, to be angry, to abuse, to curse, to imprecate, 

e t c ' an unusual term 'abhisanjananV is used; and in order to specify the 

meaning, the word is prefixed with 'para' and the term 

'parabhisamjananV is coined to connote, abusing or reviling others. 

' ' Da.bhu. p. 20; Ro-Dbh. pp.33-34, [K]. 

^ ibid. p. 14. 
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In the place of the Pali term "opapdtika\ meaning born spontaneously, the 

Dasabhumika-Sutra has 'opapaduka,' which certainly is a corrupt form 

of the Pali/*' The Pali term 'jalabuja' meaning viviparous or womb born 

has been rendered by using the Sanskrit 'jarayuja' or 'jardyu' meaning 

sloughs or placenta, this, however, being the standard Sanskrit for this. 

This also shows the compilers awareness of standard Sanskrit. 

While there is the use of standard Sanskrit, one finds also dialectic 

terms such as cetasibahula, meaning much enthusiastic, mush elevated, 

much energetic.^ Some such usages are rather confusing and an exact 

meaning is difficult to get at, e.g. 'avakalpandbahulataya.^ The term 

'balikd'^^ from "bala\ is used in the sense of 'made strong or 

strengthened,' which it is not usually used in standard Sanskrit. 

What is noticeable in the language used is that the Dasabhumika-

Sutra compiler makes a valiant attempt to use standard Sanskrit wherever 

possible, though he is not been completely successful in his endeavour. 

This difference in the language as well as the difference in diction 

becomes quite apparent when compared with a text like the Mahavastu. 

In the Mahavastu the language is more akin to Middle Indian. There is 

Sanskritization of Pali, but use of standard Sanskrit is less frequent in the 

'Mbid.p.lO. 

^ ibid. p.8. 

^Mbid.p.14. 
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Mahavastu. Even the diction is simpler. Obviously by the time of the 

Dasabhumika-Sutra, the Buddhist writers seem to have been more 

conversant with the use of Sanskrit, as Sanskrit was gradually becoming 

the accepted media of literature. As Buddhism was introduced to 

different regions the doctrine was soon adopted to vernaculars of the 

regions to which Buddhism was introduced by missionaries. So, in early 

Buddhist Sanskrit texts, one finds that the language used is more mixed 

than in later works in which there was a shift towards the use of standard 

Sanskrit. 

Thus, the Da^abhumika-Sutra represents this stage of transition 

from the more mixed style towards the use of more standard Sanskrit. 

This is evident not only from the predominance of standard Sanskrit terms 

in the Dasabhumika-Sutra, but also from the rather more ornate style 

and somewhat complex construction of sentences that is found in it. The 

lengthy sentences, long compounds, use of different figures of speech, all 

make it clear that it represents this transitory literary stage. This is also 

evidence for the comparative lateness of the Dasabhumika-Sutra. 

As pointed out above, the compiler of the Dasabhumika-Sutra makes a 

conscious effort not only at Sansktization and rendering into standard 

Sanskrit, but also at imitating the standard Sanskrit literary style. This is 

very clearly seen in long compounds that one often meets with in the text, 

from the very beginning itself. To prove this, a few such examples are as 
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follows:-

i)SarvabodhisattvadhiyanavimsksasamadhisamapattyabhijMMnavikn 

sarvakriyasamdarsanakusalaih (p.l) 

nySarvabodhisattvagunapratipattisuparipdrndnabhilapya-

kalpadhisthanasamprakasanapariksinegunavarnanirdesakaih (p. 1) 

'm)EvampramukeirapavimanaprameyasamkhyeyacirUyatuly^^ 

praptanabhilapyanabhilapyirbodhisatvairmahasatvah{p.2) 

iv) Yaduta niravasesasarvalokadhatuvipatasamksiptamahadgatapra-

manasuksmaudarikabyavasthavamurdhasamatalapravesa... pratyaksatayai (p. 10) 

y)PranidMnasvabMnirhrtastatMgatddhistMmisuadhisMto'pratiprabdhasatva^ 

ayogo 'paryantalokadhdtuvibhaktijatah (p.46) 

\i)Cyavanacarikramanagarbhasthitijanmabhiniskramandbhisambodhyadhyesanamah 

adharmacakrapravartanamahdparinirdnabhwniriti (p.62) 

These instances show the author's inclination to use complex 

sentences in order to embellish his style of writing. Sometimes such 

usages, though they appear to add some weight to the style by making it 

look ornate, really confuse the reader. The ideas get so mixed up in 

trying to construct lengthy sentences, the compiler has been constrained to 

use peculiar terms, thus further compounding the confusion that is caused 

to the reader. The compiler has been so taken up by the desire to 

embellish the diction of his text, that he forgets to focus enough attention 

to see whether he clearly communicates the ideas that he desires to 

communicate. His eagerness to embellish the diction makes him become 

somewhat high-sounding and even bombastic, resulting in retarding free. 
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simple communication. 

One notices too many repetitions in the Daiiabhumika-Sutra. The 

desire to embellish the diction perhaps is also a reason for this. The 

same idea is expressed by using different words. Sometimes a slightly 

different idea is presented. These repetitions do not seem to add to the 

content or to the meaning, but often sound redundant. Sometimes this 

sort of style sounds rather monotonous in the ear of a reader. For 

example:-

''Tadyathapi bho Jinaputra brahmalopapattisthitah kamavacaran klesdn na 

samudacarati, evameva hho jinaputra bodhisattvo acalayam bodhisattvabhumau 

sthitah sarvacittamanovijnanasamudacaranna samudacarati, 

sarvabuddhasamuddcardmapi... bodhisamuddcdrdmapi... 

bodhisattvasamuddcdramapi... Jrdvakasamuddcaramapi srota 

dpannasamuddcdramapi na samuddcarati."^* 

The compiler seems to enjoy enunciating long lists of this nature, 

whereas he could have presented the same idea succinctly, avoiding 

repetition which greatly tires and fatigue the reader. Such repetitions are 

common in all religious literature of this nature and compiler of the 

Dasabhumika-Sutra, too, follows the same style without using his 

discretion to present the ideas in a more vibrant style and to convey 

directly the crux of what he desires to convey without unduly repeating 

and tiring the reader. 

94 : ibid, p.42 (25-31). 
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However, this does not by any means suggest that the 

Da^abhumika-Sutra is completely devoid of clear and lucid style of 

writing. There are a large number of passages which bear evidence to 

the writer's ability to use a very simple, but an elegant style. For 

example, the following is a very straight forward and vibrant piece of 

writing. 

"Sa bhuyasya matraya asyam pahcamyam sudurjayayam bodhisattvabhumau 

sthito bodhisattvah smrtimamsca bhavati, asampramosadharmataya matimamsca 

bhavati, suviniscitajnanatayd gatimamsca bhavati..." 

While using subtle shades of meanings to give minutely differentiated 

concepts, the writer very directly and clearly expresses his ideas through 

quite a crisp style. This shows that he is quite capable of writing 

without becoming verbose and pedantic, and communicating forcefully. 

Even when presenting subtle philosophical and psychological 

concepts the compiler shows his capability of using lucid and 

uncomplicated style of writing, using the most appropriate terminology. 

Thus, he Sanskritizes the Pali without spoiling his diction and without 

unduly complicating the ideas as follows:-

" drstikrtajalapravrddhaya ca namarupahkurah prddurbhavati. Pradurbhuto 

vivardhate. vivrddhe ndmariipe pancdnamindriydnaTn pravrttirbhavati. 

Pravrttdndmindriydndmanyonya(sam) nipdtatah sparsah. Sparsasya samnipatato 

95 ibid, p.28 (21-28). 
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vedandprddurbhavati. Vedanaydstata uttare abhinandand bhavati...''' 

The normal process of dependent origination is thus very clearly 

enunciated using the most appropriate and precise terminology. The 

explanation of the arising of dukkha and the definition of dukkha too is 

very clearly and lucidly presented. This sort of diction highlights the 

talent of the compiler as an effective writer. It is clear that the 

Dasabhumika-Su t ra compiler is at his best when he is merely 

Sanskritizing the Middle Indie dialect. On such instances he appears 

more at home and quite sure of his vocabulary and diction, than when he 

is ' translating' the Middle Indie dialect into Standard Sanskrit. In the 

latter instances he appears to be somewhat artificial and even verbose to 

the extent of tiring and confusing a reader. This is mainly because he 

has to construct terms and even quite often repeat the ideas. 

However, it is seen that the compiler of the Dasabhumika-SQtra is 

no mean a poet. To embellish his diction and add vigour and colour to 

expression the compiler uses various literary devices. His use of 

alliteration is quite noteworthy. This he uses to break the monotony and 

add beauty and charm to his diction. For example:-

"'Pravaravimalabuddhesvabhidhdndnantaghatitapratibha 

pravydhara madhuraravardm vdcam paramdrthasamyuktdm. 

smrtidhrtivisuddhabuddhedasabalabalaldbhamdsayavisuddhim 

pratisamviddasavicayam bhdsasva dasottamd bhumih 

% ibid, p.31(19-29). 
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samaniyamanibhrtasumanahprahinamadamdnadrstisamklesa 

97 niskahksd parsadiyam prdrthayate bhasitdni tavd'' 

The well spaced out repetition of "pra' and the phrases such as 

'smrtidhrtivisuddhabuddhe,' 'dasabalabaldbha' shows his ability to use 

alliteration. Onomatopoetic effect of such phrases very effectively brings 

out the profundity of the subject he is dealing with. The restrained use 

of this literary device adds variety and taste to his style of writing. 

Onomatopoeia seems to be his forte. Quite often he excels in this and 

through this one is reminded of the diction of classical Sanskrit writers. 

The following example also shows his apt use of onomatopoeia. 

For instance:- '''asesanihsesdnavasesa....sarvakaravarattamudara."^ But 

at times, he overdoes it thus marring his diction;-

arvaksetraikaksetrasarvaksetrasamasarona...." 

What is noteworthy is that the compiler, while keeping in mind that 

he is composing a religious text, has not forgotten the fact that it should 

be presented in a poetic from, and to achieve this he has done what he 

deemed most appropriate. Perhaps he had been influenced by the reputed 

scholarly writers of his time, and that very often this happens to be the 

reason for his overdoing this at times. 

One comes across the use of similes also in the Dasabhumika-

^ ibid. p.5 (23-28). 

^ ibid. p.9. 
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Sutra. The compiler has been able to use quite apt similes; however, 

there is not much variety in them. Some affective similes are:-

®''anantariksa eva rahgacitrana marutah khagapathasrito yathd."^ 

Q)"tadyathapi.... karmarena yatha ydthdgnau",^'^ and so on. But this sort 

of stock similes is repeated with minor variations.'"' Then the simile 

becomes stereotyped. This clearly shows the limitation of the 

Dasabhumika-Sutra as a poet. Though, at times, he shows his ability to 

use the language in a lucid manner, using alliteration and at times making 

use of onomatopoetic effect, when taken as a whole the Da^abhumika-

Sutra does not bear evidence to bring out any remarkable poetic ability of 

his. However, the Da^abhumika-Sutra compiler's worth is to be 

measured not as a poet, but as a writer of a religious thesis. In this 

regard he shows that his understanding and imagination is extremely rich. 

He displays a very profound knowledge of both Theravdda or Hinayana 

and Mahdydna. His familiarity with the Theravdda religious concepts and 

practice is very well demonstrated by the Da^abhumika-Sutra. His rich 

imagination is almost astonishing. If the multiplications of the Samddhis, 

Ksdntis, Dhdranis, etc. are all his innovations, then it becomes evident 

^ ibid, p.4; verse no. 10. 

'""ibid. p. 13. 

101 ibid. p.23. 
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that he not only had a very profound understanding of the contemporary 

Buddhist thought but also had a fabulously rich imagination that helped 

him to coin names and designations. If they are not his innovations, but 

ideas taken from the current religious tradition, then they bear evidence 

for his versatility and learning as a religious teacher. 


