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PREFACE

Buddhism is one of the three major world religions, along with Christianity and Is-
lam, and has a history that is several centuries longer than either of its counterparts.
Starting in India some twenty-five hundred years ago, Buddhist monks and nuns al-
most immediately from the inception of the dispensation began to “to wander forth
for the welfare and weal of the many, out of compassion for the world,” commenc-
ing one of the greatest missionary movements in world religious history. Over the next
millennium, Buddhism spread from India throughout the Asian continent, from the
shores of the Caspian Sea in the west, to the Inner Asian steppes in the north, the
Japanese isles in the east, and the Indonesian archipelago in the south. In the mod-
ern era, Buddhism has even begun to build a significant presence in the Americas and
Europe among both immigrant and local populations, transforming it into a religion
with truly global reach. Buddhist terms such as karma, nirvana, samsara, and koan
have entered common parlance and Buddhist ideas have begun to seep deeply into
both Western thought and popular culture.

The Encyclopedia of Buddhism is one of the first major reference tools to appear in
any Western language that seeks to document the range and depth of the Buddhist
tradition in its many manifestations. In addition to feature entries on the history and
impact of Buddhism in different cultural regions and national traditions, the work
also covers major doctrines, texts, people, and schools of the religion, as well as prac-
tical aspects of Buddhist meditation, liturgy, and lay training. Although the target au-
dience is the nonspecialist reader, even serious students of the tradition should find
much of benefit in the more than four hundred entries.

Even with over 500,000 words at our disposal, the editorial board realized early on
that we had nowhere nearly enough space to do justice to the full panoply of Buddhist
thought, practice, and culture within each major Asian tradition. In order to accom-
modate as broad a range of research as possible, we decided at the beginning of the
project to abandon our attempt at a comprehensive survey of major topics in each
principal Asian tradition and instead build our coverage around broader thematic en-
tries that would cut across cultural boundaries. Thus, rather than separate entries on
the Huichang persecution of Buddhism in China or the Choson suppression in Ko-
rea, for example, we have instead a single thematic entry on persecutions; we follow a
similar approach with such entries as conversion, festivals and calendrical rituals, mil-
lenarianism and millenarian movements, languages, and stiipas. We make no pretense
to comprehensiveness in every one of these entries; when there are only a handful of
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PREFACE

entries in the Encyclopedia longer than four thousand words, this would have been a
pipe dream, at best. Instead, we encouraged our contributors to examine their topics
comparatively, presenting representative case studies on the topic, with examples
drawn from two or more traditions of Buddhism.

The Encyclopedia also aspires to represent the emphasis in the contemporary field
of Buddhist studies on the broader cultural, social, institutional, and political contexts
of Buddhist thought and practice. There are substantial entries on topics as diverse as
economics, education, the family, law, literature, kingship, and politics, to name but
a few, all of which trace the role Buddhism has played as one of Asia’s most impor-
tant cultural influences. Buddhist folk religion, in particular, receives among the most
extensive coverage of any topic in the encyclopedia. Many entries also explore the con-
tinuing relevance of Buddhism in contemporary life in Asia and, indeed, throughout
the world.

Moreover, we have sought to cross the intellectual divide that separates texts and
images by offering extensive coverage of Buddhist art history and material culture. Al-
though we had no intention of creating an encyclopedia of Buddhist art, we felt it was
important to offer our readers some insight into the major artistic traditions of Bud-
dhism. We also include brief entries on a couple of representative sites in each tradi-
tion; space did not allow us even to make a pretense of being comprehensive, so we
focused on places or images that a student might be most likely to come across in
reading about a specific tradition. We have also sought to provide some coverage of
Buddhist material culture in such entries as amulets and talismans, medicine, monas-
tic architecture, printing technologies, ritual objects, and robes and clothing.

One of the major goals of the Encyclopedia is to better integrate Buddhist studies
into research on religion and culture more broadly. When the editorial board was
planning the entries, we sought to provide readers with Buddhist viewpoints on such
defining issues in religious studies as conversion, evil, hermeneutics, pilgrimage, rit-
ual, sacred space, and worship. We also explore Buddhist perspectives on topics of
great currency in the contemporary humanities, such as the body, colonialism, gen-
der, modernity, nationalism, and so on. These entries are intended to help ensure that
Buddhist perspectives become mainstreamed in Western humanistic research.

We obviously could not hope to cover the entirety of Buddhism in a two-volume
reference. The editorial board selected a few representative monks, texts, and sites for
each of the major cultural traditions of the religion, but there are inevitably many
desultory lacunae. Much of the specific coverage of people, texts, places, and practices
is embedded in the larger survey pieces on Buddhism in India, China, Tibet, and so
forth, as well as in relevant thematic articles, and those entries should be the first place
a reader looks for information. We also use a comprehensive set of internal cross-ref-
erences, which are typeset as small caps, to help guide the reader to other relevant en-
tries in the Encyclopedia. Listings for monks proved unexpectedly complicated. Monks,
especially in East Asia, often have a variety of different names by which they are known
to the tradition (ordained name, toponym, cognomen, style, honorific, funerary name,
etc.) and Chinese monks, for example, may often be better known in Western litera-
ture by the Japanese pronunciation of their names. As a general, but by no means in-
violate, rule, we refer to monks by the language of their national origin and their name
at ordination. So the entry on the Chinese Chan (Zen) monk often known in West-
ern writings as Rinzai, using the Japanese pronunciation of his Chinese toponym Linji,
will be listed here by his ordained name of Yixuan. Some widely known alternate
names will be given as blind entries, but please consult the index if someone is diffi-
cult to locate. We also follow the transliteration systems most widely employed today
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for rendering Asian languages: for example, pinyin for Chinese, Wylie for Tibetan, Re-
vised Hepburn for Japanese, McCune-Reischauer for Korean.

For the many buddhas, bodhisattvas, and divinities known to the Buddhist tradi-
tion, the reader once again should first consult the major thematic entry on buddhas,
etc., for a survey of important figures within each category. We will also have a few
independent entries for some, but by no means all, of the most important individual
figures. We will typically refer to a buddha like Amitabha, who is known across tra-
ditions, according to the Buddhist lingua franca of Sanskrit, not by the Chinese pro-
nunciation Amito or Japanese Amida; similarly, we have a brief entry on the
bodhisattva Maitreya, which we use instead of the Korean Mirtk or Japanese Miroku.

For pan-Buddhist terms common to most Buddhist traditions, we again use the
Sanskrit as a lingua franca: thus, dhyana (trance state), duhkha (suffering), skandha
(aggregate), and $nyata (emptiness). But again, many terms are treated primarily in
relevant thematic entries, such as samadhi in the entry on meditation. Buddhist ter-
minology that appears in Webster’s Third International Dictionary we regard as Eng-
lish and leave unitalicized: this includes such technical terms as dharani, kéan, and
tathagatagarbha. For a convenient listing of a hundred such terms, see Roger Jackson,
“Terms of Sanskrit and Pali Origin Acceptable as English Words,” Journal of the In-
ternational Association of Buddhist Studies 5 (1982), pp. 141-142.

Buddhist texts are typically cited by their language of provenance, so the reader will
find texts of Indian provenance listed via their Sanskrit titles (e.g., Sukhavativyitha-
sitra, Samdhinirmocana-siitra), indigenous Chinese stitras by their Chinese titles (e.g.,
Fanwang jing, Renwang jing), and so forth. Certain scriptures that have widely recog-
nized English titles are however listed under that title, as with Awakening of Faith, Lo-
tus Sitra, Nirvana Sitra, and Tibetan Book of the Dead.

Major Buddhist schools, similarly, are listed according to the language of their ori-
gin. In East Asia, for example, different pronunciations of the same Sinitic logograph
obscure the fact that Chan, Son, Zen, and Thién are transliterations of respectively the
Chinese, Korean, Japanese, and Vietnamese pronunciations for the school we gener-
ally know in the West as Zen. We have therefore given our contributors the daunting
task of cutting across national boundaries and treating in single, comprehensive en-
tries such pan-Asian traditions as Madhyamaka, Tantra, and Yogacara, or such pan-
East Asian schools as Huayan, Tiantai, and Chan. These entries are among the most
complex in the encyclopedia, since they must not only touch upon the major high-
lights of different national traditions, but also lay out in broad swathe an overarching
account of a school’s distinctive approach and contribution to Buddhist thought and
practice.

Compiling an Encyclopedia of Buddhism may seem a quixotic quest, given the past
track records of similar Western-language projects. I was fortunate to have had the
help of an outstanding editorial board, which was determined to ensure that this en-
cyclopedia would stand as a definitive reference tool on Buddhism for the next gen-
eration—and that it would be finished in our lifetimes. Don Lopez and John Strong
both brought their own substantial expertise with editing multi-author references to
the project, which proved immensely valuable in planning this encyclopedia and keep-
ing the project moving along according to schedule. My UCLA colleague William Bod-
iford surveyed Japanese-language Buddhist encyclopedias for the board and constantly
pushed us to consider how we could convey in our entries the ways in which Bud-
dhist beliefs were lived out in practice. The board benefited immensely in the initial
planning stages from the guidance art historian Maribeth Graybill offered in trying to
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conceive how to provide a significant place in our coverage for Buddhist art. Eugene
Wang did yeoman’s service in stepping in later as our art-history specialist on the
board. Words cannot do justice to the gratitude I feel for the trenchant advice, ready
good humor, and consistently hard work offered by all the board members.

I also benefited immensely from the generous assistance, advice, and support of the
faculty, staff, and graduate students affiliated with UCLA’s Center for Buddhist Stud-
ies, which has spearheaded this project since its inception. I am especially grateful to
my faculty colleagues in Buddhist Studies at UCLA, whose presence here gave me both
the courage even to consider undertaking such a daunting task and the manpower to
finish it: Gregory Schopen, William Bodiford, Jonathan Silk, Robert Brown, and Don
McCallum.

The Encyclopedia was fortunate to have behind it the support of the capable staff
at Macmillan. Publisher Elly Dickason and our first editor Judy Culligan helped guide
the editorial board through our initial framing of the encyclopedia and structuring of
the entries; we were fortunate to have Judy return as our copyeditor later in the pro-
ject. Oona Schmid, who joined the project just as we were finalizing our list of entries
and sending out invitations to contributors, was an absolutely superlative editor, cheer-
leader, and colleague. Her implacable enthusiasm for the project was infectious and
helped keep both the board and our contributors moving forward even during the
most difficult stages of the project. Our next publisher, Hélene Potter, was a stabiliz-
ing force during the most severe moments of impermanence. Our last editor, Drew
Silver, joined us later in the project, but his assistance was indispensable in taking care
of the myriad details involved in bringing the project to completion. Jan Klisz was ab-
solutely superb at moving the volumes through production. All of us on the board
looked askance when Macmillan assured us at our first editorial meeting that we would
finish this project in three years, but the professionalism of its staff made it happen.

Finally, I would like to express my deepest thanks to the more than 250 colleagues
around the world who willingly gave of their time, energy, and knowledge in order to
bring the Encyclopedia of Buddhism to fruition. I am certain that current and future
generations of students will benefit from our contributors’ insightful treatments of
various aspects of the Buddhist religious tradition. As important as encyclopedia ar-
ticles are for building a field, they inevitably take a back seat to one’s “real” research
and writing, and rarely receive the recognition they deserve for tenure or promotion.
At very least, our many contributors can be sure that they have accrued much merit—
at least in my eyes—through their selfless acts of disseminating the dharma.

ROBERT E. BUSWELL, JR.
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888

This outline provides a general overview of the conceptual structure of the Encyclopedia of Buddhism. The outline is organized
under twenty-four major categories, a few of which are subcategorized. The entries are listed alphabetically within each category
or subcategory. For ease of reference, one entry may be listed under several categories.

Buddha, Life of the
Bu ston (Bu tén)

Art History Myanmar, Buddhist Art in
Ajanta Oxherding Pictures

Arhat Images Phoenix Hall (at the Byodoin) Candrakirti
Bamiyan Portraiture Chengguan
Bayon Potala Chinul
Bianxiang (Transformation Tableaux) Pure Land Art Dalai Lama
Bodh Gaya Reliquary Dao’an
Bodhisattva Images Sanct Daosheng
Borobudur Shwedagon Daoxuan
Buddha Images Sokkuram Daoyi (Mazu)
Buddha, Life of the, in Art Southeast Asia, Buddhist Art in Deqing

Cave Sanctuaries Sri Lanka, Buddhist Art in Devadatta
Central Asia, Buddhist Art in Stipa Dharmakirti
Chan Art Satra Illustrations Dharmaraksa
China, Buddhist Art in Theravada Art and Architecture Dignaga
Daitokuji Yun’gang Disciples of the Buddha
Dunhuang Dogen
Esoteric Art, East Asia Biographies Dokyd
Esoteric Art, South and Southeast Asia Ambedkar, B. R. Ennin
Famensi Anagarika Dharmapala Faxian

Hells, Images of Ananda Fazang
Himalayas, Buddhist Art in Anathapindada Ganjin
Horyuji and Todaiji An Shigao Gavampati
Huayan Art Arhat Genshin
India, Buddhist Art in Aryadeva Gyodnen
Indonesia, Buddhist Art in Arya$ira Hakuin Ekaku
Japan, Buddhist Art in Asanga Han Yongun
Jataka, Illustrations of Asoka Honen

Jewels Asvaghosa Huineng

Jo khang Atisha Huiyuan
Kailasa (Kailash) Bhavaviveka Hyesim
Korea, Buddhist Art in Biographies of Eminent Monks Hyujong
Longmen (Gaoseng zhuan) Ikkyt
Mahabodhi Temple Biography Ingen Ryuki
Mandala Bodhidharma Inoue Enryo
Monastic Architecture Buddhadasa Ippen Chishin
Mudra and Visual Imagery Buddhaghosa Jiun Onko
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Juefan (Huihong)
Karma pa

Kihwa

Klong chen pa (Longchenpa)
Koben

Kuiji

Kukai

Kumarajiva

Kyongho

Ma gcig lab sgron (Machig Labdron)
Mahakasyapa
Mahamaudgalyayana
Mahaprajapati Gautami
Mar pa (Marpa)
Matrceta

Mi la ras pa (Milarepa)
Murakami Sensho
Nagarjuna

Naropa

Nichiren
Padmasambhava
Panchen Lama
Paramartha

Rahula

Rennyo

Ryokan

Saicho

Santideva

Sariputra

Sa skya Pandita (Sakya Pandita)
Sengzhao

Shinran

Shotoku, Prince (Taishi)
Siksananda

Suzuki, D. T.

Taixu

Takuan S6ho
Tominaga Nakamoto
Tsong kha pa

Uich’sn

ﬁisang

Upagupta

Upali

Vasubandhu
Vimalakirti

Wonch’uk

Wanhyo

Xuanzang

Yanshou

Yijing

Yinshun

Yixuan

Yujong

Zanning

Zhanran

Zhili

Zhiyi

Zhuhong

Zonggao

Zongmi
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Bodhisattvas
Bodhicaryavatara
Bodhicitta (Thought of Awakening)
Bodhisattva(s)
Bodhisattva Images
Karuna (Compassion)
Maitreya

Paramita (Perfection)
Prajna (Wisdom)
Upaya

Vimalakirti
Vi$vantara

Buddhas and Buddhology

Aksobhya

Amitabha

Anuttarasamyaksambodhi (Complete,
Perfect Awakening)

Biography

Bodh Gaya

Bodhi (Awakening)

Bodhicaryavatara

Bodhicitta (Thought of Awakening)

Buddha(s)

Buddhacarita

Buddhahood and Buddha Bodies

Buddha Images

Buddha, Life of the

Buddha, Life of the, in Art

Buddha-nature

Buddhanusmrti (Recollection of the
Buddha)

Buddhavacana (Word of the Buddha)

Dipamkara

Divyavadana

Mahaparinirvana-sitra

Mara

Nirvana

Paramita (Perfection)

Prajna (Wisdom)

Pratityasamutpada (Dependent
Origination)

Pratyekabuddha

Tathagata

Tathagatagarbha

Vipadyin

Cosmology

Buddha(s)

Cosmology

Death

Heavens

Hells

Hells, Images of

Indra

Intermediate States

Pratityasamutpada (Dependent
Origination)

Pratyekabuddha

Pure Lands

Realms of Existence

Rebirth

Samsara

Sentient Beings

Tibetan Book of the Dead

Countries and Regions

Central Asia

An Shigao

Bamiyan

Central Asia

Central Asia, Buddhist Art in
Dunhuang

Gandhart, Buddhist Literature in
Huayan jing

India, Northwest

Islam and Buddhism
Kumarajiva

Silk Road

China

Ancestors

An Shigao

Apocrypha

Awakening of Faith (Dasheng qixin lun)

Bianwen

Bianxiang (Transformation Tableaux)

Biographies of Eminent Monks (Gaoseng
zhuan)

Bodhidharma

Bsam yas Debate

Catalogues of Scriptures

Cave Sanctuaries

Chan Art

Chan School

Chengguan

China

China, Buddhist Art in

Communism and Buddhism

Confucianism and Buddhism

Dao’an

Daoism and Buddhism

Daosheng

Daoxuan

Daoyi (Mazu)

Deqing

Dharmaraksa

Dunhuang

Ennin

Esoteric Art, East Asia

Famensi

Fanwang jing (Brahma’s Net Satra)

Faxian

Fazang

Folk Religion, China

Ganjin

Heart Satra

Huayan Art

Huayan jing

Huayan School

Huineng

Huiyuan
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Juefan (Huihong)

Koan

Kuiji

Kumarajiva

Lineage

Longmen

Lotus Statra (Saddharmapundarika-sitra)

Maitreya

Martial Arts

Mijiao (Esoteric) School

Mohe Zhiguan

Mozhao Chan (Silent Illumination Chan)

Nirvana Satra

Oxherding Pictures

Paramartha

Persecutions

Platform Satra of the Sixth Patriarch
(Liuzu tan jing)

Poetry and Buddhism

Pure Land Buddhism

Pure Land Schools

Renwang jing (Humane Kings Sttra)

Sanjie Jiao (Three Stages School)

Sengzhao

Siksananda

Silk Road

Syncretic Sects: Three Teachings

Taiwan

Taixu

Tiantai School

Xuanzang

Yanshou

Yijing

Yinshun

Yixuan

Yun’gang

Zanning

Zhanran

Zhao lun

Zhili

Zhiyi

Zhuhong

Zonggao

Zongmi

Europe and the United States
Buddhist Studies

Christianity and Buddhism

Dalai Lama

Engaged Buddhism

Europe

Suzuki, D. T.

Thich Nhat Hanh

United States

Zen, Popular Conceptions of

India, the Himalayas, and Nepal
Ajanta

Alchi

Ambedkar, B. R.

Anagarika Dharmapila

Aryadeva
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Aryastira

Asanga

Asoka

Asvaghosa

Atisha

Bhavaviveka

Bodh Gaya

Buddhacarita

Candrakirti

Cave Sanctuaries

Councils, Buddhist
Devadatta

Dhammapada
Dharmaguptaka
Dharmakirti

Diamond Sitra

Dignaga

Esoteric Art, South and Southeast Asia
Faxian

Gandhari, Buddhist Literature in
Gavampati

Heart Sttra

Himalayas, Buddhist Art in
Hinayana

Hinduism and Buddhism
India

India, Buddhist Art in
India, Northwest

India, South

Islam and Buddhism
Jainism and Buddhism
Jataka

Jataka, Illustrations of
Jatakamala

Kailasa (Kailash)

Kalacakra

Kingship

Lalitavistara

Language, Buddhist Philosophy of
Languages
Lankavatara-satra

Lotus Satra (Saddharmapundarika-sitra)
Madhyamaka School
Mahakagyapa
Mahiamaudgalyayana
Mahamudra
Mahaprajapati Gautami
Mahasamghika School
Mahasiddha

Mahavastu

Mahayana

Mahiéasaka

Mainstream Buddhist Schools
Matrceta

Milindapafiha
Milasarvastivada-vinaya
Nagarjuna

Naropa

Newari, Buddhist Literature in
Nirvana Satra
Padmasambhava
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Pali, Buddhist Literature in
Paritta and Raksa Texts
Persecutions

Prajnaparamita Literature
Pratimoksa
Pratyutpannasamadhi-sttra
Pudgalavada
Samdhinirmocana-satra
Sanct

Sanskrit, Buddhist Literature in
Santideva

Sariputra

Sarvastivada and Malasarvastivada
Satipatthana-sutta
Sautrantika
Sukhavativyaha-satra
Suvarnaprabhasottama-sitra
Tantra

Upagupta

Upali

Vajrayana

Vamsa

Vasubandhu

Vidyadhara

Vijiidnavada

Vimalakirti

Vinaya

Visnu

Yijing

Yogacara School

Japan

Buddhist Studies

Chan Art

Chan School

Clerical Marriage in Japan

Critical Buddhism (Hihan Bukkyo)

Daimoku

Daitokuji

Dogen

Dokyo

Ennin

Esoteric Art, East Asia

Exoteric-Esoteric (Kenmitsu) Buddhism
in Japan

Folk Religion, Japan

Ganjin

Genshin

Gyonen

Hachiman

Hakuin Ekaku

Honen

Honyji Suijaku

Horyuji and Todaiji

Huayan Art

Huayan School

Ikkya

Ingen Ryuki

Inoue Enryd

Ippen Chishin

Japan
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Japan, Buddhist Art in

Japanese, Buddhist Influences on
Vernacular Literature in

Japanese Royal Family and Buddhism

Jiun Onko

Kamakura Buddhism, Japan

Koan

Koben

Konjaku Monogatari

Kukai

Laity

Local Divinities and Buddhism

Lotus Statra (Saddharmapundarika-sitra)

Mahayana Precepts in Japan

Meiji Buddhist Reform

Mizuko Kuyo

Murakami Sensho

Nara Buddhism

Nichiren

Nichiren School

Original Enlightenment (Hongaku)

Parish (Danka, Terauke) System in Japan

Phoenix Hall (at the Byodoin)

Provincial Temple System (Kokubunji,
Rishoto)

Pure Land Buddhism

Pure Land Schools

Rennyo

Ryokan

Saicho

Satori (Awakening)

Shingon Buddhism, Japan

Shinran

Shinto (Honji Suijaku) and Buddhism

Shobogenzo

Shotoku, Prince (Taishi)

Shugendo

Soka Gakkai

Suzuki, D. T.

Tachikawary

Takuan Soho

Tantra

Tiantai School

Tominaga Nakamoto

Vajrayana

Zen, Popular Conceptions of

Korea

Chan Art

Chan School

Chinul

Chogye School
Confucianism and Buddhism
Esoteric Art, East Asia
Han Yongun

Huayan Art

Huayan School
Hyesim

Hyujong

Kihwa

Ko6an

XXX

Korea

Korea, Buddhist Art in

Korean, Buddhist Influences on
Vernacular Literature in

Kyongho

Nine Mountains School of Son

Samguk Yusa (Memorabilia of the Three
Kingdoms)

Sokkuram

Tiantai School

Uich’on

fJisang

Wanbulgyo

Wonch’uk

Wénhyo

Yujong

Southeast Asia

Amulets and Talismans

Ananda Temple

Ancestors

Ayutthaya

Bayon

Borobudur

Buddhadasa

Burmese, Buddhist Literature in

Cambodia

Communism and Buddhism

Esoteric Art, South and Southeast Asia

Folk Religion, Southeast Asia

Hinduism and Buddhism

Indonesia and the Malay peninsula

Islam and Buddhism

Khmer, Buddhist Literature in

Laos

Local Divinities and Buddhism

Myanmar

Myanmar, Buddhist Art in

Pali, Buddhist Literature in

Paritta and Raksa Texts

Shwedagon

Southeast Asia, Buddhist Art in

Sukhothai

Thai, Buddhist Literature in

Thailand

Theravada

Theravada Art and Architecture

Thich Nhat Hanh

Upagupta

Vietnam

Vietnamese, Buddhist Influences on
Literature in

Sri Lanka

Anagarika Dharmapila

Buddhaghosa

Esoteric Art, South and Southeast Asia
Hinduism and Buddhism

Pali, Buddhist Literature in

Paritta and Raksa Texts

Sinhala, Buddhist Literature in

Sri Lanka

Sri Lanka, Buddhist Art in
Theravada

Theravada Art and Architecture
Vamsa

Tibet and Mongolia
Atisha

Bka’ brgyud (Kagyu)

Bon

Bsam yas (Samye)

Bsam yas Debate

Bu ston (Bu tén)
Communism and Buddhism
Dakini

Dalai Lama

Dge lugs (Geluk)

Engaged Buddhism

Islam and Buddhism

Jo khang

Kailasa (Kailash)

Karma pa

Klong chen pa (Longchenpa)
Lama

Ma gcig lab sgron (Machig Labdrén)
Mahamudra

Mahasiddha

Mandala

Mar pa (Marpa)

Mi la ras pa (Milarepa)
Mongolia

Naropa

Om Mani Padme Ham
Padmasambhava

Panchen Lama

Potala

Rnying ma (Nyingma)

Sa skya (Sakya)

Sa skya Pandita (Sakya Pandita)
Tantra

Tibet

Tibetan Book of the Dead
Tsong kha pa

Vajrayana

Vidyadhara

Disciples of the Buddha
Ananda

Anathapindada

Arhat

Disciples of the Buddha
Gavampati
Mahakasyapa
Mahamaudgalyayana
Mahaprajapati Gautami
Ordination

Rahula

Sangha

éériputra

Upagupta

Upali
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Divinities, Ghosts, and Spirits
Ancestors

Dakini

Death

Divinities

Ghost Festival

Ghosts and Spirits

Hachiman

Heavens

Hells

Hells, Images of

Honji Suijaku

Indra

Intermediate States

Local Divinities and Buddhism
Mara

Visnu

Yaksa

Doctrines and Doctrinal Study

Abhidharma

Alayavijiana

Anatman/Atman (No-Self/Self)

Anitya (Impermanence)

Anuttarasamyaksambodhi (Complete,
Perfect Awakening)

Ascetic Practices

Bodhi (Awakening)

Bodhicitta (Thought of Awakening)

Body, Perspectives on the

Bsam yas Debate

Buddha-nature

Buddhavacana (Word of the Buddha)

Buddhist Studies

Consciousness, Theories of

Critical Buddhism (Hihan Bukkyd)

Dina (Giving)

Death

Decline of the Dharma

Desire

Dharant

Dharma and Dharmas

Dharmadhatu

Dhyana (Trance State)

Doubt

Duhkha (Suffering)

Ethics

Evil

Faith

Four Noble Truths

Hermeneutics

Hinayana

Icchantika

Initiation

Intermediate States

Karma (Action)

Karuna (Compassion)

Language, Buddhist Philosophy of

Logic

Mindfulness

Nirvana
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Original Enlightenment (Hongaku)

Paramita (Perfection)

Path

Philosophy

Prajna (Wisdom)

Pratityasamutpada (Dependent
Origination)

Psychology

Rebirth

Samsara

Skandha (Aggregate)

Stinyata (Emptiness)

Tathagatagarbha

Upaya

Vipassana (Sanskrit, Vipasdyana)

Folk Religions and Popular
Practices

Amulets and Talismans
Ancestors

Arhat

Arhat Images

Ascetic Practices

Bianwen

Bianxiang (Transformation Tableaux)
Chanting and Liturgy
Cosmology

Dakini

Daoism and Buddhism

Dina (Giving)

Death

Dharani

Diet

Entertainment and Performance
Evil

Faith

Family, Buddhism and the
Festivals and Calendrical Rituals
Folk Religion: An Overview
Folk Religion, China

Folk Religion, Japan

Folk Religion, Southeast Asia
Gavampati

Ghost Festival

Ghosts and Spirits

Hachiman

Heart Statra

Heavens

Hells

Hells, Images of

Hinduism and Buddhism
Honji Suijaku

Indra

Initiation

Intermediate States

Karma (Action)

Laity

Local Divinities and Buddhism
Martial Arts

Merit and Merit-Making
Pilgrimage
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Rebirth

Self-Immolation

Sentient Beings

Tibetan Book of the Dead
Upagupta

Vimalakirti

Visnu

Visvantara

Humanities, Thematic Entries
Abortion

Body, Perspectives on the
Colonialism and Buddhism
Death

Desire

Education

Entertainment and Performance
Ethics

Evil

Family, Buddhism and the
Gender

Hermeneutics

Languages

Lineage

Mizuko Kuyd

Modernity and Buddhism
Nationalism and Buddhism
Persecutions

Philosophy

Psychology

Ritual

Sexuality

Slavery

Space, Sacred

War

Women

Literary Genres and Collections

Abhidharma

Agama/Nikaya

Apocrypha

Avadana

Bianwen

Biographies of Eminent Monks (Gaoseng
zhuan)

Biography

Canon

Catalogues of Scriptures

Commentarial Literature

Hermeneutics

Konjaku Monogatari

Languages

Poetry and Buddhism

Prajnaparamita Literature

Samguk Yusa (Memorabilia of the Three
Kingdoms)

Scripture

Literature, Indigenous; Buddhist
Influences on

Bianwen

Burmese, Buddhist Literature in
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Chinese, Buddhist Influences on
Vernacular Literature in
Gandhari, Buddhist Literature in
Japanese, Buddhist Influences on
Vernacular Literature in
Khmer, Buddhist Literature in
Korean, Buddhist Influences on
Vernacular Literature in
Languages
Newari, Buddhist Literature in
Pali, Buddhist Literature in
Sanskrit, Buddhist Literature in
Sinhala, Buddhist Literature in
Thai, Buddhist Literature in
Vietnamese, Buddhist Influences on
Literature in

Material Culture
Printing Technologies
Ritual Objects

Robes and Clothing
Silk Road

Meditation and Practice

Abhijna (Higher Knowledges)

Alayavijiana

Ascetic Practices

Bodhi (Awakening)

Bodhicaryavatara

Buddhanusmrti (Recollection of the
Buddha)

Chan School

Consciousness, Theories of

Cosmology

Daimoku

Dana (Giving)

Death

Dhyana (Trance State)

Doubt

Duhkha (Suffering)

Ethics

Faith

Four Noble Truths

Icchantika

Intermediate States

Kodan

Lineage

Logic

Mahamudra

Mandala

Mantra

Martial Arts

Meditation

Mindfulness

Miracles

Mudra and Visual Imagery

Nirvana

Om Mani Padme Ham

Paramita (Perfection)

Path

Pilgrimage

XXXii

Poetry and Buddhism
Prajna (Wisdom)
Psychology

Samsara
Satipatthana-sutta
Satori (Awakening)
Self-Immolation
Soteriology

Stinyata (Emptiness)
Tantra

Vipassana (Sanskrit, Vipasyana)
Yogacara School

Religious Encounters with
Buddhism

Christianity and Buddhism
Communism and Buddhism
Confucianism and Buddhism
Daoism and Buddhism

Folk Religion: An Overview

Folk Religion, China

Folk Religion, Japan

Folk Religion, Southeast Asia
Hinduism and Buddhism

Islam and Buddhism

Jainism and Buddhism

Local Divinities and Buddhism
Shinto (Honji Suijaku) and Buddhism
Syncretic Sects: Three Teachings

Religious Studies, Thematic

Entries

Body, Perspectives on the

Commentarial Literature

Conversion

Cosmology

Dana (Giving)

Death

Decline of the Dharma

Diet

Doubt

Dreams

Duhkha (Suffering)

Education

Ethics

Evil

Faith

Gender

Heavens

Hells

Hermeneutics

History

Icchantika

Initiation

Intermediate States

Karma (Action)

Laity

Lineage

Millenarianism and Millenarian
Movements

Miracles

Monastic Architecture
Monasticism

Monks

Nirvana

Nuns

Ordination

Path

Persecutions
Pilgrimage

Prayer

Precepts

Rebirth

Refuges

Relics and Relics Cults
Repentance and Confession
Ritual

Sangha

Scripture
Self-Immolation
Soteriology

Space, Sacred
Syncretic Sects: Three Teachings
Wilderness Monks
Worship

Ritual Practices
Consecration

Conversion

Dharani

Diet

Etiquette

Initiation

Intermediate States
Kalacakra

Lineage

Mandala

Mantra

Mizuko Kuyd

Mudra and Visual Imagery
Om Mani Padme Ham
Ordination

Portraiture

Pratimoksa

Precepts

Refuges

Relics and Relics Cults
Repentance and Confession
Ritual

Ritual Objects
Self-Immolation

Stipa

Tantra

Tibetan Book of the Dead

Sacred Sites
Ajanta

Bamiyan

Bayon

Bodh Gaya
Borobudur

Cave Sanctuaries
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Central Asia, Buddhist Art in
China, Buddhist Art in
Daitokuji

Dunhuang

Esoteric Art, East Asia
Esoteric Art, South and Southeast Asia
Famensi

Himalayas, Buddhist Art in
Horyuji and Todaiji

India, Buddhist Art in
Indonesia, Buddhist Art in
Japan, Buddhist Art in

Jo khang

Kailasa (Kailash)

Korea, Buddhist Art in
Longmen

Mahabodhi Temple

Mandala

Myanmar, Buddhist Art in
Phoenix Hall (at the Byodoin)
Pilgrimage

Potala

Pure Land Art

Relics and Relics Cults
Reliquary

Space, Sacred

Sanct

Shwedagon

Sokkuram

Southeast Asia, Buddhist Art in
Sri Lanka, Buddhist Art in
Stiipa

Theravada Art and Architecture
Yun’gang

Sanga, General Themes
Abhijna (Higher Knowledges)
Chanting and Liturgy

Clerical Marriage in Japan
Consecration

Conversion

Councils, Buddhist

Dina (Giving)

Death

Decline of the Dharma
Devadatta

Economics

Education

Entertainment and Performance
Etiquette

Faith

Festivals and Calendrical Rituals
Hair

Initiation

Jewels

Karma (Action)

Laity

Lama

Law and Buddhism

Lineage

Mahasiddha
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Mahdyana Precepts in Japan
Martial Arts

Medicine

Meiji Buddhist Reform
Merit and Merit-Making
Mindfulness

Monastic Architecture
Monasticism

Monastic Militias
Monks

Nuns

Ordination

Parish (Danka, Terauke) System in Japan
Persecutions

Pilgrimage

Poetry and Buddhism
Politics and Buddhism
Pratimoksa

Prayer

Precepts

Refuges

Repentance and Confession
Ritual Objects

Robes and Clothing
Sangha

Self-Immolation
Sexuality

Slavery

Usury

Vamsa

Vidyadhara

Vinaya

Wilderness Monks
Women
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ABHIDHARMA

In the centuries after the death of the Buddha, with
the advent of settled monastic communities, there
emerged new forms of religious praxis and modes of
transmitting and interpreting the teaching. In this
more organized setting, Buddhist practitioners began
to reexamine received traditions and to develop new
methods of organization that would make explicit their
underlying significance and facilitate their faithful
transmission. Although begun as a pragmatic method
of elaborating the received teachings, this scholastic
enterprise soon led to new doctrinal and textual de-
velopments and became the focus of a new form of
scholarly monastic life. The products of this scholar-
ship became revered tradition in their own right, even-
tually eclipsing the dialogues of the Buddha and of his
disciples as the arbiter of the true teaching and deter-
mining both the exegetical method and the salient is-
sues that became the focus of later Indian Buddhist
doctrinal investigations.

Abhidharma, its meaning and origins

This scholastic enterprise was called abhidharma (Pali:
abhidhamma), a multivalent term used to refer to the
new techniques of doctrinal interpretation, to the body
of texts that this interpretation yielded, and finally to
the crucial discriminating insight that was honed
through doctrinal interpretation and employed in re-
ligious praxis. Traditional sources offer two explana-
tions for the term abhidharma: “with regard to (abhi)
the teaching (dharma)” or the “highest or further
(abhi) teaching (dharma).” The subject of abhidharma
analysis was, of course, the teaching (dharma) as em-
bodied in the dialogues of the Buddha and his disci-

ples. However, abhidharma did not merely restate or
recapitulate the teaching of the satras, but reorganized
their content and explicated their implicit meaning
through commentary. In abhidharma, the specific con-
tent of the various individual stitras was abstracted and
reconstituted in accordance with new analytical crite-
ria, thereby allowing one to discern their true message.
This true message, as set down in abhidharma texts,
consists of the discrimination of the various events and
components (dharma) that combine to form all of ex-
perience. This discrimination in turn enables one to
distinguish those defiling factors that ensnare one in
the process of REBIRTH from those liberating factors
that lead to enlightenment. And finally, when the de-
filing and liberating factors are clearly distinguished,
the proper PATH of practice becomes clear. Hence, ab-
hidharma was no mere scholastic commentary, but
rather soteriological exegesis that was essential for the
effective practice of the path.

Traditional sources do not offer a uniform account
of the origins of the abhidharma method or of the ab-
hidharma corpus of texts. Several traditional accounts
attribute the composition of abhidharma texts to a first
council supposedly held immediately after the death of
the Buddha, at which his teachings were arranged and
orally recited in three sections: the dialogues (sitra);
the disciplinary monastic codes (VINAYA); and the tax-
onomic lists of factors (matrka or abhidharma). Im-
plicitly, therefore, these traditional sources attribute
authorship of the abhidharma to the Buddha himself.
This question of the authorship and, by implication,
the authenticity and authority of the abhidharma
continued to be a controversial issue within subse-
quent, independent abhidharma treatises. Although
many MAINSTREAM BUDDHIST SCHOOLS accepted the
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authority of abhidharma texts and included them
within their canons as the word of the Buddha, several
schools rejected the authority of abhidharma and
claimed that abhidharma treatises were composed by
fallible, human teachers.

Independent abhidharma treatises were composed
over a period of at least seven hundred years (ca. third
or second centuries B.C.E. to fifth century C.E.). The ap-
pearance and eventual proliferation of these indepen-
dent abhidharma treatises coincides with the emergence
of separate schools within the early Buddhist commu-
nity. Doctrinal differences among various groups,
which were, in part, the natural result of differing lin-
eages of textual transmission, were refined in scholas-
tic debates and amplified by the composition of
independent abhidharma exegetical works. Scholarly
opinion on the sources for the genre of independent
abhidharma treatises is divided between two hypothe-
ses, each of which finds support in structural charac-
teristics of abhidharma texts. The first hypothesis
emphasizes the practice of formulating matrices or tax-
onomic lists (matrka) of all topics found in the tradi-
tional teaching, which are then arranged according to
both numeric and qualitative criteria. The second hy-
pothesis stresses the doctrinal discussions (dhar-
makatha) in catechetical style that attempt to clarify
complex or obscure points of doctrine. These two
structural characteristics suggest a typical process by
which independent abhidharma treatises were com-
posed: A matrix outline served to record or possibly
direct discussions in which points of doctrine were
then elaborated through a pedagogical question and
answer technique.

Regardless of which hypothesis more accurately
represents the origin of independent abhidharma trea-
tises, this dual exegetical method reflects a persistent
tendency in the Buddhist tradition, from the earliest
period onward, toward analytical presentation through
taxonomic categories and toward discursive elabora-
tion through catechesis. The need to memorize the
teaching obviously promoted the use of categorizing
lists as a mnemonic device, and certain stitras describe
this taxonomic method as a way of encapsulating the
essentials of the teaching and averting dissension.
Other satras proceed much like oral commentaries, in
which a brief doctrinal statement by the Buddha is an-
alyzed in full through a process of interrogation and
exposition. Both of these methods, amply attested in
the satra collection, were successively expanded in sub-
sequent independent scholastic treatises, some of
which were not included within the sectarian, canon-

ical abhidharma collections. For example, the collec-
tion of miscellaneous texts (khuddakapitaka) of the
canon of the THERAVADA school includes two texts uti-
lizing these methods that were not recognized to be
canonical “abhidharma’” texts. The Patisambhidamagga
(Path of Discrimination) contains brief discussions of
doctrinal points structured according to a topical list
(matika), and the Niddesa (Exposition) consists of com-
mentary on the early verse collection, the Suttanipata.
In fact, a clear-cut point of origin for the abhidharma
as an independent section of the textual canon only re-
flects the perspective of the later tradition that desig-
nates, after a long forgotten evolution, certain texts as
“abhidharma” in contrast to sttras or other possibly ear-
lier expository works that share similar characteristics.

Abhidharma texts

Traditional accounts of early Indian Buddhist schools
suggest that while certain schools may have shared
some textual collections, many transmitted their own
independent abhidharma treatises. XUANZANG (ca.
600-664 C.E.), the Chinese Buddhist pilgrim who vis-
ited India in the seventh century C.E., is reported to
have collected numerous texts of as many as seven
mainstream Buddhist schools. These almost certainly
included canonical abhidharma texts representing var-
ious schools. However, only two complete canonical
collections, representing the Theravada and Sarvasti-
vada schools, and several texts of undetermined sec-
tarian affiliation are preserved. Even though each of
the Theravada and Sarvastivada abhidharma collec-
tions contains seven texts, the individual texts of the
two collections cannot be neatly identified with one
another. However, a close examination of certain texts
from each collection and a comparison with other ex-
tant abhidharma materials reveals similarities in the
underlying taxonomic lists, in exegetical structure, and
in the topics discussed. These similarities suggest ei-
ther contact among the groups who composed and
transmitted these texts, or a common ground of doc-
trinal exegesis and even textual material predating the
emergence of the separate schools.

The Theravada canonical abhidharma collection,
the only one extant in an Indian language (Pali), con-
tains seven texts:

—

. Vibharga (Analysis);

2. Puggalapanifiatti (Designation of Persons);
3. Dhatukatha (Discussion of Elements);
4

. Dhammasargani (Enumeration of Factors);
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5. Yamaka (Pairs);
6. Patthana (Foundational Conditions); and

7. Kathavatthu (Points of Discussion).

The Sarvastivada canonical abhidharma collection,
also including seven texts, is extant only in Chinese
translation:

1. Sangitiparyaya (Discourse on the Sangiti);
Dharmaskandha (Aggregation of Factors);
Prajniaptisastra ( Treatise on Designations);

Dhatukaya (Collection on the Elements);

ok o » b

Vijiianakaya (Collection on Perceptual Conscious-
ness);

&

Prakaranapada (Exposition); and

7. Jaanaprasthana (Foundations of Knowledge).

Certain other early abhidharma texts extant in Chi-
nese translation probably represent the abhidharma
canonical texts of yet other schools: for example, the
*Sariputrabhidharmasastra (T. 1548), which may
have been affiliated with a Vibhajyavada school, or
the *Sammatiyasastra (T. 1649) affiliated by its title
with the Sammatiya school, associated with the Vat-
siputriyas.

In the absence of historical evidence for the accurate
dating of the extant abhidharma treatises, scholars have
tentatively proposed relative chronologies based pri-
marily upon internal formal criteria that presuppose a
growing complexity of structural organization and of
exegetical method. It is assumed that abhidharma texts
of the earliest period bear the closest similarities to the
stitras, and are often structured as commentaries on en-
tire stitras or on shtra sections arranged according to
taxonomic lists. The Vibhariga and Puggalapanifiatti of
the Theravadins and the Sangitiparyaya and Dhar-
maskandha of the Sarvastivadins exemplify these char-
acteristics. The next set of abhidharma texts exhibits
emancipation from the confines of commentary upon
individual satras, by adopting a more abstract stance
that subsumes doctrinal material from a variety of
sources under an abstract analytical framework of of-
ten newly created categories. This middle period would
include the five remaining canonical texts within the
Theravada and the Sarvastivada abhidharma canonical
collections. The catechetical style of commentarial ex-
egesis, evident even in the earliest abhidharma texts, be-
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comes more structured and formulaic in texts of the
middle period. The final products in this process of ab-
straction are the truly independent treatises that display
marked creativity in technical terminology and doctri-
nal elaboration. Some of the texts, in particular the
Kathavatthu of the Theravadins and the Vijianakaya of
the Sarvastivadins, display an awareness of differences
in doctrinal interpretation and factional alignments, al-
though they do not adopt the developed polemical
stance typical of many subsequent abhidharma works.

The composition of abhidharma treatises did not
end with the canonical collections, but continued with
commentaries on previous abhidharma works and with
independent summary digests or exegetical manuals.
Within the Theravada tradition, several fifth-century
C.E. commentators compiled new works based upon
earlier commentaries dating from the first several
centuries C.E. They also composed independent sum-
maries of abhidhamma analysis, prominent among
which are the Visuddhimagga (Path of Purification) by
BUDDHAGHOSA and the Abhidhammavatara (Intro-
duction to Abhidhamma) by Buddhadatta. The Ab-
hidhammatthasangaha (Collection of Abhidhamma
Matters) composed by Anuruddha in the twelfth cen-
tury C.E. became thereafter the most frequently used
summary of abhidhamma teaching within the Ther-
avada tradition.

The first five centuries C.E. were also a creative pe-
riod of efflorescence for the abhidharma of the Sar-
vastivadins. In texts of this period, summary exposition
combines with exhaustive doctrinal analysis and
polemical debate. The teaching is reorganized in ac-
cordance with an abstract and more logical structure,
which is then interwoven with the earlier taxonomic
lists. Preeminent among these texts for both their
breadth and their influence upon later scholastic com-
positions are the voluminous, doctrinal compendia,
called vibhasa, which are represented by three different
recensions extant in Chinese translation, the last and
best known of which is called the Mahavibhasa (Great
Exegesis). Composed over several centuries from the
second century C.E. onward, these ostensibly simple
commentaries on an earlier canonical abhidharma text,
the Jaanaprasthana, exhaustively enumerate the posi-
tions of contending groups on each doctrinal point,
often explicitly attributing these views to specific
schools or masters. Instead of arguing for a single, or-
thodox viewpoint, the vibhasa compendia display an
encyclopedic intention that is often content with com-
prehensiveness in cataloguing the full spectrum of dif-
fering sectarian positions. The vibhdsa compendia are
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repositories of several centuries of scholastic activity
representing multiple branches of the Sarvastivada
school, which was spread throughout greater north-
western India. However, they came to be particu-
larly associated by tradition with the Sarvastivadins
of Kashmir who, thereby, acquired the appellation,
Sarvastivada-Vaibhasika.

Three other texts composed during the same period
that are associated with the northwestern region of Gand-
hara display a markedly different structure and purpose:
the *Abhidharmahydayasastra (Heart of Abhidharma) by
Dharmasresthin; the *Abhidharmahydayasastra (Heart
of Abhidharma) by Upasanta; and the *Misrakabhid-
harmahrdayasastra (Heart of Abhidharma with Miscel-
laneous Additions) by Dharmatrata. Composed in verse
with an accompanying prose auto-commentary, these
texts function as summary digests of all aspects of the
teaching presented according to a logical and non-
repetitive structure. In contrast to the earlier numeri-
cally guided taxonomic lists well-suited as mnemonic
aids, these texts adopt a new method of organization,
attempting to subsume the prior taxonomic lists and
all discussion of specific doctrinal points under gen-
eral topical sections. This new organizational structure
was to become paradigmatic for the texts of the final
period of Sarvastivada abhidharma.

This final period in the development of Sarvastivada
abhidharma treatises includes texts that are the prod-
ucts of single authors and that adopt a polemical style
of exposition displaying a fully developed sectarian
self-consciousness. They also employ increasingly so-
phisticated methods of argumentation in order to es-
tablish the position of their own school and to refute
at length the views of others. Despite this polemical
approach, they nonetheless purport to serve as well-
organized expository treatises or pedagogical digests
for the entirety of Buddhist teaching. The Abhidhar-
makosa (Treasury of Abhidharma), including both
verses (karikd) and an auto-commentary (bhasya), by
VASUBANDHU became the most important text from
this period, central to the subsequent traditions of ab-
hidharma studies in Tibet and East Asia. Adopting both
the verse-commentary structure and the topical orga-
nization of the *Abhidharmahrdaya, the Abhidhar-
makosa presents a detailed account of Sarvastivada
abhidharma teaching with frequent criticism of Sar-
vastivada positions in its auto-commentary. The Ab-
hidharmakosa provoked a response from certain
Kashmiri Sarvastivada masters who attempted to refute
non-Sarvastivada views presented in Vasubandhu’s
work and to reestablish their own interpretation of or-

thodox Kashmiri Sarvastivada positions. These works,
the *Nyayanusarasastra (Conformance to Correct Prin-
ciple) and *Abhidharmasamayapradipika (Illumination
of the Collection of Abhidharma) by Sanghabhadra and
the Abhidharmadipa (Illumination of Abhidharma) by
an unknown author who refers to himself as the Dipa-
kara (author of the Dipa) were the final works of the
Sarvastivada abhidharma tradition that have survived.

Abhidharma exegesis

Abhidharma exegesis evolved over a long period as both
the agent and the product of a nascent and then increas-
ingly disparate Buddhist sectarian self-consciousness.
Given the voluminous nature of even the surviving lit-
erature that provides a record of this long doctrinal
history, any outline of abhidharma method must be
content with sketching the most general contours and
touching on a few representative examples. Nonethe-
less, scanning the history of abhidharma, one discerns
a general course of development that in the end re-
sulted in a complex interpretative edifice radically dif-

ferent from the sttras upon which it was believed to
be based.

In its earliest stage, that is, as elaborative commen-
tary, abhidharma was guided by the intention simply
to clarify the content of the sttras. Taxonomic lists
were used as a mnemonic device facilitating oral
preservation and transmission; catechetical investiga-
tion was employed in a teaching environment of oral
commentary guided by the pedagogical technique of
question and answer. Over time, the taxonomic lists
grew in complexity as the simpler lists presented in the
sttra teachings were combined in new ways, and ad-
ditional categories of qualitative analysis were created
to specify modes of interaction among discrete aspects
of the satra teaching. The initially terse catechetical in-
vestigation was expanded with discursive exposition
and new methods of interpretation and argumenta-
tion, which were demanded by an increasingly polem-
ical environment. These developments coincided with
a move from oral to written methods of textual trans-
mission and with the challenge presented by other
Buddhist and non-Buddhist groups. In its final stage,
abhidharma texts became complex philosophical trea-
tises employing sophisticated methods of argumenta-
tion, whose purpose was the analysis and elaboration
of doctrinal issues for their own sake. The very siitras
from which abhidharma arose were now subordinated
as mere statements in need of analysis that only the ab-
hidharma could provide. No longer serving as the start-
ing point for abhidharma exegesis, the sitras were
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invoked only as a supplemental authority to buttress
independent reasoned investigations or to corroborate
doctrinal points actually far removed from their scrip-
tural antecedents.

Abstract analysis, which is the guiding principle of
abhidharma exegesis, also became the salient charac-
teristic of its doctrinal interpretation. The analytical
tendency, evident in lists present even in the siitras, ex-
panded in abhidharma to encompass all of experience.
In very simple terms, abhidharma attempts an ex-
haustive and systematic accounting of every possible
type of experience in terms of its ultimate constituents.
Abhidharma views experience with a critical analytical
eye, breaking down the gross objects of ordinary per-
ception into their constituent factors or dharmas and
clarifying the causal interaction among these discrete
factors. This analysis was not, however, motivated by
simple abstract interest, but rather by a soteriological
purpose at the very core of Buddhist religious praxis.
Analysis determines the requisite factors of which each
event consists, distinguishing those factors that lead to
suffering and rebirth from those that contribute to
their termination. This very process of analysis was
identified with the insight that functions in religious
praxis to cut off ensnaring factors and to cultivate those
leading to liberation.

Abhidharma analysis focused on refining these lists
of factors and on investigating the problems that arise
in using them to explain experience. Simple enumer-
ations of factors found in the earlier satras include the
lists of five aggregates (skandha), twelve sense-spheres
(ayatana), and eighteen elements (dhatu) that were
used to describe animate beings, or the lists of prac-
tices and qualities that were to be incorporated into
the set of thirty-seven limbs of enlightenment, whose
cultivation results in the attainment of enlightenment.
These earlier analytical lists were preserved in abhid-
harma treatises and integrated into comprehensive and
complex intersecting classifications that aimed to clar-
ify both the unique identity of each factor and all pos-
sible modes of conditioning interaction among them.
The abhidharma treatises of various schools proposed
differing lists of factors containing as many as seventy-
five, eighty-one, or one hundred discrete categories.
For example, the Sarvastivadins adopted a system of
seventy-five basic categories of factors distinguished
according to their intrinsic nature (svabhava), which
were then grouped in five distinct classes. The first four
classes (material form [riipal—eleven; mind [citta]—
one; mental factors [caitta]—forty-six; and factors
dissociated from material form and mind [cit-
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taviprayuktasamskara]—fourteen) comprise all con-
ditioned factors (samskrta), that is, factors that par-
ticipate in causal interaction and are subject to arising
and passing away. The fifth class comprises three un-
conditioned factors (asamskrta), which neither arise
nor pass away.

Through abhidharma analysis, all experiential
events were explained as arising from the interaction
of a certain number of these factors. Particular occur-
rences of individual factors were further characterized
in accordance with additional specific criteria or sets
of qualities including their moral quality as virtuous,
unvirtuous, or indeterminate, their locus of occur-
rence as connected to the realm of desire, the realm of
form, the formless realm, or not connected to any
realm, their connection to animate experience as char-
acteristic of SENTIENT BEINGS or not, and their condi-
tioning efficacy as resulting from certain types of
causes or leading to certain types of effects. To give an
example, a particular instance of a mental factor, such
as conception (samjfid), can be virtuous in moral qual-
ity, characteristic of sentient beings, connected to the
realm of desire, and so on. In other circumstance, an-
other occurrence of the same factor of conception,
while still characteristic of sentient beings, can be un-
virtuous and connected to the realm of form. Although
the specific character of each instance of conception
differs as virtuous, or unvirtuous, and so on, all such
instances, regardless of their particular qualities, share
the same intrinsic nature as conception and can, there-
fore, be placed within the same fundamental category.
Thus, the taxonomic schema of seventy-five factors
represents seventy-five categories of intrinsic nature,
each of which occurs phenomenally or experientially
in innumerable instances. Through this disciplined ex-
ercise of exhaustive analysis in terms of constituent
factors, experience can be seen as it actually is, the fac-
tors causing further suffering can be discarded, and
those contributing toward liberation can be isolated
and cultivated.

This exhaustive abhidharma analysis of experience
occasioned a number of doctrinal controversies that
served to demarcate different schools. Many of these
controversies were directed by fundamental disagree-
ments that could be termed ontological, specifically
concerning the way in which the different factors con-
stituting experience exist and the dynamics of their in-
teraction or conditioning. Such ontological concerns
motivated the early lists of factors in the sitras, which
were used to support the fundamental Buddhist teach-
ing of no-self (andtman) by demonstrating that no
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perduring, unchanging, independent self (atman)
could be found. In abhidharma treatises the focus of
ontological concern shifted from gross objects, such as
the self, to the factors or dharmas of which these ob-
jects were understood to consist.

Perhaps the most distinctive ontology was proposed
by the Sarvastivadins, “those who claim sarvam asti,”
or “everything exists.” Beginning from the fundamen-
tal Buddhist teaching of ANITYA (IMPERMANENCE), they
suggested that the constituent factors of experience ex-
ist as discrete and real entities, arising and passing away
within the span of a single moment. But such a view
of experience as an array of strictly momentary factors
would seem to make continuity and indeed any con-
ditioning interaction among the discrete factors im-
possible. Factors of one moment, whose existence is
limited to that moment, could never condition the
arising of subsequent factors that do not yet exist; and
factors of the subsequent moment must then arise
without a cause since their prior causes no longer ex-
ist. To safeguard both the Buddhist teaching of im-
permanence and the conditioning process that is
essential to account for ordinary experience, the Sar-
vastivadins suggested a novel reinterpretation of exis-
tence. Each factor, they claimed, is characterized by
both an intrinsic nature, which exists unchanged in the
past, present, and future, and an activity or causal ef-
ficacy, which arises and passes away due to the influ-
ence of conditions within the span of the present
moment. Only those factors that are defined by both
intrinsic nature and the possibility of activity exist as
real entities (dravya); the composite objects of ordi-
nary experience that lack intrinsic nature exist only as
mental constructs or provisional designations (praj-
fiapti). This model, the Sarvastivadins claimed, pre-
serves the Buddhist doctrine of impermanence, since
each factor’s activity arises and passes away, and yet
also explains continuity and the process of condition-
ing, since factors exist as intrinsic nature in the past,
present, and future. Such past (or future) existent fac-
tors can then, through various special types of causal
efficacy, serve as conditions in the arising of subse-
quent factors. The Sarvastivida ontological model be-
came the subject of heated debate and was rejected by
other schools (e.g., the Theravada and the Darstantika)
who claimed that factors exist only in the present, and
not in the past and future. According to the Darstan-
tikas, intrinsic nature cannot be distinguished from a
factor’s activity. Instead, a factor’s very existence is its
activity, and experience is nothing other than an un-
interrupted conditioning process. The fragmentation

of this conditioning process into discrete factors pos-
sessed of individual intrinsic nature and unique effi-
cacy is nothing but a mental fabrication.

These ontological investigations generated complex
theories of conditioning and intricate typologies of
causes and conditions. There is evidence for several ri-
val classifications of individual causes and conditions,
each of which accounts for a specific mode of condi-
tioning interaction among specific categories of fac-
tors: For example, the Theravadins proposed a set of
twenty-four conditions; the Sarvastivadins, two sepa-
rate sets of four conditions and six causes. Besides es-
tablishing different typologies of causes and conditions,
the schools also disagreed on the causal modality ex-
ercised by these specific types. The Sarvastivadins ac-
knowledged that certain of these causes and conditions
arise prior to their effects, while others, which exert a
supportive conditioning efficacy, arise simultaneously
with their effects. The Darstantikas, however, allowed
only successive causation; a cause must always precede
its effect. In these debates about causality, the nature of
animate or personal conditioning—that is, efficacious
action, or KARMA—and the theory of dependent origi-
nation intended to account for animate conditioning
were, naturally, central issues because of their funda-
mental role in all Buddhist teaching and practice.

The investigation of these doctrinal controversies,
which came to occupy an ever greater position in later
abhidharma treatises, required the development of
more formal methods of argumentation that employed
both supporting scriptural citations and reasoned in-
vestigations. In the earliest examples of such argu-
ments, reasoned investigations did not yet possess the
power of independent proof and were considered valid
only in conjunction with supportive scriptural cita-
tions. This reliance upon scriptural citations spurred
the development of a systematic HERMENEUTICS that
would mediate conflicting positions by judging the au-
thenticity and authority of corroborating scriptural
passages and determining the correct mode of their in-
terpretation. In general, the interpretative principles
applied were inclusive and harmonizing; any statement
deemed in conformity with the teaching of the Bud-
dha or with his enlightenment experience was accepted
as genuine. Hierarchies were created that incorporated
divergent scriptural passages by valuing them differ-
ently. And finally, contradictory passages in the shtras
or within abhidharma texts were said to represent the
variant perspectives from which the Buddhist teaching
could be presented. Notable for its parallel with later
Buddhist ontology and epistemology was the hermeneu-
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tic technique whereby certain passages or texts were
judged to have explicit meaning (nitartha) expressing
absolute truth or reality, while others were judged to
have implicit meaning (neyartha) expressing mere
conventional truth. And for the abhidharma texts, the
sttras were merely implicit and in need of further in-
terpretation that could be provided only by the explicit
abhidharma treatises. In abhidharma texts of the later
period, reasoned investigations were deemed suffi-
cient, and the supporting scriptural references became
decontextualized commonplaces, cited simply to vali-
date the use of key terms in an abhidharma context.
Reasoned investigations began to be appraised by in-
dependent non-scriptural criteria, such as internal
consistency, and the absence of logical faults, such as
fallacious causal justification. The doctrinal analysis
and methods of argumentation developed within ab-
hidharma treatises defined the course for later Indian
Buddhist scholasticism, which refined and expanded
its abhidharma heritage through the addition of new
doctrinal perspectives, increasingly sophisticated tech-
niques of argument, and a wider context of both intra-
and extra-Buddhist debate.

See also: Abhidharmakosabhasya; Anatman/Atman
(No-Self/Self); Canon; Commentarial Literature;
Councils, Buddhist; Dharma and Dharmas; Psychol-
ogy; Sarvastivada and Mulasarvastivada
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ABHIDHARMAKOSABHASYA

The Abhidharmakosa (Treasury of Abhidharma) was
composed by the fourth- or fifth-century Indian Bud-
dhist master, VASUBANDHU. No scholarly consensus
exists concerning whether or not Vasubandhu, the au-
thor of the Abhidharmakosa, should be identified with
Vasubandhu, the author of numerous MAHAYANA and
YOGACARA SCHOOL treatises. According to traditional
biographical accounts, Vasubandhu composed the
verses of the Abhidharmakosa, or karika, as a digest of
orthodox Kashmiri Sarvastivada-Vaibhasika abhidharma
doctrine. However, in his prose auto-commentary, the
bhasya, Vasubandhu frequently criticized Sarvastivada
doctrinal positions and presented his own divergent
interpretations.

Typical of the later abhidharma genre of polemical,
summary digests, the Abhidharmakosa attempts to pre-
sent the entirety of abhidharma doctrinal teaching ac-
cording to a logical format, while also recording
variant, sectarian interpretations and often lengthy
arguments on specific points. For his organizational
structure and much of his content, Vasubandhu relied
upon earlier abhidharma treatises: notably, for content,
upon the massive scholastic compendia (vibhdsa) of
Kashmir, and for structure and tenor of interpretation,
upon the Abhidharmahrdaya (Heart of Abhidharma)
texts of Gandhara. The Abhidharmakosa is divided into
nine chapters (nirdesa):

1. Elements (dhatu)

2. Faculties (indriya)
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Worlds (loka)
Action (karma)

Contaminants (anusaya)

AN

Path of Religious Praxis and Religious Persons
(margapudgala)

N

Knowledge (jnana)
8. Meditative States (samapatti)

9. Person (pudgala)

The ninth chapter contains a refutation of the theory
of the existence of the person and may represent a sep-
arate treatise by Vasubandhu, appended to the re-
mainder of the Abhidharmakosa. The Abhidharmakosa
became the most influential early Indian Buddhist Ab-
hidharma text within the later scholastic traditions of
Tibet and East Asia, where it served as a textbook
within monastic curricula and generated numerous
commentaries.

See also: Abhidharma; Dharma and Dharmas; Sar-
vastivada and Miulasarvastivada
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ABHIJNA (HIGHER KNOWLEDGES)

Abhijiia (Pali, abhinfid; higher knowledge) refers to a
stereotyped set of typically six spiritual powers ascribed
to buddhas and their chief disciples. The first five are
mundane and attainable through the perfection of
concentration (samadhi) in meditative trance (dhyana;
Pali, jhana). As earthly attainments, they are deemed
available to non-Buddhist sages. In contrast, the sixth
higher knowledge is supramundane and exclusively
Buddhist, and attainable only through insight
(vipasyana; Pali, vipassana) into the Buddhist truths.

The five mundane abhijfids include:
+ The divine eye (divyacaksus; Pali, dibbacakkhu), or

the ability to see the demise and rebirth of beings
according to their good and evil deeds;

+ The divine ear (divyasrota; Pali, dibbasota), the
ability to hear heavenly and earthly sounds far and
near;

+ Knowledge of other minds (cetahparydyajiiana;
Pali, cetopariyafiana), the ability to know the
thoughts and mental states of others;

+ Recollection of previous habitations (pirvani-
vasanusmrti; Pali pubbenivasanusati), the ability to
remember one’s former existences from one to
thousands of rebirths, through the evolution and
destruction of many world systems;

* Various supernatural powers (rddhi; Pali, iddhi),
such as the ability to create mind-made bodies,
project replicas of oneself, become invisible, pass
through solid objects, move through the earth,
walk on water, fly through the air, touch the sun
and moon, and ascend to the highest heaven.

In the MAHAPARINIRVANA-SUTRA (Pali, Mahaparinib-
bana-sutta; Great Discourse on the Parinirvana), the
Buddha tells his disciple ANANDA that one who per-
fects the four bases of supernatural power (rddhipada;
Pali, iddhipada) can live for an entire eon, or for the
remaining portion of an eon should he so desire.

The sixth and only supramundane abhijfia is the
most important. Called “knowledge of the extinction
of the passions” (asravaksaya; Pali, dsavakkhaya), it is
equivalent to arhatship. The passions extinguished
through this knowledge are sensuality (kama), be-
coming (bhava), ignorance (avidya; Pali, avijja), and
views (drsti; Pali, ditthi).

Historically, the six abhijfids can be seen as an elab-
oration of an earlier Buddhist paradigm of human per-
fection called the “three knowledges” (traividya; Pali,
tevijja). Comprised of the recollection of former habi-
tations, the divine eye, and knowledge of the extinc-
tion of the passions, the three knowledges form the
content of the Buddha’s awakening in early canonical
depictions of his enlightenment experience.

Although mastery of the six abhijfids is an attribute
of all perfect buddhas, the early Buddhist tradition was
ambivalent toward the display of supernatural powers
by members of the monastic order. In the Kevaddha-
sutta (Discourse to Kevaddha), the Buddha disparages
as vulgar those monks who would reveal such powers
to the laity, and in the VINAYA or monastic code, he
makes it an offense for them to do so. Despite these
strictures, wonder-working saints were lionized in the
literatures of all Buddhist schools, and they became
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the focus of numerous ARHAT cults, such as those de-
voted to the worship of the disciples UpAGUPTA and
MAHAKASYAPA. The MAHAYANA tradition elaborated
upon the abhijfias and rddhis of early Buddhism in its
depictions of the attainments of celestial bodhisattvas
and cosmic buddhas. In Buddhist TANTRA, these same
powers became the model for a host of magical abili-
ties called siddhis possessed by tantric masters and dis-
played as signs of their spiritual perfection.

See also: Dhyana (Trance State); Meditation; Vipas-
sana (Sanskrit, Vipadyana)

Bibliography

Buddhaghosa. The Path of Purification (Visuddhimagga), tr.
Bhikkhu Nyanamoli. Berkeley, CA: Shambhala, 1964.

Katz, Nathan. Buddhist Images of Human Perfection: The Ara-
hant of the Sutta Pitaka Compared with the Bodhisattva and
the Mahasiddha. Delhi: Motilal Banarsidass, 1982.

Ray, Reginald A. Buddhist Saints in India: A Study in Buddhist
Values and Orientations. New York: Oxford University Press,
1994,

PATRICK A. PRANKE

ABORTION

Abortion is the deliberate termination of pregnancy by
mechanical or pharmaceutical means that result in the
death of an unborn fetus. Since the death of the fetus
is willfully caused, abortion is the subject of heated
controversy. Just as Christians are divided in their
opinions about abortion, Buddhists likewise present a
range of views from unequivocal condemnation to
active support. Between the extremes are various at-
tempts to justify abortion without completely affirm-
ing it, or to question it without totally rejecting it.
There are also those who remain silent on the issue.

Early Buddhist teachings and practices

Early Buddhist texts describe the formation of the fe-
tus in great detail. At conception the fetus is in a lig-
uid state and takes on flesh at the end of two weeks.
Hands, feet, and a head appear by the fifth week, and
the embryo is mature after three months. In physical
terms, life begins with conception, but since the new
fetus takes shape around a state of being that has al-
ready had previous lives, it represents a continuation
of life and not just the beginning of new life. Most texts
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deny that the transmigrating state of being is a per-
manent soul, but they also define different kinds of IN-
TERMEDIATE STATES that provides the karmic transition
from one bodily life to the next. The exact nature of
this intermediate state is the subject of debate, but the
belief that there is some kind of vital continuity be-
tween one incarnation and the next means that the be-
ginning of life does not take place at conception but
precedes it. Each conception, however, is not taken
lightly and the termination of bodily life at any stage
is generally regarded as killing.

Abortion is therefore not supported in early Bud-
dhist teachings. It violates the first precept against the
taking of life and goes against other teachings that con-
demn acts causing harm to others. Rituals performed
for the fetus affirm its life and request protection for
it and its mother. Monks who performed an abortion
or helped a woman obtain abortion drugs were sub-
ject to punishment, including expulsion from the or-
der. A monk could also be punished for reciting
magical spells to prevent birth, or even for advising a
woman to get an abortion.

Traditional methods of performing abortions were
crude and often not very effective. Medicines were
used, but they could harm the mother or fail to pro-
duce the desired result. Abortionists used heating and
scorching, as well as heavy manipulation, including
trampling, of the womb, to terminate a pregnancy.
Since intention is an important consideration in de-
termining the seriousness of an offense, early texts dis-
cuss the different levels of infraction involved in cases
in which death occurs to the mother or the fetus or
both. The most serious crime is committed when the
fetus alone dies as the intended victim.

Modern views and practices

With the development of safer and more effective
means of abortion through modern medical practices,
the abortion rate in Buddhist countries has risen. Ac-
cording to a survey done in 1981, it was estimated that
there were thirty-seven abortions for every one thou-
sand women of childbearing age in Thailand, a coun-
try in which over 90 percent of the population is
Buddhist. The same survey estimated that there were
sixty-five to ninety abortions among Japanese women
of childbearing age. The United States rate was 22.6,
according to this survey.

These statistics show that early Buddhist proscrip-
tions against abortion have not prevented its practice.
Aware of Buddhist teachings against abortion, modern
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Buddhists have adopted a variety of strategies for re-
lating theory with practice. In Thailand, for example,
one approach makes the distinction between the or-
dained clergy, who are forbidden to be involved with
abortion, and lay followers, who are allowed to have
abortions without any religious or moral sanction.
Some monks argue that while abortion is morally
wrong in terms of Buddhist teachings, the decision for
or against it is a matter of individual judgment. Other
Thai Buddhists invoke the teaching on UPAYA (SKILL-
FUL MEANS) by which an act can be justified if the in-
tent behind it is pure. If pregnancy threatens the health
or life of the mother, then its termination through
abortion can be justified because the intention is to
save the mother.

Modern Japanese Buddhists likewise have devel-
oped means for dealing with the problem of carrying
out abortions in the face of the precept against killing.
Using the modern term mizuko, literally “water child,”
for the fetus, William R. LaFleur in his influential book,
Liquid Life (1992), explains the strategy of obscuring
the point at which life begins and seeing fetal devel-
opment as a continuum of liquid slowing becoming
solid. This watery ambiguity disallows a fixed defini-
tion of the precise point at which life begins, and ter-
mination of the process through abortion likewise
obscures any judgment that killing has taken place.
LaFleur argues that fetal life is not so much terminated
as returned to its origins, where it is put on hold and
can await another occasion for its birth. While there is
as yet little evidence to indicate the extent to which or-
dinary Japanese share this liquid life theory, it is not
without its influence.

Another modern development among Japanese
Buddhists for dealing with abortion is MIZUKO KUYO,
or rite for aborted fetuses. Popular in the 1970s and
1980s, the rite has been criticized by Jodo Shinsha
(True Pure Land School) and other Buddhists as be-
ing a moneymaking scheme that takes advantage of
people’s superstitious fears that the souls of the aborted
fetuses will curse them. Others defend mizuko kuyo as
a legitimate Buddhist ritual that can help people deal
with their feelings of sadness and guilt. That some peo-
ple feel guilt over abortion indicates that they feel that
in some way a wrong has been committed.

Abortion is widely practiced in Buddhist countries,
and the Buddhist responses vary from condemnation
to justification. As indicated by studies showing that
the majority of Japanese women having abortions do
not feel guilt, the most popular response is toleration

and acceptance of the act despite teachings that reject
it, and many Buddhists remain silent, voicing no moral
judgment one way or the other.

See also: Precepts
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AGAMA/NIKAYA

The terms Agama and Nikaya denote the subdivi-
sions of the Satrapitaka (Pali, Suttapitaka; Basket of
Discourses) within the CANON. Agama has the basic
meaning of (received) tradition, canonical text, and
(scriptural) authority, while Nikdya means both col-
lection and group. Nikdya also denotes an ordination
lineage that allows the joint performance of legal acts
of the Buddhist order (SANGHA), a meaning that will
not be explored in this entry.

It is not known when monks started to gather in-
dividual discourses of the Buddha into structured
collections. According to tradition, the Buddha’s dis-
courses were already collected by the time of the first
council, held shortly after the Buddha’s death in order
to establish and confirm the discourses as “authentic”
words of the Buddha (buddhavacana). Scholars, how-
ever, see the texts as continuously growing in number
and size from an unknown nucleus, thereby under-
going various changes in language and content. For at
least the first century, and probably for two or three
centuries, after the Buddha’s death, the texts were
passed down solely by word of mouth, and the preser-
vation and intact transmission of steadily growing col-
lections necessitated the introduction of ordering
principles. The preserved collections reveal traces of an
earlier structure that classified the texts into three, four,
nine, or even twelve sections (anga), but this organiz-
ing structure was superseded by the Tripitaka scheme
of arranging texts into the three (tri) baskets (pitaka)
of discipline (VINAYA), discourses (siitras), and sys-
tematized teachings (ABHIDHARMA). All Buddhist
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schools whose literature has been preserved divided
the Satrapitaka further into sections called Agama or
Nikaya. Neither term is school-specific; the notion that
the THERAVADA school used the term Nikdya while
other schools used Agama is justified neither by Pali
nor by Sanskrit sources.

There are either four or five Agamas and Nikayas
considered canonical by the various MAINSTREAM BUD-
DHIST SCHOOLS: the Dirghagama (Pali, Dighanikaya;
Collection of Long Discourses); the Madhyamagama
(Pali, Majjhimanikaya; Collection of Discourses of
Middle Length); the Samyuktagama (Pali, Samyuttanik-
aya; Connected Discourses); the Ekottar(ik)agama
(Pali, Anguttaranikaya; Discourses Increasing by One);
and the Ksudrakagama (Pali, Khuddhakanikaya; Col-
lection of Small Texts). Some schools do not accept a
Ksudraka section as part of the Statrapitaka; others
classify it as a separate pitaka. The sequence of the five
(or four) sections varies, but if included, the Ksudraka
always comes last. The names refer to the ordering
principle of each section: the Dirgha (long) contains
the longest discourses; the Madhyama (middle) con-
tains those of medium-length; and the Samyukta (con-
nected) contains shorter sitras connected by their
themes. The Ekottarika (Growing by one) or Angut-
tara (Increasing number of items) comprise discourses
arranged in ascending order according to numbered
sets of terms, from siitras treating one term up to those
dealing with groups of ten or more. The contents of
the Ksudraka (small texts) vary significantly from ver-
sion to version: Most of the works that seem to form
its nucleus are composed in verse and apparently be-
long to the oldest strata of the canon. Some of them,
such as the DHAMMAPADA, rank among the best known
Buddhist texts.

It is not known how many versions of the Satra-
pitaka were once transmitted by the various schools in
India. Equally unknown is the number of languages
and dialects used for this purpose. At present, only the
Pali Suttapitaka of the Theravada school is completely
preserved. Four Agamas are available in Chinese trans-
lation: the Dirgha, the Madhyama, the Samyukta, with
three translations, two of them incomplete, and the
Ekottarika. These were translated from the collections
of different schools: The Dirghagama probably belongs
to the DHARMAGUPTAKA, the Madhyamagama and
Samyuktagama to the (Miala)Sarvastivadins, and the
Ekottarikagama to the MAHASAMGHIKA SCHOOL.

In the early twentieth century, numerous fragments
of Sanskrit siitra manuscripts were found in Central
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Asia, enabling scholars to recover at least a small part
of the Satrapitaka of the (Mula)Sarvastivadins. Later,
fragments of the Ekottarikigama of the same school
came to light among the Gilgit finds. Recent manu-
script finds from Afghanistan and Pakistan also con-
tain many sitra fragments from the scriptures of at
least two schools, the (Mila)Sarvastivadins and prob-
ably the Mahasamghikas. Most notable among them is
a manuscript of the Dirghdgama of the (Mala)Sar-
vastivadins. Unlike colophons of vinaya texts, those of
single stitras or siitra collections never mention schools,
and this often renders a definite school ascription dif-
ficult. School affiliation of Agama texts may have been
less important than modern scholars tend to believe.

The different versions of the Satrapitaka are by no
means unanimous with regard to the number and type
of siitras included in each section. To give one exam-
ple: The Dighanikaya of the Theravada school contains
thirty-four texts, while the Dirghdgama in Chinese
translation contains only thirty. In the incompletely
preserved Dirghagama of the (Miula)Sarvastivadins,
however, forty-seven texts are so far attested. Only
twenty of them have a corresponding text in the Chi-
nese Dirghdagama, and only twenty-four correspond to
texts in the Pali version. For eight of them, a parallel
text is found in the Majjhimanikaya of the Pali; at least
four have no parallel at all. The agreement between the
different versions of a shtra varies significantly. Ver-
sions may be close in some passages and loose in oth-
ers. Often a considerable part of a satra consists of
formulaic passages, and the wording of these formu-
las is version specific. Further differences may be found
in the sequence of passages, in the names of places and
persons, and also in doctrine. All this indicates a com-
mon origin, followed by a long period of separate
transmissions with independent redactional changes.

There are many examples of text duplicates in two
sections of the same Satrapitaka. For example, the Sati-
patthana-sutta (Foundation of Mindfulness) of the Pali
canon is contained in both the Digha- and the Maj-
jhimanikaya. This may be an indication of a separate
transmission for each Agama/Nikaya in earlier times,
another indication being terms like Dighabhanaka (re-
citer of the Digha section) to refer to the respective spe-
cialist during the phase of oral transmission in the Pali
tradition. At least in the case of the Miilasarvastivadins,
many sitras are also duplicated in their Vinaya.

When growth and redactional changes of the various
collections came to an end, they began to form what can
best be described as part of a canon of the respective
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schools. However, very little is known about the use or
ritual and educational functions of the collections dur-
ing early times. Because of their status as scriptural
authority, quotations from the sttras are numerous in
the COMMENTARIAL LITERATURE of the various schools.
Certain sttras also continued to be transmitted indi-
vidually or in fixed selections designed for specific re-
ligious purposes, and it appears that such texts played
a much more important role in the life of Buddhists
than the complete collections. Not all the sttras were
collected as Agamas/Nikayas; the MAHAYANA siitras,
for instance, never came to be included in such a clas-
sification scheme.

See also: Buddhavacana (Word of the Buddha); Pali,
Buddhist Literature in; Sanskrit, Buddhist Literature
in; Scripture
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JENS-UWE HARTMANN

AJANTA

Carved into a precipitous gorge in northern Maha-
rashtra, Ajanta’s thirty Buddhist cave monasteries
were excavated in two phases. The three finished
Satavahana caves (ca. first century C.E.) typify con-
temporaneous and earlier Western Indic cave monas-
teries. Ajanta’s other caves all date to the Vakataka
emperor Harisena’s reign (ca. 460-480 C.E.). The
Satavahana and Vakataka excavations reveal differ-
ences in donorship, layout, and design.

Containing numerous and generally terse Prakrit
inscriptions, the earlier caves evidence a collective and
socially eclectic pattern of patronage. Most of the San-
skrit Vakataka donative inscriptions are later intru-

sions into abandoned caves. Of the four programmatic
inscriptions, three are lengthy eulogies in verse. They
record that individual members of the ruling elites do-
nated one or more caves in their entirety, giving them
to the Buddha as his residence rather than to the three
jewels or the SANGHA as theretofore.

Differences in site layout and cave design reflect
these changes. Both phases manifest two architectural
types based on structural wooden prototypes. Ajanta’s
worship halls share apsidal plans, caitya windows,
barrel-vaulted roofs, and monumental sTOpPAs, while
differing in the nature and amount of their painting
and sculpture. Repeated buddha figures and joyous
worshipers throng the Vakataka stapa halls. Most sig-
nificant is the hieratically scaled buddha who, as it
were, emerges from each central stipa. Framed within
an architectural structure, these active buddhas trans-
form the later stapa halls into gandhakutis, the Bud-
dha’s personal residences.

Early viharas (residential caves) typically take the
form of large flat-roofed quadrangular rooms without
pillars. Doorways leading to cells punctuate their
sparsely decorated interior walls. The Vakataka donors
added internal pillars, a colonnaded porch, and rich
decorations in relief and paint onto this basic plan. A
rear cell located immediately opposite the main door-
way was expanded into an ornate pillared antecham-
ber with a large internal cell. Tenanted by a monolithic
statue of the Buddha preaching from a cosmic throne,
this cell is (1) the gandhakuti where the Buddha resides
as the spiritual and administrative head of his monks,
and (2) the shrine where he is worshiped.

These innovations speak to differences in Buddhist
practice and belief. Viharas with shrines signal a de-
parture from the earlier centralization of public wor-
ship, when the only shrines were stGpa halls. In the
early phase, the most potent manifestation of the Bud-
dha’s living presence was the central stapa that em-
bodied his body relics (Sarira); at Vakataka Ajanta, the
most potent manifestation was the monumental Bud-
dha image dwelling in his gandhakut. Profuse orna-
mentation transformed relatively austere monasteries
into richly jeweled cave palaces atop a cosmic moun-
tain, appropriate residences for the Vakataka Buddha,
who, as the Emperor of Ascetics, was the prime cos-
mic being. The belief in and practice of the bodhisattva
PATH evidenced in caves 17 and 26 simultaneously re-
veal his imitable and human aspects. Vakataka Ajanta’s
fabled narratives participated in these changes. Char-
acterized by an idealized naturalism that represents
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beings in action, the Ajanta style “cosmologizes” land-
scapes and beings. It thus expresses the simultaneously
transcendental and imitable nature of the Buddha per-
forming his wondrous deeds.

See also: Jataka, Illustrations of; Relics and Relics Cults
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LEELA ADITI WOOD

AKSOBHYA

One of a large number of so-called celestial buddhas
known to MAHAYANA Buddhists in India during the
first millennium, Aksobhya was believed to inhabit a
paradise-like world system far to the east, known as
Abhirati (extreme delight). Bodhisattvas reborn there
could make rapid progress toward buddhahood, while
$ravakas could achieve arhatship within a single life.
Belief in Aksobhya appears to have emerged in India
around the beginning of the first millennium c.E. and
spread widely in Buddhist communities before being
eclipsed by the growing popularity of AMITABHA. To-
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day Aksobhya is known mainly as one of the five di-
rectional buddhas who appear in tantric ritual texts.

Bibliography

Chang, Garma C. C., ed. The Dharma-Door of Praising
Tathagata Aksobhya’s Merits (partial translation of the
Aksobhyavyiha). In A Treasury of Mahdyana Siitras: Selec-
tions from the Maharatnakiita Sitra, tr. Buddhist Associa-
tion of the United States. University Park and London:
Pennsylvania State University Press, 1983.

Dantinne, Jean, trans. La splendeur de Iinébranlable (Aksob-
hyavyiiha). Louvain-la-Neuve, Belgium: Institut Oriental-
iste, 1983.

Nattier, Jan. “The Realm of Aksobhya: A Missing Piece in the
History of Pure Land Buddhism.” Journal of the International
Association of Buddhist Studies 23, no. 1 (2000): 71-102.

JAN NATTIER

ALAYAVIINANA

The alayavijiana (storehouse consciousness) is the
most fundamental of the eight consciousnesses rec-
ognized in the VJNANAVADA school of thought. It is
said to contain all the “seeds” for the “consciousness-
moments” or “consciousness-events” that people gen-
erally call reality.

See also: Consciousness, Theories of; Psychology

JOHN S. STRONG

ALCHI

The small village of Alchi (A Ici), located about sev-
enty kilometers west of Leh in Ladakh on an alluvial
terrace on the left bank of the river Indus, has as its
center an ancient religious area (chos ’khor). Alchi’s re-
ligious area is composed of a large sTUPA, a three-
storied temple (Gsum brtsegs), a congregation hall (’dus
khang), two small chapels, and a later building, the so-
called New Temple (Lha khang gsar ma). The site’s
thick white-washed walls of mud and stone follow the
Tibetan tradition of architecture; the wooden facades
and the beams and pillars of the interior structures are
clearly Kashmiri in style.

The congregation hall, which dates to the late
eleventh or early twelfth century, is the oldest building
in the complex; the hall includes a Sarvavid-Vairocana
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sculpture at its back end and rich wall paintings
that are mainly variants of the Vajradhatu-mandala
based on the Tibetan translation of the Sarvatathagata-
Tattvasamgraha (Symposium of Truth of All Buddhas).
The three-storied temple, with three colossal clay sculp-
tures of bodhisattvas in the niches, has similar mandalas
in its murals. The temple also houses representations
of Tara and Avalokite$vara, along with many tathagatas
and secular figures. A series of images of priests in the
second upper story ends with ’Bri-gung-pa (1143—
1217), which leads to a date of around 1200 C.E. The
stylistic elegance and sophistication of the murals has
its roots in Kashmir. The so-called Great Stipa is in
fact a chapel in paficayatana form housing a stapa and
decorated with “thousands” of buddhas and a group
of priests. Tibetan inscriptions in all three buildings
give the names, though no dates, of the founders, who
apparently belonged to the ruling families of the
Ladakhi kingdom. The murals in the smaller New Tem-
ple show a different iconographic tradition and clearly
belong to a slightly later Tibetan style.

See also: Cave Sanctuaries; Himalayas, Buddhist Art
in; India, Buddhist Art in; Monastic Architecture
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AMBEDKAR, B. R.

Bhimrao Ramji Ambedkar (1891-1956), leader of In-
dia’s Dalits (untouchables) and principal draftsman
of India’s constitution, led millions of his followers
to Buddhist conversion. After earning doctoral de-
grees from Columbia University in New York and the
London School of Economics, Ambedkar passed the
English bar and launched a campaign of legal and
moral challenges to the Hindu caste system. In The
Buddha and His Dhamma (1957) and other writings,
Ambedkar combined elements of Buddhist ethics,
American pragmatism, and Protestant “social gospel”
theology to formulate a socially and politically engaged
Buddhism that he called “New Vehicle” (Navayana)
Buddhism.

See also: Engaged Buddhism
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CHRISTOPHER S. QUEEN

AMITABHA

Amitabha (Sanskrit, limitless light) is one of the so-
called celestial or mythic buddhas who inhabit their
own buddha-field and intervene as a saving force in
our world. According to the Larger SUKHAVATIVYUHA-
SUTRA, in a previous life Amitabha was the monk Dhar-
makara, who vowed that as part of his mission as a
BODHISATTVA he would purify and adorn a world,
transforming it into the most pure and beautiful
buddha-field. Once he attained full awakening and ac-
complished the goals of his vows, Dharmakara became
the Buddha Amitabha. He now resides in the world he
purified, known as Sukhavati (blissful). From this
world he will come to ours, surrounded by many bod-
hisattvas, to welcome the dead and to lead them to
REBIRTH in his pure buddha-field.

The figure of Amitabha is not known in the earli-
est strata of Indian Buddhist literature, but around the
beginning of the common era he appears as the Bud-
dha of the West in descriptions of the buddhas of the
five directions. The cult of Amitabha most likely de-
veloped as part of the early MAHAYANA practice of
invoking and worshiping “all the buddhas” and imag-
ining some of these as inhabiting distant, “purified”
worlds, usually associated with one of the cardinal di-
rections. The myth of his vows and pure land may have
developed in close proximity to, or in competition
with, similar beliefs associated with other buddhas like
AksOBHYA (another one of the early buddhas of the
five directions, whose eastern pure land is known as
Abhirati).

Although Amitabha shares many of the qualities as-
sociated with other buddhas of the Mahayana, he is
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generally linked to the soft radiance of the setting sun,
which suffuses, without burning or blinding, all cor-
ners of the universe (in East Asia he is also linked to
moonlight). The emphasis on his luminous qualities
(or those of his halo), which occupies an important
role in East Asian iconography, does not displace or
contradict the association of Amitabha with a religion
of voice and sound; his grace is secured or confirmed
by calling out his name, or, rather, invoking his name
with the ritual expression of surrender: “I pay homage
to Amitabha Buddha.” Even in texts that emphasize
imagery of light, such as the Dazhidu lun (Treatise on
the Great Perfection of Wisdom), he is still the epitome
of the power of the vow and the holy name.

Amitabha is represented in dhyanamudra, perhaps
suggesting the five hundred kalpas of meditation that
led Dharmakara to his own enlightenment. An equally
characteristic posture is abhayamudra (MUDRA of pro-
tection from fear and danger), which normally shows
the buddha standing.

In its more generalized forms, however, FAITH in
Amitabha continues to this day to include a variety of
practices and objects of devotion. A common belief,
for instance, is the belief that his pure land, Sukhavati,
is blessed by the presence of the two bodhisattvas
Avalokitesvara and Mahasthamaprapta. Faith in the
saving power of these bodhisattvas, especially
Avalokite$§vara, was often linked with the invocation
of the sacred name of Amitabha, the recitation of
which could bring the bodhisattva Avalokite§vara to
the believer’s rescue. The overlapping of various be-
liefs and practices, like the crisscrossing of saviors and
sacred images, is perhaps the most common context
for the appearance of Amitabha—it is the case in
China, Korea, and Vietnam, and in Japanese Bud-
dhism outside the exclusive Buddhism of the Ka-
makura reformers.

The perception of Amitdbha as one among many
saviors, or the association between faith in him and
the wonder-working powers of Avalokite$vara, are
common themes throughout Buddhist Asia. It is no
accident that the PANCHEN LAMA of Tibet is seen as
an incarnation of Amitabha, whereas his more pow-
erful counterpart in Lhasa, the DALAI LaMA, is re-
garded as the reincarnation of the Bodhisattva
Avalokitesvara.

See also: Nenbutsu (Chinese, Nianfo; Korean, Yom-
bul); Pure Lands

ENCYCLOPEDIA OF BUDDHISM

AMULETS AND TALISMANS

Bibliography

Foard, James; Michael Solomon; and Richard K. Payne, eds. The
Pure Land Tradition: History and Development. Berkeley: Re-
gents of the University of California, 1996.

Goémez, Luis O. “Buddhism as a Religion of Hope: Observations
on the ‘Logic’ of a Doctrine and Its Foundational Myth.”
Eastern Buddhist New Series 32, no. 1 (Spring 1999/2000):
1-21.

Go6mez, Luis O., trans. and ed. The Land of Bliss: The Paradise
of the Buddha of Measureless Light: Sanskrit and Chinese Ver-
sions of the Sukhavativyitha Sitras (1996), 3rd printing, cor-
rected edition. Honolulu: University of Hawaii Press, 2000.

Tsukinowa, Kenryt; Ikemoto, Jashin; and Tsumoto, Ryogaku.
“Amita.” In Encyclopaedia of Buddhism, Vol. 1, Fasc. 3., ed.
G. P. Malalasekera. Colombo, Sri Lanka: Government Press
of Ceylon, 1964.

Ziircher, E. “Amitabha.” In The Encyclopedia of Religion, Vol.
1., ed. Mircea Eliade. New York: Macmillan, 1987.

Luis O. GOMEZ

AMULETS AND TALISMANS

Amulets are small, mystically charged objects carried
upon the person that provide the bearer with good for-
tune or protection from harm. Amulets are carried by
members of many Buddhist cultures, most prominently
in the THERAVADA countries of mainland Southeast
Asia (Burma [Myanmar], Thailand, Laos, and Cambo-
dia). These amulets are almost always explicitly Bud-
dhist in form. They often take the form of small Buddha
images or representations of holy people. They can also
be representations of sacred objects, such as cetiyas.
Cetiyas (Sanskrit, caitya) are reliquary monuments,
such as sTOPAS. The sale of Buddhist amulets can be an
effective means of raising funds.

Amulets are usually either stamped medallions or
molded clay statuettes—similar to votive tablets—that
are small enough to be worn on a chain around the
neck. Stamped medallions, usually of bronze, are a rel-
atively modern but very popular type. They are often
issued in honor of a particularly holy monk and bear
the monk’s portrait on the obverse. The reverse can
bear representations of renowned stapas or apotropaic
texts and designs, such as magical number squares.
Amulets can also be short sacred passages (usually
gatha) written on paper, cloth, or metal. In Southeast
Asia, texts on base or precious metal are wound into
tight little tubes. Texts on paper are similarly rolled up
and put into a small container. Texts on cloth can be
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carried folded up and put into a breast pocket; it would
be sacrilegious to carry them in a lower pocket. These
amulets are especially popular in Cambodia. Texts or
magical diagrams can also be written on larger pieces
of cloth or paper and carried folded up in other types
of containers, such as cloth pouches or lockets made
of wood, brass, or silver. This type of amulet is used
in Tibet and China.

Amulets derive their power from the blessings of
monks with reputations for being exceptionally holy
and mystically powerful. The amulets can be seen as
small objects in which the power of the sacred is crys-
tallized, as with holy relics. Once crystallized, this
power can be used by ordinary people who are not
themselves holy or powerful. This power comes from
both the words—Pali or Sanskrit blessings—and the
personal power of the monks who chant them. The
right words must be spoken by the right person for the
transfer of power to be effective. Individual monks ac-
quire this power after years of meditation; it is demon-
strated by their ability to perform miracles. The ideal
monk is an ascetic hermit who spends his days in med-
itation and who has been ordained since he was a boy.

While amulets are most commonly worn for gen-
eralized protection, they often have very specific pro-
tective properties. A given amulet, for instance, may
protect against puncture wounds (such as those from
bullets or knives), but not against crushing wounds
(such as those from truncheons). It is not unusual to
see men, and to a lesser extent women, wearing sev-
eral amulets. Special metal neck chains are made for
this purpose. Thriving amulet markets can be found
near some large urban Buddhist monasteries. The
value of an amulet is a function of the power of its ini-
tial blessing (which derives from the holiness of the
monk who blessed it), its age and rarity, and any his-
tory of demonstrated efficacy that is attached to it. An
amulet is more valuable if it is known, for example, to
have saved someone from a terrible car wreck.

See also: Merit and Merit-Making; Relics and Relic
Cults
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ANAGARIKA DHARMAPALA

Anagarika Dharmapala (1864—1933) was the leading fig-
ure in the Sri Lankan Buddhist renaissance that sought
to restore Buddhism during the late colonial period.
Born Don David Hévavitarana into an elite Sinhala Bud-
dhist family, he met Colonel Henry Olcott and Madame
Elena Petrovna Blavatsky and joined their newly formed
Buddhist Theosophical Society in 1884 in Sri Lanka
(then Ceylon). Seeing the depressed condition of Bud-
dhism in both Sri Lanka and India, Dharmapala took it
as his mission to revive Buddhism. In his work he sought
to enable Buddhists to address the twofold task of re-
covering their identity and finding ways to respond to
modernity. Creating a new role for himself in Bud-
dhism, he became an anagarika (homeless one), who
was neither a monk nor a layperson, and he took the
name Dharmapala (protector of the dharma).

A tireless activist, Dharmapala worked in India, where
he founded the Maha Bodhi Society and sought to restore
the Buddhist shrine of the sacred bodhi tree at the site of
the Buddha’s enlightenment in BODH GAYA. Through his
writings and his brilliant oratory, he critiqued the colo-
nial and Christian suppression of Buddhism and Bud-
dhists. Relying on Buddhist texts such as the Mahavamsa,
he linked Buddhism and Sinhala nationalism and chal-
lenged Sinhala Buddhists to reclaim their true identity
and abandon their attachment to colonial values.
Dharmapala popularized a reformed Buddhism that was
characterized by a lay orientation, a this-worldly as-
ceticism, an activist and moralist focus, and a strong
social consciousness. Dharmapala traveled widely in
Asia preaching these ideas, and he introduced the West
to his reformist vision when he represented Buddhism
at the World Parliament of Religions in Chicago in 1893.
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ANANDA

Ananda was a close relative of the Buddha. The Bud-
dha ordained Ananda, and as the Buddha grew old, he
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chose Ananda to serve as his attendant. Thus, Ananda
became the Buddha’s constant companion for the
twenty-five years preceding the Buddha’s death. The
canonical texts are replete with examples of Ananda’s
dedicated care for the Buddha’s comfort, health, and
safety. In an extreme situation, Ananda was even pre-
pared to risk his life to save that of his master. Ananda
is depicted in the scriptures as extremely amicable to-
ward both ordained or laypersons. He was known as a
brilliant organizer who essentially served as the Bud-
dha’s personal secretary, as he would be called in pre-
sent terms. Ananda was instrumental in the creation
of the Buddhist order of NUNS, a move that the Bud-
dha did not initially favor. Ananda, however, asked the
Buddha if women were capable of realizing supreme
enlightenment like men, whereupon the Buddha an-
swered in the affirmative.

Ananda was the key figure in the transmission of the
BUDDHAVACANA (WORD OF THE BUDDHA). He served
as an indispensable authority at the First Council, which
was held to codify the Buddha’s legacy soon after his
death. Ananda is reported to have recited the texts of
the discourses (stitras); in the line that opens all sitras—
“Thus have I heard”—the I refers to Ananda. The Bud-
dha’s declaration that Ananda was foremost among the
erudite and upright is a monument to his talents, moral
strength, and determination. Ananda was said to have
lived an extraordinarily long life. He later came to be
revered as the second Indian patriarch of the CHAN
SCHOOL.

See also: Councils, Buddhist; Disciples of the Buddha
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BHIKKHU PASADIKA

ANANDA TEMPLE

The most uplifting of Pagan temples, the Ananda was
built by King Kyanzittha in the mid-eleventh century.
The Ananda Temple represents the maturity of the early
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period style at Pagan. Based on a single story
elevation, it is a balanced and harmonious design with
its central spire rising from a square base and terraces.
The true effect is best seen from the west side, where
nineteenth-century donors did not add covered walk-
ways. The plan is a Greek cross: a two hundred-foot cen-
tral square with four prayer halls that project out at the
cardinal points. Facing these prayer halls, the four car-
dinal shrines are set in giant arched niches cut into the
block. These contain colossal standing buddhas. Only
the south image is original early period; the others are
Konbaung replacements from the late eighteenth and
early nineteenth centuries, as are the splendid carved
wood doors at the entrance to the outer ambulatory.
These images are dramatically lit by concealed shafts that
connect to skylights contained in the external pedi-
ments. Fragments of the original paintings have been re-
covered in the halls; the remainder, which would have
covered all the walls and vaults, were whitewashed by
misguided do-gooders during an earlier period. There
is a double ambulatory running around the main block
over which the exterior terraces climb. These terraces
contain glazed plaque scenes of the JATAKAS. Around the
base are more glazed plaques depicting the attack and
defeat of the army of MARA (the personification of evil
who tried to tempt the Buddha just before his enlight-
enment). Inside, the outer ambulatory contains ninety
relief scenes from the life of the Buddha. This was a time
when people were converting to the new faith and these
scenes were intended to teach the story of the Buddha’s
life. The stone carving is vigorous and at times dynamic.
As with the entire building there is an energy and ex-
citement to these scenes. The Ananda is a monument
to the establishment of THERAVADA as the state religion
of Myanmar (Burma). There is none of the grand com-
placency of the colossal late temples; the place vibrates
with the force of a newfound faith.

See also: Monastic Architecture; Myanmar; Myanmar,
Buddhist Art in; Southeast Asia, Buddhist Art in
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ANATHAPINDADA

ANATHAPINDADA

Sudatta, usually called Anathapindada (Pali, Anath-
apindika; Giver of Alms to the Destitute), the wealthy
merchant of Sravasti and donor of the famous Jetavana
Monastery in India, was perhaps the Buddhist order’s
most important patron. An ardent and learned lay dis-
ciple (updsaka), he was particularly devoted to the
Buddha and to his disciple SARIPUTRA. Anathapindada
died listening to the dharma.

See also: Disciples of the Buddha
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JOEL TATELMAN

ANATMAN/ATMAN (NO-SELF/SELF)

The Vedic Sanskrit term atman (Pali, atta), literally
meaning breath or spirit, is often translated into Eng-
lish as self, soul, or ego. Etymologically, anatman (Pali,
anatta) consists of the negative prefix an plus dtman
(i.e., without atman) and is translated as no-self, no-
soul, or no-ego. These two terms have been employed
in the religious and philosophical writing of India to
refer to an essential substratum within human beings.
The idea of atman was fully developed by the Upa-
nisadic and Vedantic thinkers who suggested that there
does exist in one’s personality, a permanent, un-
changing, immutable, omnipotent, and intelligent at-
man, which is free from sorrow and leaves the body
at death. The Chandogya Upanisad, for instance, states
that the atman is “without decay, death, grief.” Sim-
ilarly, the Bhagavadgita calls the atman “eternal . . .
unborn . . . undying . . . immutable, primordial . . .
all-pervading.” Some Upanisads hold that the atman
can be separated from the body like the sword from

its scabbard and can travel at will away from the body,
especially in sleep. But Buddhism maintains that since
everything is conditioned, and thus subject to ANITYA
(IMPERMANENCE), the question of atman as a self-sub-
sisting entity does not arise. The religion points out
that anything that is impermanent is inevitably
DUHKHA (SUFFERING) and out of our control (anat-
man), and thus cannot constitute an ultimate self.

According to Buddhism, beings and inanimate ob-
jects of the world are constructed (samskrta), as dis-
tinguished from NIRVANA, which is unconstituted
(asamskrta). The constituted elements are made up of
the five SKANDHA (AGGREGATE) or building blocks of
existence: the physical body (riipa), physical sensation
(vedana), sensory perception (samjid, safifid), habitual
tendencies (samskara, samkhdra), and consciousness
(vijaana, vifiiana). The last four of these skandhas are
also collectively known as ndma (name), which de-
notes the nonmaterial or mental constituents of a be-
ing. Rilpa represents materiality alone, and inanimate
objects therefore are included in the term riipa. A liv-
ing being composed of five skandhas is in a continu-
ous state of flux, each preceding group of skandhas
giving rise to a subsequent group of skandhas. This
process is going on momentarily and unceasingly in
the present existence as it will go on also in the future
until the eradication of avidya (ignorance) and the at-
tainment of nirvana. Thus, Buddhist analysis of the
nature of the person centers on the realization that
what appears to be an individual is, in fact, an ever-
changing combination of the five skandhas. These ag-
gregates combine in various configurations to form
what is experienced as a person, just as a chariot is
built of various parts. But just as the chariot as an en-
tity disappears when its constituent elements are
pulled apart, so does the person disappear with the
dissolution of the skandhas. Thus, what we experience
to be a person is not a thing but a process; there is no
human being, there is only becoming. When asked
who it is, in the absence of a self, that has feeling or
other sensations, the Buddha’s answer was that this
question is wrongly framed: The question is not “who
feels,” but “with what as condition does feeling oc-
cur?” The answer is contact, demonstrating again the
conditioned nature of all experience and the absence
of any permanent substratum of being.

Just as the human being is analyzed into its com-
ponent parts, so too is the external world with which
one interacts. This interaction is one of conscious-
ness (vijfidna) established through cognitive faculties
(indriya) and their objects. These faculties and their
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objects, called spheres (ayatana), include both sense
and sense-object, the meeting of which two is neces-
sary for consciousness. These three factors that to-
gether comprise cognition—the sense-faculty, the
sense-object, and the resultant consciousness—are
classified under the name dhatu (element). The human
personality, including the external world with which it
interacts, is thus divided into skandha, dyatana, and
dhatu. The generic name for all three of them is
dharma, which in this context is translated as “ele-
ments of existence.” The universe is made up of a bun-
dle of elements or forces (samskaras) and is in a
continuous flux or flow (santana). Every dharma,
though appearing only for a single instant (ksana), is a
“dependently originating element,” that is, it depends
for its origin on what had gone before it. Thus, exis-
tence becomes “dependent existence,” where there is
no destruction of one thing and no creation of another.
Falling within this scheme, the individual is entirely
phenomenal, governed by the laws of causality and
lacking any extraphenomenal self within him or her.

In the absence of an atman, one may ask how Bud-
dhism accounts for the existence of human beings,
their identity, continuity, and ultimately their religious
goals. At the level of “conventional truth” (samvrti-
satya), Buddhism accepts that in the daily transactional
world, humans can be named and recognized as more
or less stable persons. However, at the level of the “ul-
timate truth” (paramarthasatya), this unity and stabil-
ity of personhood is only a sense-based construction
of our productive imagination. What the Buddha en-
couraged is not the annihilation of the feeling of self,
but the elimination of the belief in a permanent and
eternal “ghost in the machine.” Thus, the human be-
ing in Buddhism is a concrete, living, striving creature,
and his or her personality is something that changes,
evolves, and grows. It is the concrete human, not the
transcendental self, that ultimately achieves perfection
by constant effort and creative will.

The Buddhist doctrine of REBIRTH is different from
the theory of reincarnation, which implies the trans-
migration of an atman and its invariable material re-
birth. As the process of one life span is possible without
a permanent entity passing from one thought-moment
to another, so too is a series of life-processes possible
without anything transmigrating from one existence to
another. An individual during the course of his or her
existence is always accumulating fresh KARMA (ACTION)
affecting every moment of the individual’s life. At
DEATH, the change is only comparatively deeper. The
corporeal bond, which held the individual together,
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falls away and his or her new body, determined by
karma, becomes one fitted to that new sphere in which
the individual is reborn. The last thought-moment of
this life perishes, conditioning another thought-
moment in a subsequent life. The new being is neither
absolutely the same, since it has changed, nor totally
different, being the same stream (santana) of karmic
energy. There is merely a continuity of a particular life-
flux; just that and nothing more. Buddhists employ
various similes to explain this idea that nothing trans-
migrates from one life to another. For example, rebirth
is said to be like the transmission of a flame from one
thing to another: The first flame is not identical to the
last flame, but they are clearly related. The flame of life
is continuous, although there is an apparent break at
so-called death. As pointed out in the MILINDAPANHA
(Milinda’s Questions), “It is not the same mind and
body that is born into the next existence, but with this
mind and body . . . one does a deed . . . and by reason
of this deed another mind and body is born into the
next existence.” The first moment of the new life is
called consciousness (vijiana); its antecedents are the
samskaras, the prenatal forces. There is a “descent” of
the consciousness into the womb of the mother
preparatory to rebirth, but this descent is only an ex-
pression to denote the simultaneity of death and re-
birth. In this way, the elements that constitute the
empirical individual are constantly changing but they
will never totally disappear till the causes and condi-
tions that hold them together and impel them to
rebirth, the craving (trsna; Pali, tanha), strong attach-
ment (upadana) and the desire for reexistence (bhava),
are finally extinguished.

See also: Consciousness, Theories of; Dharma and
Dharmas; Intermediate States
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K. T. S. SArRAO

ANCESTORS

The meaning of ancestor differs among different cul-
tures, depending on their kinship system and their be-
liefs regarding the deceased. Ancestor could refer to the
originator of an ancestral lineage or the soul of a dead
person who is memorialized in a family shrine. The
Sanskrit word for ancestor, preta, is related to the Vedic
term pitarah (fathers). According to an ABHIDHARMA
commentary, Mahavibhasa (Chinese, Dapiposha lun;
Great Exegesis), Yama, the first mortal who died and
became the king of the netherworld, is called preta-raja
(king of the dead) or pitr-raja (king of fathers). Thus,
in ancient India, the words preta and pitarah were al-
most interchangeable in their use. This reflects the pa-
trilineal kinship system of ancient India and the
ancestral rites that were performed and maintained
through the male line.

In Asia, various forms of ancestor worship were in-
corporated into Buddhist rites. Ancestral rites and cer-
emonies are particularly prominent in East Asia, where
MAHAYANA Buddhism and Confucianism predomi-
nated and interacted. Southeast Asian societies, where
THERAVADA Buddhism flourished, observe similar
Buddhist rites for ancestors, but the continuity of a
family lineage is not the main motive of their rites. In
general, ancestor worship entails belief in the protec-
tive power of the deceased members of a particular
family, lineage, or a tribal group. It is also based on the
desire to overcome fear of the corpse and elevate the
newly deceased to the level of respected ancestors,
which continue to interact with the living.

Buddhist ideas of soul and afterlife

According to Buddhist scriptures, questions regarding
existence in the afterlife constitute one of the fourteen
issues on which the Buddha did not elaborate because
such matters cannot be proven by experience or logic.
Buddhist teachings denied any unchangeable or per-
manent entity, such as a soul, since all phenomena are
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seen as subject to ANITYA (IMPERMANENCE). The Bud-
dha is said to have instructed his disciples not to deal
with funerals, unless they were for family members.
The Buddha’s funeral is said to have been performed
according to the ancient Indian customs for the fu-
neral of a cakravartin (wheel-turning emperor or king,
who rules the world), and no Buddhist funerals for the
dead were established at that time. Buddhist ideas of
no-self (anatman) were the opposite of Brahmanical
beliefs concerning the continuity of the self. Later,
however, some Buddhist schools modified the idea of
no-self by, for example, positing the ALAYAVIINANA
(storehouse consciousness) as that which undergoes
rebirth. One widely accepted theory is the Sarvastivada
school’s stance on KARMA (ACTION) as the continuing
force that sets in motion a new existence after death.
Whatever philosophical terms the Buddhist scholars
used, continuity of the individual after death was more
or less assumed. These ideas, such as karma, provided
the theoretical background for ancestral rites for the
Buddhists.

Buddhist ancestral rites developed and incorporated
non-Buddhist beliefs and practices from Hinduism,
Confucianism, Daoism, and Shinto, as well as from the
popular folk beliefs of the people in Asia. In almost all
Asian cultures, indigenous spirit cults play a major role
in ancestor worship and veneration: for example, the
phi spirit of Thai people, the nat of the Burmese, the
tama of the Japanese, and the po and gui of the Chi-
nese. These potentially dangerous spirits can become
ancestors through Buddhist pacification rituals and
memorial rites.

The Ghost Festival and merit transfer

The most widespread Buddhist ancestral festival is the
GHOST FESTIVAL, or yulanpen (Japanese, Obon), which
was recorded in Chinese Buddhist sources as early as
the fifth century. During the Ghost Festival, ancestors
are invited back to this world for a feast, which is pre-
pared by the family members. This festival is based on
the Buddhist legend of MAHAMAUDGALYAYANA, one of
the ten leading disciples of the Buddha. Mahamaud-
galyayana is well known for liberating his mother from
hell. His mother was unable to eat since all the food
she tried to eat changed into fire before she put it into
her mouth. Mahamaudgalyayana’s offerings to the
community of monks saved her from hell, and she was
reborn in an upper heaven. This yulanpen festival
unites the Buddhist components of hungry ghosts and
salvation with Chinese indigenous belief in pacifying
dead spirits. In China, imitation paper money and
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miniature furniture and houses are burned to enrich
the dead in the netherworld. With proper family of-
ferings, these spirits can be transformed into protec-
tive ancestors.

This legend of yulanpen is based on Chinese Bud-
dhist scriptures, but the idea of food offerings for an-
cestors also existed in pre-Buddhist India. An example
of this is the main feature of the $raddha feast, where
sacred rice balls, or pinda, were offered to ancestors.
In these Indian rites, a feast is provided for the Brah-
mans, and the merit of this act is transferred to the an-
cestors. This kind of direct and indirect ritual feeding
of ancestors has been incorporated into Buddhist an-
cestral rites such as yulanpen and other rites to feed
hungry ghosts.

In yulanpen and related rites, an altar outside the
main chapel was set up with food for the hungry ghosts,
and various sttras were recited in order to feed them
and provide prayers for the pretas’ possible future en-
lightenment. This kind of ritual act of pijana or, as
Lynn deSilva calls it, “spiritual nourishment” (p. 155)
was made for various revered objects such as the “three
jewels” of the Buddha, dharma, and sangha, as well as
for parents, teachers, elders, and the souls of the dead.
The objects of offering were primarily food but also
included incense (fragrance), clothes, bedding for
monks, flowers, lights (candles and other bright lights),
music, and right actions. In these offering ceremonies,
the Buddha is symbolically invited into the ceremonial
place and given praise and offerings. Confessional
prayers are recited and certain MANTRA (e.g., nenbutsu,
DHARANTI, or DAIMOKU, depending on which Buddhist
school one belongs to) are chanted in front of the Bud-
dha. The merit accrued from these offerings and satra
recitations is transferred to the dead.

In Sri Lanka, the deceased who did not reach the
proper afterworld are feared by the living. Various sick-
nesses and disasters are alleged to be caused by these
floating spirits of the dead. In order to pacify such
ghosts, Buddhist monks are called upon to perform the
pirit rites and to distribute magic threads and water to
those afflicted. These floating spirits are eventually
transformed into benevolent ancestors by the power of
the pirit rites. Thai and Burmese Buddhists observe the
same rite, but it is called the paritta ritual (Spiro, pp.
247-250). In Thailand, bun khaw saak (merit-making
with puffed rice) and org phansa (end of Lent) are held
annually in wats (monasteries), and offerings are made
to the ancestors collectively (Tambiah, p. 190). The
merit of such acts is transferred to the deceased, yet
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Stanley Tambiah is reluctant to call these ceremonies
ancestral worship since they do not involve system-
atized or formalized interaction between the deceased
and the living. Nevertheless, he notes that the Buddhist
monks act as mediators between death and rebirth, and
they eliminate the dangers and pollution of death. In
Korea, Buddhist monks do not widely deal with death
rituals or rites of feeding deceased spirits and ances-
tors, unlike Thai or Japanese monks, even though Ko-
reans have similar beliefs in spirits as those of other
East Asian people. Shamans (Korean, mudang) largely
deal with these ancestral rites.

Intermediate states and memorial rites

The timing interval of memorial rites for the dead
varies. In Sri Lanka, the rites (piijands) are to be held
on the seventh day, three months, and one year after
the death day. These memorial rites are called mataka
danés, and monks are invited for the memorial feasts.
The ABHIDHARMAKOSABHASYA and other Buddhist
texts describe the judgments said to be undergone by
the dead in the INTERMEDIATE STATES (Sanskrit, an-
tarabhava; Chinese, zhongyou) every seven days after
death, up to the forty-ninth day. The forty-ninth day
is the final date when the realm of REBIRTH—whether
in the hells, the heavens, or other realms—will be de-
cided. Thus it marks the end of first mourning pe-
riod for the living. In China, memorial rites for the
deceased assume the form of Ten Buddha Rites (Chi-
nese, shifoshi), which include seven weekly rites held
every seven days up to the forty-ninth day, and on
the hundredth day, one year, and the third year
anniversaries—in total, ten memorial rites.

In Japan, three to five more rites were added, in-
cluding rites held on the seventh, thirteenth, and
thirty-third anniversaries. Observing ancestral rites is
a major part of Japanese Buddhist practice, and death
related rituals and services, such as funerals and
memorial rites, have become the major source of
monastic financing. According to folklorist Yanagida
Kunio, the deceased souls, which are called hotoke
(buddha) or spirits (Japanese, shorei) are purified
through these memorial rites. Once pacified, they be-
come kami (deities) after the thirty-third anniversary
memorial rite. These deified ancestors eventually lose
their individual personalities as time passes and con-
verge into the collective group of divine ancestors,
which resides in the ancestral tablets (Japanese, ihai)
and in ancestral family tombs. In Japan, ihai tablets are
the most significant object in a Buddhist altar. They
are enshrined in Japanese homes, with the exception
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A Zen (Chan school) priest paying respect at his parents’ gravesite
in the cemetery of the Kétokoji in Tokyo, 1992. © Don Farber
2003. All rights reserved. Reproduced by permission.

of those of Jodo Shinshi, one of the major lineages of
Pure Land adherents. The ancestral tablet is Chinese
Confucian in origin but was popularized by Buddhist
monks during the fifteenth and sixteenth centuries
(Fuijii, 1988, p. 20).

Family tombs are also important objects of ances-
tral worship in Japan. Early tombs are modeled on the
STOPAS in India, where relics of the Buddha are en-
shrined. Japanese ancestral tombs are visited by family
members to commemorate their ancestors during the
Obon ancestral festival. Unlike the Chinese and Japan-
ese, Thai and Burmese Buddhists do not show much
interest in building and maintaining elaborate graves
because tombs are not regarded as ancestral residences.

Founder worship in Japan

Another characteristic of Japanese Buddhism in rela-
tion to ancestor worship is worship of the founders of
various Buddhist schools and sects, many of which
were established during the Kamakura period (1185-
1333). Those most frequently worshipped include
KUxkaI (774-835) of the Shingon Tantric school; Eisai
(1141-1215) of Rinzai Zen; DOGEN (1200-1253) of
Sotdo Zen; HONEN (1133-1212) of the Pure Land sect
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or Jodoshh; SHINRAN (1173-1263) of Jodo Shinshi;
and NICHIREN (1222-1282) of the Nichiren school.
These founders are worshipped and revered as divine
“fathers” of their respective lineages. The followers of
these founders are considered the “children” of the
father-founders, using a family analogy. The blood lin-
eage (Japanese, kechimyaku) is interpreted in a spiri-
tual sense as the bond connecting the founder and the
followers through various rites. This founder worship
is the basis of salvific and devotional Japanese Bud-
dhism, since schools and lineages were formed and de-
veloped upon the basis of the revelatory experience of
these founders. Several annual rites are performed to
commemorate the birth, death, and other major life
events of the founders or prominent monks who con-
tributed to the different schools of Buddhism in Japan.
The stapas, which contain the remains of founders and
prominent monks, are usually constructed within a
monastery complex of the headquarters of a particu-
lar lineage or sect. Furthermore, statues of the founders
and prominent monks are made and placed near the
central objects of worship, usually Buddha figures or
MANDALAS.

Conclusion

Although Sakyamuni Buddha did not affirm the exis-
tence of an unchanging soul, Buddhism, in its devel-
opment over many centuries in different parts of Asia,
provides a rich theoretical and ritual basis for ances-
tral rites. One aspect of this basis is the idea of repeated
birth in the lower six realms of existence: the realms
of the hells, hungry ghosts, animals, humans, demigods
(asura), or heavenly deities, depending upon one’s
karma from past lives. This idea of karma, of ancient
Indian origin, was inherited by Buddhists and is un-
derstood as the continuing individual process that
undergoes the cycle of rebirth. The concept of PRA-
TITYASAMUTPADA (DEPENDENT ORIGINATION) also con-
tributed to ancestor worship, as the theory was
understood, especially by the laypeople, to mean that
past, present, and future lives are connected. More-
over, the idea of NIRVANA, which is often explained
with the analogy of extinguishing a candle, evolved
into the idea of dharmakaya or dharma body, which is
not affected by the death of the physical body of the
Buddha (Sanskrit, nirmanakaya). The Buddha’s fu-
neral and the subsequent development of relic worship
gave further impetus to the worship of ancestors.

The main concept underlying Buddhist ancestral
rituals is the transfer of merit, which is practiced in al-
most all Buddhist countries. In the rituals of merit
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transfer, giving offerings to the Buddha is regarded as
the same thing as offering to ancestors. The unity of the
living and the dead or the bond between descendants
and ancestors is assured and affirmed by participating
in and observing the Buddhist ancestral rites. In South-
east Asia, ancestor worship is not as evident as in East
Asia, but the continual transfer of merit though offer-
ings to monks and the sangha provides the opportu-
nity to commemorate and nourish ancestral spirits.

See also: Cosmology; Death; Lineage; Merit and Merit-
Making
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ANITYA (IMPERMANENCE)

Yanagida Kunio. Senzo no hanashi. Tokyo: Tsukuma shobo,
1946. English translation by Fanny Hagin Mayer and Ishi-
wara Yasuyo. About Our Ancestors: The Japanese Family Sys-
tem. Tokyo: Bunshodo, 1970.

MARIKO NAMBA WALTER

ANITYA (IMPERMANENCE)

Impermanence, as the Sanskrit word anitya or Pali
word anicca are generally translated, is one of the three
characteristics of the phenomenal world, or the world
in which human beings live. The other two character-
istics are DUHKHA (SUFFERING) and no-self (anatman).
The concept of impermanence is fundamental to all
Buddhist schools: Everything that exists in this world
is impermanent. No element of physical matter or any
concept remains unchanged, including the SKANDHA
(AGGREGATE) that make up individual persons. Things
in the world change in two ways. First, they change
throughout time. Second, everything in this world is
influenced by other elements of the world, and thus all
existence is contingent upon something else. Because
of this state of interdependence, everything that exists
in this world is subject to change and is thus imper-
manent. Impermanence is the cause of suffering, be-
cause humans attempt to hold on to things that are
constantly changing, on the mistaken assumption that
those things are permanent.

NIRVANA is the only thing that lies beyond the reach
of change, because it exists beyond the conceptual
dualism of existence or nonexistence. Traditionally,
Buddhist texts explain that because nirvana is not de-
pendent upon other elements in the world, it is de-
scribed as “uncreated” and “transcendent.” In short,
nirvana is not subject to change and is therefore not
impermanent. For one who pursues the path toward
enlightenment, the goal is to recognize the truth of im-
permanence by learning how not to depend upon the
notion that things exist permanently in the world. Ac-
cording to the THERAVADA school of Buddhism, the
first step in knowing the nature of reality is recogniz-
ing that neither the self nor the world exist perma-
nently. Impermanence is woven throughout all of
Buddhism, from its texts to artistic representations of
Buddhist concepts.

See also: Anatman/Atman (No-Self/Self); Bodhi
(Awakening); Four Noble Truths; Path; Pratityasa-
mutpada (Dependent Origination)

23



AN SHIGAO

Bibliography

Conze, Edward. Buddhist Thought in India: Three Phases of Bud-
dhist Philosophy. Ann Arbor: University of Michigan Press,
1962.

Karunadasa, Y. “The Buddhist Critique of Sassatavada and
Ucchedavada: The Key to a Proper Understanding of the
Origin and Doctrines of Early Buddhism.” Middle Way 74,
no. 2 (1999): 69-79.

CAROL S. ANDERSON

AN SHIGAO

An Shigao is the Chinese name of a Parthian Buddhist
translator active in the Chinese capital Luoyang circa
148 to 180 c.E. Tradition represents him as a prince who
renounced his throne to propagate the dharma in dis-
tant lands, becoming a hostage at the Han court, but
little is known about his life. Scholars disagree over
whether he was a layman or a monk, a follower of the
MAHAYANA or not. What is certain is that he was the
first significant translator of Buddhist texts into Chinese.
Fewer than twenty genuine works of his are thought to
have survived. They include sttras on such important
topics as the FOUR NOBLE TRUTHS, PRATITYASAMUTPA DA
(DEPENDENT ORIGINATION), the SKANDHA (AGGREGATE),
and MINDFULNESS of breathing and other techniques of
self-cultivation, as well as several treatises on similar
subjects (one of them an early version of Sangharaksa’s
Yogacarabhiimi). Two works are in fact anthologies of
short satras, while two other longer sttras (Dasottara,
Arthavistara) are compendia of terms, thus providing
Chinese Buddhists with a comprehensive treatment of
their new religion’s ideas and vocabulary. All the trans-
lations are of mainstream ( §r€1vakaye'ma) literature, most
apparently affiliated with the Sarvastivada school. The
first propagator of ABHIDHARMA and meditation texts in
China, An Shigao also pioneered the field of Chinese
Buddhist translations, and may have established the
translation committee as the standard approach. While
his archaic renditions were soon superseded by his suc-
cessors, some of the terms he used (like the transcrip-
tions fo for Buddha or pusa for bodhisattva) have stood
the test of time and are still current in East Asia today.

See also: Mainstream Buddhist Schools
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ANUTTARASAMYAKSAMBODHI
(COMPLETE, PERFECT AWAKENING)

Anuttarasamyaksambodhi is a Sanskrit term for un-
surpassed (anuttara), complete and perfect (samyak)
awakening (sambodhi). Buddhist texts frequently use
this term to describe the awakened wisdom acquired
by buddhas and tathagatas and to indicate that the con-
tent of that awakening transcends all conceptions and
cannot be compared to the knowledge or wisdom of
any other being, whether human or divine.

See also: Bodhi (Awakening)
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APOCRYPHA

The term apocrypha has been used in Western schol-
arship to refer to Buddhist literature that developed
in various parts of Asia in imitation of received texts
from the Buddhist homeland of India. Texts included
under the rubric of apocrypha share some common
characteristics, but they are by no means uniform in
their literary style or content. Apocrypha may be char-
acterized collectively as a genre of indigenous religious
literature that claimed to be of Indian Buddhist pedi-
gree or affiliation and that came to acquire varying
degrees of legitimacy and credence with reference to
the corpus of shared scripture. Some apocrypha, es-
pecially in East Asian Buddhism, purported to be the
BUDDHAVACANA (WORD OF THE BUDDHA) (that is,
satra) or the word of other notable and anonymous
exegetes of Indian Buddhism ($astra). Others claimed
to convey the insights of enlightened beings from In-
dia or of those who received such insights through a
proper line of transmission, as in the case of Tibetan
“treasure texts” (gter ma) that were hidden and dis-
covered by qualified persons. Still others were mod-
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eled after canonical narrative literature, as in the case
of apocryphal JATAKA (birth stories of the Buddha)
from Southeast Asia. Thus, what separates apocrypha
from other types of indigenous Buddhist literature
was their claimed or implied Indian attribution and
authorship. The production of apocryphal texts is re-
lated to the nature of the Buddhist CANON within each
tradition. The Chinese and Tibetan canons remained
open in order to allow the introduction of new scrip-
tures that continued to be brought from India over
several centuries, a circumstance that no doubt in-
spired religious innovation and encouraged the cre-
ation of new religious texts, such as apocrypha. The
Pali canon of South and Southeast Asia, on the other
hand, was fixed at a relatively early stage in its history,
making it more difficult to add new materials.

The above general characterization offers a clue
as to the function and purpose of apocrypha: They
adapted Indian material to the existing local
contexts—be they religious, sociocultural, or even
political—thereby bridging the conceptual gulf that
otherwise might have rendered the assimilation of
Buddhism more difficult, if not impossible. The per-
ceived authority inherent in the received texts of the
tradition was tacitly recognized and adopted to make
the foreign religion more comprehensible to contem-
porary people in the new lands into which Buddhism
was being introduced. Indeed history shows that some
apocryphal texts played seminal roles in the develop-
ment of local Buddhist cultures as they became an in-
tegral part of the textual tradition both inside and
outside the normative canon. But not all apocrypha
were purely or even primarily aimed at promoting
Buddhist causes. Some Chinese apocrypha, for exam-
ple, were all about legitimating local religious customs
and practices by presenting them in the guise of the
teaching of the Buddha. These examples illustrate that
the authority of SCRIPTURE spurred literary production
beyond the confines of Buddhism proper and provided
a form in which a region’s popular religious dimen-
sions could be expressed in texts.

Of the known corpus of apocrypha, the most “egre-
gious” case may be East Asian Buddhist apocrypha
that assumed the highest order of Indian pedigree, by
claiming to be the genuine word of the Buddha him-
self. Naturally their claims to authenticity did not go
unnoticed among either conservative or liberal fac-
tions within the Buddhist community. During the me-
dieval period these texts became objects of contempt
as well as, contrarily, materials of significant utility
and force in the ongoing sinification of Buddhism.
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Thus Chinese Buddhist apocrypha epitomize the com-
plexity of issues surrounding the history, identity, and
function of Buddhist apocrypha as a broader genre of
Buddhist literature.

Chinese Buddhist apocrypha

Chinese Buddhist apocrypha began to be written al-
most contemporaneously with the inception of Bud-
dhist translation activities in the mid-second century
C.E. According to records in Buddhist CATALOGUES OF
SCRIPTURES, the number of apocrypha grew steadily
every generation, through at least the eighth century.
Most cataloguers were vehement critics of apocrypha,
as can be gauged from their description of them as ei-
ther “spurious” or “suspected” scriptures, or from
statements that condemned these scriptures as erod-
ing the integrity of the Buddhist textual transmission
in China. Despite the concerted, collective efforts of
the cataloguers and, at times, the imperial court to root
out these indigenous scriptures, it was not until the
compilation of the first printed Buddhist canon, the
Northern Song edition (971-983), that new textual
creation waned and eventually all but ceased. The pro-
duction of apocrypha in China was thus a phenome-
non of the manuscript period, when handwritten texts
of local origin could gain acceptance as scripture and
even be included in the canon, the result being an enig-
matic category of scripture that is at once inauthentic
and yet canonical.

Modern scholarship’s discovery of such “canonical
apocrypha” testifies to the complexity and difficulty
of textual adjudication as well as to the authors’ so-
phisticated level of comprehension and assimilation
of Buddhist materials. It was never easy for traditional
bibliographical cataloguers to determine scriptural
authenticity. Success in ferreting out apocryphal
texts—especially when the texts in question were com-
posed by authors with extensive knowledge of Bud-
dhist doctrines and practice and with substantial
literary skill—required extensive exposure to a wide
range of Buddhist literature. In addition, the task was
at times deliberately compromised—as in the case of
the Lidai sanbaoji (Record of the Three Treasures
throughout Successive Dynasties; 597)—for no other
reason than the polemical need to purge from the
canon any elements that might subject Buddhism to
criticism from religious and ideological rivals, such as
Daoists and Confucians. The Lidai sanbaoji added
many false author and translator attributions to apoc-
rypha in order to authenticate those texts as genuine
scripture; and once its arbitrary attributions were
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accepted in a state-commissioned catalogue, the Da-
Zhou kanding zhongjing mulu (Catalogue of Scriptures,
Authorized by the Great Zhou Dynasty; 695), the Chi-
nese tradition accepted the vast majority of those texts
as canonical. The Kaiyuan shijiao lu (Record of Sakya-
muni’s Teachings, Compiled during the Kaiyuan Era;
730)—recognized as the best of all traditional
catalogues—was critical of both these predecessors,
but even it was unable to eliminate all these past in-
accuracies due in part to the weight of tradition.
Canonical apocrypha are therefore ideal examples of
the clash of motivations and compromises reached in
the process of creating a religious tradition. These
apocrypha thus added new dimensions to the evolv-
ing Buddhist religion in China due in part to their
privileged canonical status, but also, more impor-
tantly, because of their responsiveness to Chinese re-
ligious and cultural needs.

There are some 450 titles of Chinese apocryphal
texts listed in the traditional bibliographical catalogues.
In actuality, however, the cumulative number of apoc-
rypha composed in China is closer to 550 when we take
into account both other literary evidence, as well as
texts not listed in the catalogues but subsequently dis-
covered among Buddhist text and manuscript collec-
tions in China and Japan. Approximately one-third of
this total output is extant today—a figure that is sur-
prisingly large, given the persistent censorship to which
apocrypha were subjected throughout the medieval pe-
riod. This survival rate is testimony to their effective-
ness as indigenous Buddhist scripture and attests to the
continued reception given to these texts by the Chi-
nese, even such knowledgeable exegetes as ZHIYI
(538-597), the systematizer of the TIANTAI SCHOOL of
Chinese Buddhism. The vitality of the phenomenon of
apocrypha in China also catalyzed the creation of new
scriptures in other parts of East Asia, though to
nowhere near the same extent as in China proper.

The extant corpus of apocrypha includes both
canonical apocrypha as well as texts preserved as cita-
tions in Chinese exegetical works. Apocrypha were also
found in the two substantial medieval manuscript col-
lections discovered in modern times. The first is the
DUNHUANG cache of Central Asia discovered at the
turn of the twentieth century, which included manu-
scripts dating from the fifth to eleventh centuries. The
second is the Nanatsu-dera manuscript canon in
Nagoya, Japan, which was compiled during the twelfth
century based on earlier manuscript editions of the
Buddhist canon. It was discovered in 1990 to have in-
cluded apocrypha of both Chinese and Japanese ori-
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gin. The most astonishing historical finding in this
canon was the Piluo sanmei jing (The Scripture on the
Absorption of Piluo), an apocryphon attested in the bib-
liographical catalogue compiled by the renowned
monk-scholar DAO’AN (312-385), but previously un-
known. The Japanese manuscript is the only extant
copy of this extremely early Chinese apocryphon.
Other findings are no less valuable in ascertaining the
overall history of apocrypha: Both the Dunhuang and
Nanatsu-dera manuscripts included many titles with
no known record in the catalogues, evidence indicat-
ing that indigenous scriptural creation was even more
prolific than had previously been recognized. More-
over, scholars have suggested or identified convinc-
ingly some of the Nanatsu-dera apocrypha as Japanese
compilations based on Indian texts or Chinese apoc-
ryphal materials. Thus the apocrypha extant in Japan
serve as witness to the currency and impact of this con-
tested, but obviously useful, material.

Texts and contents

The extant corpus of apocryphal literature defies sim-
ple description, as each text has its own unique doc-
trinal or practical orientation, motive, and literary style
and technique. Some of the canonical apocrypha skill-
fully synthesized orthodox Buddhist material from In-
dia without any apparent indication of their native
pedigree; others, however, propagated popular beliefs
and practices typical of local culture while including
negligible Buddhist elements, save for the inclusion of
the word siitra (jing) in the title. The majority falls
somewhere between the two extremes, by promoting
Buddhist beliefs and practices as the means of accru-
ing worldly and spiritual merit. A few scholars have
attempted to make typological classifications of all ex-
tant apocrypha, but these remain problematic until the
corpus is thoroughly studied and understood in its
religious and sociocultural contexts. What follows
therefore is a selected review of some of the raison
d’étre of apocrypha, which are reflected in the ways in
which Buddhist teachings are framed and presented.

We will begin with two examples of apocrypha that
assembled MAHAYANA doctrine in ways that would
support a theory or practice that had no exact coun-
terpart in Indian Buddhism. First, the AWAKENING OF
FAITH (DASHENG QIXIN LUN) reconstructed Buddhist
orthodoxy by synthesizing three major strands of In-
dian doctrine—S$UNYATA (EMPTINESS), ALAYAVIJNANA
(storehouse consciousness), and TATHAGATAGARBHA
(womb/embryo of buddhas)—in order to posit an on-
tology of mind in which the mind could simultane-
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ously be inherently enlightened and yet subject to ig-
norance. After its appearance in the sixth century, the
Awakening of Faith became perhaps the most promi-
nent example of the impact apocrypha had on the de-
velopment of Chinese Buddhist ideology, as it became
the catalyst for the development of the sectarian doc-
trines of such indigenous schools as Tiantai, Huayan,
and Chan. The text is also a prime example of the ways
in which an indigenous author selectively appropriated
and ingeniously synthesized Indian materials in order
better to suit a Chinese religious context. Second, the
Jin’gang sanmei jing (The Scripture of Adamantine Ab-
sorption, or Vajrasamadhi-siitra) is an eclectic amal-
gam of a wide range of Mahayana doctrine, which
sought to provide a foundation for a comprehensive
system of meditative practice and to assert the soteri-
ological efficacy of that system. The scripture is also
one of the oldest works associated with the CHAN
scHoOL in China and Korea, and is thus historically
significant. Unlike other apocrypha discussed else-
where in this entry, one study suggests that this
sttra is actually a Korean composition from the sev-
enth century (Buswell 1989). This scripture, along with
Japanese apocrypha mentioned earlier, is thus a
barometer of the organic relationship that pertained
between Buddhism in China and the rest of East Asia
and demonstrates the pervasive impetus for indige-
nous scriptural creation throughout the region.

Other apocrypha incorporated local references and
inferences in order to better relate certain Buddhist
values and stances to the surrounding milieu. PRE-
CEPTS are the bedrock of Buddhist soteriology and fig-
ure prominently as a theme among apocrypha, as, for
example, in the FANWANG JING (BRAHMA’S NET SU-
TRA). This scripture reformulated the Mahayana bo-
dhisattva precepts in part by correlating them with the
Confucian notion of filial piety (xiao), a conspicuous
maneuver that betrays both the Chinese pedigree of
the text as well as its motive to reconcile two vastly dif-
ferent value systems. It also addressed problems aris-
ing from secular control over Buddhist institutions and
membership—a blending of religious instruction and
secular concerns that was not atypical of apocrypha, as
we will see again below.

Other apocrypha that have precepts as a prominent
theme specifically targeted the LAITY; such texts include
the Piluo sanmei jing (The Scripture of the Absorption
of Piluo), Tiwei jing (The Scripture of Tiwei), and
Chingjing faxing jing (The Scripture of Pure Religious
Cultivation). These apocrypha taught basic lay moral
guidelines, such as the five precepts, the ten wholesome
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actions, and the importance of DANA (GIVING), all set
within a doctrinal framework of KARMA (ACTION) and
REBIRTH. These lay precepts are at times presented as
the sufficient cause for attaining buddhahood, a radi-
cally simplified PATH that is no doubt intended to en-
courage the participation of the laity in Buddhist
practice. These precepts are also often presented as be-
ing superior to the five constant virtues (wuchang) of
Confucianism, or to any of the tangible and invisible
elements of the ancient Chinese worldview, including
the cosmological network of yin and yang, the five ma-
terial elements, and the five viscera of Daoist internal
medicine. The idea of filial piety is most conspicuous
in the Fumu enzhong jing (The Scripture on Profound
Gratitude toward Parents), which is based on the Con-
fucian teaching of “twenty-four [exemplary types of]
filial piety” (ershihsi xiao). The text highlights the deeds
of an unfilial son and exhorts him to requite his par-
ents’ love and sacrifice by making offerings to the three
JEWELS (the Buddha, the dharma, and the SANGHA).
The scripture has been one of the most popular apoc-
rypha since the medieval period.

The law of karma and rebirth mentioned above is a
ubiquitous theme or backdrop of apocrypha. The text
commonly known as the Shiwang jing (The Scripture
on the Ten Kings) illustrated the alien Buddhist law to
a Chinese audience by depicting the afterlife in purga-
tory. After death, a person must pass sequentially
through ten hell halls, each presided over by a judge;
the individual’s postmortem fate depended on the
judges’ review of his or her deeds while on earth. This
bureaucratization of hell was an innovation that mir-
rored the Chinese sociopolitical structure. This scrip-
ture’s pervasive influence can be gauged from the many
paintings, stone carvings, and sculptures of the ten
kings—typically garbed in the traditional attire and
headgear of Chinese officials—that were found in me-
dieval East Asian Buddhist sites.

Given that apocryphal scriptures were products of
specific times and places, it is no surprise that they also
criticized not only the contemporary state of religion
but also society as a whole, and even the state and its
policies toward Buddhism. Such criticisms were often
framed within the eschatological notion of the DECLINE
OF THE DHARMA, which was adapted from Indian
sources. The RENWANG JING (HUMANE KINGS SUTRA)
described corruption in all segments of society, natural
calamities and epidemics, state control and persecu-
tion of Buddhism, and the neglect of precepts by Bud-
dhist adherents. The suggested solution to this crisis
was the perfection of wisdom (prajfiaparamita), whose
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efficacy would restore order in religion and society and
even protect the state from extinction. The scripture
was popular in medieval East Asia, especially among
the ruling class, not least because of its assertion of state
protection. The Shouluo bigiu jing (The Scripture of
Bhiksu Shouluo) offered a different solution to escha-
tological crisis: It prophesized the advent of a savior,
Lunar-Radiant Youth, during a time of utter disorder
and corruption. Such a messianic message is of course
not without precedent in Indian Buddhism—the cult
of the future buddha MAITREYA is the ubiquitous
example—but the suggestion of a savior in the present
world might easily be construed as politically subver-
sive, and as a direct challenge to the authority of the
secular regime. This scripture is one of those lost apoc-
rypha that was discovered among the Dunhuang man-
uscript cache some fourteen hundred years after the
first recorded evidence of its composition.

The preceding coverage has touched upon only a
small part of the story of Buddhist apocrypha. Even
this brief treatment should make clear, however, that
apocrypha occupy a crucial place in the history of
Buddhism as a vehicle of innovation and adaptation,
which bridged the differences between the imported
texts of the received Buddhist tradition and indige-
nous religion, society and culture. As such, they also
offer substantial material for cross-cultural and com-
parative studies of scripture and canon in different re-
ligious traditions.

See also: Daoism and Buddhism; Millenarianism and
Millenarian Movements
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ARHAT

The arhat (Sanskrit) or arahant (Pali) is a being who
has attained the state of enlightenment that is the goal
of THERAVADA and other MAINSTREAM BUDDHIST
sCHOOLS. The arhat is fully human yet has reached a
transcendent state of wisdom and liberation that the
texts describe as being almost identical with that of the
Buddha. In this way, the arhat fulfills a dual role as both
an ideal for imitation and an object of veneration.

As an ideal of imitation, the arhat represents the
completion of the gradual paTH that leads from the
stage of an ordinary person, characterized by igno-
rance, to that of an enlightened person endowed with
wisdom. Theravada texts describe this path as having
two levels: the mundane or worldly, and the supra-
mundane. Theravada held that the path was open to
all beings who could master the attainments required,
and it subdivided the path into four stages that must
be completed over many lifetimes. These four stages
are termed the four paths (mdrga) or the four noble
persons (arya-pudgala), and comprise (1) the path of
stream-attainment (srotapanna marga), (2) the path
of once-returning (sakrdagami marga), (3) the path of
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nonreturning (andgami marga), and (4) the path
of the arhat. The division of the path into these stages
extending over many lifetimes served to make the ideal
of arhatship more viable for ordinary people.

The Buddhist CANON contains many siitras that spell
out in detail the nature of the perfections that must be
accomplished at each of the stages of the path in order
to progress toward arhatship. The perfection of moral
conduct ($7la) constitutes the first requirement of the
path. In the Visuddhimagga (Path to Purification), BUD-
DHAGHOSA (fifth century C.E.) explains that a person
on the path must fulfill the prECEPTS, living by com-
passion and nonviolence, living without stealing and
depending on the charity of others, practicing chastity,
speaking truth, and following all of the major and mi-
nor precepts. Having made progress in sila, the aspir-
ing arhat moves to perfect the restraint of sense
faculties. Controlling the senses rather than allowing
the senses to control him or her, the aspirant experi-
ences a state of peace. The next stage involves the de-
velopment of samadhi, or concentration, and here the
chief obstacles to be overcome are the five hindrances
(nivarana), which include sensual desire, ill will, sloth
and torpor, excitement and flurry, and DOUBT.

Closely related to this formulation of the states to
be conquered is the list of mental fetters (samyojana)
that must be abandoned in order to progress from the
stage of stream-enterer to that of arhat. A person at-
tains the fruit of stream-entry by eliminating the first
three fetters: mistaken belief in a self, doubt, and trust
in mere rites and RITUALs. To progress to the stage of
the once-returner, a person must reduce lust, ill will,
and delusion. The third noble person, the non-
returner, completes the destruction of the first five
fetters by completely destroying sensual desire and ill
will. To become an arhat one must proceed to elim-
inate the five remaining fetters, called higher fetters:
desire for material existence, desire for immaterial ex-
istence, conceit, restlessness, and ignorance.

Having eliminated these negative states, the arhat-
to-be enters the successive jhanas (Sanskrit, dhyana)
or trance states of samadhi, and attains the mental fac-
tors ending in pure MINDFULNESS and equanimity. The
Dighanikaya contrasts persons who have reached this
stage with ordinary persons by stating that those who
attain this level are as happy as prisoners who have
been set free or as people who have found their way
out of the wilderness to safety (D.1.72f.). To move be-
yond this stage, the potential arhat perfects the six
ABHINA (HIGHER KNOWLEDGES). The first three of
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these comprise what can be called miraculous powers:
the ability to do the miraculous deeds traditionally at-
tributed to Indian holy persons, such as becoming in-
visible, flying through the air, walking on water, and
other physical and psychic powers. The three remain-
ing abhijiia comprise the three knowledges: knowledge
of one’s previous lives, the “divine eye” (divyacaksu)
that allows one to see others’ past lives, and knowledge
of the destruction of the cankers. Having reached this
stage, the arhat is described throughout the Pali canon
as “one who has destroyed the cankers, who has done
what was to be done, who has laid down the burden
.. .and is liberated.”

The detailed and somewhat formulaic canonical de-
scriptions of the arhat’s path serve both to present the
path as an imitable goal and to emphasize how distant
this goal is from the ordinary person. Theravada sup-
plemented these normative descriptions of the path to
arhatship with hagiographical accounts of the great
arhats who had completed this path. The difficulty of
the path implied that the figures who had completed it
were greatly to be venerated. The canonical and com-
mentarial stories of the great arhats describe them as
performing meritorious deeds in their previous lives,
which led to their having opportunities to hear and fol-
low the dharma. Through hearing the dharma and
practicing the path, these arhats reached the perfection
of wisdom and compassion. Theravadin accounts
praise these arhats for attaining various forms of per-
fection in relation to the world. Free from the snares of
desire, the arhats were not attached to the material
world. For example, the female arhat, Subha, who had
overcome all attachments and was living as a nun in
the forest, plucked out her eye and gave it to a pursuer
who said that he was attracted to her because of her
deerlike eyes. The stories of other arhats stress their per-
fection of qualities such as equanimity, nonattachment,
and peace. Great arhats like Mahakassapa (Sanskrit,
MAHAKASYAPA) and Anna-Kondofifia were revered for
their ability to teach the dharma, and other arhats were
remembered for serving as advisers and counselors to
the people. Veneration of these great arhats by ordinary
persons at the lower levels of the path both leads to and
is in itself imitation of the arhats’ path to development.

Although the arhat plays a primary role in Thera-
vada Buddhism, the ideal is also found in some MAa-
HAYANA texts that mention a group of sixteen (or
sometimes eighteen) great arhats. Mahdyana satras
teach that the Buddha requested these sixteen arhats
to remain in the world to teach the dharma until the
next Buddha, MAITREYA, appears.
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See also: Arhat Images; Bodhi (Awakening); Disciples
of the Buddha
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GEORGE D. BOND

ARHAT IMAGES

The depiction of arhats (Chinese, luohan; Japanese,
rakan; Korean, nahan) in painting and sculpture is a
time-honored one in East Asian Buddhist art. Literally
meaning “one worthy of honor,” arhats are senior dis-
ciples of the Buddha who attained awakening through
his teaching. After the sttra about sixteen “great”
arhats, Da aluohan Nandimiduoluo suo shuo fazhuji
(Record of the Abiding Law as Spoken by the Great Arhat
Nandimitra, T.2030), was translated into Chinese in
the mid-seventh century, worship centered on this se-
lect group, which eventually expanded from sixteen to
eighteen and then to five hundred in number. These
select arhats, said to reside in remote mountain fast-
nesses and believed to possess miraculous powers, had
been given the charge to protect the buddhadharma
until the buddha of the future, MAITREYA, makes his
appearance, and this kalpa (or cycle) of existence
comes to an end. From the late ninth century onward,
arhats inspired a fervent cultic worship in Central Asia
and throughout East Asia.

One clue that suggests why such worship was so
enduring may be found in the Record of the Abiding
Law. There the believer is instructed to show devo-
tion to the arhats by supporting the monastic order.
The satra states that such devotional actions call forth
the arhats, although they disguise their “transcendent
natures,” to mingle amidst human beings, bestowing
upon pious donors “the reward of that fruit that
surpasses all others” (i.e., the attainment of buddha-
hood). Another factor that contributed to the flour-
ishing of arhat worship in China was the probable
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An arhat, or enlightened disciple, with a fly whisk. (Chinese paint-
ing by Guanxiu, 832-912.) The Art Archive/Private Collection
Paris/Dagli Orti. Reproduced by permission.

association of the miracle-working arhats named in
the stitra and subsequently depicted in paintings and
sculpture with the fabled but indigenous Daoist im-
mortals, who were also thought to reside in remote
realms and possess supernatural powers; indeed, the
Sanskrit term arhat was first translated into Chinese
by borrowing terms from the Daoist lexicon that re-
fer to such immortals.

The beginnings of the depiction of the sixteen arhats
named in the Record of the Abiding Law are obscure;
the available visual evidence consists of mere fragments
or later copies of paintings. Textual sources, however,
indicate that by the latter half of the ninth century, as
the arhats’ cultic worship became well-established,
painters of note, such as Guanxiu (832-912) and
Zhang Xuan (tenth century), depicted the theme, ap-
parently in the form of iconic portraits. By this time
there appear to have been two approaches to depict-
ing arhats: either as monks with Chinese facial features
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or as distinctly exotic, even grotesque beings. Guanxiu,
a Chan priest and accomplished poet who was said to
have derived inspiration for his painting from prayer-
induced visions, was heralded by later historians as
having been the first to portray the arhats, in the words
of Huang Xiufu (late tenth/early eleventh century), as
foreign in appearance, “having bushy eyebrows and
huge eyes, slack-jawed and big-nosed,” and in a land-
scape setting, “leaning against a pine or a boulder.”
Such characteristics can be seen in a set of sixteen hang-
ing scrolls in the Imperial Household Agency, Tokyo,
that is generally thought to best preserve Guanxiu’s
powerful conception. Guanxiu’s radical vision was per-
petuated in sets of arhat paintings produced through-
out the medieval period in China and Japan.

By the latter half of the twelfth century the mode
of representing arhats in the guise of more familiar,
sinicized monks, albeit sometimes performing mirac-
ulous feats, included their placement in much more
elaborate landscape settings and the suggestion of nar-
rative implications far beyond the content of the
Record of the Abiding Law. Skilled at conjuring up such
dramatic renditions in ink and color on silk, profes-
sional Buddhist painters in cities like Ningbo in Zhe-
jiang province created large sets of hanging scrolls that
depicted what had now become the five hundred
arhats. One of the most significant sets to survive from
a Ningbo workshop is that produced in 1178 by Lin
Tinggui and Zhou Jichang.

Arhats, because of their ascetic devotion to the
dharma, became a favored subject of adherents to the
CHAN sCHOOL. Whereas resplendent sets of paintings,
like the one mentioned above, were hung in temple
halls for public worship, renderings in ink mono-
chrome and often with exceptionally delicate lineation,
known as baimiao or plain line drawing, were enjoyed
by monks and lay worshippers in more intimate and
scholarly exchanges. From the twelfth century onward
in China, but especially at times when the Chan school
was revitalized by the presence and activity of promi-
nent clerics, depictions of arhats in this more scholarly
mode of painting reappeared with new vigor and sub-
tle invention.

As a complement to painted images, sculpted rep-
resentations of arhats occupied temple halls as well.
Few early examples survive, however. Offering a
glimpse of what must have been a vibrant tradition are
five magnificent ceramic sculptures of arhats, slightly
larger than lifesize and featuring a three-color glaze,
that were found in a cave in Hebei province early in
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the twentieth century. From a presumed set of sixteen,
they are thought to date to the late eleventh or early
twelfth century. Sinicized portrayals, they reflect the
characterization of the arhats as familiar monks; never-
theless, because of the talent of the nameless artisans
who created them, they are imbued with a meditative
authority befitting the arhats’ mission to remain ever
steadfast in protecting the dharma.

See also: Arhat; Chan Art; Daoism and Buddhism
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ARYADEVA

Aryadeva (ca. 170-270 c.E.) in his major work,
Catuhsataka (Four Hundred Verses), defends the MAD-
HYAMAKA SCHOOL against Buddhist and Brahmanical
opponents. The commentary of CANDRAKIRTI (ca.
600-650 C.E.) on this text identifies Aryadeva as a Sin-
hala king’s son who renounced the throne, traveled to
South India, and became NAGARJUNA’s main disciple.
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ARYASURA

Aryasira was a fourth-century C.E. Sanskrit poet. His
famous work, the JATAKAMALA (Garland of Jatakas),
contains thirty-four stories about the noble deeds of
the Buddha in previous incarnations, exemplifying in
particular the PARAMITA (PERFECTION) of generosity,
morality, and patience. Written in prose interspersed
with verse, it is one of the Buddhist masterpieces of
classical Sanskrit literature.

See also: Jataka; Sanskrit, Buddhist Literature in
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ASANGA

Asanga (ca. 320—ca. 390) is regarded as the founder of
the Yogacara tradition of MAHAYANA philosophy. His
biography reports that he was born in Purusapura, In-
dia, and converted to Mahayana from the HINAYANA,
later convincing his brother VASUBANDHU to make the
same move. Together they systematized the teachings
of Yogacara, authoring the main Yogacara commen-
taries and treatises. Asanga’s many works include
Abhidharmasamuccaya (A Compendium of Abhi-
dharma), which presents and defines technical terms
and usages, and the Xianyang shengjiao lun, extant only
in Chinese translation, a text that summarizes the truly
compendious Yogdicarabhiimi (Stages of Yogic Practice),
with which he is also connected as author/editor. Other
commentaries are attributed to him on important Yo-
gacara and some Prajhdparamita and Madhyamaka
works as well. By far his principal work is the Ma-
hayanasamgraha (Summary of the Great Vehicle), in
which he presents the tenets of Yogacara in clear and
systematic fashion, moving step by step, first explain-
ing the basic notion of the storehouse consciousness
and its functional relationship to the mental activities
of sensing, perceiving, and thinking, then outlining the
structure of consciousness in its three patterns of the
other-dependent (dependent arising applied to the
very structure of consciousness), the imagined, and the
perfected, which is the other-dependent emptied of
clinging to the imagined. He then sketches how the
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mind constructs its world; he develops a critical phi-
losophy of mind that, in place of ABHIDHARMA’s naive
realism, can understand understanding, reject its imag-
ined pattern, and—having attained the perfected state
of SUNYATA (EMPTINESS)—engage in other-dependent
thinking and action. Asanga thereby reaffirms the con-
ventional value of theory, which had appeared to be
disallowed by earlier Madhyamaka dialectic. He treats
the practices conducive to awakening (perfections,
stages, discipline, concentration, and nonimaginative
wisdom) and finally turns to the abandonment of delu-
sion and the realization of buddhahood as the three
bodies of awakening. Asanga’s work is a compendium
of critical Yogacara understanding of the mind.

See also: Consciousness, Theories of; Madhyamaka
School; Yogacara School
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JoHN P. KEENAN

ASCETIC PRACTICES

Buddhism arose in India at a time when a number of
non-Vedic ascetic movements were gaining adherents.
These Sramanic traditions offered a variety of psycho-
somatic disciplines by which practitioners could expe-
rience states transcending those of conditioned
existence. Accounts of the Buddha’s quest for awak-
ening depict the BODHISATTVA engaging in ascetic dis-
ciplines common to many Sramanic groups of his time.
The bodhisattva reportedly lived in the wilderness,
practiced breath-control, gave little care to his manner
of dress, and fasted for long periods, strictly control-
ling his intake of food. But these accounts are not en-
tirely consistent. Most indicate that the bodhisattva
practiced asceticism for a period of six years; others
(namely the Sutta Nipata 446, and the Anguttara Nik-

ENCYCLOPEDIA OF BUDDHISM



aya 4:88) state that the period of ascetic practice was
seven years in duration. All accounts depict the bod-
hisattva practicing a regimen characterized by ab-
stemious self-control, but details differ. Some say that
he went unclothed in the manner of some Sramanic
groups, that he wore only animal skins or bark cloth-
ing, and that he subsisted on fruits and roots. Some
indicate that his meals consisted only of a single grain
of rice, or a single jujube fruit.

The most critical discrepancy in these accounts of
the bodhisattva’s experiments in asceticism is the fact
that where early sources such as the Sutta Nipata
praise asceticism, later accounts describe the bod-
hisattva reaching a point where he rejects asceticism
and discovers the Middle Way. Later accounts link this
discovery of a PATH between the extremes of self-
indulgence and self-mortification to the achievement
of BODHI (AWAKENING). The bodhisattva, according to
these accounts, had reached such a point of emacia-
tion that he could feel his spinal cord by touching his
abdomen (e.g., Majjhima Nikaya 1:80, 1: 246). Faint-
ing from hunger and near to death, the bodhisattva
had to rethink his methodology. A critical juncture in
his ascetic regimen occurred when he accepted an of-
fering of rice boiled in milk and was rejected by his
ascetic companions as a hedonist.

To understand why later accounts repudiate asceti-
cism as a path to awakening and link the practice of
the Middle Way to the achievement of awakening, it
is necessary to consider the history of Buddhist en-
gagement with rival religious groups and how polemics
shaped the development of Buddhism in India. As
Buddhism spread from its initial heartland, it became
important that Buddhists take a stand on asceticism so
as to clearly differentiate themselves from other non-
Vedic Sramanic groups. Rivalry with Jains was partic-
ularly intense, as Buddhists competed for support from
more or less the same segment of the lay population
that Jain monastics relied upon for their financial sup-
port. Hajime Nakamura (Gotama Buddha, pp. 63ft.)
suggests that antiascetic sentiments began to be ex-
pressed as Buddhists responded to critical remarks
made by Jains to the effect that Buddhist monastics
were lazy and self-indulgent. Nakamura argues that the
biographical tradition of the Buddha’s discovery of the
Middle Way after practicing extreme asceticism was
developed in this polemical context. Other scholars
have focused on internal developments within Bud-
dhism and seen evidence of a historical shift away from
early asceticism. Reginald Ray, for example, argues in
Buddhist Saints in India (pp. 295-317) that ascetic
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practices were the central focus of Buddhism in early
days, but later were marginalized with the growth of
settled MONASTICISM.

Historical issues aside, there are other reasons for
ambivalence within Buddhist traditions with regard to
asceticism. On the one hand, ascetic practices are cen-
tral to developing an attitude of being content with lit-
tle, an important aspect of the salutary detachment that
Buddhists seek to inculcate. But on the other hand, as-
ceticism can be practiced for a variety of unwholesome,
self-aggrandizing reasons. Because of concerns about
possible misuse, ascetic practices have been regarded
as optional rather than mandatory aspects of the path.

Lists of ascetic practices differ. In THERAVADA con-
texts, the classical list of ascetic practices (dhutanga)
includes thirteen items: wearing patchwork robes re-
cycled from cast-off cloth, wearing no more than three
robes, going for alms, not omitting any house while
going for alms, eating at one sitting, eating only from
the alms bowl, refusing all further food, living in the
forest, living under a tree, living in the open air, living
in a cemetery, being satisfied with any humble
dwelling, and sleeping in the sitting position (without
ever lying down). MAHAYANA texts mention twelve as-
cetic practices (called dhiitaguna). They are the same
as the Theravada list except they omit two rules about
eating and add a rule about wearing garments of felt
or wool.

Several of the thirteen dhutanga are virtual emblems
of the SANGHA in Theravada countries. For example,
at the end of Theravada ordination ceremonies, mem-
bers of the sangha are instructed in the four ascetic cus-
toms known as the four resorts (Pali, nissaya): begging
for alms, wearing robes made from cast-off rags,
dwelling at the foot of a tree, and using fermented cow
urine as medicine (as opposed to more palatable med-
icines like molasses and honey). These four practices,
often mentioned in canonical texts, undoubtedly go
back to the beginnings of Buddhism in India.

Studies of contemporary saints in Buddhist Asia
(such as those by Carrithers, Tambiah, and Tiyavanich)
suggest that those who follow ascetic practices enjoy
tremendous prestige. Bank presidents residing in
Bangkok travel hundreds of miles and endure all kinds
of hardships to visit and make offerings to WILDERNESS
MONKS of the Thai forest traditions. There is no deny-
ing that the Buddhist emphasis on moderation mili-
tates against extreme asceticism. But it is equally clear
from ethnographic and textual studies that ascetic
practices are deeply woven into the fabric of Buddhism.
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See also: Diet; Robes and Clothing; Self-Immolation
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Liz WILSON

ASOKA

AS$oka (ca. 300-232 B.C.E.; 1. 268—232 B.C.E.), the third
ruler of the Indian Mauryan empire, became a model
of KINGsHIP for Buddhists everywhere. He is known to-
day for the edicts he had inscribed on pillars and rock
faces throughout his kingdom, and through the leg-
ends told about him in various Buddhist sources.

In one of his edicts, ASoka expresses regret for the
suffering that was inflicted on the people of Kalinga
(present-day Orissa) during his conquest of that terri-
tory. Henceforth, he proclaims, he will renounce war
and dedicate himself to the propagation of dharma.
Just what he meant by this statement has been a sub-
ject of debate. Some have understood the word dharma
here to mean the Buddha’s teaching, and so have read
Asoka’s change of heart in Kalinga as a conversion ex-
perience. In a few subsequent inscriptions, it is true,
Asoka does refer specifically to Buddhist sites (such as
the Buddha’s birthplace, which he visited in person)
and to Buddhist texts, but, in general, for him, the
propagation of dharma seems to have implied an ac-
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tive moral polity of social concern, religious tolerance,
and the observance of common ethical precepts. In
one edict, for instance, he orders fruit and shade trees
to be planted and wells to be dug along the roads for
the benefit of travelers. In others, he establishes med-
ical facilities for humans and animals; he commissions
officers to help the poor and the elderly; and he en-
joins obedience to parents, respect for elders, and gen-
erosity toward and tolerance of priests and ascetics of
all sects.

Throughout the ages, however, Asoka was best
known to Buddhists not through his edicts but through
the legends that were told about him. These give no
doubt about his conversion to Buddhism and his spe-
cific support of the monastic community. In Sanskrit
and Pali sources, Asoka’s kingship is said to be the
karmic result of an offering he made to the Buddha in
a past life. In this life, it is his encounter with an en-
lightened Buddhist novice that changes him from be-
ing a cruel and ruthless monarch into an exemplary
righteous king (dharmardja), a universal monarch
(cakravartin). As such, he undertakes a series of great
acts of merit: He redistributes the relics of the Buddha
into eighty-four thousand stapas built all over his king-
dom; he establishes various Buddhist sites of PILGRIM-
AGE; he becomes a supporter of charismatic saints such
as UPAGUPTA and Pindola; he fervently worships the
bodhi tree at BODH GAYA; and he gives away (and then
redeems) his kingship and all of his possessions to the
SANGHA. In addition, in the Sri Lankan vamsas (chron-
icles), he is said to purify the teaching by convening
the Third Buddhist Council, following which he sends
missionary-monks, including his own son Mahinda, to
various lands within his empire and beyond (e.g., Sri
Lanka).

These stories helped define notions of Buddhist
kingship throughout Asia, and gave specificity to
the mythic model of the wheel-turning, dharma-
upholding cakravartin. From Sri Lanka to Japan,
monarchs were inspired by the image of Asoka as a
propagator of the religion, distributor of wealth,
sponsor of great festivals, builder of monasteries, and
guarantor of peace and prosperity. In particular, the
legend of his construction of eighty-four thousand
stipas motivated several Chinese and Japanese em-
perors to imitate it with their own schemes of relic
and wealth distribution, which served to unify their
countries and ritually reassert their sovereignty.

See also: Councils, Buddhist; India; Sri Lanka
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ASVAGHOSA

A$vaghosa (ca. 100 C.E.) was a Sanskrit poet and
dramatist. As is the case with nearly all the writers of
ancient India, legend and fictional anecdote take the
place of biographical fact, but the association of
Asvaghosa with the Kushan king Kaniska is at least
chronologically possible.

Asvaghosa is the author of two long poems, among
the earliest extant in Sanskrit: BUDDHACARITA (Acts of
the Buddha) and Saundarananda, about the conver-
sion of the Buddha’s half-brother Nanda. Fewer than
half of the twenty-eight cantos of the Buddhacarita sur-
vive complete in the original Sanskrit, bringing the
story only as far as the Buddha’s enlightenment, but
Tibetan and Chinese translations preserve the entire
work. Only fragments survive of A§vaghosa’s nine-act
play, Sariputraprakarana (The Matter [or Drama) of
Sa’riputm), about the conversion of SARIPUTRA and
MAHAMAUDGALYAYANA, later to become two of the
Buddha’s main disciples. Of the other works attributed
to A$vaghosa, only the fragments of another drama are
likely to be his.

The profound knowledge of brahmanical lore dis-
played in his writing supports the Chinese tradition
that he was born a brahman and only later converted
to Buddhism. Conversion is the main theme of two of
his works and also figures prominently in the third.
His avowed purpose in writing was to win converts to
the Buddha’s teaching by the charm of his art and the
intensity of his conviction. A$vaghosa’s fame as a
writer and the legend of his life contributed to his
renown in Fast Asia and resulted in a number of works,
such as the AWAKENING OF FAITH (DASHENG QIXIN
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LUN), being falsely attributed to him.

See also: Sanskrit, Buddhist Literature in
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ATISHA

Atisha (982-1054) was born to the ruler of a minor
kingdom in Northeast India. He studied under the best
Buddhist teachers of his time, including Jetari (whose
name is also written Jitari) and Bodhibhadra. After
some years of married life he entered the Buddhist or-
der, where he was given the name Dipamkarasrijnana
(Light of Wisdom). Atisha, the name by which he is
better known, is an apabhramsa (proto-Bengali) form
of the common Buddhist Sanskrit term ati$aya, which
means “surpassing intention or kindness.” In Tibet,
Atisha is more commonly known as Jo bo rje (pro-
nounced Jowojay), which conveys the idea of holiness
and leadership.

According to later hagiographical accounts, after
becoming a monk, Atisha studied in the four great
monastic universities of the Pala dynasty (eighth to
twelfth centuries): Nalanda, Otantapari, Vikramasila,
and Somapiri. He then traveled to Suvarnadvipa (per-
haps Sumatra in present-day Indonesia), where he met
his most important teacher, Dharmakirtisri, a Citta-
matra (Mind Only) philosopher who taught Atisha
MAHAYANA altruism (bodhicitta). Atisha returned to
India when he was middle-aged, and the Pala king
Nayapala appointed him abbot of Vikramasila, where
he launched a program of monastic renewal.

At the end of the tenth century, the king of Mnga’
ris (Ngari) in far western Tibet, Ye shes od (Yeshay 6),
sent a group of twenty-one Tibetans to India, among
them the great translator Rin chen bzang po (958-
1055). Ye shes od was a descendant of the original Ti-
betan royal line that had ended in central Tibet in
about 840, a date that marks the end of the first spread
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of Buddhism (snga dar) in Tibet. Rin chen bzang po’s
return to Mnga’ ris after his travels in India is the tra-
ditional date for the beginning of the second spread
(sphyi dar) of Buddhism.

According to hagiographical accounts, late in his life
Ye shes "od told his son Byang chub ’od (Changchub 6,
984-1078) to invite Atisha, then the foremost Indian
Buddhist scholar, to help further the spread of Bud-
dhism in Tibet. Atisha accepted the invitation and ar-
rived in Mnga’ ris in 1042. He never returned to India,
traveling and teaching extensively before his death in
central Tibet in 1054.

In western Tibet Atisha collaborated with Rin chen
bzang po on Tibetan translations of PRAJNAPARAMITA
LITERATURE. Atisha later collaborated in central Tibet
with Nag mtsho tshul khrims rgyal ba (Nagtso
Tsultrim gyalwa) on Tibetan translations of many fun-
damental texts of the Madhayamaka (Middle Way). Of
his many Tibetan disciples the most important is
"Brom ston rgyal ba’i byung gnas (Dromton Chokyi
jungnay, 1008-1064), who founded Rva sgreng (Ret-
ing), the first monastery of the Bka’ gdams (Kadam)
sect. The Bka’ gdams, which evolved into the DGE LUG
(GELUK) or Yellow Hat sect, is the Tibetan sect with
which the name of Atisha is most closely associated.

Among Atisha’s best known works is his Byang chub
sgron me (Lamp for the Path), taught soon after arriv-
ing in Tibet. In it he classifies practitioners of Bud-
dhism into three types (those of lesser, middling, and
superior capacities), and he stresses the importance of
a qualified guru, the need for a solid foundation of
morality, the central place of Mahayana altruism, and
an understanding of ultimate reality. He also sets forth
the practice of TANTRA as a powerful technique for
quickly reaching enlightenment. Atisha’s works influ-
enced all the later Tibetan Buddhist sects (BKA’ BRGYUD,
SA sKya, and Dge lugs). Some later Dge lugs writers, in-
fluenced by TSONG KHA PA’s Lam rim chen mo (Stages
of the Path to Enlightenment, written in 1403) projected
onto the historical Atisha a mythical perfect guru who
became for them the symbol of their exclusive form of
monasticism and scholastic learning.

See also: Tibet
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AVADANA

As a genre of Buddhist literature, the Sanskrit term
avadana (Pali, apadana; Chinese, piyu; Tibetan, rtogs
par brjod pa’s sde) denotes a narrative of an individ-
ual’s religiously significant deeds. Often these narra-
tives constitute full-fledged religious biographies,
sometimes of eminent monastics, sometimes of ordi-
nary lay disciples. The avadanas portray, frequently
with thematic and narrative complexity, concrete hu-
man actions that embody the truths propounded in
the doctrine (dharma) and the discipline (VINAYA).

Avadanas range from formulaic tales that simply
dramatize the workings of KARMA (ACTION) and the ef-
ficacy of FAITH and devotion, to fantastical adventure
stories, to the sophisticated art of virtuosi poets. Like
modern novels and short stories, avaddnas offer some-
thing for every taste. The avadana literature draws on
diverse sources: actual lives, the biography of the Bud-
dha and tales of his former births (JATAKA), biograph-
ical accounts in the canonical literature, and the vast,
pan-Indian store of secular story-literature. Indian
Buddhists composed avaddnas from about the second
century B.C.E. to the thirteenth century C.E. Thereafter,
Buddhists elsewhere in Asia continued the tradition.
In India and beyond, avadana stories also inspired nar-
rative painting.

Structurally, avadanas, like jatakas (which came to
be considered a subcategory of avadana), consist of a
story of the present (pratyutpannavastu), a story of the
past (atitavastu), and a juncture (samavadhana) in
which the narrator, always the Buddha or another en-
lightened saint, identifies characters in the past as for-
mer births of characters in the present. For the story
of the past, some avaddnas substitute a prediction
(vydakarana) of the protagonist’s spiritual destiny.

The earliest avadanas, like the Apadana and the
Sthaviravadana (ca. second century B.C.E.), are autobi-
ographical narratives in verse attributed to the Bud-
dha’s immediate disciples. In contrast, biographical
anthologies from the first to the fourth centuries C.E.,
such as the AVADANASATAKA (A Hundred Glorious
Deeds), Karmasataka (A Hundred Karma Tales), and
D1vYAVADANA (Heavenly Exploits), are in mixed prose
and verse and feature a much wider range of charac-
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ters. The Avadanasataka stories are brief and formu-
laic, those of the Karmasataka less so, and those of the
Divyavadana the most complex and diverse. The sixth-
to eighth-century Pali commentaries (atthakathda) and
several collections preserved only in Chinese contain
many avaddna and avadana-type stories.

Just as Hindu poets retold stories of heroes from the
epics and Puranas, Buddhist poets retold the lives of
their own heroes. The second-century Kumaralata, in
his Kalpanamanditika Drstantapanikti (A Collection
of Parables Ornamented by the Imagination), first
adapted the prose-and-verse format to the demands
of belles lettres. His successors from the fourth to the
eighth centuries, ARYASORA, Haribhatta, and Gopa-
datta, composed ornate poetry (kdavya) in the form
of bodhisattvavadanamalas (garlands of avadanas
concerning the Buddha’s previous births). Similarly,
the eleventh-century Hindu poet Ksemendra drew
on the MULASARVASTIVADA VINAYA to compose the
Bodhisattvavadana-kalpalata, which became impor-
tant in Nepal and Tibet.

The mostly unpublished verse avadanamalas (gar-
lands of avadanas), which constitute a later subgenre,
are anonymous works, composed in the style of Hindu
Puranas, that display MAHAYANA influences. Several of
these retell stories from earlier sources, some in a dis-
tinctively Nepalese idiom.

As scholars increasingly recognize narrative as a
mode of knowing distinct from, but in no way inferior
to, philosophical discourse, they can look forward to
learning much from a literary genre that has played an
essential role in Buddhist self-understanding for more
than two thousand years.

See also: Sanskrit, Buddhist Literature in
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AVADANASATAKA

The Avadanasataka (A Hundred Glorious Deeds) is an
anthology of one hundred biographical stories in San-
skrit from the first to second centuries C.E. The stories
are thematically organized into ten “books” that por-
tray the truth of the doctrine of KARMA (ACTION) and
the power of religious DANA (GIVING), FAITH, and de-
votion. An earlier version is preserved in Chinese
(Taisho no. 200).

See also: Avadana; Divyavadana; Jataka
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AVALO K|TESVARA. See Bodhisattva(s)

AVATAMSAKA—SUTRA. See Huayan Jing

AWAKENING OF FAITH (DASHENG
QIXIN LUN)

The Dasheng qixin lun (Treatise on the Awakening of
Faith According to the Mahdyana) is a Chinese apoc-
ryphal composition believed to have been written dur-
ing the sixth century. The text is important for its
appropriation of the TATHAGATAGARBHA, the doctrine
of Buddha-nature, into the central teaching of Chinese
Buddhist schools such as Huayan and Chan. The
Dasheng qixin lun explains how ordinary, deluded be-
ings can attain enlightenment without renouncing this
worldly life. The text was reputed to have been writ-
ten in Sanskrit by ASVvAGHOsA (Chinese, Maming; first
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century C.E.) and then translated into Chinese in 550
by the Indian dharma master PARAMARTHA (Chinese,
Zhendi; 499-569). However, no Sanskrit version of this
text exists, and most scholars accept its indigenous
Chinese provenance.

The Dasheng gixin lun is divided into five parts. In
part one, the author explains his motives for writing
the treatise. In part two, he outlines the significance of
his discussion. In part three, he focuses on two aspects
of mind to explicate the relationship between enlight-
enment and ignorance, nirvana and samsara, or the
absolute and the phenomenal. In part four, he enu-
merates five practices that aid the believer in the awak-
ening and growth of faith, with an emphasis on
calmness and insight meditation. In part five, he de-
scribes the benefits that result from cultivating the five
practices. The content of the Dasheng gixin lun is of-
ten summarized as “One Mind, Two Aspects, Three
Greatnesses, Four Faiths, and Five Practices.”

The composition of the Dasheng qixin lun repre-
sents a process of Sinicization of Indian Buddhism.
The text seeks to synthesize tathagatagarbha and yo-
gacara philosophies of mind by positing that one mind
has two aspects: the absolute aspect, which is the equiv-
alent of the tathagatagarbha, and the phenomenal as-
pect, which refers to the ALAYAVUNANA (storehouse
consciousness). Since the tathagatagarbha is the un-
derlying ontological matrix upon which the phenom-
enal aspect of mind is grounded, the latter always has
the potential to be transformed into the absolute mind.
Ignorance is simply the manifestation of one’s defiled
modes of consciousness, which do not have distinct
characteristics of their own and are not separate from
the mind’s true essence. To attain enlightenment, one
needs only to free oneself from deluded thoughts and
cultivate faith in one’s inherently pure mind. Enlight-
enment is accordingly conceptualized as a process in
which one fully actualizes one’s initial awakening into
one’s true nature through religious cultivation and
meditative practice.

The Dasheng qgixin lun has exerted a profound im-
pact on the development of East Asian Buddhism; nu-
merous Buddhist exegetes in China, Korea, and Japan
have written commentaries on it and have incorpo-
rated its thesis into their systems of thought. The ter-
minology and hermeneutic of the Dasheng gixin lun
represent a Chinese shift away from the apophasis of
the Madhyamaka teaching of SUNYATA (EMPTINESS) to
the kataphasis of the doctrine of immanent Buddha-
nature. Its use of the paradigm of ti (essence) and yong
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(function) in analyzing the relationship between the
abstract and the phenomenal realms also plays an in-
fluential role in the Huayan teachings of lishi wuai
(unimpeded interpenetration between principle and
phenomena) and shishi wuai (unimpeded interpene-
tration of all phenomena). Most importantly, through
its explicit linkage of tathagatagarbha and alayavi-
jiana, the Dasheng qixin lun succeeds in adapting the
tathagatagarbha doctrine to the indigenous Chinese
milieu. It assures the Mahayana ideal of universal sal-
vation and affirms the sanctity of life in this world.
Its assumption of the inherent purity and enlighten-
ment in the minds of all sentient beings also provides
an ontological basis for the Chan school’s doctrine of
“seeing one’s nature and attaining Buddhahood”
(jianxing chengfo).

See also: Apocrypha; Chan School; China; Huayan
School
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DING-HWA HSIEH

AYUTTHAYA

Ayutthaya was a kingdom in what is now Thailand. It
was ruled by thirty-six kings between 1350 and 1767.
The art of Ayutthaya is typically divided into four
phases associated with its major political eras: 1350 to
1488, 1488 to 1628, 1629 to 1733, and 1733 to 1767.
The city was destroyed by the Burmese in 1767.

The two most important monasteries of the early
periods were Mahathat (erected in 1384 by King Boro-
maraja I) and Ratchaburana (erected in 1424 by Boro-
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maraja II). Like monasteries in the earlier kingdom of
SUKHOTHAI, the alignment of the wihan (assembly
hall), prang (tower shaped in Khmer fashion), and
ubosot or bot (congregation and ordination hall) fol-
lowed a single east-west axis. Smaller prangs and wi-
hans were enclosed around the central tower within a
rectangular gallery, where a row of buddha images was
placed. The main prangs were generally marked
halfway up by niches facing each cardinal direction,
in each of which was placed a buddha image; each
prang was crowned by a metal finial in the shape of a
vajra (pronged ritual instrument). Relics, buddha im-
ages, and votive tablets were deposited in the prangs’
relic chambers. For instance, exquisite gold royal re-
galia and vessels were found in the deposit of Wat
Ratchaburana. Wat Chai Wattabaram, built by King
Prasat Thong in 1630, is an example of the later phase
of prang structure.

The Sri Lankan bell-shaped chedi popular in
Sukhothai was used extensively in Ayutthaya. Notable
Ayutthayan features are a higher base, rows of small
columns around the railing on the top, and an elon-
gated finial. A good example of this type is Wat Phra
Sisanphet, erected in 1491 by King Ramathibodi II.

The only surviving complete late Ayutthayan
monastery is Wat Naphramen, built in the middle of
the sixteenth century. Its ubosot is rectangular, with
thick walls, slit windows, and tall octagonal pillars
crowned by lotus capitals. The ceiling is decorated with
gold star clusters. The main image placed at the end of
the hall is the only remaining large-scale seated and be-
jeweled bronze Buddha. The base of the ubosot, curved
into a boat shape in early Ayutthaya, became straighter
in the later phases.

See also: Monastic Architecture; Southeast Asia, Bud-
dhist Art in; Thailand
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BAMIYAN

Located 240 miles northwest of Kabul in present-day
Afghanistan, Bamiyan was a point of intersection on
the major thoroughfares of antiquity. References to
Bamiyan as a religious center can be found in the writ-
ings of the Chinese pilgrim to India XUANZANG (ca.
600—664 C.E.). The site ultimately fell into disuse after
its annihilation by Genghis Khan in 1222, an act of re-
venge for his son’s death during the siege of the citadel
Shahr-i-Zohak, which sits high above the Bamiyan
valley. In the eighteenth century, Buddhist images at
the site were used for artillery practice by the Mogul
emperor Aurangzeb, and in the nineteenth century
Bamiyan was explored by British archaeologists. The
most extensive research done at Bamiyan was under
the auspices of the French.

The trading post of Bamiyan sits in a lush valley be-
neath the mountains of the Hindu Kush, with a pre-
cipitous mountain at its back and an escarpment
suitable for carving at its face. This escarpment came
to be covered with innumerable grottos carved from
the living rock, comprising Buddhist assembly halls,
meditation caves, and icon niches. All told they cover
at least one mile. Until 2001, there stood within carved
niches a monumental fifty-three-meter buddha image
at the western end, and a smaller thirty-five-meter
buddha at the eastern end. Originally covered with
brilliant pigments and gold, these buddha figures left
a lasting impression on Xuanzang, as well as on the
thirteenth-century Arab geographer Yakut. Both re-
marked upon the great buddha images of Bamiyan as
being without compare elsewhere in the world.

There is debate as to the iconographic identity of
the two images. It is generally argued that the smaller
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buddha figure represented the historical Buddha,
Sakyamuni, largely because that is how the image is
referenced in most of the chronicles of the times. The
larger buddha is thought to have represented the uni-
versal buddha Vairocana. Written accounts of this
statue as wearing a crown support this possible icono-
graphic identification. This statue, like its smaller
counterpart, displayed the drapery patterning that
originated in Gandhara. Constructed no later than the
sixth century C.E., both images were first carved out
of the living rock, then completed using an additive
technique employing wooden dowels to attach addi-
tional pieces, covered by clay and stucco, and lastly
painted. The interior of the image niches were also
covered with painted depictions reflecting the syn-
cretic beliefs of the rulers of Bamiyan at the time. Both
statues were missing their faces as early as the eigh-
teenth century, with at least one scholar arguing that
the faces were once covered by metal plates, which
were easily removed.

The colossal buddhas of Bamiyan survived the vi-
cissitudes of the various political changes in the region
until March 2001. After issuing an edict against images
and idolatry, the reigning Islamic fundamentalist Tal-
iban regime in Afghanistan—after spurning attempts
by international organizations to buy or preserve the
statues—proceeded to destroy them. Two days of ar-
tillery barrages were required to successfully destroy
what Aurangzeb had left behind. The niches that pro-
tected the buddha images still remain, their outlines
forever an echo of what were once the most awe-
inspiring BUDDHA IMAGES in all of Asia.

See also: Huayan Art; Persecutions
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BAYON

The Bayon is a twelfth-century royal Khmer (Cambo-
dian) temple. One of Southeast Asia’s most famous
monuments, the Bayon is a densely crowded sandstone
temple constructed under King Jayavarman VII (r.
1181—ca. 1220) at Angkor Thom in northwest Cam-
bodia. This pyramid temple, a MAHAYANA site, marked
the end of an ancient royal Khmer tradition dominated
by Hindu gods.

Axial entrances on all four sides cross through a rec-
tangular outer and inner gallery carved with bas-reliefs
that glorify the king’s history. On the upper elevation
a series of connected structures leads to the massive,
round central tower. Its dark interior once housed a
large, naga-protected buddha. At its consecration,
Jayavarman was symbolically joined to this buddha
and imbued with a divine cast in the process. And at
his death, the king’s ashes would have been placed
underneath this image, creating a certain conceptual
kinship between the Bayon and a sTUpaA with its in-
ternal relics.

The well-known guardian faces on the Bayon’s fifty-
two towers wear characteristic choker necklaces and
originally stared straight ahead. But when many had
their eyes recut to gaze downward, Avalokite$vara be-
came their most likely new identity. These recut eyes
were one of several changes during construction that
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drastically altered the temple’s configuration and
meaning.

Although Buddhist, the Bayon followed tradition in
its merging of regional or ancestral gods with Buddhist
and Hindu deities. VisNU is found almost exclusively
on the western side of the temple, Siva more often on
the south, and Buddhist imagery on the north and east.
The Bayon was the last major Khmer monument to
embrace the tradition that gave it birth, destined to
wither and die in less than one hundred years.

See also: Cambodia; Hinduism and Buddhism; Local
Divinities and Buddhism; Southeast Asia, Buddhist
Art in
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BHAVAVIVEKA

Bhavaviveka was a MADHYAMAKA SCHOOL philoso-
pher who lived from perhaps 500 to 570 C.E. His name
may have been Bhavya or Bhaviveka, and he may have
come from South India. Bhavaviveka’s attack on the
interpretation of Madhyamaka by Buddhapalita (c.
500 c.E.) led later Tibetans to refer to him as the
founder of the Svatantrika-Madhyamaka. Bhava-
viveka’s works include the Prajiiapradipa (Lamp of
Wisdom) on NAGARJUNA, and the Madhyamakahyrda-
yakarika (Verses on the essence of Madhyamaka) with
Tarkajvala (Blaze of Reasoning, an autocommentary),
an early encyclopedia of Indian philosophy.
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BIANWEN

Until the early twentieth century, with the discovery
of a cache of important manuscripts at DUNHUANG,
Gansu Province, in the far northwest of China, bian-
wen (transformation texts) were completely un-
known to scholars. Once literary historians became
aware of them, however, they soon realized that these
texts, which date to the Tang (618-907) and Five Dy-
nasties (907-960) periods, filled a crucial gap in
scholarly understanding of the development of Chi-
nese popular literature. They are the earliest sub-
stantial specimens of vernacular writing in China, and
they represent the earliest examples of prosimetric
narratives in Chinese. That is to say, they are the first
Chinese texts that alternate sung, declaimed, or in-
toned verse and spoken prose to advance a narrative.
As such, they had an enormous impact upon virtu-
ally all later performing arts (including full-scale op-
eratic drama) and vernacular fiction in China. They
also provide vital evidence for the sources of many
popular tales of later times, and they embody first-
hand data about storytelling in medieval China. Al-
though the bianwen are not, as was once thought,
promptbooks used in performance, they bear the
marks of derivation from oral literature.

The wen in bianwen means text; the bian compo-
nent, however, caused tremendous confusion during
the first half-century of research on the genre. After
intensive investigation involving comparisons with
texts written in Sanskrit, Tibetan, and other lan-
guages, it has become clear that bian in bianwen refers
to transformational manifestations evoked by spiri-
tually powerful individuals (comparable to the San-
skrit terms nirmana and rddhi.) The oral precedents
of bianwen utilized picture scrolls as illustrative de-
vices to enhance the performance, and bianwen are
closely connected to the artistic genre known as
BIANXIANG (TRANSFORMATION TABLEAUX). The earli-
est bianwen describe Buddhist subjects, but wholly
secular themes, both historical and contemporary in
nature, were soon added.

See also: Chinese, Buddhist Influences on Vernacular
Literature in; Entertainment and Performance
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BIANXIANG (TRANSFORMATION
TABLEAUX)

It is commonly assumed that bianxiang (transforma-
tion tableaux) are the matching illustrations for BIAN-
WEN (transformation texts), a genre of popular
Buddhist narratives that was discovered at DuUN-
HUANG. There are, indeed, many similarities. For ex-
ample, bianxiang are also associated with the cave
temples of Dunhuang, both genres flourished during
the medieval period, both were intended for the por-
trayal of Buddhist themes, and, above all, the bian of
both genre names means “transformation” or “trans-
formational manifestation.” There are, however, sig-
nificant differences. Whereas bianwen sometimes dealt
with secular subjects, bianxiang are exclusively reli-
gious in nature. Furthermore, while bianwen are folk-
ish in nature, bianxiang are often the products of high
culture. Finally, whereas evidence for bianwen is re-
stricted almost exclusively to the manuscripts from
Dunhuang, evidence (largely textual) for bianxiang is
related to localities spread over the length and breadth
of China.

Bianxiang are also frequently confused with MAN-
DALA. Here, too, there are similarities and differences,
but the situation is more complex than with bianwen,
despite the fact that bianxiang and mandala are both
artistic genres, since bianxiang may share features of
mandala and vice versa. Basically, whereas bianxiang
connotes a narrative moment, event, place, or se-
quence of moments, events, or places pictorially or
sculpturally represented, a mandala is an object or
icon, usually having a circular arrangement, intended
to serve as the focus of worship or meditation.

The chief subjects of bianxiang are paradise scenes
(especially the Western Pure Land), depictions of the
contents of famous satras (particularly the LoTus s0-
TRA), incidents from the life of the Buddha (especially
his NIRVANA), deeds of various BODHISATTVAS (partic-
ularly Avalokite$vara) and ARHATS (e.g., SARIPUTRA),
and so forth. Bianxiang were favored by the adherents
of the CHAN SCHOOL, and the tradition of painting
bianxiang was transmitted to Japan, where it became
an integral part of Buddhist popular culture. Vivid
records of the commissioning and actual painting of
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bianxiang have been preserved, and they afford valu-
able insights into the motivation and organization of
Buddhist devotees in medieval China.

See also: Hells, Images of; Pure Land Art; Sttra Illus-
trations
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BIOGRAPHIES OF EMINENT MONKS
(GAOSENG ZHUAN)

“Biographies of Eminent Monks” is a genre of Chinese
Buddhist writing consisting primarily of four biograph-
ical collections, all compiled by monks: (1) Biographies
of Eminent Monks (Gaoseng zhuan), completed around
530 by Huijiao (497-554); (2) Further Biographies of Em-
inent Monks (Xu gaoseng zhuan), first draft completed
in approximately 650 by DAOXUAN (596—667) with later
additions in the 660s; (3) Biographies of Eminent Monks
[Compiled] during the Song Dynasty (Song gaoseng
zhuan), completed in 982 by ZANNING (919-1001); and
(4) Biographies of Eminent Monks [Compiled] during the
Ming Dynasty (Ming gaoseng zhuan), completed in 1617
by Ruxing (d.u.). Although there is some overlap in
time between collections, in general each picks up
where the last left off. Daoxuan, for example, wrote
mostly on monks who lived after Huijiao’s collection
was completed.

Of the four books, Huijiao’s has been the most in-
fluential and the most admired for its style. It has been
one of the most widely read historical works by any
Chinese monk.

Huijiao’s Biographies of Eminent Monks established
the format for the later versions. He divided the 275
biographies contained in his collection into ten cate-
gories: (1) “Translators”; (2) “Exegetes”; (3) “Divine
Wonders,” devoted to wonder-workers; (4) “Practi-
tioners of Meditation”; (5) “Elucidators of the Regu-
lations,” devoted to scholars of the VINAYA or
monastic rules; (6) “Those who Sacrificed Them-
selves,” for monks who sacrificed their bodies in acts
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of charity or devotion; (7) “Chanters of Scriptures”;
(8) “Benefactors,” for monks who solicited funds for
Buddhist construction and other enterprises; (9)
“Hymnodists,” devoted to monks skilled in intoning
liturgy; and (10) “Proselytizers.” At the end of each
section, Huijiao appended a treatise in which he dis-
cusses the theme of the section. In his treatise on
translators, Huijiao gives a brief history of the trans-
mission of Buddhist scriptures and discusses the dif-
ficulties of translating Indian texts into Chinese. An
introduction to the book lists previous collections of
monastic biographies, and explains how Huijiao dis-
tinguished his work from them.

Subsequent works followed Huijiao’s format with
some changes. Most notably, Daoxuan combined the
sections for hymnodists and proselytizers, and then
added a section for “Protectors of the Dharma,” de-
voted to monks who defended Buddhism from its en-
emies at court and elsewhere.

The compilers of the collections followed Chinese
historiographical custom in the composition of their
biographies. In general, they relied on previous
sources, directly quoting them without attribution.
Major sources included the texts of stele inscriptions,
usually composed soon after a monk’s death by a lo-
cal literatus at the request of the monk’s followers.
The compilers also drew on other literary accounts,
including prefaces to works written by the monk in
question, and collections of miracle stories; they oc-
casionally based biographies on oral traditions con-
cerning particular monks. In most cases, the original
sources for the biographies are lost, but occasionally
it is possible to reconstruct the sources for biogra-
phies in the later collections. As the title suggests,
criterion for inclusion was based on a monk’s “emi-
nence,” or rank. With a few exceptions, only monks
regarded by the compilers as admirable are accorded
biographies.

See also: Biography; History
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BIOGRAPHY

Many religious traditions develop elaborate narratives
about the life of the founding figure. Such sacred bi-
ographies often include accounts of mythic events and
miracles that underscore the virtues and attainments
of the founder. These narratives give shape to the his-
tory and legitimate the social institutions of emergent
religious traditions. Buddhism has elaborated and em-
bellished its biographical emphasis to create a sacred
biography not only of the Buddha’s final life but also
of his earlier lives, the lives of his disciples, the lives of
other enlightened beings, and ultimately the lives of all
SENTIENT BEINGS who witness the Buddha’s teaching.
Biography may be understood as a core concept of the
Buddhist tradition; it is a cultural idiom that contin-
ues to engender religious meaning in practice, doc-
trine, and belief. The importance of the Buddha’s
biography lies in the ways in which it has shaped the
tradition in the centuries following his death (Rey-
nolds). Indeed, Buddhist concern with life stories has
generated biographical genres and modes of religious
behavior that are articulated in oral narratives, classi-
cal and vernacular texts, visual art, and ritual, as well
as in the cultural histories of Buddhist polities in much
of Asia. The remainder of this entry describes some of
the ways in which sacred biography has shaped the de-
velopment of Buddhism in diverse cultural contexts.

Each of the major branches of Buddhism offers a
different version of the life of the Buddha; these bi-
ographies are informed by doctrines specific to each
school or lineage. Themes in the biographies of Gau-
tama may illustrate not only his unique spiritual
achievements, but also characteristics attributed to
buddhas in general. In addition, biographical themes
in the life or lives of the Buddha are often incorpo-
rated into the biographical narratives of other re-
markable individuals, such as ARHATS, BODHISATTVAS,
or eminent monks.

There are differing versions of the Buddha’s biog-
raphy, and scholars cannot identify a single or “origi-
nal” source in Buddhist literature. After his death,
accounts of the Buddha’s life and teaching were trans-
mitted orally for several centuries. Gradually, the Bud-
dha’s message became codified and committed to
written texts that eventually came to be known as the
Buddhist cANON. Numerous passages in the Buddhist
sttras and VINAYA refer to events and episodes of the
Buddha’s life, and there are many texts throughout the
Buddhist tradition that describe mythic events and sa-
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cred qualities of the Buddha. The biographies that
eventually emerged were initially not systematized or
even organized in temporal sequence. It took some five
centuries for the Buddha’s biographical accounts to be-
come standardized and formalized.

The Buddha’s final life

Certain mythic episodes are salient in many accounts
of the Buddha’s life, despite the diversity in the stories
that make up the Buddha’s biography. According to
these accounts, Siddhartha’s conception was immacu-
late, as a white elephant entered his mother’s womb.
His birth was painless, and, taking his first strides, he
announced that this was his final and culminating life.
Brahmin astrologers whom his father had consulted
prophesied that the child would become either a world
conqueror (cakravartin) who rules over a social and
political universe, or a buddha who transcends ordi-
nary reality through spiritual enlightenment. Raised in
luxury and tutored in the seclusion of the palace, Sid-
dhartha eventually married Yasodhara and fathered a
son, RAHULA. Curious about life outside the palace,
Siddhartha encountered the inescapable human con-
dition of old age, sickness, and death. This insight led
him to discover that human existence is conditioned
by suffering. Having fulfilled his obligations as a house-
holder, he resolved to leave his indulgent life and re-
nounce society. He became a wandering mendicant
and apprenticed himself to several gurus. Eventually,
he realized that extreme asceticism does not lead to en-
lightenment, and he determined to follow a middle
path between indulgence and asceticism. Like other
buddhas before him, he resolved to meditate under a
bodhi tree until he achieved NIRVANA. While he was
seated in meditation, MARA, the Evil One, challenged
him in vain with the promise of unlimited power, with
attacks by his mighty army, and, finally, with his sen-
suous daughters. Rebuffing each offer, Gautama
gained three knowledges (traividya; Pali, tevijjd) on his
path to enlightenment: He remembered all his past
lives, he came to understand that the nature of one’s
existence is the result of past action, and finally, he
gained complete knowledge of his liberation. The Bud-
dha hesitated to preach, however, until the interven-
tion of a god (deva) persuaded him to teach the
dharma and to reveal his model for practice and the
path to nirvana for others to follow.

In the course of a ministry that lasted more than
forty years, the Buddha established the monastic order
(SANGHA) and preached to a growing early Buddhist
community. A prominent lay supporter, King Bimbi-
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sara, donated land to establish the first permanent res-
idence for monks. When the Buddha passed away and
left the cycle of REBIRTH (SAMSARA), he was given the
funerary rites of a world conqueror, and his relics were
enshrined throughout the Buddhist world. His disci-
ples convened the first Buddhist Council shortly after
his death to compile his teachings, and the Buddhist
tradition began to take shape in the transition from the
founder’s charismatic life to the emerging institutional
history and doctrinal developments. For instance,
ASOKA’s cult of relics helped promote the institution-
alization of the Theravada monastic lineage. Doctrinal
interpretations of the bodies of the Buddha that are
specific to the major branches of the tradition also cor-
respond to their respective interpretations of the Bud-
dha’s sacred biography.

The story of the Buddha’s culminating life in
samsara illustrates central beliefs and doctrines of Bud-
dhism, including Gautama’s model for and path to en-
lightenment, his message, and the establishment of
Buddhist institutions. The story also legitimates the
veneration of the Buddha’s relics and the STUPAS that
enshrine them, as well as the veneration of icons and
images that embody his biography. These sacred ob-
jects are closely associated with the Buddha’s biogra-
phy and establish his presence in rituals. They remind
Buddhists of the Buddha’s enlightenment and of his
absence from the cycle of rebirth.

The jataka tradition

Central motifs of the sacred biography, especially the
Buddha’s remembrance of past lives in visions that cul-
minated in his enlightenment, eventually developed
into an elaborate genre of tales called JATAKA, which
are stories of the Buddha’s former lives. In the Pali tra-
dition, jataka attained semicanonical status in compi-
lations containing up to 550 such stories that recount
the perfection of virtues by the buddha-to-be. These
tales about the Buddha’s past lives as a king, ascetic,
monkey, or elephant do not follow a systematized se-
quence, but they do share a similar narrative structure.
Generally, each story opens with a frame in the narra-
tive present, namely the final life of Gautama Buddha,
and identifies the place and occasion for the story
about a past rebirth about to be recounted. The ac-
count then unfolds events in a former rebirth of the
Buddha and concludes by explaining the outcome ac-
cording to universal laws of Buddhist causality. The
story of the former life becomes the dramatic stage
upon which the consequences of moral action are il-
lustrated. Jataka stories generally conclude by return-
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ing to the time of the Buddha’s final life and identify-
ing companions of the Buddha with dramatis personae
in the story just recounted.

Perhaps the best-known jataka in the THERAVADA
world is the Vessantara Jataka, in which the buddha-
to-be, in his life as Prince Vessantara (Sanskrit,
VISVANTARA), perfects the virtue of generosity (dana).
Vessantara gives away everything a king or house-
holder might value: his prosperity, power, home, and
even his family, only to have it all restored at the con-
clusion of the tale.

Jataka tales figure prominently in a variety of ways
in Buddhist cultures; they appear in temple paintings,
children’s stories, movie billboards and, most recently,
comic books. They offer abundant material for reli-
gious education. Central motifs in the biographies of
the Buddha elucidate moral principles, values, and
ethics, and certain well-known jataka tales serve a di-
dactic purpose in teaching younger generations about
the tradition. Jatakas are salient across Buddhist com-
munities and the themes they recount readily resonate
with other aspects of religious knowledge and practice.
As such, recounting certain jataka stories in public ser-
mons or even representing them in paintings can serve
as commentary on current social and political issues.
Stories about the Buddha’s former lives are also a form
of entertainment. In Burma, for example, these stories
have traditionally been the subject of popular theatri-
cal performances that continue through the night.

Cultural contexts of the biographical genre

In visual art, biographical references can be found in
Buddhist architecture, in sculptures and icons of the
Buddha, and in the visual narratives of paintings and
stone carvings. Paintings of jataka stories can be seen
along walkways in monastery grounds and along the
staircases leading to pilgrimage sites. Jataka paintings
also often decorate the inner spaces of Buddhist tem-
ples. Certain hand gestures (MUDRA) or poses displayed
in BUDDHA IMAGES refer to particular moments in his
life, such as when he touched the earth as witness to
his meritorious deeds at the time of his enlightenment
or when he reclined at the moment of his departure
from the cycle of rebirth. At BOROBUDUR in Java, a
magnificent MAHAYANA Buddhist stipa from the sev-
enth to the ninth century C.E., carved stone plates along
the meditation path depict jataka scenes that have been
“read” by scholars in much the same way one would
read a textual narrative. Whatever the initial motiva-
tion for the creation of visual portrayals of events from
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the Buddha’s biographies, such images serve as objects
of meditation, contemplation, and ritual reminders of

the Buddha.

Many Buddhist rituals invoke salient idioms from
the Buddha’s biography. For example, Burmese Bud-
dhists, especially the Shan people, celebrate a boy’s
temporary initiation as a novice with a ritual reenact-
ment of Siddhartha’s splendorous life and departure
from the palace. In Thailand, stories of the Buddha’s
life as Vessantara are chanted on ritual occasions and
at the behest of devout lay patrons. Images of the Bud-
dha are consecrated through an eye-opening cere-
mony, and a deferential protocol of behavior is
required in front of consecrated images; one behaves
as if one were in the Buddha’s presence. Lastly, pil-
grimages are undertaken to sites that commemorate
episodes of the Buddha’s life, as well as places that con-
tain relics of the Buddha, such as BobH GAYA in north-
east India, the site of the Buddha’s enlightenment.

Biographies of the Buddha also give voice to local
interpretations, and the Buddhist biographical genre
includes numerous apocryphal jataka stories. Count-
less stories about the Buddha’s many lives enrich the
biographical idiom in local Buddhist traditions, chron-
icles, myths, and religious sites, thereby linking persons
and places with the Buddha’s pristine early commu-
nity. One way this occurs is through relating universal
biographical themes to particular local features. For ex-
ample, the colossal Burmese Mahamuni was con-
structed, according to local myth, in the Buddha’s
likeness, and it is said to have been enlivened by him
during a visit to the region now known as Arakan. Sto-
ries like this serve to legitimate not only the particular
image, but, more significantly, all of its royal patrons
and protectors through Burmese dynastic history. The
Mahamuni complex further links the geographical and
cultural periphery of lower Burma to central Buddhist
concepts in the Buddha’s biography (Schober). In the
Theravada tradition, apocryphal stories, local tradi-
tions, and peripheral locations are thus brought to-
gether to construct and perpetuate biographical
extensions of the Buddha’s lives.

In the traditions of Mahadyana and VAJRAYANA Bud-
dhism, we find many life stories of other buddhas, bod-
hisattvas, and embodiments of enlightenment from the
past, present, and even future. Such an expansion of
the biographical genre made it possible to integrate
preexisting religious and cultural values into Buddhist
belief systems. In China, for example, Buddhist Bi-
OGRAPHIES OF EMINENT MONKS (GAOSENG ZHUAN) are
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informed by biographical conventions borrowed from
the indigenous Confucian tradition. Like their coun-
terparts in other branches of Buddhism, biographies
of eminent Chinese monks take up familiar themes
(Kieschnick). Asceticism, miracle working, healing,
and scholarship commonly figure in biographies of
eminent monks to underscore how their lives emulate
and perpetuate extraordinary events in the biography
of the Buddha. Such stories emphasize links between
teachers and their disciples in order to construct a lin-
eage that, at least in principle, is believed to establish
a historical connection to the idealized time of the
Buddha. Biographies of famous monks also commonly
recount miracles associated with relics or they describe
extraordinary practices with which charismatic monks
have been credited.

In this way, Buddhist sacred biography is a genre
that seeks to demonstrate that the accomplishments
that eminent monks achieve in later periods share fea-
tures in common with the words and acts of the
founder of Buddhism. Buddhist sacred biography thus
locates the Buddha’s life story with specific Buddhist
communities. By linking the universal with geographic
peripheries and particular cultures, Buddhist biogra-
phy engages the religious imagination of Buddhists and
contributes to the continuing vitality of the tradition.

See also: Buddha, Life of the, in Art; Jataka, Illustra-
tions of
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BKA’ BRGYUD (KAGYU)

Bka’ brgyud (pronounced Kagyu) may be translated as
“oral lineage” or “lineage of the Buddha’s word.” Many
traditions of Tibetan Buddhism use the term bka’
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brgyud to describe the successive oral transmission,
and therefore authenticity, of their teachings. The
name Bka’ brgyud, however, most commonly refers to
the Mar pa Bka’ brgyud (the oral lineage of Mar pa),
a stream of tantric Buddhist instructions and medita-
tion practices initially brought to Tibet from India by
the Tibetan translator MAR PA (MARPA) in the eleventh
century. Although the Bka’ brgyud subsequently de-
veloped into a complex structure of autonomous sub-
sects and branch schools, later Western writings tended
to describe it as one of four sects of Tibetan Buddhism,
to be distinguished from the RNYING MA (NYINGMA),
SA SKYA (SAKYA), and DGE LUGS (GELUK). Another Ti-
betan typology of tantric traditions enumerates the
Mar pa Bka’ brgyud as one of eight streams of tantric
instruction, the so-called sgrub brgyud shing rta chen
po brgyad (eight great chariot-like lineages of achieve-
ment), which includes traditions such as the Rnying
ma, the Bka’ gdams of Atisha, and the Gcod instruc-
tions of MA GCIG LAB SGRON (MACIG LAPDON). Some
Tibetan historians have referred to the lineage stem-
ming from Mar pa with the near homonym Dkar
brgyud (pronounced Kargyu), which means “white
lineage,” describing the white cotton robes worn by
mendicant yogins of this tradition, and stressing their
commitment to intensive meditation practice.

Each of the various Bka’” brgyud subsects trace their
lineage back to the primordial tantric buddha Vajra-
dhara, who is considered an incontrovertible source of
authentic Buddhist instruction. According to tradi-
tional accounts, the Indian MAHASIDDHA (great adept)
Tilopa (988-1069) received visionary instructions
from Vajradhara, later passing them on to his princi-
pal disciple, the Bengali scholar and adept NAROPA
(1016—-1100). The latter transmitted his chief instruc-
tions (codified as the Na ro chos drug, or the Six Doc-
trines of Naropa) to Mar pa. Mar pa returned to Tibet,
where he translated, arranged, and disseminated these
practices, together with those of the meditational sys-
tem of MAHAMUDRA, most famously to his yogin dis-
ciple M1 LA RAS PA (Milarepa; 1028/40—1111/23). These
early figures—the buddha Vajradhara, the Indians
Tilopa and Naropa, and their Tibetan successors Mar
pa and Mi la ras pa—form the earliest common seg-
ment of the Bka’ brgyud lineage, a line of individuals
largely removed from an institutionalized monastic
setting. One of Mi la ras pa’s foremost disciples, the
physician-monk Sgam po pa Bsod nams rin chen
(1079-1153), merged the instructions he received from
this lineage with the monasticism and systematic ex-
egetical approach he learned during his earlier train-
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ing under masters of the Bka’ gdams sect. Sgam po pa,
therefore, appears to have spearheaded the true insti-
tutionalization of the Bka’ brgyud, founding an
important monastery and retreat center near his
homeland in the southern Tibetan region of Dwags po.
For this reason, the many subsequent branches of the
Bka’ brgyud are also collectively known as the Dwags
po Bka’ brgyud.

The Bka’ brgyud later split into numerous divisions,
known in Tibetan as the four major and eight minor
Bka’ brgyud subsects (Bka’ brgyud che bzhi chung
brgyad), where the terms major and minor carry nei-
ther quantitative nor qualitative overtones, but rather
indicate a relative proximity to the master Sgam po pa
and his nephew Dwags po Sgom tshul (1116-1169).
The four major Bka’ brgyud subsects follow from the
direct disciples of these two masters. These include:

1. The Karma Bka’ brgyud, also known as the
Karma Karh tshang, which is directed by the
Karma pa hierarchs and originated with the first
Karma pa Dus gsum mkhyen pa (1110-1193).
This sect held great political power in Tibet from
the late fifteenth to early seventeenth centuries
and continues to be one of the most active among
the four, especially in Eastern Tibet and in exile.

2. The Tshal pa Bka’ brgyud, which originated with
Zhang tshal pa Brtson grus grags pa (1123-1193).

3. The’Ba’ rom Bka’ brgyud, which originated with
’Ba’ rom Dar ma dbang phyug (1127-1199) and
forged early ties with the Tangut and Mongol
Courts.

4. The Phag gru Bka’ brgyud, which originated with
the great master Phag mo gru pa Rdo rje rgyal po
(1110-1170), who established a seat at Gdan sa
thil Monastery in Central Tibet. This monastery,
together with an ancestral home in nearby Rtses
thang, became the center of the powerful ruling
Phag mo gru family during the fourteenth and
fifteenth centuries.

The incipience of the eight lesser Bka” brgyud sub-
sects is traced back to the disciples of Phag mo gru pa
Rdo rje rgyal po. These include:

1. The ’Bri gung Bka’ brgyud, which originated
with ’Bri gung ’Jigs rten mgon po (1143-1217)
and held great political influence during the thir-
teenth century.
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2. The Stag lung Bka’ brgyud, which originated
with Stag lung thang pa Bkra shis dpal
(1142-1210).

3. The Gling ras Bka’ brgyud, which originated with
Gling rje ras pa Padma rdo rje (1128-1288) and
later became the Brug pa Bka’ brgyud under his
disciple Gtsang pa rgya ras Ye shes rdo rje
(1161-1211). The latter subsect rose to promi-
nence under royal patronage in Bhutan.

4. The G.ya’ bzang Bka’ brgyud, which originated
with Zwa ra ba Skal ldan ye shes seng ge (d.
1207).

5. The Khro phu Bka’ brgyud, which originated
with Rgya tsha (1118-1195), Kun ldan ras pa
(1148-1217), and their nephew Khro phu lotsava
Byams pa dpal (1173-1228).

6. The Shug gseb Bka’ brgyud, which originated with
Gyer sgom Tshul khrims seng ge (1144-1204).

7. The Yel pa Bka’ brgyud, which originated with
Ye shes brtsegs pa (d.u.).

8. The Smar tshang Bka’ brgyud, which originated
with Smar pa grub thob Shes rab seng ge (d.u.).

Many of these subsects have since died out as inde-
pendent institutional systems. A few, such as the
Karma Bka’ brgyud, "Bri gung Bka’ brgyud, and "Brug
pa Bka’ brgyud, continue to play an important role in
the religious lives of Tibetan Buddhists inside Tibet,
across the Himalayan regions, and in Europe and the
Americas since the Tibetan exile during the latter half
of the twentieth century.

See also: Tibet
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ANDREW QUINTMAN

BODH GAYA

The Buddha attained complete and perfect enlighten-
ment while seated on the diamond throne (vajrasana)
under the bodhi tree at Bodh Gaya. Also called the
seat of enlightenment (bodhimanda), this throne is
said to be located at the earth’s navel, the only place
on earth that rests directly on the primordial layer of
golden earth supporting the cosmos. Only there can
the earth support a buddha undergoing full enlight-
enment without breaking apart. The bodhimanda
numbers among the numerous invariables in all bud-
dhas’ biographies, which have only three distinguish-
ing features. These are the genus of their bodhi trees,
and the places of their births and deaths. Hence, in-
dividual buddhas are identified with and by their par-
ticular bodhi trees, Sikyamuni’s being the pipal tree
(ficus religiosa).

The enlightenment is further ritualized and sol-
emnized by its being embedded in an elaborate se-
quence of actions, beginning with Siddhartha’s
decision to abandon physical austerities and to follow
the middle way. Despite the site’s extent, the ground
is thick with sacred traces of the Buddha performing
these actions. According to the Chinese pilgrims
FAXIAN (ca. 337-418 c.E.) and XUANZANG (ca.
600-664 C.E.), individuals hailing from different
places and eras erected sTUpAs, pillars, railings, tem-
ples, and monasteries to memorialize deeds and
places. An example is the jewel-walk, one of the seven
spots where the Buddha spent one week of his seven-
week experience of enlightenment.

Though the emperor ASOKA probably established
Bodh Gaya and the bodhi tree as Buddhism’s most sa-
cred Buddhist PILGRIMAGE site and object, the earliest
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extant remains and inscriptions are Sungan (second to
first century B.C.E.). Recording three Sungan noble-
women’s donations to the King’s Temple, its railing
and the jewel-walk posts, these inscriptions inaugurate
an ongoing domestic and foreign tradition of dona-
tions and repairs. Early inscriptions also record Sri
Lankan, Burmese, and Chinese pilgrimage. For exam-
ple, Sri Lankan donative activity began with King
Meghavarman’s building of the Mahdbodhi Monastery
(ca. fourth century C.E.) to house Sinhalese monks. Be-
ginning in the eleventh century, the kings of Burma
sent several expeditions to repair the temple.

Muslim invaders vandalized Bodh Gaya, probably
before the last Burmese repair in 1295. The site re-
mained desolate until the seventeenth century, when
a Mahant settled there. Gaining ownership of the site,
he salvaged its archaeological remains to build a Sai-
vate monastery near the MAHABODHI TEMPLE. The
nineteenth century saw the resurgence of foreign Bud-
dhist pilgrimage and Burmese reparative expeditions.
The latter inspired British interest, resulting in colo-
nial excavation and rebuilding in the 1880s. In 1891
ANAGARIKA DHARMAPALA founded the Mahabodhi
Society in Sri Lanka to reestablish Buddhist owner-
ship of the site. A lengthy legal battle ended victori-
ously in 1949. Today, Bodh Gaya is a thriving center
of international Buddhism, attracting millions of Bud-
dhist pilgrims every year from all over the world. Con-
tinuing a long-standing tradition, Buddhist sects
throughout Asia (Sri Lanka, Burma [Myanmar], Thai-
land, Vietnam, China, Japan, Tibet, Nepal, and
Bhutan) have established flourishing missions and
built and repaired monasteries and temples there.

See also: Bodhi (Awakening)
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LEeELA ADITI WOOD

BODHI (AWAKENING]

The Sanskrit and Pali word bodhi derives from the In-
dic root Vbudh (to awaken, to know). It was rendered
into Chinese either by way of transliteration, as puti
(Japanese, bodai; Korean, pori), or by way of transla-
tion. The most common among the many Chinese
translations are jue (Japanese, kaku; Korean, kak; “to
be aware”) and dao (Japanese, do; Korean, fo; “the
way”). The standard Tibetan translation is byang chub
(purified and perfected). Those who are attentive to
the more literal meaning of the Indic original tend to
translate bodhi into English as “awakening,” and this
is to be recommended. However, it has long been con-
ventional to translate it as “enlightenment,” despite the
risks of multiple misrepresentation attendant upon the
use of so heavily freighted an English word.

General characterizations of bodhi

In the most general terms, bodhi designates the attain-
ment of that ultimate knowledge by virtue of which a
being achieves full liberation (vimoksa, vimukti) or NIR-
VANA. Sometimes the term is understood to refer to the
manifold process of awakening by which one comes
variously and eventually to know the truth of things
“as they truly are” (yathabhiitam), thereby enabling lib-
eration from DUHKHA (SUFFERING) and REBIRTH for
both self and others. At other times bodhi is taken to
refer to the all-at-once culmination of that process. In
the latter sense, the term bodhi may be said to belong
to the large category of names for things or events so
ultimate as to be essentially ineffable, even inconceiv-
able. However, in the former more processive sense, ei-
ther as a single term standing alone or as an element
in any number of compounds (bodhicitta, bodhisattva,
abhisambodhi, bodhicarya, etc.), bodhiis a subject of ex-
tensive exposition throughout which it is made clear
that the term belongs more to the traditional categories
of PATH (marga), practice (caryd, pratipatti), or cause
(hetu) than to the category of fruition or transcendent
effect (phala). Thus, despite a common tendency in
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scholarship to regard bodhi as a synonym for nirvana,
vimoksa, and so on, it is best to treat bodhi as analyti-
cally distinct in meaning from the various terms for the
result or consequence of practice.

Although the term bodhi often refers to the liberat-
ing knowledge specifically of BUDDHAS (awakened
ones), it is not reserved for that use alone; bodhi is also
ascribed to other and lesser kinds of liberated beings,
like the ARHAT. When the full awakening of a buddha
is particularly or exclusively intended, it is common to
use the superlative form, ANUTTARASAMYAKSAMBODHI
(COMPLETE, PERFECT AWAKENING). In East Asian Bud-
dhist discourse, particularly in the CHAN SCHOOL
(Japanese, Zen), one encounters other terms (e.g., Chi-
nese, wiu; Japanese, satori) that are also translated as
“awakening” or “enlightenment.” These other terms
are perhaps related in meaning to bodhi, but they were
very seldom used actually to translate the Indic word,
are not admitted to be precisely synonymous with it,
and in their common usages notably lack its sense of
ultimacy or finality. They refer rather to certain mo-
ments or transient phases of the processes of realiza-
tion arising in the course of contemplative practice. As
such they are the focus of much dispute over their pur-
portedly “sudden” or “gradual” occurrence.

Traditional accounts of bodhi found in or derived
from South Asian sources are often connected to ac-
counts of Sakyamuni’s own liberating knowledge, at-
tained in his thirty-fifth year, in the final watch of his
first night “beneath the bodhi tree.” He is said then
to have achieved, in a climax to eons of cultivation
extending through innumerable past lives, the ulti-
mate knowledge (vidyd) or ABHUNA (HIGHER KNOWL-
EDGES)—that is, knowledge of the extinction of the
residual impurities (dsravaksayajiana; literally, “ooz-
ings” or “cankers”) of sensual desire (kama), becom-
ing (bhava), views (drsti), and ignorance (avidya).
This extinguishing or purgative knowledge arises pre-
cisely in the immediate verification of the FOUR NoO-
BLE TRUTHS—that is, in the intuitive confirmation
(abhisamaya) of the truth of duhkha (suffering), the
truth of the origin (samudaya) of suffering in craving
(trsnd) and ignorance (avidya), the truth of the ces-
sation (nirodha) of suffering, and the truth of the path
(marga) leading to the cessation of suffering. To the
limited and questionable extent that one can conceive
of bodhi as an experience, these knowings or extinc-
tions are, so to speak, the content or object of Sakya-
muni’s experience of awakening, and the four noble
truths are what it was that he awakened to. We may
note in this classical account of bodhi the convergence
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of two modes of soteriological discourse—a discourse
of purgation or purification signaled by the use of
terms like eradication (ksaya) and canker (dsrava),
and a discourse of veridical cognition, exemplified by
such terms as knowledge (vidya) and abhijiia. Bodhi
is thus shown to be, at once, a cleansing and a gno-
sis, an understanding that purifies and a purification
that illuminates.

The more systematic or scholastic traditions of Bud-
dhism commonly expound bodhi in terms of its con-
stituent factors (bodhipaksa, bodhipaksikadharma).
These, of course, are components of awakening in the
sense of an extended process or path rather than in the
sense of a single, unitary culmination of a path. There
are thirty-seven such factors, grouped in seven some-
what overlapping categories. The four “foundations
of MINDFULNESS” (smrtyupasthana) are mindfulness
or analytical meditative awareness of the body (kdya),
of feelings (vedand), of consciousness (vijiidna), and
of mind-objects (dharma). The four “correct elimi-
nations” (samyakprahana) or “correct exertions”
(samyakpradhana) are the striving to eliminate evil that
has already arisen, to prevent future evil, to produce
future good, and to increase good that has already
arisen. The four “bases of meditative power” (rddhi-
pada) are aspiration (chanda), strength (virya), com-
posure of mind (citta), and scrutiny (mimamsa). The
five “faculties” (indriya) are FAITH ($raddhd), energy
(virya), mindfulness (smrti), concentration (samadhi),
and PRAJNA (WISDOM). The five “powers” (bala) are
five different degrees of the five faculties ranging from
the lowest degree sufficient to be simply a follower
of the Buddha, through the higher degrees necessary
to achieve the higher degrees of sainthood: status as
a stream winner (Srotdpanna), a once-returner
(sakrdagamin), a nonreturner (andgamin), and an
arhat. The seven “limbs of awakening” (bodhyariga)
are memory (smrti), investigation of teaching
(dharmapravicaya), energy (virya), rapture (priti),
serenity (prasrabdhi), concentration (samadhi), and
equanimity (upeksa). The final eight factors are the
components of the noble eightfold path.

So manifold and complex a characterization of
bodhi, as a process comprising multiple parts, serves
to underscore the fact that awakening is clearly not an
end divorced from its means, nor a realization separate
from practice; rather it is the sum and the perfection
of practice. This fact is often explicitly acknowledged
in Buddhism—in assertions of the unity of realization
and practice or in the variously formulated insistence
that practice is essential to realization. Such claims
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must be kept in mind as cautions against the tempta-
tion to conceive of bodhi as a wholly autonomous, self-
generated, and entirely transcendent “experience.”
Indeed, it could serve even as warrant for banning the
very use of modern, largely Western notions of “expe-
rience” (pure experience, religious experience, mysti-
cal experience, etc.) from all discussions of bodhi or
analogous terms. To speak of “the experience of awak-
ening,” rather than of, say, the performance or the cul-
tivation of awakening, is to risk reifying the process
and, worse still, isolating it from the rest of Buddhism.

Bodhi in the Mahayana

The characterizations of awakening sketched above are
common to the whole of Buddhism. Among notions
of bodhi that are especially emphasized in MAHAYANA
one must note its conception as an object of noble as-
piration. The ideal Mahayana practitioner, the BO-
DHISATTVA, is essentially defined as one who aspires to
bodhi, one who dedicates himself to the enactment of
bodhi for himself but also and especially for all beings.
This is the sense of the word operative in the term bo-
dhicittotpada, the arousal of BODHICITTA (THOUGHT OF
AWAKENING), a locution rich in conative significance
that conveys the affective dimension, the emotive
power, of liberating knowledge, as well as its necessary
association with the virtue of KARUNA (COMPASSION).

Also characteristic of Mahayana is a recurrent con-
cern with identifying the source of the capacity for
awakening. Is it natural or inculcated? In sixth-century
China there appeared a text entitled the AWAKENING
OF FAITH (DASHENG QIXIN LUN) that was attributed to
ASVAGHOSA but was probably a Chinese contribution
to the evolving tradition of TATHAGATAGARBHA (ma-
trix or embryo of buddhahood) thought. This text
coined the term “original awakening” (benjue), con-
trasting that with “incipient awakening” (shijue). The
former refers to an innate potential awakening, a nat-
ural purity of mind (cittaprakrtivisuddhi) or underly-
ing radiance of mind (prabhasvaratvam cittasya),
which enables practice and so engenders the actual-
ization of awakening. The latter refers to the process
of actualization itself, by which one advances from the
nonawakened state, through seeming and partial awak-
ening, to final awakening. Drawing upon a usage of
linguistics, we might speak of the pair as awakening in
the mode of competence and awakening in the mode
of performance. The notion of a natural enlightenment
that abides as a potency in the very sentience of SEN-
TIENT BEINGS (later called buddha-nature) and issues
in the gradual enactment of actual awakening stood in
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contrast to alternative views found in certain traditions
of the YOGACARA scHOOL of Buddhism, according to
which awakening is the outcome of the radical trans-
formation of a mind (dsrayaparavrtti) that is naturally
or inveterately defiled. This notion proved very fruit-
ful throughout East Asian Buddhism but fostered in
the Japanese Tendai (Chinese, Tiantai) school an es-
pecially powerful and enduring doctrine of ORIGINAL
ENLIGHTENMENT (HONGAKU) that left its mark on
nearly all of medieval and early modern Japanese Bud-
dhism. It also had profound ethical implications inso-
far as the notion of original or natural awakening was
commonly invoked, or was said to be invoked, for an-
tinomian or laxist purposes on the grounds that one’s
originally awakened condition rendered effortful prac-
tice otiose.

Comparable to the idea of original awakening, but
even stronger and bolder, is the startling claim reso-
nant in much of Chinese, Korean, and Japanese Bud-
dhism that awakening is not merely potentially present
in the mundane sentient condition but actually iden-
tical with the worst of that condition. This seemingly
paradoxical assertion is classically conveyed in the
aphorism, “the afflictions (klesa) are identical with
awakening.” In conventional theory, bodhi is the erad-
ication of the klesa (affective hindrances like anger,
lust, greed, etc.); the assertion that the klesa and bodhi
are one and the same would therefore seem, at least at
first glance, to be not only heterodox but also perverse
and self-contradictory. It appears to stand the con-
ventional view of awakening on its head. However, jus-
tification for so seemingly outrageous a claim is to be
found in the doctrine of SONYATA (EMPTINESS), ac-
cording to which any sentient event or condition, be-
ing necessarily empty ($inya) of self-nature or own
being (svabhdva), mysteriously incorporates all other
sentient events or conditions. Hell entails buddha-
hood; evil entails good; and vice versa. Thus, even an
impulse of lust or hatred harbors the aspiration for
awakening, and awakening is not a condition or
process that depends upon or consists in the complete
extinction of imperfection.

The sudden/gradual issue

The concept of original awakening was also central to
Chan discourse about “sudden” (Chinese, dun; Japan-
ese, ton) and “gradual” (Chinese, jian; Japanese, zen)
awakening. Here the term for awakening is the Chi-
nese word wu (read in Japanese as satori or o), and,
as noted above, wu is to be distinguished from bodhi,
although it is not wholly unrelated. The terms sudden
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awakening (dunwu) and gradual awakening (jianwu)
were, of course, instruments of polemic. Certain Chan
traditions criticized others for being gradualist in their
understanding and practice of awakening while claim-
ing themselves to be subitist. The former, of course, is
a term of disparagement, the latter a term of strong
approbation. No school ever itself claimed to be grad-
ualist; all laid claim to sudden awakening. In the eighth
century the so-called Southern Chan school, derived
from the teachings of the sixth patriarch HUINENG (ca.
638-713), claimed to offer sudden or all-at-once awak-
ening while alleging that the so-called Northern
School, derived from the teachings of Shenxiu (ca.
606-706), espoused a gradual or step-by-step, and
thus ultimately bogus, awakening. The Northern
School, which was actually as subitist as any, died out
as a distinct Chan lineage, whereas the Southern
School flourished to the point that all post-eighth-
century Chan derives from the Southern School and
so adheres de rigueur to the position that true awak-
ening comes suddenly or all at once. In effect this is
simply a variation on the theme of original awaken-
ing, for the asserted suddenness or all-at-once charac-
ter of awakening is really just a function of its being,
as it were, always and already present in one’s very na-
ture as a sentient being. It need not be formed but only
acknowledged, and acknowledgement is always all at
once. It must be noted, however, that only in the most
extreme and eccentric traditions of Chan did the claim
of “sudden awakening” ever imply the actual rejection
of effortful practice. Instead, such gradual practice was
typically held to be necessary, but necessary chiefly as
the sequel to a quickening moment of sudden awak-
ening, functioning to extend what was glimpsed in
sudden awakening so as to make it permanent, habit-
ual, and mature.

Bodhi as “enlightenment”

It was noted above that the most common English ren-
dering of bodhi (or wu or satori) is “enlightenment.”
There are grounds for such a translation. Some of the
earliest usages of the word enlightenment show it to
have meant something like spiritual illumination, and
spiritual illumination is not so far from “awakening.”
However, the term enlightenment is also commonly
employed in the West to designate an age in European
intellectual and cultural history, roughly the eigh-
teenth century, the dominant voices of which were
those of philosophers like Voltaire, Condorcet, and
Diderot, who all declared the supremacy of reason
over faith, and the triumph of science and rational
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ethics over religion. Such thinkers were harshly dis-
missive of the kinds of piety, faith, asceticism, and
mystical insight that we saw above to be among the
components or factors of bodhi. To be sure, the awak-
ening of the Buddha was not a suspension or an ab-
rogation of reason, but neither was it simply an
exercise of what Voltaire would have meant by reason.
Better then to use the more literal rendering of “awak-
ening,” which also has the advantage of conveying the
concrete imagery of calm alertness and clear vision
that the Buddhist traditions have always had in mind
when speaking of bodhi.
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BODHICARYAVATARA

Bodhicaryavatara (Introduction to the Conduct That
Leads to Enlightenment; Byang chub sems dpa’i spyod pa
la ’jug pa) is, with CANDRAKIRTI’s seventh-century
Madhyamakavatara (Introduction to Madhyamaka),
the most important text integrating Madhyamaka phi-
losophy into the bodhisattva path. The text is struc-
tured around meditation on the altruistic “awakening
mind” or BODHICITTA (THOUGHT OF AWAKENING) and
its development through PARAMITA (PERFECTION). The
longest chapter is on PRAJNA (wWISDOM) and treats
philosophical analysis. Written by SANTIDEVA (ca.
685-763), the poem was popular in late Indian Bud-
dhism and has been enormously important in Tibet.

See also: Bodhisattva(s); Madhyamaka School
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PAUL WILLIAMS

BODHICITTA (THOUGHT
OF AWAKENING)

The English phrase “thought of awakening” is a me-
chanical rendering of the Indic term bodhicitta. The
original term is a compound noun signifying “thought
directed at or focused on awakening,” “a resolution to
seek and/or attain awakening,” or “the mind that is
(virtually or intrinsically) awakening (itself).” The
concept is known in non-Mahayana sources (e.g.,
Abhidharmadipa, pp. 185-186, 192) and occurs in
transitional texts such as the MAHAVASTU, but gains
its doctrinal and ritual importance in MAHAYANA and
tantric traditions.

Technical definitions

In its most common denotation the term bodhicitta
refers to the resolution to attain BODHI (AWAKENING)
in order to liberate all living beings, which defines and
motivates the BODHISATTVA’s vow. However, even this
simple definition entails several layers of meaning and
practice. The resolution to attain awakening can be
seen as a state of mind or a mental process, but it is
also the solemn promise (the vow as verbal act) em-
bodied or expressed in particular ritual utterances,
acts, and gestures (recitation of the vows, dedication
of merit, etc.). Bodhicittais also the motivating thought
and sentiment behind the spiritual practice or career
(carya) of the bodhisattva; as such, it is the defining
moment and the moving force behind the course of
action that follows and enacts the initial resolution (the
first appearance of the thought, known as bodhicittot-
pada). As moving force and motivation it is also the
mental representation of the goal (awakening) and the
essential spirit of the practice (a usage sometimes ren-
dered in English as “an awakened attitude”). Finally,
the culmination of the intention of the vow and of the
subsequent effort in the paTH—that is, awakening
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itself—may also be regarded as technically bodhicitta.
As a further extension of this usage, the term bodhicitta
may also refer to the fundamental source or ground
for the resolution, namely, innate enlightenment.

In a narrow psychological sense, bodhicitta is the
first conscious formulation of an aspiration: to seek
full awakening (buddhahood) in order to lead all SEN-
TIENT BEINGS to liberation from DUHKHA (SUFFERING).
Conceived as a wish, as an intention that arises or oc-
curs in the mind, the bodhicitta is a sort of decision;
but in the traditional Buddhist view of mental culture,
feelings and wishes can be fostered or cultivated. Ac-
cordingly, the bodhicitta is generally believed to require
mental culture and self-cultivation, perhaps as an in-
tegral part of the purpose it embodies. The continued
cultivation of the intention, the practice or exercise of
the thought of awakening, helps develop a series of
mental states and behavioral changes that gradually ap-
proximate the object of the wish: full awakening as a
compassionate buddha or bodhisattva.

Ritual uses and meanings

This practice of the thought of awakening begins with
a RITUAL enactment, usually as part of the so-called
sevenfold supreme worship (saptavidha-anuttarapiija),
which includes, among other things, the rituals of tak-
ing the bodhisattva vows and the dedication of merit.
Some Indian authors (e.g., ARYASURA and Can-
dragomin) composed their own ritual for the produc-
tion and adoption of the bodhicitta. In these liturgical
settings the bodhicitta appears prominently as the fo-
cus of the ritual of the bodhisattva vow, which in many
Mahayana liturgies replaced or incorporated earlier
rituals for the adoption of the PRECEPTS or rituals
preparatory for meditation sessions. Such rituals pro-
liferated in East Asia and Tibet.

Although the model for many Tibetan liturgies was
arguably a reworking of ritual elements in the
Siksasamuccaya and the BODHICARYAVATARA of SANTI-
DEVA (ca. seventh century C.E.), the tradition com-
bined a variety of sources in developing a theology and
a liturgy of the thought of awakening. The Thar pa rin
po che’i rgyan of Sgam po pa (1079-1153 C.E.) distin-
guishes the ritual based on Santideva’s teachings from
the rituals from the lineage of Dharmakirti Suvarna-
dvipin of Vijayanagara (fl. ca. 1000 C.E.)—presumably
received through ATISHA (982-1054 C.E.).

Most Mahayana traditions consecrate the initial
thought as the impetus and hence the most important
moment in the bodhisattva’s career: the breaking forth
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of an idea, the aspiration to the good, and a rare and
valuable event. This event, in both its internal, psy-
chological form and its ritual, public form is called
“giving rise to the thought of awakening,” or, “caus-
ing the (first) appearance of a thought directed at
awakening” ([prathamal-bodhicittotpada). In its most
literal and concrete sense, this is the moment when a
bodhisattva encounters, or creates the conditions for,
the appearance of the earnest wish to attain awaken-
ing for the benefit of all sentient beings. In Santideva’s
explanation, the vow as expression of bodhicitta is
closely associated with the adoption of the precepts of
the bodhisattva (bodhisattvasamvara), which are seen
as the means for preserving and cultivating the initial
resolution. This close link is recognized in many other
ritual plans; for instance, the repentance rites (wuhui,
“five ways to repent”) of the TiaNTAI SCHOOL follow
an ascending hierarchy that is somehow parallel to the
sevenfold act of worship but begins with confession
(canhui) and culminates with the resolution (fayuan)
to seek awakening for the sake of all living beings.

Indian Mahayana scholastic accounts assume for
the most part that a concerted and conscious effort to
cultivate the bodhicitta by setting out on the path
(called prasthanacitta) is necessary for awakening.
Nonetheless, the ritual expression of the vow (called
“the thought of the vow,” pranidhicitta), and the adop-
tion of the bodhisattva precepts (samvara) in the pres-
ence of a spiritual mentor (kalyanamitra), or before all
the buddhas of the universe, is sometimes seen as a
guarantee of eventual awakening. Some authors (no-
tably Santideva in his Bodhicaryavatara) conceive of
bodhicitta as a force so potent that it appears to be ex-
ternal to the person’s own will, effort, or attention. In
this conception, once a person has given rise to the res-
olution, the bodhicitta is, as it were, awakening itself,
present, in manifest or latent form, in that person’s
mental processes.

Thought of awakening as awakened thought

We may speak of a historical process whereby the ab-
stract notion or the psychological reality of a resolu-
tion became an autonomous spiritual force. The
process is already suggested in Mahayana satras that
glorify the bodhicitta as both the sine qua non of
Mahayana practice and the essence or substance of
awakening: It is a hidden treasure, like a panacea or
powerful medicinal herb (see, for example, the
“Maitreyavimoksa” chapter of the Gandavyiiha-siitra).
What may have been a hyperbolic celebration of the
bodhicitta, however, soon took the form of a reifica-
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tion or deification of this mental state or sequence of
mental states. The thought of awakening is present
even if one lacks all virtue, like a jewel hidden in a dung
heap; one who gives rise to the thought will be vener-
ated by gods and humans (Bodhicaryavatara). And, in
a metaphor chosen as the title for one of the fourteenth
Dalai Lama’s commentaries, the thought of awakening
is like a flash of lightning in the dark night of human
delusion. What is more, siitras and $astras alike agree
that the thought of awakening protects from all dan-
gers the person who conceives of it.

Insofar as the bodhicitta is also the starting point for
Mahayana practice proper, it is a precondition and a
basis for the virtues of a buddha (the buddhadharmas),
and hence, impels, as it were, all the positive faculties
and states generated in the path. The thought of awak-
ening hence manifests itself throughout the path, in all
stages of the bodhisattva’s development (Mahayana-
sitralamkara, chap. 4, following the Aksayamatinir-
desa). The First Bhavanakrama of Kamala$ila states
that the foundation (miila) for these virtues, and for
the omniscience of a full buddha, is KARUNA (COM-
PASSION), but, referring to the Vairocanabhisambodhi,
adds that bodhicitta is the generating and impelling
cause (hetu) of buddhahood.

Furthermore, insofar as bodhicitta is the mind of
awakening, it is a beginning that is an end in itself. To
paraphrase Kamalasila’s Second Bhavanakrama, there
are two types of bodhicitta, the conventional one of rit-
ual and process, and the absolute one that is both the
innate potency to become awakened and the mind that
has attained the ultimate goal, awakening itself. The
distinction between these two aspects or levels of bo-
dhicitta is perhaps an attempt to account for the dif-
ference between the ritual and conventional enactment
of a resolution, the spirit of commitment, the magnetic
force of an ideal representation, and a sacred presence
(awakening itself). Psychologically the idea may reflect
a desire to understand how conviction and good in-
tent can exist next to lack of conviction and a desire
for what is not virtuous—in short how an ideal can be
both a clear and heartfelt conviction and a distant goal.

The distinction between a provisional or conven-
tional thought of awakening (samvrtibodhicitta) and
one that is or embodies the ultimate goal (para-
marthabodhicitta) plays a central role in tantric con-
ceptions of the “physiology” and “psychology” of ritual
and meditation, in India and beyond. For it serves as
a link between ritual convention and timeless truth,
and between disparate branches of the tradition—
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linking, for instance, the siitra or paramita aspects of
the path with the tantric stages, on the ground that all
stages manifest some aspect of bodhicitta. This is ar-
guably the most important function of bodhicitta as an
explanatory or apologetic category in path theory and
is highlighted in classic lam rim literature (for a con-
temporary presentation, see Gyatso).

The thought as icon

The thought of awakening is also a pivotal concept in
Mahayana ethical speculation: In some ways bodhicitta
is shorthand for the instinct of empathy and the cul-
tivation of compassion as foundations for Buddhist
involvement with SAMSARA. It epitomizes important
dimensions of intentionality, as attitude toward others
and attitudes toward self, as well as intention as the di-
rection in which transformative behavior moves.

A term so laden with meanings almost fits naturally
as the core around which one could build further rit-
ual tropes, as one can see in relatively early tantras like
the Mahavairocana-sitra. The Guhyasamdja-tantra
devotes its second chapter to bodhicitta, describing it
as the solid core (sara, vajra) of the body, speech, and
mind of all the buddhas. Since this ultimate reality is,
not surprisingly, the emptiness of all things, the text
implicitly builds a bridge between the ethical and rit-
ual life of the practitioner’s body, speech, and mind,
and both the reality and its sacred embodiment in all

buddhas.

Bodhicitta is also a force that empowers the practi-
tioner, and therefore plays an important role in some
tantric rites of initiation or CONSECRATION (abhiseka).
A common homology imagines bodhicitta as mascu-
line potency—UPAYA and the seed of awakening—and
prajia as the feminine “lotus-vessel” that receives the
bodhicitta. Thus, bodhicitta becomes bindu (the “drop-
lets” of awakening) and hence the semen that stands
for the generative power of awakening. Because bo-
dhicitta as bindu or semen represents the male potency
of awakened saints, it is not uncommon for a female
participant (a yogin7 present symbolically or in person)
to be seen as vidya or prajna, whereas bodhicitta stands
for updya. Classical Indian physiology assumed that fe-
males also have semen, hence the disciple receiving ini-
tiation ingested, symbolically or literally, the sexual
fluids of both the guru (male) and the yogini (female)
as a way to give rise to the thought of awakening—
thus generated, as it were, from the union of mother
and father.
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Summary interpretations

The above tapestry shows how the concept of bodhicitta
ties together liturgy, systematic theories of awakening
and the path, and the foundations of Buddhist ethics.
It is a concept as important for the history of Mahayana
ritual as those of the vow (pranidhana) and the dedi-
cation of merit (punyaparinamand). A social history of
the concept would include its function as a secure solid
ground outside social and sectarian differences: It is, as
it were, a thin, but steely thread that links the specifics
of ritual and theology with the idea of a timeless and
ineffable liberating reality. As a source of authority,
bodhicitta is both an inner drive and an untainted re-
ality beyond individual differences.

Theologically, bodhicitta is, in part, a functional
equivalent to the family of concepts encompassed by
Hindu notions of prasida and Western concepts of
grace: Bodhicitta stands for the mystery of the presence
of the holy in an imperfect human being who is in need
of liberation and imagines it, despite the unlikelihood
of the presence of even the mere idea of perfection in
such an imperfect being.

See also: Original Enlightenment (Hongaku)
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BODHIDHARMA

Within the CHAN SCHOOL or tradition, Bodhidharma
(ca. early fifth century) is considered the first patriarch
of China, who brought Chan teachings from India to
China, and the twenty-eighth patriarch in the trans-
mission of the torch of enlightenment down from
Sakyamuni Buddha. Bodhidharma is the subject of
countless portraits, where he is represented as an In-
dian wearing a full beard with rings in his ears and a
monk’s robe, frequently engaged in the nine years of
cross-legged sitting which he was loath to interrupt,
even when a prospective disciple cut off his own arm
to prove his sincerity. Modern scholars have come to
doubt many of the elements in this legendary picture.

Of the ten texts attributed to Bodhidharma, the most
authentic is probably an unnamed compilation one can
provisionally call the Bodhidharma Anthology. This an-
thology opens with a biography and an exposition of
his teaching, both composed by Tanlin, a sixth-century
specialist in the Srimaladevisimhanada-sitra (Chinese,
Shengman shizi hou jing; Sitra of Queen Srimala). Tan-
lin’s biography presents Bodhidharma as the third son
of a South Indian king. Of Bodhidharma’s route to
China, Tanlin says, “He subsequently crossed distant
mountains and seas, traveling about propagating the
teaching in North China.” This more historically feasi-
ble Bodhidharma came to North China via Central Asia.

Tanlin explains Bodhidharma’s teaching as “en-
trance by principle and entrance by practice” (liru and
xingru). “Entrance by principle” involves awakening to
the realization that all SENTIENT BEINGS are identical to
the true nature (dharmata)—if one abides in “wall ex-
amining” (biguan) without dabbling in the scriptures,
one will “tally with principle.” “Wall examining” has
been the subject of countless exegeses, from the most
imaginative and metaphorical (be like a wall painting
of a bodhisattva gazing down upon the suffering of
samsara) to the suggestion that it refers to the physi-
cal posture of cross-legged sitting in front of a wall.
Later Tibetan translations gloss it as “abiding in bright-
ness” (lham mer gnas), a tantric interpretation that also
invites scrutiny.

“Entrance by practice” is fourfold: having patience
in the face of suffering; being aware that the conditions
for good things will eventually run out; seeking for
nothing; and being in accord with intrinsic purity. The
anthology also includes three Records (again the title is
provisional) consisting of lecture materials, dialogues,
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Bodhidharma (ca. early fifth century), the first Chan patriarch of
China. (Japanese wood sculpture, Edo period, 1600-1868). ©
Reunion des Musées Nationaux/Art Resource, NY. Reproduced
by permission.

and sayings. Record I has a saying attributed to Bod-
hidharma: “When one does not understand, the per-
son pursues dharmas; when one understands, dharmas
pursue the person.” Later Chan did not appropriate
this saying for its Bodhidharma story.

Two other early sources of information on Bodhi-
dharma deserve mention. The first is a sixth-century
non-Buddhist source, the Luoyang gielan ji (Record of
the Buddhist Edifices of Luoyang), which twice men-
tions an Iranian-speaking Bodhidharma from Central
Asia. The second is the seventh-century Xu gaoseng
zhuan (Further Biographies of Eminent Monks) by DAO-
XUAN (596—667). It contains a Bodhidharma entry (a
slightly reworked version of Tanlin’s piece), an entry
on Bodhidharma’s successor, Huike, and a critique of
Bodhidharma’s style of meditation. Here, Bodhi-
dharma is said to have (1) come to China by the south-
ern sea route, and (2) handed down a powerful mystery
text, the LANKAVATARA-SUTRA (Discourse of the Descent
into Lanka), to Huike. Holders of this siitra were
thought to be capable of uncanny feats, such as sitting
cross-legged all night in a snowbank. The later Chan
picture of Bodhidharma incorporates both Daoxuan’s
southern sea route and his sacramental transmission
of the Lanikavatara. By the early eighth century, the
first Chan histories had assembled these key elements
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as the Bodhidharma story, drawing principally upon
Daoxuan’s work.

See also: China
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BODHISATTVA(S)

The term bodhisattva (Pali, bodhisatta; Tibetan,
byang chub sems pa; Chinese, pusa; Korean, posal,
Japanese, bosatsu) refers to a sattva (person) on a
Buddhist marga (PATH) in pursuit of BODHI (AWAK-
ENING) or one whose nature is awakening. In the
Mahayana tradition, a bodhisattva is a practitioner
who, by habituating himself in the practice of the
PARAMITA (PERFECTION), aspires to become a buddha
in the future by seeking ANUTTARASAMYAKSAMBODHI
(COMPLETE, PERFECT AWAKENING) through PRAJNA
(wispoM) and by benefiting all sentient beings
through KARUNA (COMPASSION). A bodhisattva is one
who courageously seeks enlightenment through to-
tally and fully benefiting others (parartha), as well as
himself (svartha). A bodhisattva is also termed a ma-
hasattva or “Great Being” because he is a Mahayana
practitioner who seeks anuttarasamyaksambodhi and
who is equipped with the necessities for enlighten-
ment—punyasambhara (accumulation of merits) and
jianasambhara (accumulation of wisdom)—and the
quality of updya-kausalya (skillful means); that is, he
knows how to act appropriately in any situation.

According to the Bodhisattvabhiimi, the bodhisatt-
vayana (spiritual path of a bodhisattva) is considered
to be superior to both the $ravakayana (spiritual path
of the disciples) and the pratyekabuddhayana (spiritual
path of a self-awakened buddha) because a bodhisattva
is destined to attain enlightenment by removing the
klesajiieyavarana (emotional and intellectual afflic-
tions), whereas those on the other two spiritual paths
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aspire for NIRVANA, that is, extinction of emotional af-
flictions only.

The bodhisattva is known by different appellations;
for example, in Mahayana-sitralamkara XIX: 73-74,
the following fifteen names are given as synonyms for
bodhisattva:

[—

. mahdsattva (great being)

. dhimat (wise)

. uttamadyuti (most splendid)

. jinaputra (Buddha’s son)

. jinddhara (holding to the Buddha)
. vijetr (conqueror)

. jinankura (Buddha’s offspring)

. vikranta (bold)

. paramdscarya (most marvelous)

O 0 NN N Ul ok W

—
o

. sarthavaha (caravan leader)

[—
J—

. mahdyasas (of great glory)

Ju—
\S)

. krpalu (compassionate)

Ju—
W

. mahapunya (greatly meritorious)

—
S

. i$vara (lord)

15. dharmika (righteous).
Bodhisattvas are of ten classes:

1. gotrastha (one who has not reached purity yet)

2. avatirna (one who investigates the arising of the
enlightenment mind)

3. asuddhasaya (one who has not reached a pure in-
tention)

4. $uddhasaya (one who has reached a pure inten-
tion)

5. aparipakva (one who has not matured in the
highest state)

6. paripakva (one who has matured in the highest
state)

7. aniyatipatita (one who although matured has not
yet entered contemplation)

8. niyatipatita (one who has entered contempla-
tion)

9. ekajatipratibaddha (one who is about to enter the
supreme enlightenment)
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10. caramabhavika (one who has entered supreme
enlightenment in this life).

Regarding the bodhisattva’s practice, different
texts use different categories to discuss the process.
For example, the Dasabhiimika-siitra refers to the
dasabhiimi (ten spiritual stages) of a bodhisattva,
while the Bodhisattvabhiimi makes reference to twelve
vihara (abodes), adding two vihara to the list of ten
bhiimis: gotravihdra (abode of the bodhisattva fam-
ily) and adhimukticaryavihara (abode of firm resolu-
tion), the latter of which continues throughout the
next ten abodes. The last ten of the viharas essentially
correspond to the ten bodhisattva stages of the
Dasabhiimika-siitra, although each has a name differ-
ent from the names of the stages. In each of the ten
stages of the Dasabhiimika-siitra, a distinct paramita
is practiced so that the bodhisattva gradually elevates
himself to the final goal of enlightenment. The stages
of practice according to the Dasabhiimika-siitra, with
their corresponding paramitas, are as follows:

1. pramudita-bhimi (joyful stage): danaparamita
(perfection of charity)

2. vimala-bhiimi (free of defilements stage): $ila-
paramita (perfection of ethical behavior)

3. prabhakari-bhimi (light-giving stage): dhyana-
paramita (perfection of contemplation)

4. arcismati-bhiimi  (glowing wisdom
ksantiparamita (perfection of patience)

stage):

5. sudurjaya-bhiimi (mastery of utmost difficulty
stage): viryaparamita (perfection of energy)

6. abhimukhi-bhiimi (wisdom beyond definition of
impure or pure stage): prajiaparamita (perfec-
tion of wisdom)

7. durangama-bhiimi (proceeding afar stage [in
which a bodhisattva gets beyond self to help oth-
ers]): upayakausalyaparamita (perfection of uti-
lizing one’s expertise)

8. acala-bhiimi (calm and unperturbed stage):
pranidhanaparamita (perfection of making vows
to save all sentient beings)

9. sadhumati-bhiimi (good thought stage): bala-
paramita (perfection of power to guide sentient
beings)

10. dharmamagha-bhiimi (rain cloud of dharma
stage): jaanaparamita (perfection of all-inclusive
wisdom)

ENCYCLOPEDIA OF BUDDHISM

BODHISATTVA(S)

However, the numbers of stages of a bodhisattva are
inconsistent from sttra to sitra and from commen-
tary to commentary. One finds fifty-two stages in the
Pusa yingluo benye jing (Taisho no. 1485), fifty-one in
the RENWANG JING (HUMANE KINGS SUTRA, Taisho
no. 245), forty in both the FANWANG JING (BRAHMA’S
NET SUTRA, Taishé no. 1484) and the Avatamsaka-
sitra (HUAYAN JING, Taishd no. 278), fifty-seven in
the Sirangamal samadhi) -sutra (Taisho no. 642), fifty-
four in the Cheng weishi lun (Taishé no. 1591), four
in the Mahayanasamgraha (She dasheng lun, Taisho
no. 1594), and both thirteen and seven stages in the
Bodhisattvabhiimi (Pusa dichi jing, Taishd no. 1581).

There are other classifications of bodhisattvas, such
as those who enter enlightenment quickly and those
who enter gradually; those who are householders and
those who are not, each divided into nine classes;
those who are extremely compassionate, such as
Avalokite$vara; and those who are extremely wise, such
as Manjusri. MAITREYA bodhisattva is considered to be
the future buddha who is prophesized to appear in this
world. Sakyamuni himself is understood to have been
a bodhisattva in his past lives and is so called in the ac-
counts of his previous births (JATAKA).

In order to distinguish him from the $ravakas and
PRATYEKABUDDHAS, who benefit only themselves, a
Mahayana bodhisattva is characterized as one who
makes vows to benefit all sentient beings, as well as
himself. In the Pure Land tradition, for example, ac-
cording to the Larger SUKHAVATIVYUHA-SUTRA, the
Bodhisattva Mahasattva Dharmakara makes forty-
eight vows and becomes the Buddha of Infinite Light
and Life (AMITABHA or Amitdyus), who resides in the
Western Quarter and functions as a salvific buddha.

Among the well-known bodhisattvas, Avaloki-
teSvara and Maitreya are probably the most popular
in East Asia. In the East Asian Buddhist tradition,
Avalokite$vara, better known by the Chinese name
Guanyin (Korean, Kwansetim; Japanese, Kannon), is
worshiped by both clergy and laity as a mother figure,
a savior, and a mentor, who responds to the pain and
suffering of sentient beings. In Tibet, Tenzin Gyatso,
the fourteenth DALAI LAMA, is considered to be a rein-
carnation of Avalokite$vara.

Maitreya (Pali, Metteyya) bodhisattva, who is said
to dwell in Tusita heaven, is known as the “future
buddha” because he will appear in this world to re-
establish Buddhism after all vestiges of the current
dispensation of Sikyamuni Buddha have vanished.
Tradition holds that AsANGA went to Tusita to study

59



BODHISATTVA IMAGES

An image of the bodhisattiva Avalokitesvara being worshiped by
the donor of the painting. (Chinese painting from the caves of
Dunhuang, tenth century.) The Art Archive/Musée Guimet
Paris/Dagli Orti. Reproduced by permission.

under Maitreya, where he received five treatises from
him that became the basis for establishing the YOGACARA
SCHOOL. Worship of Maitreya as the future buddha has
also contributed to MILLENARIANISM AND MILLENARIAN
MOVEMENTS in several Buddhist traditions.

Manjusri and Samantabhadra are bodhisattvas who
are often depicted in a triad together with the primor-
dial Buddha Vairocana. Samantabhadra stands on
Vairocana’s right side and Mafjusri on his left.
Samantabhadra is also often shown seated on the back
of a white elephant, holding a wish-fulfilling jewel, a
lotus flower, or a scripture, exemplifying his role as the
guardian of the teaching and practice of the Buddha.
Manjusri, by contrast, represents wisdom, and is de-
picted wielding a flaming sword that cuts through the
veil of ignorance.

Buddhist scholars and savants of India, such as
NAGARJUNA and VASUBANDHU, have been referred to as
bodhisattvas; in China, DAO’AN, for example, is known
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as Yinshou pusa. In more modern times, founders of
new Buddhist movements in China, Taiwan, Japan, and
the United States are considered by followers to be bo-
dhisattvas and, in some cases, even buddhas.

See also: Bodhisattva Images; Mudra and Visual
Imagery
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LESLIE S. KAWAMURA

BODHISATTVA IMAGES

Although they play a fairly limited role in early Bud-
dhism, BODHISATTVAS came to occupy a position of
preeminence in later Buddhist literature. Moreover,
visual representations of bodhisattvas comprise one of
the largest and most important categories of imagery
in Buddhist art. Despite this popularity, however, de-
pictions of bodhisattvas, as with anthropomorphic de-
pictions of BUDDHAS, apparently did not first appear
until at least several centuries after the lifetime of the
historical Buddha, Sakyamuni. Various explanations
have been proposed to account for the relatively late
emergence of the cult of images in Buddhism, but the
textual and archaeological record remains inconclusive
on several important fronts, such as the contentious
question of when—and why—the earliest images of
buddhas and bodhisattvas were created. While many
aspects of the origin of the bodhisattva in the context
of Buddhist art thus remain unresolved, the subse-
quent evolution and transmission of images of bod-
hisattvas are easier to chart.
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Early representations

Judged on the basis of surviving stone sculpture from
India, which constitutes the largest block of early evi-
dence, the iconography of buddhas and of bodhisattvas
differs in several key respects. A second-century triad
from Gandhara illustrates the typical characteristics of
the two figural types. The central Buddha is depicted
as an ascetic, with a simple coiffure, the plain robes
customarily worn by a monk, and no other sort of
adornment; the flanking bodhisattvas, by contrast, are
depicted as very much of this world, with elaborate
hairstyles and headdresses, rich robes, and the sorts of
jeweled necklaces, bracelets, and earrings typically re-
served for royalty. More than merely a reflection of
stylistic preferences, these differences have long been
interpreted as carrying deeper meaning. The simplic-
ity of the Buddha’s presentation, for example, can be
seen as indicative of his status as one who has re-
nounced the material world, while the ornamentation
of the bodhisattva invokes analogies between earthly
and spiritual power, and between material and spiri-
tual abundance.

It should be noted that there are several other im-
ages, such as a red sandstone sculpture from Mathura,
that seem to contradict this general categorization: Al-
though the standing figure exhibits the lack of adorn-
ment associated with images of the Buddha, the
inscription labels it very clearly as a bodhisattva. In
fact, such representations are reflections of a popular
early motif that emphasized Sikyamuni’s status as a
bodhisattva, both in previous lives and just prior to be-
coming a buddha. This tradition, however, was cer-
tainly overshadowed by more typical imagery of the
so-called mahasattvas, or “Great Beings,” as the well-
known bodhisattvas generally associated with Ma-
HAYANA Buddhism were often called. It is this later
ideal of powerful, transcendent figures dedicated to al-
leviating suffering in the human realm that underlies
the development of the complex and multifaceted
iconography of bodhisattvas that permeates the Bud-
dhist world.

While there are, then, certain general characteristics
shared by almost all bodhisattvas, there are also many
specific individual traits that serve to distinguish one
from another. Often these take the forms of particular
attributes, such as the vase carried by MAITREYA, the
thunderbolt (Sanskrit, vajra) held by Vajrapani, or the
sword and book frequently given to Manjusri, while in
other instances a bodhisattva might be paired with a
specific animal mount, as are Samantabhadra and his
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elephant. In practice, however, this kind of straight-
forward iconographical identification is often made
more difficult by the fact that many traits evolve over
time, of course, or are transformed in different geo-
graphical regions; furthermore, some bodhisattvas can
assume multiple physical forms, each with its own dis-
tinguishing characteristics. A closer look at some of the
traditions of representation of Avalokite§vara, un-
doubtedly the single most popular bodhisattva in the
pantheon, will help to illustrate the nature and scope
of these complexities.

The Bodhisattva of Compassion

The Bodhisattva Avalokite§vara (Perceiver of the
Sounds of the World) appears frequently in Indian
Buddhist literature and art, and in both arenas assumes
a multiplicity of forms and plays a variety of roles. In
some siitras, the Avalokite§vara is merely a background
figure, so to speak, and pictorially and sculpturally he
is often portrayed as a subordinate attendant to the
Buddha; over time, however, he was increasingly rep-
resented in both mediums as the focus of attention.
What remains constant, and thus serves as a unifying
element in the majority of literary and artistic depic-
tions, is an emphasis on Avalokite$vara as the embod-
iment of infinite KARUNA (COMPASSION). One concrete
expression of this emphasis can be seen in the many
literary accounts detailing how the bodhisattva can
save someone from the perils of the world. Icono-
graphically, this theme is reflected by such features
as the multiple limbs and heads with which
Avalokite$vara is often endowed (underscoring this
special ability to help those in distress), and by the im-
age of AMITABHA Buddha usually found in his head-
dress (alluding to the Western Paradise where
Avalokitesvara may help one be reborn).

The popularity of Avalokitesvara spread to China
(where he is known as Guanyin) and other parts of
East Asia (Japan, Kannon; Korea, Kwanseum), and
grew to such an extent that it essentially overshadowed
that of all other bodhisattvas. Initially this was brought
about in part by the widespread appeal of the LoTus
SUTRA (SADDHARMAPUNDARIKA-SUTRA), several early
translations of which were made into Chinese, in
which Guanyin figures prominently; in fact, chapter
25, which details some thirty-three different manifes-
tations of Guanyin, was often published and circulated
as an independent text. Many well-known depictions
of Guanyin are based on imagery from the Lotus
Stitra, and it is perhaps the elasticity of form described
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The Bodhisattva Avalokitesvara—the Bodhisattva of Compas-
sion—shown with a thousand arms, symbolizing his ability to help
those in distress. (Chinese wood sculpture.) © Reunion des Musées
Nationaux/Art Resource, NY. Reproduced by permission.

in the stitra that made it possible for different branches
of Buddhism to be associated with different character-
istic representations of the bodhisattva. Thus, to give
just two examples: While PURE LAND BUDDHISM fa-
vored images of Guanyin leading souls to paradise, the
CHAN scHoOOL preferred the so-called Water-Moon
Guanyin and its allusions to the illusory nature of the
phenomenal world.

Of all the developments associated with representa-
tions of Avalokite§vara, none has received as much
scholarly attention as the gender transformation that
Guanyin underwent in China. While it is true that bo-
dhisattvas are theoretically beyond such dualities as
male and female, early depictions of Guanyin often ex-
hibit decidedly male characteristics (such as the mus-
tache common in both Indian and Chinese portrayals),
while the Lotus Siitra also lists various specifically fe-
male forms that Guanyin is capable of assuming.
Whether influenced by these literary descriptions, or
because compassion was perceived as a more feminine
emotional trait, or in response to the cosmological ten-
dency in traditional China to create yin/yang pairings
of complementary forces such as wisdom and com-
passion, whatever complex combination of factors was
at play, the outcome was that Guanyin emerged in
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China as the goddess of mercy and compassion, and
retained that status throughout later East Asian artis-
tic traditions.

Meanings beyond the text

Images of Avalokite$vara, despite their great variety
and multiplicity, share a common emphasis on the
virtue of karund, and exhibit remarkable continuity
over time and location. To a great extent, this is due
to a close correlation between text and image; indeed,
the primary meanings for most representations of
bodhisattvas derive from satras and other literary
sources. There are, however, many instances where
bodhisattva imagery exhibits different patterns of de-
velopment, and derives meaning from other arenas.
The Bodhisattva Ksitigarbha, for example, who may
have evolved from pre-Buddhist Indian earth gods,
rarely appears in either art or literature in India. In
China, by contrast, as the Bodhisattva Dizang,
Ksitigarbha is frequently depicted in illustrations of
scenes of hell (though his popularity drops off re-
markably after the thirteenth century), while in Japan,
where he is known as Jizd, he has long been popular-
ized as the protector of children. Lastly, as Chijang
posal, he was one of the most important bodhisattvas
in Korean Buddhism during the Choson period
(1392-1910), and most traditional Korean monastic
complexes had a special Ksitigarbha Hall where paint-
ings of Chijang and the Kings of Hell were the focus
of ritual offerings on behalf of the deceased during the
mourning period for the dead. Each of these instances
demonstrates the frequently localized meanings of a
given theme that can evolve apart from canonical tex-
tual sources.

On an even more particularized level, bodhisattva
imagery has often been linked to historical individu-
als, a phenomenon that certainly can alter visual
meaning in a number of ways. For example, BODHI-
DHARMA, the reputed transmitter of Chan Buddhism
from India to China, is claimed in Chan tradition as
an incarnation of Avalokite§vara. This may account
for both the somewhat surprising frequency with
which Avalokite§vara is depicted in images connected
with Chan, as well as the structural similarities
between such images as “Bodhidharma on a Reed”
and the “White-robed Guanyin” or “Guanyin with
Willows”—similarities that are clearly intended to ap-
propriate the aura of the bodhisattva for the Chan pa-
triarch. (In a similar vein, the DALAT LAMA of Tibetan
Buddhism is also viewed as an incarnation of Aval-
okite$vara, and here, too, the identification certainly
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serves to reinforce claims of spiritual authority.) There
are also well-attested examples that link secular, rather
than religious, leaders with bodhisattvas. In China, the
infamous Empress Wu Zetian (d. 706) of the Tang dy-
nasty, for example, went to great lengths to encour-
age belief in the idea that she was an incarnation of
the Bodhisattva Maitreya, and it has been claimed
that various Buddhist images that she sponsored
actually bear her own likeness. In the Qing dynasty,
the Qianlong emperor (r. 1736-1795) had himself
portrayed on multiple occasions as the Bodhisattva
Maiiju$ri, enshrined at the center of a complex
MANDALA, while in the late nineteenth century the
empress dowager Zixi cast herself as Guanyin in elab-
orate living tableaux that were preserved in pho-
tographs. Whatever religious motivations may lie
behind such acts, the ends they served can justifiably
be described as more political than religious.

In short, if many images of bodhisattvas, whether
painted or sculpted, are informed by sincere attempts
to convey the spiritual powers associated with these
Great Beings whose superhuman exploits were made fa-
mous by Mahayana sttras, there are other images that
attempt to borrow these connotations for different pur-
poses. At the same time, there are also cases in which
representations of bodhisattvas are so far removed from
the context of Buddhism that they are essentially de-
pleted of religious meaning altogether. For example,
while it is difficult to determine whether the elegant
blanc-de-chine ceramic images of Guanyin first popu-
larized in the seventeenth century were originally ad-
mired and sought out primarily for their formal and
aesthetic qualities, that certainly became the case for the
avid collectors, mainly foreign, who started to amass
them in the early twentieth century. In the end, even a
bodhisattva is powerless in the face of commodification.

See also: Buddha, Life of the, in Art; Hells, Images of;
Mudra and Visual Imagery; Satra Illustrations
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CHARLES LACHMAN

BODY, PERSPECTIVES ON THE

The path to NIRVANA or awakening, for Buddhists, in-
volves the entire human being as a psychophysical
complex. Although known to distinguish physical
processes from psychic processes for the purpose of
analysis, Buddhists do not ascribe to the notion (ar-
ticulated by other religious traditions originating in
India) that within every person there exists an eternal
nonphysical self that may be said to “have” or
“occupy” a body. For Buddhists, physical processes are
dependent upon mental processes and vice versa.
Thus, Buddhist traditions utilize the body as an object
of contemplation and as a locus of transformation.

Buddhist scriptures and meditation manuals pre-
sent a wide variety of meditations that focus on the
body. Many involve mindful awareness of everyday
activity: MINDFULNESS of breathing; mindfulness of
modes of deportment, such as standing and sitting; and
mindfulness of routine activities, such as walking, eat-
ing, and resting. Others meditations are analytic in
nature. The body may be broken down into its four
material elements: earth or solidity, water or fluidity,
fire or heat, and air or movement. Such analytic exer-
cises are particularly helpful for overcoming the illu-
sion of an enduring “self” (atman; Pali, attan). In the
Majjhimanikaya (Group Discourses of Middle Length
III. 90-1), the analysis of the body into its four mate-
rial elements is compared to the quartering of an ox;
once the ox is so divided, the generic concept of “flesh”
diminishes recognition of the individuality of the ox.

Although members of other religious communities
in ancient India also practiced such meditations on the
physical elements of earth, water, fire, and air in the
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body, Indian Buddhists developed a uniquely Buddhist
form of meditation on the body, which is praised in
Buddhist scripture as the sine qua non of salvation.
Called “mindfulness of the body,” this contemplative
technique entails breaking the body down into its
thirty-two constituent parts, including internal organs
such as the heart, the liver, the spleen, and the kidneys.
The anatomical analysis in this cultivation of mind-
fulness of the body is so detailed that some scholars
credit members of the early Buddhist monastic order
(SANGHA) with a decisive role in the development of
ancient Indian anatomical theory. Kenneth Zysk has
argued that concern with ritual impurity limited the
extent to which other (namely Brahmanical or proto-
Hindu) religious specialists could serve as healers and
carry out empirical studies based on dissection. Re-
strictions concerning the handling of bodily wastes
from persons of different social classes and the disposal
of dead bodies limited what Brahmanical caregivers
could offer in the way of medical care and empirical
research. With their relative, but certainly not absolute,
indifference to Brahmanical purity strictures, members
of the Buddhist sangha acquired a great deal of em-
pirical knowledge of bodily processes and led the way
in medical advances.

The ambiguity of the body

If Zysk is correct in asserting that Buddhist monastic
communities in India were less hindered by constraints
concerning the handling of bodily wastes and dead
bodies, this is not to say that members of the Buddhist
sangha regarded the body as intrinsically valuable, nor
that their conceptions of the body were untouched by
concerns about bodily purity and pollution. Cultivat-
ing distaste for the body by noting with disgust the dis-
charges from various apertures of the body constitutes
an initial stage of psychophysical training practiced by
monastics of virtually all Buddhist denominations.
With its orifices producing mucus, earwax, sweat, ex-
crement, and the like, the body is conventionally imag-
ined as a rot-filled pustule, a boil with many openings
leaking pus. For MONKs and NUNS who are afflicted by
sensual desire and who view bodily pleasures like eat-
ing, bathing, self-adornment, and sexual activity as in-
herently pleasing, developing a sense of aversion
toward the body by visualizing it as a foul pustule or
by contemplating corpses in various stages of putre-
faction is recommended as an antidote to sensuality.

And if the generic human body is comparable to a
leaky bag of filth, the female body is regarded as even
more disgusting. This perception is perhaps due to the
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fact that it has an additional aperture lacking in males,
an aperture prone to emitting periodic quantities of
blood (Faure, p. 57). In any case, literary representa-
tions of meditations of the loathsomeness of the body
tend to be overwhelmingly androcentric. Such narra-
tives, embedded in hagiographies of various denomi-
nations, are filled with scenes of dying and diseased
women observed by male spectators. Female specta-
tors who appear in such narratives are depicted in ways
that conform to the andocentric orientation of the
genre. Male bodies almost never function as objects of
contemplation for women in these narratives. Instead,
women contemplating the foulness of the body observe
their own aging bodies or those of other women. While
Buddhist discourse holds all bodies to be impermanent
and subject to disease, such hagiographies suggest
there is nothing so effective as a female body to make
this basic truth concrete.

As unsettling as many of these accounts may be, one
should not assume that Buddhists are phobic about the
body. The aversion such accounts induce is not an end
in itself but a remedy for pleasure-seeking. Ultimately
the outlook meditators seek is neither attraction nor
revulsion but indifference. Contemplation of the foul-
ness of the body is sometimes described as a “bitter
medicine” that may be terminated once greed for bod-
ily pleasures has been overcome. After having served
its purpose as a counteractive practice, disgust for the
body should ideally give way to a more neutral atti-
tude. Moreover, in comparison with the bodies of non-
humans, the human body is a blessing. Buddhists
across Asia recognize that human birth is rare, and
many Buddhists regard human embodiment as an es-
sential prerequisite for achieving awakening. Although
human bodies may be of a gross material nature com-
pared to those of divine beings dwelling in heavenly
realms, humans enjoy occasions for awakening that
gods and goddesses lack by virtue of the very sublime
material conditions in which they live. Rebirth as a god
or goddess is a worthy goal for LAITY, who may not be
in immediate pursuit of awakening, but it holds little
charm for those monks and nuns who do not wish to
defer their awakening by hundreds of years. For them,
embodiment as a human being is a valuable opportu-
nity not to be wasted.

Thus, much depends on the perspective when eval-
uating the status of the human body for Buddhists. If
treated as an intrinsically valuable thing, the body can
obstruct the experience of awakening, preventing one
from seeing things as they really are. But when used
instrumentally as a locus of meditation and insight, the
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body has immense value, more precious than a wish-
fulfilling jewel. Hence the Buddha is reported to have
affirmed in the Samyuttanikaya (Connected Discourses;
1.62) that the body, with its attendant psychic
processes, is the locus of salvation, the path to a tran-
scendent, deathless condition.

Subtle bodies, salvific bodies

Thus the body may present the face of a friend or a
foe, depending on what goals one wishes to achieve in
life and how well one invests the body’s resources in
achieving those goals. Monastic training, like a regi-
men of physical training, develops capacities unknown
to those without self-discipline. If one dedicates one-
self to the disciplined cultivation of Buddhist virtues
(i.e., salutary physical, moral, and cognitive states),
those virtues will be instantiated in the form and ap-
pearance of one’s body. Buddhist texts promote the
goal of bodily transformation, promising sweet-
smelling, beautiful, and healthy bodies to those who
cultivate virtue, even while teaching that in their nat-
ural condition all bodies are smelly, impermanent
havens of disease and death. Given this emphasis on
bodily transformation through the cultivation of
virtue, it should come as no surprise that Buddhists
advocate contact with and contemplation of the bod-
ies of buddhas and saints such as ARHATs and BOD-
HISATTVAs. Contact with such beings is salutary not
just because such beings are virtuous and helpful, but
because their discipline has transformed them to the
point where their bodies exude medicinal effects. Like
walking apothecaries, Buddhist saints are said to heal
disease upon contact with the afflicted just as their
words heal the disease (duhkha) that according to Bud-
dhists afflicts all unawakened beings.

Accounts of the salutary effects of seeing buddhas,
arhats, and bodhisattvas—or even formulating the as-
piration to have such experiences—are commonplace
in many genres of Buddhist literature. Seeing their ra-
diant skin, bright eyes, and decorous deportment en-
genders serenity and joy; the sight is said to be at once
tranquilizing and stimulating. This Buddhist empha-
sis on the benefits of seeing the body of the Buddha or
other religious virtuosi can in part be explained by the
South Asian milieu in which Buddhism arose. Many
South Asian religious traditions promote the practice
of participatory seeing (darsana) whereby the observer
participates in the sacrality of the observed by visual
contact. If one cannot gaze upon the bodies of Bud-
dhist saints, one can nevertheless recollect the features
of the body of the Buddha. The contemplative prac-
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tice of recollecting the extraordinary features of the
body of the Buddha, with its thirty-two major and
eighty minor distinguishing marks, is common to all
Buddhist traditions. The Buddha is also embodied in
his teachings (dharma). While some Buddhists insist
that this body of teaching is the only proper object of
reverence and that adoration of the physical form is
misguided, Kevin Trainor notes that textual passages
warning against attachment to the Buddha’s physical
form are outnumbered by passages advocating such
devotion.

The gift of the body

In accordance with the principle that the body has no
intrinsic value, but gains value through the manner in
which it is used, Buddhists extol the practice of offer-
ing one’s body to others out of compassion. Tales of
the former lives of the Buddha narrate many occasions
in which the Buddha-to-be offered his flesh to starv-
ing animals at the expense of his life. Whereas THER-
AVADA Buddhists regard such altruistic practices as
praiseworthy but not necessarily to be imitated, Ma-
HAYANA Buddhists regard self-sacrifice as an essential
component of the Buddhist path.

In addition to offering their bodies as food for starv-
ing beings, followers of the bodhisattva path also gain
merit by burning the body as an act of religious de-
votion. The locus classicus for the practice of SELF-
IMMOLATION is an incident narrated in the LoTUS
SUTRA (SADDHARMAPUNDARIKA-SUTRA). In a previous
life, the bodhisattva Bhaisajyardja ingested copious
amounts of flammable substances and then set fire to
his body as an offering to the buddhas. The burning
of the entire body or parts of the body, such as an arm
or a finger, is highly celebrated in Chinese Buddhist
texts composed from the fifth through the tenth cen-
turies. The practice continues today in symbolic form
in Chinese Buddhist monastic ordinations: The ordi-
nand’s eagerness to make such an offering is signaled
by the burning of several places on the head with cones
of incense. In preparing the body for immolation, Chi-
nese Buddhists reportedly followed special grain-free
diets that drew on Daoist traditions associated with the
pursuit of immortality. James Benn has demonstrated
that these grain-free diets were also used by Buddhist
adepts in preparation for self-mummification,
whereby the deceased adept’s body would serve an
iconic function as an object of worship.

Self-immolation has also been developed in inter-
esting ways in Southeast Asia. During the Vietnam War,
Vietnamese monks and nuns used self-immolation as
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a means of political protest. They attracted consider-
able attention to their cause by performing public self-
immolations in protest against the Diem regime,
which had imposed restrictive measures on the prac-
tice of Buddhism and the activities of Buddhist monks
and nuns.

When its sacrifice for the sake of others is advocated,
the body is clearly an essential element of religious
practice. However, even putting such heroic measures
aside, one cannot embark on the bodhisattva path
without regarding the body as an essential means of
fulfilling one’s bodhisattva vows. One of the central
vows of the bodhisattva is a statement that one is ea-
ger to undergo billions of repeated embodiments in
the cycle of REBIRTH (samsara) in order to help others
achieve awakening.

In contrast to the Mahayanist emphasis on post-
poning final awakening for eons and eons, Buddhist
tantra (VAJRAYANA) stresses speed of attainment,
promising the achievement of buddhahood in one
lifetime. The body is said to contain the seeds of bud-
dhahood, the prerequisites for achieving full awaken-
ing in this lifetime. Hence the human body as a focus
of practice is central to Vajrayana Buddhism. Practi-
tioners regard the body as a microcosm of the universe,
with all its gods, goddesses, and other powerful beings.
Such beings are invoked and their powers harnessed
for the goal of full awakening by touching various parts
of the body using special hand gestures and by chant-
ing MANTRAS or sacred utterances.

See also: Anatman/Atman (No-Self/Self); Buddhahood
and Buddha Bodies; Gender; Sexuality
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L1z WILSON

BON

Bon (pronounced pon) is often characterized as the in-
digenous, pre-Buddhist religion of Tibet. While not
entirely untrue, such a description is misleading. There
are clearly indigenous Tibetan elements in historical
Bon, and some of these elements likely predate the ar-
rival of Buddhism in Tibet. But because there was no
effective Tibetan literary language before the intro-
duction of Buddhism, there is scant evidence from
which to reconstruct pre-Buddhist Bon. Moreover, be-
cause the Bon that is known from later sources (and
exists to this day alongside Tibetan Buddhism) is a
highly syncretic religious complex, deeply conditioned
by its encounter with Indian (and probably other)
forms of Buddhism, it cannot rightly be considered ei-
ther indigenous or pre-Buddhist.

Historical Bon itself claims to be a direct descen-
dant of—indeed identical with—a religion known as
Bon that existed during the centuries before the intro-
duction of Buddhism to Tibet in the eighth century.
The few extant sources from the royal dynastic period
in Tibet do suggest the existence during this period of
a religious formation that may have been known as
Bon, whose priests were called bon po, and perhaps also
gshen. As reconstructed from these sources, this early-
or proto-Bon seems to have included a strong belief in
an afterlife and to have involved a system of funerary
rites, animal sacrifices, and royal consecration cere-
monies as primary foci. It thus bears little resemblance
to later Bon.

There seems to have been some friction between
proto-Bon and Buddhism in the dynastic period. Later
sources from both traditions tell of Buddhist PERSE-
cuUTIONS of Bon, which the Buddhist king Khri srong
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lde btsan (pronounced Trisong Detsen; r. 755-797
C.E.) is said to have formally proscribed around 785.
Buddhists tell of a subsequent Bon persecution of Bud-
dhism. Both accounts share many similar features
(banishing of priests, hiding of books for later recov-
ery, etc.), so the historicity of many of the details is
open to doubt, although nearly contemporaneous doc-
uments preserved in DUNHUANG do indicate some ten-
sion between the traditions.

Later Bon considers its “founder” to have been the
teacher Gshen rab mi bo (pronounced Shenrap Miwo),
from the semimythical land of ’Ol mo lung ring. As in
the MAHAYANA account of Sékyamuni Buddha, Gshen
rab is said to have been an enlightened being who em-
anated in this world as the preordained teacher of the
present world-age. Yet, unlike Sakyamuni, accounts
of whom emphasize early renunciation of his king-
dom and married life, Gshen rab is said to have
remained a layman until late in life, working to prop-
agate Bon as a prince, together with his many wives
and offspring.

The documented historical period of Bon begins
with the “rediscovery” of many allegedly ancient Bon
scriptures by Gshen chen klu dga’ (pronounced
Shenchen Lugah, 996-1035) around 1017; these texts
make up a substantial part of the current Bon CANON.
Gshen chen klu dga’ was a native of west-central
Gtsang province, and the majority of early Bon insti-
tutions were centered in that area. He and his disciples
created the scriptural and institutional base for Bon
during the next four centuries. In 1405 Shes rab rgyal
mtshan (pronounced Shayrap Gyeltsen, 1356-1415)
founded the monastery of Sman ri (pronounced Men-
ree), which was to become the most important Bon
center until the twentieth century. The eminent scholar
of Bon, Per Kvarne, has suggested that the Bon canon
was fixed in this period, likely no later than 1450.

Bon was reputedly persecuted again under the rule
of the fifth DALAT LAMA (1617-1682) and during the
succeeding two centuries, during which time Bon
monasteries were closed, destroyed, or converted,
though some scholars downplay the extent of this per-
secution. The canon was subjected to further revision
in the mid-eighteenth century by Kun grol grags pa
(pronounced Kundrol Takpa, 1700-?), who prepared
a detailed catalogue of its scriptures. Subsequently, in
the nineteenth century, Bon experienced something of
a resurgence. The primarily Buddhist Non-sectarian
(ris med) Movement, in which the Bon teacher Shar
rdza bkra shis rgyal mtshan (pronounced Shardza
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Tashi Gyeltsen, 1858-1935) collaborated, expressed
collegial respect for Bon and vice versa. The impor-
tance of the great perfection (rdzogs chen) and redis-
covered treasure (gter ma) teachings in both the
Non-sectarian Movement and Bon provided the foun-
dation for mutual recognition and cross-fertilization.
From this time until the present, there have been some
who speak of Bon as the “fifth school” of Tibetan Bud-
dhism, in addition to the RNYING MA (NYINGMA),
SA SKYA (SAKYA), BkA’ BRGYUD (KAGYU), and DGE
LUGS (GELUK).

There are in fact many similarities between Bon and
the Tibetan Buddhist traditions, which make such an
identification—while ultimately untenable—not en-
tirely unreasonable. In fact, the basic teachings of Bon
are virtually identical to those found in Tibetan Bud-
dhism. Both traditions commonly refer to the ideal,
enlightened being by the term sangs rgyas (Sanskrit,
buddha) and to enlightenment itself by the term byang
chub (Sanskrit, BODHI [AWAKENING]). In addition to
these exact correspondences, one also sometimes finds
the use of alternative, but functionally equivalent,
terms. For instance, the term bon is contrasted with
chos (dharma), a key word in Buddhist thought. Yet,
bon occurs in Bon literature in exactly the same con-
texts as chos does in Buddhism; Bon texts speak, for
example, of a “bon body” (bon sku), which is essen-
tially the same as the Buddhist “dharma body” (chos
sku), both serving as the first of a triad that includes
the beatific body (longs sku) and the emanation body
(sprul sku). The structure of their canons is also simi-
lar. Like the Buddhists, the Bonpos divide their sacred
scriptures into two classes—one containing scriptures
of revealed word (in the case of Bon, those attributed
to Gshen rab), the other the writings of later saints. In
both traditions, the collection of revealed scriptures is
known as the Bka’ ’gyur (pronounced kanjur). The
Buddhists refer to their collection of commentaries as
the Bstan ’gyur (pronounced tanjur), while the Bonpos
call theirs the Brten ’gyur (a homonym).

Although Bon appears in many respects to be a com-
pletely “buddhicized” tradition in its forms, doctrines,
and practices, many old indigenous traditions remain
in the core of Bon, especially with regard to cosmMOL-
0GY, sacred narratives, and pantheon. Thus, though the
Bon revealed in the sources available to scholars can-
not be considered the indigenous, pre-Buddhist reli-
gion of Tibet, these distinctively Bon elements do
provide a glimpse of what may have been some of the
ancient religious forms of pre-Buddhist Tibet.
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CHRISTIAN K. WEDEMEYER

BOROBUDUR

Borobudur is a monumental structure that was erected
in the Kedu plain in south central Java, on the foun-
dation of an older shrine of unknown form. Con-
struction began about 790 C.E., and alterations
continued to be made until approximately 850 C.E.
From above, Borobudur resembles a MANDALA, in that
it consists of a large sTUPA (burial mound) surrounded
by three round terraces, on each of which are more
stiipas (108 in all); farther from the central stipa are
four square terraces. In profile, the monument resem-
bles a mountain, since the transition from each terrace
is marked by a staircase rising to the next.

Reliefs (1,350 panels) illustrate texts, such as JATAKA
and AVADANA tales, the Mahakarmavibhanga, the
LALITAVISTARA, the Gandavyiiha, and the Bhadracari.
Niches atop the walls of the galleries contain BUDDHA
IMAGES. These images exhibit different hand positions
according to their location on the monument. These
hand positions, or mudra, symbolize the conquest of
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illusion, charity, meditation, dispelling of fear, and
teaching. The seventy-two stipas on the round ter-
races, which are hollow, contain images whose hand
positions symbolize the Buddha’s first sermon in Deer
Park at Benares.

This combination of stipa, mountain, and mandala
was never replicated elsewhere, but its influence is vis-
ible in Cambodia and through that intermediary in
Thailand and Burma (Myanmar). No inscriptions sur-
vive to tell us what the monument signified to the Ja-
vanese, but the ten relief series suggest that it may have
functioned to enable selected individuals to pass sym-
bolically through the ten stages on the PATH to be-
coming a BODHISATTVA. The form of Buddhism
followed by the builders of Borobudur emphasized the
role of bodhisattvas, but was less esoteric than later ex-
pressions in Java and Sumatra wherein such deities as
Vajrasattva and Trailokyavijaya were emphasized. The
bodhisattvas Mafijusri and Samantabhadra play key
roles in the texts narrated on Borobudur. These deities
were also popular in East Asia at this time.

The monument’s construction coincides with a pe-
riod during which a dynasty known as the Sailendra
(mountain lord) dominated central Java politically.
Around 830 C.E. a Buddhist queen married a Hindu
king of the Safjaya line. The great Hindu monument
of Loro Jonggrang at Prambanam was constructed be-
tween about 830 and 856. Narrative reliefs depicting
the Ramdyana and Krsna texts on Loro Jonggrang may
have been motivated by the desire to present a Hindu
response to Borobudur.

See also: Huayan Art; Indonesia, Buddhist Art in
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BSAM YAS (SAMYE]

Founded around 779 C.E., Bsam yas (Samye) was Ti-
bet’s first monastery. Although a few temples of wor-
ship had been built earlier in Tibet, Bsam yas was the
first fully functioning monastery. Upon its completion,

ENCYCLOPEDIA OF BUDDHISM



the first seven Tibetan Buddhist monks were ordained
by Séntaraksita, the famous abbot of the Indian
monastery Vikramasila. Soon after, the famous Bsam
YAS DEBATE was held, ostensibly to decide which form
of Buddhism Tibetans would follow, that of India or
that of China.

Bsam yas was built during the reign of King Khri
srong lde btsan (r. 755-797), the second of the three
great Buddhist kings of Tibet’s early imperial period.
This king had invited Santaraksita to Tibet to assist him
in establishing Buddhism as the state religion. Ac-
cording to traditional accounts, when the king began
work on his new monastery, local spirits who were op-
posed to the foreign religion created obstacles so nu-
merous that not even the building’s foundation could
be laid. Séntaraksita, whose strengths lay in monastic
learning and not in battling demonic forces, could not
help. The king was forced to find someone trained in
the arts of Buddhist tantra. Santaraksita recommended
the renowned master, PADMASAMBHAVA, from the
kingdom of Uddiyana in northwestern India. Upon
Padmasambhava’s arrival, the great tantrika quickly
subdued the troublesome spirits, forcing them to take
vows to forever protect Buddhism in Tibet.

Bsam yas played a central role in Khri srong lde
btsan’s lifelong project to make Buddhism the state
religion of Tibet. At the time of its construction, the
Tibetan empire was at the height of its power. In 763,
Tibetans even occupied the Chinese capital of
Chang’an, where they installed a puppet emperor for a
brief time. Bsam yas was built as a symbol of Tibet’s
newfound international prestige, and the central cathe-
dral’s three stories were designed in the traditional ar-
chitectural styles of India, China, and Tibet, respectively.

Bsam yas’s universalism was further reflected in the
layout of the whole monastic complex—a cosmogram
of the Indian world system. According to this system,
the central axis of Mount Sumeru is surrounded by
four continents, one in each of the cardinal directions.
Similarly at Bsam yas, around the central cathedral
were built four buildings, their shapes corresponding
to those of the continents.

The monastery was also built to represent a three-
dimensional MANDALA in a design modeled on the
great Indian Buddhist monastery of Otantapiri, lo-
cated in today’s Bihar. The particular mandala repre-
sented by Bsam yas seems to have been that of the
Buddha Vairocana. Recent scholarship has suggested
that the Tibetan imperial cult may have given special
prominence to this deity, and that this close associa-
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tion was also reflected in the arrangement of Bsam yas.
According to early sources, a statue of Vairocana was
originally positioned on the second floor as the central
image; another Vairocana statue, this in his four-faced
Sarvavid form, was installed on the top floor.

The same layout can still be observed. Bsam yas was
severely damaged a number of times by fires (seven-
teenth century), earthquakes and more fires (nine-
teenth century), and Chinese invaders (twentieth
century), but the restorations seem to have remained
largely faithful to its original plan. The central cathe-
dral was rebuilt in 1989 following the most recent des-
ecrations, and renovations continued throughout the
1990s on other parts of the complex.

See also: Tibet
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JACOB P. DALTON

BSAM YAS DEBATE

Among Western scholars, the Bsam yas Debate has
generated more speculation than any other single event
in Tibetan history. Around 797 C.E., a philosophical
debate is said to have taken place at BsAM YAS (SAMYE),
the first Buddhist monastery in Tibet. The debate was
held in order to decide, in effect, which form of Bud-
dhism would be adopted by the Tibetan royal court—
that of the Chinese CHAN scHOOL or Indian Buddhism.
The debate was presided over by the Tibetan king, Khri
srong lde btsan (r. 755-797), and the two sides were
represented by the Chinese master Huashang Moheyan
(Sanskrit, Mahayana) and the Indian scholar Ka-
malasila, respectively. According to Tibetan sources,
the Indian side was declared the winner; Moheyan and
his disciples were banished from the country, and In-
dian Buddhism was established as the state religion.
The alleged victory for the Indian side has strongly
shaped Tibetans’ understanding of their own religious
heritage.
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The philosophical issue at stake was how enlighten-
ment should be attained—immediately or after a pe-
riod of extensive training. Thus, according to the
famous history (Chos ’byung) composed by BU sTON
(Bu TON) rin chen grub (1290-1364), Moheyan opened
the debate by explaining that just as clouds, be they
white or black, obscure the sky, so do all activities, be
they virtuous or nonvirtuous, perpetuate REBIRTH in
SAMSARA. Therefore, he concluded, the cessation of all
mental activity leads immediately to the highest liber-
ation. Kamalasila responded to this philosophical qui-
etism by explaining the stages of analytic meditation.
He stressed that even nonconceptual wisdom results
from a specific process of gradual analysis. Moheyan
was soundly defeated, and some of his disciples were
so humiliated that they committed suicide.

Bu ston’s account, which is largely representative of
the normative Tibetan historical tradition, is clearly a
biased one. He frames his narrative with a prophecy
made by Séntaraksita, the Indian master who helped
to establish Bsam yas and ordained the first nine Bud-
dhist monks in Tibet. Here, shortly before his death,
Santaraksita predicts a controversy between two Bud-
dhist groups and instructs that his disciple, Kamalasila
of Nalanda, should be summoned to resolve the dis-
pute. Bu ston’s account then closes with a story vilify-
ing Moheyan, in which the Chinese master sends some
“Chinese butchers” to murder Kamalasila by squeez-
ing his kidneys.

This Tibetan version of events has been complicated
by the discovery of a Chinese work titled the Dunwu
dasheng zhengli jue (Verification of the Greater Vehicle
of Sudden Awakening). The text was unearthed from
the caves at DUNHUANG, a region once frequented by
Moheyan. A translation was first published by Paul
Demiéville in his 1952 article, Le concile de Lhasa. The
Chinese work purports to be a word-for-word record
of the debate written by Wangxi, a direct disciple of
Moheyan. Its version of events differs radically from
those of the various Tibetan sources; in this version,
Moheyan wins the debate. This discovery has led some
scholars to doubt the very existence of the debate, sug-
gesting that instead it should be viewed as indicative
of an ongoing controversy through a series of only in-
direct encounters between Chinese and Indian factions
at the Tibetan royal court. That said, it remains that
all available sources agree that a debate of some kind
did take place.

It is unclear whether Kamalasila knew about the
Chinese text when, apparently at the Tibetan king’s re-
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quest, he composed his three famous treatises sum-
marizing the debate’s central themes, each called a
Bhavandkrama (Stages of Meditation). The Indian and
Chinese works address many of the same topics, but
part ways on a number of important points. The Chi-
nese work, for example, gives considerable attention
to the doctrine of TATHAGATAGARBHA (buddha-
nature), while Kamalasila does not even mention
it. Similarly, the Chinese work remains silent on a
number of issues that are crucial to Kamala$ila’s
argument—the need to develop compassion and the
stages of meditation are two examples. Both texts, it
seems, reflect their authors’ concerns with develop-
ments in their own countries more than with each
other. It is unclear whether all three of Kamalasila’s
works were composed in Tibet.

Indeed, the teachings of Moheyan should be un-
derstood within the context of eighth-century Chinese
Chan, itself a milieu of highly charged polemics. Ac-
cording to other Dunhuang documents, Moheyan be-
longed to the lineage of the Northern school of Chan.
This school had already come under attack earlier in
the eighth century by Shenhui (684-758) of the so-
called Southern school, and its lineage continued to be
contested from many sides throughout Moheyan’s life-
time. Such a polarizing environment certainly would
have influenced Moheyan, and the fragments of his
teachings found at Dunhuang support the common
view of him as extreme in his advocacy of immediate
enlightenment.

In addition to its doctrinal ramifications, the Bsam
yas Debate certainly had a strong political compo-
nent. The nature of these more political concerns can
be detected in yet another work that discusses the de-
bate. The Sba bzhed (Testimony of Ba) is an early Ti-
betan account of the relevant period, purportedly
written by a minister to Khri srong lde btsan. Several
editions of the work exist, and all agree that the In-
dian side won. A close reading of the various Sba
bzhed editions suggests that a central issue driving the
debate may have been the Tibetan court’s adoption
of the Indian Buddhist cosmological framework. This
framework, with its “lawlike operation of karma,”
may have offered eighth-century Tibetans an attrac-
tive foundation for political governance. According
to this reading, it was the antinomian aspect of the
popular Chinese teachings that threatened the new
political order.

All such interpretations of the Bsam yas Debate re-
main, however, just that—interpretations. All we can
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say for certain is that the debate has served a number
of different ends. In the later Tibetan tradition, the de-
bate was used as evidence for India’s importance as the
only authentic source for Buddhist teachings. The de-
bate also served as a weapon in polemical disputes be-
tween opposing Tibetan Buddhist groups. Perhaps the
most well-known example of this trend appears in the
writings of SA SKyA PANDITA (SAKYA PANDITA,
1182-1251). There, the author equates the Moheyan
side with the Tibetan tradition of Rdzogs chen by crit-
icizing the “Self-Sufficient White Remedy” (dkar po
chig thub) doctrine of the Bka’ BRGYUD (KAGYU) pa for
being like the “Rdzogs chen of the Chinese tradition”
(rgya nag lugs kyi rdzogs chen). Possible links between
Chinese Chan and early Tibetan Rdzogs chen remain
unclear, but the two teachings appear to bear some
similarities, and these were certainly what caught the
attention of later Tibetan polemicists.

See also: Bodhi (Awakening); Tibet
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BUDDHA(S)

The term buddha, literally “awakened one,” is one of
many Indian epithets applied to the founder of the
Buddhist religion. A buddha is defined, first and fore-
most, as one who has undergone the profoundly trans-
formative experience known as NIRVANA and who, as
a result, will never be subject to the cycle of birth and
death again. Women and men who experienced this
same awakening by following in the footsteps of the
Buddha were referred to as ARHATs or “worthy ones,”
an epithet also applied to the Buddha himself. These
disciples, however, were not themselves referred to as
buddhas, for that term was reserved for those rare in-
dividuals who experienced BODHI (AWAKENING) on
their own in a world with no knowledge of Buddhism.
Moreover, to attain awakening without the help of a
teacher was not in itself sufficient to be classified as a
buddha, for those who did so but did not teach others
how to replicate that experience were known instead
as PRATYEKABUDDHAS, a term variously explained as
“individually enlightened” or “enlightened through
(an understanding of) causation.” In addition to at-
taining nirvana without assistance from others, the
classical definition of a buddha includes teaching oth-
ers what one has found. A buddha is, in sum, not only
the discoverer of a timeless truth, but the founder of a
religious community.

It is possible—though far from certain—that the
earliest Buddhist tradition knew of only one such fig-
ure, the so-called historical Buddha, Siddhartha Gau-
tama, also known as Sikyamuni (sage of the Sikya
clan). But the notion that other buddhas had preceded
him appeared at an early date, and may well have been
assumed by Sakyamuni himself. Over the next four to
five centuries Buddhists came to believe that other
such buddhas would also appear in the distant future;
some even claimed that buddhas were living at the
present time, though in worlds unimaginably distant
from our own. While the belief in past and future bud-
dhas came to be accepted by all Buddhist schools, the
idea of the simultaneous existence of multiple bud-
dhas appears to have gained general currency only in
MAHAYANA circles.

Buddhas of the past

The earliest datable evidence for a belief in the exis-
tence of buddhas prior to Sakyamuni comes from the
time of King ASOKA (ca. 300232 B.C.E.), who claimed
in one of his inscriptions to have enlarged the memo-
rial mound (sTOPA) of a previous buddha named
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Konakamana (Pali, Konagamana; Sanskrit, Konaka-
muni or Kanakamuni). No names of other buddhas are
mentioned, and there is no way to determine whether
Asoka viewed Konakamana as belonging to a larger lin-
eage scheme. Within a century or so after ASoka’s time,
however—and possibly much earlier, depending on
what dates are assigned to materials in the Pali canon—
other names had been added to the list as well.

Seven buddhas. A wide range of literary, artistic,
and epigraphical sources refers to “seven buddhas of
the past,” a list including Sakyamuni and six prior
buddhas: Vipasyin, Sikhin, Vi§vabhii, Krakucchanda,
Kanakamuni, and Kasyapa. A terminus ante quem for
the emergence of this tradition is again supplied by an
inscription, in this case on a stapa railing at Bharhut
in north-central India (ca. second century B.C.E.),
where Sakyamuni’s predecessors (with the exception of
Sikhin, where the railing has been damaged) are men-
tioned by name. The same six buddhas, together with
Sakyamuni, are prominently featured on the gateways
to the great stipa at SANCI (ca. first century B.C.E.).
Subsequently, they appear, both in artistic works and
in inscriptions, at a host of other Buddhist sites.

The widespread agreement on both the number
and sequence of these previous buddhas in surviving
sources—including canonical scriptures preserved in
Pali and Chinese that can be attributed to several dis-
tinct ordination lineages (nikdyas)—suggests that the
list of seven was formulated at an early date. More
specifically, it points to the likelihood that this list
had been standardized prior to the first major schism
in Buddhist history, the split between the self-
proclaimed “Elders” (Sthaviras) and “Majorityists”
(Mahasamghikas, or Great Assembly), which took
place between a century and a century and a half af-
ter the Buddha’s death.

The most detailed discussion of Sikyamuni’s pre-
decessors in early (i.e., non-Mahayana) canonical lit-
erature is found in the Pali Mahdapadana-suttanta
(Dighanikdya, sutta no. 14) and in other recensions of
the same text preserved in Chinese translation (Taisho
1[1],2, 3,4, and 125[48.45]). Here the lives of the seven
buddhas, from Vipasyin (Pali, Vipassi) to Sakyamuni
himself, are related in virtually identical terms, from a
penultimate existence in the Tusita heaven, to a mirac-
ulous birth, to the experience of nirvana and a subse-
quent preaching career. Only in minor details—such
as the names of their parents, their life spans, and the
caste into which they were born—can these biogra-
phies be distinguished.
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Implicit in this replication of a single paradigmatic
pattern is the assumption that all buddhas-to-be (San-
skrit, BODHISATTVA) must carry out an identical series
of practices, after which they will teach a dharma iden-
tical to that of their predecessors. In subsequent cen-
turies this would lead to the idea that by replicating
the deeds of Sikyamuni and his predecessors in every
detail, other Buddhists, too, could strive to become
buddhas rather than arhats.

Not all the members of this list of seven, despite
their parallel life stories, appear to have played equally
significant roles in cultic practice. If we divide the list
into subgroups of “archaic” buddhas said to have lived
many eons ago (Vipasyin, Sikhin, and Visvabha), and
“ancient” buddhas described as preceding Sakyamuni
in the present eon (Krakucchanda, Kanakamuni, and
Kasyapa), a clear pattern can be discerned. While the
ancient buddhas are all associated with known geo-
graphical locations, the towns where the archaic bud-
dhas are said to have lived have no clear historical
referent. When the Chinese monk FAXIAN (ca. 337—ca.
418) visited India at the beginning of the fifth century
C.E., for example, he was taken to three towns in north-
east India (all within range of the city of Sravasti),
where the ancient buddhas were said to have lived, and
he was shown st@ipas said to contain their remains. No
comparable pilgrimage sites connected with the three
archaic buddhas are mentioned, either in Faxian’s re-
port or in those of subsequent Chinese visitors. Based
on surviving images and inscriptions, as well as on fur-
ther data found in the travel accounts of Faxian and
later Chinese pilgrims, J. Ph. Vogel has suggested that
the buddha Kasyapa may have been an especially pop-
ular object of veneration.

Twenty-five buddhas. An expanded version of the
list of seven, totaling twenty-five buddhas in all, is at-
tested in the Pali Buddhavamsa, though it appears to
be little known outside the THERAVADA tradition. This
list extends still further into the past to begin with the
buddha DipAMKARA, in whose presence the future
Sakyamuni made his initial vow to attain buddhahood.
Although the story of Dipamkara is not included in
the Pali collection of JATAKA tales recounting Sakya-
muni’s former lives, it does appear in the Nidanakatha,
an introduction to that collection that is generally as-
signed to the fifth century C.E. and quotes directly from
earlier sources such as the Buddhavamsa and the
Cariyapitaka. The story is frequently depicted in art
from the Gandhara region, though it is virtually ab-
sent from other Buddhist sites, suggesting that it may
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have originated at the northwestern fringes of the In-
dian cultural sphere.

Though no occurrence of the list of twenty-five bud-
dhas of the past has yet been identified in Mahayana
scriptures, the first buddha in this series, Dipamkara,
plays a significant role in these texts. Since Sakyamuni
Buddha was portrayed as having made his initial vow
to become a buddha in the presence of Dipamkara, this
motif became quite common in the writings of advo-
cates of the bodhisattva path in subsequent centuries.

Buddhas of the future

The earliest lists of multiple buddhas referred only to
Sakyamuni and his predecessors. Around the turn of
the millennium, however, a shorter list of five—
consisting of four buddhas of the past (the ancient
buddhas Krakucchanda, Kanakamuni, Kasyapa, to-
gether with Sakyamuni) along with one buddha of the
future (MAITREYA; Pali, Metteyya)—was compiled.
The weight of this tradition is still anchored firmly in
the past, but the door was now open to speculation on
other buddhas who might also appear in the future.
Besides introducing a buddha-of-the-future for the
first time, this list was also innovative in its optimism
about the nature of the present age, for these five fig-
ures were labeled buddhas of the bhadrakalpa (fortu-
nate eon).

The list of five buddhas remained standard in the
Theravada tradition, but a longer list of one thousand
buddhas of the bhadrakalpa frequently appears in
Mahayana scriptures. An intermediary list, consisting
of five hundred buddhas of the bhadrakalpa, appears
to have circulated mainly in Central Asia. In all of these
systems Maitreya holds pride of place as the next bud-
dha to appear in our world. Like all buddhas-to-be, he
is said to be spending his penultimate life in the Tusita
heaven, from which he surveys our world to determine
the right time and place to be born.

Estimates varied as to the amount of time that
would elapse between our own age and the coming of
Maitreya. One of the most common figures was 5.6 bil-
lion years; other traditions offered a figure of 560 mil-
lion. While many Buddhists worked to acquire merit
in order to be born here on earth in that distant era
when Maitreya would at last attain buddhahood, oth-
ers strove to be reborn more immediately in his pres-
ence in the Tusita heaven. Still others strove for
visionary encounters with Maitreya, through which
they could see him in his heavenly realm even before
departing from this life.
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Buddhas of the present

All of the traditions discussed above share the as-
sumption that only one buddha can appear in the
world at any given time. Each buddha is portrayed as
having discovered a truth about reality (i.e., an un-
derstanding of the dharma) that had, prior to his time,
been utterly lost. Since a buddha can appear, therefore,
only in a world without any knowledge of Buddhism,
only one such figure can exist at a time.

This restriction applies, however, only if one posits
the existence of just one world system, and around the
turn of the millennium some Buddhists began to
articulate a new view of the universe that consisted
not of one, but of hundreds or thousands of such
worlds. This made possible, for the first time, the idea
that other buddhas might currently be living and
teaching, albeit in worlds unimaginably distant from
our own. Scriptures reflecting this perspective speak
of other world systems located “throughout the ten
directions”—that is, in the four cardinal directions, the
four intermediate directions, the zenith, and the nadir.

Many Indian texts refer simply to these buddhas of
the ten directions in the aggregate, but occasionally
particular figures are named, some of whom appear to
have gained a strong following in India. By far the most
prominent are the buddha AKSOBHYA, said to dwell in
a world known as Abhirati (extreme delight) far to the
east, and the buddha AMITABHA (also known as
Amitayus), dwelling in the land of Sukhavati (blissful)
in the distant west. These two figures, together with
others currently presiding over comparably glorious
realms, have come to be known in English-language
studies as celestial buddhas.

The term celestial buddha has no precise equivalent
in Sanskrit (nor for that matter in Chinese or Tibetan),
yet it can serve as a convenient label for those buddhas
who are presently living and teaching in worlds other
than our own and into whose lands believers may as-
pire to be reborn. Conditions in these lands are por-
trayed as idyllic, comparable in many respects to
Buddhist heavens; indeed, this comparison is made ex-
plicit in scriptures describing the worlds of celestial
buddhas, such as the Aksobhyavyitha and the larger
SUKHAVATIVYUHA-SUTRA. Yet these realms are not
heavens in the strict sense, but “amputated” world sys-
tems, shorn only of the lower realms (durgati) of hell-
beings, animals, and ghosts.

In addition to inhabiting such glorious places—
said to be the by-product of their activities as bo-
dhisattvas, and in some cases (most notably in the
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The buddha Amitabha, a celestial buddha who resides in the West-
ern paradise of Sukhavati. (Viethamese sculpture, eighteenth or
nineteenth century.) © Reunion des Musées Nationaux/Art Re-
source, NY. Reproduced by permission.

Sukhavativyitha) described as resulting from specific
“world-designing” vows—celestial buddhas, like the
archaic buddhas of our own world, are described as
having immensely long life spans. Yet the factors that
elicited these seemingly parallel circumstances are not
the same. In the case of the archaic buddhas, their long
life spans are the corollary of their being placed at a
point in the cycle of evolution-and-devolution where
human life spans in general stretch to between sixty
thousand and eighty thousand years; the same is true
of the future buddha Maitreya, who is scheduled to
appear in our world when the maximum life span of
eighty thousand years has again arrived (Nattier
1991). In the case of celestial buddhas, on the other
hand, their long life spans are necessitated by their role
as the presiding buddhas in other realms to which be-
lievers from other worlds might aspire to be reborn.
Such an aspiration for rebirth makes sense, of course,
only if the believer is confident that the buddha in
question will still be alive when he or she arrives.

Celestial buddhas are not, however, described as
immortal; the Aksobhyavyitha makes much of Aksob-
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hya’s eventual parinirvana and autocremation, while
early translations of the Sukhavativyiiha make it clear
that Avalokitesvara will succeed to the position of
reigning buddha of Sukhavati after Amitabha has
passed away. Thus the lives of these buddhas—while
far more glorious in circumstances and far longer in
duration—still echo the pattern set by Sikyamuni.

Other developments would subsequently take place,
such as the claim that Sakyamuni Buddha had already
attained nirvana prior to his appearance in this world
and the concomitant assumption that his life span was
immeasurably, though not infinitely, long, and the
even grander claim that all buddhas who appear in this
or any other world are merely manifestations of an
eternal dharma-body. Throughout most of the history
of Buddhism in India, however, buddhas continued to
be viewed as human beings who had achieved awak-
ening as Sakyamuni did, even as the list of their qual-
ities and their attainments grew ever more glorious.

See also: Buddhahood and Buddha Bodies; Lotus
Sutra (Saddharmapundarika-sitra); Pure Lands
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BUDDHACARITA

The Buddhacarita (Acts of the Buddha) by ASVAGHOSA
is a second-century C.E. biography recounting in or-
nate verse the life of the Buddha from his birth to the
distribution of his relics. The epic poem comprises
twenty-eight chapters, only fourteen of which are ex-
tant in the original Sanskrit. The remainder are pre-
served in Tibetan and Chinese translations.

See also: Buddha, Life of the; Sanskrit, Buddhist Lit-
erature in
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BUDDHADASA

Buddhadasa (Ngeaum Panich, 1906-1993), a Thai
Buddhist monk and scholar, was a prolific commen-
tator on the Pali literature of the THERAVADA school
and an influential preceptor of ENGAGED BUDDHISM.
Ordained at the age of twenty-one, Buddhadasa be-
came widely known for his critical intellect, his inter-
est in meditation, and his gifts as a teacher. He founded
Suan Mokh (Garden of Liberation), an important
monastery and international center for engaged Bud-
dhist thought and training in Thailand. In his volu-
minous writings, Buddhadasa developed the ideas of
dhammic socialism, spiritual politics, fellowship of re-
straint (sanigamaniyama), and interfaith dialogue
based on Buddhist principles of selflessness, interde-
pendence, and nonattachment.
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BUDDHAGHOSA

The most famous and prolific of the Pali commenta-
tors and exegetes, Buddhaghosa was active at the be-
ginning of the fifth century C.E. According to the
Mahavamsa (Great Chronicle), he was an Indian brah-
min of considerable scholarly genius who hailed from
the kingdom of Magadha. He was converted to Bud-
dhism by a monk named Revata and went to Sri Lanka
at his teacher’s instigation to study the Sinhalese com-
mentaries at the Mahavihara Monastery. The monks
there tested him by asking him to explicate two
dharma verses. The result was the Visuddhimagga
(Path of Purity), a work that remains the greatest com-
pendium of THERAVADA thought ever written and that
has had a lasting impact on the tradition. In three
parts, the Visuddhimagga thoroughly and systemati-
cally treats all aspects of the topics of morality, medi-
tation, and wisdom.

Buddhaghosa subsequently went on to write com-
mentaries on many works of the Pali caNON. Chief
among them are separate commentaries on the Vina-
yapitaka (Book of the Discipline); on the Digha, Ma-
jjhima, Samyutta, and Anguttara nikayas (the books of
long, middle, kindred, and gradual sayings); and on
the books of the ABHIDHARMA. In these works, which
contain both exegeses of words and contextual excursi,
Buddhaghosa succeeded in more or less defining the
ways scholars have read the Theravada canonical texts
ever since. Buddhaghosa’s life story may also be found,
greatly embellished, in a late Pali chronicle known as
the Buddhaghosuppatti (The Development of the Career
of Buddhaghosa).
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BUDDHAHOOD AND BUDDHA BODIES

The term buddhahood (buddhatva) refers to the unique
attainment of buddhas that distinguishes them from
all other kinds of holy being. Buddhahood constitutes
the fullest possible realization of ultimate reality and
total freedom from all that obscures it, together with
all qualities that flow from such a realization. Bud-
dhahood is described in two closely related ways: in

terms of its distinctive characteristics, and in terms of
buddha “bodies.”

Characteristics of buddhahood

Early Buddhist texts ascribe qualities to Sakyamuni
Buddha that distinguish him from other ARHATS (those
who have realized NIRVANA) and that render him the
supreme teacher of the world. He was said to possess
ten unmatched powers of penetrating awareness, four
peerless forms of fearlessness, and supreme compas-
sion for all beings. His body was endowed with thirty-
two marks of a great person (mahdpurusa), the fruit of
immeasurable virtue from previous lives (Dighanikdya
3.142-179). As the outflow of his enlightenment he
also possessed supernormal powers (rddhis) superior
to those of others; these included the power to project
multiple physical forms of diverse kinds (nirmanas), to
control physical phenomena, to know others’ minds
and capacities, to perceive directly over great distances
and time, and to know and skillfully communicate the
freedom of nirvana (Majjhimanikdya 1.69-73; Makran-
sky, pp. 26-27). Sikyamuni’s enlightened qualities ex-
emplify those possessed by all prior buddhas and by all
buddhas to come, qualities that enable each buddha to
reintroduce the dharma to the world in each age.

Buddha bodies (kdyas)

The Indic term kdya refers to the physical body of a
living being. It therefore carries the secondary mean-
ing of a collection or aggregate of parts. In Buddhist
texts over time, kdya came to include a third meaning—
base or substratum, since one’s body is the base of
many qualities. The term also came to connote the em-
bodiment of ultimate truth in enlightened knowledge
and activity.

Buddha embodied in dharma and in forms. For
early Buddhist traditions, Sikyamuni’s body with
thirty-two special marks constituted his primary phys-
ical expression of enlightenment. But his power to
manifest himself to others extended beyond the con-
fines of his physical body, since he created a “mind-
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made” body (manomayakaya) to teach his deceased
mother in a heaven, and occasionally projected copies
of his body, or created diverse forms, to carry out en-
lightened activities (nirmana). All such manifest forms
were referred to as ripakaya, the embodiment (kdya)
of the Buddha in forms (riipa).

Of special importance was the dharma, the truths
that the Buddha had realized and taught, encapsulated
in the FOUR NOBLE TRUTHS, the very source of the
charismatic power expressed through his physical body
and teaching. Metaphorically, the dharma itself was
understood as his essential being, his very body. So the
Dighanikaya (Group of Long Discourses) says that the
Buddha instructed his disciples, when asked their fam-
ily lineage, to reply, “I am a true son of the Buddha,
born of his mouth, born of dharma, created by the
dharma, an heir of the dharma. Why? Because bud-
dhas are those whose body is dharma (dharmakaya),
(3.84).

After the Buddha’s physical death, the distinction
between his dharma body (dharmakaya) and his form
body (ripakdya) grounded two legacies of communal
practice (Reynolds 1977, p. 376). “Body of dharma”
(dharmakaya) referred especially to the corpus of
teachings the Buddha bequeathed to his monastic
SANGHA, whose institutional life centered on the recita-
tion, study, and practice of them. On the other hand,
the relics from the cremation of the Buddha’s physical
body (riipakaya) were placed in reliquary mounds
(sTOPAs) at which laity (and monks and nuns as well)
practiced ritual forms of reverence for the Buddha
modeled on forms of devotion shown to him during
his lifetime.

In THERAVADA and Sarvastivada traditions, dhar-
makaya also referred to the Buddha’s supramundane
realizations, his powers of awareness, fearlessness, com-
passion, and skillful means, as noted above. Here dhar-
makaya refers to the Buddha’s “body of dharma(s),”
where dharmas are pure qualities of enlightened mind
(Makransky, p. 27).

The power of Buddha’s nirvéna in the world.
Scholastics of those schools maintained that the Bud-
dha’s final nirvana at his physical death was an un-
conditioned attainment, a total passing away from the
conditioned world of beings. Yet many practices of
Buddhist communities seem to have functioned to me-
diate the power of the Buddha’s nirvana to the world
long after he was physically gone. Stipas containing
relics of the Buddha, when ritually consecrated, “came
alive” for devotees with the presence of the Buddha,
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representing the Buddha not only as the field of merit
for offerings, but as a continuing source of salvific
power for the world. Thus, many stories tell of Bud-
dhist devotees who witnessed miraculous events or had
spontaneous visions of the Buddha at stapas. The dis-
tribution of the Buddha’s relics among many stipas
over time cosmologized the Buddha, ritually render-
ing the power of his dharmakaya (his attainment of
nirvana) pervasively present to the world through his
ripakdaya (physical embodiment) in many stipas
(Strong, p. 119). Statues and paintings of the Buddha
had similar ritual functions, while also serving as sup-
port for meditative practices that vividly brought to
mind the qualities of the Buddha while visualizing his
physical form (buddhanusmrti). Accomplished medi-
tators were said to have visions and dreams of the Bud-
dha, and to experience the Buddha’s qualities and
powers as vividly present in their world. All such rit-
ual and yogic practices functioned to render the salvific
power of his nirvana, even after he was physically gone,
a continuing presence in the samsaric world.

Several schools deriving from Mahasamghika tradi-
tion appear to have given doctrinal expression to these
patterns of understanding. They asserted that the Bud-
dha was wholly supramundane, that his salvific power
was all-pervasive, and that his body that had perished
at the age of eighty was just a mind-made (manomaya)
or illusory creation (nirmana), not his real body. Rather,
his real body was pure and limitless, its life endless.
Theravada and Sarvastivada scholastics had claimed
that the Buddha’s final nirvana had destroyed the sole
creative cause of his samsaric experience (defiled
karma), resulting in a final nirvana beyond creation or
conditionality. But the Mahasamghikas, by asserting
that the Buddha’s ripakaya was pure and limitless,
seemed to be saying that his long BODHISATTVA prac-
tice of prior lives had not only destroyed the impure
causes of his SAMSARA, but functioned as pure creative
cause for his nirvanic attainment to embody itself lim-
itlessly for beings. Along similar lines, the LoTus SUTRA
(SADDHARMAPUNDARIKA-SUTRA), an early MAHAYANA
scripture, declared the Buddha’s life and salvific activ-
ity to span innumerable eons, beyond his apparent
physical death.

Pure buddha fields and celestial buddhas. This
understanding of a buddha’s nirvana as not just the
cessation of defilement but also the manifestation of
vast salvific power was developed in a wide range of
Mahayana scriptures of early centuries C.E. The cen-
trality of bodhisattvas in Mahayana satras, each of
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whom vows to become a buddha, supported a new
Buddhist cosmology of multiple buddhas simultane-
ously active throughout the universe. Each such bud-
dha wields enlightened power within his own field of
salvific activity for the beings karmically connected to
him. On the path to buddhahood, therefore, bod-
hisattvas vow to “purify” their fields, by collecting im-
measurable amounts of merit and wisdom (as pure
creative causes for their buddha fields), by training
other bodhisattvas in similar practices, and by trans-
ferring their merit to other beings so they may be re-
born in such fields (Williams, pp. 224-227). The purest
such fields are heavenly domains of buddhas of infi-
nite radiance, power, and incalculable life span, such
as AMITABHA or AKSOBHYA, buddhas whose pure fields
(or PURE LANDS) consist of jeweled palaces and radi-
ant natural scenes, where all conditions are perfect for
communicating and realizing enlightenment. Those
born near such a celestial buddha, either by the power
of their own practice or by faith in the power of such
a buddha, make quick progress to enlightenment. Late
fourth-century C.E. Mahayana treatises, such as the
Mahayanasitralamkara (Ornament of Mahayana Scrip-
tures) and Abhisamayalamkara (Ornament of Realiza-
tion), created a new vocabulary for such celestial
buddhas, referring to them as sambhogakaya, the per-
fect embodiment (kdya) of buddhahood for supreme
communal enjoyment (sambhoga) of dharma (Nagao,
pp. 107-112).

The unrestricted nirvéna of the buddhas and the
three buddha kayas. These Mahayana understand-
ings developed within a nexus of other developing doc-
trines. Prajiidaparamita (Perfection of Wisdom) siitras
and early Madhyamaka treatises declared all phenom-
ena to be empty of substantial independent existence
(svabhavasinya), hence illusory. When bodhisattvas
attain direct knowledge of that truth, they realize that
all things in their intrinsic emptiness have always been
in nirvanic peace, that samsara is undivided from nir-
vana. Through such wisdom, the bodhisattva learns to
embody the freedom and power of nirvana while con-
tinuing to act skillfully within samsara for the sake of
others. When this bodhisattva path of wisdom and
skillful means is fully accomplished, its simultaneous
participation in samsara and nirvana becomes the es-
sential realization of buddhahood. This is referred to
in Yogacara and later Madhyamaka treatises as a bud-
dha’s “unrestricted nirvana” (apratisthita nirvana); it
is unrestricted because it is bound neither to samsara
nor to a merely quiescent nirvana, but possessed of
limitless and spontaneous activity, all-pervasive and
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eternal, radiating its power to beings throughout all ex-
istence, drawing them toward enlightenment (Makran-
sky, pp. 85-87).

In the Perfection of Wisdom siitras, the term dhar-
mata (literally “thinghood”) refers to the real nature
of things, undivided in their emptiness yet diverse in
their appearance. In treatises that formalized the con-
cept of the buddhas’ unrestricted nirvana, the dhar-
matd of all things as the limitless field of the buddhas’
enlightened knowledge and power came to be referred
to as dharmakaya, now meaning the buddhas’ “em-
bodiment of dharmatad” (of ultimate reality; Makran-
sky, pp. 34-37, 199-201). Dharmakaya, as the nondual
awareness of the emptiness of all things, is undifferen-
tiated among buddhas, yet serves as the basis for di-
verse manifestations. It is therefore also etymologized
as the undivided basis (kaya) of all the buddha quali-
ties (dharmas). A synonym for it in such treatises was
svabhavikakaya, meaning the buddhas’ embodiment
(kaya) of the intrinsic nature (svabhava) of things.

The celestial sambhogakaya buddhas, then, repre-
sent the primary manifestation of dharmakaya, per-
fectly embodying the nonduality of appearance (riipa)
and emptiness (dharma). For this reason, the sensory
phenomena of sambhogakaya pure fields—gentle
breezes, flowing rivers, even the birds—continually
disclose the nirvanic nature of things to the bodhisattva
assemblies arrayed there.

But formulators of the buddhas’ unrestricted nir-
vana, as noted above, understood the dharmakaya’s
salvific activity to radiate to beings of all realms, not
just to those in pure buddha fields. Such all-pervasive
buddha activity is carried out by innumerable mani-
festations within the empty, illusory worlds of beings.
In Yogacara and later Madhyamaka treatises, the lim-
itlessly diverse ways that buddhahood was said to man-
ifest in Mahayana scriptures came to be classified
under the term nirmanakdya, meaning buddhahood
embodied in diverse, illusory manifestations (nirmana).
As such, nirmanakaya encompasses three broad cate-
gories. First, since the world itself in its empty, illusory
nature is undivided from nirvana, any aspect of the
world has the potential to disclose the essence of bud-
dhahood (to function as nirmanakaya) when a per-
son’s mind becomes pure enough to notice. Second,
buddhas and advanced bodhisattvas have great power
to project illusory replicas and visionary forms to be-
ings (nirmanas) to help guide them toward enlighten-
ment. Such illusory projections further support the
disclosure of all things as illusory appearances of empty
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reality. Third, all sorts of beings who serve to commu-
nicate the buddhas’ truths function as agents of buddha
activity, hence as nirmanakaya, from supreme human
paradigms like Sikyamuni to the innumerable bod-
hisattvas of Mahayana scriptures who carry out much
of the Buddha’s teaching and salvific activity, and who
appear in all walks of life and as all types of beings.

Thus developed the basic Mahayana doctrine of
three buddha kayas—dharmakaya, sambhogakaya,
and nirmanakaya—which informed the buddhalogies
that developed throughout Asia, contributing to the
Huayan, Tiantai, Zhenyan, Chan, and Jingtu traditions
of China, thence Korea and Japan, and to all Tibetan
Buddhist traditions. Some scholars, seeking to analyze
the relationship between transcendental and phenom-
enal aspects of buddhahood, divided the three kayas
into four. So XUANZANG in seventh-century China dis-
tinguished two aspects of sambhogakaya, while Harib-
hadra in eighth-century India divided dharmakaya in
two by reference to conditioned and unconditioned as-
pects (Makransky, pp. 216-218).

In Indian Yogacara and later Madhyamaka treatises,
the three kaya doctrine was associated with a develop-
mental model of path: Buddhahood is to be attained
by the radical transformation of all aspects of a per-
son’s defiled consciousness into buddha kdyas and wis-
doms. Mahdyana texts whose central teaching was
buddha nature (TATHAGATAGARBHA), on the other
hand, emphasized a discovery model of path: Buddha
kdyas manifest automatically as the mind is purified,
for the very essence of mind (buddha nature) is already
replete with their qualities (Nagao, pp. 115-117).

Tantric Buddhist traditions of India, East Asia, and
Tibet drew upon both such models. The teaching of
buddha nature undergirds the “three mysteries” un-
covered by tantric praxis, through which the practi-
tioner discovers that his or her body, speech, and mind
are undivided from those of the buddhas, which are
one with the three kayas. Tantric traditions have also
drawn upon Yogacara and Madhyamaka models of
transformation to construct homologies expressed in
MANDALAs. Indian and Tibetan praxis of highest yoga
tantras engages four energy centers in the body, which
frame correspondences between the fourfold aspects of
the unenlightened person, the fourfold aspects of path
that ultimately transforms them, and four resultant
buddha kdyas, all of which take visual expression in the
four directions of the mandala. Within such a system, a
fourth kaya representing highest tantric attainment is
added to the prior three kdayas, and is designated by
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terms such as sahajakaya, “embodiment of co-presence
(of nirvana and samsara),” or mahasukhakaya, “em-
bodiment of great bliss” (the tantrically embodied bliss
of nondual wisdom and means; Snellgrove, p. 251).

Japanese PURE LAND BUDDHIsM (J6doshi, Jodo
Shinsha) has emphasized the transcendental power
of buddhahood embodied in the sambhogakaya
Amitabha. Because this is the period of the DECLINE
OF THE DHARMA (mappo), it is argued, people are no
longer able to accomplish the path through their own
power but must rely upon the buddha Amitabha,
whose power to take the devotee into his pure field
at death is received in faith through recitation of his name
(NENBUTSU [CHINESE, NIANFO; KOREAN, YOMBUL]). Zen
traditions, on the other hand, based upon the doctrine
of buddha nature, have emphasized the immanence and
immediacy of enlightenment. Through Zen practice, it
is said, buddhahood complete with all kayas is to be dis-
covered intimately within one’s present mind, body, and
world. So the Japanese eighteenth-century Zen teacher
HAkUIN EKAKU wrote, “This very place, the pure lotus
land; this very body, the buddha body.”

See also: Buddhanusmrti (Recollection of the Bud-
dha); Relics and Relics Cults
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BUDDHA IMAGES

Buddha images—whether they are Indian, Thai, Chi-
nese, or Japanese—are usually readily recognizable.
The date an image was created rarely confuses its iden-
tification as Buddhist because the iconography of the
Buddha image has remained constant almost from the
earliest invention of the image type, even though the
style of the figure has varied depending on date and
geographical location. The term iconography refers to
the forms or characteristics of an image, whereas style
refers to the ways in which these forms or characteris-
tics are crafted or made.

The iconography of the Buddha image includes rep-
resenting the Buddha as a MONK, wearing a monk’s
robe, and with his hair shaved. A monk wears two or
three simple items of clothing, including an untailored
and unsewn undercloth (antaravasaka), a rectangular
cloth worn like a skirt that reaches to the ankles and
is folded under at the waist or belted with a piece of
cloth. An upper garment (uttardsariga), a second rec-
tangular cloth held behind the back and thrown over
the shoulders like a shawl, is worn over the undercloth.
There are two ways to wear it, either covering both
shoulders or under the right armpit. A third cloth,
which is rarely worn, except in cold climates, is some-
times folded and placed over the left shoulder during
special ceremonial occasions. The actual monk’s robes
are dyed in shades of yellow. This simple attire can usu-
ally be discerned on Buddha images, although artists
tended to arrange the cloth in various decorative ways,
such as producing a perfectly symmetrical fall of the
robe on both sides of the body, or fashioning the folds
in rhythmic patterns.

Monks shave the HAIR on their heads and faces, and
the Buddha performed the tonsure on himself when
he left his palace and courtly life for that of a wan-
dering mendicant. With a stroke of his sword he re-
moved his long topknot, and some texts note that the
remaining hair formed small curls that turned toward
the right. Indian artists by the second century C.E. de-
picted the Buddha’s hair as small ringlets over the
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head, which came to be called snail-shell curls. In
some artistic traditions, these curls developed into
rows of small bumps.

The Buddha, however, was not simply a monk; he
was born a great man (mahdapurusa) and was identi-
fied as such by certain bodily signs (laksana). Some of
these, such as his sweet voice, could not be produced
in art, but others, such as his cranial protuberance,
could be depicted. The extent to which the artists at-
tempted to reproduce the laksana varied according to
place and time, but the cranial bump became standard
for most images.

There are, of course, many different buddhas, but
the Buddha of our historic period, Sékyamuni, was a
human being, and it is overwhelmingly Sakyamuni
who is represented in the earliest images in India. Thus,
he consistently has two arms, unlike images of Hindu
deities from the same period, who often have multiple
arms. Also associated with Sakyamuni Buddha are cer-
tain hand positions (mudrad) and postures. One pop-
ular early type depicted the Buddha seated with his legs
crossed and his right hand held up with the palm out.
Although artistic depictions of these gestures and pos-
tures developed over time and came to be associated
with certain narrative events, they are highly restricted
in number and reappear again and again.

Thus, the shared iconography—the monk’s robe,
shaved hair, certain bodily marks, and limited hand
positions and body postures—have made it possible
for the Buddha image, no matter the style, to be iden-
tifiable across time and geography.

Two of the most intriguing, yet controversial, ques-
tions regarding Buddha images are when they were first
made and why. The earliest images were produced in
two locations in South Asia: Mathura, a city sixty miles
south of Delhi, and Gandhara, a region centered on
Taxila in present-day Pakistan. The first Buddha im-
age is usually believed to have been created around the
first century C.E. The Buddha image types produced in
these two regions were radically different in style. Al-
though the iconographic parameters outlined above
were generally followed in both places, the Gandhara
images are related to Western classical (Roman and
Hellenistic) art, whereas the Mathura images are re-
lated to the north Indian style seen in earlier anthro-
pomorphic sculptures of various local or pan-Indian
deities, such as YAKSAS.

The early Mathura type, such as the nine-foot-tall
Buddha dedicated by the monk Bala, is a monumen-
tal image that stands with knees locked, staring straight
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ahead, his left arm akimbo with a fist on his hip. The
robe is thin and transparent, revealing the body. The
Gandhara type, on the other hand, wears all three gar-
ments, completely masking the body underneath, the
emphasis being on the pattern of the heavy, deep folds
of fabric.

It is clear to scholars today, however, that the ear-
liest images were probably not as sophisticated and
well-defined as those described above, and some schol-
ars have begun to identify groups and individual im-
ages that suggest an earlier development. While these
images vary considerably, they share a modest size and
nascent iconography that includes the uttarasariga
worn not as a covering robe but, like a layman, as a
bunched shawl.

Also at issue is the interplay of the development of
the Buddha image with that of images of other an-
thropomorphic deities of the same period—both
Hindu and Jain. All three religions were practiced in
Mathura, and some of the earliest images developed
there. Of the three religious groups, the Jains proba-
bly produced the first anthropomorphic icons at Ma-
thura; these are tiny figures of their naked Jinas on
stone reliefs dated to as early as the second century
B.C.E. It seems reasonable to expect that the three re-
ligions interacted and competed at Mathura, with their
anthropomorphic images developing together. Indeed,
images from Mathura shared the same style, whether
Jain, Buddhist, or Hindu.

Given such evidence, it is likely that the first small,
rather indifferent, Buddha figures were created around
the first century B.C.E. It is unlikely that such figures
were the focus initially of worship or an icon cult, al-
though by around 100 C.E., when the Bala and Gan-
dhara Buddha images were created, such cults were
certainly in place.

Still, assuming the Buddha lived in the fifth century
B.C.E., it is of interest that no anthropomorphic images
of the Buddha existed until some four hundred years
after his death. This early period was not without Bud-
dhist art, however. Although the famous King ASoka
of the third century B.C.E. was predisposed to Bud-
dhism, the only artwork from his reign that might be
labeled Buddhist is the single lion capital with a wheel
(cakra) from Sarnath. But from the mid-second and
first centuries B.C.E., there is an explosion of Buddhist
art associated with stapas, including those at Bharhut
and SANCI. At these and other sites, extensive narrative
reliefs depicting the Buddha’s life stories and past lives
(JATAKA) were carved in stone. However, even though
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the Buddha as a human being could be shown in such
jataka scenes, he is not represented in any reliefs of this
period. The absence of the Buddha in anthropomor-
phic form is called aniconic in art historical literature.
How to interpret this absence is at the center of ex-
tensive scholarly debate, but the initial absence accen-
tuates the importance of Buddha images created later.

The early Buddhist sites in India clearly show that
the sTOPA (and thus the relic enshrined therein) was
the focus of worship. Other symbolic forms, such as
the tree or the wheel, were also worshiped. There were
extensive narrative reliefs associated with these sites,
particularly with stapas. Eventually, anthropomor-
phic images began to be used in depictions of the Bud-
dha’s life stories. It appears that interest in the
anthropomorphic images lay more in their narrative
function, and not in their function as icons. The pop-
ularization of an icon cult may have been an innova-
tion of a few clerics, most particularly the monk Bala
and his associates, who placed enormous Mathura
Buddha images at several sites in northern India. Very
quickly, however, the Buddha image became wide-
spread in South Asia.

A single image, without any narrative context, is
difficult to “read.” Certain places and periods had fa-
vorite image types, and the different Buddhist schools,
such as THERAVADA and MAHAYANA, used and inter-
preted Buddha images in different ways. Nevertheless,
the actual images themselves remain iconographically
consistent.

For example, the favorite form that the Buddha im-
age takes, whether standing or seated, what arm posi-
tions are shown, and how the robe is worn, have been
shown to be determined not so much by religious con-
cerns but by artistic traditions. Various regions and pe-
riods favor certain dominant types of Buddha images,
with a limited number of secondary forms. Theravada
Buddha images are extremely limited in their iconog-
raphy. Almost all seated images in Sri Lanka, for ex-
ample, are in meditation. Mahayana Buddhism uses
the different hand gestures of seated Buddha images
to construct systems of five, six, and seven image
MANDALA. However, the fact that an image might be
in earth-touching gesture, for example, is not itself suf-
ficient to tell us whether it is Sakyamuni at the mo-
ment of calling the earth to witness or rather the
Mahayana Buddha AxsoBHyA. There is no difference
artistically. This issue calls into question whether we
can even speak of Mahayana art, at least in terms of
Buddha images. Rather it is context, not iconography,
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Statue of the Buddha at the eighth-century grotto shrine of Sakku-
ram near Pulguksa, South Korea. © Carmen Redondo/Corbis. Re-
produced by permission.

that defines the image. Likewise, the Buddha images
reflect no difference in the way the different bodies of
the Buddha (the trikaya) are represented. It is only
when we move to the VAJRAYANA Buddhist systems,
such as those of Nepal and Tibet, with new definitions
of the Buddha and his body, that the art becomes
clearly differentiated.

See also: Bodhisattva Images; Buddha, Life of the, in
Art; Jainism and Buddhism; Mudra and Visual Im-
agery; Robes and Clothing
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The term buddha (literally, “awakened”) refers to a
fully enlightened being who has attained perfect
knowledge and full liberation from REBIRTH. Buddha
is not a proper name but a general term that may be
applied to all enlightened beings. Therefore, the his-
torical Buddha may be designated using this term from
the time of his enlightenment (bodhi) only. Before that
moment, he was a BODHISATTVA, one who was on the
way of obtaining full enlightenment. At the same time,
the term buddha is used as an honorary title for the
founder of the Buddhist religion, the only buddha liv-
ing in the current historical period.
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The dates of the historical Buddha

There is no reliable information concerning the dates
of the historical Buddha’s life that has been unani-
mously accepted by Buddhist tradition and by schol-
ars. Traditional dates of the parinirvana (the decease
of the Buddha) range widely from 2420 B.C.E. to 290
B.C.E. The dates proposed by scholars who contributed
to a 1988 symposium in Gottingen, Germany, on The
Dating of the Historical Buddha, vary from 486 B.C.E.
(the so-called corrected long chronology) to 261 B.C.E.
The THERAVADA tradition calculates the death of the
Buddha to have occurred in 544 or 543 B.C.E., 218
years before the consecration of King ASOka (ca. 300—
232 B.C.E.) as calculated by this tradition. Taking into
account the obvious error in this chronology, which
was discovered when exact dates for King Asoka be-
came known, most Western and Indian scholars cal-
culate 487 or 486 B.C.E. as the date of the Buddha’s
death. However, early Buddhist texts from mainland
India belonging to the Milasarvastivada tradition, as
well as two references in the earliest historiographic
work of the Theravada tradition (the Dipavamsa or
The Chronicle of the Island [of Sri Lanka]) date this
event to one hundred years before the rule of King
ASoka, or 368 B.C.E. (the so-called short chronology).
In addition, later Tibetan and East Asian Buddhist
texts provide a considerable variety of earlier dates.

The lists of the so-called patriarchs are of great im-
portance for a reliable calculation of the dates of the
historical Buddha. All early Buddhist traditions list
only five patriarchs, not enough for an interval of 218
years between the Buddha’s parinirvana and King
AS$oka. In Indian tradition, information about the suc-
cession of teachers was much more reliably handed
down than any dates. For this and many other reasons,
including the state of development of Indian society at
the time of the Buddha, we may conclude that the Bud-
dha passed away at a later date than that handed down
by Theravada tradition, including its variant, the cor-
rected long chronology. Although the available infor-
mation does not allow scholars to arrive at an exact
dating, it is safe to suppose that the Buddha passed
away some time between 420 B.C.E. and 350 B.C.E. at
the age of approximately eighty years.

Sources for the biography of the
historical Buddha

On the basis of the available sources it is possible to
reconstruct a fairly reliable biography of the man who
was to become the Buddha. The sources are the canon-
ical texts of the Theravada, the SARVASTIVADA AND
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MULASARVASTIVADA, and the DHARMAGUPTAKA tradi-
tions. Only the Theravada texts are fully extant in the
original Indian version in Pili; the texts of the other
traditions are fully extant only from Chinese or Ti-
betan translations and partially from incomplete San-
skrit texts. These texts do not provide coherent
biographies of the historical Buddha, but they do of-
fer considerable autobiographical and biographical in-
formation that was handed down during the first three
to five centuries after the death of the Buddha. Oral
tradition of the Buddha’s teaching in various local di-
alects was responsible for minor differences in these
traditions and for the insertion of mythic lore, which
shall not be considered in the following summary of
the Buddha’s biography.

The life of the future Buddha

Before his departure from home. The historical
Buddha was born into the Sakya family, which be-
longed to the ksatriya (noble) caste, considered by
Buddhists to be the highest caste. He was later known
by the honorary title Sakyamuni, which means “sage
of the Sakya clan.” The Sikyas were not kings, but they
formed a class of nobles within a republican system of
government that held regular meetings of the mem-
bers of the leading families. The future Buddha be-
longed to the Gautama clan, so he was later on known
as Gautama Buddha. His individual name was Sid-
dhartha (Pali, Siddhattha), his father’s name was Sud-
dhodana (Pali, Suddhodana), and his mother’s name
was Maya. Detailed information on Maya is mainly de-
rived from later literature. The family resided in
Kapilavastu (Pali, Kapilavatthu) at the foot of the Hi-
malayas near the present-day Indian-Nepalese border.
The future Buddha is said to have been born in
Lumbinli, also near the Indian-Nepalese border. In 248
B.C.E., ASoka placed a pillar with an inscription com-
memorating the birth of Sakyamuni Buddha (the so-
called Rummindei inscription) in Lumbini. Therefore,
it is certain that during the time of ASoka this place
was identified as the birthplace of the Buddha. Lum-
bini is considered to be one of the four main Buddhist
pilgrimage sites on the Indian subcontinent.

Because Maya died shortly after Siddhartha was
born, the future Buddha was raised by MAHAPRAJAPATI
GautaMI (Pali, Mahapajapati Gotami), the younger
sister of his mother and second wife of Suddhodana.
The autobiographical passages of the early texts de-
scribe in much detail the luxurious conditions of the
bodhisattva’s life in his home. Siddhartha was mar-
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ried to YaSodhara (Pali, Yasodhara), who is also
called Rahulamata (mother of Rahula) in the early
texts. RAHULA was their only son. The bodhisattva
Siddhartha was not satisfied with his sumptuous life
because he realized that, like all beings, he was subject
to old age, disease, and death. This perception caused
him, at the age of twenty-nine, to abandon his home,
don monk’s robes, shave his head, and go forth to live
as a homeless ascetic. Early texts explicitly state that he
did this “though his parents did not consent and wept
full of affliction.” The legend that Gautama left his
home in secret is of later origin.

A noteworthy account of an early contemplative ex-
perience of the bodhisattva before he left his home is
reported in the Mahasaccaka-sutta of the Majjhi-
manikaya in the Pali scriptures. Here, the Buddha is
said to have reported that he had already experienced
the first DHYANA (TRANCE STATE) as a youth when he
sat under a rose apple tree while his father conducted
a ceremony.

Ascetic life and austerities. After he left home, Gau-
tama visited the leading yoga masters of the period:
Arada Kalama (Pali, Alara Kalama) and Udraka
Ramaputra (Pali, Uddaka Ramaputta). When Gau-
tama did not attain salvation under their direction, he
went to a site near the river Nairafijana (Pali, Neraf-
jara) and engaged in extreme ASCETIC PRACTICES (San-
skrit, duskaracarya; Pali, dukkarakarika) for six years,
hoping to reach his goal in this way. Five other as-
cetics joined him as followers. However, when he fi-
nally understood that this extreme austerity would not
lead to salvation, that it was fruitless, he ended these
efforts, ate a substantial meal, took a bath in the river,
and sat down under a tree of the botanical species fi-
cus religiosa, which Buddhists thereafter called the
bodhi tree. It was here, seven years after he had left
home, that he obtained BODHI (AWAKENING), perfect
enlightenment, and thereby became a samyaksam-
buddha, or “fully enlightened one.”

The period of teaching and dissemination. After
enlightenment, the Buddha remained in meditation
for several days. In the beginning he was hesitant to
preach the way to liberation that he had discovered (his
dharma) because he doubted that others would un-
derstand it. However, he finally decided to preach, and
he set out toward the city of Benares (Varanasi). On
the way, he met Upaka, a follower of the Ajivika group
of ascetics, but Upaka did not take the Buddha’s words
seriously and went his own way. The Buddha then
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reached Rsipatana (in other texts called Rsivadana;
Pali, Isipatana) near Benares, and here he delivered his
first sermon, the famous Dharmacakrapravartana-
siatra (Pali, Dhammacakkappavattana-sutta), the dis-
course at Benares by which the wheel of the dharma
was “Set into Motion.” In this sermon, the Buddha ex-
plained the middle way between the extremes of lux-
ury and asceticism, the FOUR NOBLE TRUTHS (the truth
of suffering, the truth of the origin of suffering, the
truth of the extinction of suffering, and the truth of
the eightfold PATH leading to the extinction of suffer-
ing), as well as the impersonality of all beings. The site
where the Buddha delivered this sermon is now known
as Sarnath, and it is one of the most important Bud-
dhist places of PILGRIMAGE.

The Buddha accepted his first disciples on this oc-
casion and thereby established the SANGHA, the Bud-
dhist monastic community. He continued teaching his
doctrine for the next forty-five years. The Buddha’s
itinerary extended from his hometown Kapilavastu
and Sravasti in the north, to Varanasi (Benares),
Rajagrha (Rajgir), Vaisali (Besarh), Kausambi (Kosam),
Nalanda, and several other places in the Ganges basin.
Later commentarial texts provide exact information
about the places where the Buddha took up residence
during the rainy season of each particular year of his
teaching period, but it is doubtful that the dates pro-
vided in these texts are reliable.

A number of important events occurred during this
period, including the conversion of SARIPUTRA (Pali,
Sariputta) and MAHAMAUDGALYAYANA (Pali, Ma-
hamogallana), who became the Buddha’s two chief
disciples; the ordination of MAHAKASYAPA (Pali, Ma-
hakassapa), who was to become the convener of the
First Buddhist Council (sangiti or sarngayand) in
Rajagrha after the Buddha’s demise; and the visit of
the Buddha to his home town, where he met his fa-
ther Suddhodana and his foster mother Mahapra-
japatl Gautami, and where his son Rahula and several
other members of the Sakya family joined the sangha.
Among them was UPALI, who was considered the most
proficient monk in questions of monastic discipline
and who acted as expert in this capacity during the
First Buddhist Council. ANANDA, a member of the
Sakya clan and a cousin of the Buddha, accompanied
the Buddha during the last decades of his life. He was
instrumental in persuading the Buddha to admit
women into the sangha, thus establishing the Bhiksunt
Sarngha.

Among the important lay followers of the Buddha
was Bimbisara, the king of Magadha. The Buddha was
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five years older than Bimbisara, and Bimbisara is re-
ported to have become a follower of the Buddha fif-
teen years after his accession to the throne. Bimbisara
dedicated the Venuvana (Pali, Veluvana) grove near
his residence at Rajagrha to the Buddhist sangha; it be-
come the first arama (place of permanent residence for
monks). Until he was imprisoned by his son, Bimbi-
sara did whatever he could to promote the Buddhist
community.

The Buddha’s adversary was his cousin DEVADATTA,
who was ordained when the Buddha visited Kapila-
vastu. However, Devadatta later attempted to take the
Buddha’s place and provoked a schism in the sangha.
Devadatta was supported by Ajatasatru, King Bimbi-
sara’s son. Devadatta and Ajatasatru even tried to kill
the Buddha, but they failed. Ajatasatru then dethroned
his father and imprisoned him with the order that he
should be starved to death. Traditional Buddhist
chronology dates the beginning of Ajatasatru’s reign
to the eighth year before the Buddha’s death. It seems
that Ajatasatru, most probably for political reasons,
supported the Buddha during his last years; the Bud-
dha’s public support was too great to oppose.

The last days of the Buddha. Although the chrono-
logical order of the events described in the preceding
paragraphs remains uncertain, there is reliable infor-
mation about the last days in the life of the historical
Buddha. This information is handed down in the
MAHAPARINIRVANA-SUTRA (Pali, Mahaparinibban-sutta),
which is available in several versions that differ only
on minor points. The account begins with the visit of
King Ajatasatru’s minister, Varsakara (Pali, Vassa-
kara), on the mountain Grdhrakata (Pali, Gijjhakita).
Varsakara had been sent by the king in order to ask
the Buddha if a campaign against the Vrji (Pali, Vajji)
confederation would be successful. The Buddha re-
sponded by explaining the seven conditions necessary
for the prosperity of a state, which he had earlier taught
to the Vrjians. After Varsakara’s departure, the Bud-
dha explained to the monks the analogous conditions
of prosperity of the sangha.

After he delivered a sermon in Pataliputra (modern
Patna) and crossed the river Ganges, the Buddha trav-
eled toward Vai$ali, where he converted the courtesan
Amrapali (Pali, Ambapali). At that time, the Buddha
also met leading members of the Licchavi confedera-
tion, but different texts vary in their versions of this
event. Afterwards, the Buddha visited Venugramaka
(Pali, Belugama or Beluvagamaka), where he spent the
rainy season with Ananda. There the Buddha fell ill
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and was near death, but he recovered. At that time
Ananda asked the Buddha if there were additional in-
structions that the Buddha had not yet revealed to his
disciples. The Buddha declared that he had completely
and openly explained his dharma.

From Vaisali the Buddha traveled in the direction
of Kus$inagara (Pali, Kusinara). In Pava he accepted a
meal from the smith Cunda, which caused a diarrhea
that led to his death. The Buddha reached Kusinagara
(Pali, Kusinara), where he admonished his disciples to
continue their endeavor toward the final goal without
cessation, and he passed away.

Early legendary expansions

The preceding paragraphs reduce the record of the
Buddha’s life to its historical essence. This account re-
lies on comparative studies of the ancient texts; these
include studies of the various early traditions of the
Mahaparinirvana-siitra, the Mahdavadana-siitra, and
other texts by Ernst Waldschmidt and André Bareau,
as well as similar investigations made by other schol-
ars. The existing texts include a multitude of legendary
stories that crept in and, step by step, changed the orig-
inal character of the biography of the Buddha. These
compilations were written down in their final form
centuries after the Buddha’s death and only after a long
period of oral transmission.

Although there is no coherent biographical text of
the life of the Buddha in the early canonical works,
later texts provide full biographies, and such works are
available from various Buddhist traditions. In these
works, the Buddha’s biography is extended by a mul-
titude of myths and legendary accounts. All these ac-
counts begin by describing former existences of the
Buddha; most begin with the story of the former bud-
dha DIPAMKARA, who existed many kalpas (world pe-
riods) ago. When the ascetic Sumedha met Dipamkara,
Sumedha took the vow to become a buddha himself
in a future age and he received Dipamkara’s confir-
mation by a prophecy (vyakarana). He thereby became
a bodhisattva who was eventually to be reborn as the
historical Gautama Buddha. During the subsequent
kalpas, Dipamkara confirmed the bodhisattva’s vow
and received confirmation from the buddhas of these
kalpas. Finally, he was reborn in the Tusita heaven,
where he decided to descend to the human world.

In the human world, the bodhisattva was reincar-
nated as the son of Maya, the wife of King Sud-
dhodana. Several miracles are associated with the
bodhisattva’s conception and birth. For example, the
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conception took place even though Maya had not had
sexual relations with Suddhodana. This myth parallels
the Christian belief in the supernatural conception of
Jesus. There was an earthquake on the day of the con-
ception because a mahdasattva (great being) was to
come into human existence. The brahmins at the
court of Suddhodana predicted that Maya’s son would
become either a buddha or a universal monarch
(cakravartin), and several other miracles were ob-
served at that time. The bodhisattva is said to have en-
tered into the womb of Maya through the right side
of her chest in the shape of a white elephant.

Maya decided to visit her parents in the village of
Devadaha. Before arriving there, she gave birth to the
bodhisattva in the grove of Lumbini. On the same day,
the bodhisattva’s future wife and his horse Kanthaka
were also born. The king named the prince Siddhartha,
which means “he whose aims are fulfilled.” The tradi-
tional biographies report that the bodhisattva lived in
great luxury, and his palaces and other aspects of his
life are described in detail. The bodhisattva made
Yasodhara his first wife, but he is said to have had a
number of other wives as well.

Knowing the prophecy that the prince Siddhartha
would become either a buddha or a cakravartin, his fa-
ther did everything he could to keep the prince from
seeing signs of old age, sickness, or death. However,
during visits to the park Siddhartha witnessed a very
old man, a sick man, a corpse, and finally an ascetic.
After this he received news of the birth of his son
Rahula.

Then one night he witnessed his consorts splayed in
disgusting array, and he decided to leave the worldly
life. He ordered his charioteer Channa to saddle his
horse Kanthaka, he entered his wife’s room for a last
look at her and at their son, and then he took his leave
from the world (pravrajya). This story of the four sights
definitely does not belong to the earliest traditions of
the life of the historical Buddha, but it became a con-
stituent of all biographies of the Buddha at an early
date. Originally it was derived from the legendary bi-
ography of a former buddha that is narrated in the
Mahavadana-siitra in the form of a sermon of the
Buddha.

At the time of his departure from his home, the
bodhisattva was twenty-nine years old. After follow-
ing the instructions of several teachers mentioned ear-
lier, and after undergoing extreme ascetic practices,
the bodhisattva obtained full enlightenment (samyak-
sambodhi) under the bodhi tree at BODH GAYA.
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MARA, the evil one, is said to have tried to prevent
the Buddha from teaching his doctrine to humankind.
But the Buddha had become invincible by the power
of his perfections, and he successfully repelled Mara.
From the moment the Buddha decided to teach the
dharma, he was the Samyaksambuddha, the “Fully En-
lightened Buddha” of the current world period.

The records of the Buddha’s first sermon at Benares
are certainly based on historical reminiscences. Some
of the many events that are narrated in the various bi-
ographies of the Buddha do, in fact, have a historical
background, especially those events that occurred dur-
ing his period of teaching. However, all these stories
were greatly exaggerated and many stories were in-
vented in the later period. Among them, the JATAKA
and AVADANA stories are important. These stories claim
to be narratives of the Buddha’s former existences, be-
fore he was reborn in his last existence. Such stories
are already found in later parts of the canonical col-
lections of Buddhist scriptures, but many new stories
of this kind were invented up till the medieval period.
Similarly, the Buddha’s supernatural powers are also
described in early canonical texts, but many additional
supernatural faculties are described in later texts.

While some features are more or less common to
all biographies of the Buddha, there are many differ-
ences in the details. Complete biographies of the Bud-
dha seem to have been compiled no earlier than the
second century C.E., as Etienne Lamotte points out in
Histoire du bouddhisme indien: Des origines a 'ére Saka
(pp- 725-736). The most famous biography of the
Buddha is the BUDDHACARITA, which was composed
by the poet ASVAGHOSA, a brahmin who was converted
to Buddhism. This work was widely read in Buddhist
countries and transcended sectarian doctrinal differ-
ences. A Buddha biography from the Milasarvastivada
tradition, probably the most widespread of the so-
called schools (nikdya) of Buddhism in medieval In-
dia, has come down to us in a Tibetan translation. This
text was translated into English by W. W. Rockhill in
1884. Another famous biography of the Buddha com-
posed in mainland India is the LALITAVISTARA. It pro-
fesses to be a work of the Sarvastivada school of
HiNnAYANA Buddhism, but in fact shows strong influ-
ence of early MAHAYANA Buddhism. This is also true
of the MAHAVASTU which, though a work of the Ma-
HASAMGHIKA SCHOOL of mainstream Buddhism, shows
many characteristics of “Mahayana-in-the-making” or
“semi-Mahayana.” Several other Indian texts of this
genre have survived in Chinese translations only.
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The Theravada tradition of Buddhism includes
short biographies of the Buddha in late canonical texts
that may have been composed in India and brought to
the Island of Sri Lanka in the first or second century
C.E., at the latest. The earliest available comprehensive
biography of the Buddha in this tradition, however, is
the Jatakanidana (ca. fifth or sixth century C.E.). It
forms the introduction of the commentary on the
jataka stories. Descriptions of the life of the Buddha in
East Asian and in Central Asian traditions are greatly
influenced by the legendary accounts as handed down
in the later Indian tradition because they are largely
based on translations of Sanskrit texts composed in
mainland India.

Buddhas of earlier ages

As mentioned earlier, a buddha is not a unique being;
there were and will be buddhas in the past and in the
future. However, there is only one buddha in the world
at any time. The texts describe the biographies of many
buddhas who lived in earlier periods. The mythical bi-
ographies of six buddhas of antiquity are described in
a sermon preached by the historical Buddha. This ser-
mon is found in all parallel versions of the early Ma-
havadana-siitra (Pali, Mahapadana-suttanta). Later
Mahdyana texts and Theravada literature have in-
creased the number of buddhas of antiquity more and
more.

The cult of the relics of the Buddha

When the historical Buddha passed away, his funeral
rites were performed in accordance with traditional
practice. The cremation was carried out by the Mallas,
who lived in Ku$inagara. The bones left after the cre-
mation were divided because King Ajatasatru and
other influential personalities claimed a share of the
relics. The relics were enshrined in several STUPAS, and
soon the cult of stipas developed into an important
feature of Buddhism. It is believed that relics of the
Buddha were later further divided and distributed to
many sacred places. Besides the corporeal relics, ma-
terial objects used by the Buddha, including his alms
bowl, were venerated as relics and deposited in stipas.

Buddhas of the future

Though the dharma as taught by the Buddha is eter-
nal and immutable, the tradition of the dharma and
the process by which it was handed down in the world
is subject to the universal law of impermanence. After
a certain period, the dharma will disappear from this
world, and it will not be known until it is rediscovered
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by the next buddha. Thus, to be a buddha is not only
a personal quality of a particular being, but rather a
task to be fulfilled by any bodhisattva in one of the in-
numerable kalpas. As with the buddhas of the past,
there are similarities in the various biographies of the
buddhas who are expected to appear in future ages.
These biographies are largely modeled on the main fea-
tures of the life and legend of the historical Buddha.
The next Buddha to appear in the world is MAITREYA.
Throughout the centuries, many texts dealing with
prophecies concerning the coming of Maitreya were
composed.

Types of Buddhas

The historical Buddha, the founder of the Buddhist
religious tradition, was a samyaksambuddha (Pali,
sammasambuddha); that is, he has reached NIRVANA
by his own efforts without receiving instruction from
anyone else. The Buddha was fully enlightened and
thus was able to preach the dharma to others. There
is another type of buddha: the PRATYEKABUDDHA (Pali,
paccekabuddha), who obtains nirvana by his own ef-
forts but is not able to teach the way to salvation to
other beings.

In the Mahayana tradition, buddhas are super-
natural beings who have descended to the human world
out of compassion. There are several classes of tran-
scendental buddhas and transcendental bodhisattvas.
They are brought into relation with particular buddha
fields (buddhaksetra), which they are supposed to rule.
These buddhas and bodhisattvas (e.g., AKSOBHYA,
AMITABHA or Amitayus, Avalokite§vara, Bhaisajyaguru,
Manjusri, etc.) became the main object of veneration
in Mahayana Buddhism. In the later development of
Mahayana, the concept of Adi-buddha, representing
ultimate reality, was developed. It is to be found par-
ticularly in the texts of the KALACAKRA system.

Epithets of the Buddha

Buddhist literature offers several synonyms for the
term buddha, as well as epithets mainly or exclusively
used to refer to buddhas. An ancient term for a bud-
dha is TATHAGATA (thus come/gone one). As R. O.
Franke pointed out, this term refers to an old messianic
expectation that an enlightened being would appear in
this world (pp. xiv—xxix). Some epithets relate to par-
ticular qualities of buddhas, such as samyaksambuddha
(a perfect enlightened one); other terms relate to the
buddhas’ intellectual or moral qualities, for example
sarvajfia (omniscient). The most famous list of epithets
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for the Buddha is found in the ancient satras an-
nouncing the coming of a tathdgata. The epithets listed
there are bhagavat (elevated), arhat (holy), samyak-
sambuddha (fully enlightened), vidyacaranasampanna
(endowed with knowledge and good moral conduct),
sugata (who has gone the right way), lokavid (who
knows the world), anuttara (who cannot be sur-
passed), purusadamyasarathi (the charioteer of men
that need to be tamed), and $asta devamanusyanam
(the teacher of gods and men). The Mahavyutpatti, a
classical Buddhist lexicographical work, lists as many
as eighty epithets for the Buddha.

See also: Buddha, Life of the, in Art; Paramita (Per-
fection)
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HEINZ BECHERT

BUDDHA, LIFE OF THE, IN ART

Because no single account of the Buddha’s life survives,
many Indian texts, most notably the LALITAVISTARA
and the BUDDHACARITA, have been used to inspire
artists seeking to represent important events from the
Buddha’s biography. Narrations were also composed
in China and ancient Tibet. The number of events that
are codified as important varies from four to 108.
Events that could be associated with particular sites in
northeast India usually formed the core of the lists; for
example, the Buddha’s birth in Lumbini, his enlight-
enment in BODH GAYA, his first sermon in Sarnath,
and his death in Ku$inagara. The Buddha’s previous
lives are extensively presented as instructive examples
or parables, so the JATAKAs (birth stories) also inspired
countless artworks portraying the “life” of the Buddha.
Different Buddhist traditions and different countries
chose from among these stories the ones that spoke to
their particular needs. The life of the Buddha as nar-
rated in art also became a model for characterizing the
lives of other Buddhist teachers and deities. The tran-
scendent buddhas of the MAHAYANA and VAJRAYANA
traditions, for example, are characterized as concrete
manifestations of Sikyamuni by depicting them with
attributes and gestures linked to particular events in
the Buddha’s life.

It can be argued that since texts refer to the Bud-
dha’s life to teach particular doctrines, they put their
own spin on the events. The same could be said about
the visual arts because choices must be made about
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A representation of the birth of the Buddha. (From a painting at Yongjusa in Suwén, South Korea.) © Leonard de Selva/Corbis.
Reproduced by permission.

which events to emphasize and how to interpret their
meaning. However, the visual images that are used by
all schools and regions to narrate the Buddha’s life
seem to provide a more resonant level of clarity to
the Buddha’s teachings than could be achieved with
texts alone.

From the dream of Queen Maya to the
great renunciation

The Buddha’s mother, Queen Maya (sometimes Ma-
hamaya, “Great Illusion”), dreamt that a silvery-white
elephant, holding a white lotus flower in its trunk, en-
tered her right side. Brahmanic priests asked to inter-
pret the dream foretold the birth of a son who would
become either a great monarch or a sage. This miracle
is portrayed only on early Indian STUPA reliefs in which
Maya reclines with a small elephant floating above her.

ENCYCLOPEDIA OF BUDDHISM

The symbolism of the elephant probably resonated with
early patrons as the pan-Indian symbol of supreme roy-
alty and of the life-giving rain from thunderclouds.

Maya gave birth to the future Buddha at Lumbini,
a village in southern Nepal. She entered a grove of
trees, reached up to grasp a branch, and the prince
emerged from her right side. This miraculous birth is
often depicted on aniconic reliefs that include no im-
age of the baby. Maya is shown as a nearly nude In-
dian fertility spirit called a $alabhafijika, a yaksi who
stands in a dance posture holding the branch of a tree.
Beginning in the second century C.E. in the Gandhara
region in present-day Pakistan, a tiny child is shown
emerging from her side. In artworks from China and
Japan, Maya is shown as a fully clothed dancer with a
baby diving out of her long right sleeve.
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The Buddha cuts his hair as he renounces the world. (Tibetan paint-

ing, eighteenth century.) The Art Archive/Musée Guimet
Paris/Dagli Orti (A). Reproduced by permission.

After the child is born, he is bathed by two streams
of water. In Indian depictions, the water comes either
from jars held by gods or from the trunks of elephants.
In Southeast Asia, the water flows from the mouths of
mythical serpents called nagas. In the Himalayas and
East Asia, dragons take over this role. The art of each
region uses whichever local creature represents the
power of water to confer royal status (the abhiseka rit-
ual) and to purify. In Japan there is an annual lustra-
tion ceremony of the baby Buddha called Kanbutsu.

The Buddha’s life as the prince Siddhartha Gautama
is depicted as one of sheltered dalliance and a time of
training in the skills needed to rule a kingdom. When
he was about twenty-nine years old, after he has had a
son appropriately named Rahula (fetter), Siddhartha
is motivated to leave the palace to seek an under-
standing of the suffering he sees in the world. This
event, which is frequently depicted in the art of South
and Southeast Asia, is called the “great renunciation”
because it represents the enormous sacrifice of his
princely lifestyle. Siddhartha rides out on a horse
whose hooves are supported by demigods (YAKSAs) so
that the horse makes no noise to wake Siddhartha’s
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family. In aniconic representations the horse has no
rider, but a parasol above the horse indicates
Siddhartha’s presence. In South and Southeast Asia
the fact that the Buddha was born to be a prince and
renounced this privileged life is of great importance
because by this act he denied both caste and royal
obligations, and affirmed the value of seeking en-
lightenment.

From the search for truth to enlightenment
Siddhartha practiced yogic austerities almost to the
point of death in his supreme effort to gain higher
states of consciousness. Artists in the Gandhara region
sculpted an image of this emaciated figure in what
would be called today a superrealistic style. Every bone,
vein, and hollowed surface of his body is shown in glar-
ing detail. The CHAN scHOOL of East Asia also cele-
brates this stage of the Buddha’s life in paintings of a
scruffy figure emerging from the mountains and in
sculptures of an emaciated, bearded figure in deep
thought, although not in a traditional meditation pos-
ture. The THERAVADA and Chan view of the Buddha’s
life honors the extremes in his search for truth as he
pushed his body and mind to their farthest limits.

When starvation did not reveal the truth to Sid-
dhartha, he took nourishment offered by a girl named
Sujata—an event sometimes shown in Indian reliefs
and Southeast Asian paintings, and he vowed to sit be-
neath a fig tree in meditation until he became enlight-
ened. Images of the Buddha Sikyamuni seated in a
meditation posture, which appear throughout Bud-
dhist Asia, refer to this vow.

While meditating beneath the bodhi tree, the name
it acquired after his enlightenment, Siddhartha was
assaulted by MARa, the Buddhist god of death and de-
sire. Called the Maravijaya, or conquest of Mara, this
event is a common subject of sculptures and paint-
ings in all parts of Buddhist Asia. Mara, often riding
an elephant, leads both his armies of demons and his
beautiful daughters in an effort to distract Siddhartha
from his vow. The Buddha is often shown seated in
meditation in the midst of these figures with his right
hand reaching down to touch the earth (bhimisparsa-
mudrd) as he asks the earth to bear witness to his per-
fection and utter commitment to becoming a buddha,
an awakened or enlightened one immune to death or
desire. Mara is thus defeated. The earth-touching ges-
ture alone also refers to the defeat of Mara and signi-
fies the moment when Siddhartha Gautama becomes
the Buddha. On aniconic monuments, the Buddha’s
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Buddha Sakyamuni and Scenes from the Life of Buddha, copper sculpture with traces of gilding, Nepal, twelfth century. Los Angeles
County Museum of Art, Gift of Mr. and Mrs. Michael Phillips. Reproduced by permission. The center of this image shows the Buddha
in the bhomisparsa-mudra at the moment of his enlightenment beneath the bodhi tree. Beginning below the Buddha's left knee, coun-
terclockwise, the events represented are: birth and first seven steps at Lumbini; miracle at Sankisya; first sermon at Sarnath; monkey of-
fering honey; the Buddha's parinirvana surrounded by disciples; Buddha preaching to his mother; miracle at Sravasti; taming the mad
elephant; and the emaciated Buddha during his search for truth.
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enlightenment is represented by an empty seat be-
neath a tree.

After the Buddha was enlightened, he remained in
meditation for seven weeks. During this time a tor-
rential rain occurred and the serpent king (nagaraja)
named Mucalinda protected the Buddha from the
storm by lifting him above the waters and spreading
his seven hoods out over the Buddha’s head. Images
of this event are common in Cambodia where the naga
is especially revered and seen to be the protector of the
Cambodian king. During the Khmer empire in the
early thirteenth century, a cult was introduced around
this image, possibly to honor King Jayavarman VII (r.
ca. 1181-1219) as both a living buddha and as the pro-
tector of his kingdom. After this king’s reign ended,
there was an iconoclastic reaction in Cambodia to
Jayavarman’s use of the images to have himself wor-
shiped as a god.

From the first sermon to the parinirvana

The Buddha delivered his first sermon at the Deer Park
in Sarnath. Images showing him with the “turning the
Wheel of the Dharma” gesture (dharmacakra-mudra)
refer to this event. The importance of this gesture is
that the Buddha is setting in motion the FOUR NOBLE
TRUTHS and revealing the middle path by which any-
one can transcend the sufferings of living in the world.
This image further represents all of the Buddha’s teach-
ings as expounded by the various miracles and doc-
trines, and is therefore used in art throughout Asia. A
wheel alone can also symbolize the dharmacakra and
the first sermon, especially if it is surrounded by two
deer to indicate the context of the teaching. This sym-
bol is commonly sculpted on Mahayana and Vajrayana
monasteries or temples, as well as on early aniconic
monuments.

The Buddha taught and performed miracles for
more than forty years after his enlightenment. Any
standing Buddha image, often displaying the protec-
tion (abhaya) and giving (varada) gestures, can be
viewed as representing this stage in Sakyamuni’s life.
The walking Buddha image in Thailand represents the
impact of this part of the Buddha’s life especially well.
The aniconic version of the Buddha’s ministry is
equally eloquent: footprints to represent the Buddha’s
continued presence in this world. The great miracle at
Sravasti, when the Buddha multiplied himself before a
congregation to demonstrate that his potential exists
everywhere, is a frequent subject in South Asian and
Chinese arts, especially in painting, where it may sim-
ply be shown as a whole mural of identical buddhas.
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When he was approaching nearly eighty years old,
the Buddha Sakyamuni traveled to a city called Kusina-
gara and died. In the texts this event is called his
parinirvana, the Buddha’s complete or final achieve-
ment of NIRVANA. The primary symbol of the Buddha’s
parinirvana is the sTOPA, the commemorative monu-
ment to his death; as the stipa form evolved into the
mchod rten (chorten), dagoba, and the pagoda, it re-
tained this symbolism. Images of the Buddha’s parinir-
vana show him reclining on his right side with his head
resting on his right hand. Depictions of this “posture”
vary in size, from tiny to colossal: Huge sculptures of
the parinirvana can be found in India, Sri Lanka, and
many sites in East and Southeast Asia. A colossal im-
age was erected at the archaeological site of ancient
Kusinagara in the twentieth century. The meaning of
the stipa and the reclining Buddha encompasses the
promise that any human being can achieve nirvana like
the Buddha if they follow his last teaching: “work to-
ward enlightenment with diligence.”

See also: Buddha, Life of the; Central Asia, Buddhist
Art in; China, Buddhist Art in; Dunhuang; India,
Buddhist Art in; Indonesia, Buddhist Art in; Jataka,
Ilustrations of; Mudra and Visual Imagery; Saiici;
Southeast Asia, Buddhist Art in; Sri Lanka, Buddhist
Art in; Theravada Art and Architecture
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BUDDHA-NATURE. See Tathagatagarbha

BUDDHANUSMRTI (RECOLLECTION OF
THE BUDDHA)

Buddhanusmrti (recollection of the Buddha) is the first
of a set of up to ten anusmrtis (acts of recollection or
calling to mind) that are used for both meditative and
liturgical purposes. The full set of ten anusmrtis com-
prises Buddha, dharma, sangha, morality, liberality,
deities, respiration, death, parts of the body, and peace.
Buddhist practitioners focus their minds on these sub-
jects by reciting a set text or formula listing their salient
qualities. The recollection of the Buddha was the most
important anusmyti, eventually becoming an indepen-
dent practice.

Initially the relevant formula comprised the so-
called ten epithets or titles of the Buddha, in that prac-
titioners were instructed to recall that the Buddha was
indeed worthy, correctly and fully awakened, perfected
in knowledge and conduct, blessed, knower of the
world, supreme, trainer of humans amenable to train-
ing, teacher of gods and humankind, Buddha, and
lord. This credal rehearsal of the Buddha’s qualities was
held by authorities like BUDDHAGHOSA (fifth century
C.E.) to purify the mind of defilements and prepare it
for advanced meditation. However, other benefits were
also ascribed to the practice, so that buddhanusmrti
was, for example, thought useful for apotropaic pur-
poses, for warding off fear and danger, as well as for
generating merit.

At some stage buddhanusmrti was augmented to in-
clude the calling to mind not only of the Buddha’s
virtues but also his physical appearance. Iconography
probably influenced this process, which by the second
century C.E. had given rise to the Mahayanist pratyut-
pannasamadhi, a full-fledged visualization of the spir-
itual and physical qualities of any buddha of the
present age, not just Gautama. This meditation incor-
porated the earlier form of buddhanusmrti, whose text
remained the nucleus of the mental operations re-
quired, even though its recitation was eventually short-
ened to the invocation of the buddha’s name. In
Chinese Buddhism, consequently, buddhanusmrti is
known as nianfo, in which the element nian refers both
to thinking about the buddha (fo) and reciting him, or
rather his name. Nianfo came primarily to refer to in-
vocation of the name of AMITABHA, on account of the

ENCYCLOPEDIA OF BUDDHISM

BUDDHAVACANA (WORD OF THE BUDDHA)

importance of that buddha’s cult in East Asia. The
words Namu amituo fo (hail to the Buddha Amitabha)
have accordingly become a prime liturgical and ritual
formula for Chinese Buddhists, who have used them
in communal worship, in personal devotions, even as
a Buddhist greeting when answering the telephone.
Similar developments have occurred in Korea and
Japan. Even Buddhists who are not devotees of
Amitabha have been deeply influenced by this prac-
tice, one example of this being the invocation of the
DAIMOKU, or the sacred title of the LoTUS SOTRA (SAD-
DHARMAPUNDARIKA-SUTRA), by followers of the
NICHIREN SCHOOL.

The persistence of buddhanusmytiand its derivatives
testifies to the central importance in Buddhism of the
relationship between those who seek salvation and the
awakened teacher who shows them the PATH, and it
reflects the belief that focusing the mind on the qual-
ities of the awakened one helps aspirants to liberation
move closer toward realizing those qualities them-
selves. The latter notion is explicitly developed in MA-
HAYANA Buddhism, and even more so in VAJRAYANA,
where it informs the tantric practice of “deity yoga.”

See also: Buddha(s); Chanting and Liturgy; Nenbutsu
(Chinese, Nianfo; Korean, Yombul)
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BUDDHAVACANA (WORD OF
THE BUDDHA)

The term buddhavacana (word of the Buddha) is the
designation used by Buddhists to describe the contents
of the Buddhist caNON, the Tripitaka. By designating
the Tripitaka the “word of the Buddha,” Buddhism
identifies its scriptures with the dharma of the Buddha
and thereby makes an important claim about the au-
thority and authenticity of the canon. While employ-
ing this term to support the authority of the scriptures,
however, Buddhists have explained the meaning of
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buddhavacana in two different ways. One explanation
holds that the Tripitaka is literally the word of the
Buddha, spoken by him and committed to memory by
his immediate disciples at the First Council just after
his death. This literal interpretation maintains that the
Tripitaka contains all the teachings that the Buddha
gave from his first words after his enlightenment to his
last teachings before his parinirvana.

Another explanation, however, suggests a more lib-
eral interpretation of the meaning of the “word of the
Buddha.” The roots of this interpretation go back to
the Mahapadesa-sutta of the Pali canon (Dighanikaya,
123f£.), which sets out a procedure and criteria for de-
termining which teachings should be accepted as the
“word of the Buddha.” This stitra explains that if one
receives a teaching from a variety of sources, includ-
ing the Buddha, a SANGHA gathering, or a wise teacher,
then one should test it by comparing it with an estab-
lished core of teachings (sutfa and vinaya). If the teach-
ing in question proves consistent with the authoritative
core of teachings then it can be declared to be the “word
of the Buddha.” This second explanation makes the wis-
dom of the Buddha, rather than the historical career of
the Buddha, the basis for the authority of the canon.

See also: Councils, Buddhist; Hermeneutics; Scripture
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GEORGE D. BOND

BUDDHIST STUDIES

Buddhist studies as an umbrella term for the disinter-
ested or nonapologetic inquiry into any aspect of Bud-
dhism or Buddhist traditions generally refers to the
modern, academic study of Buddhism in all forms.
This approach became possible only with the develop-
ment in post-Enlightenment Europe of the notion of
a comparative study of religions; as a product of this
tradition, Buddhist studies has always assumed an out-
sider’s perspective, even when the scholars carrying out
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such studies are themselves Buddhists. The field is
therefore an inherently etic, rather than emic, enter-
prise. This is what separates Buddhist studies, also
sometimes referred to as Buddhology, from the prac-
tice of Buddhism, or from what some today call Bud-
dhist theology.

Maijor trends

Several major trends may be noticed in the modern
study of Buddhism, among which is a tendency to em-
phasize scriptures, doctrine, and history, with relatively
less attention devoted to areas such as RITUAL and ma-
terial culture. These trends may be attributed to a com-
bination of individual and social-historical factors.
Until recently most Westerners who studied Buddhism
were first trained in the Western classics, and many
were Christian missionaries, or at least deeply familiar
with Christian history and thought. Thus, their at-
tempts to locate in Buddhism features parallel to those
they recognized in Christianity led them to concentrate
their attentions in particular directions. The geo-
graphical regions of Buddhism that have received
scholarly attention may also be closely mapped against
political history: Colonialism and other aspects of
Western expansion into Asia, including missionary ac-
tivity, account for English scholarly interest in India
and Ceylon, French interest in Southeast Asia, and
German and Russian interest in Central Asia, and
therefore for the comparative emphasis placed on
those regions by scholars from those countries. Like-
wise, Japanese interest in Chinese Buddhism may be
correlated not only to geographic proximity and to the
fact that Japanese Buddhism traces its roots directly to
China, but also to the period of Japanese military oc-
cupation of China before and during World War II,
although these same factors apply in the case of
Korea, which has nevertheless received considerably
less Japanese scholarly attention.

In this light, it is no surprise that, for example, se-
rious studies of Japanese Buddhism by Western schol-
ars were a rarity until the post-World War II era, since
the country itself was for most intents and purposes
inaccessible to outsiders. Likewise, the tremendous
flowering of studies of Tibetan Buddhism since the
early 1960s is a direct result of the Chinese invasion of
Tibet in 1950, and the subsequent escape to India and
beyond of the DALAI LaMA and tens of thousands of
other refugees in 1959, thus bringing the literary and
living resources of the Tibetan Buddhist tradition into
significant contact with outsiders for the first time.
Among the most pronounced recent trends in con-
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temporary Buddhist studies is a reduced emphasis on
philological or textual studies and a greater stress di-
rected toward cultural or theory-oriented work.

Traditional approaches

Of course, Buddhists and non-Buddhists alike have ex-
amined and reflected upon the tradition from a vari-
ety of perspectives from a very early period. Traditional
Buddhist histories attest to a long-standing and keen
interest by Buddhists in their own history: Such histo-
ries include the Ceylonese Dipavamsa (Chronicle of the
Island) and Mahdavamsa (Great Chronicle) and other
histories in Pali; similar Southeast Asian works, often
in vernacular languages; Tibetan works, including the
famous histories (Chos "byung) of BU STON and Tara-
natha, as well as many other, often local, histories; and
numerous Chinese, Korean, and Japanese works.
While such histories tend to concern themselves with
such matters as the relations between the Buddhist
monastic communities and political rulers, a different
although sometimes related genre of literature, the
doxography or classification of tenets, attempts instead
to provide a “history” of Buddhist doctrine. Perhaps
the oldest clear example of such a text is Bhavaviveka’s
Tarkajvala (Blaze of Reasoning), but the genre reaches
its full glory in the Tibetan grub mtha’ and Chinese
panjiao doxographical literatures. Such texts, however
useful, are not histories as such, since their views on
the developments of thought or what we would call in-
tellectual history are polemical and not chronological;
nor are they disinterested catalogues of doctrines or
teachings, since they invariably seek to establish the ul-
timate primacy of the positions held by their authors.
From the non-Buddhist perspective, texts such as Ara-
bic “universal histories” and the accounts of early
Christian missionaries have also noticed and described
Buddhism since medieval times.

Most scholars of Buddhism concentrate on the
study of Buddhism in one particular cultural area, be
it India, China, Tibet, or the like. There are good rea-
sons why this is so. Since Buddhism is so fully inte-
grated into the cultural matrix of every land in which
it is found, to study the Buddhism of a certain region
requires not only a command of the relevant language
or languages of a culture area, but also a knowledge
of its history, literature, and so on. Although less com-
mon today, when many Buddhist scholars consider
themselves first and foremost students of Buddhism,
in earlier generations those who studied Indian Bud-
dhism were primarily Indologists, as those who
studied Chinese Buddhism were Sinologists. While fa-
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miliarity with the wide range of cultural facts about
India and China, respectively, allowed such scholars
to approach Buddhism within its cultural context,
there is also much to be learned by examining Bud-
dhism across cultural boundaries, laying emphasis
upon its translocal unity rather than on, or in addi-
tion to, its local particularity. The latter approach
tends to locate the study of Buddhism nearer to reli-
gious studies, the history of religions, or comparative
religion than it does to area studies.

To a great extent, modern Buddhist studies has em-
phasized the investigation of ancient texts and their
doctrinal contents, with significantly less effort having
been put into tracing the place of Buddhism within its
broader social context, or into observation of the ac-
tivities of contemporary Buddhists. The latter lack of
emphasis may be seen even in the case of scholars who
reside for long periods in Buddhist environments.
Thus the great Hungarian scholar Alexander Csoma de
K6ros (1784-1842), who spent several years of intense
study in Tibet, produced a number of extremely valu-
able studies concerning the mountain of Buddhist lit-
erature that he read there, but he recorded virtually
nothing of what he must have observed of Buddhist
monastic or lay life. This is an imbalance that still re-
mains to be redressed sufficiently.

Focus on India

Until recently, India, the land of Buddhism’s birth, was
the prime focus of the majority of scholarly attention
paid to Buddhism. This tendency may be attributed
directly to the widespread idea that the essence of a
tradition is to be discovered in its origins, with subse-
quent developments demonstrating little more than
the decay of a once pristine core. This idea in turn is
fundamentally based on the evangelical Protestant
anti-Catholicism of the nineteenth century, as can be
seen clearly, for instance, in the case of the great pio-
neer of Indian and Buddhist studies, F. Max Miiller
(1823-1900). This Protestant view may also be seen in
the priority given to studies of the earliest Buddhist
scriptures. It can hardly be a coincidence that so many
of those European scholars who first began to pay at-
tention to the later, especially philosophical, literature
of Buddhism were Belgian and French Catholics, rather
than English or German Protestants. Japanese scholars,
for different historical reasons, were traditionally more
concerned with aspects of the later phases of Buddhism,
until influenced by Protestant agendas beginning in the
late 1800s. In particular, the significant attention they
and other scholars from traditionally Buddhist cultures
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have given to doctrine may be explained at least in part
as a result of their research having evolved from a fu-
sion of traditional sectarian scholarship with modern
Western-influenced methodologies.

The rigorous study of Indian Buddhism began with
the investigation of its literature in Pali and Sanskrit.
Among the most important early publications on Pali
were Viggo Fausbell’s 1855 edition of the DHAMMA-
PADA (Words of the Doctrine) and from 1877 the
JATAKA (Birth Stories of the Buddha), and Robert Cae-
sar Childer’s 1875 A Dictionary of the Pali Language.
The accessibility of these texts tended to significantly
influence the ways in which the most ancient Buddhist
tradition was imaginatively reconstructed, and still
does even today. In 1881 T. W. Rhys Davids (1843—
1922) founded the Pali Text Society in London, and it
is to this society that we owe almost all publications of
Pali literature in the West, and most of the published
translations of that literature. Recognition must also
be given to the philological contributions of Danish
scholars, chief among them the massive project of the
Critical Pali Dictionary begun in 1924 and ongoing.

Given its historically heavy bias toward textuality,
among the most significant landmarks in the history
of Buddhist studies must be counted the editions and
translations of Buddhist scriptures and related materi-
als. The publication in Japan between 1924 and 1935
of the Taisho edition of the Chinese Buddhist cANON
marks a watershed. For the first time, scholars at-
tempted to apply notions of textual criticism to the vast
corpus of Chinese Buddhist canonical literature, and
to organize its presentation in a scientific fashion; this
edition is the standard one in use today. Likewise, the
Japanese photo-reprint edition of a complete Tibetan
Buddhist canon (the Peking Bka’ ’gyur [Kanjur] and
Bstan ’gyur [Tanjur]) in the early 1960s for the first
time made these treasures widely available to scholars.

Owing to the disappearance of Buddhism from In-
dia in roughly the thirteenth century, none of what
may have been the Sanskrit canonical collections of
Buddhist literature has survived in its entirety, and its
treatment has correspondingly been less systematic
and comprehensive. The study of this literature began
in 1837, when the British government resident in
Nepal, Brian Houghton Hodgson (1800-1894), sent
eighty-eight Buddhist Sanskrit manuscripts to Paris.
These immediately came under the scrutiny of Eugene
Burnouf (1801-1852), who in the fifty-one years of his
life produced an astonishing body of work, the value
of which persists to the present day. He was one of the
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first Europeans to study the Pali language carefully,
which prepared him well for his work on the Sanskrit
materials. Burnouf’s Introduction a Uhistoire du Bud-
dhisme Indien (1844) made extensive use of these texts,
as did his copiously annotated translation of the
LoTus SUTRA (SADDHARMAPUNDARIKA-SUTRA), pub-
lished in 1852. These works, along with Hendrik Kern’s
history of Indian Buddhism (1882-1884) and Emile
Senart’s (1847-1928) study of the life of the Buddha
(1873-1875), were among the first careful scientific in-
vestigations of Buddhism carried out on the basis of a
good knowledge of relevant sources.

Burnouf, who was perhaps not incidentally Miiller’s
teacher, may be seen as the father of a Franco-Belgian
school of Buddhist scholarship, for just as the regions
that were studied may be roughly mapped against a
political background, so too may we notice national or
regional traditions of scholarship on Buddhism. To
this Franco-Belgian school belong, among others, the
Indologists Léon Feer (1830-1902), Senart, Sylvain
Lévi (1863—-1935), Louis de la Vallée Poussin (1869—
1938), Alfred Foucher (1865-1952), and Etienne Lam-
otte (1904-1983), as well as the Sinologists Edouard
Chavannes (1865-1918), Paul Pelliot (1878-1945),
and Paul Demiéville (1894-1979). Most of these indi-
viduals in fact contributed significantly to more than
one field, while nevertheless standing firmly in the
philological rather than the more recent cultural stud-
ies camp. Feer, for example, edited, translated, and
studied texts in Pali, Sanskrit, and Tibetan, as well as
other languages, while Lévi contributed to Indian, Chi-
nese, Tibetan, and Central Asian studies.

At almost the same time that Davids and Burnouf
were engaged in their textual studies, archaeological
investigations of Buddhist sites by Alexander Cun-
ningham (1814-1893), James Burgess (1832-1917),
and James Fergusson (1808-1886), among others,
were being carried out across India. In the north in
particular, efforts to trace the locations central to the
Buddha’s life were guided by the archaeologists’ read-
ing of the recently translated travel account of XUAN-
ZANG (ca. 600—664), a Chinese monk who visited India
in the seventh century. This way of using non-Indian
materials is typical: Until comparatively recently, texts
in Chinese and Tibetan were studied much less for
their own sake than for the light they might shine on
India, and in fact the majority of texts in Chinese and
Tibetan to which attention was been paid by scholars
were translations into those languages of texts of In-
dian origin, rather than native works. It is only since
the 1980s that significant interest has been directed
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both at indigenous works and at the ways in which
translations work not as calques of foreign texts but as
localized adaptations of those works.

Despite this archaeological research, strictly histor-
ical studies of Indian Buddhism have been significantly
less common than doctrinal investigations, one excep-
tion being studies devoted to ASOKA. From the time of
James Prinsep’s initial decipherment in 1834, the in-
scriptions of the emperor ASoka have fascinated re-
searchers. Subsequently, scholars such as Georg Biihler
(1837-1898), J. F. Fleet (1847-1917), Sten Konow
(1867-1948), and Heinrich Liiders (1869-1943) paid
careful attention to these and other more strictly Bud-
dhist Indian inscriptions, although it was not until
quite recently that attempts have been made to com-
prehensively collect these materials. In a number of in-
novative studies since about 1975, Gregory Schopen
has revived interest in these vital sources. Inscriptional
studies of Southeast Asian sources were carried out
mostly by French scholars, while it is to Japanese schol-
ars that we owed most of our materials on Chinese
Buddhist inscriptions until very recently, when Chi-
nese scholars themselves have taken up the task of their
collection and study.

In significant respects, the directions taken by Bud-
dhist studies have been steered by chance factors. Early
interest in Pali scriptures was not due only to the idea
that they reflect the oldest, and thus the most original
and pure, state of Buddhism, or to the fact that by
virtue of being written in an Indo-European language
they seemed linguistically less foreign to Europeans
than texts in Chinese or Tibetan. It was also essential
that the texts themselves be physically accessible, some-
thing that was possible primarily due to the European
colonial presence in Sri Lanka and Southeast Asia. Cor-
respondingly, it was Hodgson’s gifts to Burnouf, and
the existence of other manuscript collections in Euro-
pean libraries, along with the fact that Miiller was en-
couraged in this direction by his Japanese students,
especially Takakusu Junjird (1866—1945), that facili-
tated and inspired early studies of MAHAYANA scrip-
tures. The influences on research priorities, particularly
of Japanese ways of understanding Buddhist traditions,
deserve to be further investigated. Great assistance was
rendered to the investigation of Indian Mahayana lit-
erature by Franklin Edgerton’s publication in 1953 of
a dictionary and grammar of Buddhist Sanskrit; its
importance can be judged by the fact that the dictio-
nary is used even by scholars of Japanese and Chinese
Buddhism.
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Occasional chance discoveries of manuscript mate-
rials have also had an important impact on research
agendas. The so-called Gilgit manuscripts, discovered
from a stipa in what is now Pakistan and published
by Nalinaksha Dutt between 1939 and 1959, the San-
skrit materials discovered largely by German expedi-
tions in Central Asia (and published primarily in the
series Sanskrithandschriften aus den Tufanfunden), and
the DUNHUANG manuscripts, mostly in Chinese and
Tibetan, kept centrally in London, Paris, and Beijing,
along with more recent finds in Afghanistan and in
Japanese monasteries, have permitted scholars to un-
cover aspects of Buddhist thought and practice that
had remained entirely unknown, had become ob-
scured in later traditions, or had even been inten-
tionally suppressed. The Dunhuang collections in
particular, along with the wall paintings adorning the
caves at the site, have proven so important that an en-
tire field of Dunhuang studies has sprung up around
their investigation. In addition to the Lotus Siitra, so
imporant in East Asian Buddhism and the recipient of
much scholarly attention since the days of Burnouf,
the PRAJNAPARAMITA LITERATURE has also been much
studied, most notably by Edward Conze (1904—1979).

Although Western philosophers and historians of
philosophy have rarely shown interest in Buddhist
thought, this is one of the most active areas in Bud-
dhist studies. The foremost scholar of Indian Buddhist
thought was without a doubt la Vallée Poussin, who, in
addition to producing significant editions of Pali texts,
edited, translated, and studied Madhyamaka texts such
as CANDRAKIRTI's Prasannapada (Clear-Worded Com-
mentary) and Madhyamakavatara (Introduction to the
Madhyamaka) and Prajnakaramati’s Bodhcaryavatara-
paiijikia (Commentary on Santideva’s Introduction to the
Practice of the Bodhisattva), and texts of the logicians
such as DHARMAKIRTI's Nyayabindu (Drop of Logic). La
Vallée Poussin also translated with copious annotation
VASUBANDHU’S ABHIDHARMAKOSABHASYA (Treasury of
Abhidharma) and Xuanzang’s Yogacara compendium,
the Vijriaptimatratasiddhi (Establishment of the Doc-
trine of Mere Cognition). In this way he almost single-
handedly provided the basis for much of the
subsequent study of Buddhist thought. Others who
contributed importantly to this project include Lévi,
who published a number of important Sanskrit texts,
including some central to the YOGACARA SCHOOL, his
Japanese student Susumu Yamaguchi (1895-1976),
Gadjin Nagao, and Lamotte. Philosophical investiga-
tions of the Yogacara and Madhyamaka traditions con-
tinue to occupy many scholars, among whom D. S.
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Ruegg and Lambert Schmidthausen have produced
outstanding work. Considerable attention has also
been given to the later Indian logical tradition since
the days of Theodore Stcherbatsky (1866—1942) in the
pre—World War II period. Thanks to the efforts of
Erich Frauwallner (1898-1974), especially in the
decade after the war, Vienna became the center of such
studies, carried on now by Ernst Steinkellner and his
students and colleagues, including many young Japan-
ese researchers.

Tantric Buddhism, whether that of India, Tibet,
China, or Japan, has received comparatively little at-
tention from scholars, no doubt due, in part, to the ex-
treme difficulty of the subject. Its potentially titillating
aspects have, predictably, attracted many who are more
concerned with seeing in these traditions either eso-
teric truths or licentiousness, rather than properly un-
derstanding them as highly developed forms of the
practical application of the complex philosophical sys-
tems developed out of the Madhyamaka and Yogacara
systems. Numerous publications purport to address
the topic of TANTRA, particularly in Tibetan Buddhism,
but the utility of most of these works is open to seri-
ous doubt.

Tibetan Buddhism

For a long time, Tibetan Buddhist studies concentrated
almost exclusively on making available Indian litera-
ture that had been translated and transmitted in
Tibetan, despite the fact that among the very earliest
scholars in the field were Isaak Jakob Schmidt
(1779-1847), Anton von Schiefner (1817-1879), and
W. P. Wassiljew (1818-1900), Russians familiar with
the living monastic traditions of Mongolia in which
were preserved the tradition of Tibetan Buddhist schol-
arship. Studies such as those of Stcherbatsky and his
pupil Eugéne Obermiller (1901-1935) on Madhya-
maka philosophy and logic as well as historiography,
while deeply indebted to Tibetan scholarship, never-
theless kept their prime focus on India, and the same
may be said to some extent of the work of the Japan-
ese pioneers of Tibetan studies, although Teramoto
Enga (1872-1940), Kawaguchi Ekai (1866—1945), Aoki
Bunkyd (1886—1956), and Tada Tokan (1890-1967) all
also spent time studying in Tibet itself. Especially since
the massive Russian collections have never been widely
accessible, the Japanese collections of Tibetan literature
accumulated by these travelers, including both Tibetan
translations of canonical materials and native works,
were the most important resources available until the
last quarter of the twentieth century.
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Although some scholars, such as Giuseppe Tucci
(1894-1984), had indeed studied Tibetan Buddhism
itself, rather than merely seeing in Tibetan translations
an otherwise unavailable source of Indian materials, it
was the flow of Tibetans fleeing Tibet in 1959 that was
decisive for the development of the study of indige-
nous Tibetan traditions, especially since many of the
refugees were highly educated native scholars who
were eager to share their knowledge with researchers
in England, the United States, and Japan. When the
Tibetans fled, moreover, they brought with them li-
braries of theretofore inaccessible textual materials
that, thanks almost single-handedly to the efforts of
E. Gene Smith of the U.S. Library of Congress, were
reprinted and distributed around the world, making
possible for the first time widespread access to the trea-
sures of the Tibetan Buddhist literary tradition. A sec-
ondary factor in the development of Tibetan Buddhist
studies has been the tremendous religious growth of
Tibetan Buddhism itself in the West, made possible
primarily by the presence of these refugee Tibetans,
and the high profile of the DaLAl LaMA on the world
stage. Since this has contributed to a general interest
in Tibet, one side effect has been an increasing inter-
est in the academic study of Tibetan Buddhism. The
same may be said for Zen Buddhism, in which the pop-
ularity of the religious practices has had the additional
result of inspiring further scholarship on the tradition.

Chinese Buddhism

What was true for Tibetan Buddhist studies also ap-
plies to many studies of Chinese Buddhist materials,
namely that they were often engaged in with the goal
of supplementing the study of Indian Buddhism,
rather than for their own sake. This was the case with
such works as the comparative catalogues correlating
Chinese translations with their Pali counterparts, or
catalogues of Chinese translations of Indian texts. Yet
significant investigations of Chinese Buddhism also
have a long history. The combined efforts of scholars
such as Tang Yongtong (1894-1964), Tsukamoto Zen-
ryl (1898-1980), Demiéville, and Erik Ziircher have
allowed us to begin to understand the overall trends of
Buddhism in China, and the development of a true
Chinese Buddhism, while recent studies by Antonino
Forte, Michel Strickmann (1942-1994), and Victor
Mair, among others, have opened up new avenues of
inquiry into topics such as relations between the Bud-
dhist monastic establishment and the state, esoteric
traditions, and the role of Buddhism in the evolution
of Chinese vernacular literature.
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The CHAN scHOOL of Buddhism, usually known in
the West by the Japanese pronunciation Zen, has
elicited much attention, although relatively little of this
interest has translated into critical scholarship. Japan-
ese scholars belonging to both the Rinzai and Soto
schools have, of course, always been keenly interested
in their own traditions, but it was the discovery early
in the twentieth century in the Dunhuang manuscript
collections of theretofore completely unknown Chan
texts that shattered traditional mythologies, motivat-
ing a series of studies by scholars such as Hu Shih
(1891-1962), Yabuki Keiki (1879-1939), and the fa-
mous D. T. Suzuki (1870-1966), as a result of which
it became more and more difficult to accept as fact the
Zen tradition’s own stories about itself. A more recent
generation of scholars, prominent among them young
Americans, was inspired and taught by Yanagida
Seizan, Iriya Yoshitaka (1910-1998), and others, and
continues to contribute to a radical rethinking of all
aspects of the Chan school.

Japanese Buddhist studies

Most research on Japanese Buddhism until quite re-
cently has been limited to sectarian histories and doc-
trinal studies, although historians have also taken note
of Buddhism as a social force in Japanese history. Tra-
ditional Japanese scholarship produced superb works
of synthesis, including those concerning works of In-
dian origin in Chinese translation. Many of these have
been of tremendous assistance to modern scholarship,
as is the case with Saeki Kyokuga’s 1887 annotated edi-
tion of the encyclopedic Abhidharmakosa; La Vallée
Poussin’s debt to this work can be seen on every page
of his outstanding multivolume French translation
(L’Abhidharmakosa de Vasubandhu, 1923-1931).

The bulk of Japanese scholarly attention, however,
has been devoted to the background of contemporary
Japanese schools, both proximately within Japan and
more remotely in their Chinese antecedents. Thus
scholars of Kegon, the Japanese branch of the HuayaN
SCHOOL, have studied the HUAYAN JING in Chinese
translation, works of the Huayan patriarchs, and the
works of Japanese Kegon scholars, while Tendai schol-
ars have studied the Lotus Siitra, and works of ZH1YI
(538-597) and later TIANTAI SCHOOL masters, and of
SAICHO (767-822) and his successors. In the course of
such studies, generally little attention is given to other
schools or to contextual data. While the value of such
works, including for the study of Chinese Buddhism,
should not be underestimated, by the same token its
limitations must be recognized. Despite excellent
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Japanese scholarship on Indian and Tibetan Buddhism
beginning in the late nineteenth century, it was only
well into the twentieth century that Japanese scholars
began to apply anything like the same approaches to
their own traditions, and even today most Japanese
scholarship on Japanese Buddhism would be better
classified as theology (shiigaku) than Buddhist studies.

Among the most important research materials re-
sulting from this modern traditional scholarship are the
editions of canonical works of the various sects; some
of these works, such as the Dainippon Bukkyo Zensho
(1912-1922), cross over lineage boundaries, while oth-
ers, such as the collected works of great founders such
as DOGEN (1200-1253), KUKAI (774—835), SHINRAN
(1173-1263), and so forth, do not. This said, it is hard
for those not familiar with the Japanese language to
appreciate how truly vast and comprehensive is Japan-
ese scholarship on Buddhism, much of which is not
limited at all to the Buddhism of Japan. Momentous
projects, such as Ono Genmy®d’s multivolume anno-
tated bibliography of almost all Buddhist literature
then known (Bussho kaisetsu daijiten, 1932-1935), or
Mochizuki Shinkd’s almost simultaneous publication
of a massive encyclopedia of Buddhism (Bukkyo
daijiten, 1932-1936), remain basic and essential re-
search tools for the study of Buddhism, despite the ad-
vances the intervening years of study have brought.
Japanese dictionaries of Buddhist technical vocabu-
lary too, beginning with that of Oda Tokund (Bukkyo
daijiten, 1917) and including notably the more recent
work of Nakamura Hajime (Bukkyogo daijiten, 1981),
have no good parallels in works in other languages.

Buddhist studies in other traditionally Buddhist
countries has been less active. Certainly Sri Lankan
scholars have devoted considerable attention to mul-
tiple aspects of THERAVADA Buddhism, particularly in
Sri Lanka itself. The same might be said to some ex-
tent of scholars in other Southeast Asian countries, not
to mention the studies of Korean Buddhism under-
taken by Korean scholars, and very recently of Tibetan
Buddhism by Tibetans. That much of this work is pub-
lished in little-known languages, however, limits its
broader influence.

Anthropological studies

Somewhat unexpectedly, perhaps, the area of the Bud-
dhist world that has received the most attention from
anthropologists has been Southeast Asia, including Sri
Lanka. These studies consider not only MONASTICISM,
but the status of Buddhist institutions in lay society,
Buddhism and politics, and other issues. The living
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traditions of Chinese Buddhism received some atten-
tion from Japanese scholars, especially during the pe-
riod of Japanese occupation, while the meticulous
studies of Johannes Prip-Meller (Chinese Buddhist
Monasteries, 1937) and the later investigations of
Holmes Welch (especially The Practice of Chinese Bud-
dhism: 1900—1950, 1967) have recorded a world that
has now almost entirely disappeared. Surprisingly
little work has been done on the contemporary Bud-
dhism of Japan, despite the ease of access to monas-
teries and lay Buddhist centers, or on Tibet, although
attention paid to the latter has increased recently. De-
spite considerable interest in the Buddhist monastic
codes (VINAYA) from the earliest days of Buddhist
studies through the recent work of Hirakawa Akira
(1915-2002) and Schopen, little has been done to
compare these classical prescriptive codes with actual
Buddhist monastic practices.

Buddhist art

The study of Buddhist art deserves its own treatment,
in part because, unfortunately, it has yet to find its
rightful place in the mostly text-based field of Buddhist
studies. It remains true that most art historians are
not sufficiently familiar with Buddhist literature or
thought, and that most Buddhist scholars have, at best,
only a passing familiarity with the tools and methods
of art historians, although some pioneering art histo-
rians, such as Foucher, were thoroughly familiar with
literary sources as well, and some textualists, such as
Dieter Schlingloff, work comfortably with art histori-
cal materials. Nevertheless, it is impossible to under-
stand Buddhism in any cultural context without an
appreciation of its varieties of artistic expression. Be-
ginning with the first modern encounters with Bud-
dhist arts, however, scholars have attempted to
understand their meaning and role. A great deal of at-
tention has been given to the sculpture of the Gan-
dharan region, most notably because of its obvious
strong Greek influence, to Chinese monumental sculp-
ture, Southeast Asian sculpture, Japanese sculpture
and painting, and to Tibetan painting and bronze im-
ages. Studies remarkable for their depth and breadth
include the Japanese multivolume examinations of the
YUN'GANG and LONGMEN cave complexes, Tucci’s
monumental study of Tibetan art (Tibetan Painted
Scrolls, 1949), and Dutch studies of the BOROBUDUR
monument in Java.

Fields such as the study of Buddhist music and
dance have been almost entirely ignored, despite their
obvious centrality in Buddhist woRrsHIP and the daily

100

life of both monastic and lay Buddhism in all cultural
contexts. Likewise, it is only recently that Buddhist rit-
ual has drawn the attention of investigators.

Thematic studies have occupied an important place
in Buddhist studies. Chief among the topics of discus-
sion for many years were the character of the Buddha,
the date at which he lived, and the meaning of NIR-
VANA. More recently, issues such as the meaning of
SONYATA (EMPTINESS) in the MADHYAMAKA SCHOOL,
the status of experience and enlightenment in Chan,
and, self-reflexively, how Buddhist studies itself should
be carried out, have attracted considerable attention.
It is likely that in the years to come, such more con-
ceptual and theoretical studies, as well as comparative
investigations, will become more common.

See also: Languages
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BURMA. See Myanmar

BURMESE, BUDDHIST LITERATURE IN

Belonging to the Sino-Tibetan family of languages,
Burmese constitutes the primary language of the
largest ethnic group in Myanmar (Burma). Burmese
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comprises two distinct styles, each with its own set of
linguistic particles to mark the syntactical relations be-
tween words. Generally speaking, colloquial Burmese
is used when people meet and talk; literary Burmese is
used for published materials. And yet, colloquial
Burmese sometimes appears in printed form, as in
books that contain dialogue. Likewise, literary Burmese
may be used in some spoken contexts, such as when
news is read on the radio.

For purposes of this survey, the discussion of
Burmese Buddhist literature will be divided into two
parts: The first part distills developments in Burmese
Buddhist literature from the twelfth century up to and
extending into the nineteenth century; the second part
focuses on relevant developments from the nineteenth
century onwards.

Twelfth to nineteenth centuries

Inscriptions or kyok® ca (stone-writings) make up the
only form of extant Burmese writing prior to the mid-
fifteenth century, and they continue to be an impor-
tant form of writing throughout Myanmar’s pre-British
colonial period (the British completed their military
conquest of Myanmar in 1885; Myanmar gained in-
dependence in 1948). The earliest Burmese inscrip-
tions come from Pagan, a major city-state in central
Myanmar that reached the zenith of its political and
cultural development in the twelfth and thirteenth cen-
turies. The inscriptions, primarily in prose, often
record the meritorious deeds of kings and other lay-
people, in particular the construction and donation of
monastic and other religious buildings. The inscrip-
tions also sometimes record Buddhist laws set down
by kings. The earliest Buddhist law inscription, an edict
on theft, dates to 1249.

The sixteenth through the nineteenth centuries wit-
nessed the development of a large body of legal mate-
rials composed in manuscript form in Burmese, Pali,
and other languages (e.g., Mon). These legal materials
attempt to encode, legislate, and offer precedents for
Buddhist practice. Common to the legal literature were
rajasat, which were laws set down by kings, and dham-
masat, which were law texts written, for example, by
monks.

Historical and biographical materials, such as raja-
van‘ (historical accounts of the lineages of kings), are
yet another type of Burmese literature with Buddhist
elements in pre-nineteenth-century Myanmar. These
materials recount the exploits and intrigues of rulers
and others, their lines of descent, and their acts of
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Buddhist patronage. Rajavari‘ have been written since
the fifteenth century. However, the first rajavasn‘to at-
tempt to offer a continuous history of Myanmar was
U" Kala”s Maharajavan® kri” (Great Chronicle), which
appeared around 1724 (Herbert and Milner, p. 13).

Burmese Buddhist poetic literature appears in the
historical record from about 1450 onwards. Among the
poetic forms are pyui', lengthy and embellished trans-
lations of Pali texts that deal with an event or series of
events in the Buddha’s life or previous lives (jatakas).
A famous example of pyui'-type poetry is the Kui”
khan” pyui' (the pyui' in nine sections), which was au-
thored by a monk in 1523 and based on a jataka tale
about a king who wanted an heir.

Finally, Burmese commentaries such as nissayas
have been composed since the mid-fifteenth century.
Nissayas were used to communicate in Burmese the in-
flections, syntax, and meanings of Pali texts and pas-
sages. Nissayas and other commentaries continue to
play a prominent role in the teaching and transmitting
of Pali texts and ideas up through and extending be-
yond the nineteenth century.

Nineteenth to twenty-first centuries

Despite, and partly due to, the political and economic
challenges that have confronted Myanmar since the
nineteenth century (e.g., colonial conquest, military
rule, prolonged economic stagnation), the country has
witnessed an efflorescence of Burmese Buddhist liter-
ature. As with the various types of Buddhist literature
mentioned above, contemporary literature exhibits
strong continuities with the conceptual and textual
world of the THERAVADA Pali canon, as well as with
the Buddhist literary traditions of South and South-
east Asia.

In the contemporary period, there are four types of
Burmese Buddhist literature that overlap with and ex-
tend several of the pre-nineteenth-century types. By no
means exhaustive of available contemporary Burmese
literature, the four highlight the range of literature
readily accessible to those wishing to investigate Bud-
dhist culture and practice in Myanmar. They are: (1)
historical and biographical literature, (2) commentar-
ial literature, (3) legal literature, and (4) devotional and
meditational literature. Each type of material has been
and continues to be used pedagogically, ritually, ethi-
cally, and politically.

Contemporary historical and biographical literature
addresses the development and spread of Buddhism.
Topics include the building of pagodas and other re-
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ligious monuments, the activities of Buddhist-minded
leaders, and the lives of various monks and laypeople.
Overall, contemporary Burmese Buddhist histories
and biographies participate in a predominant tradition
of South and Southeast Asian religio-historical writ-
ing, which includes the vamsa literature of Sri Lanka
and the tamnan literature of Thailand, as well as com-
ponents of the kyok ca and rdjavan literatures of
Myanmar. An example of contemporary Burmese his-
torical writing is Mahadhamma Sankram’s Sasan-
alanikara ca tam® (Ornaments of the Dispensation),
written in 1831 and considered by many Burmese to
be an authoritative discussion of the history of Bud-
dhism in Myanmar. Phui” Kya”s Kyon to ra Rvhe
kyan® Cha ra to bhu ra” kri” theruppatti (Life of the
Kyauntawya Shwegyin Sayadaw, 1925) offers a short
but informative biography of a monk who became ab-
bot at the Kyauntawya Monastery in Yangon (Ran-
goon), the capital of Myanmar.

Commentarial materials fall into at least two broad
categories. One category consists of materials written in
the nissayastyle of word-by-word translation. Such writ-
ings appear in a large number of contexts, including, for
example, monastic cremation volumes like Bhaddanta
Indacara °Antimakhar?” (Reverend Indacara’s Final Jour-
ney, 1993), which includes nissaya passages that explain

the Pali notion of samvega (religious emotion).

A second category of commentary consists of trea-
tises on portions of the Pali canon and other Buddhist
texts. An example of a commentarial treatise is Arhan®
Janakabhivamsa’s Kuiy® kyan® ' ’abhidammad, which
typifies the exposition of abhidhamma (metaphysics)
prevalent in contemporary Myanmar. Since its first
publication in 1933, Janakabhivamsa’s text has seen
several editions and an English translation by U Ko
Lay, Abhidhamma in Daily Life (1999).

Contemporary legal materials include vinicchayalit-
erature, which concerns rulings given by learned
monks. These rulings are promulgated within differ-
ent monasteries and monastic courts. Whether a given
vinicchaya is accepted by civil authorities, monks, and
laypeople as legally valid is by no means a certainty;
however, when a monastic court has been appointed
by the state, and the civil and monastic authorities in
question agree upon a decision, the chances for gen-
eral acceptance increase.

A representative example of vinicchaya literature
hails from 1981, when a body of monks made a ruling
on rebirth theory, which was published as a massive
tome, complete with documentary photographs, titled
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Li se Iti phrac® vadanuvada vinicchaya (Court Decision
on Transmigration). Vinicchayaliterature, as well as the
contexts in which it is produced and deployed, could
be profitably studied in light of Burmese Buddhist le-
gal sources (e.g., rajasat’s, dhammasat’s) and culture
dating to precolonial Myanmar.

Devotional and meditative literature includes
handbooks focused on different aspects of daily prac-
tice associated with the Buddha and his teachings. Such
handbooks help explain the meaning and dynamics of
devotional and meditative activity. Examples include
U” Tan® Cui”s Pu ti” cip naiiii” (Method of Reciting
Stanzas, 1999) and Muigh” Nnhan” Cha ra to®s
Vipassand “a lup pe” cafi® tara” kri” (Way of Vipassana
Practice, 1958). The latter volume discusses the intri-
cacies of VIPASSANA (SANSKRIT, VIPASYANA; insight)
MEDITATION, which has become popular in South and
Southeast Asia, as well as in the West.

In closing, it should be emphasized that there are
several kinds of material that fall outside the types dis-
cussed here. These materials include novels, such as
Gurunanda’s Samavati e* tac® bhava samsard (The Life
of Samavati, 1991), which draws its story about a queen
from the fifth-century philosopher BUDDHAGHOSA’s
commentary on the DHAMMAPADA (a work of verse in
the Pali canon). Clearly, a vast literature awaits those
willing to engage the complexities of Burmese and the
Burmese Buddhist world.

See also: Myanmar; Myanmar, Buddhist Art in; Pali,
Buddhist Literature in
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BU STON (BU TON|

Bu ston rin chen grub (pronounced Bu ton rinchen-
drub, 1290-1364) was the most illustrious member of
Zhwa lu Monastery in Gtsang (Tsang), located in west
central Tibet. He was also the Tibetan scholar most ac-
tive in collating and editing the Tibetan Buddhist
CANON, the Bka’ gyur and Bstan ’gyur. The Bka’ ’gyur
(Kanjur) is the collection of Tibetan translations of
works attributed to the Buddha. The Bstan ‘gyur (Tan-
jur) is the collection of Tibetan translations of impor-
tant Buddhist commentaries and other related
materials. The formation of the Bka’ ’gyur and Bstan
‘gyur began with the collecting of manuscripts and
translations of Buddhist texts into Tibetan in the early
ninth century. The process culminated in the early
fourteenth century when, according to the Blue Annals
(a translation of Gzhon nu dpal’s Deb ther sngon po),
manuscripts scattered over many monasteries and
temples in Tibet were gathered together in Snar thang
(Narthang) Monastery.

Bu ston then took the Snar thang version of the canon
to Zhwa lu, where he checked the translations against
Indian originals, added other works, and produced a
Bka’ ’gyur and an authoritative version of the Bstan
‘gyur. The Bka’ ’gyur and Bstan ’gyur that Bu ston edited
is the origin of the majority of the extant Tibetan canons.
The categories under which he grouped the various texts
are the most widely used and admired. He gives a de-
tailed description of his work in his Chos *byung (His-
tory of Buddhism), partially translated into English by
the Russian scholar Eugéene Obermiller in the 1930s.
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Bu ston was a conservative editor. As D. S. Ruegg
says in The Life of Bu ston Rinpoche (1966), “Bu ston
... follows an objective criterion of authenticity which
can be accepted by any editor” (p. 28). In practice this
led Bu ston to exclude some tantras accepted as au-
thentic by the RNYING MA (NYINGMA), or Old School,
of Tibetan Buddhism on the grounds that no original
Indian version could be located.

Bu ston’s collected works (gsung ’bum) include
more than two hundred titles in seventeen volumes.
Besides his work on the canon, Bu ston composed im-
portant commentaries on the yoga set of tantras and
on the KALACAKRA Tantra. He also wrote a well-known
commentary on the Perfection of Wisdom siitras
called Lung gi nye ma, as well as a commentary on the
Abhidharmasamuccaya of ASANGA. Even before Bu
ston, Zhwa lu Monastery was known for its expertise
in these two areas, and a Zhwa lu school of Tibetan
Buddhism is mentioned in earlier histories. After Bu
ston, the Zhwa lu school went into decline and was
largely eclipsed by the Sa skYA (SAKyA), BKA’ BRGYUD
(KaGYu), and DGE LUGS (GELUK) sects, but the tradi-
tion of studying Bu ston’s works continued. It became
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so widespread that the study of Bu ston’s works (bu
lugs) became a minor tradition in itself.

Bu ston’s views were highly influential in his day
(for example, TSONG KHA PA’s Sngags rim chen mo—
partially translated into English by Jeffrey Hopkins as
Tantra in Tibet—draws heavily on Bu ston’s work on
the yoga tantras) and remain so today. Bu ston’s works
are still the 