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Abstract

ThiS thesis is a contribution to the study of the interpretation of the concept

of bodhicitta. This concept is a technical term of frequent occurrence in Buddhist

Sanskrit literature. Within the Mahayana Buddhist tradition. bodhicitta is closely

related ta the spiritual practices of the Buddhist aspirant to enlightenment.

Specifically researched is Santideva's use of this concept in his Bodhicaryavatara, a

text known to have been composed around the 8th century. The form of this study

is as follows: first. a survey of the various interpretations of the concept of

bodhicitta suggested so far; secondly, an analysis of its possible functions in the

context of the spiritual path of the aspirant to enlightenment; thirdly, a discussion of

what 1 believe to be an appropriate understanding of bodhicitta. An argument will

be made that the path to realization consists in cultivating an awareness of the

reality described by the concept of bodhicitta. Such cultivation should bring one to

the realization that what is described by it is indeed the only possible reality. This

means that bodhicitta is the means to as well as the description of the goal ta attain.

Cette thèse se voit être une contribution à l'étude de l'interprétation du

concept de bodhicitta. Ce concept est un terme technique qui est souvent utilisé

dans le contexte de la littérature sanscrite du Bouddhisme. Chez les adeptes du

Mahayana, bodhicitta est étroitement lié à leur pratique spirituelle. De façon plus

spécifique, j'ai l'intention de faire une recherche sur l'utilisation de ce concept par

Santideva dans son oeuvre intitulée Bodhicaryavatara, un texte qui aurait été

composé aux environs du Sème siècle. La forme de cette étude est la suivante:

premièrement, un survol des différentes interprétations du concept de bodhicitta

suggérées jusqu'à présent; deuxièmement, une analyse des diverses fonctions

possibles de ce concept dans le cadre de la pratique spirituelle de l'aspirant à

l'illumination; troisièmement, une discussion relative à ce que je crois être une

compréhension adéquate de la signification du concept de bodhicitta. La thèse

défendue consiste à dire que le chemin de la réalisation est un développement d'une

prise de conscience de la réalité décrite par le concept de bodhicitta. Une telle

prise de conscience nous amène à nous rendre compte que cette réalité est

justement la seule réalité possible. Ceci signifie que bodhicitta est à la fois le moyen

et la description du but à atteindre.
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1ntroduct ion

This thesis is an attempt to understand the meaning of the concept of

bodhicitta by analyzing the characteristlcs of the spiritual path suggested in the

Bodhicaryava tara, a text of the Mahayana Buddhist tradition known ta have been

composed in Sanskrit by the Buddhist philosopher Santideva (8th CE), and

commented on by the Buddhist scholar Prajfiakaramati ([Oth CEL

The expression bodhicitta has usually been translated by thought of

enlightenment or desire of enlightenment. Sometimes the word enlightenment is

substituted by awakening. According to the Mahayana Buddhist tradition, this

concept is closely related to the spiritual practices of the Buddhist disciple

(bodh isattva).

When one considers aIl the traditionai Buddhist sources mentioning

bodhicitta. including the Bodhicaryavatara of Santideva, il is somehow difficult to

get a general picture of what exactly this concept is. 1t appears that bodhicitta,

although a technical term within Buddhism, has acquired various meanings due to

the diversity of contexts in which it is employed. 1n the tantric tradition of Tibetan

Buddhism, for example, this concept has obvious metaphysical connotations,

whereas, in sorne Sanskrit texts of the Mahayana tradition, it has been argued that

it assumes a more functional character on account of being understood as a resolve

to attain realization. [n other texts also, bodhicitta seerns to have ethical

implications when it stresses the bodhisattva's altruistic motive to become awakened.

Scholars who attempted to define the concept of bodhicitta have done 50

mainly on the basis of a linguistic analysis of the expression bodhicitta. This is of

course an important aspect of its study, but it might not be sufficient. The ward

bodhicitta often occurred with expressions such as "the arising of bodhicitta," "the

production of bodhicitta" or "the cultivation of bodhicitta." 1 believe that these

expressions refer to specific events or characteristics of the bodhisattva's spiritual

practice. 1n this circumstance, 1 think that one should first take into account those

characteristics if one wants to understand the full significance of the concept of

bodhicitta. What this means is that one should identify the spiritual model or



-

-

paradigm in which the concept of bodhicitta is articulated. In other words, one

should determine the spiritual function of this concept and how it is working for the

spiritual development of the bodhisattva.

There are other scholars who went further than just doing a semantic

analysis based on linguistic data and precisely suggested a spiritual context ta the

concept of bodhicitta by which it could be interpreted. These scholars, who

incidentally have been, and in certain cases, still are, cornmitted to their respective

Buddhist traditions, have provided a valuable contribution to the understanding of

the spiritual implications of bodhicitta. Yet, [ believe that their interpretation is not

fully satisfying with regard ta explaining or integrating sorne of the events

associated with the occurrence of this concept. The rnodels they have suggested for

the spiritual path of the aspirant ta enlightenment do not appear to be appropriate

because too many aspects related to the use of bodhicitta. especially in the context

of Santideva's Bodhicaryava tara, remain unclear. 1n other words, their suggested

spiritual rnodels defining the function of bodhicitta do not, 1 believe, correspond to

what Santideva had in mind when using this concept in his Bodhicaryâvatara.

The Bodhicaryavatara of Santideva is without doubt an important text within

the Mahayana Buddhist tradition dealing with the bodhisattva's path to

enlightenment. This text is a collection of about nine hundred verses divided into

ten chapters, three of which specifically deal with bodhicitta. 1t also exists in the

Tibetan and Chinese versions and at least nine commentaries and summaries have

been made upon it. Prajnakaramati's commentary is probably the most

comprehensive. The Bodhicaryavatara is very popular among the Tibetan Buddhists

who still use it today as a source text of their tradition. Judging from the number of

translations in French, English and German, this text has also had a certain appeal

in the West, probably because of its apparent simîlarities with the well-known

Christian text [mitaUo Christi of Thomas a Kempis. For ail these reasons, 1 think

that this text is very appropriate for the study 1 want to undertake. 1 also believe

that it could he used as an important source of information for understanding the

concept of bodhicitta in the wider context of the Mahayana Sanskrit literature

dealing with the spiritual path of the bodhisattva. Ta my knowledge, such a study of

the concept of bodhicitta, with specifie reference to the characteristics of the

spiritual path suggested in the Bodh icaryava tara. has not been done 50 far.

This thesis puts forth two claims with regard to Buddhist religious or

philosophical concepts such as that of bodhicitta. First, contrary to what has been

2
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argued by Michael Pye 1 in the context of a discussion on the doctrine of upaya

(skillfui means), sorne Buddhist ideas and doctrines are more than just provisional

means skillfully designed by the Buddha or the Bodhisattvas for the benefit of the

unenlightened beings. Michael Pye's idea is that "the 'answers' which Buddhism

apparently offers, such as the teaching of cessation or nirvana, are devised entirely

in terms of the problem and they are not intended to have any particular meanmg

beyond the attainment of the solution."2 And he further explains: "This is because

every forro of religious language, when conceived in terms of skillful means, is first

allusive and then disposable."3 This is supposed to "apply not merely to the

preliminary suggestions of the religious system, but above ail to its fundamental

assumptions and final terms."4

This interpretation seems to overlook that sorne Buddhist concepts did

remain over a long period of time and, as it appears ta be the case with bodhicitta.

instead of being disposed of. were raised to a status of utmost importance within the

Mahayana tradition. Of course, it could be argued that these concepts are

maintained for the sake of the unenlightened and that they are discarded only at

the moment when enlightenment is reached. The difficulty with this argument is that

it cannot be contradicted unless one has experienced enlightenment. 1 believe that

it is nonetheless questionable because, while assuming that there is sorne kind of

consistency and unit y at the level of the experience of enlightenment--and this

should be true for ail the different paths and to a lesser extent the means to

enlightenment--it has been so far difficult to find an agreement on that point from

people who have indeed adopted these different paths. What is more current in

each of these paths, however. is a consistency between the means ta achieve their

respective experience of enlightenment and the ways to describe such experience.

For the followers of the Madhyamaka tradition, for example, the concept of sunyata

(emptiness) is certainly an antidote to a person's mental and emotional attachment to

the phenomenal world, but it is also their privileged way ta describe reality as they

view it ultimately. Therefore, 1 assume that religious language may be more than

just a skillful means; it is also a standard or a measure of the authenticity of the

religious experience. 1n other words, religious concepts are not without referents.

IPye. Michael. Sktlful Means: A concept in Mahayana Buddhism. London: Duckworth. 1978.
2Pye (1978), p. 5.

3Pye ([978), p. 101.

4Pye (1978), p. 101.

3



Secondly, the path to realization conststs prectsely in cultivating an

awareness of what religious concepts refer to. Not ail concepts of a tradition may

serve as a basis for this cultivation: only those that are meant to encompass aIl

aspects of one's dualistic experience of the world. The idea that "Ali is Suffering

(sabbam dukkhamJt " which is the First Noble Truth of Early Buddhism. is such a

concept because it is meant to coyer every moment of existence. Realization of this

truth, which means that one acquires a direct or intuitive knowledge of the three

characteristics of reality as perceived. Le., causing suffering t impermanent and

devoid of substance, is usually brought about by cultivating or developing an

awareness of these three characteristics. With this realization, one knows: ··Birth is

finished, the holy life has been led, done is what had ta be done. there is nothing

further here" (khÏT)Ii jIiti vusitafI) brahmacariyafI) katafI) kara1)Ïyam nâparam

itthattayâtiJ. 5 ln other wards it is considered to be the final deliverance from

suffering.

This thesis is divided in three parts. The first part is a survey of the modern

and traditional views of the concept of bodhicitta. It also includes a discussion of

the methodology 1 intend to adapt and a presentation of the text to be analyzed, the

Bodhicaryavatara and its author Santideva. The purpose of this part is to give a

general idea of what the concept of bodhicitta iS t its various interpretations as weil

as to show why 1 believe that the Bodhicaryavatara is an appropr1ate text for the

study of th 1S concept.

The second part discusses the spiritual function of the concept of bodhicitta

in the context of Santideva's Bodhicaryava tara. 1 will be looking at the various ways

to under~tand its spiritual function. Bodhicitta could be viewed exc!usively as a

desire for realizatton or simply as an abject of concentration. 1 will argue that these

two views are inappropriate. When bodhicitta is perceived as the expression of

one's desire to help ail beings, it could be viewed as the basis for the cultivation of

awareness. Many examples in the Buddhist tradition speak in favor of this

cultivation of awareness as a valid model for the understanding of the path to

realization and indeed, this model appears to be the most adequate to explain the

meaning and function of the concept of bodhicitta and its relationship to the

spiritual path described in the Bodhicaryavatara.

The third part is a discussion of the cultivation of awareness and of how

bodhicitta serves as its basis in the context of the Bodhicaryavatara. ThiS

SD. [-84 [E: Walshe (1987). p. 1081.

4
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cultivation of awareness has three aspects that 1 have identified as renunciation,

conversion and contemplation. Contemplation is defined as the maintenance of the

awareness of what is described by the concept of bodhicitta, renunciation is the

acknowledgment of and the efforts to avoid the obstacles that are likely to disrupt

that specifie awareness, and finaIly, conversion is the desire and commitment to

redirect one's mind towards iL The cultivation of awareness is also constituted of

various elements. These elements are the paramitas or the well-known Perfections

that make up the bodhisattva's path to realization. The practice of these Perfections

is, however, not to be seen as preliminary steps to the arising of bodhicitta but.

rather, it is fully integrated in the cultivation of awareness as weil as remaining an

integral part of the spiritual experience it brings about.

By writing this thesis 1 wish to contribute to our understanding of the nature

and function of the concept of bodhicitta and its relationship ta the spiritual path

suggested in Santideva's Bodhicaryavatara. [ think that our present understanding

concerning the concept of bodhicitta is tao general and above ail, rests on

unsubstantiated assumptions regarding the spiritual context in which it is

articulated. Therefore, [ believe that. by provlding a picture of the spiritual path to

which bodhicitta belongs, we may have a better comprehension of the various

circumstances of its occurrence. [ do not intend to provide a complete translation

of the Bodhicarya'v'atara, but only of the passages relevant to my research and

argumentation. To understand the difficult or important passages. 1 referred to

Prajftakaramati's extensive commentary, to its Tibetan version as weil as to their

translations in European languages.

5
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Chapter one

BODHICITTA AND THE SPIRITUAL PATH OF THE BODHISATTVA

1. Methodological considerations

Bodhieitta is a technicai term of frequent occurrence in Buddhist Sanskrit

literature. Within the Mahayana Buddhist tradition, this concept is cIosely related to

the spiritual practice of the Buddhist aspirant to enlightenment (bodhisattva). The

term bodhicitta is a Sanskrit compound composed of the words bodhi and eitta. The

feminine verbal noun bodhi usually means, in the Buddhist context, the state of

being buddha or the quality in virtue of which one is buddha, Le., awake. In general,

this term means: perception, comprehension, knowledge or wisdom.6 Modern

translators have therefore considered either the word enlightenment or awakening1

as a suitable rendering for it. As for the Sanskrit term eitta, the situation is a Iittle

bit more complex. This term has a long history of use dating back to the Vedic

literature. It is aise extensively empIoyed in the Upanishads and in Buddhist

canonical literature. This term has consequently acquired various technical

meanings in the course of the development of Indian philosophy and psychology. For

the purpose of the present introduction. let us just mention the most basic and

common meanings used. These are: mind, thought, attention and also, desire,

intention or aim.S Similar to the English word mind, as in the expressions "to keep in

mind" and "she changed her mind," the term eitta has therefore either a cognitive or

a conative connotation. ConsequentIy, Buddhist scholars, depending on their

interpretation of the words bodhi and eitta, have suggested the foilowing

6SED, p. 1169.
7According ta Richard Hayes, the term enlightenment has been borrowed from a European movement that
tried to approprlate Aslan ideas. He has therefore favored the term awakening because, in his opinion. the
imagery of Iight is not appropriate to describe the ultimate experience of Buddhism. This view has been
crltiClzed on the ground that indeed the Mahàyâna Iiterature considerably uses the metaphor of Iight in
situations connected to spiritual achievement (Dan Lusthaus).

8SED, p. 707.

6
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translations: "Thought of Enlightenment,"9 "Mind of enlightenment,"IO "Desire for

enlightenment," 11 "Will of enlightenment,"12 "Mind turned to Enlightenment,"13

"Awakening mind"14 or "Desire for awakening."15

At this stage, it may be pointless to decide which translation is the most

appropriate because, no matter how accurate the Iinguistic analysis is, 1 believe

that one has to consider the context in which it is used to understand its exact

significance. [n Chinese Buddhism, for example, bodhicitta has been rendered by fa­

hsin or ch'i-hsin that means "arousing the mind." Bodhicitta has then been

interpreted as "initiating the aspiration and determination to become awakened." 16

This interpretation seems to suggest a signification that is not explicitly given by

just a literai translation of the term bodhicitta. Something has been added ta it and

ta find out what it i5 and why, one wauld have to look at the ways Buddhist Chinese

used the concept of bodhicitta and above aIl, for what purpose. One may, for

example, investigate whether bodhicitta is for them a means to enlightenment, a

factor of motivation or a description of a mental state.

1 assume that Buddhism is primarily a system of ideas and practices whose

goal is ta bring about a liberatian from conditions recognized as unsatisfactary. [ts

doctrines are not speculative but rather soteriological. 17 What those conditions are,

what the means to become free from them are, and ta what sort of state this

freedom leads, the answers to these questions are essentially what constitute the

context which has ta be taken inta consideration. This context is what 1 called the

"soteriological context." As Charles Adams, a scholar of the Islamic tradition,

describes it:

1) What is the human problem or the human situation that calls the religlOus response mto
existence and to which the religious man is seeking an answer? This question is equivalent ta
asking what IS the nature of man, what is the character of human eXistence in the world, and
what is the destiny that men may ultimately expect? 2) By what means is the human problem

9Dayal (1932), p. 59.

IOHopkins (984), p. 171.

IISuzuki U9SQ), p. 171.

12Sangharakshita. See Subhuti (994) p. 89.

13Joshi 097 [), p. 70.
14Crosby, Skilton (1996).

15Richard Hayes (discussion on Email, Buddha-L, July 1994).

16Dan Lusthaus (discussion on Email, Buddha-L, July 1994L
171 use this word by way of extension From its usual meaning in Christian theology. ft is the idea of being
free from one's Iimited and unsatisfactory conditions that is emphasized and not the idea of salvation effected
by a savior.

7



.. solved? [n the situation of difficulty. unfulfillment or danger. etc.. in which men naturally find
themselves as a result of their very humanness. what appears as the solution whlch obviates the
difficulty or evades the danger? 3) To what kind of state does the solution of the problem lead?
As the result of the application of the solution ta the problem. where does man find himself? 18

[n other words, the soteriological context refers to the character, the structure and

the assumptions of any system whose main purpose is to effect a radical change of

conditions of living or being. These questions are precisely those which are framed

in connection with the understanding and assessment of any 50teriological system.

This method of investigation has been used by Charles Adams in an attempt to

identify the fundamental differences between Islam and Christianity. The reason for

such an investigation was that, since Christianity and Islam share many symbois

such as the idea of sin or the raIe of prophecy, one may be misled by these

similarities when trying to understand what their exact significance in their

respective context of use is. Besides, without an awareness of the difference of

their spiritual and possibly cultural environment, there is always the temptation to

interpret the symbols of one tradition in terms of another soteriological context.

The most important implication of this is the idea that, words or symbols being

simtIar, they do not necessarily refer to the same thing. Just ta give a simple

example, to determine the meaning of the word rendez-vous, one has to know

whether it is used in English or in French.

1n Buddhism, we face the same situation. Sorne of its concepts have perslsted

over many stages of its historical and doctrinal development. The concept of upâya

(skillful means) is such a concept. This concept, as presented in the simile of the

Burning House of the Lotus Sütra,19 advocates the idea that aIl Buddhist doctrines

and practices are just provisional means skillfully designed by the Buddha or the

Bodhisattvas to help all unenlightened beings to attain enlightenment in ways that fit

their own mental dispositions. From a certain point of view, one may argue that

18Adams (1984). p. 291-2.

19The story goes as follows: A rich man had many children. They were playing in hls house while it caught
Fire. The father tried ta wam them of the danger, but the children did not respond; they were tao busy
playing. Then the father thought: "1 f 1 and my children do not get out at once. we shall certainly be bumt.
Let me now, by sorne skillful means. cause my children to escape thls disaster." Knowing that to which
each of his children was predisposed. the father told them: "Here are rare and precious things for your
amusement -if you do not come and get them. you will he sarry for It afterwards. Sa many carts are now
outside the gate to play with." Thereupon. the children. heanng their father, rushed out of the buming
house. Then the father. seeing that hiS chlldren had safely escaped. sat down JO the open \Vith a mind at ease
with ecstatic jay. Then each of his children asks him to give them the carts that were promised. Then the
father gave to his children, instead of ordinary carts, equally each a great cart adomed with ail the precious
things. a cart they never had before and never expected to have.

8
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·"Buddhism: as a specific religion identifiable in human history, is a skillful means."20

This affirmation is true as long as one makes no distinctions between the various

means possible to achieve enlightenment. By overlooking these distinctions, one also

plays down the importance of the identity or the characteristics of the various

Buddhist traditions or schools that have indeed insisted on these distinctions by

developing their own approaches to enlightenment. When one considers these

various approaches. one may notice that the significance of the concept of upa.va is

likely to vary according to the context of its use. Thus. the term upaya has a

different meaning whether one views enlightenment as a graduaI process or as a

sudden one. [n the first cantext, all means to enlightenment are skillful means; here

the emphasis is on the ward means and the term skillful is ta be understood as

efficacious with respect to the goal ta achieve (upeyaJ. 1n the second case, upaya

refers to preliminary teachings which are in effect less important compared ta the

means which bring about sudden enlightenment. 1n this case. the emphasis is on the

word skillful which is interpreted as c1ever, ingenious and even deceptive.2 ! [n the

story of the Burning House of the Lotus Sütra, for example, the deceitfulness of the

means employed is an important issue.

According to Tao-sheng, a Chinese Buddhist monk (circa 360-434 CE), the

reasons for this difference of meaning are:

Enlightenment 15 an mstantaneous realization apart from the wntten words. whereas skHI-in­
means involves a cumulative process of leaming. There is also a difference in effect in these two
approaches. The effect of sudden enlightenment is the "extinction of one's ties with the world"
(mieh-lei). L..J On the other hand. the effect of skHl-in-means can only ald the believer ta
"subdue his tles wlth the world" (fu-lei), which means that although his ties wlth the world may
gradually be diminished. it IS impossIble to extmgUlsh these ties completely. As long as the
believer relies on skilHn-means, "others and self are still differently felt. and non-bemg and
being are still perceived."22

As a matter of facto the discussion concerning graduai versus sudden en lightenment

involves many more issues than just the means ta enlightenment. It affects all

aspects of the soteriological context: does the experience of enlightennlent. for

example, admit of degrees or is it indivisible? 1s the human problem fundamentally

an error in perception or is it woven throughout the whole fabric of the

personality? AIl the possible answers to these questions will again depend on the

20Pye (1978), p. 5.

21 [n French. the expression upaya has been translated by artifice salvifique (L. de la Vallée POUSSin), thus
assuming a more obvious deceptive connotation.
22yu (1974), p. 421.
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structure and characteristics of the soteriological context in which these ideas are

articufated.

1 am aware that this approach might be violating sorne principles of the

historico-philological method. because it is likely to leave out many details and

exceptions in order to reveal a broad picture that could easily be called inta

question. Nevertheless. 1 feel justified to adopt it because 1 believe that a

comprehension of the general picture is what gives, ultimately, the true significance

of an idea or a concept. Let us take. for example, the idea of altruism in Mahayana

BuddhiSm.

1t is often argued that the ideal of the aspirant of the Mahayana tradition is

superior to that of the non-Mahayana. because his motivation is based on a desire

to save aIl beings, whereas the latter does it for his own sake. An example of such

affirmation has been given by Jeffrey Hopkins:

The fact that a Hearer or Solitary Realizer la non-Mahayana asplrantllS motivated by a WlSh ta
attain his own liberation daes not mean he is not compassionate. But he does not have the
extraordinary thought to take upon himself the burden of freeing ail sentient beings. His
compassion would he appreciably greater than our own; yet If we had awakened the Great Vehicle
compassion even a !ittle bit. our compassion could be more significant than his. L..I For a Low
Vehtcle practitioner, compassion is a secondary feature of the path. not a pnmary motivation.23

But what does it exactly mean to have this extraardinary thought ta take upon

oneself the burden of freeing al! beings? Why is it important ta have such a great

compassion? [n other words, how central is this idea of developing compassion for

the Mahayana spiritualïty? What we are lookmg for is whether this practice of

developing compassion plays a similar raIe within the non-Mahayâna tradition, or

whether it carries the same significance for both traditions. By analyzing their

respective soteriological contexts in which this idea of compassion is articulated,

one might be able to answer the questions just mentioned. The point [ want ta make

is that ail comparisons and value judgments between two traditions or approaches ta

enlightenment on the basis of an idea are gratuitous as long as one does not know

the soteriological context in which this very idea is used. And when we do know the

exact context in which it is used. one usually realizes that such comparisons are

without sense. Bluntly said, it would he as senseless as discrediting Buddhism on the

ground that it does not have the rituai of the Eucharist. Again, because of the

similarity of certain symbols and above ail. because certain ideas and concepts play

a very significant raie in one specifie context, in which case they are often viewed

23Hopkins (1984), p. 129.
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as absolute and universal. there is sometimes a strong tendency to interpret these

symbols in terms of one's own soteriological context. In fact, when one looks at the

various debates within the Buddhist tradition and, to a larger extent, within the

context of the development of 1ndian philosophical thinking, this tendency is the

norme This tendency could be forgivable for people involved in their respective

religious tradition, but it is not for scholars of religions.

The idea of soteriological context could he a very powerful hermeneutical

tool. Just assuming that there is such a context already leads one to a different

interpretation. 1t has been argued, for example, that the fundamental preoccupation

of Dinnâga and his followers was metaphysical in nature. Others have said in this

regard that his principal concern was with language. According to Richard Hayes,

these views are completely missing the point about Dinnâga's philosophy because

they overlook the fact the "The Buddhist's actions are oriented towards the goal of

emancipation."24 [n other words, these views fail to bring to Iight the full

significance of Dinnaga's ideas because they do not consider that they are to be

articulated within a soteriological context.

Having discussed the approach [ intend to use to analyze the significance of

the concept of bodhicitta, [ would Iike now to give a few details about the text 1

have chosen for my study of this concept as weil as information concerning the

background of its author and main [ndian commentator.

2. Santideva 5 Bodhicaryavatara

The Bodhicaryavatara is a text of the Mahayana Buddhist tradition known to

have been composed by Santideva, a Buddhist monk and philosopher who lived

around the 8th century CE.25 1t exists also in the Tibetan, Mongolian and Chinese

versions. According to Nakamura, there are at least nine commentaries and

summaries altogether.26 This text had little influence in later Chinese and Japanese

Buddhism but became very popular in Tibet. Even today, the Bodhicaryavatara is

considered as an important source of spiritual information for the Tibetan Buddhists.

ln the West, the Bodhicaryavatara also aroused a particular interest among

scholars of Buddhism. It was first brought to their attention in 1889 by Minayeff, a

Russian scholar. Since then, it has been translated, not always in its entirety, in

24Hayes (l9BB), p.33.

25According to Williams ([989). p. 58. c. 695-743. according to Nakamura (1989), p. 287. c. 650-750.

26Nakamura (1989). p. 288.
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-
modern European and Asian languages. To name the most important, we have the

French translations produced by Louis de La Vallée Poussin (1892. 1896, 1905,

1906, 1907) and by Louis Finot (920). In English, there are the translations of

Lionel D. Barnett (1909), of Marion L. Maties (l97Q), of Parmananda Sharma (l990)

and the most recent is probably the translation of Kate Crosby and Andrew Skilton

(1996). To these, one has to add the translations in German, Italian, Japanese and

those produeed in a few modern languages of 1ndia such as Hindi and Marathï. 1t

has been argued by Louis Finot that this text has had a certain appeal to Western

scholars because of its similarity with the 1mitatio Christi of Thomas a Kempis, a

weII-known text of the Christian spiritual tradition. This comparison is true as far as

one considers the Bodhicaryavatara, as will be mentioned later, from the point of

view of only one of its many aspects.

i. The text

Aecording to Paul Williams, the Bodhicaryav·atara "iS, like the Madhyama­

kava tara, a statement of the Bodhisattva's path to Buddhahood, but distinguished by

a poetic sensitivity and fervour which makes it one of the gems of Buddhist and

world spiritual literature."27 He also says that ît is "one of the great spiritual poems

of mankind."28 According to David Seyfort Ruegg, this text has been predominantly

perceived as a religious and devotional poem rather than a philosophicaI treatise.

Ruegg believes that it is, however, hard to agree with such a view since,

such a descnption curiously neglects the ninth chapter -the longest ln the whole work-dealing
with the prajnaparaJTl1ta. which c1early places the treatise ln the mam stream of Madhyamaka
thought; and if due consIderation IS given ta thls chapter It becomes abundantly c1ear that the
work is hardly more religious ln any sense exclusive of phtlosophy than certain earlier works of
the school attributed ta Nagarjuna-e.g., the Ratnavah- as weil as Important portions of Arya­
deva's, Bhavaviveka's and Candrakïrtt's treatises.29

1rrespective of this difference of perception concerning the nature of the

Bodhicaryavatara there is, however, one thing that is certain about this text: it

definitively deals with the spiritual practices of the Buddhist aspirant to

enlightenment, the bodhisattva, within the context of the Mahayana tradition.

Whether it is a philosophical treatise or a devotional guide might not be an issue

27Williams 0989}, p. 58.
28Williams 09a9}, p. 198.
29Ruegg (198 U. p. 83.
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when iooking at the sotertological context in which its philosophlcal ideas or

devotionaI practices are articulated.

This context seems to be already alluded to in the title of Santideva's work.

When comparing the various translations of the Sanskrit compound bodhicarya-

ava tara, one may see various tendencies. There is one type of translation which

appears to have taken into consideration the title of the Tibetan version of Santi­

deva's work which is Bodhisattvacaryavatara (Byang chub sems dpa'i spyod pa la

Jug pa), interpreting thus bodhi as bodhisattv·a. As examples of this type of

translation, there are: Exposition de la pratique des bodhisattva or Introduction à la

pratique des futurs Buddha. Both translations have been provided by Louis de La

Vallée Poussin. There is also: Vivre en héros pour J'éveil (literaIly: Entrée dans la

pratique des héros pour l'éveil) by Georges Driessens. A second type of translation,

on the other hand, appears ta lay emphasis on the notion of path. Examples of this

type are: La marche à la lumière (L. Finot), The path of Light (L. de Barnett), ln

cammino verso la luce (G. TuccO and Satori e no michi (E. Kanakura). What is

noticeable in these translations is the fact that the word avatara, in the expression

bodhicaryavatara, has obviously been disregarded. This point is, however, not true

for all translations referring to the idea of path. 1ndeed, as examples of these there

are: Der Eintritt in den Wandel in ErJeuchtung (R. Schmidt), Eintritt in das Leben zur

Erleuchtung (Steinkellner), La descente dans la carrière de J'éveil (PezzalO and

Entering the path of enlightenment (Matics). The point 1 want to raise by presenting

ail these translations of the title of Santideva's work is that it seems that the word

avatara as such gave sorne difficulty to modern translators.

While sorne translators decided to omit it altogether, others were split over

the choice between two meanings. On the one hand, there is L. de La Vallée POUSSin

who interpreted it in the sense of introduction or presentation of a subject matter.

This interpretation is confirmed by Apte's translations of it.30 Analogously, avatara

can also mean to explain as in safT)pratam bodhicitta-graha!)aya tatrabhila~am utpa­

dayitum anusafT)sam avat8rayan aha (Now, in order ta raise the desire that causes

the grasping or holding of bodhicitta, [its] praising is to be explained, introduced or

presented).3l On the other hand, there are translators who interpreted it in a more

literai sense, Le.. as entering, descent or going down into, thus alluding to sorne kind

of happening. Similarly, the word 'jug, which is the Tibetan rendering for the word

30SED. p. 245.
31BCA. p.S.
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avatara. means: to go, walk in, enter. This rendering is also supported by the

commentary on the dedicatory verse of the Bodhicaryavatara where it is said: teSaTT)

salT). vara-avat5ram L.J tasya avataral)am. avatlryate tasmin va anena iti avat5ro
margab. yena bodhisattva-padapraptau sugatatvam avapyate. 32 Here, the word

avatara is glossed by margal) which means path and it is further explained as that

by which, having attained the stage of bodhisattva, Buddhahood is reached. Given

this understanding, the idea of entry into may be, for example, compared to the first

stage of the Theravadin's spiritual life which is incidentally called Uentering the

stream" (so tapanna). This interpretation seems to take into consideration sorne

aspects of the spiritual practice of the bodhisattva. 1ndeed, it is said that a

bodhisattva's career begins with the production or arising of bodhicitta. As will be

seen later, the Sanskrit term that is here translated by the word production is

utpada. This term is often used with the attainment of a new mental state. 1n this

circumstance, the title of Santideva's work could very weIl be interpreted as "the

attainment of a mental state making possible the practice to enlightenment" where

the attainment of such mental state is what it means to be a bodhisattva. The

validity of this interpretation can only be determined, as mentioned earlier, by

examining the nature of the spiritual approach suggested by Santideva in his

Bodhicaryavatara. For the moment, 1 just want ta point out the possible clues with

regard to Santideva's conception of the spiritual path of the bodhisattva. Next, (

would like to consider the structure of the text itself and see if it may not reveaI

other clues.

The original text of the Bodhicaryavatara in Sanskrit comprises ten chapters.

These are:

1. BodhicittanuSa(7)sa (The praising of bodhicitta ),
2. Papadesana (Confession of sins),
3. Bodhicittaparigrahal) (Acceptance of bodhicitta ),
4. Bodhicittapramadab (Perseverance in bodhicitta ),
5. Samprajanyarak$al)am (Guarding alertness),
6. K$antiparamita (The perfection of patience),
7. Vïryaparamita (The perfection of vigor),
8. Dhyanaparamita (The perfection of absorption),
9. Prajfiaparamita (The perfection of wisdom) and
10. Paril)amana (DedicationL

As can be seen from the names of the chapters, the term bodhicitta is mentioned in

the title of three of them.

32SCA, p. 4-5.
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1t has been argued33 that the tenth chapter of the Bodhicaryavatara was not

part of the original text. This affirmation is based on the fact that one of its major

commentators, PrajiHikaramati, did not comment on it and that Taranatha, a Tibetan

historian of Buddhism (1575-1608),34 doubted its authenticity. 1n this regard, P. L.

Vaidya, a modern editor of this text, has drawn to our attention that this chapter

exists in various manuscripts used to prepare basic editions in the Sanskrit as well

as the MongoIian, Tibetan and Chinese versions.35 It would most certainly require

an extensive research-which is beyond the scope of this thesis--to determine

which affirmation is exact. The interesting point about this chapter is, however. that

it is considered as an example of the perfection of practice of giving (danaparamita).

Usually, this perfection is the first of a series of six Perfections--the other five are:

57/a (discipline), k~iinti (patience), vïrya (vigor), dhyiina (absorption) and prajffii

(wisdom)--where each is believed to be a prerequisite to the next. By putting the

perfection of giving at the end of the text, it may be seen as a result or

consequence of having accornplished the goal of the spiritual path suggested in the

Bodhicaryavatara rather than just a prerequisite to it.

There is another interesting point to note concerning the chapters of this

text. A recension of the Bodhicaryavatara is reported to have lacked chapters two

and nine. [n the IDan-dkar-ma Catalogue (no. 659), the extent of the Bodhicarya­

avatara is given as six hundred slokas rather than the thousand verses as indicated

by Bu-stan, another Tibetan historian of Buddhism 0290-1364).36 Bu-ston discussed

the discrepancy and attributed it to the fact that the second chapter has been

omitted in the above-mentioned recension and that the ninth chapter has been

ascribed, according to sorne, to a certain 810-gros-mi-zad-pa (Ak~ayamatiL Chapter

two deals principally with the idea of perforrning worship to the holy figures of the

Mahayana tradition. [t is because of this chapter that the Bodhicaryavatara has

somehow been compared to the /mitatio Christi and, consequently, perceived as a

devotional breakthrough within the Buddhist tradition. 1ndeed, according ta Dayal,

"the ideas of sin as an offense against higher deities, and of confession, repentance

and extraneous protection were alien to the spirit of Buddhism during several

centuries."37 Also worth noting concerning this second chapter is that Tibetan

33La Vallée Poussin (1907), p. 143.

34This date has been questioned by de Jong (1975), p.161.

35pezza1i (1968), p. 48.

36Ruegg (198U, p. 82, note 267.

37Daya1 (1932), p. 56.
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- Buddhists, who extensively use this text as a source of spiritual inspiration.

understand these devotional practices as preliminary steps in the cultivation of

bodhicitta. According to them,

in chapter two of has Guide Shantideva explains how to prepare the mind for the cultivation of
the supremely altruiStic attitude by uprooting and weeding out ail that 15 potentially harmfuf to
its growth. This purification of evil 15 accomplished by exposmg one's accumulated non-virtue
and then eradicating it by means of the four opponent powers explamed in thi5 chapter. [Power of
regret, reliance, opponent force and promiseJ38

The ninth chapter deals with wisdom, Le.. the realization of emptiness or the

perfection of transcending discriminative understanding. This chapter is considered

as the accomplishment of the Bodhicaryavatara since it is argued that without

wisdom, ail other Perfections are worthless. What is significant about this chapter is

that the concept of bodhicitta is hardly mentioned and that the chapter itself could

be considered as autonomous or as a separate entity from the rest of Sântideva's

work.39 1t is in this chapter. as mentioned above, that one finds the bulk of the

philosophical ideas discussed in the Bodhicaryavatara. Perhaps for this reason.

Tibetan Buddhists consider this ninth chapter as the way to cultivate what they cali

"the ultimate bodhicitta.n

1ndeed, according to them, bodhicitta has two parts or aspects: the

conventional bodhicitta and the ultimate bodhicitta. The cultivation of the

conventional bodhicitta is the means to develop compassion for ail sentient beings.

It consists in a variety of meditation where, for example, one imagines one's own

mother and tries to extend the benevolent feelings one usually has for her to aIl

sentient beings starting from one's own friends, then to people one is normally

indifferent to and finally to one's enemies. Cultivation of the ultimate bodhicitta, on

the other hand, is the way ta train the mind to perceive the phenomenal world as

impermanent and empty. By constantly entertaining the idea that everything is like a

dream, even while eating, drinking and doing ail kinds of activities, one is likely ta

come to reaIize emptiness. This emptiness is "beyond this world, cannot be

formulated by concept or speech. is extremely radiant, the image of the Ultimate,

immaculate, unshakable. and very bright like the steady glow of a lamp on a calm

night."4o It is to be noted that. although this twofold conception of bodhicitta dated

38Gyatso (1989), p. 5.

391n Bouddhisme: études et matériaux, Louis de La Vallée Poussin has edited only the mnth chapter upon
which he has provlded a consistent and perhaps sufficient description of the bodhisattva's path.
40Williams (1989) p. 203.
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back to as early as the composition of the Samdhinirmocana Sutra, a text of the

Cittamatra tradition composed after Nagarjuna (circa second century CE) and

before Maitreya (circa 270-350 CE)., it is not discussed in the context of the

Bodh icaryavatara.

The relevance of this discussion concerning the structure of the Bodhicarya­

avatara is that it may be possible to see chapter two, nine and those dealing

specifically with bodhicitta, Le., chapters one, three to eight and ten as autonomous

from the point of view of a given soteriologicaI context in which their ideas and

concepts are articulated. 1n other words, from the point of view of its spiritual

approach, the Bodhicaryâvatara seems to offer three alternatives: the first foc uses

on the concept of bodhicitta, the second alternative focuses on the idea of wisdom

(prajnâJ, and the third one is based on what one might identify as "devotional

practices." This means that such devotionaI practices, for example, are not sorne

kind of preliminary exercises and that the realization of emptiness is not that which

the entire Bodhicaryavatara is exclusively aiming al. From the point of view of the

soteriological context. which 1 intend to present in the next chapters of my thesis

when discussing the spiritual function of bodhicitta, it could therefore be argued

that each of these alternatives might be considered as autonomous or self­

dependent.

One last word concerning the text. For my study of the concept of bodhicitta

in the context of the Bodhicaryavatara, 1 used an 1ndian edition produced by Swami

Dwarika Das Shastri, published by Bauddha Bharati in Varanasi (1988). For difficult

passages. 1 referred to the Tibetan versions round in the Sde Dge Tibetan Tripitaka

Bstan 'gyur as weil as to a few translations made in contemporary languages.

ii. Santideva

ln addition to being the author of the Bodhicaryavatara, Santideva composed

the Sik$asamuccaya, an anthology with comments compiled on the basis of many

citations from various sutras and a third text entitled Sutrasamuccaya. This last text

is not extant in any language and one knows of its existence from the fact that it is

quoted in one verse khap. V-I06) of the Bodhicaryavatâra. On the basis of this fact,

Bu-ston and Taranatha have ascribed this work to Santideva. 1n this verse,

however. Nagarjuna, the author of another text also called Sutrasamuccaya,

happened also to he mentioned. According to Ruegg, "the passage in question is not
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altogether cIear; [...1 it has therefore been concluded that the above-mentioned

ascription is erroneous."41

What we know of Santideva cornes from biographies produced by three

Tibetan historians: Bu-ston. Taranatha and Sum-pa mkham-po (1704-1788). There is

also a fourth source constituted from a Nepalese manuscript of the fourteenth

century. According to de Jong,42 this Sanskrit version and the Tibetan ones seem to

go back to the same original source. Apart from these sources. we may rely, only as

the dates of Santideva's life are concerned, on a few historical facts. It has been

ascertained, for example, that I-Tsing, one of the Chinese pilgrims to whom we owe

a lot of our knowledge on the history of 1ndian Mahayana Buddhism. left 1ndia in

685 CE. In his accounts, there is no mention of Santideva nor of his works. One

might assume from this that. at the very most, Santideva was not known before this

Ume. Another significant event concerning Santideva is the first trip to Tibet of

Santarak~ita (c. 725-788 CE) in 763 CE. This is probably the latest date of

composition of one of his works, the Ta ttvasiddhi, in whlch one verse of the

Bodhicaryavatara is quoted. Given these details, lt is believed that the productive

life of Santideva is situated approximately in the period between 685 CE and 763

CE. For the other details concerning the life of Santideva, one has to rely on the

above-mentioned biographies which are in fact more legendary than historical. Sorne

details of his legend might be, however, of interest.

According to tradition. Santideva, whose childhood name was Santivarman,

was born in the southwestern part of 1ndia as the son of a royal chieftain named

Maffjusrlvarman. [n his past lives, he served the various Buddhas and thereby

accumulated the necessary merits that would later lead him to final Iiberation. His

mother, who is said to be a reincarnation of the goddess Tara. encouraged him to

abandon the mundane life to become an ascetic. Another account says that Santi­

deva had a vision of Mafijusri enjoining him to forsake the throne for the ascetic

life. What should be noted here is that the tradition does not relate Santideva to the

Brahmanic tradition but rather presents him as a true member of the Mahayana

lineage (samyak mahayana-gotraf)J. 43

Having set forth to lead the ascetic life, Sântideva met a teacher with whom

he studied for twelve years. With his guru. he learned the science of Manjusri. We

41 Ruegg (198 I), p. 84.

42de Jang U97S}, p.177.

43de Jang (1975), p. 168.
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- are told that Santideva was able to produce a vision of Mafiju5ri by invoking him.

After this period of training in the forest,44 which incidentally looks like a kind of

novitiate, Santideva became a knight at the court of the king PafichamaSlf1)ha.

There, he was forced to display his wooden sword which caused, because of the

dazzling light it produced, the king's left eye to faB out of its socket. We are told

that Santideva's wooden sword was special because it bore the seaI of Mafijusri.

Thereupon, Santideva restored the king's eye and, acknowledging the suffering he

had caused, decided to leave the mundane life once and for ail.

1t is probably at this moment that Santideva became a monk. He Joined the

monastic university of Nalanda where he was ordained by Jayadeva. He received

the name Santideva because of his quietness. There, the other monks despised him

and to them it appeared that he did nothing but eat, sleep and defecate. They gave

him the nickname Bhusuku. 1n reality, Santideva was meditating on the teachings

during the night and sleeping during the day. As w~ the custom, each monk had ta

periodically give a discourse to the entire monastic community. When it came ta

Santideva's turn, the monks thought that they had a good opportunity to humiliate

him. 1nstead, when asked to recite something new, he began to disclose the

Bodhicaryavatara thus showing that he was a real pandit. Thereupon, he left for the

South of 1ndia never to return to Nalanda. According ta his biographers, Santideva

left three manuscripts in his cell which correspond to the three texts recognized to

have been composed by him. This could be understood as an attempt by the

tradition to seUle the dispute over the authorship of the Sütrasamuccaya.

Because Santideva is known ta have performed miracles--for example, one is

told that he accomplished a multiplication of rice ta feed hungry people-- and also

due to the fact that a certain Bhusuku has been recognized as the composer of

songs belonging to the Vajrayana school of Tantric Buddhism, it has been argued

that Santideva has been an adept of Tantra or was influenced by it.45 [t aIso

appears, in the Bstan 'gyur, that a certain Santideva was the author of tantric

texts.46 Despite these facts or coincidences, most scholars of Buddhism do not

accept the idea that Santideva was connected in sorne way or another to the

Tantric schools of Buddhism. He is considered as a representative of the

Madhyamaka school of l\1ahayana Buddhism, most probably its Prasarigika branch.

44Chapter eight of the Bodhicaryavatara praises dweliing in the Forest and living the ascetic life.

45-rhis argument was put forward by H. Sastri in an article entitled 'Santideva' published ln lndian
Antiquary. XLII, Bombay, 1913, p. 50-51.
46pezzali (1968), p. 45, note 80.
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- 1ndeed, according to Ruegg,47 "as a result of the contributions made to the school

by Candrakïrti and Santideva, the doctrine of the Prasangika branch of the

Madhyamaka was firmly and systematically established from the points of view of

logic, gnoseology and soteriology."

iii. Prajifakaramati

On the Bodh icaryava tara, as mentioned above, there exists a number of

commentaries. Prajfiakaramati's Paifjika is probably the best known in Sanskrit. Not

much is known about the life of this commentator. lt is generally believed that he

was an erudite Buddhist monk who Iived at the monastic university of Vikramasïla

around the last quarter of the eighth century and the first quarter of the ninth. This

assumption is based on the fact that in his commentary, he quotes abundantly From

earlier works such as the Tattvasamgraha of Santarak~ita.48 1ndeed, Prajfiâ­

karamati refers to more than 73 sütras in his Pafijika. 1t also appears that he had at

his disposai more than one manuscript of the Bodhicaryavatara for his

commentary.49

Having presented the text 1 intend to use as the data for my research on the

concept of bodhicitta. as weIl as its author and its most important Sanskrit

commentator, 1 would like now to discuss the various interpretations of this concept

provided by modern scholars of Buddhism. This discussion is in fact an analysis of

their assumptions concerning the soteriological context in which bodhicitta is

be lieved to be art icu lated.

3. Review of Iiterature

1n this section, 1 intend to look at two scholars of Buddhism. The first one is

D.T. Suzuki, issued From the Zen tradition of Japan. His approach to the study of

Buddhism is strongly influenced by the presuppositions of this tradition and his long

friendship with Williams James. The second scholar, Sangharakshita, is in fact an

Englishman who presents Buddhism as a practical system with a definite purpose:

the attainment of emancipation. Strictly speaking, his approach is not scientific but

nevertheless. it is not devoid of interest because he is probably the only Buddhist

author who has attempted to discuss the structure of the soteriological context in

47Ruegg 098 U. p. 85.
48Sharma (1990), p. xii.
49 ln many instances. Prajnakaramati indicates to his reader alternative readings of a verse he is
commenting on.
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.. which the concepts and ideas of Buddhisrn are articulated. For this review of

literature, [ also relied on a third scholar, L.M. Joshi, who is not, as far as [ know,

identified with any schools of Buddhism and whose study of the concept of

bodhicitta is probably the most comprehensive in terms of the textual sources

analyzed.

i. Daisetz Teitaro Suzuki

D.T. Suzuki was probably one of the first non-Western Buddhist scholars to

try to give a scientific description and explanation of the main concepts and

practices of Buddhism. His contribution, especially in the area of Zen Buddhism, is

without doubt impressive. He also translated and analyzed texts such as the

Gal)davyüha and the Dasabhümikasütra. Both texts deal explicitly with the practices

of the bodhisattva and the concept of bodhicitta.

One of his basic assumptions concerning the development of the Buddhist

tradition as a whole is that it began at sorne point in its history to evolve into two

distinct directions. As he explicitly says:

The idea of the Bodhisattva. a being (sattva) who seeks enlightenment (bodhO thus came to take
root in Buddhism. and a sort of secular Buddhism came to replace the old school of ascetic and
exclusive monasticlsm. The householder was made more of than the homeless mendicant, the
teaching of the Buddha was to he practiced outside a communtty of the élIte. and this democratic
social tendency brought about many great changes in Buddhist thought. One of them was ta
analyse in a practical way the process of enlightenment.50

This assurnption is not without consequences in Suzuki's interpretation of the

concept of bodhicitta. According to hirn, the appearance of this concept was cIosely

linked to the development of the Mahayana approach to spiritual fulfillment. 1ndeed,

he argues:

When the actual process of enlightenment was exammed, the Mahayana found that it conslsted
of two definite steps. In the beginning it was necessary to create for the sake of others an urgent
longing for enlightenment, and then the attamment of the final goal would be possible. The
longing was JUst as important and full of meaning as the attainment itself. for the latter was
impossible without the former; indeed the latter determined the former in every way; that IS, the
time, strength, efficacy, etc., of enlightenment entirely depended upon the quality of the
initiative will-power raised for the attainment of the final object. The motive determined the
course. character, and power of the conduct. The desire for enlightenment intensely stirred meant,
indeed, that the greater and more difficult part of the work was already achœved.51

SOSuzuk i (950), p. 168.

51Suzuki (1950), p. 169.
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1n this context, the concept of bodhicitta refers to the driving force leading

the bodhisattva to his final goal. As such, it could be argued that this concept is not

entirely new because, even though the term is not found in pre-Mahayana

literature,52 it is well-known that Gotama, the historical Buddha-to-be, after

renouncing the household Iife. also resolved to strive to put an end to ail sufferings

of existence. According ta the Pali tradition, we also know that the Buddha, after

his experience of enlightenment, decided to preach to others the truth he had

discovered out of great compassion for ail sentient beings. Assuming that the

spiritual career of the Buddha, including that of his previous lives, was taken by the

early Buddhists as a model to emulate, there seems not to be much difference

between them and the Mahayanists from the point of view of the quality of their

commitment. 1n other words. when bodhicitta is understood as an earnest decision to

become enlightened, there is nothing really special about this concept; there is

nothing that could later, Le., in Mahayana Buddhism, justify its promotion to the

status of technical term: there are in fact plenty of terms in Sanskrit that could

express the same meaning. Why then did the desire for enlightenment became

central to the path of the bodhisattva whereas in Early Buddhism there is no special

emphasis on this idea? As mentioned in the preceding quote. this difference is to be

attributed to a new understanding of the process of enlightenment. What then.

according to D.T. Suzuki, is this process of enlightenment exactly?

1t is probably in the description of the Satori experience of the Zen tradit ion

that Suzuki makes explicit this process. This experience is said to be brought about

by an intense reflection on a k6an. A k6an may be considered as a type of riddle

given to a student to solve. A famous k6an is: "Two hands clap and there is a sound.

What is the sound of the one hand?" What is interesting concerning the

circumstances of its resolution, which is considered the experience of Sa tari, is that

it "cornes on in connection with the most trivial incidents such as the raising of a

finger, utterîng a cry, reciting a phrase. swinging a stick, slapping a face, and 50

on."53 Suzuki interprets this experience in the following manner: "As the outcome is

apparently incongruous with the occasion, we naturally presume sorne deep-seated

psychological antecedents which are thereby abruptly brought to maturity."54 To

52According ta Nakamura (1989), the term aifnacitta seems ta he the predecessar of bodhieitta.
Aifffacitta is a Pali term translated as '"the thought of gnosis" or "the intention of gaining Arahantshipn.
(T.W. Rhys Davids. Pali-Eng/ish Diet. p. 14).

53Suzuki (1970), p. 40.

54Suzuki (1970), p. 40.
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- explain the nature of these deep-seated psychological antecedents, Suzuki analyzed

the career of three early Zen masters.

The first example given is that of Hui-k' ê. Hui-k' ê was a learned scholar

dissatisfied with mere scholarship. He was earnestly searching for an inmost truth

which would give peace and rest to his soul. 1t is believed that a long period of

intense lucubration took place prior to his experience of Satori.

The second example is that of Hui-nêng. Contrary to Hui-k' ê, Hui-nêng was

not a scholar. The facts show, however, that he had sorne knowledge of several

Mahayana sütras. 1n his case also, it is assumed by Suzuki that a great spiritual

upheaval was going on in his mind, since, in spite of being assigned to menial work

in the monastery, the purpose of his being there was to study Zen.

The third example is that of Lin-chi. Lin-chi spent three years of silence

under his master in order to grasp the final truth of Zen. 1n fact, he spent three

years in silence because he did not know what to ask the master, thus pointing to

an intense mental application and spiritual turmoil.

According to Suzuki, the common denominator of these three examples is

that each aspirant to enlightenment cultivated an intense desire for it. This

cultivation is central to the experience of Satori. As he himself explains: "The

searching mind is vexed to the extreme as its fruitless strivings go on, but when it is

brought up to an apex it breaks or it explodes and the whole structure of

consciousness assumes an entirely different aspect."55 According to him, this

phenomenon is not exclusive to Buddhism; it is to be experienced whether one IS

pondering about a difficult problem or contriving a solution to an apparently

hopeless situation. This phenomenon could be explained, as far as psychology goes,

by the following law: "accumulation, saturation. and explosion."56

1t is from the point of view of this understanding of the spiritual process or,

as 1 called it, the soteriological context, that Suzuki interprets the concept of

bodhicitta. Bodhicitta is therefore not a simple desire to become enlightened, as can

be seen in the context of pre-Mahayana Buddhism and in which case it has a

relative significance. but rather, it is a strong commitment that is the primary cause

of the experience of enlightenment. As Suzuki himself puts it, bodhicitta, "is the

becoming conscious of a new religious aspiration which brings about a cataclysm in

55Suzuki (1970), p. 61.

56Suzuki (1970), p. 72.
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one's mental organization."57 This is essentially the reason why. according to Suzuki,

the concept of bodhicitta is specifie to the Mahayana tradition: only this tradition

has recognized the value of desire as spiritual catalyst, and this catalyst is best

brought into function by bodhicitta.

To sum up Suzuki's understanding of the concept of bodhicitta. one may use

an example taken from the physical world. This example is the process of lamination.

This process or technique is used. among other things, to make gold sheets.

Through successive striking on a gold ingot. one obtains very thin sheets of gold. 50

thin that no other method, such as cutting with precision instruments, can achieve

this result. This technique is very simple and unrefined compared to the very fine

result obtained. Furthermore, the result is sudden and unexpected; for a Iapse of

time nothing seems to happen but then. aimost instantaneously, aIl the sheets

appear. [n this circumstance, the last blow that brought about the transformation of

the ingot into sheets is no more important than ail the previous blows. The last blow

is like the trivial incident that brings about the experience of Satori. AIl other

blows, like the intense desire stirred up by bodhicitta, have the function of

producing an accumulation of pressure. 1n the case of the Satori experience. it is

the structure of the mind, composed of false assumptions about reality, that is under

pressure. [n this context, bodhicitta is the instigator of a brute force, i.e., the

intense desire for enlightenment and as such, it is totally devoid of know ledge. [n

other words, the concept of bodhicitta has a definite conative connotation and

therefore, the appropriate translation for it is "Desire of enlightenment."

D.T. Suzuki recognizes that the concept of bodhicitta has acquired other

connotations in the course of the development of the Buddhist tradition. 1n an

earlier work, he defined it as Uintelligence-heart." Thus bodhicitta is understood as

a form of the Tathagatagarbha (Buddha-nature) or alayavijiïana (substratum­

consciousness). As such, bodhicitta is something hidden in each being and

constitutes its essential nature. [t is something that, similar to the Buddha-nature or

Buddha-essence, one ought to he awake ta. Many Mahayana sütras and Buddhist

philosophers in general confirmed this connection between bodhicitta and the

description of metaphysical realïties. For example, in the Treatise on the Formless

Enlightenment-Mind.58 we have the following account of bodhlcitta::

57Suzu ki (950). p. 173.

58This text is usually attnbuted ta Nagarjuna This iS however contested because "considering the fact that
it refers to the concept of alayavijnana (store-consciousness). we may conclude that this must have been
cornpased by sornebody after Nagarjuna." (Nakamura ([989), p. 2431.
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The bodhtcttta iS free from ail detenmnations, that is, is not mcluded tn the categorIes of the five
skandhas, the twelve ayatanas, and the 18 dhatus. [t is not a partlcular eXistence which 15

palpable. [t 15 non-atmantc, umversal. [t 15 uncreated and ItS self-ex15tence IS VOId. One who
understands the nature of bodhtcltta sees everything wlth a ioving heart. for love is the essence
of the Bodhicitta The bodhicltta is the highest essence.59

Sthiramati, an author of the Cittamatra (Mind-onIyl school of Mahayana Buddhism. in

his Discourse on the Mahayanadharmadhatu, also said that bodhicitta is the Cosmic

Body of the Buddha (Dharmakaya) or Reality as such (Bh lIta ta thataJ. GO 1t is probably

within the Tibetan tradition that the concept of bodhicitta has acquired the

strongest connections with metaphysical realîties.

ln the Vajrayana school of Esoteric Buddhism, for example. a school which

has been founded in India around the 3rd CE and which became important in Tibet,

bodhicitta is understood as the final unification of sünyata (emptiness; also called

prajna [wisdomD and karul)a (compassion; also called upaya [skillful meansJ). This

term also refers very often to the "Great Delight" (mahasukhaJ itself.GI This maha­

sukha is reIated to a practice of Esoteric Buddhism involving rituaIs connected with

the enjoyment of meat. intoxicating liquors and sexual intercourse.

1n the Guhyasamaja tan tra, a text produced by the Esoteric Buddhist tradition

at its last stage, we are told that the great Bodhisattvas, headed by Maitreya, pay

homage to bodhicitta in the same manner in which Nagarjuna has paid homage to

the prajnaparamita (the Perfection of wisdom). Bodhicitta is, consequently, described

as born of the emptiness of things, complementary to the Buddha's awakening,

beyond imagination and without support.G2 1n this tex t, an interesting definition of

bodhicitta is also given: "The bodhicitta is the unity of voidness and compassion; it is

beginningless and endless, quiescent and bereft of the not ion of being and non­

being."G3 And, in another text of the same tradition, the Prajiiopaya-viniscayasiddhi

komposed about 650-800 CE), bodhicitta is considered as the eternal, luminous,

pure, the abode of the Conquerors, made of ail dharmas (phenomena), divine and the

cause of the whole universe (nityam prabhasvaram suddham bodhicittam jinaJayam,

sarvadharmayam divyal1) nikhilaspada-karaoam). 64 And later in the text, the same

59Suzuki (1970), p. 297.

60Suzuki (1970), p. 298.

6lJoshi (I970, p. 75.

62Joshi (971), p. 75.

63Guhyasamaja-tantra. chapter XVI [l, verse 37. Quoted in Nakamura (1989), p.333.

64Pra.vLsi, 2-29.
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homage as that mentioned above is paid to bodhicitta. (safT)buddha bodhisattva/J ca

tvattal) paramitagUIJa!J, safT)bhavanti sada natha bodhicitta namo 'stu te} 65

According to Suzuki, aIl these metaphysical connotations "must be regarded

as a degeneration of pure Mahayana Buddhism."66 The reason for this shift of

meaning is that bodhicitta should be considered as the abbreviation of the

expression anuttarayarn samyaksarnbodhau cittam utpadam which means, according

to him. "to cherish a spiritual aspiration for the attainment of supreme

enlightenment."67 He further argues that "this historical connection between the

compound bodhicitta and the phrase anuttarayarn samyak-sarnbodhau cittam

utpadam was altogether forgotten so that the Bodhicitta came to be treated as

having an independent technicaI value."68

The view that one is dealing with two different meanings for the concept of

bodhicitta. has also been advocated by L.M. Joshi. Joshi wrote a short paper

attempting to present an historical survey of the concept of bodhicitta with a view

to pointing out the difference in its meaning in the c1assical Sanskrit literature of

the Mahayana tradition and in Tantric Buddhism.69 According to him. the concept of

bodhicitta

is conceived. in the Mahayana-sutras and sastras. as a strong resolutton to work for the spIrItual
benefit of ail creatures; wlsdom IS its philosophical foundation. and compassIon ItS acttve slde;
it is nevertheless. a mere thought or will (a strong will. no doubt) turned towards samyak­
sarT)bodhr; production of bodhicItta. its careful preservation and growth lead to nirvana. 1t IS thus
a way of moral and spiritual perfection. [n the Vajrayana. on the other hand. we have the express
declaration of the esoteric texts that bodhicitta is not a way of Bodhi or nirvana. but It is nirvana

itself. 1t IS the supreme Reality called advaya. prajnopaya. Vajrasattva and the mahasukha.70

Concerning the question of how this change of meaning was effected. Joshi ooly

says that it occurred gradually but. contrary to Suzuki, he does not attribute it to

sorne kind of degeoeration. 1n this regard. it might be interesting to look at the

ideas of the second scholar [ wish to discuss.

65pra.vLsi. 3-11.

66Suzuki (1950). p. 175.

67Suzuki (950). p. 173.

68Suzuki ([950). p. 174.

69'A survey of the conception of bodhicitta' in The journal of Religious Studies. Dept. of Religious Studies.
Punjabi University, Patiala. vol. [[1 No. 1. p.70-79.

70Joshi (1970. p. 77 (Diacritical marks missing in quote).
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ii. Sangharakshita

Sangharakshita is probably one of the first Westerners who has devoted his

life to the practice and understanding of Buddhism. His major contribution is without

doubt his attempt to translate the ideas and practices of this Eastern spiritual

tradition into a language understandable to people educated in the Western \Vorld.

For that purpose, Sangharakshita has not shied away from borrowing concepts from

the field of science. As such, he could be compared, in his enterprise, to Pierre

Teilhard de Chardin, a catholic philosopher and paleontologist who tried to explain

religious phenomena in terms of scientific language.

Sangharakshita has been a very prolific writer. He has been a practitioner of

Buddhism, Le., he made a serious commitment for the realization of its goal, in ail

major schools of this tradition. One of his books, A Survey of Buddhism is still a

valid source of information, even for non-Buddhists. AlI along his career as a

translator and a practitioner of Buddhism, one could say that one of his major

preoccupations was to show the unity of this tradition in its metaphysical ideas as

weIl as in its underlying assumptions in the various approaches to enlightenment it

produced. [t is therefore in the context of his vision of what is the unifying principle

of Buddhism that he discussed the concept of bodhicitta.

According to Sangharakshita, the practice of Going for Refuge to the

Buddha, the dharma and the sangha is "the central and definitive Act of the

Buddhist life" and "the unifying principle of Buddhism itself."71 Moreover, he

considers that the language of Going for Refuge provides the most helpful model of

spiritual life.72 Before looking at Sangharakshita's understanding of the concept of

bodhicitta. it is therefore necessary to explain this model of spiritual Iife based on

the practice of Going for Refuge.

Coing for Refuge is above ail the expression of one's commitment to the

ideals of Buddhism. Sangharakshita explains that this practice has in effect lost, in

the course of time, this signification. Going for Refuge has more or less become a

formality. "[ n sorne 'Buddhist countries' virtually the entire population will recite the

formula when they go to temples, but few will do so with much consciousness of

what the words really mean."73 Because of this loss of significance, Sangharakshita

argues that other means of expressing the essential act of commitment had to be

71Su bhuti (1994), p. 84.

72Su bhuti (994), p. 98.

73Su bhuti (1994), p. 88.
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developed. One of these expressions came to be known as "the arising of

bodhicitta." 74 ln this way. bodhicitta could be understaod as an alternative to the

practice of Going for Refuge. which is essentially a commitment to the ideals of

Buddhism. Eventually. in the course of the development of the Buddhist tradition.

other forms such as the tantric initiation of Vajrayana appeared because even the

arising of bodhicitta degenerated inta a mere ritual. Ta be more precise.

Sangharakshita did not say that these new forms of expressing this essential act of

commitment were exactly like the original Going for Refuge. but rather. he argues

that the development of these new forms resulted in making mare explicit certain

dimensions of Going for Refuge. For example. the arising of bodhicitta. which is

interpreted as a deep urge to go forward on the path for the benefit of aH beings,75

came ta reveal its altruistic dimension. 1t is, however. essential to realize that. for

Sangharakshita. the arising of bodhicitta brings nothing new ta the basic act of

commitment encompassed in the Going for Refuge; "The spiritual path [based on

Going for Refuge] is of its very nature altruistic, a growth in harmony. friendship.

and campassion."76

The act of Going for Refuge can be done. according to Sangharakshita. at

[ive different levels. These are: the Cultural, Provisional, Effective, Real and

Absolute. Although this classification is his own, it is not without basis in the

canonical literature of Buddhism. These levels represent the various degrees of

commitment to the ideals of Buddhism. The first level, the "Cultural" Going for

Refuge has the least spiritual significance and probably it plays the biggest social

role. Here the formula of Going for Refuge is an affirmation of cultural and national

identity; it is a characteristic of the tradition one vows allegiance to. The second

level is called "Provisional" because it refers to an act which. although marked by

strong feelings of devotion and reverence towards the ideals. falls short of being a

true commitment. At this level, one is still torn by competing interests and ambitions.

At the third level, the "Effective" Going for Refuge. these interests and ambitions

are still there but one "is sufficiently drawn to the Three Jewels ta be able to

commit oneself ta making systematic steps towards them. 1t is really at this point of

"Effective" Going for Refuge that the spiritual life begins in earnest. Here. the

decisive reorientation from the mundane towards the transcendental is made."77

74Subhuti (1994), p. 88.

75Subhuti (1994), p. 95.

76Subhuti (1994), p. 95.

77Subhuti (I994), p. 93.
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As mentioned earlier, these levels represent degrees of commitment.

Sangharakshita has also provided a model to explain the succession of levels; he

calls it the "principle of Higher Evolution." The idea of evolution is one of these

concepts used by Sangharakshita to make certain Ideas of Buddhism easier to

understand by a Western audience. It is to be considered as a kind of metaphor.

The principle of Higher Evolution is to be contrasted to the Lower Evolution: where

the latter corresponds ta the scientific principle of evolution used to explain the

developments of the biological world. the former is used to describe the

developments of the spiritual life. The Lower Evolution is cyclic and does not

require consciousness to happen whereas the Higher Evolution evolves like a spiral

and has to be consciously undertaken by the individual and requires personal

commitment and sustained effort. The image of the spiral is used by Sangharakshita

because along this path towards greater commitment one experiences a deepening

of self-awareness or an increase in transcendental consciousness. As long as efforts

are sustained. one moves upward along the spiral towards enlightenment. This

progression, however, does not seem ta be linear.

At the fourth level, the "Real" Coing for Refuge, one gains a transforming

insight that brings one on to the transcendental path. "1 t is the point on the path of

the Higher Evolution where transcendental consciousness arises and one becames a

true individual."78 This transition is a "point of no-return" and it is considered as the

first goal of spiritual life. 1n the Buddhist tradition, there are a lot of images used to

describe this moment: Stream Entry or the Opening of the Dhamma-Eye in the Pali

tradition, the attainment of the eighth bhüml called Acafa in Mahayana or entering

the Path of Vision in Tibetan Buddhism. At this point, one is assured of gaining

enlightenment because one cannot help making the efforts that will bring one to iL

1n other words, at this level the act of commitment has become a second nature for

the aspirant to enlightenment. Finally, there is the "Absolute" or "Ultimate" Coing for

Refuge. This is the point of full Enlightenment. Here,

the cyclic trend of conditlonality 15 completely exhausted and there IS only a spontaneous
unfolding of the spiral trend in unending creativity. Here even Going for Refuge 15 transcended.
since one has oneself become the refuge. (n fact. in so far as ail dualistic thaught has been left
behind, there is no refuge ta go to and no one to go ta it.79

This last level is not to be viewed as a fixed place in which the enlightened being

settles down. Sangharakshita remarks that even after the Buddha attained

78Subhuti (1994), p. 93.

79Subhuti ((994), p. 94.
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enlightenment, he still had the need of sorne higher principle. Understanding that

there was no being to worship. he realized that there was the dharma which had

helped him become what he was. So he resolved to live worshipping and revering il.

To SUffi up, the progression from one level of Going for Refuge to the next

corresponds ta a more radical turning towards the Three Jewels. "It is Going for

Refuge that drives one ta leave behind what one has presently achieved and to seek

yet greater heights. Going for Refuge therefore takes place within the context of

the Higher EvolutÏon, of which it is the vital fuel and spark."so The relevance of this

idea for the concept of bodhicitta is that Sangharakshita considers that Going for

Refuge is the expression, within the context of Buddhism, of a general principle,

which is, for the Mahayana, the concept of bodhicitta. This principle, also called the

"principle of perpetuaI self-transcendence" and "considered as the universal

princip le that underlies the entire evolutionary process, Sangharakshita calls this

the 'Cosmic Going for Refuge'."81 This interpretation of the concept of bodhicitta has

been corroborated by Marion Maties, a modern translator and commentator of Sa

ntideva's Bodhicaryava tara. According to him, {bodhicittaj"is the force of the

thought which thus turns one's life completely upside down (as any thought is a

force insofar as it results in action). Consequently, Bodhicitta (like Citta) partakes of

a quasi-universal aspect. because in the latter sense, it is a force let 100se in the

universe to work for the good of all."82 What this means is that the commitment for

enlightenment does not only depend on one's individual will, but rather, it could be

stirred up by a cosmic force. The best way to get attuned to this force is the

practice of Going for Refuge. As Sangharakshita explained:

The indivldual's spiritual efforts are not merely the efforts of an individual entirely iSOlated From
everything else: they take place within a vast context. The mdivldual's efforts and the upward
movement of life and consciousness that in their context are bath manifestations of the single
principle of the Cosmic Going for Refuge. The individuaI can reveal ever more of the significance
of his or her efforts because those efforts are interconnected \VIth the entire context.83

It is probably at the fourth level. the "Real" Going for Refuge, that one has the

experience of being carried off by this cosmic force.

Sangharakshita's understanding of the concept of bodhicitta is not devoid of

interest. Earlier in my introduction, 1 drew a parallel between him and Teilhard de

80Subhuti (994), p. 100.

81Subhuti (994), p. 102.

82Matics (1970), p. 34.

83Subhuti (994), p. 103.
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Chardin. The comparison was not gratuitous. This Jesuit scholar also saw in the

phenomenon of evolution a principle of spiritual growth. a force Ieading it to a

spiritual finality. According to him, the evolution is "'une cosmogenèse en mouvement

dans laquelle, de lentes maturations en brusques explosions, quelque chose se fait,

de la matière à la vie, de la vie au phénomène humain et jusqu'à, préparé et

attendu, un ultra-humain."s4 This "phénomène humain" is a crucial moment of the

evolution because it is the point where consciousness starts to grow in complexity.

ln Sangharakshita's language, this is the beginning of the Higher Evolution.

When one compares D.T. Suzuki with Sangharakshita, one can see that they

stand at the opposite ends of a spectrum with regard to the significance of the

concept of bodhicitta. Suzuki understands this concept as pureIy motivational and

does not recognize the validity of its metaphysical connotations. The abstract and

technical meanings that developed in the Tantric tradition, for example, must be

regarded, as mentioned earlier, as deviation from the original meaning of bodhicitta.

On the other hand, Sangharakshita's understanding of this concept, based on his

vision of the soteriological context in which it is found, renders it, at the

motivational level. somewhat redundant and obsoIete. As he himself says:

1 think it 15 ail the more necessary ta fall back on the Gomg for Refuge as the bastc Buddhist act.
not on the arising of bodhicitta and becoming a BodhIsattva -whlch IS the archetype of Gomg

for Refuge, on a cosmIC scale.8S

ln a way, Sangharakshita has, if one allows me the comparison. given to the concept

of bodhicitta a seat in the House of Lords knowing that in fact things really happen

in the Commons. 1n this context, although the term bodhicitta is translated as "Will

ta Enlightenment," this "will" should not be understood as the u5ual mental event of

volition but rather as the description of a metaphysical reality.

Despite these two opposing views, 1 am of the opinion that it is possible to

find a middle way, Le., to elaborate a soteriological context that would be able ta

accommodate both connotations: the metaphysicai and the motivational. As a matter

of fact, the concept of bodhicitta !s also connected ta what 1 would calI ethical

realities. 1n many instances, it is mentioned that the person in whom the bodhicitta

arises is ta be considered as a son or a daughter of the Buddha. 1n the Bodh icarya­

ava tara, we are taId:

84Borne (1985), p. 1673.
85Subhuti (1994), p. 96 .
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bhavacarakabandhano varâkab sugatanNl) suta ucyate k.:iaJ)ena.
sa naramaraJokavandanïyo bhavati sma udita eva bodhicitte.
The moment bodhicitta arises in a wretched man who iS attached ta eXIstence. he becomes a son
of the Buddhas and iS praiSed by bath men and gods.S6

ln the Astasahasrika Prajnaparamitasütra also, it is said that Ha bodhisattva radiates

great friendliness and compassion over ail those beings, he gives his attention to

them, thinking: 1 shaH become a savior to aIl those beings."87 This event is viewed as

a life-transforming experience and is characterized by the acquisition of an attitude

or a spontaneous feeling of compassion towards aIl beings. Such a person is also

said to be instantaneously freed from negative mental tendencies. [n other wards,

these ethical realities describe the behavior or state of being of the person in wham

bodhicitta has arisen. 1n this circumstance. [ believe that any suggested

soteriological context should take these facts into consideration.

As the next step of my research. [ would like to investigate the possible

functions the concept of bodhicitta might assume in the context of a spiritual path.

One function. as we have already seen. is bodhicitta as desire for enlightenment.

where the desire is to be understood literally, Le., as a mental event of volition. A

second function is bodhlcitta as abject of concentration. Here, the emphasis is on

the experience of calmness of the mind. The third function, the one which will Iead

me to the elaboration of what ( believe to be an appropriate soteriological context

for the understanding of the exact significance of bodhicitta, is bodhicitta as a basls

for the cultivation of awareness.

86BCA.I-9.

87Joshi 0971l. p. 71.
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Chapter two

BODHICITTA AS DESIRE FOR ENLIGHTENMENT

From the analysis of Suzuki's conception of the spiritual path of the

bodhisattva, it is quite clear that desire plays a crucial raIe in iL Ta state the

obvious: in order ta attain enlightenment one has ta desire iL But when we looked at

Sangharakshita's understanding of the path, the idea of desire became a Iittle bit

more complex. 1n addition ta assimïlating it to a conventional mental event,

Sangharakshita, with his idea of "Cosmic Going for Refuge," added a new dimension

ta it. As mentioned earlier, for him, the individual's spiritual efforts are not merely

the efforts of an individual entirely isolated from everything eise: they are somehow

interconnected with a wider context which he called the "Higher Evolution." 1t is

most probably at the fourth level of Going for Refuge that this interconnection

begins to be felt. At this point, the desire for enlightenment appears ta require less

efforts; at this level, the act of commitment has become 50 to speak a second nature

for the aspirant to enlightenment.

The difference between Suzuki's and Sangharakshita's view of the notion of

desire is basically that, for the former, desire is exclusively a voluntary act

requiring intense efforts and motivation. It is the brute force of the will allowing

one to cross the sea of saT1)sara. Using an adapted version of the well-known simile

of the raft, desire would be 50 to speak the fuel of its engine. 1n this circumstance,

the idea of desire and that of motivation are almost synonymous: the desire for

enlightenment of the bodhisattva is his major factor of motivation, it is that which is

chiefly responsible for his spiritual progression. For Sangharakshita, on the other

hand, desire seems, in the course of the spiritual progression, ta detach itself from

the necessity of motivation. Using the same modified simile of the raft, an engine is

still needed to move it across the sea of samsara, but. at sorne point, it enters into a

stream or 15 pushed by a strong wind 50 that its speed is maintained or even

increased and above aIl, it now requires Iess fuel to progress along its path. This

means that progression on the path is not always directly proportional ta the

intensity of efforts put in by the aspirant ta enlightenment. Sangharakshita's view of
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the desire for enlightenment is in a way a little bit more sophisticated than that of

Suzuki. As will be seen later, 1 am of the opinion that it is also more faithful to the

nature of the spiritual path as conceived by the Mahayanists of 1ndia.

1n the present chapter, 1 will therefore look at the possible connotations of

the idea of desire and evaluate their appropriateness for a definition of the concept

of bodhicitta. It is especially the notion of motivation and voluntary efforts that will

be investigated. As for the description suggested by Sangharakshita, 1 will show that

the term bodhicitta, when taking into consideration the various contexts in which it

is used, also carries a certain ambiguity as to its significance and its role within the

spiritual path of the bodhisattva. lmplicitly, 1 will be criticizing Sangharakshita's

interpretation of the historical development of the concept of bodhicitta. For

instance, [ do not think that the arising of bodhicitta, even as the expression of a

ritual of initiation, is to be assimilated to the "Cultural" Going for Refuge, Le., to a

simple social event. This means that even at the moment of initiation, bodhicitta

could be seen as the basis of a spiritual approach in its own right and,

consequently, it is not to be understood in terms of the terminology and concepts of

another approach such as the practice of going for refuge. The principle underlying

the spiritual development, Le., how, in psychological terms, the experience of

spiritual transformation is brought about, may be similar in both, but each approach

nevertheless retains its own identity. My arguments in thlS regard will be expounded

after 1 have discussed what 1 consider to be an appropriate soteriological context

to understand the meaning of the concept of bodhicitta.

1. The importance and implications of the idea of motivation

When considering the idea of desire from the perspective of its motivational

function, one inevitably has to discuss the notion of goal. The goal is the incentive,

that for which efforts are made. It is also that which allows one to make decisions

and sacrifices: sorne choices lead away from the goal while other bring one doser

to il. This idea is quite straightforward because one can easily relate to it in usual

circumstances of life.

ln Mahayana Buddhism, the goal of the spiritual practice of its aspirants is

bodhi. As mentioned earlier, this term has been translated either as enlightenment

or a wakening. 1n the literature of this tradition, one also finds expressions such as

sarnbodhi (enlightenment), samyaksarnbodhi , (perfect enlightenment) or anuttarâ

samyaksambodhi (unsurpassed perfect enlightenment). Ail these expressions refer to
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the final experience of the path of the bodhisattva. 1n the Pal i canon, however,

there seems to be a distinction between these expressions. 1ndeed, bodhi is used to

express the lofty knowledge of an ascetic and the stage of enlightenment of the

paccekabuddhas, those who attained enlightenment by their own means, whereas the

final experience of the Buddha is identified as sammasal1) bodh i. 88 The relevance of

this observation is that, from the early beginning of the Buddhist tradition, one

began ta make distinctions as ta the nature and content of th is final goal. The

Mahayana Buddhists were not exempted from this trend and indeed argued that

their goal was superior to that of the non-Mahayanists. l ts superiority was mainly

justified on the basis of the idea of motivation.

According to the Abhisamayalarikara, "the thought of Enlightenment is the

desire for supreme Enlightenment in pursuit of the welfare of others."S9 1n the

Vajradhara sütra, the bodhisattva, overflowing with compassion, says:

it is my resolution to save ail sentient belOgs. [ must set aH beings free. l must save ail the
universe, from the wilderness of birth. of old age. of disease. of being barn again. of ail stns. of
ail misfortunes. of ail transmigrations. of aIl depths of herettcal doctrme. of the destructton of
the skillful Law, of the occurrence of ignorance. therefore by me allsenttent beings must be set
free from aH the wildernesses.
sarvasa.ttvottaréU)élpréJ1)idhanarn marna. maya sarvasattva/) panmocayitavyab. maya
sarvajagatsamuttarayitavyarn. jitikantarajJarakantarad vyadhrkantaraceyutyupapattakantarat
sarvapattikantarat sarvapayakantarat sarvas:unsarakantarat sarvadf'$Jigahanakantarat
kuSaladharmaprar:a5akantarad ajnanasamutthttakantarat tad ete maya sarvasattvab sarvakantlIre­
bhyai) parimocayitavylI1). 90

This means that in Mahayana Buddhism, the desire for enlightenment is no longer

sufficient; it has to be coupled with the resolution ta save all beings. 1n this context,

the desire to help all beings is the reason for which one seeks enlightenment. On the

basis of this idea, a distinction was made between the aspirants engaged on the

Mahayana path to enlightenment and those who were not. 1ndeed, according to

Atisa (982-[ 054) in his Bodhipathapradïpa, beings can be divided in terms of their

scope or aspirations into three types: the lesser, the middling, and the superior.

Those of lesser scope are those who have no religious aspirations, they strive only

for their material well-being. The middlings turn their backs on the pleasures of

existence and renounce immoral deeds. They act in order to bring about their own

pacification, in another words in order to attain enlightenment as an arhat. Those of

the highest, superior scope seek ta bring a complete end to aIl sufferings of others,

88PED. p. 491.
89Joshi 097U. p. 72.

90Ss• 8280.
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since the suffering of others is indeed their own suffering. These are the

bodhisattvas.9l

This distinction on the basis of aspiration seems to have been carried over in

the analysis of modern Buddhist scholars. 1n this regard, Joshi says that, after

having discussed the readiness of the bodhisattva to sacrifice himself for other

people's sake,

Needless to say that such an utterly altruistic and self abnegating ideal inculcated In the theory of
bodhicitta by the Mahayanists stands out in sharp contrast to the dictum of the Theravada
tradition wherein we read: 'One should not sacrifice one's own Interest. one ought to devote to
one's true interest.,g2

The significance of this discussion concerning what 1 would calI the political

function of motivation is that, 1 suspect, it contributes to a tightening of the

connection between desire and motivation. Among the Mahayanists, it is believed

that the desire for enlightenment. because it is motivated by the desire to help ail

sentient beings, renders one who entertains it a superior aspirant. As long as one

wishes to justify a distinction between the paths to enlightenment, one has no choice

than to maintain that desire is exclusively a voluntary act requiring intense efforts

and motivation. If one were to argue, on the other hand, that the experience of

enlightenment results in being beneficial to beings, then the reasons for which one

seeks enlightenment become secondary and, consequently, any distinction between

aspirants to enlightenment on the basis of these reasons would be senseless. 1n

other words, if. for example, the experience of enlightenment means the realization

of one's own compassionate nature and, as a result of which, one, as the

Astasahasrika Prajnaparamitasütra puts it, "radiates great friendliness and

compassion over aIl beings,"93 then there is no reason to exclude the non-Mahayana

Buddhists since they too must be endowed with this nature. As will be discussed

later, 1 believe that this interpretation of the desire to work for the welfare of aIl

beings is quite plausible. For the moment, 1 would just like to point out the fact that

historical and cultural circumstances may have Ied one to adopt an interpretation

which reinforces the link between the desire to help aH other sentient beings and

the motivation of the aspirant to enlightenment.

There is another reason why one may believe that the desire for

enlightenment is closely related to the idea of motivation. There are many passages

91 Williams (1989), p. 197.

92Joshi (197}), p. 72.

93Joshi H97}), p. 71.
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- in the Mahayana scriptures that stress the importance of making efforts. [n the

Siksasamuccaya of Santideva, for example. it is said:

The bodhisattva makes a courageous effort with ail the forces of hlS body. speech and mmd in
arder ta appease ail bodily and mental sufferings of ail beings. bath present and future and ta
produce bodily and mental happiness present and ta come.
txxJhisattval) sarvasattvanam vartamananagata-sarvadu1)kha-daurmanasyopaSamâya vartamana­
anâgatasukhasaumanasyotpadâya ca nitciâ.thyatab kâya-vâTHnana1)-parâ}<ramail) prayatnam

karoti. 94

The 24th verse of this same text cannot be more explicit:

Having first been firm with efforts in your resolutJon. havmg attended to [put in frontl
compassIon. YOU should strive 50 that merits increase.
krtvadau eva yatnena vyavasâyasayau drr;Jhau,

karu~ ca puraskrtya yateta Subha-vrddhaye. 95

Efforts are also necessary for being faithful to the resolve taken. 1n many

passages. the bodhisattva is enjoined never to desert it. (n the Lalitavistara, for

example, it is said that bodhisattva Siddhartha was reminded of his resolution to

obtain bodhi and ta liberate the creatures of the world from sorrow.96 [n the

Ras.trapafa, it is said that the bodhisattva must remember the following verse for the

purpose of counteracting despondency:

In many mIllions of ages a Buddha sometimes arises. someone [who worksl for the welfare of
the world. a great sage. For the one who desires emancipation. now a great opportunity has
come. today he must re.Ject indolence.
bahukalpako.nbhil) kadacit buddha1) utpadyate lokahita1) maha~l, labdhal) 'dhunâ saI) pravarai)

ksar:zab 'dya tyajati pramâdam yadi moktukamab. 97

After reflecting on the meaning of this verse, he further motivates himself by

saying: uthus persevere in and always st rive for [or cause to happen] the

Perfections, the spiritual Stages, the Powers; never relax your vigor until you are

awakened ta the mast excellent enlightenment." (udyajya yatha gha.tata nityam

paramitasu bhrlmisu bafe$u, ma jatu srarnsaya vïryam yavat na budhyatha pra vara­

bodhim.J. 98

1t is probably on the basis of such passages that Suzuki discussed the

significance of the concept of bodhicitta. Given his background, the idea that

motivation is one of the chief factors of enlightenment makes a lot of sense. For

him, efforts and commitment are important for creating an open and receptive mind

9455. BIS.
955s. B276.

96Joshi {I970. p. 74.
9755, B203.
9855, B203.
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- in the aspirant to enlightenment. Already at the time of Confucius, one understood

their importance for making the disciple receptive to the teaching. In the Analects

(XV, 15), there is the following passage:

The Master said, [f a man does not continually ask hlffiself 'What am [ ta do about th1S? what
am [ ta do about thlS?' there IS no possibility of my domg anything about hlm.99

This attitude has prevailed up to present day Japan and is without doubt an

important component of the overall mentality of the Japanese. 1n thlS regard, it

might be interesting to quote Victor Hori, a scholar of Buddhism and a Zen Buddhist

monk of the Rinzai school:

An Amencan friend of mine in Japan took lessons ta leam how ta dance and chant no. She found
that when she did not practice and walked mechanically through the steps and movements, the
teacher merely said. "Fine, fine," with no further comment. But when she put effort IOta her
chanting and danced wlth intensity, then the teacher suddenly came forward full of critlcisw.5,
"This is wrong, that is no good, do that again but slower," and 50 on. 100

1n short, one can say that the desire to learn is what predisposes one to mysticaI

experience or mental transformations.

This link between motivation and receptivity or openness of the mind is in

fact not exclusive to the Far East. 1n Indian spiritual systems one finds the idea of

adhikara (qualifications). Earlier, 1 mentioned the doctrine of upaya which advocates

the idea that teachings are adapted ta the mental dispositions of the people; the

idea of adhikara is exactly the opposite: in order to be imparted with certain

teachings, a aspirant must have reached a certain spiritual stage or levei. Here the

onus for establishing contact is on the aspirant and not on the teacher as it is the

case in the context of the doctrine of upaya. 1n the context of 1ndian Buddhism

also. there is the conception of gotra (family, predisposition). 1t is said. for example,

in the Bodhisattvabhümi, a text of the fourth century CE which describes the

various stages of the spiritual progression of the bodhisattva, that one has to belong

to the gotra of Gautama Buddha. Le., to be his spiritual son and heir, before

bodhicitta may arise. The notion of gotra is. however, not common ta ail

descriptions of the bodhisattva's path. Santideva, for example. does not attach great

importance to il.

The idea of prerequisites for spiritual experience could be the topic of an

important research that would exceed the scope of this thesis. 1n many instances in

99 Arthur Waley, trans., Analects of Confucius. London: Allen and Unwm, [938. Quoted From Hart ([994),
p. 16.
lOOHori «(994), p. 16.
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- the development of the Buddhist tradition. such prerequisites have been 50 to speak

institutionalïzed by means of rituals or by being included in systematized

descriptions of the spiritual path leading to those experiences. 1n other cases, these

prerequisites were only describing mental attitudes that the aspirant must entertain

at certain moments of his spiritual career. Despite the wide variety of prerequisites.

motivation remains nevertheless their common denominator: it IS on account of

motivation that one can acquire them and go through the different stages of any

given spiritual path.

To sum up the present discussion on the role of motivation, it appears that

there are two main reasons why the concept of bodhicitta, which is the desire for

enlightenment for the sake of aIl beings, may be considered exclusively as a

motivational factor. The first refers to the fact that the Mahayana tradition tried to

distinguish its ultimate experience from that of other Buddhist traditions; this is

what 1 called the political function or significance of the idea of motivation. The

second reason has more to do with its spiritual function. The concept of bodhicitta

seemed to have been the privileged means ta express this idea of motivation. On the

one hand. there is a certain understanding of the spiritual path in which motivation

plays a key raIe and, on the other hand, one has a concept very prominent in

Mahayana Buddhism which is defined as desire for enlightenment. 1t becomes

therefore obvious that bodhicitta, being essential to the practice of the bodhisattva.

is to be viewed as a motivational factor.

The issue 1 would like to address now is whether the concept of bodhicitta

has to be understood in terms of the idea of motivation. 1 do not want to deny the

importance of this idea but rather evaluate its exact nature in the context of what

believe to be an appropriate view of the spiritual path of the bodhisattva. Like the

laws of Newton which have been integrated inta Einstein's theories of relativity. 1

believe that the idea of motivation could be seen from the perspective of a wider

context thereby reassessing its character and its significance.

It has been shown earlier that, on account of the idea of motivation, the

term citta in the compound bodhicitta has been interpreted as desire, Le., as having

exclusively a conative connotation. 1n the Mahayana sources, however, when it

cornes to expressing the desire or the resolution of the bodhisattva. apart from the

context of the expression anuttarayarn samyaksarnbodhau cittam utpadam, (the

arising of the thought (desire) of unsurpassed perfeet enlightenment), the term citta

is, as far as 1 know, never employed. Instead. one encounters the terms pranldhana

as in sarvasattva-uttaraT)a-praIJidh6nalfl marna (it is my resolution to save aIl
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-... creatures), [0 1 kama as in yadi moktu-k~mah (if one wishes release), [02 artha as in

tasmat maya bodhi-arthikena bhavitavyam (Therefore 1 must be desirous of

enlightenment), [03 asaya and adhyasaya as in ~sayu ye$a prasadivisuddhaf) te$a

adhyS"sayu uttama sre$.thaf) (For the one who has intention there is complete

composure; for the one who has determination there is the very best desire)l04 or

abhilasa as in ayarn ca sarnvara1) str/oam api mrduk/esanarn bodhyabhilS"$aclttanarn

/abhyate (And this discipline is attained even in the case of women, when their

mental tendencies are soft and their minds are characterized by a Ionging for

enlightenmentl, 105 The last example is not without interest because of the

simultaneous occurrence of the words citta and abhi/a$a in the compound bodhi­

abhila$a-citta. This compound is in fact made up of two other compounds: the first is

bodhi-abhila$a which is a tatpurusa (desire for enlightenmentl and the second,

abhila$a-eitta. could be viewed as a upamana-purvapada-karmadharaya (a karma­

dharaya compound in which a ward expressive of the standard of comparison is

compounded with another denoting the common quality or ground of comparison).IOG

1n this case, the term abhi/a$a denotes a quality or characteristic of eitta. The

meaning of this compound could then be: a mind whose characteristic is ta desire.

The relevance of this last discussion is to draw to one's attention the fact

that eitta may refer to a state of mind having such and such quality. This renders

the psychological process of desiring a little bit more complex because the desire

appears not to be a willful act but rather a consequence of a certain state of mind.

ln other words, one does not have desires, but rather, one is in a state of mind

which desires. This distinction may appear to be superfluous at first sight, but 1 am

of the opinion that it makes aIl the difference in the way one understands the

concept of bodhicitta. 1n this circumstance, the desire for enlightenment for the

sake of ail beings is not a willful act, in which case it would be viewed as a

motivational factor, but it is instead a state of mind or way of being in which the

will has no raie to play. 1n the next section of this chapter, 1 will therefore look at

the various semantic applications of the word eitta and try to justify why it is

possible that eitta may be considered as a state of mind.

10 l S5, 8280.
102Ss, B203.
103Ss, B323.
104Ss, 84.

105Ss, Bil.
IOGHSG, p. 133.
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2. Criticism of bodhicitta as factor of motivation

i. Citta

Previously. 1 maintained that to have a comprehensive picture of the

meaning of a concept such as that of bodhicitta, one has to take into consideration

the soteriological context in which it is articulated. Such a context, however, is

never created out of a vacuum; it has itself its own history. Part of this history may

be revealed by the various semantic applications its key concepts or terms have

assumed or are still assuming. [n the case of citta, for example, because it is related

to a mental process which could have a direct bearing on one's state of being, a

knowledge of its semantic applications may inform us on the type of means required

or appropriate to influence or modify this mental process.

The present discussion on the various semantic applications assumed by the

term citta is not meant to be exhaustive, but rather, it is to be considered as an

attempt to trace back the origin of the various mcanings it has assumed in the

course of its history of application and evaluate the consequences this may have for

understanding of the expression bodhicitta.

In the first chapter, while discussing the possible interpretations of the term

bodhieitta, 1 mentioned that citta could have either a cognitive or a conative

connotation. These two interpretations are well supported in most of the

philosophical traditions of 1ndia mcluding Buddhism. From the point of view of its

etymology, these two meanings are also confirmed. 1ndeed, the word citta cornes

from the verbal root Veit which gives the verbs cetati (l P) and cetayate (l GAJ. Both

have a wide range of meanings. Apte gives the following translations among others:

1) ta perceive, notice, observe; 2} to knaw, understand. be aware or conscious of; 3) to regain
cansciausness; 4} ta aim at. intend, design; 5) ta desire. long for; 6} to be anxious about. care
for. be intent upon. be engaged in; 7) ta resalve upan; 8) ta appear. to shine; 9) ta be regarded
as; lQ) to make attentive, remind of; 1I) ta teach. instruct; 12} ta form an idea. he canscious of.
understand. comprehend. think. reflect upon; and 13} to be awake. 107

The form eittam, which is the neuter past particle of the verb cetati, therefore,

means: 1) perceiving; 2) understanding; 3) regaining consciousness; 4) aiming at,

intending; 6) being intent upon, and 50 forth.

Sometimes, the term cittam is glossed by cetana as in the fo[[owing example

taken from the Bhavanakrama of Kamalaslla: prarthanakara cetan3 tat

praQidhieittam (the aspiration-mind is the intention which has the form of a

107SED, p. 707.
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- desireL lOS According to Apte. the feminine noun cetana means: l) sense.

consciousness; 2) understanding, intelligence; 3) life, vitality, animation; and

4) wisdom, refiection. 109 As shown in the last example. this term is also used in the

sense of intention and volition.

One can therefore see that the derivatives of the verbal root Veit occur in

relation ta various mental faculties. Already in the literature of the R.g Veda, these

derivatives assumed a wide range of meanings and connotations. According to Ross

Reat, who did a study on the various psychologicaI concepts of early (ndian

thought,

Used with the term manas. "';Clt mdicates mental perception or intellectual thought. Wlth hrd
(heart) it refers to emotional or intuitive thought. With ..Jdhï it refers to Imaginative, vIsionary
thought. With kratu It refers to volitional thought. 110

The important point to notice in this analysis is that derivatives of the verbal root

Veit denote simply mental activity in general. The purpose of this mental activity

was, in the context of the Vedic culture. to maximize the efficiency of sacrifices.

These sacrifices were performed ta obtain boons or a place in heaven. As Reat

Ross says in an attempt to summarize this world-view:

Roughly speakmg, the entire human psychologlcal complex. as represented in the Rg Veda, may
he conceived ln terms of electronic communications. In such model, hrd would he the
transmitting room, manas the transmitter itself, and derivatives of "';Clt would be the vanous
forms of current and electrical activity in the transmitter. Kratu would be the antenna, which
focuses and directs the signal. and dhl would he the message sent. hopefully ta be received by the
Gods. 111

The Vedic tradition, however, is not the only source of meaning for the

various concepts used in the context of the philosophical and psychological thinking

of India. One has also to take into consideration the non-Vedic, or more specifically,

the yogic world-view. Yoga is one of the six orthodox systems of Indian philosophy.

It has been systematized by Patanjali (c. second century BeE) in a text called Yoga

Sütra. According to him, Yoga is a methodical effort to attain perfection, through

the control of the different elements of human nature, physical and psychical. I12

The very idea of controlling human nature already sets this approach apart from

the Vedic system of thought. Probably before the arrivai of the Vedic culture in

1ndia there were ascetics strolling the country in search of immortality and

IOSTucCi (980), p. 193.

109SED. p. 708.

IIORoss Reat (1990), p. 107.

1Il Ross Reat (1990). p. 142.

112Radhakrishnan 0973}, p. 453.
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permanent happiness, something that the Gods themselves would never be able to

grant. 1ndeed. the favors granted by the gods were usually proportional to the

extent of the sacrifices. To obtain immortality, Le., an unlirnited stay in heaven,

would therefore require an unlimited sacrifice or a sacrifice whose extent is beyond

imagination. 113 The Yoga system, on account of its goal and aspiration, could

therefore be considered as an offshoot of this tradition of seekers.

At the very outset, Yoga is declared to be the restraining of the

modifications of citta (yogas cittavrtti-nirodha/J.J. 1[4 [n this context. citta is the

mind-stuff that undergoes modifications or fluctuations when it is affected by

objects through the senses. These modifications are caIIed vrtti and may be likened

to the impressions left on material like wax when sorne force acts upon il. These

impressions are left on the citta and as such are called vasanas. Another metaphor

used to describe citta is that of the lake whose surface is agitated by the strong

winds which are the vrtti. When the disturbing winds are absent, one can see

through the calm surface of the lake which is. in the case of Yoga, the pure Self or

purusa.

One can see from these two metaphors that the basic image behind the

notion of citta, in the context of the Yoga system, is that of a repository of habits,

memories and dispositions acquired through one's experience with the phenomenal

wor/d. This idea of repository is not without precedents in the Buddhist tradition.

[n this tradition, there is the concept of vifiifal)a (Pali) or vijfilIT)a (Sanskrit)

that seerns to play this role. Not the viiffiâl)a that arises from contact of the senses

and sense-objects, but rather, the one which appears as a member of the doctrine

of dependent origination[ [5 (pratïtyasarnutpadaJ. According to this doctrine, the

karma-formations (samskaraJ, which have been accumulated in the preceding lives

due to ignorance, condition the arising of a new consciousness (vififilIl)a) in the

womb, on the basis of which a new psycho-physical complex (nama-rüpaJ, equipped

with the six-senses-bases, cornes into being. Contact between any of these and

sense-objects produces feeling, which in turn leads to craving. This viififal)a was

considered as a transmigratory entity and could be compared to a stream or a

series of viifilaT)a-moments (ksal)a) that is modified according ta the nature of its

relationship with the environment, Le., the objects of consciousness.

113Lambert Schmithausen, unpublished notes.

114y.S. 1. 2 [Quoted in Kulkarni (1989), p. 64!.
[lSntis doctrine is also called co-dependent origination. Western translators of Buddhist scriptures have used
both translations without much consideration for their semantic implications in Western philosophy.

43



-
This attempt to account for the continuity between one's actions and the

ripening of their consequences has been thus formulated by the Theravadins. There

are also other attempts within the Buddhist tradition. Sorne avoided altogether the

concept of vinnaf)a -this is the case of the Vatsïputrïyas with their idea of the

indefinable person (pudgalaJ--whiIe others, like the Yogacarins and their concept of

substratum consciousness (alayavijnana), made v ijnana, not only the repository of

one's past actions but aise of the whole phenomenal world. Despite these variations,

however, the basic understanding behind this idea of repository remains neverthe­

less the same: the necessity to explain why one acts or reacts in such and such a

way given the situation in which one finds oneself. This question, referring ta

Charles Adams' definition of the soteriological system, addresses the human problem

or the human situation that calls for a response. Thus, given the above-mentioned

assumptions, the answer to this question is: it is because one has accumulated and

reinforced certain dispositions and tendencies, that one has such and such

responses. And these tendencies have to be stored somewhere ta produce their

effects later; hence the importance of the idea of repository.

[n Buddhism, the term eitta also seems to play this function of repository.

According to W. S. Karunaratna, "as a psychic factor eitta carries the traces of the

experiences of the individuai. eitta, therefore, may be viewed as the storehouse of

each man's psychic heritage transmitted through the cycle of birth and rebirth."116

As such, this term is more or less synonymous with mana (mind), but often used

much like heart in English. 117 The word heart usually refers ta the whole personality

including intellectual as weil as emotional functions or traits. 1t is also considered as

one's innermost character, feelings, or inclinations. 1lB

The term eitta by itself appears to have no moral connotation; it is rather

the words it is associated with, as mentioned above, that give its quality. For

example, we are told in the Badhisatt ...'apratimoksa that the bodhisattvas do not have

a despondent mind (I1naeittaf(l bodhisattvanarn na sarnvidyateJ, 119 or, in the

Ratnamegha Sutra, that he does not cause an angry thought to arise (na prattgha­

cittam utpadayatiJ. 120 These tendencies of the mind are not necessarily negative;

they could be beneficial as weil. A bodhisattva, for example, should have a mind

116Nanayakkhara 096 n, p. 172.
117Walshe (1987), p.540 (n. 55).

118 Websters New Collegiate Dictionary (1977), p.528.
119Ss, 820.

120Ss, 8 135.
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desiring the practice of the bodhisattvas (bodhisattvaearyKbhilaSltacitta), 121 a

mind ready and eager [ta respondl to aH requests (sarvayaeanak3bhlla~ita­

eitta) 122 or a mind which has no consideration for his own body (svasarïra­

anapek$a-eitta). 123 Again, the term eitta seems ta refer to a state of mind which

has such and such qualities, one of which could be the tendency to desire or even

to abandon as in "on account of the force or impulse of a mind [inclinedl towards

renunciation, there is abandonment of ail possessions" (ty~gaeittavegat utsf$.ta­

sarvaparigrahal)). 124

Coming back ta the analysis of the term eitta in the context of the discussion

on the concept of bodhieitta, it appears that these two semantic applications,

namely mental activity and repository, have not really been taken inta

consideration. When trying to decide whether eitta is either cognitive or conative,

one has assumed that it refers exclusively to a mental activity. One has failed to

notice that this term, like a few other terms of Buddhism, has so to speak an active

connotation as weil as a passive one. To have a clearer idea of what is meant by

these two connotations comprised in one term, let us take, for example, the word

sarpskara.

According to Ross Reat, this term, as used in Buddhist psychology,

represents a concept unfamiliar to the Western mind. 125 1n this regard, it is said in

the Pali-English dictionary, that it is

one of the most difficult terms in Buddhlst metaphysics. ln which the blending of the
subjective-objective view of the world and of happening, peculiar to the East. is so complete.
that it is almost impossible for Occidental terminology to get at the root of Its meaning ln a
translation. 126

1t has been difficult to translate in European languages because its semantic

applications cover ideas that are norma!ly considered distinct in Western thinking.

On the one hand. sarpskara is characterized by the tendency to accumulate or to

build up. This is what may constitute memory. Like memory, it has the function to

store elements of past experiences. On the other hand, sarpskara accounts for the

basic mechanism of karma, i.e., the actions of the mind, speech and body. As such, it

could be translated as eetana (volition). The idea of volition, in most Western

121S5• B24.

122S5• 824.

123s5, 824.

124S5, 834.

125Ross Reat (I990), p. 320.

126pED. p. 664.
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systems of thought, is usually understood as being quite different from the process

of memorizing or that of accumulation of habits.

It is for this reason that ( believe that eitta refers ta a state of mind which

has such and such quality, i.e., that it may respond in such and such a way

depending on the situations it is confronted to. From this point of view, one may say

that one has no control over eitta as in na eittasya vasl parityagaya (1 have no

control over my mind to make it give up); 127 it dictates one's behavior and makes

one a passive subject. But when one takes into consideration the possibility that one

of its qualities could be the desire for enlightenment, then the connotation of

passiveness is no longer valid; it is somehow blended with a notion of activeness.

This idea should not be, despite its unfamîliarity, 50 difficult to understand. One is

weil familiar with the phenomena of procrastination which is the constant putting off

of what should be done. From the point of view of motivation, one is waiting for the

moment when the interest or the will to do what should be done arises. This attitude

is quite different from that where one forcibly goes against one's emotions and mood

to do what is to be done.

While presenting D.T. Suzuki's understanding of the concept of bodhieitta, [

mentioned that, according to this authar, this concept shauld really be cansidered

as the abbreviation of the expression anuttarayarp samyaksarpbodhau cittam

utpadam which means, according to him, Uto cherish a spiritual aspiration for the

attainment of supreme enlightenment." 128 He also argued that the connection

between bodhicitta and anuttarayarn samyaksarnbodhau eittam utpadam was later

forgatten sa that the former came ta assume metaphysical connotations. His

argument rests on the assumption that the word eitta, in the compound bodhieitta,

should in fact he understood as citta-utpada which usually means desire or

reso/ution. There has been sorne debate in the Buddhist tradition over this

interpretation of eitta and therefore, 1 wauld like next ta consider it5 validity.

127S5, 820.

128Suzuk i (1950), p. 173.
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ii. Citta-utpada

Suzuki's main contention concerning the concept of bodhicitta is that it

should not be interpreted as a thought. To translate the phrase anuttarayarn

samyaksarnbodhau cittam utpadam by "to awaken the idea of enlightenment" would

be, according to him, incorrect and misleading. 1t appears that Suzuki is mainly

criticizing the interpretations of the Chinese translators who also coined the phrase

"to raise supreme-enlightenment-mind" to render anuttarayarn samyaksarnbodhau

cittam utpadam . For Suzuki.

'To awaken or raise the thought of enlightenment' means. if it means anythmg definite. to have
the conception of enlightenment. or to find out what enlightenment means. But citta as we have
It suggests no such intellectua[ content, for it is used in Its conative sense. 129

On the basis of this comments, Suzuki affirms that the sense of this expression is

really "cherishing the desire for enlightenment."130

To support his interpretation, Suzuki argues that anuttarayam

samyaksarnbodhau cittam utpadam is equivalent to anuttaram samyaksarnbodhim

akarik$amaoa Oonging for supreme enlightenment), or to anuttarayarn samyak­

sambodhau praT)idhanarn parigrhya (cherishing an intense desire for supreme

enlightenmentL Both these passages are taken from the Lotus Sutra. 131 He also

quotes passages from the GaT)cjavyüha where one finds expressions which convey

the same idea: vipula-krpa-karaT)a-manasa parye$ase 'nuttamam bodhim (raising a

far-reaching compassion, you seek for supreme enlightenment), or ye bodhipratha­

yante (those who desire enlightenment).132 His most important argument is probably

the idea that the phrase anuttarayarn samyaksarnbodhau cittam utpadam, the

abbreviated form of which is bodhicittotpada, is also equivalent to anuttarayarn

samyaksarnbodhau pral)idadhanti. 133

The term pral)idadhati should be given special consideration according to

Suzuki. 1t means "to give one's entire attention to someth ing," that is, "to resolve

firmly to accomplish the work." He further explains that:

The Bodhisattva's Prar:Hdhâna is his intense determination ta carry out his plan of universal
salvation. Of course. it is necessary here ta have an adequate knowledge of a full intellectual
grasp of the work he intends to accomplish. but a Pranidhâna is far more than this. Mere

[29Suzuki (950), p. [73.

130Suzuki (950), p. 172.

131Saddharma-pu(ujanka. edited by Kern and Nanjo. p. 4[4 (Suzuki (1950), p. [71.
132Suzuki (950). p. 171.

133Suzuki (950). p. 171. See note 7 for the origin of this expression.
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intellectuality has no backmg of the will-power: mere idealism can never be an effIcIent
executive agency. The Cittotpada IS a form of Pranidhâna. l34

That is why citta, i.e., citta-utpada is not "arising of a thought" but rather

"cherishing of a desire." Consequently, "Cittotpada is a volitional movement definitely

made towards the realization of enlightenment." 135

This interpretation of the expression citta-utpada seems to be weil supported

in Sanskrit literature. According to the Buddhist Hybrid Sanskrit dictionary, it is

rendered as production of intention, resolution as in antasa ekacittotpadenapy

anumoditam idarn sütram (by even 50 much as a single deliberate mental act this

sütra has been approved),136 or sobhanas te citta-utpadal) (that is an excellent

resolution of yours, a fine ideaLI37 In Pa li, this expression is aIso translated as

intention or desire as in theyya cittarn uppadesi (he had the intention to steaD.138 1n

the context of the Mahayana literature, it has been pointed out "that most of the

philosophers who accept the definition of bodhicitta as one leaning towards

aspiration, wish and devotion, prefer to use the term cittotpada instead of

bodhicitta." 139 1n particular, this is the case of the Buddhist philosophers

Vasubandhu and Asanga.

According to Tsong-kha-pa, a Tibetan scholar of the 14th century (c. 1357­

1419), Asanga c1aimed in his Bodhisattvabhumi that cittotpada has ta be understood

as an aspiration (praf)idhilsmon lam). [n support of h is affirmation he quotes the

following passage: "The bodhisattva's best aspiration is the citta-utpada. "140 With

regard to Vasubandhu, he says:

V~iubandhu explams the essence [of cittotpada 1 to lie In the will. because m hls commentary on
the Mahayanasütralarnkara he states: 'The wIll that is combined with the perception of two or
three good qualities is called cittotpada. ' 141

Tsong-kha-pa therefore concludes that Vasubandhu considered the very essence of

bodhicitta as Iying in the will (cetanalsems-paJ. 142

134Suzuki ((950), p. 172.

135Suzuki ((950), p. 173.

136BHD, p. 229.

137BHD, p. 229.

138pED, p. 268.

139Dargyay (198U, p. 103.

140See Dargyay (1981), p. 104 for complete reference conceming thiS passage and Tsong-kha-pa's
argumentation.
141 Dargyay ((980, p. 104.

142Dargyay (1981), p. 104.
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As discussed by Dargyay, Tsong-kha-pa's purpose in presenting these views

on the concept of bodhicitta and citta-utpada was to analyze their characteristic

features in arder ta harmonize their differences. 1ndeed, according to Dargyay,

Within the framework of Buddhist phJ1osophy, as reflected ln the Sütras and Sâstras, there arase
a fervent discussion as to whether bodhicltta was originally a cltta, a mind ln its Indestructable.
uncreated being, or mainly a wish, an aspiration for enlightenment. that wlll become a mental
attItude during the various stages of the Five Paths. [n terms of BuddhlSt philosophy. the
question was whether bodhicitta was citta or caitta 143

The other position presented was that of Haribhadra, a Buddhist scholar of

the late eighth century. of Arya Vimuktisena and of Bhadanta Vimuktisena. both

preceding Haribhadra. These three philosophers were also considered by Tsong­

kha-pa. In his own words, he said:

[Referring toi what is called cittotpâda. Arya [Vimuktisenal sald: cltta (mlnd) IS conSClOusness
(vljnana/mam-par shes-pa ) and cGgnition (vijfiapti/mam-par ng-pa J. And [if one asksl of what
kind this consciousness will he. [one may answerl it is mind-consciousness that is supported by
ail wholesome phenomena. As far as the concept of utpada (arising) IS concerned, it points ta the
[hithertol unproduced as now produced. [Such is statedl because It shows the essence of the first
limitation on this phenomenon known by the mind. 144

Contrary to Asanga, Vasubandhu and Suzuki, who saw in the expression

citta-utpada a kind of fixed expression to be understood metaphorically as a desire

or a resolution, Arya Vimuktisena considers it as being composed of two different

words which ought to be interpreted literally. For him, utpada means production and

it refers to the bringing into existence of a consciousness (citta) composed of or

supported, in the case of bodhicitta, by wholesome phenomena. 1n other words, the

term utpada identifies a result, something which has been brought into being and as

such, it could be used independently ta express the production or the bringing into

function of any kind of mental activity. For example, it is used to express feelings as

in asmin putre 'tiriktatararp prema-utpadayami (( feel excessive affection for this

son),145 or as in sprham utpadayanti (they cause arrogance to arise).146 1t could also

refer to the process of thinking as in punaraparaI7) bodhisattvab sarvadharme$u

parakïya-saT[ljfiam utpadayati (Again, the bodhisattva, in relation to ail things, thinks

that this belongs to othersL147 The point of this discussion is ta say that the use of

the term utpada is not to be viewed as a figure of speech but rather as a

143Dargyay (J98ll, p. 103.

144E: Dargyay (l9SI), p. 105.

145Ss, B19.

146Ss, B90.

147Ss, BIS.
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description of a mental process. Haribhadra, in his Spu.ta-artha, gives us sorne

details about the significance of this understanding in relation to citta-utpada:

[f the very wish for full enlightenment is a mental factor (caltta/sems-/as byung-baJ stnvmg for
wholesome phenomena. then isn't it nght to say that clttotpada anses as a mind endowed with a
very noble object? And what is the way the cittotpada arises? That's true. but if one strives for
the sign of wholesome phenomena. then the bodhlcitta arises. bringing about the fruit from the
cause. This is because one must acknowledge that aIl propitious phenomena of the Bodhisattva
will be enlarged by thts strivmg. 148

This means that, as Dargyay puts it. "cilta becomes modified by the altruistic and

ethical impact of the Bodhisattva. and that afterwards this citta is called cittotpada

or 'Rising Mind: Le., rising for the attainment of enlightenment. This moment of

ethical willing and altruistic aspiring is the basis for calling citta-utpada or

bodhicitta a wish. will or aspiration. though its real nature does not consist of any

wishful attitude.ttl49

This is what 1 argued when discussing the sernantic applications of the

concept of citta. 1n this circurnstance. motivation, if one wants to assign it sorne

role, could be used to bring about a state of mind whose qualities are conducive to

the attainment of the final goal. This role could be shared by other factors, for

example, a contact with a spiritual friend (kaJyaT)amltra) or even sorne kind of grace

from the Buddhas. Beyond this, however. it is the state of mind one is in that does

the work. What is assurned here is the notion of intermediary stage where the

parameters of the path to enlightenment are radically transformed. This stage is like

a place to be. Indeed. in the GalJdavyl1ya, it is compared to a city (cittanagara). 150

As such, it has to he protected (cittanagarapaJanaJ, beautified (cittanagaralam-kara),

c1eansed (cittanagaraparisodhanaJ, developed (ci ttanagara vivardhanaJ, etc. 151 This

idea of stage is, in my opinion, of utmost importance for the understanding ta the

concept of bodhicitta and consequently. it will be further discussed in this thesis.

While discussing the meaning of the term citta-utpada, Suzuki explicitly said

that it is to be considered as a form of pralJidhana. By the same token, bodhicitta,

being its synonym, has to be interpreted as a vow or a strong resolution. The

problem with this view is that pra1)idhana is in fact only one aspect of bodhicitta.

Indeed, the Mahayana tradition advocates the idea of a two-fold division of

bodhicitta. According ta the Bhavanakrama of Kamalasila, the Siksasamuccaya and

148E: Dargyay (1981 J, p.l06.

149Dargyay 0980, p. 106.

150Ss, B 122.

151S5, B123.
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the Bodhiearyavatara of Santideva. there are two types of bodhieitta. The first type

is called bodhipraT)idhieitta and has been translated as "the resolution to attain

Bodhi"152 and the second, bodhiprasthanacitta. as the "actuai march towards the

attainment of Bodhi." 153 From the point of view of an understanding of bodhieitta as

desire, this two-fold division has been interpreted in the following manner: the

bodhisattva must first resolve ta become awakened then implement his resoive. [n

the light of what has been suggested in the analysis of the expressions eitta and

eitta-utpada, [ am of the opinion that it couId be interpreted otherwise. ThiS is what

1 would Iike to consider next.

iii. The two types of bodhieitta

The first reference ta this two-foid division or the two types of bodhicitta

seems to have been in the Gaodavyl1ha, a Mahayana text which precedes the works

of Kamalaslla and Santideva. 1n this text, we are told that it is very difficult to find

in the world beings who have made the resolve for supreme enlightenment; and

those who are proceeding towards it are even more rare to come by (durlabhab

kulaputra te sattval) sattvaloke ye anuttarasyam samyaksamodhau praT)idadhati, atas

te durlabhatarâb sattva!) ye 'nuttarâl1J samyasambodhim abhisamprasthita!)). 154 For

the purpose of the present discussion, let us look at what Santideva is telling us

about the two types of bodhieitta. In chapter one of his Bodhicaryavatara, he says:

Then. in short. one should know that bodhicitta 15 two-fold: the mmd having made a resolve for
lxx:Jhi and the actuaJ proceeding towards bodhi.
tad bodhicittar(J dvividharn vijnatavyarn samasatab.
bodhiprél1)idhicittarn ca bodhiprasthanam eva ca. 155

This two-foId division of bodhicitta is made more explicit with a simple anaiogy:

Just as a difference is perceived between the one who desires ta go and the one who is gomg. so
a difference between bath [types of bodhicitta 1 is acknowledged by the wise men.
gantukamasya gantub ca yatha bheda!) praCïyate.
tatha bhedab 'nayob fieya!) yathasarnkhyena pa1Jçfitai/J. 156

As mentioned above, one way of interpreting the two-foId division of

bodhicitta, is to say that first there is a wish for enlightenment, then the making of

152Joshi (1971). p. 73.

153Joshi (1971). p. 73.

154G.Vy. 5492 Prajnakaramati quotes this verse ln his commentary of verse [-15 in the BeA with sorne
differences: durlabhaiJ kulaputra te sattvaiJ sattvaJoke ye anuttarasyiin) samyaksamodhau cittal7) pra1)idadhatl.
tato 'pi durJabhatamaste sattvaIJ ye anuttaram samyasamlxxfhim anuprasthitab itI.

155BCA.I-15.

156BCA. 1-16.
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efforts for its implementation. From the point of view of ordinary experience, this is

common sense, but from the perspective of spiritual endeavor, this situation is a

little bit odd. Why would someone, for example, put a lot of energy in strengthening

his desire and commitment then faIl short of implementing it? Such a person is

comparable to a racing car spinning its tires in order to increase adherence to the

road and which, with aIl the fuel consumption it requires and the noise and smoke it

causes, never crosses the starting line. Either this person is not serious in his

decision or he is dishonest. This is how one would judge a person which says "1 am

going to that place" but never leaves for it.

There are therefore a few problems with the above-mentioned interpretation

of the two-fold division of bodhicitta. First of aIl, it diminishes the value of the first

type of bodhicitta. As Sharma says, commenting on this last verse, "the secret of the

attainment of bodhi is the practice aspect and not merely a pious wish."15ï What

Sharma implies is that a pious wish achieves practically nothing; this is, however,

contrary ta what the scriptures are telling us. 1n the Maicreyavimok$a, for example,

we are told the foIIowing:

Verily, my son, even when broken the diamond-gem 15 distmgu15hed above ail others and is
superior to a golden ornament, and as such, does not lose the name of diamond~em; It averts ail
poverty. 50 also the diamond of the production of the thought of perfect enlightenment, even
though divorced from good intention and conduct. 15 superior to the gold ornament of the virtues
of mere sravakas and pratyekabuddhas. and does not lose the name of thought of enlightenment.
tadyapi ntima kulaputra bhlttam api vajTaratna.rn sarvaprativrS~.tarn sUl,/;m:JalaJTIkaram
abhibhavati, vaj1"aratnama ca na \'ijahati, sarvadandryarn vlnJvartayatI, evam eva kulaputra.
asaya-pratipattibhinnam api sarvajfiatlicrttotptidavaj1"aratnarn sarva.sravakapratyekabuddha­
gUI)aSuvart)lllarnkaram abhibhavati, bodhicittantima ca na vljahlitI, sarvasarnsaradaridryarn

vinivartayati iti. 158

Concerning this view, Santideva adds: u even without practice the thought of

enlightenment is to be recognized as a helpful thing" (vinapi caryaya bodhicittam

upakarakam iti jnatavyam). 159

The Interpretation suggested above also assumes the idea that a thought, if

not carried out, has no spiritual value. Sharma, for example, still commenting on the

passage just quoted from the Bodhicaryavatara, says that "he who thinks, stays; he

who ventures, reaches."16Ü Suzuki seems to argue along the same lines when he says:

,~ 'ta conceive an idea' or 'to awaken a thought' is one thing, and ta carry it out in

157Sharma (1990), p. 15.

158Ss• 89.
159Ss, 89.

160Sharma (I990), p. 15.
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action is quite another, especially when it is carried out with intensity and

fervency."161 ln a way, the present problem concerning this interpretation of the

two-fald division of bodhieitta is directly related ta its underlying philosophical

presuppositions: an intention must be supported by motivation in arder to be

effective. Again, there are passages in the Mahayana Iiterature that seem ta

suggest another view on the significance of thoughts in the process of spiritual

development.

1n the Saddharmapuncjarïka, it is said: "The wise man must always be

thinking: 'May 1 and ail other beings become a Buddha!' This is for me the means to

attain aIl happiness" (einteya sada vicaksal)af) bha veya buddhafJ ahal[1 ime ea

sattvab. etat ea me sarvasukhopadhanam.J. 162 The most explicit examples confirming

the spiritual importance of just having a thought are probably related ta the

recollection of the Buddhas and their qualities. In the Dharmasarigïti Sütra, it is

mentioned that:

Thus he calls them [the Blessed Buddhasl ta mmd; and thus havmg called them ta mind he
remains established in his "vislOn" of them in arder ta develop their vlrtues. ThiS IS what IS

meant by calling the Buddhas to mind.
evarn tan anusmarati. evarn ca tân anusrnrtya tadguQâpanni$fJéJttyartharn smrtim

upasthapayati. tad ucyate buddhanusmrti iti. 163

1n fact, this practice of recollecting the Buddhas and their qualities (buddha­

anusmrti) is one important spiritual approach developed by the Buddhists. 1 would

like ta deal with it in more details later in this thesis. For the moment, 1 just want ta

challenge the idea that a thought alone has no spiritual value, as assumed or implied

by the above-mentioned interpretation of the two-fold diVIsion of bodhieitta.

There is probably a second problem concerning this interpretation which is

worth noting. This interpretation presupposes two decisions: the first is to attain

enlightenment and the second is to actually move towards it. Such a distinction is

possible if one views the first decision, granted that it is done in good faith, as a

kind of ritual which has lost, in the course of time, its spiritual significance and the

second, as the expression of a true wishful attitude. According to the Mahayana

tradition, a bodhisattva is called upon taking a series of vow and making a few

commitments in front of a suitable master and the community he is about to jOin.

161 Suzuki U95Q). p. 172.
162S5• 8354.

163S5• 8322.
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There is an elaborate ceremony surrounding this event whose climax is, according

to Atisa, for the aspirant to repeat three times the following vow:

May ail the Buddhas and bodhisattvas abiding m the ten directions deign ta take notice of me'
May the master delgn ta take notice of me' 1. named so-and-so. [...1 generate a thought towards
supreme. right and full great awakenmg. 164

[t is usually taken for granted that such a vow is a sufficient condition to engage

into the practice of the bodhisattva unless, as observed by Sangharakshita, this

ritual of the arising of bodhicitta assumed only a social meaning. [n such a case, one

has to renew one's commitment, usually at a personal level. As mentioned before, it

is possible that a bodhisattva relaxes his commitment at sorne point in his career-­

that is why he may sometimes have ta be reminded about his vow-but [ do not

belteve that the reason for advocating a two-fold division of bodhicitta was meant

to draw one's attention to this type of situation. As far as [ know, these two ideas

are never presented or discussed together in the Mahayana literature. [t is also

probably anachronistic to see in the treatment of the two-fold division of bodhicitta

a discussion related to the degeneration of the ritual surrounding the arising of

bodhicitta.

This Interpretation of the two-fold division of bodhicitta rests on the

understanding of the words praf)idhi and prasthana . The word praf)idhi has been

rightly rendered by desire or resolution. 1n this regard, one may recall the following

passage from the Siksasamuccaya: sarvasattvottaraf)a-praf)idhanarn marna (it is my

resolution to save ail creatures). 165 What [ would like to discuss here is not the

meaning of this ward proper, but rather the significance of the fact that it is

combined with the term citta . Earlier in this chapter, while discussing the

simultaneous occurrence of the words eitta and abhi/asa in the compound bodhi­

abhifa$a-eitta, [ maintained that the compound abhifa$a-eitta could be viewed as a

upamana-pllrvapada-karmadharaya where the term abhifasa denotes a quality or

characteristic of eitta. 1 am of the opinion that this reasoning also applies ta the

expression bodhipraf)idhicittarn. [ndeed, Prajnakaramati, in his commentary of the

verse introducing the two-fold division of bodhicitta, says: yaeeittarn praf)idhanad

utpannam bhavati tat praf)idhieittam (The mind which arises on account of entreaty

that is the resolution-mind).166 Again, the use of the word utpanna seems to point

164Williams (1989), p. 202.
165S5• 8280.
1668CA, p. 24.
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out to the fact that the mind described is a state of mind. Another passage, this time

From the Siksasamuccaya, seems to confirm the same idea:

They Ithe bodhisattvasl emit the Ray [ncombustible. By thls. VICIOUS persans incited become
established m purity of conduct, and they conceive the thought 'May [ become a Buddha' 1n the
skillful and purified path of action. they undertake good conduct by solemn vow. which awakens
the minds of many persons: thus the Ray [ncombustible is accomplished.
msparidaha ya orasi ra.smi taya dus71aya codita sattva.,
s71aviSuddhipratiS.thita bhütva cinta janenti bhaveya svayarnbhü1).
karmapathe kuSale pariSuddhe sï/a samadayi yadbahusattvan.
bodhayi cittasamadapanena raSmi nivrtta sa niSfJaridahab. 167

Regardless of the circumstances of its arising, the resolution-mind is a state of mind

which is characterized by the ability to express the vow or the intention to become

a Buddha. Consequently, it appears that not ail states of mind are conducive to

expressing this wish. 168 Although this state of mind does not yet proceed towards

enlightenment-in this regard, Prajnakaramati says that it is danadi-pravrtti-vikalarn

(devoid of the practice of the Perfections beginning with giving)--it has nevertheless

beneficial spiritual consequences. The arising of this state of mind could he

compared to an experience of conversion or ua call of God." As will be discussed

later, this experience could be provoked by one's own efforts as weil as by someone

else thus being also gratuitous. 1n this regard, one might quote the Bodhicarya-

ava tara:

Just as Iightning produces a momentary iIIummation during a dark night. 50 also sometimes
people may have a brier thought for what is beneficial through the power of the Buddhas.
ratrau yatha meghaghanamdhakare vidyutksaJ)an) darSéJyati prakasam.
buddhanubhavena tatha kadacit lokasya pUl)Yesu matib k.;;anam syat. 169

Despite its spiritual significance, however, this event is not yet enlightenment:

another spiritual event has ta occur and 1 believe that it is what is implied or

referred to by the expression bodhiprasthanam.

1n the previous discussion, the term prasthana has been rendered by march

towards or proceeding. These translations are supported by the lexicographers such

as Apte who gives: 1. going or setting forth, departure, moving, walking; 2. coming

to; 3. sending away, despatching; and 4. procession, march. 170 This ward cornes from

the root pra+vstha which gives the verbs prasthïyate (lA) and prasthapayate (IDA,).

167Ss. 8336.

1680ne cou1d for example argue that because one is preoccupied by material considerations. he or she could
never express such a desire. Probably an experience of dissatisfaction or disillusionment is first necessary te
come ta entertain the desire ta become Iike a Buddha.

169SCA,I-5.

170SED. p. 1120.
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These verbs means respectively: 1. to set out. depart; 2. to advance, march towards;

3. to walk, move; and 1. to send away, dismiss, despatch. 171 [n this circumstance, the

idea of movement is not to be denied. But what is exactly the nature of this

movement?

[n addition to the idea of moving forward, the verb prasthïyate aiso assumes

a connotation of being stationary. [ndeed, it is translated as to stand firmIy and to

be established. 172 [t might therefore be plausible to interpret the term prasthana as

basis or perhaps point of departure. Moreover, it might be possible to relate this

terrn to the word upasthanam which is used in the expression smrti-upasthana, a

meditative practice common ta both Mahayana and early Buddhism. [n this context,

upasthanam has been interpreted as foundation l73 or establishment. 174 According to

Apte, this word usually means: 1. presence. proximity, nearness; 2. approaching,

corning, appearance, coming into the presence of; 3. worshipping; 4. attending tO,

guarding; 5. an abode; and 6. a sanctuary or a sacred place. 175 [n sorne way,

upasthanam could he seen as a kind of refuge in which the main happening is

watching or guarding. According to Gethin. who made an important study of the

bodhi-pakkhïya dhamma (the factors of enlightenment), '"the satipat.thanas (Pa li

translation of smrti-upasthana ) always constitute the bhikkhu's refuge--they guard

and protect him." 176 [t is exactly this idea of refuge that could be of sorne

significance for one's understanding of the second aspect of bodhicitta. [ndeed, this

image of refuge is not foreign to the concept of bodhicitta in general. For example,

Vasubandhu, in his Bodhicittotpadasastra:

compares the ;Jrcxiuction of bodhicilta ta an ocean from WhlCh come forth ail kinds of pearls and
desire-yielding stones (cintamani). lt is Iike the store From which spring forth gods. men.
sravakas. pratyekabuddhas. bodhisattvas, ail moral actions. meditatlon and wisdom. Just as the
earth provldes shelter to ail creatures Irrespect ive of their gocxi or bad nature. 50 alsa bodhlcItta

provides refuge to ail beings. l77

[ am aware of the fact that it may be difficult ta establish the link between

prasthana and upasthana from the historico-philological point of view. [n this

regard, Dayal said that ""Buddhist Sanskrit smrty-upasthana is a wrong back-

171SED. p. 1120.

172SED. p. 1120.

173Walshe (1987), p. 335.

174Gethin (1992>. p. 29.

175SED, p. 467.

176Gethin (1992). p. 71-2.

177Joshi (971), p. 71.
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formation 178 and for this reason "'the Mahâyanists have interpreted it, not as

prasthana, but as upasthana. and they have recklessly changed the sense in order

to get an intelligible Sanskrit word,"179 but his position has been refuted by Gethin

thus confirming the validity of upasthana. 180 Apart from these remarks, [ have not

come across any discussion on this matter. Therefore, as hinted above, it is rather

from the perspective of the spiritual context that [ assume a connection between

these two terms. For this reason, [ believe that a closer look at the semantic

implications of the word upasthana might give us sorne clues about what is going on

when someone is uproceeding" towards enlightenment.

According to 8uddhaghosa, one basic use of the term satipanhana is that it

is the field or tJasture of rnindfulness (sati-gocara). [n the Satipa.t.thana-sarnyutta, he

states:

For with regard ta '1 shaH teach you, bhikkhus. the arismg and the disappearance of the four
satipat.thanas. Listen, pay careful attention ... And what, bhikkhus. IS the ansing of body? Due
ta the arising of food there is the arising of the body..: and sa on, It is the pasture of
rnindfulness that IS spoken of as satipat.thlina . Likewise wlth regard ta 'Body iS a support, It 15

not rnindfulness; mindfulness is bath a support and it is mindfulness..: and 50 on. The meanmg
of this iS that it is a resting place (pat.thana) because [somethingl rests (pati.t.thatiJ there. What
rests? Mindfulness. A satipa.t.thana is a resting-place of mmdfulness. Altematively pa.t.thana 15

like "a special place'; a satipa.t.thana is a special-pIace for mmdfulness Iike a place for elephants
or a place for horses, etc.
catunnarn bhlkkhave satipa.~thananam sanudayafi ca atthagamaii ca deslSSaITlI. tam sUIJatha
sadhukam manasikarotha ... pe ... ko ca bhikkhave kayassa samudayo. âhara-samudaya kayassa
samudayo ti aalSu hi sati-gocaro satipa.t.thlinan ti vuccatl. tatha kayo upa.t.thanam no sati. satl
upa.t.thanafi ceva sati ca ti aalSu. tass'attho pati.t.thati asmm tl pa.t.thanarp. ka pati.t.thatl. satI.
satiya pa.t.thanan:r satipa.t.thlinam padhanam .thanam ti va pa.~thanarn. satlya pa.t.thanarn
satipa.t.thanarn hatthi-.~thana-assa-.~thlinâdini viya. 1Bt

There is a second use of the expression satipa.t.thana, which is, according to Gethin,

the basis of nearly the whole of the Nikaya treatment of it. Again, Buddhaghosa

says:

But with regard ta The four satipa.t.thanas when developed and made great bring ta fulfilment the
seven factors of awakening' and so on, it is just mindfulness that is spaken of as satipa.t.thana.
The meaning 15 that it IS 'a standing Forth' (pa.t.thanaJ because [somethingl stands Forth
(pati.t.thati), it stands near (upa.t.thatif. 'coming Forth and Ieapmg forward it proceeds' IS the
meaning. A satipa.t.thana is just mmdfulness in the sense of standing Forth (pa.t.thanaJ.
Alternatively sati is in the sense of remembering and pa.t.thana is in the sense of standing near

178Gethin (992), p. 31.

179Dayal ([932), p. 85.

180See Gethin (992), p. 31 for the details of the argumentation. Baslcally. according ta bath Childers and
Geiger, the Middle Indo-Aryan satipa.t.thana does indeed represent a sandht of sati and upa.t.thana.
181 Vibh-a, 214 [E: Gethin (1992). p. 331.
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(upa.t.thanaJ. Sa satipa.t.thana means sirnply 'rnindfulness and the standing forth which that [Le.•
rnindfulnessl is'.

cattaro satipa.t.thana bhavita bahulikata satta bojjhange pariprlrenti li aa15u pana sali yeva
satipat.thanan ti vuccati. tass'attho pati.t.thaa ti pa.t.thanam; upa.t.thali; okkantitva pakkhanditva
pavattafi ti attho. sati yeva pa.t.thanaUhena sato paUhanam. atha \la sarar:raUhena sati
upanhana.t.thena pa.t.thanarn. iti sati ca sa pa.t.thanaii ca ti pi satipa.t.thanarn. 182

What is interesting to notice in these two ways of understanding satipa.t.thana is

first of ail the use of the verb patit.thati (in Sanskrit pratiti$thatiJ which means bath

ta rest and ta stand forth and secondly, the tendency ta relate this verb ta

pa.tthana. According to Gethin, there seems to be sorne amount of play with the

expression satipat.thana and it "should be regarded as arising directly out of an

ambiguity inherent in Middle [ndo-Aryan satipa.t.thana." 183 [f one were to argue in

favor of a connection between prasthana and upasthana from the historico­

philological point of view, [ believe that this is the closest one can get in terms of

proof. But, as mentioned earlier, it is from the perspective of the spiritual context,

that such a connection could be more convincingly established.

The explanation given by Buddhaghosa for the expression satipa.tthana seems

ta suggest, as mentioned earlier, the idea of refuge but also of growth. This second

idea is also related to the concept of bodhicitta. For example, in the Ga(ujavyüha, it

is said:

bodhicitta. noble son, is the seed of ail qualities of the Buddhas; It is the fteld for growing ail the
white qualities of ail the world; It is the earth whlch IS the refuge of aIl the world
bodhicittarn hi kulaputra bïjabhrltam sarvabuddhadharmanâm. k$etrabhütam sarvajagat­
.sukladharmavirohanataya. dharanibhütarn sarvalokapratiSarél1)ataya. 184

[t also appears that this growth occurs by the simple fact of being there and not by

doing specific actions. This is, 1 believe, the most relevant aspect of the

bodhiprasthanacitta; a place where one should be so that transformation might

occur. At this stage, motivation. as mentioned earlier, does not have any role to

play; as a matter of fact, it might be counter-productive because it reinforces the

distinction between subject and abject. [n a way, the idea that citta is a state of

mind, where something is happening, avoids the pitfall of dualism. What is happening

at this stage is the subject matter of the next section.

182Yibh-a, 214-5 [E: Gethm 0992', p. 341.

183Gethin (992), p. 33.

184G.Vy, 5494.

58



-

'.

iv. The ethical aspect of bodhicitta

At the end of the first chapter, 1 mentioned that bodhicitta, in addition to its

metaphysical connotations, was also related to what 1 identified as ethical realities.

This means that, for example, the efforts given to help aIl sentient beings is not the

product of a desire but rather the result of having reached a certain spiritual stage.

What this means for someone to have reached such a stage seems to be described

by the following wishes expressed in the Bodhicaryavatara:

May [ become the protector of those without protection, the gUIde for those on the path. the
boat, the bridge and the causeway for those wlShing to go to the other shore.
anathanam aham nathab sarthavaha/:1 ca yayinam
parepsunam ca naubhata1) setub sarT)krama Eva ca

May [ become a lamp for those desiring a lamp, a bed for those desinng a bed, a slave for ail
beings desiring a slave.
diparthinam ahanJ dipa1:J 5ayya 5ayyarthinam ahélTT).
diisâIthinam daso bhaveyam sarvadehinam.

May i become the wish-fulftlling gem, the miracle um. a successful mantra a umversal remedy,
the Wish-fulfilling tree and the wlSh-fulfilling cow for ail beings.
cintamaJ)ib bhadragha.ta/J siddhavldya mahau.;;adhih.
bhaveyam kalpavrksab ca kamadhenub ca dehinam. 185

These verses, and many others, describe what it means to be an accomplished

bodhisattva: a person who is, in every aspects of the spiritual as weIl as material

life, of benefits for ail sentient beings. There is another important idea related to

the ethical aspect of bodhicitta. Because of its radical implications it may be viewed

as a metaphor, but, giving the above understanding of the spiritual path, i.e., the

progression from one state of mind to another, [ believe that lt could be taken

literally. This idea is that of the bodhisattva's self-sacrifice.

In addition to the well-known birth-stories (jatakaJ of the Buddha in which

the latter sacrifices his body to feed sorne beings in need such as the female tiger

and her offspring, there are many passages in the Mahayana 1iterature related to

the spiritual practice of the bodhisattvas that mention this idea. In the Aksayamati

sütra, for example, we are told by a bodhisattva the following:

1 must wear out even this body of mine for the benefits of ail sentient beings. And as these four
great elements, i.e.. earth, aIr. Fire and water, go to the varied enJOyment of beings through many
directions and tumings, supports, appliances and uses: 50 1 purpose to make this body of mine,
itself an aggregation of the four great elements, fit for the enjoyment of ail beings through the
many directions and other means.
ayameva maya kayab sarvasattvanaro kiIT)karaI)ïy~u ksapayitavYab tadyathapi nama imani
bâhyani catvari mahabhütani prthivldhatul) abdhatuJ:; tejodhatul) vayudhlitub ca nlinasukhaib

185BCA, [1[-17-[9.
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nlinaparyai/J nlinarambar)arb nanopakaréJJ)aib nanaparibhogaib sattvanarn nanopabhogam
gacchantl, evame\la aharn tmaIT) kayam caturmahabhütasamucchraYarT) nanalsukhatbJ
nantiparyaJf) nlinarambar)alb nanopakaTëll)arb nlinaparibhogarb v15tarena sarvasattvanam

upabhogyatT) karisyamt iti. 186

And in the Vajradhvaja sütra, it is said:

50 indeed the bodhisattva. giving himself amongst ail sentient beings. by aiding ail mots of
happiness, regarding ail creatures m their roots of happiness. offermg hlfnself as a lamp amongst
ail creatures...
tti hi bodhisattva atmanarn sarvasattvesu niryatayan sarvakuSa/amü/opakliritvena sarva-sattvanam

kuSa:/amü/aib salmanvalharan pradipasamamatmanam sarvasattve$u upanayan o •• 187

What transpires from such passages is not the idea of strong will or intense

motivation on the part of the bodhisattva, but rather, an attitude of readiness. This

readiness does not seem to be the result of an active effort of renunciation similar

to that given by a smoker trying to stop smoking, but, on the contrary, it appears to

be a natural disposition of the mind. [t is something that is or ought to be done quite

effortlessly. In the Naraya1)a-paripfccha, for example, it is said:

One must not hold to anythmg of which one will have no thought of renouncing. no
understanding of renouncing; no such acqul5ltion 15 to be acqUlred as ta which he [the
bodhisattva] would have not the heart ta let go. He must not take articles of whlch there anses 10

him, when asked by beggars, the thought of possession. Nor must he hold to kmgdom.
enjoyments, treasure o •• or anythmg whatever WhlCh would make the bodhisattva unready to glve
it up.
na tadvastüpadatavyam yasmrn vastuni nasya tyagactttam upadyate. na tyagabuddhlb krameta. na
sa pangrahïtavyo yasmtn parigrahe na utsarjanacittam utpada."oeta. na sa partvâra
upadatavyo yasmm yacakai/J ylicyamanasya partgrahabuddhib utpadyate. na tadrajyam
upadatavyam. na te bhoga./). na tadratnam upadatavyam, yavat na tatkirncrd

vasWpadatavyam, yasmin vastunt bodhisattvasya apantyagabuddhrb utpadyate. 188

The idea of readiness is further emphasized by the fact that it is not the

bodhisattva that initiates the action of giving but rather those who arc in need. [n

the text mentioned above, one is tald, for instance:

1 [the bodhisattva] will glve hand, foot. eye. f1esh, blood. marraw. Iimbs great and smaII-my
head itself to those who ask for them.
hastarn hastarthikebhyo da..syi1rTll, padarn padlirthlkebhyo netrarn netrarthikebhyo dasyami,
miln)san) man:rsarthikebhyab. SonitafTJ So1)itarthikebhyo majjanarn majjlirthikebhyo

'rigapratyariga-anyarigapratyangarthikebhya/:l, sira/) sirorthikebhyai) parityaksyilmi. 189

or "Whoever wants them [various possessionsl. [ will give them to him for his

benefit" (api tu khalu punar yasya yasya yena yena yadyadkaryarr; bhavisyati, tasmai

186Ss, 821-22.
18755, 822.
188Ss. 821.

189Ss. 821.
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tasmai sattvaya tattat deyam.J, 190 and finally, "Let aIl sentient beings take them

[parts of my body] as they require them, a hand, for such who needs it, or a foot, for

such who needs it" (yesam yesalT) sattvanafT) yena yena arthai), tattadeva me

harantu. hastam hastarthinab. padalIJ padarthinai) itiJ. 191

Given these examples, 1 am of the opinion that it would be wrong again ta

interpret the generous attitude of the bodhisattva on account of his will power or

even his commitment to the final goal. 1nstead, his readiness to give up parts of his

body for the sake of others could be explained by the fact that he or she has

attained a state of mind characterized by an absence of a lack of motivation. At

first sight. this might be viewed as a twisted way of describing the behavior of the

bodhisattva, but it makes sense when considering that. at this stage, there is also an

absence of fear.

The presence of fear is probably the most important inhibiting factor for

those who are reluctant ta give up any of their possessions. 1ndeed. in the

Bodhicaryava tara, one is reminded that the prospect of loosing one's possessions is

the cause of fear and consequently, of suffering:

..( am rich. honored and desired by rnany," a person boasting thus lS overcome by fear when
confronted with death.
abhï ca satkrtaiJ ca aham Icchanti bahava/J ca mam,
Iti martyasya Séll7)praptat maraJ)lït pyate bhayam.

Whenever the mind deluded by pleasure gets attached. it faces a thousand-fold suffering whlch It
has caused.
yatra yatra ratiTT) yati manab sukhavlmohitam.
tattal sahasragul)ilatT) dukham bhütva upatisthati.

That is why the sage ought not to desire because From deslre fear is produced; thiS deslre goes
away by itself when faced with a steady mind.
tasmal prajfio na tam icchet icchato pyate bhayam.

svayam eva ca yati elad dhalryam krtva prafiksatam. 192

[n this circumstance, fear and attachment are closely interdependent and the

absence of one inevitably leads to the non-occurrence of the other. 1n other words,

fear is a sign of attachment. For this reason, the bodhisattva. by producing a mind

free from distress directed towards fearlessness, will be in a position to sacrifice

parts of his body and even himself to those who ask for them or for him

1905s. B21.
1915s• 821.
192BCA, VIII-17-19.
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(aparitrasyanabhimukhena akhedacittotpadena bodhisattva!) svahrdayafT) parityajan

yacakebhyaf)J. 193

[f fear is a sign of attachment, then the state of fearlessness is an important

characteristic of spiritual achievement. For this reason, it is something eagerly

sought for:

Havtng transgressed your ward and because now [ see rear. 1 seek your [the bodhISattva Vajfapanl]
refuge. do take away this fear immediately From me who is afrald.
antya y~advacanarosiIrQprataro bhayadarSanat.

SaraIJan) yami 1/0 bhlto bhayam nasayata drutam. 194

Who would grant me fearlessness and how will [ escape from il. certainly [ will cease to be. how
can my mmd he well-established?
abhayart) kena me dattam nifzsarisyami "'a katham. aVaSyarn na

bhavisyami kasmat me 5usthitarn mana1).195

The last verse is not devoid of interest because the expression susthita has also

been translated as "peace of mind,'tl96 "composed mindn197 or even "esprit Joyeux."198

The significance of this point is that the state of fearlessness, which makes it

possible for the bodhisattva ta have the self-sacrificing attitude, is also

characterized by feelings of contentment and joy. [ndeed, Santideva is quite clear

on this point:

the bodhisattva. sacrificmg hls own body. offenng hls blood to thase begging for It, he whase
bodhicitta is delighting (praharsIta-bodhlcittabJ. deslnng to follow the path of the bodhisattva.
not casting away a thought that was made clear to hlm, ready and eager for ail who are begging.
not hated by any one who receives. practicing the path of renunciation of ail the bodhisattvas.
not regarding his own body because of unconquerable jOy and contentment. offering the blood
from his own body. devoted to the Mahayana path as the abode of knowledge. with mind
unspoilt in the Mahayana path. agreeable. pleased, delighted. joyful. friend[y. happy. contented.
and becoming jOyful. pleased, and content, sacnficing the very marrow from his body for those
beggmg for il.
bodhisattva/) svaSélrïram ak$ipya rudhiram anupyayacchan yacakebhyaiJ prahaT$ita-bodhicitto
bodhisattvacarya-abhi/asitacitto 'paryattaveditaclttab sarvayacanaka-abhi/a$ltacittai) sarva­
pratlgrahakavidvi;;.tacittai) sarvabodhisattva-tyagapratipatpratipanno 'nlvartyaya
prïtiprasrabdhya 5Va5arïra-anapek$acittal) sVaSarïradrudhiram anuprayacchan jfianayatana­
mahayanaprasrtaceta mahayana-avini>1amana i$Jamanastus.tamana/) prïtamana muditamana
maitryamantib 5ukhamana1) prasannamaniib pramuditaprïtisaumanasyajito majflma.tr)5an) 5va­

Sar-ïrat parityajan yacanakebhyab [99

1935s. B25.

194BCA, II-54.
195BCA, 11-60.

1965harma (I 990). p. 64.

197Matics (197Q). p. 152.

198Driessens ([993). p. 34.

199Ss, B24.
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The fact that feelings of joy and contentment are related to the self-sacrificing

attitude of the bodhisattva is, in my opinion, another argument in favor of the idea

that his behavior is possible because of having attained a state of mind where

absence of a lack of motivation is one of its main characteristics and not, as

assumed from the perspective of the importance of spiritual commitment. a product

of strong motivation. This latter mental activity is never done without stress, as weIl

described by Suzuki in his interpretation of the antecedents to the Satori

experience, and for that reason, 1 believe that it is incompatible with feelings of

contentment and joy.

To sum up the present section, 1 argued that the concept of bodhicitta, in

addition to its metaphysical connotations, is also related ta realities or phenomena

pertaining to the behavior of the bodhisattva, Le., ta his ethic or rules of conduet.

And for that reason, 1 am of the opinion that one has to rejeet any soteriological

context defining the concept of bodhicitta as motivational, as advocated by Suzuki.

1n this regard, 1 would Iike to present one last passage taken from the

Maitreyavimok$a:

Just as, sir, the great Nâga kings with the magic jewels In their royal tiaras did not fear the
enemy's approach, so also the Bodhisattvas, with those magic jewels whlch IS the thought of
enlightenment [bodhicitta j and great compassion, fastened in thelr royal Haras. do nut fear the
hostile approach of misery and unhappiness.
tadyatha kulaputra cintamani-rapmuku.tânam mahlinagarajnarT) nasti paropakrama-bhayam. evam
Eva txxJhicitta-mahakaruT)11-cintlitramaJ)i-rajamuku.t.avabaddhanarn bodhISattvan3rrJ na astI

durgatyapayapara-upakrama-bhayam ilI. 200

1t goes without saying that an interpretation of this concept as exclusively

metaphysical is also to be rejected. Despite the fact 1 criticized Suzuki's

understanding of bodhicitta, 1 am not going as far as Sangharakshita who argues

that it is of no consequences in the spiritual practice of the aspirant ta

enlightenment. 1 believe that the concept of bodhicitta plays an important function

in the practice, but what is to be determined is the exact nature of this function.

200Ss, B i78.
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3. Conclusion

The purpose of the present chapter was to discuss the idea of bodhieitta as

factor of motivation. 1t aIso discussed the validity of assimilating citta ta the notion

of des ire. The basic problem with this view is that it reinforces the distinction

between subject and abject. The way to avoid this problem is. 1 believe, ta argue

that eitta is a state of mind where the desire for awakening is one of its qualities or

characteristics. This means that for one ta be able ta express the vow ta become a

Buddha, it aIso requires a certain degree of mental transformation or a type of

conversion involving a spiritual experience. This is supported by the fact that one

refers most of the times ta the experience of bodhieitta as the "arising of bodhieitta

." The expression arising is not to be taken as a simple metaphor for expressing the

idea of desire or intention, but rather, it is to be understood quite Iiterally, i.e., to

mean that something arises or is produced. This model for explaining mental activity

is not devoid of precedents; it confirms the basic Buddhlst understanding of

causation which is found in the doctrine of dependent origination (pratïtyasam­

utpada). Applied to citta, it means that when certain elements are present, a certain

state of mind arises. When they are absent, it does not. [n a way, citta is like a

living being: it has to be fed to be maintained alive or it could be starved to be

killed.

Suzuki, when discussing the importance of motivation, used the example of

the spiritual practice based of the Zen k6an . The experience of Sa ton" was

campared to the experience of having a logical insight. 1n this context, the solution

of the problem always remains an abject of the mind, something that a subject can

objectively apprehend. 1 do not want to deny the validity of the experience of Satori

but rather the explanation given by Suzuki. 1n this regard, 1 would like ta suggest

another description which appears ta me more appropriate. This description is given

by Victor Hori.

At the extremity of his great douht. there will come an interesting moment. ThIs moment is
hard to describe but on reflection afteTVtiard we might say that there cornes a point when the
monk realizes that he himself and the way he is reacting to hls mahility to penetrate the
koan are themselves the activlty of the koan working withm him. The koan no longer appears as
an inert abject in the spotlight of consciousness but has becorne part of the searching movement
of the ilIuminating spotfight itself. His seeking ta penetrate the koan. he realizes, is itself the
action of the koan which has invaded his consciousness. 1t has become part of the very
consctousness that seeks to penetrate itself. He hirnself is the k6an . Realization of this is the
response to the koan .201

201 Hori (1994). p. 30.
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The experience described by Hori refers to a state of mind where the distinction

between subject and object has been destroyed. 1t is not to be interpreted,

however, as a state of non-action; indeed. as mentioned in the case of bodhipra­

sthanacitta, it is astate where a lot of things are happening. 1t is here. for example,

where the compassion of the bodhisattva has the maximum efficiency. Le.. is the

most beneficial to sentient beings.

Earlier in this chapter. 1 mentioned that upasthanam could be seen as a ktnd

of refuge in which the main happening is watching or guarding. Taking tnto

consideration the suggested understanding of bodhiprasthanacitta, it means that this

state of mind. where skillful things are happening, has to he maintained and guarded

against what might disrupt il. What is exactly the nature of this activity? Is it an

exercise of concentration with the purpose of inhibiting aIl mental activity? The

Buddhist Iiterature offers many reasons that could lead one to such an

interpretation as a way to understand the concept of bodhicitta. This will he the

topic of the next chapter.
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Chapter three

BODHICITTA AS OBJECT OF CONCENTRATION

1n the preceding chapter, 1 looked at the notion of motivation and challenged

the attempt ta assimilate the concept of bodhicltta ta iL The purpose was not to

negate the importance of the idea of desire for the attainment of enlightenment, but

rather to situate such desire in its proper perspective. For this [ had to introduce

the idea of subjective-objective view of the world and happening. The subjective

aspect of this view was more or less related to the phenomena of memory and

accumulation of habits. The objective aspect, on the other hand, accounted for

mental activity in aIl its forms, Le., perception, reflection, imagination and volition.

Consequently, the desire for enlightenment should not be viewed as a pure act of

volition in which there is a subject reaching out for an abject, but rather, as the

product of having reached a particular state of mind where the occurrence of this

desire is possible.202 Moreover, 1 argued that not only the desire for enlightenment

but also the actual progression towards it depends on having undergone a change of

state of mind. [n a way, 1 believe that the praising of a human rebirth as opposed to

a rebirth as an animal or a hungry ghost, is metaphorically describing the

importance of having attained certain states of mind to be able to progress

spiritually.

1n this second chapter, 1 also said, while discussing the significance of

bodhiprasthanacitta, that the progression towards enlightenment was characterized

by an activity that could be described as watching or guarding. 1t remains unclear,

however, what the exact nature of this activity is. Is it, for example, an effort in

paying attention to things as they actually are, or is it rather the fixing of attention

onto an abject of the mind? 1n the first case, a cognitive experience is sought for

202( believe that failure to appreciate this blending of subjective-obJective view may lead one to a wrong
interpretation of Eastern religtous concepts. The idea of karma. for example, may be viewed, from a
perspective c1early distinguishing the subjeCt and the abject, as a confirmation of predestination and thereby
negating free-will. Free-will, or ta be more concrete, the notion of responsibility, has always been
acknowledged in Eastern thought, but the best way ta describe it, given the Eastern context, would be ta
say that one has ta be subjected ta il.
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whereas in the second, one is striving at an ethical experience, Le., a complete

cessation of mental activity or a perfect peace of mind.

These two alternatives seem to reveal a major difference of perspective at

the level of the soteriological context. As Paul Griffiths pointed out:

There appears to he sorne tension hetween a view which regards dispasslonate knowledge of the
way things are as a sine qua non and constituent factor of enlightenment, and a view which sees
complete unconsciousness, the cessation of ail mental functl0ns, as essential to, or even
identical with, enlightenment.203

Griffiths has called these two approaches to enlightenment respectively the analytic

and the enstatic approach.204 According to him, the first approach corresponds to

the practice of cultivation of insight (vipassana-bhavana) and the second, to the

cultivation of tranquillity (samatha-bhavana). As he further explains:

the former IS concemed wlth repeated meditations upon standard items of Buddhist doctrlOe-the
four truths, the 12-fold chain of dependent origination and 50 forth-until these are completely
internalized by practitioners and thelr cognitive and perceptual systems operate only in terms of
them. Such analytical meditations are designed, then to remove standard cognitive and perceptual
habit-patterns and to replace them with new ones. Furthermore, these techmques are designed ta
teach the practitioner somethmg new about the way things are, to inculcate ln hlS COrlSciousness
a whole series of knowledges that such-and-such is the case. [n contrast. the enstatic meditations
are designed to reduce the contents of consciousness, to focus awareness upon a smgle pomt and
ulttmately to bring ail mental actlvlty to a halt.205

According to the Hindu yoga system of thought, a system, as mentioned earlier, also

aiming at the cessation of mental activity (cittavrtti-nirodha), this single point upon

which one's attention is focused need not necessarily be a physical object Hke the

tip of the nose or the rhythm of the breath; on the contrary, it could also be

something quite abstract like the ideas of friendIiness, compassion and

complacency.206 In fact, it appears that, from the perspective of this spiritual

approach, any ideas, concepts, pieces of knowledge or beliefs could be used for the

purpose of calming the mind. Even doctrines that are central to a particular

tradition could be used for that purpose. 1n the case of the Buddhist Madhyamaka

tradition, for example, it might be legitimate to interpret its key doctrine of

dependent origination (pratïtyasamutpadam) in such a way. Referring to the

introductory verses of Nagarjuna's Malamadhyamakakarika. it is said:

1salute him, the Enlightened One, the best of speakers, who preached the non-ceasing, non­
arising, non-annihilating, non-permanent, non-identtcal, non-different, non-appearing. non-

203Griffiths ([986), p. xv.

204Griffiths ([986), p. [3.

20SGrtffiths ([986), p. 13.

206y.S, [-33: Radhakrishnan S. (1973), p. 459.
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disappearing co-dependent ongination (prantyasamutpâdamJ which is the cessation of discursive
thought (prapaffca-upaSamam) and which is auspicious.
anirodham anutpadam anucchedam aSavatan), anekartham anlinartham anagamam anlrgaIDarT),
yab prantyasamutpaeJafT) prapaflca-upaSamam sivam. de.sayamasa sambuddhai) tam vande
vandatam varam. 207

[n fact, given the parameters of this soteriological context. the whole endeavor of a

thinker may be interpreted as a way of bringing mental activity to a complete

standstill. As Richard Hayes argued, "logic for Dinnaga is not intended to serve as a

means of adding ta our knowledge but rather as a means of subtracting from our

opinian."20S This goal is. still according ta Hayes. what it means to reach nirvaf)a.

The question [ would like to address at this point is whether the concept of

bodhicitta, in the context of the Buddhist Iiterature dealing with the path of the

bodhisattva, including the Bodh icaryava tara, is used as a means of reducing ail

mental activity in order to subdue the mind and eventually attain a state of perfect

peace of mind. 1n other words, similar to the idea of the stick used to stir up a fire

which, by the same process. consumes itself, it could therefore he argued that

bodhicitta, defined as the desire for enlightenment for the sake of ail beings. is used

as a means to bring the mind to a complete desireless state. [n this circumstance,

this desire to act for the benefit of ail beings is not ta be considered as a genuine

altruistic attitude, but rather. as a skillful means (upaya) designed to lead one ta the

final goal or to the various stages of the spiritual path. There are a few clues in the

above-mentioned Iiterature that may lead one to such an interpretation. This is what

[ intend ta consider in the next section.

1. Arguments in favor of bodhicitta as object of concentration

The first clue or argument has to do with the terminology used in relation

with the concept of bodhicitta. As will he shown later. this terminology is not

without ambiguities. The soteriological context presented above could. however.

provide a way ta harmanize these ambiguities.

207MKV. ed. L. de la Vallée Poussin. p. II [Kalupahana (986). p. 1011.

208Hayes (1988). p. 35.
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i. Derivatives of the verbal root Vgrah and Vdhr.

1n the Sagaramati. one is told that the repelling of a mind perverted towards

worldly objects, concentration, restraint. entire quietude and discipline is caIIed

receiving the good law (prahrutam batedalTJ. kulaputra cittam visayesu. tasya ya

nivaral)a pariraksa ekagrïbhavo dama!) sama upasamo vinaya!), ayam ucyate

saddharmaparigrahab). 209 What is of interest here is the importance if not the

predominance of the activity described by the term parigrahab. In the Srïmala

si1T)hanada sütra, one reads:

Ail the aspirations of the BodhiSattvas, countless as the sand of the Ganges, are included and
comprehended in one great aspiration -namely. the accepting (pangrahai)} of dharma. This, then,
is the great abject.
yanyaplmam bhagavan gaiJganadiviilikasamâni bodhtSattva-plëu:lIdhanani. Câni ekasmin

mahapraJ)idhane upani~iptani antargatanl anuprati$thanl raduta saddharmapangrahe. evam

mahavi$éJYo bhagavan saddharmaparigraha iti. 2lO

A second point to notice is its value for spiritual growth and achievement. 1n

the sütra just ment ioned, it is said:

Just as, Lady, a small blow inflJcted on a mlghty man, if Jt IS In a vItal part. IS painful and
harmfuI, 50 the acceptance (parigrahai)J of dharma. even though It 15 feeble, causes pam, sorrow.
and lamentation ta Mara, the EviI One. [ cannat regard any other good act 50 effective against
Mara as accepting (parigrahai)J of dharma. he it 50 httle.
syadyathapi nama devi mahaba/avato 'pi purusasya/po 'pi marma1)l praharo vedhanïyo bhavatl
badhakarai) ca. evam eva devi marasya pàplyasai) parïtto 'pi saddharmapaingrahoJ vedhanlyo
bhavati. 5akavahal) paridevakaral) ca bhavati. na aham devI anyam ekam api dharmam kuSa/am
samanupa5yami marasya paplyasa evaI7) vedhanYarT) Sokavahan) pandevakaralT) ca yatha ayam

a/po 'pi [saddhaIrmaparigraha Iti. 211

One can read further:

Just as Sumeru. the King of Mountains. shmes forth supreme 10 loftiness and extent, surpass10g
ail mountains. 50 when a follower of the Mahayana, having no regards for Iife and Iimbs. with a
non-grasping mind accepts the dharma. this action outwelghs aIl the good principles of the
Mahayanists who are careful for their lire and Iimbs, and have newly set forth on the new [Mahà­
yanaI path.
syiidyathapi nama devI sumerui) parvatarajaJ:J sarvân ku/aparvatan abhibhavannabhirocate ca
samabhirocate coccatvene vipu/atvena ca, evam eva devi mahayamkasya kayaj7vltanirapek$éLSya
ne cagrhïtacittasya saddharmaparigraho navayanasamprasthitanam api kayaj7vitasapek:;ar)am

mahayanikanam sarvan kuSa/an dharmanabhibhavati iti adi. 212

Judging from the last passage, the idea of saddharma-parigrahal) clearly involves

sorne kind of event of spiritual significance because of, among other things, as

shawn in the previous chapter, the absence of fear for self-sacrifice.

209S5• 842.

210S5, 842.

211S5• 842.

212Ss. 843.
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When the term parigrahai) is compounded with bodhicitta, the activity it

describes also seems to refer to something of spiritual importance and value that

occurs on account of having reached a certain state of mind. Indeed, an important

part of the third chapter of the Bodhicaryavatara, which described the

characteristics of what it means ta be an accomplished bodhisattva, is entitled

bodhicitta-parigrahal). Moreover, in many places in the above text. the beginning

aspirant to enlightenment is enjoined to act in order to bring about these events of

spiritual significance so that he may progress further on the path, and the

expressions used to describe this act are often formulated in terms of another

derivative of the verbal root Vgrah . For example, still in the Bodhicarya'v'a tara, one

cornes across these following verses:

Having taken this impure form, it [bodh,citta 1transforms it lOto the pnceless form of a Jina [an
accomplished bodhIsattva]; It is like a gold-maktng elixir. Sa. hold fast (sudrc;fhaJT) grhl)ataJ to
what is called bodhicitta.
aSucipratimam imart) grhïtvâ ]inaratnapratimam karot! anarghâm,
rasajlItam alïva vedhanïyéUT) sudrr;lhéUTJ grhr:zata bodhicltta-satT)jïam.

ft has been considered as having an immense value by those of immeasurable intellects and
gUIdes of this world. Oh you, you used to dwell in the foreign counties and cittes which are the
six desttnies, hold fast (sudrcJhaIT) grhl)ataJ to the jewel which is bodhicItta.
suparlksitam aprameyadh7bhil) bahumü/YaITJ jagad ekasarthavahail),

gatipattanavipravâsaSilai) sudrcJhaIT) grhQata bodhicitta-ratnam. 213

Given these exarnples, [ believe that one can say with confidence that the

derivatives of the verbal root vgrah may be employed as technical terms describing

sorne aspects of the spiritual experience of the bodhisattva similar to the

expressions issued From the prefix ut and the verbal root Vpad. Because of that,

however, the exact meaning of these technical terms might be difficult to establish

just on the basis of what the lexicographers are telling us.

Indeed, according to Apte, for example, the verb grhl)ati could mean:

I. to seize, take. take or catch hold of. catch, grasp; 2. to receive, take. accept;
3. to apprehend. stop. catch; 8. ta affect; seize or possess (as a demon, spirit}, 9. to assume. take;
la. to leam, know, recognize, understand; Il. to regard. consider. believe. take for;
12. to catch or perceive (as by an organ of sense}, 13. to master. grasp, comprehend;
18. to wear. put on (c1othes. etcJ; 19. to concelve; and 22. to undertake. undergo. begm.214

More specifically, the term parigrahal) means, among other things:

1. seizing, holding, taking. grasping, 'taking or entertaining a doubt'; 2. surrounding, enclosing;
3. putting on, wrapping round (as a dress}, 4. assuming, taking; 5. receiving, taking. accepting;

213BCA, (-10-11.

214SED. p. 678.
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22. grace. favour; 23. comprehension. understanding; 24. undertakmg. performmg; and 25.
subjugation.215

1t may be remarked that when the derivatives of the root vgrah have a

physical object as in the phrase aSucipratimam imam grhïtva, in which case

grh7tva is glossed as adaya (having taken this impure form, Le., the body), there is

no ambiguity as to their meaning. On the other hand, however, when their abjects

are abstract concepts such as bodhicitta, as in the phrase sudrcJhaT1} grhf)ata

bodhicittasamjfiam (hoId fast to what is called bodhicitta ). or saddharma, as in evam

mahavi~ayo saddharmaparigraha iti (the accepting of dharma is thus our great

abject), one is nat clear as to the exact significance or nature of the activity

described by these derivatives. Let us look at other terms and expressions used in

the same context ta see if this situation can be c1arified.

The third chapter of Santideva's Sik$asamuccaya begins with the following

verse: "1 n this regard, what is the protection of oneself? 1t is the avaidance of evil"

(tatratmabhave ka rak$a yad anartha-vivarjanam). 216 This avoidance of evil is

according to Santideva: "discussed in the Gaganagarijasütra by the bodhisattvas who

are diligent in preserving (dharal)a) the True dharma (saddharmaJ" (jdalT) ca

anarthavivarjanam aryagaganarijasütra saddharma-dharanoyataif) bodhlsattvaif)

bha$itamJ. 217 [n the text just mentioned, one is told that: "At that evil time we will

hold fast (dharayi~yama) to the True dharma, sacrificing our body and life for the

sake of sentient beings" (tasmin ka/e vayafT) ka~.te tyaktva kayam saj7vitam,

saddharmafT) dharayi~yama sattvanal1) hitakaral)atJ. 218

The noun dharal)a and the verb dharayisyama are both issued from the

verbal root vdhr. According to Apte, it can mean:

1. To hold. bear. carry; 2. to hold or bear up. maintain. support. sustain; 3. to hold in one's
possession. possess. have. keep; 4. to assume. take (as a form. disguiseJ; 5. to wear. put on
(clothes, ornaments); 6. to hold. in check. curb. restrain. stop. detain; 7. to fix upon, direct
towards; 8. ta suffer. undergo; 11. to hold. contain; 12. to observe. practice; 15. to preserve.
maintain; 16. to seIze, lay hold of; 17. to hoId out or on. endure; 18. to Fix. place. deposit; and

19. to in tend in mind.219

When it is used in association with terms referring to the mind such as, for

example: manas, matib, cittam and buddhib, it means: to bend the mind ta a thing, fix

215SED. p. 973.

216Ss. B44.

217Ss. B44.

218Ss• B47.

219SED. p. 866.
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the mind upon, think of, resolve upon.220 Similarly, the neutral substantive dharaoam

is translated as: 1. The act of holding. bearing, carrying, preserving, sustaining,

protecting. having, assuming; 3. observing, holding fast; 4. retaining in the memory;

6. steady abstraction of the mind; 7. keeping, maintaining; and 8. restraining.22l And.

as a feminine noun:

l. The act of holding, beanng, supporting, preservmg, etc.; 2. the faculty of retaming in the
mind, a good or retentive memory; 3. memory in general; 4. keeping the mind collected holding
the breath suspended, steady abstraction of the mind; 5. fortltude, firmness, streadiness; 6. a flXed
precept or inJunction, a settled rule. conclusion; 7. understanding, mtellect; 9. conviction or
abstract ion.222

Again, it is to be noticed that these translations, as was the case with the

derivatives of verbal root Vgrah, manifest a blending of the subjective and objective

view of happening and activity. Consequently, the spiritual activity referred to by

these terms and expressions may describe either an active event where a subject is

holding firm to an object of the mind or a passive happening in which a subject is

established in sorne kind of knowledge. The point of this discussion is to say that, on

the basis of the terminology used ta describe the activity of watching and guarding

alone. both interpretations can be supported. Even when looking at how Prajfïa­

karamati glossed the expression sudrcJham grhIJata: yatha grhïtafT) punar na caJati.

grhf)ïta iti prapte grhQata ni yathagamapa.that (when it is obtained, it does not go or

move again. grhT)ïta [to be understood in the sense of] obtained. This rendering is

according to the tradition),223 it is still difficult ta decide since the idea of stability

of the mind is common to both situations. Given this circumstance. it is, 1 believe.

legitimate to argue that bodhicitta is an object of concentration. 1t is therefore

possible to reconcile these two alternatives by saying that whatever knowledge is

involved, it is for the sake of making the activity of concentration as intense as

possible. This means that, in this practice, it is the activity of fixing which is

dominant and consequently, the abject being fixed upon is secondary. Later in the

present chapter, 1 intend to analyze the implications of this view. For the moment,

however, let us consider other arguments in favor of interpreting the concept of

bodhicitta in terms of an object of concentration.

220SED. p. 866.

221 SED, p. 860.

222SED, p. 860.

223BCA, p. 12.
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ii. The practice of meditation

1n the first chapter, while discussing the significance of the various chapters

of the Bodhicaryavatara, [ mentioned that according to the Tibetan Buddhists, there

are two types of bodhicitta: the conventional bodhicitta and the ultimate bodhicitta.

The conventional bodhicitta consisted essentially in various meditations used to

develop compassion whereas the ultimate bodhicitta was the realization of

emptiness. This practice of developing compassion was above ail a way to pacify the

mind. As one Tibetan Buddhist teacher said:

At present our mind tS unsettled and bmsed; instead of looking at ail beings equally with an eye
of compassion. we feel very partial towards sorne and very dIstant From. or even hostJle towards.
others. In such an unbalanced state it is very difficult to recognize aIl beings as our mothers 50 if
our rneditation is to be successful we must first try to remove our prejudices by cultivating an
attitude of equanimity.224

[t is assumed that this attitude of equanimity is synonymous to peace of mind since,

by being impartial to ail beings, one is not drawn into making distinctions between

these beings. This peace of mind, still according to the Tibetans, should lead one to

the final realization of bodhicitta. which is emptiness. 1n a way, the Tibetan

Buddhists, by these two types of bodhicitta. have reconciled the two spiritual

approaches discussed earlier by Paul Griffiths. [t wou Id, however, exceed the scope

of my research to evaluate the merits of this treatment of the concept of bodhicitta.

The reason why 1 am referring ta this practice of cultivating compassion, though, is

to draw to one's attention the fact that the content of the meditations need not be

true, i.e., something established on account of strict logic and hard facts. [ndeed,

this practice of cultivating compassion is based on the idea that each and every

being, of the past, present and future, have been at least once one's own mother.

This idea itself is based on the doctrine of rebirth, which is more a question of faith

than the result of scientific evidence. But from the point of view of the result to

achieve, this is of no consequence. [n fact, everything is possible as attested by a

Tibetan monk who said, upon being asked why it was possible for him to believe that

the sun is going around the earth: '·Despite the fact that the knowledge that the

earth goes round the sun might be a scientific truth useful for the development of

modern techniques, it was not useful for the inward belief, for the realization of the

Ultimate Truth."225

224Gyatso (1989), p. 23.

2250esjardinS (1969), p. 24.
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There are many passages in the Bodhicaryavatara. especially in the eighth

chapter, which is devoted to the practice of meditation, that shows this interaction

between ideas and stabilization of the mind. One sueh meditation, whieh has perhaps

a long history within the Buddhist tradition, has as main theme the impurities of the

body and its impermanence.

1t IS no wonder that you do not reaBze the body of athers to be excrement; but that you do not
understand YOUf own body ta he excrement is amazing.
namedhyamayanyasya kaYaI1J vetsïtyanadbhutam.

svamedhyamayam eva tVaIT) tam naval$ïti vISmayab 226

This body of mine will become sa putrid that even jackals Will not be able ta approach It
because of its stench.
ayam eva hl kayo me evam pütirbhavi~yati.

Srga/a api yadgandhannopasarpeyurantikam 227

The principle underlying of this kind of meditation is ta ereate the mental conditions

that would neutralize one's tendency to be attached to one's own body and that of

the others and consequently, get rid of the fear issued from the worries concerning

their fate. [n a way, this kind of meditation is an exercise in mental creations. Many

passages of the Bodhicaryavatara are the basis of mental pictures, almost

comparable to mal)dalas which are visualized and internalized in the mind of the

meditator. These images are like fruits eontaining a taste of the absolute peace.

They are pressed by means of visualîzation and refleetion ta extract their juice.

Once the juiee is extraeted and consumed, the skin of the fruit is thrown away. So

much is the value of what has been used to ereate the mental pieture.

This prineiple of neutraIîzation eould most probably be best exemplified by

the meditative practice of exchanging the self for others. This meditation is

mentioned towards the end of the eight chapter of the Bodhicaryavatara and it

could be seen as a culmination point of aIl previous meditations. 1n short, it consists

in viewing oneself as being the other and the other as being oneself. 1n this regard,

Santideva says:

Whoever wishes to qUickly rescue hirnself and others. should practice the most secret path: the
exchange of his own self and others'.
atmanam ca pararosca eva yab s7ghrarn tratum icchati.

sa caret paramatr) guhyaI1J paratma-parivartanam. 228

226BCA, VIII-56.
227BCA, VII 1-32.
228BCA, VIII-120.
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There is certainly no accomplishment. no Buddhahood. or even happiness m the realms of
rebirth. for the one who does not exchange his own happmess for the sorrow of others.
na nama sadhyam buddhatvarr) sarosare api kuta1:J sukham.
svasukhasya anyadubkhena parivartam akurvata1:J 229

That is why that for the sake of tranquilizing my own sorrow, and for the tranqullizing of others'
sorrow. [ give myself ta others and 1accept others like myself.
tasmat svadu1)khaSantyartharr) paradu1)khaSamaya ca
dadami anyebhyai) atmanarn paran grhnarm ca atmavat. 230

Due to its drastic nature, Marion Matics, a modern translator of the Bodhicarya-

a va tara, has considered this meditation as a "curious doctrine" and as ··exercises

belonging primarily to the realm of trance."23l He justifies his affirmation on account

of the fact that this transference of selves is practically impossible. As he himself

says:

A saint like Francis of AssiSi could pronounce the Bodhisattva vow and appropnately undertake
paratma-parivartana (exchange of selves) as a symbolic expresslOn of his moral intention; but as
a mere humanitarian. however holy. he cannat execute his mtention in literai practice. He cannat
get into another's skin and there experience the pains of the other; he cannot interpose himself.
Iiterally. between the sin of the other and the judgment which the sinner merits; he cannot
renounce the good qualities which are the attributes of his FranclScan soul and give them away.
Iike alms to the poor, no matter how he tries. He cannot really even begin ta try. for these are
thmgs WhlCh can he accompliShed only on the level of trance.232

This level of tranee has been previously deseribed by Matics as a form of rddhi or

meditative power. Examples of sueh powers are: the ability ta prolong one's life, or

the ability to create a kingdom without slaughter. Therefore. according to Maties,

without rddhi, ··there can be no literai transference of selves."233

[ believe that there is a simpler way to explain thts practice of exchanging

the selves. [t is not necessary to have recourse to the notion of supernatural

powers to make it plausible. This meditation is not the only curious and out of the

ordinary thing that is mentioned in the Bodhicaryava tara. [ndeed, in the second

chapter one learns that the bodhisattva, in an outburst of devotion, offers to the

Buddhas and the great Bodhisattvas ail kind of extraordinary things:

1shall offer to the Compasslonate Gnes palaces bedecked wlth hanging garlands of costly gems.
shining in ail directions and resounding alI over with chants of prayerful hymns.
pralambamukUimaJ)iharélSobhanascaran dinmukhamarx/anarostan.

229BCA. VIl [-131.

230BCA. VII [-136.

231 Matics (970), p, 99.

232Matics (1970). p. 99-100.

233Matics (970), p, 99.
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vimanameghan stutig1taramyân maitrlmayebhyo pl nivecfayaml. 234

1 shall offer to the great sages umbrellas with jewels and golden handles and exqUlsltely
embellished rims, stretching up-right and with shapes beautiful ta look aL
SuvarT)éldaTJç/ai!) kamanïyanlpaib sart)SaIë1ktamuktlinl samucchritiini.

pradharayarm esa mahamunïnam ratnatapatraoi atiSobhanam. 235

It is unlikely that the bodhisattva materializes these fabulous objects through sorne

kind of powers in order ta offer them in his püjas. What is more plaUSible is that this

exercise of devotion is performed mentally. In facto this assumption is confirmed by

the Bodhicaryavatara itself:

These 1offer mentally to the eminent sages (muni) and their sons [the Bodhisattvasl. May the
great Compassionate Gnes, worthy of such gifts, mercifully accept this From me.
adaya buddhaya munipuI"Qgavebhyo niryatayami e$a saputrakebhyai).

grhl)aI1tu tanme varadak$il)ïya mahakrpa mam anukampamanab. 236

What Matics is not realizing is that, in the case of the practice of exchanging the

selves, its literalness is an issue whereas it is not in the case of the devotional

practices. From the point of view of the spiritual approach aiming at bringing the

mind to a complete standstill, however, both practices are explained by a common

principle which could he called the principle of neutralization.

EarIier 1 mentioned that the bodhisattva might meditate on the fact that the

body is composed of impure and impermanent elements. One of the goals of this

meditation could be to neutralize his physical attraction to other people's body. 1n

this case, however, the goal to achieve is very limited~ being free from such

attachment, the bodhisattva is not yet off the hook: there are other tendencies he

should care to destroy. 1nstead of finding a new theme of meditation for each of his

tendencies, which in itself might be a task more demanding than the actual practice

of meditation, he might rather settle for a theme which would work as a kind of

universal antidote. The practice of exchanging the selves could be such an antidote

because its limits are those of the selfish ego which is in effect the main obstacle to

perfect peace of mind. 1n other words, the meditation based on the exchange of the

selves could be perceived as a mental exercise whose goal is to neutralize aIl

tendencies resulting from attachment to the egoistic self. To use a metaphor, this

meditation is like producing the mental anti-bodies which neutralize the viruses

created by the ego.

234BCA, 11-18.

235BCA, 11-19.

236BCA, 11-6.
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The point of the above discussion is to argue that there is a relationship

between the nature of the object of concentration and the quality of the spiritual

experience. 1f the object is limited, like the decaying body, the fruit is also hm ited:

the neutralization of the tendency which consists in being attracted to beautiful

bodies. On the other hand, if the abject expand to the limits of the reach of what

causes mental instability, meditation on such abject should result in achieving mental

stability. 1n a way, this is the basic [agie of the practice of sacrifice which has

marked Eastern thoughts from the early beginning: the fruits ta be awarded is

proportional to the extent of what is sacrificed. This is also the basic principle

underlying the doctrine of karma.

It is therefore possible to define the concept of bodhicitta according to the

same principle. (ndeed, bodhicitta. as the desire ta help ail sentient beings is, so ta

speak, an object which is Iimitless because there is no end ta this enterprise. 1n

fact, this idea ought not be taken literally for the obvious reason that ail those who

had become bodhisattvas would never be enlightened. On the contrary, like the

practice of exchanging of selves, it is done at the mental level. Consequently,

meditation on such abject should produce an unhmited reward, as the following

verse from the Bodhicaryavatara seems to imply:

Ali ather whalesome results lose their effects, like the plantain tree which begins ta decay after
its fruitian. But, the tree of bodhicItta produces fruits and daes nat decay. [t even bears fruIt
perpetually.
kadaliva phaJart) ....ihaya yati ksayam anyat ku.saJam hi sarvam eva,

satatam phalati ksayam na yaU prasavati eva tu bodhlcittavrksa/.l. 237

1n this circumstance, it is legitlmate ta believe that the experience of enlightenment,

which is the calming down of mental activity, is not a limited process. [t could be

viewed as a perpetuai deepening of the experience of peacefulness sirnilar to,

following the principle of Higher Evolution discussed by Sangharakshita, the

deepening of commitment to the ideals of Buddhism. To sum up the present

discussion, [ would Iike to look at sorne of the implications of having bodhicitta

assimilated ta an abject of concentration.

237SCA, [-12.
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.. iii. 1mp/ications related to the idea of bodhicitta as object of concentration

One of the major implicattons related to defining the concept of bodhicitta

as an object of concentration ts. as already alluded to In the tntroductton of the

present chapter, to say that any tdeas, concepts or beliefs. having a doctrinal status

or not, are true in so far as they fulfill the purpose of bringing the mind to a

standstill. Consequently. these ideas or concepts are important for this ability only

and not for being an expression of sorne kmd of ontological truth. 1n other words, tf

one understands the concept of bodhicitta according to the soteriological context

just discussed, one has to assume a pragmatic theory of truth. This assumption has

moreover a direct incidence on the very nature of religious language and other

forms of religious expressions.

1n fact, this view of religious language is exactly what has been implied by

the doctrine of skillful means (upayakausalya) propounded by the Lotus Sutra and

the simile of the Burning House.238 On the hasis of this doctrine, it has been argued

by Michael Pye. a modern scholar of Buddhism, "that religious language is

essentially indirect, allusive. based in cultural circumstance, and subject to

qualification and to criticism."239 This means that religious concepts such as that of

bodhicitta are not supposed ta have any particular meaning beyond the attainment

of the solution of the problem they are meant to solve. [n other words. religious

concepts are disposable. Consequently. if one were ta view bodhicitta as an object

of concentration, one would have to say that whatever cognitive element is related

ta it, it is of no consequence from the perspective of ontology for the simple reason

that it is not meant to describe any ultimate reality, whatever it may be.

While discussing the relevance of the concept of bodhicitta as a factor of

motivation, [ mentioned that this concept was related to metaphysical realities. 1 did

not, however. analyze the full significance of this statement. Despite the implications

of the doctrine of skillful means, 1 believe that one can observe. within the different

spiritual traditions of Buddhism, a certain consistency between the means ta achieve

their respective spiritual experience and the ways ta describe il. For the followers

of the Madhyamaka school. for example, the concept of emptiness is certainly an

antidote to a person's mental and emotional attachment to phenomenal and ideal

entities, but it is also their privileged way to describe reality as they view it

ultimately. Consequently. 1 assume that religious language may be more than just a

238See chap. 1. note 19.
239Pye (1990), p. 40.
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means to achieve a religious experience, but also a standard or a measure of the

authenticity of that experience. In the next section, 1 intend to look, as a criticism

of the idea of bodhicitta as object of concentration, at the importance of the fact

that the concept of bodhicitta he viewed as a metaphysical reality.

2. Criticism of bodhicitta as abject of concentration

There is a short passage taken from the Bodhicaryavatara which, 1 believe,

may serve as the basis for a criticism of bodhicitta as abject of concentration. 1

would like next to provide a fresh translation of it and comment on it with the help

of Prajnakaramati's Sanskrit commentary.

The teachings [of the Buddha! are the foundations of the pracUce of the monk [aspirant to
enlightenment). This practice is, however, poor and mrvâI:la IS impossible for those whose mind
is holding on to props.
sasanam bhik$uta-mü/am bhik$uta eva ca du1)sthita.
sava/ambana-ciWiniin:l mrvtiI)am api du1)sthitam.

[f Iiberation 15 caused by the destruction of the tendencies [desire, hatred. pride. etc.L then It
should occur immediately afterwards [Le.. when the tendencies are destroyedl. It has been
however, observed that they [certain monks mentioned In the tradition! retamed a propenstty for
actions although their tendenCies were absent.
kleSé1.-prahàt)ât muktib cet tad anantaram astu .sa.
d($.tart) ca tesu samarthyam ni$kle5a.sya api karmaIJai).

[f it has been ascertained that there is no attachment as far as there is no craving, why then is
there not a non-afflicted craving for them? [The answer is: Such craving Isllike confusion [Le.,
without clear understandingl
t~Qa tavat upadânam na asti cet SéUT)pradharyate.
kim aklis.ta api t[Soa esân) na asti sammohavat san.

Feelings are caused by craving and they have feelings. A mind WhlCh hoIds on to props remams
attached whatever [the object of concentration!.
vedana-pratyaya t~ vedana esarn ca vidyate.
sa/ambanena cittena sthatavYarT) yatra latra ,,:a.

Without emptiness the mind may remain subdued but it is bound to become active agaIn.
Similar to those who meditate to the point of reaching a state of absence of consciousness. [theIr
mind is reactivated as saon as they come out of this statel Therefore, emptiness [should he
cultivatedl.
vina sÜIlyataya cittaTl) baddham utpadyate punai).
yatha asamjffisamapattau bhâvayet tena sünyatam. 240

The point which is being made in this passage is that it would be a wrong

application of the teachings of the Buddha, Le., that which is to be practiced for the

240SCA, IX-45-49.
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attainment of Buddhahood (sasanam buddhatva-upaya-abhyasab), 241 to use them as

props for the mind or as abjects of concentration. By teachings of the Buddha are

meant the thirty-seven factors of enlightenment (bodhipaksa-dharmas) as well as the

Four Noble truths. Thus, if the practice of the monk is bogged down in mere

contemplation of the Four Noble Truths, for example, without an understanding of

emptiness, then this practice or approach is bound to yield poor results (dubsthita

sünyata-darsanam antaref)a asamarijasa kevala-satyadarsanato na yujyate). 242 For

this reason, it does not lead ta Iiberation (tasmat satyadarsanato mukti iti na

vaktavyam). 243

The reasons given to support this affirmation are essentially the idea that,

despite the fact that the practice of contemplation may quiet down the tendencies,

the tendency to act, either in a good or a bad way (subha-asubha-laksaf)aJ, is still

present. At this point, sorne clarifications are perhaps calied for. The word that has

been translated by tendency is klesa. According to the Abhidharmakosa,244 there

are six klesas: desire (ragaJ, hatred (pratighaJ, pride (mana), ignorance (avidya),

wrong view (kudrstiJ and doubt (vicikisa). Taking into consideration the blending of

the subjective-objective view of the world and happening, the ambiguity could be

resolved thus: the klesas refer to the action of desiring, etc. as weil as the latent

potentiality to desire. Consequently, the practice of contemplating the Four Noble

Truths, for example, is efficient in curbing the action of desiring but it is

insufficient to eradicate the latent tendency ta desire. For that purpose, an

understanding of emptiness is necessary. 1n other words, despite the fact that the

mind has been brought to a complete standstill, ignorance, which is the cause of the

latent tendencies, is still present (tasmat sarvadharma-sünyata eva avidyaprati­

paksatvat samsara-santativicchitti-hetub avasïyate na kevaJalT) sa tyadarsanam). 245

Two examples are given by Prajfiakaramati in support of his argumentation.

The first example is the case of two disciples of the Buddha, the Venerables

Maudgalyayana and Angulimala, who, having attained astate where the working of

the tendencies were subdued (klcsa-sahakari-rahita), still retained the propensity

(samarthyalT)) to perform actions (karman). According to Sharma, a translator of the

Bodhicaryavatara, these two disciples had, as a result of their spiritual

241 BCA, p. 53.

242BCA, p. 316.
243BCA. p. 316.

244LaVallée Poussin, AbhldhK. v.l note 4 [Quoted in BHS, p. 1981.
245BCA, p. 317.
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achievement, the power ta grant wishes. But this power "was aIso a kind of craving

and, therefore, enough to cause a redescent into safT)sara." 246

The second example deals with those who have attained astate where there

is absence of consciousness (asalT)jfiisamapatti). This example is not devoid of

interests because il refers us back to the quote from Griffiths at the beginning of

this chapter. The state of complete cessation of mental functions is known wilhln

the Buddhist tradition as Absorption into the Cessation of Notions and Sensations

(salT)jfia-vedayita-niTodha-samapatti). This state is characterized, in contrast to

death, by the fact that "life-force (ayus) is not yet exhausted, bodily heat (u$man) is

not yet extinguished, the sense-facufties are unimpaired, and 'v"ijfiana [conscious­

nessJ has not withdrawn from the body."247

This spiritual experience is not without causing doctrinal problems for the

Buddhists themselves. For one, what is the nature of the consciousness that remains,

given the Buddhist understanding of six traditional consciousness that says that, in

order to arise, there must be an object and a contact between this object and a

sense-organ? Consequently, in a meditative state in which there is absence of

perception, how can there be consciousness? The second problem, which has been

deaIt with by Griffiths, has to do with the relationship between the mind and the

body, as conceived by Buddh ist thinkers. 1f one reaches astate where there is

absence of perceptions, what is the mechanism that allows a meditator to come out

of this state? ln this regard, the Vaibha~ikas provided the beginning of an answer

by asserting that:

l. there are no mental events in the attainment of cessation. li. the emergence of consciousness
from attainment of cessation must have an immediately antecedent and similar condition, Hi. the
immediately antecedent and similar condition of any event may he temporally separated from that
event and finally, iv. the immediately antecedent and similar condition for the emergence of
consciousness from the attainment of cessation is the last moment of consciousness to occur
before entering that attainment.248

1t is precisely the implications of this view that have been criticized in the passage

quoted above. If there is no difference between what is going on in the mind before

entering the state of cessation and the moment of coming out of il, then this type of

meditation has no real effect with regard to obtaining permanent spiritual fruits.

To sum up the point of this passage, one can use a sim île. Let us imagine a

ship that is about to shipwreck. The captain of this ship must supervise the rescue

246Sharma (1990). p. 406.

247Schmithausen (1987). p. 19.

248Griffiths (1986), p. 63.
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of the passengers. He does 50 by coordinating the activities of his crew. Once the

passengers are rescued, he personally orders his crew to leave the ship. Then

finally, when everyone is safe, he also must go. But, because he makes things

happen only by giving orders to others and cannot give himself the order to leave

the ship, he remains on it and never succeeds in saving ail the people, Le., every

person including himself. Similarly, the practice of meditation based on the

contemplation of an object can succeed in eliminating ail tendencies but never the

idea that there is a meditator, the last tendency caused by ignorance. Referring

back to the meditation of exchanging the selves, there would always remain a self

thinking of being the other self.

Similar to the criticism of the concept of bodhicitta as a factor of motivation,

to reduce this concept to an object of concentration, \Vith the implications it entails,

would reinforce the distinction between subject and abject. The only difference

here is that one may be fooled by the peace of mind that could result out of this

type of meditation. In this regard, Buddhists have said that such achievement is

nevertheless a failure ta understand what they called "the emptiness of emptiness,"

if emptiness is used as a prop. A nice story from the Zen tradition illustrates this

point:

There was an old woman ln China who had supported a monk for over twenty years. She had
built a !ittle hut for him and fed him while he was meditating. FinaIly she wondered just what
progress he had made ln ail thls time. To Flnd out. she obtamed the help of a girl rich ln deslre.
'Go and embrace him: she told her. 'and then ask hlm suddenly: "What now?" . The girl caUed
upon the monk and without much ado caressed him. asking hlm what he was gOlng to do about
il. 'An old tree grows on a cold rock In winter,' replied the monk somewhat poetically. 'Nowhere
is there any warmth.' The girl retumed and related what he had sald. 'To thmk [ fed that fellow for
twenty yearsf exclaimed the old woman in anger. 'He showed no consideration for your need. no
disposition to explain your condition. He need not have responded to passion. but al least he
should have evidenced sorne compassion.' She at once went to the hut of the monk and burned it
down.249

Poor monk! He missed it both ways.

The expression used in the passage to describe those who used the

teachings of the Buddha as props for the mind is savalambana-citta which literally

means: "'those whose mind is with a prop or support (avalambaJ." Those who are not

trapped by this kind of practice are called niralambanacitta (those whose mind is

without a prop) and for them, the practice is not fruitless (ata!) te$am upalambha­

dr$.(ïnafT) du!)sthita na niralambana-cittanam). 250 What does it mean then ta have

249Reps (1957), p. 21.

250BCA. p. 317.
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such a mind? [n other words, how can one think about concepts without their being

abjects of one's attention? [n the Aryavajracchedika. the Buddha said to Subhuti:

That is why, Subhuti. the magnanimous BodhISattva should cause to arise a mind which is not
permanently fixed (or abiding in trance), never should he cause a mind which is permanently
fixed to arise. a mind which iS permanently fixed onto a form, a sound, a smell or a tactile
sensation. That iS why emptiness has been established as the path to enlightenment.
bhagavan alla. tasmat tarhi, subhute. bodhisattvena mahasattvena evam aprati$.thitam cittam
utpadayitavyam, na kvacit prati$.thitam cittam utpadayitavyam, na rupaprati$.thItam cittam
utpadayitavyam, na SéJbda;sandha-rasa-spra$avya-prati$.thltam cIttam utpadaYltavyam Iti. tasmat

sünyata Eva bodhimargai) itlsthitam.251

This passage only deals with the objects of the senses, but it is clear, given the fact

that it has been quoted by Prajnakaramati in his cammentary of the previous

passage, that it also includes mental objects. Then, what is the nature of the activity

described earlier as watching and guarding? How is the relationship between the

"one who watches" and "that which is being watched," Le., emptiness, saddharma or

bodhicitta? The answer ta these questions is what [ believe would define the

spiritual function of the concept of bodhicitta. At the very end of the first chapter,

[ defined this function as being a basis for the cultivation of awareness. The

analysis and the argumentation in favor of this idea will be the topic of the next

chapter. For the moment, however, [ would like to show how it might be possible to

have a situation in which concepts are "apprehended" by someone whose mind is

without support (niralambanacitta) and discuss the implîcations such possibility might

have for one's understanding of the nature of religiou5 language and consequently,

the doctrine of upaya which defines aIl concepts and doctrines as provisional and

disposable.

Michael Polanyi, a scientist and philosopher, has advocated the idea that al!

activity was characterized by two kinds of awareness. For example, describing the

action of driving a nail, he says:

When we use a hammer to drIve a nail, we attend to bath nail and hammer, but in a different
way. We watch the effect of our strokes on the nail and try to wleld the hammer 50 as to hit the
nail most effectively. When we bring down the hammer we do not feel that Its handle has struck
our palm but that its head has struck the nail. Yet ln a sense we are certainly alert tD the feeling
in our palm and the fingers that hold the hammer. They guide us in handling it effectively, and
the degree of attention that we give to the nail is given to the same extent but in a different way
to these feelings. The difference may he stated by saying that the latter are not. Iike the nail,
abjects of our attention, but instruments of il. They are not watched in themselves; we watch
something else while keeptng intensely aware of them. 1 have a subsidiary awareness of the

251 BCA, p. 321.
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feeling in the palm of my hand whlch merged into my focal awarenessof my dnv10g in the
nail.252

This idea of two kinds of awareness led hirn to distinguish between what he called

"tacit" and "explicit" knowledge. Explicit knowledge refers to one's perception of

objects and ideas. This knowledge would be savalambana. Tacit knowledge is

sornething that is never directly apprehended. [n this regard, Polanyi gives another

example:

Consider the act of vJewing a pair of stereoscopic plctures 10 the usual way. wlth one eye on
each of the pictures. Their joint image mlght he regarded as a whole. composed of the two
pictures as its parts. But we can get doser to understanding what 15 gOIng on here If we note
that, when looking through a stereo Vlewer, we see a stereo Image at the focus of our attention
and are also aware of the two stereo pictures in sorne peculiar nonfocal way. We seem to look
through these two pictures, or past them. while we look straight at their JOInt Image. We are
indeed aware of them only as guides to the image on which we focus our attention. We can
descrtbe this relationship of the two pictures ta the stereo image by saying that the two pictures
function as subsidianes to our seemg their joint image. which is their .JOInt meanmg.253

This is, according to Polanyi, the typical structure of tacit knowing. This way of

knowing might be what has been meant before as niralambana.

There is perhaps another way to explain this tacit knowledge. One way of

apprehending objects, mental or physical, could be by being asked questions

beginning with "when," "where" or "what" as interrogative pronouns. These questions

usually prompt us ta pinpoint something in time or in space, Le., to focus one's

attention to something determinate. To sorne extent, these objects are perceived as

having an existence independent of any context, framework or background. [n

contrast to this, we have concepts such as "long" or "short" and these concepts

never pinpoint objects as such. What is long or short is always perceived in

relationship with a context. 1n other words, when one looks at a long object, one

apprehends the object as weil as the context in which it is round. A rope, for

example, is long in relation to another short object. These concepts are not

identified with questions beginning with "when" or "where," but rather with "how" or

"what" as interrogative adjective. These questions always refer to the quality of the

abjects and as such, require an awareness of a context to be answered. This

awareness of the context is consequently not possible, according to Polanyi, without

sorne kind of personal participation or personal indwelling.

Let us take, for example, a man and his wife. This man presents his wife by

introducing her ta his friends. At first, she might be perceived by them as just

252Polanyi (1962). p. 55.

253Polanyt (1975). p. 34.
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another wornan, but as soon as that man says that it is his wife, their perception is

likely to change. 1n other words, that woman ts perceived both as a wornan and as

the wtfe of a friend, and this double awareness, one being obJectïve--the obJect

perceived, Le., the woman254- and the other qualitative or subjective--a wife IS

always deftned in terms of the characteristics (pleasant or unpleasant) of the

personal relattonshtp between a man and a woman-- is what determines what this

woman is.

It is in this sense that one may understand the significance of religious

concepts such as that of emptiness. 1t is not to be apprehended as objects of the

mind, but rather as a qualitative background. Objects are focused on but their

background is also perceived. This background could be defined in terms of

svabhava, Le., the idea that objects have independent existence, or in terms of

emptiness, Le., the idea that objects have no independent existence. Like the famous

example of the vase and the two faces of the cognitive theories of Gestalt. both

backgrounds can never be perceived at the same time. To hold on the idea of

emptiness would therefore mean to cultivate an awareness of the fact that the

background of ail obJects is that objects have independent existence. To cultivate

such awareness is comparable to keeping in mind the fact that. to use the above

example, this woman is the wife of my friend. something which is apprehended

subsidiarily and not focally. 1n the next chapter, [ will discuss hùw this can be done.

One can now see why an idea such as that of emptiness can be viewed as a

metaphysical reaIity. 1t is that which gives the meaning of aIl things. Such ideas and

concepts are therefore a true description of reality because the moment they are

understood, everything, including the attempt and the event of understanding them.

is perceived as a manifestation of the reality these concepts are meant to describe.

Thus, they are not provisional and never disposed of. [n fact, to consider religious

concepts as simpIy provisional, as suggested by the doctrine of upaya, only leads us

to a dead end. 1ndeed, if these concepts are provisional, when are they gotten rid

of and by whom? As just discussed above, the notion of upaya is dependent on the

idea of upeya (goal) and as such, it maintains the duality between what is the goal

and what is not and above ail, it leaves unchallenged the upayin (he who

appropriates and applies the meansL 1n support of the above interpretation of the

doctrine of upaya, the simile of the raft, which is mentioned in the Pali canon, has

2540f course. the object woman is not purely objeCtive. ln facto this example does not assume that there is
a pureiy objective object to he eventua[]y perœived.
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often been used. (n the light of the present argumentation, it would not be an

example of the provisional nature of the teachings of the Buddha. but rather of the

necessity to view them as description of a background defining all phenomena and

not as objects of the mind. This simile is a warning against maintaining a fruitless

relationship between the "one who watches" and '~that which ts being watched."

To sum up, one might say that, referring back to the description by Victor

Hori of the experience of Satori, emptiness is no longer an iner! abject in the

spatlight of consciousness, but has become the illuminating spatlight itself. 1n this

circumstance, the paradox between the idea of right view and that of no view could

be resolved thus: right view becomes no view when the right view is perceived as

the background of all views. With regard to the concept pf bodhicitta, this

affirmation means that bodhicitta, as the desire for enlightenment for the sake of aIl

beings, is itself a true description of things as they are. Taking into consideration

what has been said in chapter two, bodhicitta is also a description of what it means

to be an accomplished bodhisattva as weIl as being the means to attain this state of

ethical and cognitive perfection. Cultivation of bodhicitta would therefore mean

cultivation of the idea that one's true nature is ta search for enlightenment for the

sake of all beings. Bodhicitta ts therefore the means to an end as weIl as the end

itself.
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Chapter four

BODHICITTA AND CULTIVATION OF AWARENESS

1n the second chapter, [ showed that the spiritual activity leading to

enlightenment or awakening consisted in iOwatching" or iOguarding." Chapter three

was an analysis of the possibility to view this activity as an exercise in

concentration or fixing of attention on real or mental abjects. 1n this circumstance,

bodhicitta, as the desire for enlightenment for the sake of ail sentient beings, could

be viewed as a way to expand the boundaries of the egoistic self, thereby

neutralizing ail of its tendencies such as passion and hatred. This approach,

however, was criticized on the ground that the state of non-conscious meditative

equipoise that was achieved by it could only quiet down the tendencies in their

active manifestations but not in their latent state. For example, when someone

cornes out of this non-conscious meditative equipoise, he is bound to resume the

activity happening just before entering il. This spiritual experience thus becomes

ooly an interruption of the tendencies without transforming them. From the point of

view of the continuity of karma, this experience is comparable to the passage of

death to rebirth where aIl the latent tendencies are carried over From one Iife to

the other.

This criticism was based on the interpretation of a short passage of the

Bodhicaryavatara. According to this passage, the distinction between fruitful and

fruitless practice could be made on the basis of the type of mind adopted by the

meditator, Le., the one who is watching. For those whose mind is holding on to props

(sava/ambanacittaJ the practice is deficient and for them, nirvana is impossible. On

the other hand, those whose mind is not holding on to props (n ira/am banacittaJ, they

are on the right path to enlightenment. It is therefore primordial ta understand the

significance of this type of mind if one wishes to comprehend what is going on

during the activity characterized by watching. Since bodhicitta, as mentioned

earlier, is directly related to this activity, it is also that which is likely to define the

spiritual function of this concept.
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The last part of the third chapter was therefore an attempt to understand

the meaning and the implications of this type of mind calied niralambanacitta. For

that, 1 introduced the idea of double awareness. Basically, this idea points out to the

fact that, while perceiving an object, one is also aware of something else, Le., a

background or a context in which this abject is found. The perception of the object

is called the focal awareness and it is always identifiable. The awareness of the

background, on the other hand, is called the subsidiary awareness. This second type

of awareness is not always identified. When interpreting a text, for example, the

assumptions underlying the interpretation are the content of the subsidiary

awareness while the interpretation itself is the object of the focal awareness. The

subsidiary awareness is also known as tacit knowledge because its content may he

known or it may nota The content of this subsidiary awareness is also that which

gives the meaning of the object of the focal awareness, i.e., the interpretation. To

sorne extent, this idea of double awareness is the theoretical foundation of the

methodology of the present thesis. As argued in the first chapter, the meaning of

the concept of bodhicitta can be established only by having a clear idea of the

soteriological context in which it is articulated. This meaning can also be criticized

on the basis of false presuppositions concerning that context.

1f concepts such as that of emptiness are to he perceived with a mind not

relying on props (niralambanacitta), then it means, given the idea of double

awareness, that emptiness is a description of the background from which everything

finds its meaning. This understanding is that of the enlightened being: for the

unenlightened, this background could be defined, for example, by the idea that aIl

things have an inherent existence (svabhavaJ. Consequently, the path to

enlightenment could be viewed as the attempt to change one's understanding of the

background defining aIl things. At first sight, one could say that enlightenment is

essentially a cognitive transformation, i.e., the acquisition of a liberating insight. But

when one considers that the way one views the background of ail things has a

direct influence on one's behavior--to understand it in terms of emptiness releases

one from ail forms of attachment--then efforts ta change one's behavior are equally

as important as the efforts ta acquire the liberating insight. 1n fact, both

approaches could be seen as the twa sides of the same coin. Both these approaches

are part of what 1 caIled the cultivation of awareness. This is what 1 intend to

discuss in the present chapter.

The idea of double awareness has also sorne incidence on the ways one

understands the nature of religious language. [n the preceding chapter, [ argued
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that the interpretation of the doctrine of upaya which advocates the view that

religious concepts are provisional and disposable was not an appropriate way to

describe the function of religious language. The main argument was to say that thfs

interpretation maintains unchallenged the notion of a user of the skillful means

(upayin). As such, it could also be said that sorne form of craving is maintained; in

the case of bodhicitta as object of concentration, it is craving for peace of mind.

What is needed is therefore something that would allow the dissolution of the idea

of doer and consequently, the foundation of al! craving. The idea of cultivating an

awareness of a background that includes or defines the person cultivating this

awareness as weIl as the cultivation of awareness itself seems to be that which

would allow this dissolution. 1n other words, when the means is what constitutes the

goal, then, because the former is no longer distinct From the later, there is no path

ta follow and consequently, no one to follow it. At this point, this statement may

appear a little bit obscure, but, 1 believe that it could make sense given a certain

understanding of the nature of religious language. For this reason, 1 believe that it

would be appropriate to present and justify what is this certain understanding

before looking at the cultivation of awareness.

J. The nature of re/igious language

Previously, 1 argued that the idea of the blending of subjective-objective

view of the world and happening was a key element in one's understanding of the

concepts of the 1ndian religious and philosophical traditions. 1 would Iike now ta

introduce the idea of a second blending with regard to religious language in general.

lndeed, 1 am of the opinion that religious concepts or truths could be viewed from

three different perspectives or consist of three specifie aspects. These are: the

functional, the ethical and the metaphysical aspects. The Buddhist concept of

dharma, for example, seems ta be viewed from these three different perspectives.

1ndeed, according ta Kong-sprul Rinpoche's vast encyclopedia of Buddhism, the

Shes-bya kun-khyab:

dharma means phenomena, the Path. nirvaQa, mental objects. the meritorious. Iife. the
teachmgs. the process of becoming, the religious life and customs.
chas ni shes bya lam dang ni, mya ngan 'das dang yid kyi yu/. bsod nams tshe dang gsung rab
dang, 'byung 'kyur nges dang chas lugs la 0. 255

255Hodge (990), p. 156.
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Thus, dharma as phenomena, the path, nirval)a, mental objects and the process of

becoming, could refer to metaphysical realities; the meritorious, life, the religious

life and customs, to ethical realities and finally, the teachings ta the functional

aspect of this concept. [t shauld be noted that this distinction into three aspects

does not mean that each aspect has an existence apart from the others; the reason

why religious concepts could be viewed from these three perspectives is that they

describe or imply something that is considered true with regard to the three

components of any soteriological context, Le., the reality it presupposes

(metaphysical aspect), the means of salvation it suggests (functional aspect) and the

state of salvation it aims at (eth ical aspect).

i. The functiona/ aspect of religious language

The functional aspect is what is considered to be the means to attain or

bring about a certain spiritual experience. These means are true because of their

recognized efficiency to lead one ta the final goal. They are usually enshrined in

sorne kind of oral or written tradition and are consequently available to every

generation of spiritual aspirants. As such, they are also part of the very fabric of

the identity of any given spiritual tradition. [n this regard, it might be interesting to

quote Michael Pye:

There is, incidently, a tendency among Japanese BuddhlStS to regard the teachings and practices
of other sects withm Japanese Buddhism as skJ11ful means. while regarding thelr own as real
truth. 1n other wards, there is a marked reluctance ta regard the central symbols of one's own
Buddhist sect as skillful means. This tendency, however. is not in accord with the main usage ln

the early Mahayana sutras. According to these, ail expressions of Buddhlsm are m principle
somehow located in human culture and consciousness, and aH are therefare understood in the
terms of the dialectic between skillful means and insight. The concept of skJllful means has ta
do with the status of religious language or symbols of al! kmds. 256

Ali this may weil be true with regard to the origin or the source of religious

concepts, but it has nothing to do with how these concepts are appropriated and

used by a living tradition at a given moment in its history. At this level, other

factors enter into play, the most important being personal commitment and group

identity. If Pye had looked at the developments of the various Buddhist schools and

sects, 1 think that he would not have wondered at the behavior of the Japanese

Buddhists. lndeed, there are other examples of this type of behavior or attitude

within the Buddhist tradition.

256pye 099Q), p. 38-39.
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The first example deals with the distinction between the two kinds of

discourse held by the historical Buddha. This distinction led to the classification of

the suttas of the Pali tradition into two categories: the nïtattha-suttas or those of

the direct meaning and the neyyattha-suttas or those of the indirect meaning. The

n7tattha-suttas are to be taken literally whereas the neyyattha-suttas need to have

their intended meaning drawn out. From the point of view of hermeneutics. the

former type of suttas describes reality as it is whereas the latter refers to mere

conventions. One good example of this distinction is perhaps the doctrine of no-self

(anatta): discourses of the Buddha advocating the non-existence of the self are to

be interpreted as nïtattha-suttas while expressions such as "1," "self" and so on used

by the Buddha in the course of his conversations are to be taken as neyyattha­

suttas. This means that such expressions are not to be taken as true description of

the things as they actually are.

From the perspective of their ability to bring about a spiritual experience.

one might compare this distinction between the n7tattha-suttas and the neyyattha­

suttas with the knowledge required to conduct a successful experiment and the

knowledge used to prepare or train someone 50 that he may be able to understand

the instructions necessary for conducting the experiment 5uccessfully. In other

words. the neyyattha knowledge is a kind of prerequisite which has its validity only

as such. For example. one could argue that the acceptance of the Buddhist doctrine

of karma, as expounded in the Samafifiaphala sutta of the Dïgha Nikaya is such a

prerequisite because it provides a foundation for the practice of the path towards

enlightenment. Without this prerequisite, ail the teachings of Buddhism have no

efficiency. It is for this reason, 1 believe, that the Buddha disapproved of ParaDa

Kassapa's view of karmic retribution in the sutta just mentioned, a view which states

that no evil is done by. among other things. killing sentient beings and that there IS

no merit in giving. self-control and so on. [t is obvious that. with such a view. one

would have no incentive to follow the teachings of the Buddha.

Because of this crucial distinction, it seems that it was considered of the

utmost importance for the Early Buddhists to identify which sutta corresponds ta

which type. Failure to do that would learl one ta misunderstand, i.e., not apply

properly, the teachings of the Buddha. 1n the Ariguttara Nikaya, for example. it is

said that:

There are these two who misrepresent the Tathagata Which two? He who represents a Sutta of
indirect meaning as a Sutta of direct meaning and he who represents a Sutta of direct meaning as
a Sutta of indirect meaning.
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Dve'me TathagatarT) abbhlicikkhanti. Katame dve? Ya ca neyyattham suttantam nïtattho suttanta
ti dïpeti; ya ca nïtattham suttanta11J neyyattha suttanta tl dïpeti. '25l

Despite this warning, it appears that the means or guidelines making possible such

discrimination were left to the discret ion of the commentators of the Buddha's

discourses. According to Jayatilleke, "no examples are given in the Canon of the

two kinds of Suttas referred to, and we have to seek this information in the

commentaries."258 It would exceed the scope of the present thesis to look into what

the commentators suggested as guidelines. 1nstead, what interests me at th is point,

is to show that this distinction between the two types of sutta led to the

organization of the various teachings of the Buddha into sorne kind of a hierarchy,

something which is in contradiction with the spirit of the doctrine of upaya as

interpreted by Michael Pye but which very weil describes the behavior of the

Japanese Buddhists mentioned above. 1ndeed, still according to Jayatilleke, "the

very fact that one is called a nïtattha Sutta. whose meaning is plain and direct and

the other a neyyatha- in the sense that its meaning should be inferred in the light of

the former, gives the former a definite precedence over the latter."259

The same preoccupation could be seen among the Chinese Buddhists who

elaborated the system of p'an-chiao (judging the teachingsL At first, this system was

employed simply to determine the historical place of the particular sütras and

doctrines taught by the Buddha. It was a way to verify the authenticity of his

teachings on the hasis of historical evidence. lndeed, the Chinese Buddhists felt that

there were many contradictions and apparent discrepancies between the Mahayana

teachings and those identified as Hinayana. For this reason, they wanted those

contradictions and discrepancies reconciled in arder ta put an end ta confusion and

dispute. Later, however, p'an-chiao degenerated into mere value judgments of the

doctrines and philosophical concepts expounded in the sütras and treatises; it

became a way of establishing supremacy over the other.26ü

The reasons for establishing a hierarchy was, as was the case with the

distinction between the nïtattha-suttas and the neyyattha-suttas, mainly attributed

to an evaluation of the efficiency of the teachings. According to the Chinese

Buddhists, this efficiency was evaluated in the light of the debate between sudden

and graduaI enlightenment. For them, the teachings of the Buddha could be

257A, [-60 [E: Jayatilleke (1963), p. 3611.

258Jayatilleke (1963), p. 362.

259Jayatilleke (963), p. 361-2.

260Kogen (1982), chap. 8.
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classified into two broad categories: a) teachings of the half ward (imperfect

teaching) and teachings of the full word (perfect teachings). [t was heid that to

people of superior intellect the Buddha preached teachings producing instantaneous

enlightenment while ta people of lesser intellect he preached teachings producing

graduaI enlightenment in arder ta raise them from their low plane ta a higher one.

The sudden teachings were direct, unmediated whereas the graduaI teachings were

graduaI because they resorted to expedients (upaya) as means to accommodate the

Buddha's enlightened insight to the understanding of unenlightened beings. As

mentioned in the first chapter, the term upaya consequently came ta qualify a type

of teachings which had a lesser significance. Again, judging from Michael Pye's

observation above, this distinction seems to have prevailed among the Buddhists of

Japan.

To sum up the present discussion on the functional aspect of religious

language, the point 1 want to make is that these concepts could be considered as

true within a particular tradition because the latter acknowledges them as the best

expression of what is the most efficient means to attain the goal set out by its

spiritual path. One could agree that Buddhists, as a general rule, did not indulge in

fruitless speculations about things unrelated to what is beneficial for the aspirant to

enlightenment-this is one important argument used in support of Pye's view of

religious language--nevertheless, this did not prevent them from engaging in

important debates over various points in the teachings of the Buddha. They did sa

precisely because of their differences in appreciating what is beneficial and what is

not from the point of view of their respective spiritual path. In other words, the

reasons underlying these differences are their implicit or explicit understanding of

what is worth committing oneself to. This commitrnent is incidentally what

estahlishes the specific characteristics of their own identity as a group of aspirants

to enlightenrnent. 1n a way, one rnay say that even if it is argued that Buddhists

used a pragmatic theory of truth, as Pye maintained in the light of his interpretation

of the doctrine of upaya, it does not mean that there should not be any debate

among them, something that Pye seems to wish for. On the contrary, given the idea

of the functional aspect of religious concepts suggested above, one can see that

there will always be sorne debates, Le., always a distinction will have to be made

between right and wrong views. 1 believe that a survey of the historical

developments of the Buddhist schools and sects confirms that point rather than the

view that Buddhists are impartial to doctrinal diversity because "there exists a

concept, namely this very concept of skillful means, for recognizing that partial
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expression of truth elsewhere is valid."26! ln fact, it seems that Michael Pye, with

his interpretation of the doctrine of upaya, is confusing two different issues: on the

one hand, there is the issue concerning the interpretation of religious documents,

Le., hermeneutics, on the other hand, one attempts to understand the behavior of a

living Buddhist tradition which is influenced by various factors such as the

historical, sociological and even political environment, i.e., phenomenology. 1ts

relationship towards the documents of its own tradition is one such factor. 1twill be

a mistake to assume that it is the only one.

ji. The metaphysical aspect of religious language

The metaphysicaI aspect refers to what is said about the cognitive content

of a given spiritual experience. As mentioned previously, it is, for a given group of

spiritual seekers, their privileged way ta describe what has been and what is ta be

experienced. From this perspective, a religious concept is true because it is a

confirmation of the authenticity of the spiritual experience. 1n other words, religious

concepts, in addition to being a means to a goal, are aIso a description of that goal.

1n this regard, one might consider again the implications of Pye's understanding of

the nature of rel igious language:

The BuddhiSt concept of skillful means suggests that It is of the nature of a developed religious
teaching ta he extended through a series of forms building upon each other and even criticizmg
each other, while sharing an inner consistency that cannat be directly stated. [t suggests that
absoluteness should be ascnbed ta the teaching of no one sect. even though Buddhists
sometimes forget this themselves.262

The difficulty with this view is that it cannot be contradicted objectively: to verify

it, one has to undergo the experience for which a given set of religious ideas and

concepts are meant to bring about. Nonetheless, [ believe that it can be challenged.

Firstly, it is interesting to notice that Pye once more wonders at the

"deviant" behavior of the Buddhists. 1 believe that what he describes as an

exception is in fact the rule. 1ndeed, it has been 50 far difficult to find an

agreement on this idea of inner consistency From people who c1aimed to have had

attained the final goal of their respective spiritual path.

Secondly, the view propounded by Pye does reiterate the idea that the

ultimate reality is beyond conceptualization. There are indeed many passages in the

26 [Pye ([990). p. 39.

262Pye ([990). p. 39.
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literature of Mahayana Buddhism that could easily support this view. For exampIe,

in the Bodhicaryavatara, one learns that:

1t iS sald that there are two truths: the conventional and the ultimate truths.
The ultimate reality IS beyond the range of conceptualization: conceptualizatlon [belongsl to the
conventional world.
san)vrttib paramartha/:J ca satyadvayam 1c!an:J matam.

buddheb agocarab tattvaI1) buddhib Sél1TJvrtib ucyate. 263

In this circumstance, it could he argued that aIl metaphysical claims are necessarily

faise with respect to the ultimate reality. As Pye himself says: "skillful means cannat

be a direct expression of truth, and in sorne sense therefore is always false."264 This

means that for him, skillfui means belongs entirely to the conventional world

whereas the ultimate reality is what he described as the inner consistency that

cannot he directly stated. While this view may solve sorne problerns with respect ta

explaining why there is an extreme diversity of teachings within the Buddhist

tradition, it raises, however, new questions at another level.

If the ultimate is beyond conceptualization, what are the criteria for

distinguishing salutary teach ings from perversion? 1f the conventional truth serves

as a pointer towards the ultimate, as argued by NagarJuna in his Mülamadhyamaka­

karika (vyavaharam anasritya paramarthal) na desyateJ, 265 then, is there anything

cornmon between these two truths? Because it seems that Pye's interpretation of the

doctrine of upaya leaves these problems without a solution, 1 believe that his view

concerning the nature of religious language is not adequate. Given this affirmation,

the anus is now on me to interpret the above passage. As alluded above, 1 am of the

opinion that the conventional truth is also an expression of the uitimate, that, to

sorne extent, it participates in the reality expressed in the ultimate truth. What is

the nature of this participation, this is what 1 wish to explain now.

[n chapter two, 1 gave sorne hints concerning the significance of thoughts in

the process of spiritual development. There is another passage, taken From the

Mahanidiina 5utta of the Dïgha Nikaya, which could also he used in support of the

idea that thoughts are not devoid of spiritual value. 1t goes as follows:

There are beings who have completely transcended ail perception of matter, by the vanishing of
the perception of sense-reactions and by non-attention to the perception of variety; thmking:
"Space iS infinite." they have attained ta the sphere of 1nfinite Space. That is the fifth station.
There are beings who, by transcending the Sphere of 1nfinite Space. thinkmg: uConsclOusness IS

263SCA, IX-2.
264Pye (1990), p. 38.

265MMK, XXIV-ID.
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infinite," have attained to the Sphere of 1nfinite Consciousness. That iS the slxth station. There
are beings who, having transcended the Sphere of Infmite Consclousness. thmkmg: '"There IS no
thing," have attained to the Sphere of No-Thingness. That is the seventh station of
consciousness.
Sant' Ananda satta sabbaso nlpasaiiiianam samatikkama pa.tigha-saflfiar:Jam atthagama nlInatta­

safifflInam amanasikara "Ananto akaso" li akasânanèâyatanüpaga.. AYan) paifcami viiifiar)a.t.thiti.
Sant' Ananda satta sabbaso akasânanèâyatanam samalikkamma "Anantarn viififlInan" ti
vififiaJ)aiïcâyatanûpaga Ayam cha.t.tha vifiiiaJ)a.t.thiti. Sant' Ananda satta sabbaso viiiiiar)aficâyata­

nam samatikkamma "N'atthi kificîti' li akiiicaiïifâyatanûpaga. Ayam sattamÎ viflflar)a.t.thiti. 266

ThiS passage is also another example of what [ meant when 1 said, in the previous

chapter, that there is a certain consistency between the means to achieve a

spiritual experience and the way to describe that very experience. Because

language can still be used to describe an experience which by definition should be

beyond language (the Sphere of No-Thingnessl, 1 believe that the world of

conventions, to which language belongs, still maintains a certain presence or a

degree of participation at the transcending level. To understand the nature of the

participation of language at the level of the ultimate truth is therefore the same as

to inquiry what does it mean to "transcend" the world of conventions?

1 would like to use two similes to explain the apparent paradox which the

above affirmation leads us to. First, let us imagine that a person is given a picture

of a place, a city or a Iandscape. That person is then required or decides to go to

that place. The only information he has about reaching It is the picture given to him.

Now, on the basis of that sole picture, he evaluates the most probable choices,

makes hypotheses and, assuming that he has aiso unlimited resources to travel, he

moves around to verify them. EventuaIly, he succeeds in reaching the place sought

for. Then, at that moment, what is the relationship between the picture he has in

hand and the actual experience of being at the place sought for?

This picture, although it is a very limited representation of what could be

seen while being at the place sought for, remains nevertheless a true representation

of it. Upon seeing that picture, for example, he who has been or is at the place it

depicts, is likely to recognize it as a representation of that very place and not of

another. 1t is therefore in that sense that religious concepts could be viewed as a

confirmation of the authenticity of the spiritual experience and consequently, that

religious language, in addition of being a means to a goal, is aiso a description of

that goal, hence its metaphysical aspect. [n other words. religious concepts are like

snapshots of the ultimate reality and as such, although capturing only one moment

of it, they are nevertheless valuable, if not the ooly clues for leading one to il. At

266D. ((~9 [E: Walshe (1987), p. 228-91.
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this point. it is worth noting that. referring ta the above simîle. no picture can fully

describe the experience of being at the place sought for. A picture is always

something limited with respect to the actual experience of being at the place it

depicts. This limitation is. 1 believe. what is implied when one says that the ultimate

reality is beyond conceptualization.

1n this way, religious concepts. which are part of the conventional world.

always maintain a certain presence at the level of the ultimate reality and for that

reason. 1 believe that it is not appropriate to say that they are disposable like a

map is, once one has arrived at a destination. 1nstead of being disposed of, which

would mean that aIl connections with the ultimate reality are severed and

consequently. that there are no criteria for distinguishing salutary teachings from

perversion. it is their function that changes or rather their relationship with the

apprehending subject that is redefined. 1ndeed. from being the only available picture

of the reality it represents. it is now integrated into the reality it is meant to

describe. At this moment. it becomes one event. among an infinity of other events,

that could be used as guide to as weIl as a description of the place sought for. 1n

other words, it becomes part of the background alluded to in the preceding chapter.

This change of status is what it means to transcend the world of conventions. To

make this more explicit. 1 would like to suggest a second simile.

Let us imagine that one has to assemble a puzzle. At first, ail the pieces

which lie apart. are almost meaningless. With one piece only. it is sometimes

possible to guess what the whole puzzle looks like once assembled. On the basis of

these guesses. one searches for other clues. manages to join more pieces together

up to the moment when one can really see the picture the puzzle is meant to

represent. At this moment, it becomes very easy to find the position of the

remaining pieces. The question 1 would like to address at this point is which piece

of the puzzle is responsible for bringing about the vision of the complete picture?

One may assume that there was one pitce that triggered the experience of

seeing the global picture. but one has to say that. given other circumstances. Le .. a

different course of event in assembling the pieces, another piece could have been

responsible for il. Moreover. once the puzzle is completed. ail the pieces. by the

very fact that they are now integrated into the whole picture. equally contribute to

or participate in the formation of this whole picture. One may get rid of a few

pieces without disturbing the picture. but this should not mean that they are

disposable. On the contrary. what it means is that they are just not indispensable. 1n

this way. even if 1 argue that religious concepts describe or say something about
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the ultimate reality, there is still sorne flexibility and diversity with regard to which

concepts may be used as a means. Only this time, contrary to what Pye's

interpretation of religious language suggests, there are certain limitations as to

what may be chosen. These limitations are imposed by the ability of these concepts

to describe or represent, in a limited way, the ultimate experience they are meant

to bring about. Ina way, it is because religious concepts are limited with respect to

the ultimate reality that they may be used as means to reach that ultimate reality;

siniilar to the situation in which they have no connections whatsoever with the

ultimate reality, if they were encompassing the entire reality, then one would also

have no sense of direction. Like being everywhere at the same time, one can go

nowhere. To interpret the statement which says that the uItimate reality is beyond

conceptualization the way [ suggested above means therefore that religious

language is at a middIe way between nihilism and eternalism.

iii. The ethical aspect of religious language

The ethical aspect refers to what is said about the emotional and behavioral

content of a given spiritual experience. In the second chapter, 1 gave a few

examples of what the fruits of undergoing such experience could be. First of aIl,

there is an absence of fear which results in a self-sacrificing attitude and the

acquisition of an earnest and spontaneous desire to help aIl sentient beings. This

state of fearlessness is further characterized by a stable mind as weil as by feelings

of contentment and joy. The most important of these fruits. however, is probably the

acquisition of a perfect peace of mind.

1n the third chapter. [ made a few references to the importance of this

peace of mind. In fact, it is 50 important that, as Griffiths explained, it has become

identical with enlightenment itself. 1n that chapter, 1 also questioned the valid ity of

any spiritual approach that considers this experience of peace of mind as an end in

itself. 1 argued that, in the context of such spiritual approach, any ideas or

concepts ought to be viewed as disposable means. This view was rejected. from the

perspective of the quality of the resulting spiritual experience, Le., on the ground of

its inability to transcend the duality of the subject and the object and, from the

historical point of view, on the ground of its inappropriateness to account for the

behavior of living Buddhists with regard to their evaluation of the various means to

enlightenment.

Contrary to this view, it could be argued that the experience of perfect

peace of mind is only a result of acquiring sorne kind of knowledge or wisdom. As
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Paul Griffiths pointed out earlier, as an alternative ta the spiritual approach

suggested above, enlightenment consists in seeing things the way they actually are.

If one is attached ta things and consequently experiences suffering on account of

being separated from them, it is fundamentally because one does not see the real

nature of these things. The tendencies such as desire and hatred which arise in

relation to the objects of the phenomenal world are in fact only secondary: one has

to overcome first the ignorance that is causing these tendencies. Given this view.

the acquisition of the liberating knowledge is the first priority or the final objective

and consequently, the practice of moral discipline and mental restraint are to be

considered as prerequisites for this acquisition of the liberating knowledge.

This view is, as Gethin says. "bastcally a manifestation of the principles of

the consecutive stages of the path or of the hierarchy of si/a. samadhi and

panna. "267 1n th is regard, Sangharaksh Ha argues that:

According to the Threefold Way, spirituallife begins with sï/a or morality, then proceeds to
samadhi or meditation, and concludes with prajna or Wtsdom. Ethlcs is only sïJa in the Buddhist
sense if it ts a step on the path. Since the path leads towards the goal of Buddhahood, moral
action 15 not merely the expression of sktlful states of mind but has Buddhahood as its ultimate

ohject.268

This means that ethics or rather the criteria of what it means to behave ethically

are not to be seen as sorne kind of ultimate truth, Le., a code which is structured on

the revelations of a God as a law-giver, but rather as guidelines for developing the

mental states conducive to the higher practices of the spiritual path. As

Sangharakshita himself says: "The primary terms of ethical evaluation are not ·good'

and ·bad' but ·skilful' and ·unskilfur'.269

This Threefold Way is. according to the Buddhist tradition, a way to

subsume the Eightfold path (ariya-a.tthangika-magga) which is the fourth Noble

Truth taught by the Buddha in his first discourse at BaraQasl, Le., the truth

concerning the path Ieading to the cessation of suffering (dukkha-nirodha­

gaminï-pa.tipadaJ. This idea has been confirmed by Etienne Lamotte. an eminent

scholar of Buddhism:

La quatrième vérité sainte L..l a pour objet le chemin conduisant à la destruction de la douleur
(dul;khanirodhagiiminï pratipad). Le noble chemin à huit branches défini dans le sermon de
Bénares comporte trois éléments: la moralité, la concentration et la sagesse.270

267Gethin (992). p. 215.

268Subhuti (994), p. 133.

269Subhuti (J994J, p. 132.

270Lamotte (1958), p. 45.
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This Eightfold path consists of: l. Right View {samma-di.t.thiJ, 2. Right Thought Csarrrrii­

sarikappaJ, 3. Right Speech (samma-vaca), 4. Right Action (samma-kammantaJ,

5. Right Livelihood (samma-ajiva), 6. Right Effort (samma-vayama), 7. Right Mind­

fulness (samma-sati) and 8. Right Concentration (samma-samadhi). Consequently,

according to the Threefold Way, sï/a would consist in the factors 3 to 5, samadhi,

factors 6 to 8 and panna, factors land 2.

At this point, it is to be noticed that the standard sequence of the Eightfold

path does not give the normative progression of si/a, samadhi and panna, but

instead, panna, sï/a and samadhi. According to Walshe, .othis is because, while some

preliminary wisdom is needed ta start on the path, the final flowering of the higher

wisdom follows after the development of morality and concentration".271 Ta sorne

extent this is true, however, it seerns that this change of order reveals something

more.

Etienne Lamotte's staternent just quoted above is following the Cü.lavedalla

sutta 's method of classifying the eight factors in terms of sï/a, samadhl and panna.

According to Gethin, "scholars have tended to ignore the discussion in the sutta

that immediately precedes this":

'15 It, sister. that the three aggregates of [sUa. samadhi and pafifia ] are comprised by the ariyo
a.t.thangiko maggo. or is it that the anyo a.t.thanglko maggo 15 cornprised by the three
aggregates?'
The three aggregates are not. Visakha comprised by the anyo a.tthanglko maggo. but the an.~"o

a.t.thangiko maggo IS. VIsakha. compnsed by the three aggregates.'
ariyena nu kho ayye a.t.thanglkena maggene tayo khandha samgahïta. udahu nhl khandhehi anyo
at.thangiko maggo samgahïto ti. na kho avuso Visakha anyena a.tthaTigikena maggena tayo

khandha samgahïta. ahi ca kho avUSQ Visakha khandhehi anyo a.t.thangiko maggo samgahïto.272

What is to be intended here is made explicit in the commentary of this passage, as

reported by Gethin:

Herem. because the magga is speciflc while the three aggregates are ail mclusive. therefore.
because of its specificity. It is compnsed by the three ail inclusive aggregates hke a city by a
kingdom.
ettha yasma maggo sappadeso tayo khandha nippadesa. tasma ayafT) sappadesattâ nagaram viya

rajjena nippadesehi ahi khandhehi samgahïto. 273

At this point, Gethin is asking: "So why is the ariyo a.t.tharigiko maggo comprised by

the three khandhas but not vice versa?"274 The answer suggested by Gethin is as

follows:

271 Walshe (1987), p. 25.

272M, 1 301 [E: Gethin (1992), p. 211 J.
273Vism. XVI 95 Œ: Gethin (1992), p. 2111.

274Gethin (I992). p. 211.
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The triad of SI/a. samadhi and pafiiiâ implies a comprehensive graded descnption of the stages of
the spiritual path. In terms of content it compriSes the successive stages 10 full. and while
refIecting the overail general nature of the actual stages of the path. lt does ln part represent
something of an ideal scheme.275

The reasons why it is considered as an ideal scheme is the fact that it is generally

understood, within the Buddhist tradition, that if one tries to develop pafina, it

becornes apparent that sorne measure of samadhi is required and if one tries ta

develop samadhi, sorne degree of sï/a is needed. What this means in practice, as

Gethin says, "is that it is understood that someone can have developed sï/a but need

not necessarily have developed samâdhi and panna; someone can have developed

sï/a and samadhi, but not necessarily have developed panna to any great degree.

However, the converse cannot be so."276

1n theary, this hierarchy of spiritual achievements may make sense, but in

practice, the relationship between sï/a, samadhi and pafifia seems ta be a little bit

more subtle than that. lndeed, in the SOf)adaf)da sutta, one is told by the Brahmin

SOI)adaI)oa:

Just as. Gotama. one might wash hand with hand or foot wlth foot. even so panna 15 fully
washed by si/a. sï/a is fully washed by paifna; where there 15 sI/a there 15 panna. where there IS

panna there 15 sUa; one who has sï/a has panna. one who has panna has SI/a; sï/a and patina

together are declared the summit of the world.
seyyathâpi bho Gotama hatthena va hatthafT) dhopeyya. padena va padam dhopeya eVélfT) e"'·a kho
bho Gotama sï/a-paridhota panfili; panna-paridhotafT) si/am yattha sï/arn tattha paiiiili. yattha
panna tattha sï/am. sï/avato panna paifnavato sï/am. sï/a-panfianaff ca pana /okasmlTT) aggam

akkhayaCï tl. 277

Although this passage considers the stages of the path by way of just sUa and paffna

-the context was a discussion on what is required for one to be a true Brahmin-- It

could he assumed that samâdhi is ta be included in this scheme as weIl. lndeed, in

the Mahaparinibbana, it is said: "samadhi when imbued with sïJa leads ta great fruit

and profit. Panna when imbued with concentration leads to great fruit and profit."

(s7/aparibhavito samadhi mahappha/o hoti mahânisamSO, samadhi-paribhavita panna

mahappha/a hoti mahanisamsa). 278 Therefore, what this passage presumably means

"is that the intent to develop sï/a is seen as bound up with pafina and that the

development of sï/a naturally tends to the development of panna and samâdhi. The

275Gethin 0992}. p. 212.

276Gethin (1992). p. 209.
2770. 1-124 [E: Gethin (992). p. 2091.

278D. 11-8l.
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latter two in turn tend to the development of sï/a. 279 Consequently. the hierarchy

referred to above should not "mean that when the novice at the inItiai stages of the

path establishes sï/a. he does not also in sorne way and ta sorne degree begin ta

develop samadhi and panna. or that when the adept at the advanced stage of the

path develops panna he does not need sï/a or samadhi. 280 As one of my colleagues

said:

There appears ta he a very close causal relationshlp between sï/a. samadhl and pafiifli. They are
dependent on each other ta arise. They are regarded as three classes of elght paths and therefore
each of them can be a pnmary path and support the others. The fulfillment of knowledge. ethical
conduct or meditative practices cannat be obtained independently; each of them 15 maccesslble if
treated separately. They can he considered as three aspects of an element or three qualities of
Nibbana Si/a. samadhi and panna are 50 related \VIth each other that when this arises the other

naturally arises; there is no need to make effort to have the other arise.28l

ln support of his last affirmation, he quotes the following passage taken from the

Ariguttara Nikaya:

Monks. for one whose body is calmed there is no need for the thought: 1 feel happiness. This.
monks. is in accordarJce with nature-that one whose body is calmed feels happiness. Monks. for
one who is happy there is no need for the thought: my mmd 15 concentrated. It follows that the
happy man's mind is concentrated. Monks. for one who iS concentrated there iS no need for the
thought: 1know and see things as they really are. It follows naturally that one concentrated does
sa. Monks. for one who knows and see things as they really are there 15 no need for the thought:
1 feel revuision; interest fades ln me. It follows naturally that such a one reels revulslOn and
fading interest.
passaddhakayassa, bhikkhave, na cetanaya karé11)ïYaJ1) sukharn vediyamï ti. dhammata
esa. bhikkhave. yarIJ passaddhakayo sukhafT) vediyati. sukhino, bhikkhave. na cetanaya
karaI)ïyéUTJ cittatl) me samadhwatü ti. dhammata esa. bhikkhave. yam sukhino cittéUT)
samadhiyati. samahita.ssa, bhlkkhave. na cetanaya kara1)ïYan) yathiibhütam jiinami passamï t1.
dhammata esa. bhikkhave, yam samiihito yathabhatam jinati passaU yathiibhütam, bhikkhave,
jinato passato na cetanaya karaJ)ïYan) nibbandaml virajjamï ti. dhammata esa bhikkhave, yam

yathiibhrltam jiinafT) passal1) nibbandati virajjati. 282

With regard to the Eightfold path then. it implies that it is not to be

understood primarily as a description of the successive stages of the path. 1ndeed,

according to Saddhatissa. a Buddhist monk and translator often writing for non­

special ists:

The path leading to the release From 5uffering iS said ta he eight-fold. These are not consecutive
steps. The eight factors are interdependent and must he perfected simultaneously, the fulfilment
of one factor being unlikely without at least the partial development of the others.283

279Gethin (1992), p. 209.

280Gethin (1992). p. 209.

281 Mai (1994), p. 83-84.

282A• X-I. ii [E: G.S. vol. 5. p. 3-4!.

283Saddhatissa ([970. p. 46.
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1 shaH come back to this idea of interdependence when discussing the role of the

paramitas or Perfections in the context of the cultivation of bodhicitta. 1ndeed, as

with the Eightfold path and its threefold division into sï/a. samadhi and panna, there

is also a tendency to view the various paramitas as successive stages of spiritual

achievements, one leading to the other. For the moment, [ would like to finish the

present discussion on the significance of the ariyo artharigiko maggo.

White the scheme consisting in the triad of sïla, samadhi and pafiffa may be

seen as a general picture of the various aspects of the path, the ariyo at.tharigiko

maggo as a whole represents. according to Gethin, "an actual manifestation of ail

three aspects so that the ariyo attharigiko maggo can be seen as the essential

distillation of the aggregates of sï/a, samtidhi and panna'.' 284 [n other words, the

ariyo a.t.thangiko maggo is the consummation of the development of sï/a. samtidhi and

panna. As Gethin further explains:

It iS the path or way of Iife that issues from that development. Its end is a reflection and
crystallization of the way one has come. [n other words. the development of sï/a. samiidhl and
pafifiij in ail its various aspects culminates in right view. right thought. right speech. right
action. right Iivelihood. right strtving. rtght mindfulness. nght concentratIon-panna. 5ï/a and
samadhl. the three essential aspects ln perfect balance.285

1n support of his affirmation, Gethin essentially argues that the Eightfold path is

where one wishes to arrive as weIl as the way one must go to get there. [n other

words, "the ariyo a.ttharigiko maggo is the transformation of view, thought, speech,

action, livelihood, striving, rnindfulness and concentration into right view, right

thought, right speech, right action, right livelihood, right striving, right rnindfulness,

right concentration."286 How then the Eightfold path could be seen not only as a

means but also as the goal of spiritual endeavor? Gethin gives the following

arguments.

First of ail, the Buddhist tradition seerns to view the ariyo at.thangiko maggo

as a kind of yardstick against which aIl spiritual practice could be compared.

1ndeed, in the Mahaparinibbana sutta, when Subhadda asked the Buddha whether

teachers such as ParaJ)a Kassapa have ail realized the truth, the Buddha responded:

Enough, Subhadda. leave aside this question of whether aIl who daim direct knowledge for
themse[ves really have not had direct knowledge. or whether sorne have and sorne have not. 1
shall teach you dhamma. Subhadda. Hear it, pay careful attention, [ shaH speak... Now ln the
dhamma-vinaya where the noble eight-factored path is not found. there tao the samaIJa [leaders in

284Gethin (992), p. 212.

285Gethin (1992), p. 212.

286Gethin (992), p. 207.
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religious Iife287] is not found. there too the second ... the third ... the fourth sanlaJ)a is not found.
But in the dhamma-vinaya where the noble eight-factored path 15 found. there too the saInana is
found, there tao the second ... the third ... the fourth samaI)a is found.
a/am Subhadda. m.that'etam sabbe te sakaya pa.tlfinaya abbhaiifian)su, sabbe va na abbhafiiiamsu
udayu ekacce abbhaiiiian)su ekacce na abbhaiiiian)sü tl. dhammafT) te Subhadda desessâr77l. tafT)
sUl)ahi Sâdhukart) manasikarohi bhasissamï ti ... yasmifT) kho Subhadda dhamma-vinaye anyo
a.t.tharigiko maggo na upalabbhati, satnaJ)o pi tattha na upalabbhati dutlyo ... tatiyo -.. catuttho pl
tattha samaJ)O na upalabbhati. yasmifi ca kho Subhadda dhamma-vinaye ariyo a.t.tharigrko maggo
upalabbhati, samar)o pi tattha upalabbhati dutiyo ... tatiyo ... catuttho pl tattha samar)o

upalabbhati. 288

As such, the ariyo attharigiko maggo seems to be viewed not as a specifie path, but

rather, as something encompassing sorne kind of prmciple which is the essence of ail

spiritual paths. The understanding of this principle, rather then going through the

different stages it refers to, appears to be the solution to the basic problem of

suffering. [n other words, the ariyo a.t.tharigiko maggo, as the fourth Noble Truth, IS

something one is awakened to. [n fact, not only the fourth Noble Truth, but the

entire scheme of the four Noble Truths. This might explain why realization of these

Noble Truths is seen, in the Samafifiaphala sutta of the Digha Nikaya, as an

accomplishment of the practice of the four jhanas or meditations. [f the ariyo

at.tharigiko maggo were to be considered simply as path, then one would face a

paradox: how could it be possible to follow a path whose accomplishment results in

understanding the path to follow? This idea that the ariyo a.t.tharigiko maggo is to be

seen as the content of spiritual experience might become clearer when considering

Gethin's second argument.

The second argument addresses the significance of the term ariya in the

expression ariyo a.t.tharigiko maggo. This term has been analyzed in the context of

the Abhidhamma but, according to Gethin, its usage has been somewhat overlooked

when considering early Pali literature such as the Nikayas. 1n this regard, Gethin

believes that "the Nikayas' technical usage of the term ariya must be considered in

broad agreement with. although not always as clear eut as, the usage in the

Abhidhamma/Abhidharma literature."289 This usage can be summarized thus:

1n terms of Buddhist spiritual hierarchy it is applied ta anything that is directly associated with
the world-transcending (JokuttaraJ knowledge of the stream-attainer, the once-retumer, the non­
returner and the arahant/arhat- the 'noble persans' (ariya-puggala/arya-pudgalaJ. By way of
contrast we have the 'world' (JokaJ: the sphere of the rive sense5 fkamâvacaraJ. the jhanas of the

287PED, p. 682.

288D. f[-151 [E: Gethin (992). p. 204/.
289Geth in (1992), p. 205.
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form sphere (rûpâvacaraJ and the formless sphere (arupâvacaraJ: in short. the 'world' accessible to
the ordinary man (puthujjanaJ. 290

What this means is that "there are strong grounds for thinking that the ariyo

a.t.tharigiko maggo should be particularly associated with the notion of sotapatti (the

stage of stream-attainer).291 [ndeed. a passage taken from the Samyutta

Nikaya confirms this:

'The "stream" is spoken of Sariputta. What stream is thlS. Sânputta?'
'The stream, lord, is just the noble eight--factored path. namely right vlew ... nght concentration:
'Good, good Sariputta ... The "stream-attainer" is spoken of. Sâriputta What stream-attainer 15

this?'
'Now, lord, one who is endowed with this noble elght-factored path he is sald to be a stream­
attainer-jUSt a venerable one of sorne narne, of sorne family'
soto soto ti ha 5ariputta vuccati. katamo nu kho Sariputta soto ti. ayal1) eva hi bhante anyo
a.t.thangiko maggo soto, seyyath7daTT) samma-di.t.thi. pe. samma-samiidhï ti. sadhu sadhu
SMiputta ... sotâpanno sotâpanno ti hldal1) 5ariputta vuccati. katamo no kho Sariputta sotâpanno
li. yo hi bhante imina anyena a.t.thariglkena maggena samannagato. aYal1) vuccatl sotâpanno

yoyéU7J ayasmii e\'éU1) niimo evam gotto lI. 292

The significance of the term ariya is therefore to identify, whatever knowledge or

behavior is associated ta it, something that is possible only after a certain spiritual

breakthraugh has occurred. This means that si/a, which is right speech, right action

and right Iivelihood, is not a prerequisite for the acquisition of samadhi and panna

but rather it is a characteristic of what it means ta undergo that spiritual

breakthrough. [n this regard, [ would Iike ta present a simile, taken again from the

Samyutta Nikaya, which 1 believe illustrates weil the conception of the spiritual

pragress related ta the ariyo a.t.thatlgiko maggo:

As if, bhikkhus, a persan wandering ln the Forest. In the jungle were to see an ancient path, an
ancient rood along which men of oid had gone. And he would follow Il. and as he followed it he
wouId see an ancient City, an ancient seat of kings whlch men of old had inhabited. possessing
parks, gardens, lotus-ponds, with high walls. a delightful place. And then that person would tell
the king of his minister: 'Vou shouid surely know, sir, that whtle wandering in the forest, in the
jungle 1 saw an ancient path ... and ancient city ... a delightful place. Claim that city, SIr" And
then the king of the king's mmister wouId daim that city. And after a time that city wouId
becorne prosperous and wealthy, with many people, fiHed wlth people. achleving growth and
prosperity. Just so, [ saw an ancient path, the ancient rood along whlch the fully awakened ones
of old had gone ... namely the noble eight-factored path ... 1 followed it and following it 1 knew
directly oid age and death. the arising of old age and death, the cessation of old age and death. the
way Ieading to the cessation of old age and death."
seyyathâpi bhikkave puriso aranne pa'v'ane caramano passeyya puriir)al1) maggaTT) puriiI:Jaiijasan)
pubbakehi manussehi anuyâtan) 50 tan) anugaccheyya tam anugacchanto passeyya puriiI:Jam
nagarart) puràI)an) raja-dhanim pubbakehi manussehi ajjhavuttharT) ara.ma~pannaTT) vana-

290Gethin (1992). p. 205.

291 Gethin (1992), p. 205-6.

292S, V-347 lE; Gethin (1992), p. 2061.
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sampannam pokkara1)Ï-sampannam uddapavantanJ rama1)Ïyam atha kho 50 bhikkhave pUriso
raiifio va raja-mahamattassa va aroceyya. yagghe bhante ~eyyasi. aharT) addasaIT) aranne pavane
caramano pUraI;a1T) maggam ... purl1I)an) nagaraI1) ... ramal)Ïyat1). tam bhante nagarat1) mapehï li.
atha kho bhikkhave raft va râ.ja-mahamatto va tam nagararr) mapeyya. tad assa nagaréUT) aparena
samayena iddham ceva phïtarn ca bahujanarQ akiQIJa-manl1SSéU1) vuddh,-\'epul1a-ppattat1). evat1)
eva khvahat1) bhikkhave adciasan) puraI)an) maggatT) purâ.J)aii}asan:1 pubbakehi samma­
sambuddhehi anuyatart) -.. ayam eva ariro a.t.thangiko maggo ... taIl) anugacchiIl). tam
anugacchanto jara-maraI)al1) abbha.iiiiasim. ;ua-maraJ)él-saInudayam abbhafifiA5iI1). jaramarar;a­

mrodhat1) abbhaiiiiasim, jara-maraI)é1-nirodha-gtIminifT) pa.tipa.darn abbhaiïiias1rn 293

Gethin suggests to consider this simile From the point of view of the king. He is

without doubt Iikened to the aspirant ta enlightenment who has been instructed From

the Buddha about the existence of a path leading ta cessation of suffering. The king

must find the path in the jungle himself. For that, he has to first accept on trust the

existence of such path. This path, which is somewhere in the jungle, is not

something easily accessible. Therefore, the search for it may involve sorne

wandering. doubts may also arise as to its existence, etc. But as soon as he cornes

across the path he was eagerly searching. one may assume that he experiences

great relief because, having seen the way to the delightful place, the possibility to

reach it is now a certainty. Similarly, the aspirant to enlightenment may work with

ordinary view and practices, at this point he may doubt the existence of a path

leading ta the cessation of suffering but then, he cornes across the Eightfold path

and follows it. What it means to follow this path is what 1 discussed in the context

of bodhiprasthanacitta, Le., to go along a stream in which motivation and self­

centered desires, even that for enlightenment, are absent and in which mental

factors that allow spiritual progression are present.

At this point [ believe that it is obvious why 1 consider that religious

language couId be true from an ethical perspective. A religious concept is true from

the ethical point of view because there is no difference between the way to

describe a behavior which is induced by such concept or its implications. at the

worldly level. and that which results From assimïlating or integrating it, as a kind of

spiritual breakthrough. Before the experience, the change of behavior may be a

conscious act requiring efforts; after the experience, the desired behavior has

become spontaneous. like a second nature. This idea of truth from the ethical point

of view also means that behavior is a sign of spiritual accomplishment, as was the

case with the Buddha. In the Samaiffiaphala sutta, for example. one is told that it

293S, Il -lO5-6 [E: Gethin (1992), p. 224-51.
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happens that a Tathagata arises in the world, an Arahant, fully-enlightened Buddha,

endowed with wisdom and conduct (vijja-cara1)a-sampanno). 294

1n chapter two, while discussing the ethical aspect of the concept of

bodhicitta, 1 gave a few examples of the spontaneous character of the behavior of

the bodhisattva. 1 have also shown that motivation, at this level, had no role to play.

As a matter of fact, such motivation. because it reinforces the distinction between

subject and object, could even be counter-productive. 1f motivation had sorne

importance, it could be for bringing one to this state of spontaneous behavior. (n

the case of bodhici tta. for example. the arising of bodhicitta always means a change

of behavior, one of which is the acquisition of an earnest and spontaneous desire to

help aIl sentient beings. One way ta acquire this desire could therefore be ta

actuaily try ta be of help to ail sentient beings. One should not, however, interpret

this statement as a desire leading to the achievement of a mental state

characterized by the desire to help; as already discussed, this approach might not

be sufficient to rise one above the duality of subject and object or more precisely,

the duality between the situation in which one helps and the one in which one does

not.

Given this circumstance, 1 believe that the appropriate approach would be

instead to search for the feeling that is likely to result from understanding that the

desire to help ail sentient beings is a characteristic of having produced bodhicitta.

ln other words, ta try to feel already what one is supposed to feel when

acknowledging bodhicitta as a description of one's only reality. (n this way. one

combines the functional, the metaphysical as weil as the ethical aspects of religious

language. How this can be done will be revealed by explaining the cultivation of

awareness.

2940. [-62.
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2. The cu/tivation of awareness

There is, 1 believe, a key passage in the Bodhicaryavatara which makes the

cultivation of awareness quite explicit. This passage is closely connected to the one

previously used to criticize the concept of bodhicitta as abject of concentration. 1

would therefore like to provide a fresh translation of it and comment it on with the

help of Prajffakaramati's Sanskrit commentary.

Even if the world is known to he constituted of H1usion. how could a tendency be destroyed. as
[for examplel the creator of an J!1usory woman. who manages to faIl m love \Vith hlS [creation]?
jTJate mayopamatve 'pi katham klesa nIvartate.
yada maylIstriylIn) ragastatkartub api jayate.

[The reason is thatl the impression disturbing [a c1ear perception of! reality of the creator has not
been worn out. Consequently. in that moment of seeing her. his Impression of emptiness IS

weak.
aprahlT)a hi tatkartub jffeyasat1)kle5éJvasana.
tad df$.tikale tasyato durbala sanyavasana..

By reinforcmg the impression of emptiness. the ImpresslOn [which causes the belief in] eXIstence
wJ!1 he abandoned. And with the practice of [thinkingl that nothing [exIstence as weil as the idea
of absence of eXIstence] is. the impression of emptiness will afterwards also be worn out.
sunyata-vlIsana-adhanat hïyate bhavavlIsana.
kiffcit nlIsti iti ca abhylIsat sa api paScat prahïyate.

When existence is not conceived of on account of imagming that it IS not. then how can the Idea
of absence of existence. which is [nowl without support, stand 10 front of the mtnd?
yada na Jabhyate bhavo ya na asti iti prakalpyate.
tada nirasrayo 1Jhavab katharo t~.thet mateb purab.

[f neither existence nor non-existence can stand m front of the mtnd. then [the mmdl havmg no
other alternative. will be without support and become paclfled.
yadiI na bhava na abhavai) mateb santi$thate purab.

tada anyagatyabhavena niralamb/I pra5limyati. 295

This experience in which the impression of emptiness itself is dissolved and the mind

pacified is called the Uemptiness of emptiness" because ail objects of imagination

have been destroyed (sarvasankalpahanaya sünyatamrtadesana). 296

At first, this passage identifies a problem related to the cause of one's

attachment: if the world is an illusion, Le., without real existence, how can it defile

the mi'ld of the people? There is a problem because it is assumed that a thing, in

arder to leave a trace on a mind, must be truly existent. This idea has been used as

an objection to the concept of emptiness itself. 1ndeed, in the Vigraha vyavartanï of

295BCA.IX-31-35.

296BCA. p. 304. This is taken from the catu1)stava, a text altegedly attributed to Nagarjuna (Nakamura
(1980), p. 242).
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Nagarjuna, the objector believes that it would not be appropriate (na ca etat

is.tamJ 297 to admit that things which are empty are capable of performing actions

(sünya api sarvabhavab karyakriyasamartha bhaveyubJ. 298 This objection is based

on a misunderstanding of what it means for a thing ta be empty. As Nagarjuna says:

things are empty because of being dependently originated (pratïtyasam­

utpannatvatJ 299 and not because they are absent, sa that abjects like a cart, a pot,

a cloth, etc. may perform specifie functions such as carrying things and protecting

from cold. (yatha ca pratïtyasamutpannatvat svabhavasünya api rathapatagha.ta­

adayal) svesu sve$u karye$u ka$.thatrI)amrttikaharaI)e madhüdakapayasam dhara!)e

s7ta-vatatapaparitraI)liprabhrti$u vartanteJ.300 Similarly, the example of the creator

of an illusory woman who becomes infatuated in his creation is given as an

argument in favor of the fact that things, although they are lacking intrinsic

existence, can nevertheless cause the impregnation of mental habits such as desire.

This example appears to be appropriate because one is told by the commentator

Prajffakaramati, it is possible for certain magician to create illusory objects by

means of sacred formulae or drugs (mantra-ausadhi-sarthya-nirmitaJ. 301 These

objects were definitively unreal and yet, one, including their creator, could develop

feelings of attachment towards them.

The reason why one is likely to develop such feelings of attachment is given

in the second verse of the above passage: it is because one's mind is permeated, 50

to speak. with the idea that things have an inherent existence (vastu-svabhavata­

samaropatJ 302 and that prevents one from seeing things as they really are. The

term samaropab usually means attribution or mental assumption. [n the Iight of my

explanation of the dual awareness, 1 believe that it refers to the background which

defines ail objects of perception. This means that the idea that things are endowed

with an inherent existence is not an object of perception, but rather, it is what

defines ail objects that are perceived. The word that is used to identify this

phenomenon of impregnation is vlisana (impression). The choice of this term is

interesting by itself because it cornes from the verbal root Vvas which gives the

verb vasayati. According to Apte, it means: 1. to scent, perfume, incense, fumigate,

297Bhattacharya (1978>. p. 97.
298Bhattacharya (1978>, p. 97.
299Bhattacharya (1978). p. 108.
300yv. verse 22.
301 BCA, p. 302.
302BCA. p. 302.
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- make fragrant; 2. to steep, infuse; and 3. spice, season.303 More interesting is the

process used to perfume, for example, cIoths: one would put in a box one piece of

cloth which has been soaked in perfume under a pile of unsoaked c1oths; by the

process of suffusion ail the unsoaked c10ths will be impregnated by the scent of the

perfume. Similarly, the idea of inherent existence impregnates ail objects of

perception. Because of that, the impression that things lack inherent existence is

weak if not totally absent.

This impression, according to Prajffakaramati, is caused by the successive

repetition of acknowledging the wrong idea (paramparabhyasta-mithya-vikalpa) 304

that things are inherently existing and it is comparable to an impregnation or a

karma -formation which is planted like a seed in the mental continuum (bïja-bhüta­

citta-santati-salT)skara-adhanamJ. 305 Given this process of impregnation, the

antidote (pratipaksabJ prescribed is to develop or cultivate the impression that

things lack inherent existence also by the constant practice of thinking that nothing

is actually existent (kincit na asti iti abhyasatJ. This practice is not characterized by

fixing one's mind on the idea that nothing exists, but rather, it is a kind of

investigation involving every aspect of the cognitive faculty.

The term that seems to be usually used to designate that investigation is

vicara. Indeed, a little bit further in the nmth chapter of the Bodhicaryava tara, it is

said:

1f. in the presence of an annihilating cause, there is no production of suffering. then It would
mean that what is called "feeling" is the result of an attachment to a faIse idea.
vrruddha-pratyaya-utpattau dubkhasya anudayo yadL
kalpanabhiniveSo hl vedana iti agatam nanu.

Therefore, this investigation is conceived as the antidote [of this unJustified feeling!. That is
why, it is, for the yogis, the food -which consists of the content of any conceptual mind
activity- of their meditative absorption.
ata/) eva vicarab ayam pratlpak.;;a1) asya bhàvyate.

vikaJpa-~tra-saT1Jbhüta-dhyana-ahara1) hi yoginab. 306

What is meant by this conceptual mind activity (vikalpaJ is a passionless (viviktarT)

kamaibJ analysis (vitarkaJ of the idea that what is called "feeling" is the result of an

attachment ta a false idea (kalpanabhiniveso vedana iti). 307 What should be noticed

also in this passage, is the Iink between meditation (dhyanaJ and vicara; vicara

303SED, p. 1419.
304SCA, p. 302.
30SSCA, p. 302.
30GSCA, p. 363-4.
307SCA, p. 364.
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appears ta bring about a deeper dhyana and consequently, a greater peace of mind.

Indeed, Prajfiakaramati said that when one ts investigating (vicaryamal)a) the fact

that in reality the "[" does not exist (aham eva na kincit vastuvat), one should not

experience fear. Therefore. From investigation fear ceases (Uo 'pi vicarlit traso

nivartate). 308 A last point concerning this term is worth mentioning. [n his

commentary of the 109th verse of chapter nine of the Bodhicaryava tara, Prajna­

karamati gives the term vimarsai) as a gloss for vicarafJ. This term means, according

to Apte: 1. deliberation. consideration, examination. discussion; 2. reasoning; 3. a

conflicting judgment; 4. hesitation; 5. the impression left on the mind by past good or

bad actions; see vasana; and 6. knowledge.309 This definition seems to encompass ail

major components of what is meant by vicara. Firstly, it is a critical examination and

reasoning on the basis of accepted truths, secondly, it is an hesitation in the sense

that it challenges the assumptions of what is investigated and finally, it is also the

result of its activity, Le., it leaves a new impression on the mind of the investigator.

This investigation is what 1 called the cultivation of awareness. The content

of an awareness is the background which defines aIl objects of perception. 1n sorne

Advaita Vedanta schools of thought. for example, it is said that the phenomenal

world is a projection on a screen; this is true to the extent that the screen is not

only a reality to be discovered but also something that has to be created or caused

to be revealed. The cultivation of awareness is therefore characterized by building

up an awareness of a background. [n this regard, it might be interesting to draw a

parallel with Christian iconography. According to the Slavic iconographers, the

background of the icon is called Ulight" (svet). [ts function is specifically to reveal

the presence of the divine in the scene represented. [n fact. every element of this

scene is depicted in such a way that it is always the background that imposes itself.

This is the effect that the iconographer has to reproduce in each of his icons

whatever scene he represents. Similarly, the cultivation of an awareness is ta depict

the phenomenal world in such a way that the content of this awareness becomes

more and more obvious. As such, the background is made to coyer ail aspects of

existence or every and each moment of existence is caused to be viewed as a

manifestation of it. 1 believe that when one looks at spiritual practice From this

perspective, the differences between the various traditions of Buddhisrn such as

30SBCA, p. 325.

309SED, p. 1459.
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Theravada and Mahayana are only in terms of the content of awareness and not in

terms of the spiritual approach. Let us look at two examples.

i. Exampfes of the cultivation of awareness

1n the Mahasatipatthana sutta of the DIgha Nikaya, a text of the Theravada

tradition, one finds the canonical explanation of the Noble Truth of Suffering:

And what, monks, is the Noble Truth of Suffenng? Birth IS suffermg, agemg IS suffermg, death
is suffering, sorrow, lamentation. pain, sadness and distress are suffenng. Seing attached to the
unloved is 5uffering, being separated from the loved is suffering, not getting what one wants is
suffering. In short. the rive aggregates of grasping are suffering.
katamaif ca bhikkhave dukkhatT) ariya-saccam? Jati pl dukkha. jarti pl dukkha /vyadhl pi dukkhaJ.
maraI)a11J pi dukkham, soka-parideva-dukkha-domanassupayasa pi dukkha. yam
p' Icchan) na labhati tam pi dukkhan). san)khittena paiicupadanakkhandha dukkhà. 310

It appears that, in this short explanation of the idea of suffering, one already finds

two levels of investigation.

The first level is related to more conventional matters such as the loss of a

loved one. It is a reflection on what our daily life has in store for us. ft is meant to

intensify our sense of dissatisfaction with the world. Historically speaking, it could

be argued that this idea of suffering is above aIl a result of the conditions the early

Buddhists found themselves. [ndeed:

Several reasons have been suggested to account for this great wave of pessimtsm, occurrtng as it
did in an expanding society, and in a culture that was rapidly developing both intellectually and
materially. It has been suggested that the change m outlook was due to the break-up of old tnbes
and their replacement by kingdorns wherem ethnic tles and the sense of security that they gave
were lost or weakened. thus leading to a deep-seated psychological unease affectlng ail sections
of the people.31 1

Given this circumstance, many people commenting on the Buddhist tradition as a

whole have been tempted to interpret the First Noble Truth of the Buddha as a

reiteration of this mood of pessimism. To that , other scholars have reacted by

saying that this interpretation overlooks the fact that there is a Fourth Noble

Truth, Le., a way leading to its cessation.312 This would mean that the reflection on

the idea of suffering is a means to awaken and reinforce the desire ta escape a

dissatisfying world. This is probably one way of conceiving the significance of the

First Noble Truth but 1 believe that it is not appropriate: it fails to explain the

310D, 11-305 lE: Walshe (1987), p. 3441.
311 Embree (1988), p. 45.
312Sangharakshita (966). p. 123.

112



- philosophical developments that the Buddhists produced most probably from

investigating the various implications related to this idea of suffering.

1 think that the First Noble Truth was not meant to serve as a kind of

justification for spiritual involvement. On the contrary, the decision to find a way ta

change one's dissatisfying condition is always assumed in the teachings of the

Buddha. Indeed, he gives advice or refutes his challengers always on questions

concerning the way; there is no instance of proselytism on the part of the Buddha

or his disciples.313 Instead, 1 am of the opinion that the investigation related ta the

idea of suffering is meant to deepen one's meditative absorption. One can easily

imagine that the understanding of the painful nature of one's daily existence Ieads

one ta develop a sense of detachment from the things likely ta cause pain. This is

already a spiritual approach producing sorne fruits. 1t is. however, possible that

such understanding might not be sufficient: one may have doubt about the

universality of the idea of suffering by arguing that despite the impression that life

is suffering, it also has its good moments; one has simply to accept this alternat ion

of ups and downs. 1n order to offset such a doubt, one's investigation has to reach a

level beyand the psychological dimension.

It appears that there is a more subtle form of suffering that can only be

perceived by the practice of what Vetter called "the discriminative insight."314

According to those who went beyond the ordinary sphere of perception. ail

existence is characterized by impermanence (anicca). the absence of essence or

hard core (anattaJ and their potential to lead to suffering or the fact that they are

unsatisfactory (dukkhaJ. Each of these characteristics became the theme of many

meditative practices as well as the source of the development of metaphysical

theories concerning the nature of things. For instance. the meditation on the

decaying body couId be used to neutralize certain mental habits, as mentioned in the

third chapter, but 1 would argue that its main purpose is to bring about an ever

greater awareness of the idea of impermanence. As a matter of fact, those who

pursued the investigation on the idea of impermanence, not satisfied to deal only

with observable events, went as far as saying that existence consisted in a

succession of very short moments (ksaIJa) so that it lasts. according to certain

3130ne possible exception to this is the case of the disciple who made a display of supernatural powers in
order to attract people to the practice of the Buddhist path. We are told that he was reprimanded by the
Buddha thus seUling the question on the use of sllch "spiritual pyrotechnic" as a means to convert people.
314Yetter (988).
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schools of early Buddhism (the Sautrantika in particular), a moment so brief that one

is capable of perceiving only the trace of its occurrence.

The idea of absence of hard core, on the other hand, led to the formulation

of the theory of the five constituents of being (panca-khandha) and to the idea of

no-self. According to this theory, a human being is made up of five aggregates or

khandhas, Le.,: form (rüpa), feeling (vedanaJ, perception (sanna), mental disposition

(saTikhara) and consciousness (vifinana). Apart from these Cive aggregates there is

nothing more, hence no-self (anatta). This idea that a human being is made up of

parts has been extrapolated to include ail aspects of the perceivable world. 1ndeed,

it was believed that the world consisted of imperceptible elements called dharmas. 1t

might exceed the scope of the present research ta investigate ail the implications of

this idea, but suffice to say that, at this point in the practice of discriminative

insight, one has covered a lot of ground in creating or revealing a background upon

which aIl experience of the phenomenal world finds a new meaning.

The second example 1 would like ta use is taken From Nagarjuna's Mü/a­

madhyamamakarika. The philosophical goals of Nagarjuna have been the subject of

a lot of speculations among modern Buddhologists. 1ndeed:

Over the past half-century the doctrIne of the Madhyamaka school. and In particular that of
Nagarjuna, has been variously descnbed as nihilism, momsm, Irrationalism, mlsology,
agnosticism, scepticism, cnticism. dialectic. mysticIsm. acosmism. absolutism. relat iVIsm.
nominalism, and Iinguistic analysis \VIth therapeuttc value.315

AIl these descriptions of what Nagarjuna is or what he attempts to do in his Müla­

madhyamamakarika assumes that the doctrine of dependent origination (pratïtya­

samutpadaJ, which is the central theme of his work. is a means ta an end. 1t would

be much simpler to argue that the means is itself the end 50 that the idea of

dependent origination is what appropriately describes one's only reality. [n this

circumstance. Nagarjuna, if one wants ta define him, is a "dependent-originationist"

(prantyasamutpadavadinJ. [t think that it should be obvious that the whole enterprise

of Nagarjuna in the MaJamadhyamamakarika is to convince us, using even fallacious

argumentation,316 of the fact that everything, including our most established

concepts such as cause and effect or movement. does not exist on its own. The

purpose of ail his reflection and investigation is to push to the background the idea

of dependent origination, i.e., to define ail aspects of the phenomenal world in terms

of it. 1n other words, what he is attempting to do, is to "perfume" the phenomenal

315Ruegg (I98 D. p. 2.

316{ n this regard, see Hayes 0994).
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world with the idea of dependent origination. As with the cultivation of awareness of

the idea that everything is suffering, the impressions left on the mind by the

inveStigation of the implications related to the idea of dependent origination should

bring about an attitude of detachment and thereby calming the anxious activity of

the mind. So far. in my description of the cultivation of an awareness, [ have always

assumed that the feeling of detachment was an immediate consequence of

developing an ever greater awareness. In the next paragraphs. 1 would like to show

how such an awareness can cause a feeling of detachment.

ii. The feeling of detachment

First, 1 would like to quote a passage which [ beIieve confirms the fact that

awareness of an idea that includes ail aspects of the phenomenal world is

interrelated with a feeling of detachment. This passage is taken from the

Mahasaccaka sutta of the Majjhima Nikaya and appears ta refer to a spiritual

experience the Buddha had before he left his family ta search for immortality.

ThiS. Aggivessana. occurred ta me: '[ know that whIle my father. the Sakyan. was ploughing,
and 1 was sitting 10 the cool shade of a rose-apple tree. aloaf from pleasures of the senses. aloof
from unskilled states of mmd, entering on the first medltatlon, whlch IS accompanied by mitlal
thought and discurSIve thaught. IS born of aloofness, and IS rapturous and JOyful. and whl1e
abiding therein. [ thaught: 'Now could this be a way to awakenmg?' Then followmg on my
mindfu\ness, Aggivessana, there was the consciousness: This IS itself the Way ta awakening.'
Tassa mayham Aggivessana etad ahosi: Abhijlinami kho panâham pltu Sakkassa kammante
sïtaya jambucchayâya nisinno vivicc' eva ktimehi vlvicca akusalehi dhammehi savItakkan)
savicaran) v;vekajam pïtisukham pathamam jhânéUT) upasampajja vlharitâ, stya nu kho eso
maggo bodhayâti. Tassa mayham Aggivessana satânusari vlifffliJ)am ahOSl: eSD va maggo

bodhayâti. 317

This entering of the first meditation Ohana) is also called the experience of entering

the Stream (sotapanna) and is characterized. among other things. by the giving up

for ever of the belief in personality (sakkâya-di.tthi). This experience is also

identified as "the opening of the Dhamma-eye" (dhamma-cakkhuJ and, according to

Buddhaghosa,318 at this moment. one is said to have glimpsed nibbana. On account of

this experience, which is not devoid of cognitive content and even mental activity,

the Buddha tells us that he entered a state of aloofness or detachment. At this point

it may he worth noting sorne of the implications related to this state in which one

feels aloor.

317M, vo\ 1. p. 246-7 [E: M.L.S. p. 30 Il.
318c f. Visuddhimagga, 22.126.
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1n the above passage, it is said the one becomes "aloof from the pleasures of

the senses, aloof from unskilled states of mind." The term used ta describe this state

is derived from the Pali verb vi \/iccati. This verb means: to separate oneself, to

depart from, to be alone and to separate.319 It seems therefore that this state of

detachment is characterized by the creation of a distance or a stepping back away

from the stage of the phenomenal experiences such as passion and hatred.

Consequently, this experience is not an annihilation of one's mental states, which is,

as discussed in chapter three, the main purpose of the practice of concentration on

a single object. but rather, it is the establishment of a new relationship between

these mental states and the one who experiences them. This means that spiritual

practice, at sorne point, has nothing ta do with chasing away bad habits or acquiring

good ones. 1 believe that one passage of the Mahasatipatthana sutta of the Dïgha

Nikaya confirms this:

And how, monks, does a monk abide contemplating mind as mind? Here. a monk knows a
lustful mind as lustful. a mind free From lust as free From lust; a hating mmd as hattng. a mind
free fro:n hate as free From hate; a deluded mind as deluded an undeluded mind as undeluded a
contracted mind as contracted a distracted mind as distracted; a developed mind as developed an
undeveloped mlnd as undeveloped; a surpassed mind as surpassed, an unsurpassed mmd as
unsurpassed; a concentrated mind as concentrated an unconcentrated mlnd as unconcentrated; a
liberated mind as hberated an unliberated mind as unliberated.
kathafi ca bhikkhave cilte cittânupassï viharati? Idha bhikkhave bhlkkhu saragarT) va cittarn
'saragarT) cittan ti' pajli.nati. vïtaragarT) va cittam 'vïtaragam clttan tf pajM1ati, sadosafT) va cltta1T)
'sadosam cittan ti' pajlInati. vïtadosam va clttam 'vïtadosam clttan ti' papnatl, samohaIT} va
cittafT) 'samohafT) clttan ti' pafinatl, vïtamoham va cittaIT) 'vïtamoham clttan ti' pajID7ati,
safT)khittam va cillaIT) 'samkhittam cUtan ti' pajanati, Vlkkhlttam va cittaIT) 'vikkhittam cittan tt'
pajanati. mahaggataIT) va ClttafT) 'mahaggatarT) cittan ti' pajlinatl. amahaggataIT) va cittam
'amahaggatarT) cittan ti' pajlinatl, sa-uttaram va cittarT) 'sa-uttaratT) cittan ti' pajlinati. anuttaram
va cittam 'anuttaram cittan ti' pajlinati, samafJitam va clttafT) 'samlihitam cittan ti' pajlinati.
asamàhitarT) va cillaIT) 'asamlihitam cUtan ti' pajanati, vimuttam va clttam 'vimultam clttan ti'

pajlinati. aVlmuttaIT) va cittafT) 'avimuttam ciltan ti' pajlinatl. 320

Thus, the mind may take whatever form possible and this has no repercussion on

the attitude of the one who is abiding in such a state. This is possible, not on

account of a sheer force of mind-control, but rather on a redefinition of the

meaning and the significance of these mental states, Le., the establishment of a new

relationship between these mental states and the one who experiences them. This

redefinition is the result of a transformation of what is viewed as their background.

1n order ta make this point clearer, 1 would like to suggest an example taken From

the field of dramaturgy.

319PED. p. 638.

320D. 11-299 [E: Walshe (1987). p. 3401.
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The difference between a tragedy and a comedy is precisely based on this

notion of distance. 1n a tragedy, for example, the tragic effect is created by

elïminating the sense of distance that might exist between the spectator and the

character. Everything is done 50 that the former fully identifies himself with the

plight and the fate of the latter. In this context, the art of the dramaturge and that

of the producer is to draw the spectator away from his usual reality and absorb him

into the plot of the play. At thlS point, the reality of the character becomes the

reality of the spectator. 1n a comedy, it is exactly the reverse process that is gotng

00.

Let us take, for example, the plays of Molière, a French author from the

XVI Ith century. The comical effect is achieved by creating a distance between the

spectator and the reality of the characters. Most of his comedies are based on

cases of mistaken identity. The spectator is aware of the mistaken identity while

most of the characters are not. Thus, the spectator is aware of two levels of reality:

the reality based on the mistaken identity and that based on the overall plot of the

play. 1 said that most of the characters are uoaware of the mistaken situation

because in a lot of cases, there is one character who is not fooled. His function is

very important in this process of creation of a distance between the spectator and

the reality of the characters. He is the one who often addresses himself to the

spectator as spectator, Le., as an observer. He makes sure by his repartees that the

spectator understands what is going on at the level of the plot. This plot, and this IS

the most interesting part of the play, very often carries a distinct message. (n the

case of Molière's work, the message is that distinctions between social classes are,

from the point of view of human nature, unjustified and unfounded. When looking

more closely at the structure of such plays, one may notice that in fact three

realities are involved: the first is related to the prejudices of the spectator before

the play, the second is that of the characters acting under the assumptions of the

mistaken situation. This second reality is the means for the realization of the third

reality which has to be assimilated by the spectator. This structure incidently

corresponds to the three aspects of religious concepts: the plot evolving in

accordance with the assumptions of the mistaken situation is the means as weil as a

manifestation of the new understanding which has to he assimilated, an

understanding that is supposed ta have a direct implication on the behavior of the

spectator. 1n this way, one can see how theater could be used as a means to change

social awareness. 1n this regard, it might be appropriate ta look at Bertold Brecht's

ideas concerning dramaturgy.
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Bertold Brecht is a German dramaturge who lived in the first part of this

century. He was very much concerned by the social role of theater. He believed

that much of the Classics were reinforcing the social structure of his time which

was based on inequality of social classes and injustice. This reinforcement was made

possible because spectators, as mentioned above in the case of a tragedy, were

assimilating the reality of the plots with their own. Because of that, they were not

capable of seeing and understanding the reasons causing human tragedy. He thought

that, if theater ought to bring about a new awareness, a knowledge of the root

cause of human misery, spectators should be prevented from being absorbed inta

hopeless realities, Le., they should become more detached from the situations they

were confronted to. For that purpose, Brecht coined a new word: Entfremdungs­

effekt (the process of alienationL

One example of an application of this process was ta let sorne actors, during

the course of the play, walk through or in front of the stage with signs carrying

slogans. The purpose was to distract the spectators from the plot as weil as giving

indications on how to understand the context in which this plot was articulated. At

this point, it has to be said that Brecht was a Marxist and believed that the reality

described by Marxist theory was scientific and objective. But nevertheless, because

people were engrossed inta their social prejudices, they had ta be instructed. Such

was the raIe of one of his famous plays, Mother Courage. 1n this play, the spectator

is invited ta understand that greed has its price--Mother Courage makes a living on

account of war but in the same time, loses her sons because of it-- and that priee is

ta be paid, not because of a certain fatality, but because of a lack of awareness of

the causes of that tragic situation. 1t was believed by Brecht that, as soon as people

would understand these causes, they would take action to eradicaIe them, i.e., ta

overthrow the existing social and political system. This Iater play showed in fact a

greater maturity in applying the Entfremdungseffekt because, instead of using

external devices such as signs, the plot itself, by highlighting its inherent

contradictions, created the effect of distance. 1n short, what Brecht did was to

recycle tragedy, which was usually used for reinforcing existing prejudices, to a

means of transforming social awareness, a role that appears to be reserved to

comedy only. In a way, Brecht, most probably without being aware of it, used the

technique adopted by Nagarjuna: ta bring to the fore the inherent contradictions of

the wrong way of looking at things, contradictions that ought to be dissolved by

looking at them in the new suggested way. This brings me to explain what exactly

this vicara or investigation consists of.
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iii. The breaking up of distinctions

Contradictions between things are based on the assumption that these thmgs

stand in opposite relationship and as such, can not be reconciled. Reconciliation will

be, however, possible when the background defining them as opposites will be

replaced by the awareness of another background harmonizing their differences.

This latter statement comprises a pleonasm because once one is aware of the new

background, there are no differences to harmonize; like the fate of the barren

woman'5 son, it is no longer a quest ion to be addressed. 1t seems, therefore, that

one way to force the realization of the ail encompassing background is to use one's

analytical mind and imagination to break the allegedly existing differences up. This

breaking up of differences is done at aB levels and in every circumstance. In the

sixth chapter of the Bodhicaryâvatara, for example, one can read:

There is no doubt about the fact that thlS entire world has been assumed by the Compassionate
Gnes. Therefore they should be seen as taking the forms of ail beings. [In thlS clrcumstancel why
should they [the beingsl he treated with disrespect?
atmïkrtam sarvam idam jagat taib krpatmabhib na eva hl sat1)5ayab asti.
drSyanta ete nanu sattvarüpab ta Eva natha/) kim anadarab atra.

ThIS [understandingl please5 the Tathagatas. fulfills one's ultlmate purpose [Buddhahoodl and
dispels the suffering of the world. Therefore. this [the realization of thls understandingl should be
my vow.
tathagatartidhanam etad Eva svarthasya 5aJT)Sadhanam etad EVa,

/okasya dubkhapaham etad Eva tasmat marna astu vratam etad EVa. 321

After telling us that one should not make any distinctions among beings, Santideva

provides a stmile which might help us assimilate this fact:

For example. if a king's henchman 15 mishandling a citizen. then a far-slghted citIzen will not
be able to stand in the way [for fear of reprisai].
yatha ekal) rlijapurusab pramathnati mah:Ijanam.
\fikartuTl) na Eva Saknotl dirghadarsï mahlijanab.

Because the henchman is not alone. that his power IS that of the king. similarly one should not
show disregard for the weak whatsoever.
yasmlit Eva sa ekakï tasya rajaba1am ba/am,
tatha na durbalatT) kiiicit aparaddhan) vimânayet.

Because his power lS that of the Guardians of Hells and the Compassionate Gnes, al1 beings
should be highly respected in the same way that a servant would attend a demanding kmg.
yasmat narakapa/a./) ca krpavantab ca tadbaJam.

tasmat aradhayet saltl,.'l!n bhrtyab caJ)çIanrpatT) yatha. 322

This practice of breaking up all distinctions is indeed applied ta fit any case:

321 BCA. VI -126-7.
322BCA, VI -128-30.
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Saliva and faeces come from the same source. [i.e.. food and drmkL Why then faeces are repulsive
whereas the drinking of saliva 15 something one likes?
ekasmat asanat~ /allimedhyam ca pyate.

tatramedhyam ani$tarT) te lalâpânarT) kathaI7) priyam 323

There are plenty of other examples in the Bodhicaryavatara, ail variations of the

idea that aIl distinctions are unjustified. This refiection is always done with the

purpose of assimïlating a view conducive to a behavior which is no longer dictated

by making distinctions. [n chapter three, [ mentioned the practice of exchanging the

selves; it is therefore in the context of the practice of breaking up distinctions that

this spiritual technique ought to be understood. [nstead of neutralizmg mental

activity, its main function is, as mentioned earlier. to bring about an awareness of

the idea that ail distinctions are not real. There is one last point [ would like to

discuss with regard ta the cultivation of awareness: in the initial passage used

above for the present discussion, it is said that, with sustained practice of thinktng

that nothing exists, the impression of emptiness will eventually also be worn out.

This experience was called. as said earlier. the Uemptiness of emptiness." When does

it happen is, [ believe, something that remains mysterious even for those who have

achieved the ultimate goal.

iv. The unforeseeable nature of the experience of transformation

There is an interesting verse in the third chapter of the Bodhicaryavatara

which seems to present the spiritual breakthrough such as the arising of bodhicitta

as an unforeseeable or unpredictable event:

This bodhicitta has arisen 10 me somehow like a blind man who would find a jewel ma heap of
dust.
andhal) samkarakü.tebhyo yatha ratnam avapnuyat.

tatha katharocit api etat txxJhiCittaJ7) marna uditam.324

[t is the expression kathamcit api, which has been translated by somehow, that is of

interest here. This expression conveys the idea of chance or unexpectedness.

Parmananda Sharma and Georges Driessens, in their translation, have expressly

used the expression by chance to render it.325 According to Apte, kathaTT)cit api also

means: in every way, on any account, with great difficult and with great efforts,326

but [ think that, given the above context, these other translations should be ruled

323BCA, VI [[-49.

324BCA. [([-27.

325Sharma ([990), p. 82; Driessens (1993l. p. 40.

326SED. p. 526.
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out. Furthermore, the fact that this spiritual breakthrough cannot be foreseen, even

by the Buddha himself, seems to be confirmed by his concluding statement of the

Mahasatipa.tthana sutta:

Whoever. monks. should practise these four foundations of mlndfulness for JUSt seven years may
expect one of two results: either Arahanship in this life or, If there should he sorne substrate left.
the state of a Non-Returner. Let alone seven years - whoever should practlse them for JUSt SIX

years five years.... four years.... three years.... two years..., one year may expect one of two
results ; let alone one year - whoever should practice thern for Just seven rnonths ...• six
months five months.... four months three months.... two months.... one rnonth.... half a
month may expect one of two results ; let alone half a month - whoever should practlce these
four foundations of mindfulness for JUSt one week may expect one of two results: either
Arahanship in this life or, if there should he sorne substrate left. the state of a Non-Returner.
Yo hi koci bhikkhave ime cattarosatipa.t.thlIne eval7) bhaveyya satta-vassam. tassa dvmnam
phallInarT) aiinàtarart) phaJart) pa.tikankhaTT}. di.t.the va dhamme afiiili satl va upaelisese
anagamita. Tif.thantu bhikkhave satta-vassani. ya hi koci bhikkhave ime cattaro
satipa.t.thlIne evat1) bhaveyya cha vasslIni... pe... pafica-vasslini... cattan vassani... am vassàni... dve
vassani... ekart) VassaIT). tassa dvinnarn phaJanam afiiiataral7) phalam pa.tikankhafT). di.t.the va
dhamme afiiia sati va upadisese anagamita. Ti.t.thantu bhikkhave ekal7) vassam, ya hi koci
bhikkhave ime cattaro satipaf.thane eVafT) bhaveyya satta-masam. tassa dvinnam phaJanaTTJ
afifiatararIJ pha1am pa.tikarikhéUJ), di.t.the va dhamme afiiia sati va upadisese anagamita. Ti.t.thantu
bhikkhave satta-masani. ya hi koci bhikkhave ime cattaro satipa.t.thane eVal7) bhaveyya
chamasani... pe... paffca-mlI.slIni... catari masani... ani masal1l... d""e masam... ekam mil5an). a(1dha­
miisan), tassa dvinnéUT) phaJanam afiiiataram phalarn pa.tlkarikham. di.t.the va dhamme ani'ia sati va
upadisese anagiimita. Ti.t.thantu bhrkkhave adrjha-maso. ya hi koci bhlkkhave Ime cattaro
satipa.t.thane eVal7) bhaveyya sattânam. tassa dvinnam phalanart) aiiiiataram pha1arn pa.tikankharn.
di.t.the va dhamme aiiiiti sati va upadisese anagamita. 3'Z1

What is significant in the fact that the aspirant ta enlightenment cannot predict the

moment of his spiritual breakthrough is that he should always persevere in his

practice. In this regard, 1 cannat fail ta draw a parallel between the coming of the

Kingdom of God about which only the Father, not even Jesus, knows when it is to

happen, hence the importance of keeping a watch as in the parable of the Ten

virgins with their oil-Iamp. One important implication of this fact is therefore that

one may relapse into a state of mind no longer conducive to spiritual accom­

plishment.

At the beginning of chapter three. 1 said that there could be a link between

the idea of rebirth and that of spiritual breakthrough. What led me to this

conclusion is precisely the use of the expression kathamcit api in both cases.

1ndeed, in the fourth chapter of the Bodhicaryava tara, one can read:

Somehow 1 have attained this beneficlal state sa difficult to attatn and now. 1 am being 100
knowingly again to those very hells.
kathélfT)cit api sat1Jprapto hitabhumim sudurlabham.

327D, ([-314-5 [E: Walshe (l987), p. 350l.
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jlInannapi ca nïye ahan) tan eva narakan puna/). 328

The context of this verse is the fact that one, on account of bad actions. may be

reborn in one of the various tormenting hells. 1 belteve that it should not be very

difficult to establish that these hells or states of existence (gati) are to be

understood metaphorically as states of mind. Given this parallel. one can say that

being reborn as a human being, since it is regarded as a great opportunity which

should be seized. is comparable to an experience conducive to spiritual

accomplishment such as Entering the Stream or, as discussed in chapter two,

bodhiprasthanacitta. Despite the attainment of such beneficial state of mind, it is

nevertheless, as in the case of the passage From one state of existence to another,

still possible to relapse from them. That is why. 1 believe that the activity occurring

in these states of mind not only consists in watching but also in guarding. 1t is here,

as will be argued later, that the role of the paramitas IS the most significant. Before

looktng in detail at the various components of the practice of cultivation of

awareness. 1 would like to end the present chapter by showing that, as alluded to

while discussing the significance of the chapters of the Bodhicaryavatara, the

practice of devot ion could be considered as an autonomous spiritual practice

instead of being sorne kind of prerequisite for another practice.

3. The practice of devotion

At the very end of the Sutta Nipata there is a remarkable description of the

spiritual experience of a disciple of the Buddha called Pirigiya. After having praised

the qualities of the Buddha. Pingiya is asked by his interlacutor, the Brahmin Ba:vari.

why then he does not spend aIl his time, every moment with Gotama the Buddha? Ta

this Pingiya answers:

'Brahmin. Sir'. said PiI)gIYa, 'there is no moment for me. however small. that IS spent away
from Gotama, from this universe of wisdom. this world of understanding,
this teacher whose teaching is the Way Things Are. Instant. immediate and visible ail around.
eroding desire without harmful side effects. with nothing else qUite Iike it anywhere in the
world.'
'You see, Sir'. said Pimgiya, 'with constant and careful vigilance it is possible for me ta see hlm
with my mind as c1early as with my eyes. in night as weil as day. And since [ spend my nights
revering him, there is not. to my mind. a single moment spent away
from him.
naham tamha vippavasami muhuttam api bra1lmaJ)a, gotama bhüripafiiiaoa gotama
bhürimedhasa.

yo me dhammamadesosi sandi.t.thikamakalikaITJ, taI)hakkhayaman1tikan) yasya natthi

328BCA, IV-26.
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upamacehaci.
passâmi n8IT) manasa cakkhuna 'va, rattimdivéUT) brahmarJa appamatto, namassamano vlvaseml

ratUm, teneva mafii'iarm avippavasarT). 329

Then Pingiya said that he had a vision of the Sambuddha upon which the Buddha

himself commented:

'Ptngtya', he satd. 'other people have freed themselves by the power of confidence. Vakkali.
Bhadravudha and AJavi-Gotarna have aH done thlS. You tao should let that strength refease you;
you too will go to the further shore, beyond the draw of death:
yatha ahü vakka/i muttasaddho. bhadravudho ajavigotamo ca evameva tvatT) 'pi

pamuiicassu saddham. gamissasi tVan) piTigiya maccudheyyapàram 330

According to Paul Williams, "Pingiya's praise of the Buddha and his reference to

seeing him with the mind appear to connect with the practice of buddhanusmrti, a

practice known From other contexts in the Pali canon and practised by, as far as we

can tell, ail schools of Buddhism".331

[n this practice, the meditator recollects the features of the Buddha

systematically and in detail. According to Buddhaghosa, the meditator

attains the fullness of faith, rnindfulness. understanding and ment ... He conquers fear and dread ...
He cornes to feel as if he were living in the Master's presence. And his body ... becomes as
worthy of veneration as a shrine room. His mind tends towards the plane of the Buddhas.332

Williams, in commenting on Pingiya's description of his spiritual experience, said that

"the interpretation of this discussion is perhaps difficult."333 1 believe that my

understanding of the practice of cultivation of awareness may give us sorne cIues

about what is going on. The recollection of the features of the Buddha are not to be

considered as objects of concentration or visualization but rather as means to make

obvious the constant presence of the Buddha. [n this way, the Buddha, or what it

represents, becomes the background from which ail things find their meaning. And

Buddhaghosa says rightly that such a projection translates itself into a feeling of

the Master's presence which is, it is assumed, a very pacifying emotion.

[n the second chapter of the Bodhicaryavatara, one can witness one of the

first ful1-fledged confessions of sins of Buddhist history. [t has been argued that this

confession was a way to purify one's mind, Le., a preparatory practice. [ beheve

that it need not be SOr A confession of sins always involves a confessor, in the case

of Sântideva's confession, it is the Buddhas and the great Bodhisattvas, and as such,

329Sn, verses 1140-2 [E: Saddhatissa (985), p. 132J.

330Sn, v. 1146 [E: Saddhatissa (1985). p. 1321.

331 Williams (989), p. 218.

332WilIiams (1989), p. 218.

333Williams (1989), p. 218.

123



-

it couId be viewed as a way to cultivate an ever increasing awareness of their

presence; the more one has sins to confess, the more one becomes aware of the

presence of one's confessors and what they represent. 1n a moment of total

awareness, sins are always present but, precisely because of this awareness, they

have lost their grips. In fact, at this moment, sins have never become 50 obvious

and present: they are what fuels one's awareness of what is seen as the only realIty.

Similarly, one may say that Jesus has never been so close to his Father the moment

he uttered before dying on the cross: Elôi. Elôi, lema sabachthani. 334 For this

reason 1 believe that what is described in the second chapter of the Bodhicarya­

avatara is more than just a preliminary practice. On the contrary, it could be

considered as a spiritual means which is as powerful as the meditation on the

concept of emptiness. Given this understanding, one may also reevaluate briefly the

significance of the term saddha/sraddha (faith, confidence).

i. saddha/sraddha

As can be seen From the Buddha's response to Pingiya's account of his

spiritual experience and Buddhaghosa's explanation of the practice of buddha­

anusmrti, Faith appears to play an essential role in the devotional approach to

enlightenment. But what exactly this role is, scholars of Buddhism have different

opinions. One of the most common opinions is probably that expounded by

Jayatilleke:

Thus belief (saddhâJ IS regarded only as a first step towards knowledge. \VIth whlch it is replaced.
[t is not valuable In itself and bears no comparison wlth the final knowledge. which results from
the personal verification of the truth.335

What this means is that Faith is a prerequisite to an experience of knowledge.

Similar to the performance of an experiment, what it is meant to prove is accepted

first on the basis of Faith, then, after the experiment, it is on the basis of personal

experience. This view also assumes that faith is somewhat inferior to the experience

of knowledge. For Sangharakshita, however, faith has a more affective connotation

and as such, seems to play a more significant role despite the fact that it is still

perceived as a preliminary step. 1ndeed, Faith is

the capacity for being emotionally moved and stirred by something that transcends the senses and
even the rational mind -at least for the time being. [Faith is also] the act (expressed by 'takmg
refuge') or state (condition of being established in the refuge) of acknowledging unquestiomngly

334Mc 15.34 (Lord. lord, why have you forsaken me).

335Jayatilleke (1963), p. 397-8.
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that the man Gautama. or what appears as the man Gautama. iS in possession of Full
Enlightenment.336

ln short, given the soteriological context propounded by Sangharakshita, faith is the

very act of commitment to a spiritual practice culminating in the experience of

wisdom. 1t seems ta me that there might be another way to interpret the relationship

between faith and the experience of knowledge.

According ta Gethin, "saddha is the instigator of a process which culminates

in panna which in turn reinforces saddha'.' 337 In support of his affirmation he

quotes J. R. Carter:

Saddha and pafiiià when taken together do not fit into "faith and reason." Rather, they express a
dynamic process where saddha iS active in one wanting to know. commg to know in part and

pafifili becomes more pervasive 10 one commg to know and knowmg fully. in truth.338

This understanding of the concept of saddha is, 1 believe, very close to what 1

described as the cultivation of awareness. Indeed, faith IS comparable to the

exercise of investigation (vicâra) and knowledge appears to correspond ta the

background revealed or created by this exercise. As such. faith is hardly ta be

distinguished from knowledge. In this regard. lt might be interesting ta quote a

passage from the Ratnalka-dharaTJi:

Faith ÎS the guide. the mother, the producer. the protector and increaser of aIl virtues. Desire­
expelling, bringing across the stream. faith shows the cIty of bliss. Faith is the calm of the
undefiled thought -firmly rooted in honour, void of pride. Faith is the best foot to go and find
the wealth of the treasury. it is a hand to grasp happiness. l...1Faith is not attached to the JOYs
that attach, dehvered from ail unfavourable states. It 15 the best and unique happy state. Faith
goes beyond the path of Mâra, reveals the path of supreme deliverance. As a cause. Faith has the
undecaymg seed of virtues. Faith causes the tree of wisdom to grow, increases the felicities of
perfect knowledge.
Sr"addha purogata matrjanetrï palika vardhika sarvagunanam, kâIiksavmodati oghapratIirtiI)1
Sr"addhanidariani k;;amapurasya Sraddha anavika/acittaprasado manavivarjitagauravamü/a. Sr"addha
nidhânadhanaIT) carat)âgran) panl yatha subhasarngrahamü/am. Sr"addha asarT)gata satlgasukhesu
ak$aJ)a-varjita ekak$a~. SrëJddha atikramu marapathasya darSika uttama moksapathasya
bïjamapûtiku hetu gunanlirl) sraddha virohaJ)i lxxJhidrumasya. \/ardham jnana- vrSe$asukhanlirr)

Sr"addha nidarSika sarvajinanam. 339

This passage bears a lot of resemblance with what has been said about the

significance of bodhicitta and saddharma earlier in this thesis. For this reason, 1

believe that it is inappropriate ta assimilate faith ta a kind of preliminary spiritual

exercise, however valuable it may appear.

336Subhuti (I994). p. 212.

337Gethin (1992). p. 111.

338J. R. Carter, Dhamma: Western Academic and Sinha/ese Buddhist Interpretations: A study of a Religious
Concept. Tokyo. 1978 p. 104 [Quoted in Gethin (1992), p. 1111.
339Ss• B2-3 [E: Bendall 09711. p, 31.
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practice of cultivating awareness, which might confirm what has been just said

concerning the significance of faith. This word is chanda as in hlne sravaka­

pratyekabuddha-yane adhimuktib sraddha chandab va (trust, faith or chanda in the

inferior paths of the sravakas and the pratyekabuddhas) 340 or as in sambodhau

chandam sraddham prathanam pral)idhim (the desire, the longing, the faith and the

chanda in eniightenmentL341 According to Apte, this term means: 1. wish, desire,

fancy, liking, will; 2. free or wilful conduct; 3. subjection, control; and 4. meaning,

intention, purport.342 These translations, however, appear tao general and do not

seem to render the full implication of the use of chanda in the phrases just

mentioned. In this regard, Louis de la Vallée Poussin noted that "le voeu de Bodhi

(chanda-samadhj) est comparé à la poule qui couve son oeuf."343 The idea behind

this image is that one day, the bodhisattva. like a chick. will see the light or break

through his shel1.344 What this means is that the term chanda is somehow related to

a process of incubation, something similar to the activity of watching and guarding.

Indeed, according to the Patisambhidamagga:

The rneaning of chanda is to be directly known as mot; it IS to be dlrectly known as basis; It IS
to be directly known as endeavour; It is to be directly known as succeeding; it is to be directly
known as cornrnitrnent; It is to be directly known as taking hold; it IS ta be directly known as
standing near; it is to be directly known as non-distraction; It is to be directly known as seemg.
chanda.t.tho abhinneyyo. chandassa mula.t.tho abhJifiieyyo. chandassa pada.t.tho abhififieyyo,
chandassa padhana.t.tho abhifineyyo. chandassa ijjhana.t.tho abhlfifieyyo. chandassa adhikokkha.t.tho
abhJifffeyyo. chandassa paggaha.r.tho abhifffieyyo. chandassa upalthana.t.tho abhinfieyyo. chandassa
avikkhepauho abhififieyyo, chandassa dassana.t.tho abhlfifieyyo. 345

As in the case of sraddha, chanda seems to describe one aspect of the cultivation

of awareness. 1f sraddha is to be more related to the idea of confidence, as

cultivated in the context of devotion, chanda may very weIl impIy the notion of ever

increasing commitment ta enlightenment. [n this regard, the Vibhariga, according to

Gethin, describes the chanda-samadhi "as a concentration or one-pointedness of

mind gained by making the desire to act the 'overiord' or ·dominant."'346 Again, this

340BCA, p. 19.

341 BCA. p. 18.

342SED. p. 718.

343La Vallée Poussin (1898), p. 102.

344La Vallée Poussin (1898), p. 103.

345Patis, [-19; (1-123 [E: Gethin (992). p. 1021.

346Gethin (1992), p. 85.
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- commitment ought not to be viewed as a kind of motivation but rather as a

description of what it means to be enlightened.

One last word concerning the role of faith. Faith in Buddhism has often been

compared to Christian faith. The latter, for the sake of the comparison, is often

assimilated with the idea of blind faith with the assumption that it is an inferior or

more immature kind of faith. In this regard, Sangharakshita thinks that:

The spiritually immature, however, are likely to confuse an intUItive response with ail sorts of
other desires. Faith must therefore he grounded on reasoned investigation of the object to which
one is responding-and an investigation of one's response itself. In a way one avotds the
extremes of blind faith enjoined in much of ChriStianity and tn vanous modern brands of guru
worship.347

For this reason both notions of faith should not be confounded. Given my

understanding of the cultivation of awareness, 1 do not see why it has to be so.

One of the most fundamentaI beliefs of the Christians is that Jesus has saved

humanity or redeemed one's sins by his sacrifice on the cross. According to the

Catechism of the Protestant church, it is said:

Was ist dein emiger T rost lm Lehen und tm Sterben?
Dal3 tch mit Leib und Seele. betdes. im Leben und im Sterben. mcht mem. sondern metnes
getreuen Hetlandes Jesu Christi eigen bin, der mit semem teuren Blut rür aile meme Sünden
vollkommlich bezahlet und mich aus aller Gewalt des Teufels erloset hat und also bewahret. daf3
ohne den Willen meines Vaters im Himmel kein Haar von melnem Haupt kann rallen.]a auch
mir alles zu meiner Sehgkeit dienen mul3.348

[f one accepts this belief and tries ta understand aIl its implications, Le., in any

moment of one's existence one remembers that one has been saved, there is no

reason, [ believe, to view Christian faith. From the point of view of their spiritual

function and fruits, differently From that of Buddhism.

347Subhuti 0994}, p. 212.

348Der Heidelberger Katechismus 0563}.
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4. Conclusion

Given the above discussion concerning the practice of cultivation of

awareness. how is then the concept of bodhicitta to he interpreted? Bodhicitta. as

the desire for enlightenment for the sake of aIl sentient beings. is a description of

what it means to be an enlightened being, Le., a person in whom bodhicitta has

arisen. This description is valid for ail aspects of existence. i.e., even as

unenlightened being, there is no moment when one does not act for the benefit of ail

beings. The spiritual path that one has to follow is therefore to develop an

awareness of this truth so that it should be recognized that one is acting for the

benefit of aIl beings. The cultivation of such awareness, because it is an attempt to

redefine the true nature of ail one's actions, the bad ones as weil as the good ones,

brings about a feeling a detachment, a kind of distance From one's acting in general.

From this feeling of detachment. a sense of peace of mind begins to establish itself

on account of being, among other things, relieved from the responsibility of being

involved in the course of one's actions. Then, if this awareness is maintained long

enough, it will result in the full and irreversible realization of the idea that one's

actions are always performed for the sake of ail sentient beings. What remains to

be said at this point is how this practice of the cultivation of awareness is to be

understood in its details.

1n many instances in the Mahayana literature, including the Bodhicarya­

ava tara, one finds the following passage:

o great king, constantly rernernber, draw to your attention and contemplate the eamest
aspiration, the falth. the longing and the desire for illumination, even when you are walkmg,
standing still, sitting, sleeping. awake, eating and drinking.
mahliraja. evam eva sambodhau chandam Sr"addham prathanam praI)ldhim gacchan api. tlS.than api
nisannab api Sélyana/) api jlgrad apI bhufijanab api piban api satatasamitam anusmara manaslkuru
bhavaya. 349

ThiS passage is, 1 believe, what constitutes the essence of the cultivation of

awareness. 1ndeed, three expressions or, to he more exact, injunctions should be

noticed. These are: remember (anusmaraJ, draw to attention (manasikuruJ and

contemplate (bhavaya). These injunctions are what 1 identified as the three aspects

of the cultivation of awareness, Le., renunciation, conversion and contemplation.

Earlier, 1 said that it was important to maintain an awareness of whatever

the background reality might be in arder to bring about its full realization. In the

349BCA, p. 18 This passage is also quoted in KarnalaSila's Bhavanakrama and. according to which. lt

cornes from the aryarajivavadakasutra.
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scriptures, it seems that this holding on is like a state of contemplation. [n Sanskrit

the words used are dhyana or samadhi. This state is characterized by a deep

calmness of the mind but it is not yet the final experience. [n other words, it seems

that it is not permanent and, as discussed above, one can slip away From it. This

happens mainly because one pays again attention to the world most probably on

account of desire. anger or hatred.

At this moment, one has ta remember what should be the true "object" of

one's awareness. This is the aspect of renunciation. The basic idea underlying the

aspect of renunciation is an acknowledgment of the fact that one is engaged in a

wrong path or going in a wrong direction by paying attention, for example, ta the

objects of one's desires. To express that idea, the injunction remember seems

appropriate because it always presupposes a giving UP, a relinquishment or a

renunciation of what is preoccupying the mind at a given moment.

After renouncing what is preoccupying the mind, one has to redirect

attention towards the true "object" of awareness. This is the aspect of conversion.

The term conversion should not be understood in the sense of a "change of religion"

or a "transformation of the mind (metanoïaJ" but simply as "redirecting attention." [n

order to redirect attention, it appears that one of the favored strategies of the

Bodhicaryavatara is to provoke a sense of crisis or urgency. The fear to be reborn

in heIls, for example, is often used. This is in brier. the cultivation of awareness

which [ wauld Iike ta present and discuss in the remaining chapters of this thesis.
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- Chapter five

THE ASPECT OF RENUNCIATION

The three aspects of the cultivation of awareness have been named

renunciation, conversion and contemplation but other terms or expressions could

have been chosen ta describe these three aspects. 1n this regard, one may refer ta

a passage taken from the Siksasamuccaya:

When things causing demerits and unskillful things have not arisent he [the bodhisattval forms a
reso[ution that they shaH not arise, he strives. he puts Forth strength. he contraIs and fixes hlS
mind by this cornes protection. When they have arISen, he forms a reso[ution that they shaH he
destroyed; by this cornes purification. And when skillful things have not arisen he forms a
reso[ution that they shaH arise.... and when they have arisen he forms a resoiutIon that they
shall abide and increase, and 50 forth. By this cornes growth.
anutpannanam papakanam akLLSalânân) dharmanam anupadaya eva chandaTT) janayati.
vyayacchati, v7ryamarabhate. crttaTT) pragrhnat~ samyakpraT)rdadhati Iti anena taksa
utpannânlin) ca prah8r)aya chandam ;mayati iti anena 5uddhib. anutpannanam ku.salaniîI7)
dhannfII)am utpadaya chandam janayati. yavad utpannanam ca 5thitaye bhayobhavaya chandam

janayati iti anena vrddhib. 350

Similar to the ideas conveyed by the terms renunciation, conversion and

contemplation, the expressions protection (raksa), purification (suddhi) and growth

(vrddhi) seem ta identify three different types of activity. First, there IS the idea of

stepping back away from unskillful things. To use a simîle, lt is like pressing the

clutch to release the drive shaft From the engine. The words renunciation and

purification should therefore be understood in the sense of disengaging one's mind

from whatever keeps it busy. Secondly, ta use the same simile, one has ta put into

gear in arder ta move forward. Similarly, after disengaging the mind From unskillful

things one has to engage it towards the skillfui things. This act of engaging in the

skillful things is ta sorne extent also a protection From the unskillful ones.

Consequently, the words conversion and protection seem ta be quite appropriate to

express this idea of engaging the mind. Finally, after having engaged the clutch, one

could give gas ta increase speed and as such, contemplation and growth describe

everything that could be done ta become more and more established in what is

350Ss. 8356.
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- skiIIful. This simile is not devoid of interest because it also tells us that the more

one increases speed, the harder it is ta shift ta a lower gear. Similarly, the more

one is established in one's contemplation, the harder it is for the unskillful things to

affect one's mind.

1n addition to these three types of activity, this threefold division could be

justified by the fact that there also seems to be in Buddhist literature three types of

discourse related to the instructions of the aspirant ta enlightenment. First, there

are the discourses on the causes of one's distraction from the skillful things, Le.,

basically that which has to be renounced in order to progress spiritually. 1n these

discourses one is often reminded of the evil consequences of following one's

unskillful or unwholesome tendencies. As a matter of fact, one finds in this context

beautiful examples of literary creativity and imagination whose purpose seems to

literally try to scare one off From being "possessed1t by them. 1n the second type of

discourse, one is showed the way to fol1ow, one is reminded of the direction ta aim

al. This is most probably the role of taking vows. 1n this context, one is told of the

benefits of converging one's mind towards the skillful things, of making the right

choices. Final1y. once one has made the right choice. one is giving instruction on

how to hold to it and, consequently, bring to fruition the promised benefits.

Discourses fostering faith (sraddha), in the sense discussed earlier, or intensifying

investigation (vicara), are given to keep the aspirant to enlightenment on the right

track. What 1 intend to do in the next three chapters therefore, is precisely to

analyze these three types of discourses and their spiritual and philosophical

implications. Before that, however, there is one point 1 would like ta clarify

concerning this threefold division of the cultivation of awareness. This point has to

do with the nature of the relationship between these three aspects.

Because 1 argued that there are three aspects to the cultivation of

awareness, it does not mean that they have an independent existence. When one

aspect is considered, the other two are also present, like the ideas of a child and a

father are when one refers to a person as a mother. Take. for example, the aspect

of renunciation which is expressed by the injunction remember (anusmara). This

verb, being transitive, always refers to an object 50 that one can say that this

injunction comprises both the activity of disengaging the mind and that of engaging

it. More convincingly perhaps, the activity of contemplation (bhavaya) could be

viewed as a more intense activity of paying attention (manasikuruJ as weIl as being

a form of renunciation by warding off or keeping at bay what may disturb il. From

one's dualistic point of view, it could be said that these three aspects refer ta only
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one activity: the decision to engage one's mind. Let us take, for example, the

decision of acknowledging that one is enlightened: this decision would be the only

thing that is ta be done in order to become enlightened. This may appear odd, but

taking into consideration the cultivation of awareness, it cannat be otherwise.

1ndeed, if one doubts that one is enlightened, then attention has already been

distracted from the fact that one is enlightened and consequently one cannot

become absorbed by it or 'Je carried towards il. At this point, one has ta relinquish

the causes of one's doubts and redirect attention to the fact that one is enlightened,

Le., ta decide again that one is enfightened. 1n other words, the reason why one is

not enlightened is because one doubts that one is. Therefore. clearing away the

doubts (renunciation) allows one to take the right decision (conversion) and lives by

it (contemplation and ultimately reafization). 1n a way, to take the right decision, to

converge one's mind in the right direction is to become enlightened. This makes

plausible, 1 believe, the fact that. many people at the time of the Buddha, upon

hearing his teachings, realized them on the spot. 1t also confirms the idea. discussed

in the fourth chapter, that the exact moment a spiritual breakthrough occurs cannot

be foreseen: once the decision is taken nothing is to be done except maintaining it.

One cannot even wait for it ta happen because this waiting would assume that it has

not happened. 1n fact, not only the three aspects of the cultivation of awareness

exist in dependence of each other, but also the cultivation of awareness itself is

dependent on conditions for its existence or appearance. 1 would like now to

present a simple simile to show how it can be so.

Let us take, for example, the temperature of a room regulated by a

thermostat. When the room temperature is the same as the one set by the

thermostat, then nothing happens. But when the temperature varies, then the

thermostat reacts by sending a signal to a machine that warms or cools the room

depending on the circumstances. This means that the mechanism for regulating the

room temperature enters into function only when there is a discrepancy between it

and the temperature set by the thermostat. Similarly, the cultivation of awareness

enters into function and, consequently, becomes apparent the moment it ceases ta

happen. Le., when one is no longer aware of what one should be aware of. This may

appear paradoxical but it can be easily understood. Take, for example, the sense of

equilibrium: one feels it the moment one has lost equilibrium. The function of this

sense of equilibrium is to reestablish equilibrium; once it is done. it is no longer felt.

1n a way, this sense of equilibrium as weil as the set temperature of the thermostat

have the same raIe as that of a religious truth. Bath are a means to bring about a
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- change of state as weil as a description of it. Similarly, a religious truth becomes a

means, something that can be distinguished and appropriated, the moment when

what it describes is no longer seen as the only reality. [n sum, the cultivation of

awareness is real only for those who are dissatisfied \Vith their own condition. This

is incidentally true for the idea of soteriological context: it is a creation of the

seekers of "salvation"; take away the seeker, Le., the desire to be saved, there is no

notion of salvation. Conversely, he who is saved or enlightened, has no need for a

path to realization; in the context of a soteriological context which advocates the

idea that the path is the goal, then even the idea of path disappears once the goal

has been reached. This is the reason why [ believe that it may be appropriate to

begin the description of the cultivation of awareness with the aspect of

renunciation: the things to be giving up are both the causes of its appearance and

of its disappearance: when they are not given up, the cultivation of awareness

enters into function, when they are, it is no longer there.

There is probably a second reason why l feel that it is appropriate to start

with the aspect of renunciation. This second reason has more to do with practical

considerations than theoretical ones. l t seems that for many aspirants to

enlightenment the path begins with an experience of enlightenment itself. This

experience which happens without previous preparation or anticipation does not

usually last. In this regard, it might be interesting to relate the experience of Sri

Ramana Maharshi, an Indian saint who lived in the beginning of this century. [n the

language of Indian philosophy, he is said to have "realized the Self;" that is to say,

that he has recognized that the "Self" is the only true reality, as [ would say, the

background From which everything finds its meaning. [t is usually said that such

realization is the fruit of a long and arduous spiritual practice but in the case of Sri

Ramana, it happened spontaneously, without prior effort or desire. 1ndeed,

accord ing to the reports,

Venkataraman [Sri RamanaJ, the sixteen-year-old schoolboy, was alone in an upstairs room of
his uncle's house in Madurai when he was suddenly gripped by an intense fear of death. [n the
following few minutes he went through a simulated death experience during which he became
consciausly aware for the first time that his real nature was imperishable and that it was
unrelated ta the body, the mind or the personality.35l

1n the case of Sri Ramana, this experience was permanent, but for many others,

who had a similar experience, it was a temporary one. For them, this experience set

a new standard in terms of quality of being, to use the above simile, it set the

35l Godman (1985), p. 1.
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- temperature of the thermostat ta a new level, and, consequently, triggered an urge

or desire to get rid of everything incompatible with it. This is. 1 believe, the real

beginning of the path for the aspirant to enlightenment, Le., the search for the lost

paradise accompanied by an acute sense of what is irrelevant to one's own true

happiness. In the Christian tradition, this experience is called the "Cali of God" and

it often happened ta those who were the least likely candidates for it.

1n the context of bodhicitta, this experience is caIled, as mentioned in the

previous chapters, the "arising of bodhicitta" (bodhicitta-utpada) and it is considered

as the beginning of the spiritual career of the bodhisattva. Within the Mahayana

tradition, it has been institutionalized into a rite of initiation. thus recognizing its

importance for the aspirant to enlightenment. lt has been said previously that this

rite of initiation, however, became, according to Sangharakshita, more or less a

social event without much spiritual significance. As such. still following

Sangharakshita's thoughts, it has ta be rediscovered or replaced with something that

will bring about the original attitude of the aspirant to enlightenment which is

defined as the basic act of commitment to the ideals of Buddhism. This may seem

plausible but again 1 belteve that this view fails to see the full stgntftcance of the

event of the arising of bodhicltta by assimilating it to an act of commitment.

however genuine it may be. First of aIl, the experience of the arising of bodhicitta

cannot be ritualized because one has no control over its causes. 1t can happen at

any time and in any conditions. Indeed, in the Bodh icaryava tara, one is told that:

The wretched one who is bound by the chains of existence, the moment bodhicitta arises In him.
is called a son of the Buddhas and he is praised bath by men and Goos.
bhavacarakabandhanab varlikaJ; sugatanam suta/) ucyate k;;ar)ena.

sa1) naramaraJokavandanïyab bhavati sma udite eva bodhicJtte. 352

ThiS idea is further confirmed in the Vima/akïrtinirdesa:

When one caused the wrong view of individuality to arise as hlgh as Mount Sumeru. even then
the thought of enlightenment can arise.
sumerusamam satkayadrs.tim utpadya lxxlhicittam utpadyate. 353

ThiS means that what is actually ritualized are the implications of the arising of

bodhicitta as a spiritual event. These implications are, in the present case, the fact

that one is always acting for the benefits of aIl beings. As such, the ritual becomes

an actualization of one's reality as an enlightened being. Consequently, a rituaI

never degenerates, as Sangharakshita seems to imply in his discussion of bodhicitta:

352BCA, 1-9.
353S5• B6.
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what happens instead is that the aspirant fails to recognize it as a description of its

ultimate nature. 1n this circumstance, the image of degeneration is hardly

appropriate: either one acknowledges it or one does note Like making a decision, it

is a yes/no situation without middle ground. Moreover, taking into consideration

what has been said so far, this ritual, as an enactment of what it means to be a

bodhisattva, Le., a person who has experienced the arising of bodhicitta and

behaves accordingly, if it is recognized as the only and true way of being, becomes

itself a means leading to the final realïzatian. Thus, the rituai of the arising of

bodhicitta iS t from the point of view of the cultivation of awareness -which [

believe is what characterized the path for the aspirant to enlightenment-- as

significant as the actual experience itself.

1n facto 1 would go as far as saying that this ritual is one of the most

efficient ways of bringing about the conditions favorable to the realization of what

it is meant to describe. All other means such as the various meditations mentioned

earlier (focusing one's attention on real or mental abjects. for example), if they do

not include a cultivation of the awareness that one's true nature is that of a

bodhisattva, would produce only limited spiritual benefits like temporally calming the

mind. At best there are 50 to speak spiritual warm-ups unconnected with the actual

competition. 1n this regard. it may be added:

The all-knowing Lord said that repetition of sacred words and the ascetic exercIses, even though
they have been practiced for a long time are worthless. if the mtnd is distracted and slack.
[Le., not cultivating awarenessJ.
japa1:J tapamsi sarvMi dirghakala-krtani api,
anyaclttena mandena vrtha eva tti aha sarvavit. 354

This does not mean that these meditations have no value: similar to warming up

before doing an intense physical exercise, they may allow an optimum performance

but. this is important to repeat, they are not the performance itself.

The fact that one aspect of the cultivation of awareness has been called

renunciation may lead one to interpret the path to enlightenment in terms of the

mirror metaphor. According to this metaphor. the mind is like a mirror covered by

dust, i.e., the mental tendencies (klesas). This view of the spiritual path. which seems

ta have been fully articulated in the context of the Chinese philosophical traditions

including Buddhism. presupposes the existence of a pure nature in each sentient

being which has to be uncovered. In this context, the notion of purification is quite

appropriate and can aimost be taken literally. Spiritual practices consist therefore

354BCA, V-tG.
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in getting rid of these mental tendencies by whatever means possible. 1n the context

of the cultivation of awareness and more particularly, of the aspect of renunciatîon,

the mental tendencies (klesas) are not what is causing a problem to spiritual

progression. 1n fact, mental tendencies are never a problem to the practice because

the very fact that one is aware of their existence is already a sign that one is

engaged into the cultivation of awareness. 1n other words, the klesas are a means

for the cultivation of awareness. 1n facto there are not ooly a means, but also a

product of the cultivation of awareness itself and as such, they have no independent

existence apart from i1. This is what 1 would like to c1arify nex1.

i. The klesas and the cu/tivation of awareness

1n the preceding chapter, while discussing the unforeseeable nature of the

experience of transformation, 1 quoted a verse from the Bodhicaryavatara that said

that, after having undergone such an experience, it was still possible ta relapse into

afflicting states of being. The cause of this spiritual regression is the following:

These powerful kle.sa-enemies push me mstantly mto [the hell-flresJ into which even the mount
Meru does not leave ashes.
merob api yadasaTT)gat na bhasmapi upa/abhyate.
ksar;at k$ipanti mam tatra balinaiJ kleSé1-satravab.

Not even ail my enemies have such a very long [almostI endless Iife-span as that of my k/eSéJ­
enemies.
na hi sarvani élSatrül)ân) dïrgham ayub api 7drSam.
anadyantam mahadirgharn .vat marna k /e.sa-satra vaiJ.

Ail [the other enemiesl can accomplîsh sorne good If properly served. These k/e.sas are. however.
causing enormous suffenng if served.
sarve hitaya ka/pante anukü/yena sevitab.
sevyamana/.J tu amï k/eSa1) sutaram dubkiirakal). 355

These klesa-enemies are mainly craving and hatred (trSf)âdvesadj-satraval:JJ 356 and

are compared ta the hooks of fishermen:

This hook thrown by the Fishermen is like the k/eSé1S; It is terrible when one is caught by Il. For
the guardians of heIls, after bringing you to the Kumbhl-hells. wtll cook there.
etad hl baçJiSanJ ghorarn kle5abarjisikiIrpitam.
yata/) narakapala1) tVat1) krïtva pak$yanti kumbhisu. 357

Having identified the cause of our state of misery, Santideva invites us ta undertake

a military-like expedition against them:

355SCA.IV-31-33.
356SCA. lV-28.

357SCA, lV-89.
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1 shaH become an hostile fighter. a leader [in the war against ail the kleSâs i: except lagamstl
those kinds of klesas which are fighting the kleSéls.
atra grahï bhav~yami baddha-vairai) ca Vigrah7.
anyatra tadvidhat kleSiit kleSéJ-vairioam.358

What Santideva is telling us in this last verse is that hatred against hatred is

acceptable and legitimate. This may appear paradoxical but it is not if one takes

into consideration the type of weapon that is required to fight the k/esas:

Where will these [kleSas J go. they who dwell 10 my mmd. after havmg been bamshed From It?
Where will they stand lbeing ousted of the placel 10 which they destroy me? These wretched
kleSas are ta be conquered by the sight of wisdom. I. whose mind is slack. do not do any efforts.
kvasau yayanmanmanabstho mrastai) sthitva yasmm madvadhiïrtham yateta,
na udyogo me kevalan) mandabuddheb k leSa1) prajfilIdf$.tisadhya varlik$. 359

The efforts that are required are precisely to acquire a wisdom which consists in

understanding that:

KleSas do not dwell [are not to he perceivedl in objeCts. not in the sense-organs and not even
between these two. They do not exiSt anywhere else. Where then are these [kle5éJs Lthey who
churn the entire world?
They are illusion [maya /. Therefore give up the fear 10 your heart and be enthusiastic for
acquiring wiSdom! Why torture yourself in hells for no reason?
na kleSli vi.:;ayesu na indriyagane na api antarale sthital), na atab anyatra kuha sthitab punar amï
mathnanti krtsnaTT) }agat.
maya eva iyam atai) vimunca hrdaye trasam bhaJé1Sva udyamam. praj11artham kJm akarxia eva
narakesu atmanam abadhase. 360

ln other words, as Prajnakaramati commented, these wretched klesas have ta be

investigated from the point of view or with the help of the ultimate truth (am]

varakal) paramarthatal) vicaryamanal)J. 36l

[ have already discussed in chapter four how this investigation (vicaraJ is to

be understood. 1 described it as the way to cultivate the awareness that what is

seen (the phenomenal worId) is to be perceived in terms of an idea such as that of

the emptiness of aIl things. In other words, it is the effort to transform an idea that

can be Ugrasped" by the mind inte a "vision" or a background defining everything

that can be grasped by the mind. 1 also argued that this cultivation of awareness

does not e1iminate the klesas, but rather it renders them groundless and

consequently inoffensive. Now, if one begins to see the klesas as ground1ess or as

illusion, this presupposes that one is already aware of another background defining

them as such. This means that the klesas may be considered as the worst enemies to

358SCA, [V-43.
359SCA, [V-46.

360SCA, [V-47.
36 [SCA, p. 71.
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- spiritual achievement, but the discourse on the klesas is a good ally in one's

endeavor of cultivating an auspicious awareness. 1n fact, as said earlier, the more

one is aware of the klesas and sees the spiritual damage they can incur. the more

one becomes established in the understanding of the fact that they are groundless

and consequently, the less dangerous they become. [n fact, the very idea of klesa is

made up by the mind engaged in the cultivation of awareness and to sorne extent

one can say that the more klesa one is aware of, the better it is. 1t is in this sense

that the aspect of renunciation is to be considered as a part of the cultivation of

awareness: although the discourses related to this aspect is distinct or deals with

specifie themes such as the danger of the klesas, its purpose is to cultivate a

specifie awareness which are Iikely to lead one to auspicious states of rnind.

According to the Mahayana tradition, it seems that it is the Perfection of patience

(ksanti-paramita) that best incorporates that aspect of renunciation as a means to

cultivate awareness.

ii. ksiintiparamita

The word paran1ita is usually translated by perfection, suprernacy and

mastery.362 In this regard, Dayal has discussed the possible etymology of this

expression. One such etymology, which has been propounded by Surnouf in

particular, is to say that it is derived from param + ita (gone to the other shore).

This view is denied, based on a passage of the Bodhisattvabhümi, on the ground that

it cornes from the adjective parama (the highest) and the suffix ta, a suffix used to

transform nouns and adjectives into abstract substantives.363 Taking into

consideration the significance of the image of reaching the other shore in Suddhist

writings and the uncertainty of 1ndian etymology, 1 believe that these two

interpretations can easily be justified. At this point, 1 am not as much interested in

determining the exact etymology of this term as to evaluate its significance for the

aspirant to enlightenment. As will be seen shortly, [ am of the opinion that a para­

mita is ta be understood in the same way as a religious truth. i.e., as a means and a

description of a goal to attain. 1n the case of the ksanti-paramita, it is a state of

mind where there is absence of wrath (cittasya-akopanata) 364 and anger (krodhadi­

nivrtta-cittam). 365 1n the case of ksanti the metaphysical aspect may be less

362BHS, p. 343.
363Daya1 (1932), p. 165-6.

364SCA, p.??
365BCA, p.??
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obvious than the ethical one, but, as discussed above, it would not be a Perfection if

a clear understanding of the things as they are was absent. 1n this regard, the

Aryasatasahasra prajfiaparamita sutra says:

Katciika, just as for hundred or thousand of persons barn blind WhlCh are wlthout a guide to enter
ln the nght road. how can they reach the city [it leads toI? Similarly. Katciika, the five
Perfections would be eyeless like persons barn blind without being led by the Perfection of
wisdom; without it, not being able to enter inta the right path to realization [bodhi l, how could
they reach the city called omniscience?
kauSika. jiti-andhanânJ .satan) va sahasran) va apariT)iiyakanlim abhavyam marga-avataranaya.
kutal) punar nagara-anupraveSaya; evam eva. kauSika. acaksuskai) pafica paramlta jitl-andha­
bhüta bhavanti vina prapaparamitayâ aparilJâyaka/:J. vinâ prajnaparamitayâ abhavya txxJhimarga-

avatara,oaya. kutah eva sarvakara-jifatâ-nagara-anupraveSâya!366

As the text further argues, it is only when the paramitas incIude the Perfection of

wisdom that they are fit to be called "Perfections" (prajfia-paramita-parigrhïtafJ etaI)

panca paramitafJ paramita-namadheyam JabhanteJ. 367 Let us see how this can be

understood in the context of the Perfection of patience.

According to Apte, ksanti means: 1. patience, forbearance, forgiveness; and

2. the state of saintly abstraction.36B 1n Prajnakaramati's commentary. this term is

often confounded with ksamafJ or ksama (patience, forbearance and forgiveness)369

as in evam ksamo bhajet (having thus entertained forbearance)370 and sometimes

glossed as titiksa (endurance, patience, resignation and forbearance)371 as in yatai)

ksantya titiksaya (therefore with patience [glossed as] titiksayâ).372 Therefore, the

primary and fundamental connotation of ksanti is to endure and consequently, not to

be carried away by the klesas, which, in the present case, are mostly anger and

hatred. 1n other words, ksanti is a kind of remedy (evalT) dV'esadosan vibhavyam

sarva-upayena tad-Vipak~a-bhütalT) ksantim utpadayet) 373 against the disease of

anger and hatred as weil as repugnance (pratigha) and malice (vyapada). 374

According to Prajfl'akaramati. ksanti is to be divided into three categories: 1. ksanti

which is endurance in the face of suffering (dufJkha-adhivasana-ksantiJ; 2. ksanti

which is the ability to avoid responding to other people's provocation (parapakara­

marsal)aksati); and 3. ksanti which is endurance in one's resolve to abide to the

366BCA. p. 264-5.
367BCA, p. 265.
368SED, p. 623.
369SED, p. 622.
370SCA. VI -1.
371SED. p. 772.
372BCA, p. 161.
373SCA. p. 123.
374Dayal (1932), p. 209.
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dharma (dharma-nidhyana-k$ant;). 375 These three categories do not refer to three

different attitudes but rather ta three different contexts in which one's patience can

he tested.

Given this description of the three kinds of ksanti, one may be led to view it

as a cultivation of a kind of force, like that of the ascetics who are able to endure

painful conditions. Indeed, this may appear a legitimate way to interpret Santideva's

following verses:

There iS nothing whlch iS difficult ta practice. Therefare. by practIcmg of little suffermgs one is
able to endure great surferings.
na kificit asti tadvastu yadabhyasasya duskaram.
tasmat mrduvyatha abhyasat scx;fhavya api mahavyatha.

One should not he delicate in the face of cold. heat. rain. wind. travel. disease. capture and
beating. otherwise suffering will increase.
Sita-usva-vrni-vata-adhva-vytidhi-bandhana-ttidanaIi),
saukumtiryaI1) na kartavyam anyatha vardhate vyatha 376

This interpretation would be true if it were not for Prajfiakaramati's explanation.

1ndeed, according ta the pitaputrasamagama sl1tra, such endurance is possible not

hecause the bodhisattva does not feel the agony of suffering but rather because he

experiences the joy of suffering (bodhisattva!) sarvarambaoavastusu sukham eva

vedanafT) vedayate na dubkham, na adubkhasukhamJ. 377 This sukha is, as mentioned

in the second chapter, a characteristic of the state of mind of the bodhisattva who

is ready to give up even his own body for the sake of ail beings. This means that,

because the emotion of joy is, even for unenlightened beings, never forced, one may

understand the force ta endure suffering, not as something resulting from wiIl­

power, but rather, as a spontaneous reaction resulting fram having achieved a

certain state of mind. 1n this circumstance. the above-mentioned verses from the

Bodhicaryavatara are to be seen. not as a trick to endure pain, but rather, as a

way to level out distinctions between phenomena. 1n other words. the equanimity

which is to be developed by the cultivation of the Perfection of patience is not

physical but mental. This explanation is. however, not without a problem: if ksanti is

above ail a state of mind where, as mentioned above, there is absence of anger.

how then is it possible ta bring about this state of mind? Does it require motivation?

This is what 1 would like to discuss next by looking at how the mind functions

according ta the various clues given by the Bodhicaryâvatara.

375SCA. p. l23.
376SCA, Yl-14 and 16.
377SCA, p. 126.
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iii. The workings of the mind

ln the second chapter, 1 discussed the idea that one's behavior is the result

of one's state of mind. The passage from one state of mind ta another, let us say

from a mind whose main characteristic is hatred (dve$a-citta) to one which is

friendly (maitra-citta), appears to be described by the prefix ut and the verbal root

Y/pad. As another example of this one finds: tatha sarva-satt""e~u na maitracittam

maya nik$eptavyam. antélSa/:J na dagdhasthül)ayam api pratigha-cittam utp~da­

yttavyam (Thus, 1 should not abandon or reject a friendly mind towards all beings;

not even a mind of repugnance or hatred should be produced towards the burning

stick [which is used to torment meD.378 1n this regard, one may also notice the use of

the derivatives of the verbal root Y/cyu which means: 1. to faH or drop down; 2. to

come out of, fIow or issue from, drop, trickle or stream forth from.379 The verb

cavati, for example, in Sanskrit as weil as in Pali, is especially employed to denote

the passage from one state of existence to another and as such it is contrasted or

equated to the verb utpadati, as in te ca satta sandhavanti, samsaranti, cavanti

upapajjanti (and these beings run around, transmigrate, pass away and arise).380

Given this understanding, how is it then possible to move or be moved from one

state of mind to another?

Also in the second chapter, while analyzing the various semantic applications

of the word citta, 1 argued that this word ought to be understood in terms of the

blending of the subjective-objective view of the world and happening. With this

model the desire for enlightenment, for example, was explained as a state of mind

whose main characteristic is to desire enlightenment. Given the implications of the

Buddhist doctrine of dependent origination (pratïtyasamutpadaJ, 1 also compared this

state of mind to a living being which has to be fed to be kept alive or destroyed by

starving it. [ believe that this image is very appropriate to describe how the

passage from one state of mind ta another is brought about.

Within the context of the cultivation of awareness, this blending of the

subjective-objective view appears to dissolve itself so that its objective aspect

becomes c1early distinct from its subjective aspect. This can best be seen in what 1

called l'the dialogue between the 1 and the me .o' The / is the subject, the captain of

the ship to use a previous simile, whereas the me, as an object perceived by the /,

is the state of mind which has to be changed. Already in a passage quoted above,

378BCA, p. 141.
379SED. p. 716.
380D,I-14.
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- one has seen an example of this dialogue: na udyogo me kevaJam mandabuddhe/.1 (f.

whose mind is slack, do not do any efforts).381 There are other examples of it that

are quite expl icit:

If other people are happy after praising someone who has acqUired mertts. why. Oh mind, don't
you aise rejoice after praising him?
yadi prïtisukhaTI) praptam anyai!) stutva guT)li.rjitam.

mana!) tvart) api tam stutva kasmlit eVarT) na hrsyati? 382

Prajfiakaramati further explains this verse by paraphrasing it thus: he manab tvam

api kimiti har;;asukham na anubhavasi (Oh mind, why don't you experience the

pleasure of joy)?383

Like the three aspects of the cultivation of awareness and the cultivation of

awareness itself, the 1 and the me are not to be viewed as independently existing

entities: the me only exists from the point of view of the 1 whereas the latter is a

product of the me. [n other words, the 1 is only a projection of the me and

consequently, it could be argued that the consciousness of the world, including that

of the me, is an illusion created by the mind. Let us just imagine a man standing in

the sun and who can only see his shadow. The perception of his own shadow

produces his consciousness of himself. Let us further assume that his standing in the

sun is the cause of suffering; then, seeing himself, i.e., the shadow, will always be a

sign of being in a state of suffering. Talking to his shadow, the way the 1 addressed

the mind above. is like talking to that which creates it. 1f the talking results in

making that which creates the shadow move under a tree (something which is

incidentally making another shadow, only this time, it covers the whole ground), then

the shadow disappears and by the same token, the perception and the consciousness

of it. For the one who suffers from the sun, his release is then brought about the

moment his shadow becomes that which defines his whole world, i.e., the shadow of

the tree. 1n a way, it is his own shadow that guided him to the tree by not

disappearing when making wrong moves. and confirmed his release by disappearing

when having placed himself under the shadow of the tree. Similarly, at this point. the

1 and the me become without distinctions again. These distinctions, therefore. only

appear when there is a feeling of dissatisfaction, Le.. a reason to move.

The fact that the world is defined as illusion on account of the suggested

understanding of the role and the nature of the 1 and the me, may appear somewhat

381 BCA. 1V-46.
382BCA. IV-76.
383BCA. p. 151.
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distressing. This feeling is, however, only the result of a certain perspective. Similar

to the ski-jumper hanging twenty meters above the ground, from the point of view

of a spectator, his situation may appear scary. But from the perspective of the ski­

jumper, his floating in mid-air is perceived within the context of the whole dynamic

of his jump and for this reason he, being fully absorbed by it, may perhaps feel more

stable than anyone on the ground. This dynamic is possible only when he is in mid­

air and not on the ground, where his spectators may feel more secure. Similarly, the

dynamic of the cultivation of awareness is possible only when the klesas are seen as

illusion and not when they are no more seen. [t is in this sense that 1 understand

Nagarjuna's statement alluded to previously concerning the two truths:

The ultimate truth cannot he taught without the [illusoryl world of convention. and without the
ultimate truth. nirvaJJa cannot he attained.
vyavaharam anasntya paramarthab na deSyate;

paramartharT) anagamya mrvanam na adhigamyate. 384

In other words, if the worId is illusion, it remains so as long as it is not realized as

such. This later statement may appear enigmatic, but it is just common sense given

the way the 1 and the me interact to bring about their disappearance.

The only meaningful action the 1 can do in the context of a Spiritual path is

ultimately ta cultivate the awareness that he is that which he has acknowledged as

the only reality. Before arriving at this realization, he sees that the me does not see

it that way. The way the me reacts is for the 1 the sign that he is behaving

according to another set of assumptians. The task of the 1 is therefore ta challenge

the validity of these assumptions. These assumptians are consequently, the food

which feeds the states of mind, that which keeps them alive. [f one destroys these

assumptions, then one annihilates by the same token the states of mind that are

feeding on it. This idea of food is in fact given by the Bodhicaryavatara itself and [

am sure that it is not exclusive to it:

The food of mental affliction is entertaining what is not desired and destroying what It is; havmg
obtained [this kind of foodl hatred is seen and destoys me.
anis.ta-karaIJat jatam iS.tasya ca vighatanat,
daurmanasya asanam prapyadv~ d~taJ; nihanti mam.

That is why 1 shall destroy this food of my enemy because It has no other functlon than to kill
me.
tasmat vighatayisyâmi tasya asamam ahaTT) ripa!),

yasmat na madvadhadanyatkrtyam asya asti vairil)a!). 385

384MMK, XXIV-IO.
385BCA, VI-7 and 8.
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1n this regard, it may be apprapriate to quote a passage from the SalT)yutta Nikaya:

Just as. bhlkkhus. thlS body needs food for its subslStence, subslSts condittoned by food, and
without food does not subsist. just so, bhikkhus, the rive nïvaranas [hmdrancesI need food for
their subsiStence, subsiSt conditioned by food, and without food do not subsist.
seyyathâpi bhikkhave ayéU1) kayo ahara-.t.thitiko aharam pa.ticca tI.t.thati anaharo no ti.t.thati. eVan)
eva kho bhikkhave pafica nïvarar:Lï ahara-Jthitika ahliran) pa.ticca ti.(thanti anahlirti no
ti.t.thanti. 386

And again, how is this food to be destroyed? According to Prajfiakaramati, it is by

simply understanding that what causes it to be is not real (na tu parama-arthatab

kincit is.tam anis.tafT) va salT)bhavati), 387 that is to say. by investigating (vicara) their

true nature; such investigation is in effect ta redefine them as being not rea!. The

real cause of one's mental afflictions is therefore the absence of such investigation:

avicarayatal) daurmanasya utpadyate and vicarya daurmanasya nivartanam Eva

varam. 388

So far, 1 have discussed the role of vicara without really analyzing the

implications it may have for what is the content of this investigation. 1n one of the

above passages, one noticed the use of the expression paramarthatal) in connection

with vicara (amï varakal) param3rthata1}. vicaryamafJal)). This expression usually

means: "according to the ultimate truth:' Are we to understand that there is really

an ultimate truth? 1 may very weIl begin to answer this question by giving Gethin's

opinion on this matter:

[n the present context the discussion of the particular foods for the nïvaraIJas and bojjharigas
tends to dissolve any diStinction between speculative phIlosophy and rneditation practice. For to
abandon the nïvaraJJas and develop the bojjhangas is to see and understand how certain thmgs
feed the bojjhangas and the nïvaraJJas. This is to know how one thing anses conditioned by
another, which is. of course, to know pa.ticca-samuppada. 389

What this exactly means is that whatever the content of one's investigation is, it is

true, in the context of the cultivation of awareness, in so far as it produces a

deepening of one's awareness of whatever one tries to be aware of. Consequently,

there is no difference, in the context of such investigation, between what one may

consider as true knowledge (paramartha) and beliefs (not sraddha) such as the

doctrine of karma or the existence of the various types of hells. More specifically,

in the context of the cultivation of awareness from the point of view of the aspect

of renunciation, knowledge and beliefs are used primarily, as mentioned earlier, to

386S, V-64-5 [E: Gethin {[994}. p. 1751
387BCA, p. 123.
388BCA. p. 124.
389Gethin (1994), p. 177.
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destroy the assumption that the objects of one's perception are truly existent and

consequently, that their distinctions are real. Here is one example of a parama­

arthatab statement:

Who does hate whom? Truty, the hatred which IS mtended. of whom is it, on account of whlch
fault it is?
kaiJ kasmai druhyati paramMthatab yena aparadhini kvacit kasyaclt aparadhe tasya dvesab
yuktah 390

[n this context, paramarthatal) refers to the idea that everything is dependent on

something else (paravasam sarvam). 391 Consequently, on the basis of this "fact,"

hatred is no longer justified.

As for the use of beliefs, the purpose is identical. 1n fact, it is very difficult,

if not impossible to make a distinction between a belief and a ·'fact." A distinction

can perhaps be made on the basis of the style of the discourse: when one is dealing

with beliefs, his reflection is like a fantasy which involves a lot of creativity. For

example, we have seen in the third chapter the idea that the body of one's beloved

is not different from the decaying bodies in the cemetery. Another interesting

example is probably the transformation of the meaning of ka/yaf)amitra.

A kalyaf)amitra. within the Buddhist tradition, is a spiritual friend whose task

is to help the aspirant in his progression towards enlightenment. Usually it is a

master or a guru who is the most important kalyanamitra for the aspirant ta

enlightenment. The kalyaf)amitra is generally considered as a superior being on

account of his spiritual achievement and its ability to help. 1n this regard, Santideva

says:

One should never abandon a spIritual friend even at the cost of one's life. He is one who is
preserving the vows of the bodhisattva and who is proficient in the know tedge of the
Mahay~'a

sada kalyaoamitram ca jÏvita-arthe api na tyajet,
lxxfhisattvavratadharam mahayàna-artha-kovidam. 392

These are the two qualities which qualify anyone to be a ka/yaf)amitra. One's

spiritual friend could be to a lesser extent one's colleague in the search for

enlightenment; in this case, they might not be as good as the master but at least

they are well-intentioned. Or, in a less obvious way, it can also be one of the Great

Bodhisattvas such as Maffjusri or Avalokitesvara. These Great Bodhisattvas can be

venerated in order to progress spiritually (kalyaT)amitram vande aham satprasadat

390BCA, p. 133.
391BCA, VI-31.
392BCA, V-102.
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ca vardhateJ. 393 Therefore, if one had to classify aIl sentient beings in terms of

their ability to help the spiritual seekers, then the kaJyalJarnitra would be at the

very top. In the Bodhicaryavatara, however. this classification does not hold: even

those beings, who harbor an intention to harm others, are ka Jyanamitra. 1ndeed:

Therefore. those who are conspiring against me by destroymg my reputation. etc., are ln fact
protecting me from falling mto lower states of being.
tasmat stuti-adi-ghataya marna ye pratyupasthitâl).

apayapata-rak;arthan) pravrttab nanu te marna 394

These people are, as Prajfiakaramati says. one's kaJyâlJamitra and not one's injurer

(atab kaJyâl)amitrani te na apakarinabJ. 395 For this reason. there is no reason to

hate them (dve~ab te~u katha11) marnaJ. 396 Similar to the paramarthatab statements,

fantasy is therefore used as a way to destroy the idea that, in the case of the

ksantiparamita, someone is our enemy and even the idea that his actions are

harming us. The ideas, which in fact are the manifestation of a specific way of

viewing the world, are the food of the hating-mind (dvesa-cittaJ. They have to be

destroyed, more specifically, the view that produces them, in order to annihilate the

hating-mind. lt would be nonsensical to achieve this result by elïminating ail

enemies. 1n this regard, Santideva gives a nice simile:

Where shaH 1 find enough leather to caver the entire earth? Just by wearmg Ieather-shoes, the
earth will he covered.
bhümiTT) chadayituTT) sarvam kutai) carma bhavisyatl.

apana1)-carma-matrfT)a channa bhavati medinl ':E7

These leather-shoes are, in the context of the cultivation of awareness of the idea

that the world is devoid of independent existence, the realization that the world is

indeed devoid of independent existence. Having identified the role of the parama­

arthataf) statements. what is then the significance of the expression parama­

arthata!)?

While discussing the metaphysical aspect of religious language in chapter

four, [ argued that the ultimate truth (paramarthaJ is beyond conceptualization not

in the sense that words cannot say anything about the ultimate reality, but rather

that, whatever it says about it is true of it but always in a partial manner. The

limitations of language are therefore seen not in terms of its inability to express the

393BCA, X-58.

394BCA, VI-99.

395BCA, p. 160.

396BCA, VI-LOO.
397BCA, V-13.
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ultimate reality but rather in its inability to express everything about it. Like

describing a running horse, it is impossible to report everything it does at every

moment, but it is possible to describe it in such a way that one distinguishes it from

a running dog or a standing horse. Therefore, what is characterized as parama­

arthata!J, is something which can be viewed as a partial description of the truth

which has been acknowledged or as an implication of iL Consequently, because

there can be a multitude of descriptions of the truth which serves as the basis of

the cultivation of awareness, there can be as weil an unlimited number of parama­

arthata!J statements. [n this sense, referring back to the doctrine of skillful means

(upaya), there can be a great diversity of truth-statements, but nevertheless these

statements remain within the framework or context of what they are referring to. [n

other words, religious truths are not an obstacle to creativity; on the contrary, they

are its greatest source of inspiration. While typing this very sentence on my word­

processor, [ am amazed ta see what the simple idea of 1 and a has led us to achieve

in terms of computer technology. Similarly, the great constructions of speculative

philosophy are only an articulation of a simple idea; like a building which can

assume an unlimited number of shapes, it can do sa, however, only within the

physical characteristics of the material it is made of.

[ would Iike ta end the discussion of the aspect of renunciation of the

cultivation of awareness here. Our understanding of how the mind works, Le., how

the 1 and the me interact is, however, not complete yet. So far, we have seen how

the mind can be disengaged from the claws of the world or, to use my previous

simile, to press the clutch in order to release the drive shaft from the engine. [ aiso

argued that the Perfection of patience (k~antiparamita), as a means and a

description of what it means to be in a state of disengagement, was the best

embodiment of this aspect of renunciation. 1t remains now to be seen how the mind

can be reengaged into gears. This is the function of the aspect of conversion, and

this is the subject of the next chapter.
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- Chapter six

THE ASPECT OF CONVERSION

ln the preceding chapter, 1 began a discussion on the idea of food as that

which maintains ualive" a state of mind. 1 showed that a hating-mind (dve$a-citta)

could be annihilated by starving it. Ta starve a state of mind did not mean, however,

ta abstain from the food that nourishes it, but rather. ta come ta understand,

through the exercise of investigation (vicara). Le., the cultivation of awareness, that

this food has sa ta speak no nutritive quality. Given this understanding of what it

means ta starve the mind. [ consequently argued that the more food one views as

lacking nutritive quality, the more one's awareness of what it means for food ta

have nutritive quality becomes stronger. 1n the context of the aspect of

renunciation, one can say that this awareness is mediated through the awareness of

the fact that sorne foods lack nutritive quality. Jn the context of the aspect of

conversion, however, one is directly aware of the nutritive food. 1n a way, within

the cultivation of awareness, the aspect of conversion calls for a more intense

cultivation of awareness.

(f the aspect of renunciation is a cultivation of awareness through the

understanding of what is not good for oneself, then the aspect of conversion is

looking for what is good for oneself. The difference between these two aspects has

been presented by Gethin in the following manner:

The basic principles can he summed up as follows: Improper or mappropriate bringmg to mind
(ayoniso manasikaraJ of particular items is food for the n7varana5; proper or appropnate bringing
ta mind (yoniso manasikaraJ of particular items is food for the bOjjharigas. 398

The inappropriate bringing ta mind is the aspect of renunciation on account of

understanding what it means ta be inappropriate and the appropriate bringing to

mind is the aspect of conversion on account of understanding what is appropriate,

Le., that which directly reinforces the beneficial awareness. 1n the context of

bodhicitta, it is that which confirms the idea that one always desires enlightenrnent

398Gethin (994), p. 175.
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for the sake of aIl beings. [n this context, one no longer uses the k/esas as means to

cultivate a beneficial awareness, but rather, one is looking at what is one's refuge.

[n other words, the question "Where is my refuge?" is what occupies the mind of the

aspirant to enlightenment in the context of the aspect of conversion.

[n the Buddhist literature. Mahayana as weil as pre-Mahayana, there are

many examp[es of discourses giving answers ta the above question. Despite the fact

that these answers are articulated in many ways, they can nevertheless be

c1assified into three categories expressed by the well-known formula of the taking

of refuge in the three Jewels:

And l, Lord. go for refuge to the Blessed Lord [the BuddhaL the dhamma and the community of
the spiritual seekers fbhikkhu).
Sa ahan) bhante BhagavantaTl) saréH)éiTl) gacchami dhammaii ca bhlkkhusaTT)ghaii ca 399

According to the Bodhicaryavatara. this seeking for refuge should be maintained as

long as one has ta arrive at the final goal:

Sa long as 1have not attained perfect enlightenment. r shall seek refuge In the Buddha. the
dharma and the community of the spiritual seekers (bodhiSattva).
buddhart) gacchâml5aré1I)éH1J yavada txxihiméJ1)(jatai).
dharmam gacchtimi SaraJ)aT1) bodhisattvaganam tathli. 400

[n the context of the cu[tivation of awareness, to take refuge in the Buddha would

be, as argued in chapter four, to develop the awareness of his constant presence,

ta take refuge in the dharma is to acknawledge the truth of emptiness and its

manifold articulations (pratïtyasamutpada, sarvam dubkham. anatta, etc.) and, to take

refuge in the cornrnunity of spiritual seekers is to cu[tivate the awareness of the

fact that one is such a seeker. To sorne extent, the cu[tivation of awareness based

on the concept of bodhicitta corresponds to the taking of refuge in the sangha. [n

this regard, Sangharakshita said:

1t seems that the bodhicitta is something more Iikely ta ariSe within a community, within an
arder of people who are warking ta allow it to manifest. L..I The bodhicitta is more hkely ta
arise in the case of a number of people working hard together. and stimulating and sparkmg one
anather off, rather than in the solitary individual. in whase case it may tend to be Iike an
individual experience in the narrower sense.40 1

[ do not deny the importance of one's colleagues in the search for enlightenrnent-­

as mentioned in the preceding chapter, these colleges are to sorne extent one's

ka/yaf)amitra- but [ believe that this interpretation diminishes the significance of

399D, 1-86.
400BCA, 1[-26.
401Su bhuti (I994), p. 128.
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the sangha as one of the three refuges. 1ndeed, it seems that the sangha, as the

eommunity of spiritual seekers, is. Iike the other Buddhist truths, a way to deseribe

the only reality, Le., a reality whieh gives meaning to everything. 1n other words,

taking refuge in the sangha is to aeknowledge that everyone is seeking

enlightenment, that everyone is helping eaeh other:

The Sakya-mum said that the fjeld of beings is Iike the field of the Enlightened Gnes. because
many people have attamed full happiness by worshipping them.
sattvaksetraIl) jina.ksetram iti atah munma uditam,
etiifJ âradhya bahava!) sampatparam yatah gatai). 402

Bath are similar because they are the eause of Buddhahood (buddhatva-karal)a­

hetutvatJ 403 or beeause they ereate the conditions for the cultivatlon of awareness

(sambhara-prasüti-pravrtti-hetutvatJ.404 It is in this sense, as diseussed in chapter

five, that entry into the community of spiritual seekers can be considered to sorne

extent as the actualization or enactment of what one already is.

In the context of the Mahayana tradition, although the idea of taking refuge

is still present, it appears to have been replaced by the taking of vows. l have

already discussed in chapter five the idea that the ritual of initiation of the

bodhisattva may be viewed as an enactment, simifar to the taking of the Refuge in

the Three JeweIs, of what it means to be a bodhisattva. As alluded to in chapter

two, while discussing the significance of pral)idhicitta, this ritual of initiation

comprises the taking of a series of vows. These vows are calIed the ten pral) idhanas

and may he sumrnarized as follows:

1. To provide for the worship of ail the Buddhas without exception. 2. to maintam the religious
Discipline that has been taught by ail the Buddhas and to preserve the teaching of the Buddhas.
3. to see ail the incidents in the early career of a Buddha. 4. to realise the Thought of
Enlightenment. to practice ail the dutles of a bodhisattva, to acqUtre ail the paramltas and punfy
ail the stages of his career, 5. to mature ail beings and establish them in the knowledge of the
Buddha. VIZ. ail the four classes of beings who are in the six states of eXIStence. 6. to perceive
the whole Universe. 7. to purify and c1eanse ail the Buddha-fields. 8. to enter on the Great Way
and to produce a common thought and purpose ln ail bodhisattvas. 9. to make ail actions of the
body, speech and mind fruitful and successful and 10. to attain the supreme and perfect
Enlightenment and ta preach the Doctrine.40S

These ten vows are in effect a description of what an aspirant to enlightenment

becomes when he has attained the stage of bodhisattva, Le., someone in whom

bodhicitta has arisen. What is interesting to note at this point is that, according to

402SCA, VI-112.
403SCA. p. 135.
404SCA. p. 135.
4050ayal 093lJ. p. 66.
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Dayal, "a bodhisattva 's career is said to commence with the "production of the

Thought of bodhi (bodhi-citta-utpada)". He thinks of becoming a Buddha for the

welfare and liberation of aIl creatures, makes certain great vows, and his future

greatness is predicted by a living Buddha."40G In this regard, Williams confirms that:

.o[the] Bodhisattva on the first stage. the "Joyous' stage. we are told that he (or she)

is accordingly filled with joy, and makes ten great vowS."407 How is it then that the

arising of bodhicitta is characterized by taking a vow {the fourth} to realize

bodhicitta? To add a little more confusion. Santideva, at almost the very end of the

Bodhicaryavatara, says:

May l always retain the memory of previous lives [of the Buddhal and of my ordmatlon vows till
1attain the Joyous stage on account of holding to [the visionl of MafijuSrL
jatismaratviUT) pravrajyam aharQ ca prapnuyat1J sada..

yavat pramuditabhûmim marQjughosaparigrahat. 408

Given this last passage. it would be paradoxical to say that one attains a spiritual

stage in which the means to attain it has to be followed. This is incidentally the

same paradox concerning the revelation of the fourth Noble Truths which has been

mentioned earlier. Similarly, this paradox can be resolved by saying that the taking

of vows which occur at the pramuditabhümi is in effect a description of what it

means to undergo this spiritual experience as weIl as being a means to it. 1n this

circumstance. it is appropriate to say that the taking of vows. as weIl as the taking

of Refuge, creates the conditions for the cultivation of awareness and as such.

there is nothing more to do than become fully aware of the reality described by the

vows taken. [n other words. the taking of vows by the bodhisattva may be the

beginning of his spiritual career, but also the end. Between the beginning and the

end, there is a "timeless span of time" because any notion of time, on the part of the

bodhisattva, would mean that he has not begun yet.

To a lesser extent. conversion, as mentioned by Gethin above, 1S effected by

paying attention to whatever is beneficial for the cult1vation of awareness. What is

beneficial, as in the case of the aspect of renunciation. is the paramarthatal)

statements as weIl as beliefs or fantasy. The expressions used to bring about a

conversion are derivatives of the noun manas and the verbal root vkr as in idam

dubkham mahartha-sadhakatvat socjhum ucitam iti manasi kartavyam (One ought to

40GOayai (( 931), p. 50.
407Williams (1989), p. 206.
40SSCA. X-5 1.
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.. rernernber that this suffering is to be borne because it is the means to achieve the

great goaD.409 ln another passage in the Bodh icaryava tara. one finds the following:

Manasikarai) is that mmd which is "fixed" on perfect enlightenment or Buddhahood [whlch IS

definedl as the intent ta reach it by means of the desire ta rescue ail sentient beings.
samyak-san)txxJhau buddhatve yac-cittaI1) sarva~ttva-samuddharaI)Abh/prayel)a
tatpraptyartham adhyasayena manasikara/). 410

That mind, which is, in this context, called the sambodhicittam. has to be produced

(sambodhicittam eva upadeyamJ 411 because there is no better means against evil (na

ca sambodhicittat pratipaksab mahïyan aparab sa11)bhavatiJ. 412

According to Apte. the noun manasikara means: 1. perfect perception, full

consciousness, mental concentration and resofution.413 According to the Buddhist

Hybrid Sanskrit dictionary, one has: fixing in mind, mental concentration, intense

attention, thought, notice.414 Both translations are somewhat ambiguous as to the

intensity of one's attention. This means that the activity of conversion can be seen

as an ongoing process present at various degrees within the context of the aspect

of renunciation as weil as the aspect of contemplation. [ndeed, to a lesser degree,

one thinks about the fact that everything lacks intrinsic existence to justify that one

ought not to be involved in them, and to a greater degree, one is fully aware of aIl

the implications of the fact that everything lacks intrmsic existence.

The term manasikara therefore corresponds very much to what [ have

described in the preceding chapter as making the right decision. Jt makes sense to

say that this is the only action or activity that ought to be done to reach

enlightenment, when one takes into consideration the idea of intensity. 1f one views

enlightenment as a flash of light, as a kind of spiritual knock-out, then it is difficult

to accept the idea that deciding that one is enlightened is already the experience of

enlightenment. (n fact, if enlightenment is a change of state of mind, this change

need not be a "cataclysm in one's mental organization," ta use Suzuki's expression.

Let us imagine a person having a lot of money problems. On account of this, he is

full of anxiety. Then he learns that he is about ta inherit a huge sum of money

allowing him ta pay off aIl his debts and even more. Even if he does not have the

money yet, he feels quite released and he can even incur more debts. The very idea

409BCA. p. 125.
41OBCA. p. 9.
411BCA. p. 9.
412BCA. p. 9.

413SED. p. 1233.
414BHS. p. 418.
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that he is going to inherit a lot of money is sufficient to change his out look of life

and above ail. his quality of life. In the same way, the decision to acknowledge

certain ideas, to put in one's mind (manasikrJ certain thoughts, already brings its

results. In a way, taking such a decision is already a change of state of mind.

1ndeed, in the Bodhicaryavatara, manasikara is a state of mind which ought to be

produced: paribhurijata ca evaTT) manasikara utpadayitavyab (he who consumes [foodl

should understand the following).415 [n the present context, what one should

understand is that one ought ta eat with moderation because there are eighty

thousand types of worms in the body which rely on this energy for their happiness

(santi asmin kaye aslti-krmikulasahasraT)i, ttini anena eva ojasa sukhaTT)

viharantu). 416 This is a good example of the use of fantasy fueling one's cultivation

of awareness: even a worm is worthy of consideration.

This last argument, although a Httle bit far-fetched, is, however, not devoid

of interest. Usually, it is assumed that the expressions derived from manasikr refer

to a distinct object of the mind such as an idea or a thought. 1 gave an example

above about how just holding a thought might bring a change of behavior.

Conversely, however, it can be said that changing one's behavior reinforces one's

awareness of the reasons why one should change one's behavior. As with the

example of the worms, the rnoderation in one's eating habits it is rneant ta bring

about does refer ta the idea that no distinctions are to be made at the level of the

phenomenal world. This interaction between behavior and cultivation of awareness

is discussed in the Bodhicaryavatara mainly in its firth chapter entitled saTT)prajnya­

raksaT)am (Guarding alertnessJ. To sorne extent, the discourse of this chapter

corresponds ta the Perfection of discipline (s7Ia-paramitaJ. In this regard, Prajna­

kararnati says:

Whatever practices are performed for the sake of samadhi, they are ln harmony with or mcluded
in si/a. For that reason, those who wlsh to obtain samadhi ought to practice s7/a which conststs
of smrti-samprajanya.
ye kecit samadhihetavab prayogâb. te s7/e 'nugatlib iti. tasmat samadhi-arthma smrti­
samprajanya-s7/ena bhavitavyam 417

With regard ta the cultivation of awareness, sl/a is a good example of the idea that

the aspect of renunciation does overlap with the aspects of conversion and

eventually, contemplation. [ndeed, as renunciation, we have the following verses:

415BCA, p. 104.
416BCA, p. 104.

417BCA, p. 88.
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1f one sees one's mind led [by angerJ or in a state of Jealousy. one shouId not act nor speak. one
should stay put Iike a piece of wood.
anunïtam pratihatam yada pa.syet svakam mana1),
na kartavyaro na vaktavYaJ7) sthatavyam kl1SJhavat tada.

Whenever there is a desire to praise oneself or demgrate others. to diSregard other's words and
start argument. one should stay put Iike a piece of wood.
yadatmotkélf"$éJJ)Abhasam parapamsanam eva va,
sMhik.:;epam sasatTJrambhaJ7) sthatavyam kl1SJhavat tada.

Whenever 1am mtolerant. lethargic, fearful, obstmate. loquaclous and tao partial. then 1 remain
llke a piece of wood.
asahiSrJu-alasam bhïtam praga/bhan) mukharan) tatha,
svapaksabhiniVi$.tam ca tasmat tis.thaTTH kas.tha vat.418

as conversion:

Remembering again and agam the fact that [ have obtained after a long tlme thiS wonderful
moment, 1 hoId this mind which is unshakable Iike Mount Sumeru.
cirat praptam k$ar)avaran) smrtva smrtva muhurmuhui),
dharayamiïd$n) cittam aprakampyart) sumeruvat. 419

and as contemplation:

[A mind which isJ very resolute. very happy. steadfast. respectful wlth huml1ity. bashful. fearfuI.
peaceful. with the intention of providing joy.
suniScitam suprasannam dhïram sadaragauravam,
salajjan) sabhayam santam pararadhanatatparam.

Undisturbed by childish desires which are mutually contradlctmg each other and which are barn
out of k/eSéLs, full of pitY for those [who entertained theml
parasparavirudhabhi!J baJecchabhib akheditam,
kleSél-utpadat IdaI1) hi etad esam Iti dayanvltam. 420

Again, this renunciation, conversion and contemplation is possible because of

understanding that the phenomenal world is illusion, a creation of the mind and

consequently, by controlling the mind, one controIs the whole world:

Tigers, lions. elephants, bears, serpents and ail enemies such as the guardians of hells and evtl­
spirits and demons, they are ail controlled on account of controlling the mind alone. With only
the mind subdued. ail are subdued.
vyaghrab simha/J gajab rksab sarpaJ; sarve SatravaiJ,
sarve narakapala1) ca Qakinyab rak.:;asab tatha.
sarve baddhli/) bhavanti ete cittasya ekasya bandhanat,
cittasya ekasya damanât sarve dantâ/J bhavanti ca. 421

How is this mind to be subdued, this is the role of samprajanya or more particularly,

of smrti-samprajanya (mindfulness-alertnessl. At this point, ( do not believe that the

418BCA, V-48, 50. 53.
419BCA,58.

420BCA, V-55, 56.

421 BCA, V-4, 5.
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Bodhicaryavatara is really suggesting another means ta subdue the mtnd, but rather

a different description of the causes of one's suffering and consequently, it is a way

ta foster vicara or the cultivation of awareness:

The thief which i5 the absence of alertness, following the lack of rnindfulness, will take away
the accumulated merlts and those who have been deprived of thern wtll fmish ln one of the evtl
states of being.
asa.rT)prajanya-caureQa smrti-mo.>anusàrina.
upacitya api punyani mu>itâb yilnti durgatim.

The group of thieves whlch are the klesa.s are waiting to enter [m one's awareness, l.e., to dlsrupt
the cu[Uvation of awarenessl. Once they have entered, they steal it and klll the means or
conditions for the attainment of a happy state of eXistence.
kleSéJ-taskara-sart)gho 'yaro avatara-gave;;akai),

prapya avataram mU$1)ati hanti sadgatl]ïvitam. 422

1n appears therefore that smrti and salTJprajanya are a description of the dynamic

of manasikuru. Indeed. smrti seems to correspond ta its object:

That is why smrti should never be allowed to leave the mmd whlch 15 Iike a door. If it 15 gone,
it has to he reestablished by means of thlnkmg of the suffermgs of the lower realms.
tasmat smrtib manodvarat na apaneya kadacana
gatapi pratyupasthapya sart)SmrtyapaY1kïrn vyatham. 423

ThiS means that a mind which is cultivating an awareness of a beneficial thought ts

Iike the door ta the full realization of what it describes. 1f the thought Ieaves the

mind, then the mind itself is no longer such a door and one may he doomed because

of this change of mind. It is, however, necessary ta reestablish or reinstate the

beneficial thought in the mind. Smrti is therefore the content of manasikuru.

The reason why smrti is allowed ta slip away is because the container is not

tight enough:

A person who lacks alertness cannot retain what has been heard, thought about or contemplated
just as a pitcher with a hole that Ieaks water.
asart)prajanya~ittasya ~Tutacintatabhavitam,

sacchidra.kumbhajalavat na smrtavavati.$.thate. 424

Consequently, to stop any possible leak, a persan must he alert and kept a constant

watch on his mind:

This is in brief the characteristic of a person who is alert. [That personlls constantly keeping a
watch on his body and mind.
etad eva samasena Sé117)prajanyasya lak;;aJJam,
yatkayacittavek$aya1) pratyavek.:;a muhul; muhub. 425

422BCA, V-27. 2S.
423aCA, V-29.
424aCA, V-25.
425aCA. V-} os.
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ThiS is, 1 believe, the essence of the practice of sI/a.

It seems to me that the function of the discussion concerning the importance

of smrti and Samprajanya, within the context of the Bodhicaryavatara, is to give

sorne kind of perspective to the notion of manasikuru, Le., to show its various

degrees of intensity. As such, manasikuru may refer to the simple action of having a

thought in mind or ta a deep absorption (bhavana). With the idea of saITJprajanya,

which corresponds to the activity of holding a thought in mind (smrtiJ, one adds a

new dimension to manasikuru; as just said, one adds the impression of perspective to

what, at first sight, allows no difference between thinking about an idea and being

fully absorbed by iL 1t appears, however, that sarTJprajanya is just the beginning of

this increase in intensity. There is in the Bodhicaryavatara another discourse that

contributes to an intensification of the cultivation of awareness. This discourse is

mainly found in the context of the discussion of the Perfection of valor or strength

(vïryaparamita). 1ndeed, similar to the parallel between the aspect of renunciation

and the Perfection of patience (k$anti-paramitaJ, the aspect of conversion seems to

be best exemplified by the Perfection of valor. 1 therefore intend to show next how

this Perfection contributes to the cultivation of awareness.

Î. vïryaparamita

According to Apte, vïryam means among other things: 1. heroism, prowess,

valor; 2. vigor, strength; 3. virility; 4. energy, firmness, courage; and 5. power,

potency.426 ln this regard, Edgerton seems to combine both the idea of heroism and

that of energy by translating is as heroic energy.427 1 believe that, as will be shawn

in the context of the Bodhycaryavatara, both connotations are justified. [ndeed,

courage, heroism, energy and strength are usually the qualities needed in the face

of danger or in the face of a difficult task to perform. As such, vïrya could be

understood as effort and perseverance. Given the multitude of rebirths a bodhi­

sattva has to go through before reaching enlightenment, effort and perseverance

are of the utmost necessity. Referring back to Suzuki's description of the Satori

experience, vïrya appears to be the only true spiritual quality ta bring this

experience about so that bodhici tta, according to him, is to be assimilated almost

excIusively to effort and perseverance. 1n the context of the cultivation of

awareness, however. 1 do not believe that this kind of effort, based on the dualistic

426SED, p. 1488.
427BHS. p. 506.
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notion of a place to leave and a place to reach. is appropriate. 1n this context.

vïrya and more particularly. vïryaparamita, is not to be seen as a valorization of

effort or perseverance. but rather, as simply a means to bring one face to face with

whatever idea that serves as the basis of the cultivation of awareness. 1n other

words. it is the act of facing that counts and not the annihilation of what may

impede it. Similar to the klesas in the context of the aspect of renunciation.

awareness of what causes lack of vigor and heroism is already to have vigor and

heroism. Given this understanding of vïrya, effort and motivation, the way they are

normally understood. are consequently just skillful means to bring about a

conversion of the mind towards or literally facing what is beneficial for the

cultivation of awareness. 1ndeed. doing efforts assumes an awareness of a goal or

an objective; this awareness is what really brings about the transformation and not

the actual efforts. This is what 1 intend to clarify next.

To sorne extent the connotations associated with the injunction remember

are very similar to that related to the idea of waking up. 1ndeed, in the Bodhicarya­

a va tara, vïrya is seen as the remedy against lethargy or laziness (alasyam):

What isvïrya? It is mclination towards what is beneficial. And what are its opposing factors? It
is lethargy. attachment to what is contemptible. despondency and self-contempt.
kifT) vïryafT) ku5élla-utsahab tadvlpaksab ka!) ucyate?

alasYaTTJ kut5itasaktib vl;>adatmavamanyana. 428

The causes of this lethargy are:

Lethargy is born on account of enjOymg illusory pleasure. a cravmg for sleep and absence of
reaction when confronted to the suffering of .sarnsara
avyaparasukhas\/ada-nidrapa5rayat~ya.

sarnsaradu!)kha-anudvegat alasyam upajayate. 429

The last cause does refer to the notion of adhikara alluded to in one of the

previous chapters and, as discussed in the preceding chapter, to the feeling of

dissatisfaction as the real beginning of a spiritual path and consequently, as the

cause of the appearance of the cultivation of awareness.

After having identified the various causes of lethargy, Santideva tries to

awaken one's consciousness of the situation one finds oneself in:

Seing caught by the hunter which is the kleSéls. you have entered into the net of rebirth. Why
don't you know today that you have come to the mouth of death?
kldavagurikaghrlltab pravi$.tab janmavagurlIm.
kim adya api na janasi mrtyob vadanam agatai).

428BCA. VII-2.
429BCA. VII-3.
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Don't you see that people of your kind are systematically being killed? You are as asleep as a
buffalo in the presence of a butcher.
svayüthyanmaryamaT}atJ tvam krameT)a eva na paSyati.
tathapi nidram yasl eva car;rJalamahi$al) yatha.

You are constantly under the surveillance of the Lord of death, without any escape. How is It
that you relish enjOyments, s[eep and pleasure?
yamenoovïk$yamar:rasya baddhamargasya sarvataiJ,

katham te rocate bhoktuT1J katham nidra katham ratib. 430

What Santideva is trying ta achieve with this type of discourse i5, [ believe, to

create a sense of crisis or urgency. 1ndeed:

As you colleet the prerequisltes [for wholesome practiceJ death IS ta come saon. Having
abandoned lethargy at that inopportune lime what WIll you do?
yavatsanJbhrtasan:rbharam maral)aT1) sïghram i$j'ati.
samtyajyapi tadalasyam akafe kim karisyasi?

Thinking: '[ have not achieved this'. 'What [ have started remams half-done'. you exclalm: 'Oh. [
am dead' when death suddenly has come.
idan) na praptam arabdham idam ardhakrtam sthitam.

akasmat mrtyub ayata!) ha hata!) asrni iti cintayan. 431

This sense of crisis is not better expressed by the attempt to arouse fear from what

is not beneficial to spiritual progression:

Your fear that you are like a Itve flsh [about to be eatenlls appropnate. And why? Because of the
intense 5uffering in hell for one who has done evil.
Jïvamatsya iva asml ili yuktarn bhayam iha eva te.

kilT) punab krtapapasya rivrat narakadubkhata!) 432

The reason for the creation of this sense of crisis or urgency is, on the one hand,

to destroy any illusions concerning the eventual benefits offered by being attached

to the phenomenal world, Le., viewing it as independently existent--this is the aspect

of renunciation-- and on the other hand, to leave one avenue of escape for the

mind. This avenue is what is really beneficial for the spiritual progression; this i5

the aspect of conversion. 1n a way, it is like building a wall around oneself and

letting one door to go out. The more one feels cooped up by the walls, the more one

is likely ta have the desire to escape. It is in this sense that 1 previously said that

awareness of what is causing a lack or vïrya is to sorne extent already a manifes­

tation of it. 1ndeed, what does cause the desîre ta escape as weil as the knowledge

of the way to escape? [t is the wall; without it, there is not even a door. This is

incidentally a variation of my argument concerning the raie of confession which is

430BCA, VI 1-4-6.
431BCA, VIl-7, 8.
432BCA. VIl-l L
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not to be seen as a kind of preliminary practice but rather as a direct means of

cultivating the awareness of the presence of the Buddhas and Bodhisattvas, an

awareness which is as liberating as the realization of emptiness. [n this regard, [

would like to quote Polanyi:

Precatory prayers are perhaps, of aH parts of religious worship, the most empty of ardinary­
action significance. It might he consideree! remotely meaningful ta feel gratitude that God 1S

good~ven though we think he could not he otherwlSe. But how can one presume elther to
advlse or to plead wIth him ta do something good for someone? Such entreaties should loglcally
mean that we do not trust that he will know or will do what is best wlthout our intercession.
However, such prayer, in its most smcere forro, iS obvlously a supreme act of trust.433

[n other words, the act of mistrust which is the precatory prayer is actually one of

trust. Similarly, the discourse describing one's state of lethargy and despondency,

like the discourse related ta the fact that one is entangled in the klésas, renders

one immune from this kind of state as weil as painting at the way ta escape from

them. As a matter of fact, in the present context, to be immune and escaping are

two descriptions-viewed from two different points of view, Le., the aspect of

renunciation and that of conversion-of the same thing: the cultivation of awareness.

[ndeed:

[Vïrya] is self-control by means of lack of despondency, strength and clevemess. 1t is also the
practice of exchangIng or transformmg of one's self with other's.
avi$tida-bala vyr]ha-tatparya-âtmavidheyata.

paratmasamata ca eva paratmaparivartanam. 434

As mentioned before, this practice of exchanging one's self with other's is a way of

cultivating an awareness of the fact that there is no difference between oneself and

the others, Le., realization of emptiness which is the highest goal of the aspirant to

enlightenment.

The sense of crisis gives therefore the right direction one should turn one's

mind to. Taking inta consideration the idea of intensity discussed above, it seems,

however, that it is just the beginning of what one might called vïrya. [ndeed, the

first reaction from turning one's mind towards what is beneficial seems to be fear:

1am afraid at the prospect of giving up my hands and feet. The distinction between heavyand
Iight made by me is due to my lack of investigation [Le., cultivation of awareness].
athapi hastapadadi datavyam iti me bhayam.

guru-laghavamu(jhatvan) tanme syat avicarata/). 435

433Polanyi (I97S). p. 155.
434SCA, VII-IG.
435SCA. VII-20.
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Again, giving one's Iimbs up or more specificaIly. the readiness of giving thern up is

what it means to be a bodhisattva and this state of being, as confirmed by the

second part of the last verse, is intimately related to an understanding of how the

things really are, Le., as defined by the idea of emptiness. Consequently, the idea of

emptiness itself can be the cause of fear. Indeed, in the ninth chapter of the

Bodhicaryavatara. there is a passage reporting a discussion involving a Vastuvadin

and a Mahayanist concerning the consequences of meditating on emptiness. The

Vastuvad in argues:

The consequence of treflecting or meditatingl on the meanmg of emptiness is. for the ones
afflicted by confusion. ta stay in sa.msa.ra because of not being released on account of fear and
attachment.
saktitrasat tu anirmuktya samsare sidhyati sthitib,

mohena du1)khinam arthe SOnyataya idan) phalam. 436

ln other words, meditating on the idea of emptiness would cause fear and as such, it

inevitably binds one to the world of safT)sara. Therefore, emptiness is no remedy to

suffering. To this the Mahayanist says:

Since fear is a thing that produces suffermg. let one cultivate emptmess, whlch caIrns suffenng.
How can fear arise From it?
yad dubkhajananéUT) vastu trasa1J tasmat prajayatam.

sünyata du1)khaSamanï tatai) kiIT) jayate bhayam. 437

Although fear must be eventually overcome, it is not devoid of interest in the

context of the cultivation of awareness. Fear has the quality. if one may say SOt to

make real what is not. A person who suffers from a phobia, for example, sees as

real what is the product of his imagination. [n other words, fear could be used as

sorne kind of factor of intensification. The only problem with the feeling of fear is

that it has a limited effect: if it is not subdued, one may run away from what causes

it and then everything has to start from the beginning. Le., bring back one's

attention towards the skillful things. It is here, therefore, that vïrya becomes

significant. Its task is to maintain a sufficient leveI of "strength," by means of

investigation (vicara) and not by means of will-power. one's attention towards what

is skillful. 1f 1 can use a simile, this activity is like try ing to join two magnets at

their respective positive pales not by simple pressure but rather by causing a

change of polarization in one of the two magnets. Within the context of the

cultivation of awareness, this appears to be the function of chanda.

According to the Bodhicaryavatara:

436BCA, 1X-53.
437BCA. lX-56.
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- For the welfare of sentient beings rit IS necessary to have] the four strengths: the desire for what
is heneficial. strength. attachment to good actions and spirit of sacnfice. One shouId deveIop the
desire of what is beneficial while meditating on what is pralSeworthy.
chanda-sthama-ratrmuktj-ba/an:J sattva-artha-siddhaye.

chandarrJ du1)khabhayat kuryat anu5an)san ca bhavayan. 438

[n chapter four, while discussing the significance of sraddha, [ said that the activity

described as chanda could be compared to the incubation, something similar to the

activity of watching and guarding. Another passage taken from the Bodhicarya­

avatara seems to confirm this idea:

The Buddha said that chanda IS the root of aIl benefic laI thmgs. The root of that Itself IS a
constant meditation or awareness on the result of good and bad actions.
ku.salanam ca sarve$il1) chandam mulam muni!) jagau.

tasya api mulart) satatam vipakaphalabhavana. 439

To a lesser extent, the idea of mana is used to help the bodhisattva to face

adversities:

Mana shouId he applied in three thmgs: karma, minor or secondary tendencies and strength. 'ThIS

can he done only by me atone' -this is called being proud of actions.
trisu mana vidhatavyai) karma-upakle:§a-5akti$u.

mayaiva ekena kartavyam 1ti esa karmamanita. 440

[n this context, mana somewhat means perseverance on account of self-confidence.

Mana can also be considered as a near synonym of sthama which means:

perseverance in what has been undertaken (sthama arabdha-drdhataJ. 441 As quoted

above, sthama is one aspect of chanda.

The term mana is, however, not without ambiguity.442 According to Apte, it

has the following meanings: 1. respect, honour, regard, respectful consideration;

2. pride (in a good sense), self-reliance, self-respect; 3. haughtiness, pride, conceit,

self-confidence, vanity; 4. a wounded sense of honour; 5. jealous anger; and

6. opinion, conception.443 [n the spiritual context, it is often equated to one's ego

and as such, it is a major hurdle ta spiritual progression:

How is it that someone is doing a work that is incumbent upon me to do. 1f because of my ego
or egoistic attitude [ do not do that work. it is better that my ego be destroyed.
nlcaI7) karma karoti anya1) kathart) mayyapi tis.thati.

438BCA. VII-31.
439BCA. VI [-39.
440BCA, VI 1-49.
441BCA. p. 187.
442See Crosby and Skilton's translation of the Bodhicaryavatara for an interesting discussion regarding the
negative and the positive connotations of the term mana.

443SED. p. 1261.
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manat cet na karomi etat mana nélSyatu me varam.

Led into the lower states of extStence by the ego, thelr JOY being destroyed even in human
extStence. They are like slaves eating From others' hands. they are emaclated fools ugly to see.
manena durgatim nïtâ manU$ye 'pi hatosava1),

paripirx;JaSino dasa mürkhâ durdaSanaJ; krSâb. 444

ln this regard, Maties gives the following comments:

The word pride (mana) has a double meaning wtth which translators find it difficult to cope. It is

pride in the sense of lively spirit, respect. regard. honor, consideration of oneself and others; lt is
what Poussin has called "la fierté, " "'hérolsme robuste, " and lt is c10sely assoclated with
sthaman -"statIon. seat, place; strength. power," a word widely used in Buddhist Sanskrit texts
in its second meaning as strength or power. L..J At the same Ume. mana has the simple meanmg
of arrogance. of pride in the wrong and bad sense of the ward, WhlCh makes others unhappy and
which holds one back from progress along the Bodhisattva path. As such, it is listed in the
Dharmasamgraha as one of the six evil feelings (sa.tklesâ1)}, VIZ., "pasSIOn, hostility, arrogance.
confusion. error, and doubt." Mana is also included in a comparable list called "the hasts of
Mara" or "the ten fetters."445

As can be seen above, Santideva is indeed aware of the two connotations of

mana and even makes a sort of philosophical pun with it:

Those beings who are overcome by thelr ego are contemptible. not those who are self-confident.
The one who 15 self-confident [manï Ils not controlled by the enemles whereas others are by the
enemies such as the ego mana.
ye sattvai) manavijitaiJ varakal) te na maninab.

mân15éJtrava..5an) na eti manélSatruvaSa/) ca. 446

According to Maties, "no comparable use of pride exists in the religions of the

world"447 and as sueh, i.e., in the sense of self-confidence, it "is a pervasive

attribute, and when one becomes aware of it, it may be noticed as an underlying

theme in many utterance of the Bodhisattva as he undertakes the great task of the

emancipation of ail beings."448 1n other words, mana is contributory to the

tranquillity of the mind and as such, "it is another form of Mindfulness, of being

ever-alert that the passions may not pervade the Citta, and its special stress is only

that one must be quick to take remedial action whenever danger threatens."449

[ agree with Maties that mana is another theme for developing mindfulness,

but, as argued 50 far, 1 believe that no distinctions, from the point of view of the

cultivation of awareness, are to be made between mana as one's ego and mana as

self-confidence. Awareness of bath connotations is a means of cultivating awareness

444BCA. VII-51, 57.
445Matics ([970), p. 63-4.
446BCA. VII-56.
447Matics (1970). p. 30.
448Matics (1970), p. 64.
449Matics (1970), p. 65.
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of the reality they are referring to and consequently, it is not appropriate to say

that "one must be quick to take remedial action whenever danger threatens"

because the only beneficial action possible is ta become aware. 1n fact, if one

insists that there is a difference between the two kinds of mana. 1 would say that

the negative mana is the theme of a cultivation of awareness in the context of the

aspect of renunciation whereas the good mana is considered, as a means to

strengthen self-confidence, Le., to face adversities, in the context of the aspect of

conversion.

Given this understanding of chanda, one can say that it is not much different

from v/cara and to sorne extent, sraddha. In fact, 1 believe that the difference in

meaning between these terms lies, not in the nature of the activity they calI for, but

rather in the description of their fruits or even, it is the same fruit seen from

different perspectives. 1ndeed, one can say that, chanda being the power ta

maintain an awareness of wltat is skillful-like fear, desire renders real its object­

sraddha, the confidence issued from maintaining such awareness and vicara. the

discrimination resulting from it, ail three are the fruits as weIl as the causes of an

ever greater awareness of what is skillful. 1n other words, the cultivation of an

awareness of the idea of emptiness produces an understanding of the fact that

everything is empty and this understanding could be expressed in terms of vïrya,

sraddha and vicara, Le., on account of this understanding one has more vigor,

confidence and wisdom. As a matter of fact, not only those three, but also ail the

paramitas such as ksanti, dhyana, dana and s7/a could be interpreted thus. This is

another way of saying that the paramitas are both the means and the goal to reach

and as such, they are only different ways of expressing what it means to reach il.

At this point, 1 believe that it may be appropriate to finish a discussion, begun while

analyzing the significance of the Eightfold path, concerning the tendency ta view

the various paramitas as successive stages of spiritual achievements, as one leading

ta the other.

1n chapter four 1 argued, with the help of Mai and Saddhatissa, that the

members of the Eightfold path are not to be seen as progressive steps but rather as

primary as weIl as interdependent. Each of these members must be perfected

simultaneously and as such, they are supporting each other. 1n this regard, Geth in

seems ta go a little further by suggesting "that by developing just one of the thirty­

seven dhammas (any aspect of the four satipatthanasJ ta its full one cornes to the
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conclusion of the path to awakening."450 1n support of his affirmation, Gethin looked

at the concept of ekâyana discussed in the Mahasatipa.t.thana sutta of the Digha

Nikaya. In the sutta. one can find the following formula:

Ekâyana., bhikkhus, is thl5 path for the purification of beings, for passmg beyond 50rrow and
grief, for the disappearance of pain and discontent, for the attainment of the nght way. for the
realization of nibbana -that 15 the four satipa.t.thtinas.
ekâyano ayam bhikkhave maggo sattanam visuddhiya soka-pariddavânan) samatlkamaya dukkha­
domanassanarn atthagamaya nayassa adhigamaya nibbânassa sacchlkinyaya yadidam cattaro
satipanhana. 451

The interpretation of this ekâyana formula has been the subject of various

speculations among Buddhist scholars. For one, it has been translated as "the

narrow path" or the "sole, exclusive path." Gethin rejects these Interpretations as

inappropriate and argues that what is meant by this formula is that the path is

"unified, clear, well defined and single."452 1n other words, a path which is devoid of

doubt. Therefore, still according to Gethin:

the four satipa.(thanas embrace a conception of the essentials of Buddhist practice that is c1ear and
direct. In this sense, more than any other remaining sets. the four satipa.t.thanas provtde a
description of the path right from basiCS direct to the final goal and are. it seems. deservtng of
the epithet ekâyano maggo. 453

This is exactly what 1 meant when saying, in the preceding paragraph, that chanda

is not much different from vicara and sraddha. With regard to the paramitas, this

idea of one for ail is also confirmed in the Bodh icaryava tara. [n his commentary of

the first verse of the ninth chapter, Prajfiakaramati tells us that ail the paramitas

are considered as means if wisdom is predominant in them (prajffapradhanal) dana­

adayal) gUl)al) ucyante). 454 For the Perfection of giving (danaparamita), for example,

this means to give with the knowledge that there is no distinction between a giver, a

thing given and a receiver (datrdeyapratigrahakadi-tritaya-ânupalambha-

yogenaJ. 455 [n other words, the activity of giving is a way of cultivating an

awareness of the idea that there is no intrinsic difference between a giver, a thing

given and a receiver. As such, the danaparamita is like any other paramitas, even

the prajnaparamita, if one understands them as means as weil as description of the

goal.

450Gethin (1994), p. 352.
451D, 11-290 [E: Gethin (1994), p. 591.
452Gethin (994), p. 64.
453Gethin (1994), p. 66.
454BCA, p. 263.
455BCA. p. 263.
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When one looks at other passages of the Bodhicaryavatara, however, one

might get another impression concerning the relationship between the various para­

mitas. Indeed, in the Aryasatasaruya-prajiiaparamita, one is told:

Thus, 0 KauSika. the Perfection of wisdom predommates over the Perfection of glving of the
Great Seings, the Bodhisattvas; it predominates over the Perfection of discIpline, of patience, of
vigor and contemplation.
iYan) kauSika prajifaparamiUi bodhISattvanarn mahasattvânlin) diinaparanlltam abhlbhavati.
sï/aparamitam abhibhavati. ksantiparamitam abhibhavati. vïryaparamitam abhlbhavatl.

dhyiinaparamitam abhibhavati. 456

1n other words, the Perfection of wisdom, whose nature is to investigate dharma,

prevails over the other Perfections (danaparamitasu dharma-pravicaya-svabhavayal)

prajifaya/J pradhanatvatJ. 457 With regard ta the relationship between the other

parami tas, the idea of hierarchy or steps appears to be justified:

Thus, the Perfection of giving is the first step or cause for attainmg enlightenment because It
accumulates merits as a prerequlSite fis included in the prerequlStte of meritsl. Similarly, the
Perfection of discipline serves as accompaniment during the progressIon towards hlgher states of
existence. It is a[so the cause of the acquisition of hlgher knowledge and JOY. The Perfection of
patience. on account of being a remedy against hatred which IS itself a obstacle to patience, also
proceeds for the attainrnent of Buddhahood when it has accumulated the prerequisites which are
the Perfections of giving and discipline. And this auspicious triad of givmg. discipline and
patience, which is recognized as the prerequisites of rnerits. cannot he without the Perfection of
vigour. which arises for the sake of destroying ail obstacles on account of bemg the cause of the
two types of prereqUisites [merits and knowledgel. The Perfection of contemplation is also
pOSSIble when the knowledge of the reality as such arises 10 the mind of him who is endowed
with the Perfections lJust mentionedJ.
tatha hi danam san)bodhipraptaye prathamam karaI)am. punyasarnbhâra-antarbhütatvat. tat ca
si/a-alaIT)krtam eva sugatiparampararn sukhabhoga-upakaraJ)a-sar(Jpannabhavahadanuttara-ji1ana­
prati/arnbhahetu!). ksanti!) api tadvlfJaksabhüta-pratighata-pratik$ltaya danasÎla-sukrtamayam
saTT)bharam anupaJayana sugatatva-adhigataye sampravartate. etat ca subham danadi-tritaya­
saTT)bhütam pur:Wasat1Jbhârakhyarn v1ryam antarena na bhavati iti tad api ubhaYa.san)bharakarana­
taya sarvavaraJ)a-prahaI)aya samupaftyate. sami:ihitacittasya ca yatha-bhüta-parijnanam utpadyate

iti dhyanaparamitapi. 458

This idea of hierarchy or spiritual stages seems to be confirmed by the introductory

verses of each chapters of the Bodhicaryavatara dealing with the paramitas:

Having thus practiced patience. one should [work on] vigor because enlightenment lies in vIgour.
There is no merit without vigour as there is no movement wlthout wlOd.
eVaIT) k$amo bhajet v7ryam vïrye bodhi!) yata!) sthita.

na hi vïryam vina pUl)YarTJ yatha vayul1J vina gati/). 459

456BCA, p. 264.
457BCA, p. 263.
458BCA. p. 263.
459BCA, VI 1-1.
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Having thus developed vigour. one should flx one's mmd in contemplation because a man whose
mind is unstable is Iike a persan stuck within the fangs of k/e5as.
vardhayitvaivam utsaham samadhau sthapayet mana!).
viksiptacittab tu nara!) k/eSad~trantare sthitah. 460

How is it then possible ta reconcile the fact that each paramita may serve as a

means to the final goal and the idea that there appears sorne sort of progression

between them where each is a prerequisite to the next up ta the Perfection of

wisdom?

1 believe that one may reconcile bath ideas by introducing, as done abave in

the context of the discussion on manasikuru, the notion of intensity. This would

mean that the practice of giving, as an exercise in contemplation of awareness, is

less intense, Le., it allows for more distractions. This is how 1 interpret the following

verse of the Bodhicaryavatara:

With regard ta [the experlence of! fear [of buming from Fire, etc.! and lat the timel of the ceremony
[of the taking of refuge in the three jewelsL if one in incapable [of maintaining a steady mindJ,
one may relax just as [relaxation] is possible in the practice of discipline whlle practicing the
Perfection of giving.
bhayotsavadi-sambandhe yadi aSaktab yathasukham.
dlInaka/e tu sï/asya yasmat uktam upe~am.461

1n this passage, the Perfection of giving is not really a prerequisite for the practice

of the Perfection of discipline, because both are practiced at the same time, but

rather it appears as something easier ta practice. This relaxation, however, should

not Iead to lassitude (na ca atab sithilena bhavitavyamJ. 462 As mentioned above, it is

also on the basis of the notion of intensity that [ distinguished between the three

aspects of the cultivation of awareness. While the k~anti corresponds ta the aspect

of renunciation and vïrya, the aspect of conversion, dhyana, the Perfection of

contemplation, is what best described the aspect of contemplation with the assump­

tian that this aspect refers to a more intense activity of contemplation. Before that,

however, there is one point 1 would like to clarify.

The notion of pUTJya and papa usually refers to the idea of accumulation of

merits and demerits. Within the context of the cultivation of awareness, however,

this idea of accumulation is still appropriate but it has to he complemented with that

of direction. We have seen above that the mind can either be turned towards what

is skillful or away from it. When one's mind is turned towards it, it can be said that

one is accumulating pUTJya, away from it, papa. This means that pUl)ya and papa are

460SCA, VIII-l.

461SCA, V-42.
462SCA, p. 89.
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.. not really two different things, but rather. they are the same thing viewed from two

different directions. Indeed, accumulation of pUTJya is elimination of papa, and

elimination of pUTJya is accumulation of papa. To give an idea of the exact

interaction between the ideas of accumulation and direction, 1 would like to give a

simïle. Let us imagine that one is traveling on a road joining two countries. When

one arrives at the border, one can see a sign on which one may read: "Welcome ta

X" and "Thank you for visiting Y." Once the border is crossed. one can see on the

back of the same sign the following: "Welcome to Y" and "Thank you for visiting X."

Such is the line between pUT)ya and papa. This simile may be further exploited. Once

one has crossed the border and gone deeper in country X. one is Iikely to undergo

sorne transformations: learning new habits. a new language and possibly losing the

old one. The deeper one goes in country X, Le., losing more and more contact with

country Y, the more one assimilates what is characteristic of country X. the more

intense and thorough is one's experience of it. Similarly. an accumulation of merits

can be understood as a kind of intensification of one's experience of cultivation of

awareness. It is in this sense that 1 believe that the metaphor of pUf)ya and papa

has ta be viewed: in terms of both the idea of accumulation and direction.

With the aspect of conversion, we have seen what it means for the mind to

reengage itself. (t is basically by turning it towards what is beneficial for iL This

action of turning is a simple one. the difficulty cornes when one tries to maintain it

in the right direction. The efforts required for maintaining it towards the skillful

things is. however, not a product of motivational strength or will-power but rather

the result of cultivating an awareness of an idea which gives it no reasons no turn

away and ail the reasons to stay put. This idea and its fruits are the beneficial food

of the mind. In a way, the food of the mind and the mind itself are the same thing:

similar to the distinction between the 1 and the me. the distinction is made on

account of the feeling of hunger. Le., the sense of dissatisfaction and consequently,

it is an illusion from the point of view of a state of perfect satisfaction.
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....

Chapter se\'en

THE ASPECT OF CONTEMPLATION

What has been said 50 far about the workings of the mind suggests a model

very close to that of cybernetics. Basically, this model explains how a system

maintains its structure by means of controlling its feedbacks. The thermostat used

as a simile in chapter five is such a system that tries to maintain its structure, Le.,

to maintain a room temperature around a constant. Similarly, the mind which is in

contact with the phenomenal world reacts to it. What defines the nature of its

reactions is the way it perceives this phenomenal world. If it is perceived as

something truly existent, specifie reactions will be triggered which in turn are likely

to reinforce the idea that the world is truly existent. This is the positive feedhack

with regard to a mind centered on the idea hased on a perception of the pheno­

menal world as truly existent. This same mind, however, may accept a new constant,

like fixing a new temperature for the thermostat, defined in terms of the idea that

the phenomenal world lacks intrinsic existence or that it is interdependent. At first.

the acceptance of this new constant is likely to Cfeate a situation of tension with

the already accepted assumption. Both constants are in fact mutually exclusive and

what is positive for one is negative for the other and vice-versa. 1n other words,

the reactions issued from the idea that the world is interdependent is a negatrve

feedhack for the assumption that it is truly existent. These reactions are therefore

the food of the mind discussed previously. The cultivation of awareness is

consequently to maintain an awareness of a new constant and the practice will

intensify on account of the positive feedhacks reinforcing il.

Given this understanding of the workings of the mind, one can understand

what causes the cultivation of awareness to occur. 1t is precisely the tension which

results from an awareness of the two constants that brings it into function, and to

sorne extent, creates il. At this point it has to he clear that one is not dealing with

two different awarenesses. 1ndeed, when one is acting, for example, in conformity

with the idea that the phenomenal world is truly existent, one is not really aware of

this idea. And when one develops an awareness of this idea, the awareness of what
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negates it is always present in one's mind. That is why an awareness of the two

constants is already a sign that the cultivation of awareness has started.

Conversely, when one is not engaged in it, then no awareness is present in the mind.

That also explains why the klesas --the very fact that one uses the term is a sign of

awareness-are a means to the cultivation of awareness. As a matter of fact, it

cannot be otherwise because the klesas are themselves a creation of the mind

engaged in the cultivation of awareness.

[t might be interesting to open a parenthesis with regard to the implications

of the parallel between the workings of the mind and the model of cybernetics. [t

has been fashionable to draw such parallels between the ideas of modern science

and religious truths. Fritjof Capra. in the book The Tao of Physics, has, for example.

compared the discoveries of quantum physics with sorne of the insights of Hinduism

and Buddhism. The assumptions behind such parallels were to say that the spiritual

traditions of Eastern mysticism. with their particular means of investigation, came to

reveal the same truths or laws discovered by modern science. [n other words, the

parallels were made from the point of view of the presuppositions of science, Le.,

that there are laws which are truly existent and that can be discovered. If one

draws the same parallel, this time from the perspective of the presuppositions of

religious thinking, then one has to say that our scientific knowledge is a creation of

the mind. The reason why we know something is because we feel that something has

to change. The desire for change creates or reveals a knowledge that would

eventually result in bringing about the desired change and maintaining the newly

created situation changeless. Therefore, contrary to Fritjof Capra who argues that

religions are doing science, [ would say that science is religion. [n other words, the

distinction between discovery and creation is not as sharp as one may usually

assume.

[t seems that the cultivation of awareness also functions like an exponential

equation, Le., its rate of intensification is not constant but it increases every time

new positive feedbacks reinforce the awareness. Similar to the population growth,

every time new people are born, the rate of growth increases. The idea that

awareness increases exponentially is what characterized the aspect of contem­

plation. More specifically, it explains what happens at this point and the expla­

nation itself is a feedback that intensifies the cultivation of awareness. This is what

[ will consider next. Before that, however, [ would like to show a Iittle bit more how

one can view the cultivation of awareness from the perspective of the aspect of

contemplat ion.
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Ta come back to previous discussions, what is of concern here is what it

means ta watch and guard. We have seen that the aspect of renunciation is

whatever it takes not to be disturbed from this activity and that the aspect of

conversion corresponds to turning one's mind towards what is to be watched and

guarded. This activity, even from the point of view of the aspect of conversion, is

not to be conceived of as fixing one's mind onto an abject. [n this regard, it might

be interesting to quote Herbert Guenther who wrote on the subject of the mind in

the context of Buddhist psychology:

Nowadays, sorne people who take the Buddha's words out of context and make a display of
meditation. meditate by concentrating on what appears before their visual perception, but Asanga
has stated very c1early that concentration does not take place in sensory perception but in
categorical perception. and the objective reference is not the vIsIble obJect that is present in
sensory perception. but its precept.463

Furthermore, he added:

The specifie function of intense concentration is said to provlde a basis for an awareness 10

which one has a state of mind settled in itself. (a mmdl taking every individual aspect of the
perceptual situation as it is and never occurring in a vacuum, even though attention may shift
within this perception (from one aspect to anotherl.464

These comments conftrm, [ believe. what [ argued in the fourth chapter concerning

the nature of the content of one's awareness in the context of the cultivation of

awareness. What one is watching and guarding, ta use Polanyi's words. is a

subsidiary awareness from which every object of one's focus finds its meaning. [n

fact, this point should not be too hard to figure out. [f one sees somebody as a

father or a mother, for example, what is characterized by the word as is the

subsidiary awareness and it does not change regardless of the situation or the

transformations, like aging and even dying, of the person characterized as the

father or the mother. To ftx one's mind onto or to hold ta the idea of emptiness

therefore is to "see" the worid as empty and in practice it means to constantly "pay

attention" ta or be aware of the implications, assumptions, etc., of what is

characterized by the ward as, i.e., emptiness. With reference ta the practice of

devotion or what is identifted as such within the various spiritual traditions, one can

understand this idea of subsidiary awareness by looking at the implications related

to the use of the preposition with as in "He is with her." The truthfulness of this

statement does not depend on sorne kind of objective observation like the position

or the distance between the persans designated as he and her, but rather, on the

463Guenther (1975), p. 35.
464Guenther (1975), p. 36.
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subjective understanding of the he -person of what it means ta be with the her-per­

son. Even when the her -persan dies, the he-persan can still argue that "She is with

me." As a matter of fact, the physical absence of the her-person may result in a

more intense feeling of her presence for the he-person. 1ndeed, her physical

presence is no longer an obstacle ta imagining a subtle and more comprehensive

presence. 1n this circumstance, one can easily see how certain objects or events.

which are insignificant for the majority of people, reinforce this impression of the

presence of the other without being the other. [t goes without saying that this

impression of the presence of the other has a direct consequence on how the

persan who entertains such impression feels and behaves. This is again the reason

why 1 do not really see a substantial difference between what is called devotion and

meditation. Again, it does not also make sense, at least from the point of view of the

cultivation of awareness, ta consider devotional practices as a prerequisite to the

meditation of emptiness for instance.

The model of the workings of the mind would not be completed if we were

not ta add another important element. Taking again the simile of the thermostat

maintaining a constant temperature, let us imagine that at this very temperature it

is possible for certain things ta occur. For example. a plant may find the optimal

condition of its growth or a chemical reaction such as fermentation may happen.

These reactions happen because the temperature is maintained at the right level.

With regard to the cultivation of awareness. this means that its spiritual fruits such

as absence of fear and compassion occur 50 to speak by themselves. The idea of

seed, which is dear to the ancient Buddhist philosophers. is in this context very

appropriate. In this regard, [ would like ta quote Gethin's concluding remarks

concerning his study of the bodhi-pakkhiya dhamma. in the context of the Nikaya

and Abhidhamma:

The outlaok of the body of texts considered above is that the ordinary mmd is not to be
understood as uniform In character- 1n fact the ordinary mind lS very complex and very subtle; It
iS of many different kinds; it has many different and contradictory tendencles. Sorne of these
kinds of mind and sorne of these tendencies are more useful than others in trying to wake up the
mind. Sorne kinds of ordinary mind actively perpetuate the sleep of the defilements. white sorne
kmds of ardinary mind actually approximate rather closely to the waking mind itself. 1n other
words. sorne states of mind, sorne tendencies are to be cultivated. other are to be curbed. The
task. then. is to maximize these kusaJa or 'skilful' tendencies, to use the technical terminology
of the texts. How does one go about this? The problem iS that in ordinary everyday states of
mind, while these skilful tendencies may often arise. they are always in danger of being crowded
out. The texts immediate solution is that we must attempt ta still the mind-we must practise
calm CsamathaJ and concentration (samadhi). According to the texts. in calm. still states of mind
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the natural 'skilful' tendencies of the mind tend ta come mto their own-they naturally grow and
strengthen. and the mind becomes clearer.465

From the perspective of the cultivation of awareness. the last sentence means that

the idea which serves as its basis becomes a more obvious description of what is

perceived by the mind. It is for this reason that it is possible to argue that the

world is a creation or a product of the mind only. 1ndeed, according to Candrakïrti's

Madhyamakavatara sütra,

The world of bemgs and the warld of abjects are made by the mmd alone. 1t is sald that the
whale universe is barn out of acting (karmaJ and without the mmd. karma iS not.
sattvaJokam atha bhajanaJokam cittam eva racayati aticitram.

karmajanJ hi jagat uktam a.Se$an) karma cittam avadhrJya ca na asti. 466

1n other words, the mind creates itself the conditions of its survival and of its

growth. A hating-mind not only imagines a world that justifies its hatred but

reorganizes, on account of its actions or reactions, the world around it 50 that ît

may prosper. Once such a mind is engaged in this dynamic, there is no lîmit ta what

it can do. (f this dynamic does not lead the hating-mind to the destruction of what it

supports, Le., the physical body, it may stop spreading death the moment it sees, by

a kind of sudden insight that this dynamic is leading to self-destruction. At this

moment, the description of hells one can find in the Bodhicaryavacara is small

potatoes. This is for many the beginning of psychological and spiritual recovery.

1 believe that, given Gethin's explanation of the bodhi-pakkhiya dhamma. it

might be appropriate at thi5 point to finish my own discussion of the meaning of the

title of Santideva's work. Le., Bodhicaryavatara. (n the first chapter, ( discussed the

meaning of bodhi as weil as avatara. With regard to bodhi, it refers to the goal of

the Mahayana aspirant. It could be translated as enlightenment or awakening. At

this point it is not important to determine which translation is the most appropriate.

suffice to say, however, that bodhi as the goal of the bodhisattva, taking into

consideration what has been argued 50 far concerning the nature of religious

language, is also a description of what it means for a bodhisattva to realize it. 1n

other words, the term bodhisattva, refers both to a being in search of bodhi as weil

as a being who has realized bodhi. Consequently, bodhi may refer to ail the spiritual

qualities or paramitas of the accomplished bodhisattva. 1ndeed, bodhisattvas are

described as those beings whose mind is centered on arranging the happiness of ail

465Gethin (1994). p. 344-5.
466MA, 6-89 [BCA. p. 75].
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beings (sarva-sattva-hita-sukha-vidhana-eka-manasaI)J. 467 This is, as often

mentioned, the means and the goal of the spiritual approach of the bodhisattva.

Concerning the word a vatara, 1 argued that it may refer to a kind of passage

from one mental state to another. It is like stepping in a stream or setting foot on

the path leading to bodhi. [f this word can be translated as introduction, then it has

to be understood in its more literai sense, Le., the act of putting in or the state of

being into something. Given Gethin's understanding of the bodhi-pakkhiya dhamma, 1

believe that this interpretation of the expression avatara is still appropriate. 1t

remains therefore to analyze the term carya.

1 think that it should be quite obvious at this point that carya is the path or

the stream to bodhi. It is not a path where spiritual progression depends on one's

efforts or motivation. [t is rather a state of being or a mental state in which, as

Gethin said above, Hthe natural 'skilfuI' tendencies of the mind tend to come into

their own." in which "they naturally grow and strengthen." 1f efforts are required, it

is to maintain that skillful state of mind. In other words, carya does not refer ta a

spiritual path in the usual sense of the term, Le., having rules ta follow, spiritual

exercises to practice, stages to aim at, etc., but rather to a place to reside on

account of which enlightenment is assured. It would certainly exceed the scope of

the present thesis, but 1 believe that it might be interesting to compare the notion

of carya, in the sense just mentioned, with that of buddhaksetra (Buddha-fields) or

that of Pure lands. [ndeed, the buddhaksetra is considered as a place where the

path to enlightenment can be best practîced and where enlightenment itself is even

assured.

There are a few passages in the Bodhicaryavatara itself that confirm the

understanding of the term carya suggested above. [n the chapter on ksanti, it is

said:

Thus if [ retaliate towards [those who are tormenting mel thts will not protect or help them.
Such conduct will undermine my own carra; that is why they, the unfortunate ones, are
destroyed.
atha pratyapakarl syam tathapi ete na raksitii/J,
h7yate ca api me carra tasmât nas.thab tapasvinab. 468

The meaning of this verse is that people who are tormenting the bodhisattva are in

fact helping him in his practice of the Perfection of patience. Conversely, however,

retaliation, Le., to return evil for evil, will not help them at aIL On the contrary, this

467BCA, p. 32.
468BCA, VI-51.
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course of action will destroy them. The point 1 want to make here is that carya, as

the practice of the Perfection of patience, is another word for the cultivation of

awareness. The word carya, as the course of conduct of the Bodhisattvas,469 is

sometimes translated as acaraf) (conduct. behavior, observance).470 Consequently.

one may note the following verse:

The various paramitas like dana, etc.. are graded as one being 5uperior to the preceding ones. The
lower paramita should not be abandoned for the sake of the superior one because [ail paramitasJ
are comparable to a bridge or a dam.
uttara-uttaratab Sr"e$ha dânapâramitadaya/:J.

na itarartham tyajet Sr"e$tham anyatra acârasetutai). 47l

What Santideva means by this simile is that acara, which is the practice or

observance of the Perfections, is a dam which holds the skillful tendencies that are

here characterized by water (bodhisattvanam yab acaraf) siksasamvara-laksaTJaf)

saI) eva kusala-jala-raksaTJaya setubandhal) vihital)). 472 As can be seen from this

last example, the word siksa also designates the behavior of the bodhisattva or his

practice and. similar ta acara, it has to be protected: "on account of attending to

bodhicitta and protecting or guarding the rules of conduct or the practice [of the

bodhisattva]. [ should increase the skillful tendencies" (siksa-sarnvara-raksaTJena

bodhicitta-sevanadina ca kusalapaksasya ca vrddhim kuryam.J. 473 At this point, it

could be argucd that siksa-samvara-raksafJa simply means to follow a set of rules of

conduct the same way one would do to accomplish a task. i.e., an activity involving

motivation and guidelines to follow. This would be true if it were not for the fact

that the resolve ta follow the bodhisattva's rules of conduct is preceded by the

grasping of bodhicitta (bodhicitta-grahaTJa-pürvakam bodhisattva-siksa-samada­

nam), 474 (bodhicitta-utpâdam pratipâdya siksasamvara-grahaTJam pratipadayan) 475

and (bodhisattvélSiksa yad-upadita-bodhiCittena bodhisattvena sada karaTJïyam). 476

The fact that the arising of bodhisattva is a prerequisite ta the practice of the

bodhisattva's rules of conduct leaves, 1 believe, no doubt as to the nature of this

practice. 1n other words. because siksa is preceded by bodhiCitta-utpada-- the

latter being the beginning of one's engagement into the cultivation of awareness-- it

469BHS. p. 226.
470SED. p. 317.
47l BCA. V-83.
472BCA. p. lO3.
473BCA. p. 144.
474BCA. p. 5.
475BCA. p. 61.
476BCA. p. 61.
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is. as weil as carya and acara, to be considered as a fruit of this cultivation of

awareness, as the SUffi of aIl the skillfui tendencies. Consequently, sik$a-safT)vara­

rak$al)a is the cultivation of awareness. Thus:

Just as the Buddhas of ancient times have got hold of bodhicitta and just as they remained
afterwards well-established in the practice of the bodhisattvas.
yatha grhïtam sugataib bodhlcittam puratanail).
te bodhisattva-siksayam anupürvyai) yatha sthitab.

Likewise 1 wIll be the one who wtll cause bodhicitta to anse for the sake of the universe.
likewise also. 1 will practice or follow the practice cf the bodhisattva properly or in proper arder.
tadvad utplidayaml esab bodhicittartJ jagathite.

tadvadeva ca ta/) siksa1J sik$asyami yathakramam. 471

[n other words. to maintain an awareness of bodhicitta is the same as cultivating it

because it allows the skillfui tendencies to do their work. At this point [ believe that

it rnight be appropriate to say a word about what these skillfui tendencies are.

These skillful tendencies are also called the roots of happiness as in:

Then it is said 0 king that you. who has a lot to do. will raise among the gods of account of
ripening the root of happiness whlch consist of and are leading to perfect enlightenment.
atha khaJu punai) tvam mahliraja. samyak-san:rbodhi-citta-kuSala-müla-vipakena anekakrtya/:J

devesu upapannai) abhü/:J 478

This passage. which, according ta Kamalaslla's Bhavanakrama, cornes from the

Aryarajavavadakasutra, is the continuation of the one [ quoted at the end of

chapter four in support of the idea of the three aspects of the cultivation of

awareness. This latter passage is preceded by the following:

Secause you, 0 king, who are busy and have a lot to do and unable ta practice the Perfections of
giving up to that of wisdom. [constantly remember, draw to your attention and contemplat~ .. .1
yasmat tVaIn. maharaja. bahukrtyai) bahukaré11)ïyai) asahai) sarvel)a sarvam sarvatha

danapararrlltayam siksitum yavat prajna-paraInltayam sik.$itum 479

How is it then that the king is advised to abandon the practice of the

paramitas for the sake of cultivating an awareness of the desire of enlightenment?

have just said that the practice of the paramitas. which is the cultivation of

awareness. are what aIIows the roots of happiness or the skillful tendencies to

develop; there is therefore a contradiction. In other words. if the skiIIful tendencies

are the spiritual qualities described by the paramitas. i.e., readiness to give,

discipline, patience, vigor, calmness of mind, wisdom. etc., why should the king

forsake the practice of what leads to the development of these spiritual qualities to

471SCA, 1Il -22, 23.
478SCA. p. 18.
479SCA, p. 18.
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- acquire these same spiritual qualities? The only explanation [ can give is that the

intention of this passage is not to incite someone to abstain from the practice of the

paramiUis, but rather to challenge a wrong understanding of what it means to

practice them. And what is the nature of this misunderstanding? 1t is to assume that

the practice of the paramitas precedes the arising of bodhicitta. Given this view, the

practice of the Perfections is not the carya discussed above in which one ought to

enter or step into. It can only be a practice that reinforces a dualistic notion of the

spiritual path. Le., the idea that there is a doer and something ta be done. [ndeed,

the above passage is used by Prajfïâkaramati to discuss the significance and the

implications of the two types of bodhicitta:

There are great rnerits in san;sàra for him who has an asplring mmd; they are not. however. as
uninterrupted as the f10w of merits produced by him who has an engagmg rnind.
bodhiPrar)idhiclttasya saTT)SMe 'pi phaJam rnahat,
na tu vicchinna-pUlJyatvarT) yatha prasthanacetasal). 480

[n other words, one has to convert one's mind (praf)idhiJ towards bodhicitta sa that

the skillful tendencies produce their effect (prasthana) and not the other way round.

Moreover, the difference between bodhipral)idhicitta and prasthanacitta is. as

argued many Urnes. a question of intensity. [ndeed, bodhipranidhicitta may be

related ta the fact of taking the decision to acknowledge the reality described by

bodhicitta. and prasthanacitta is maintaining the awareness of what has been

acknowledged. They are therefore not meant to distinguish two different types of

practice. Consequently, 1 believe that if a distinction is made, as done in the above

passage, between the practice of the paramitas and the cultivation of an awareness

of the desire for enlightenment, it is for the sake of challenging the idea that the

practice of the paramitas may precede the arising of bodhicitta and. by the same

token. the assumption that this practice depends on one's efforts and motivation.

While discussing what those skillfui tendencies are we should not assume

that they have an independent existence; on the contrary. similar to the idea of the

klesas, they are a creation of the mind engaged in the cultivation of awareness.

This means that the awareness of these skillful tendencies are a description of such

mind as well as a means to its existence. [n other words, one cannot speak about

skillful tendencies if one is not experiencing them. ai1d speaking about them is a

means to cultivate one's awareness of them and consequently of the underlying idea

giving them their signification. [n th is circumstance, it might be urnore objective'" to

describe what they do instead of what they are.

480BCA,I-17.
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One of the key ideas to understand the cultivation of awareness is that of

intensity. As explained above, it accounts for the hierarchy arnong the paramitas as

weil as the nature of one's spiritual endeavor. [n the context of the Bodhicarya-

a va tara, this idea is not explicitIy mentioned. Instead, one finds the notion of

purification. Thus:

Having taken this impure farm, it [bodhicitta 1transfarms It IOta the pnceless farm of a Jina [an
accomplished bodhisattva]; it is like a gold-making elixir. 50. hold fast ta what is called
bodhicitta.
a5ucipratimam imam grhïtva jinaratnapratimlIIT) karoti anargham.
rasajitam a(iva vedhanïYan) sudrrJhan) grhI)ata bodhicitta-saTT)jfiam.

Like the fire at the time of the great dissolution. [bodhiCItta 1 bums away the great Slns in ane
moment. 1ts immeasurable praise was made by the wise Lord Maitreya ta Sudhana
yugantakâla-analavat mahanti papani yat nirdahati k;>ar)ena.

yasya-anUSar7)san amitan uvaca maitreyanathab sudhanaya dhïman.48 1

What is implied in these two verses is that bodhicitta, or the cultivation of an

awareness of what bodhicitta means, has the power to purify sins or what is the

cause of one's suffering. Moreover, this purification is not graduaI but instantaneous

(ksar;ena). How can it be so? The cultivation of awareness, at its very first

beginning, is comparable to turning on a light on a new reality where klesas or sins

become visible at once. That is why 1 argued before that it is not possible to see

the klesas without the spotlight of the cultivation of awareness. 1 also said that the

fact that one sees them, one becomes immune from their influence. Seing caught by

the klesas always presupposes losing sight of thern. Even the idea of being caught is

not appropriate because the moment one is aware of being caught by them, one is

no longer caught; and when one is really caught, then one is not in a position to say:

"1 am caught." That is why it is possible ta say that purification is instantaneous: the

transition between awareness of k/esas and lack of it does not admit of degrees.

This is another way of saying that the cause of enlightenment is the decision to

acknowledge that one is enlightened. 1f purification is sudden, how can it he

equated to the idea of intensification, as mentioned above?

What is intensified is not the purification but the ability to remain in the

state of purification. Purification is perhaps instantaneous but the state of mind

which allows it may be reversible. [n other words, the cultivation of awareness,

even at a very deep stage of contemplation, is never secured before one reaches

the moment when one is no longer aware that one is aware, Le., as long as one

knows to be engaged in the cultivation of awareness. Before that moment, however,

48 1BeA, 1-10, 14.
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- it still remains a nice place to be, happy with one's sins, where one experiences

peace of mind and joy in the midst of the big storm produced by the klesas. 1n other

words, this place to be is Iike a shelter, a refuge and island. etc. Indeed:

Having committed the most abominable sins one escapes instantaneously on account of taking
refuge lin lxxJhicttta Las someone finds shelter by a strong man in the face of great dangers.
Why is it not, then. resorted to by ignorant beings?
krtva api papanl sudaru1Jani yada âSrayat uttarati ksalJena.

5ürasraye1Ja iva mahabhayani na a5rïyate tat katham ajffasattvalf). 482

The idea of purification therefore does not refer to a process. but rather to astate

of mind or a state of being whose characteristic is peacefulness and joy on account

of an awareness of one's sins and klesas. This means that the expression

purification of the mind, as referring to a graduai process eliminating the causes of

suffering, is not to be taken literally but as a skillful means (upaya). Indeed, if one

bows hundred thousand times in front of the Buddha, it is not the bowing that is

likely ta purïfy, but rather, it is the awareness of the Buddha one is bowing to.

Simïlarly, the desire for enlightenment based on one's efforts and motivation, can be

beneficial if it allows one to maintain an awareness of what it means to reach the

desired goal but it is not, if one is aware of one's efforts or the necessity to do

them. This distinction is perhaps very subtle but it makes ail the difference. [

believe that one can better understand Victor Hori's description of the Satori

experience:

The koan no longer appears as an inert obJect in the spotlight of consciousness but has become
part of the searching movement of the ilIuminating spotlight Itself. His seeking to penetrate the
koan, he realizes, is Itself the action of the koan which has invaded his consciousness. [t has
become part of the very consciousness that seeks to penetrate itself. He himself iS the koan .

Realization of this is the response to the koan .483

in contrast ta that of Suzuki: 'The searching mind is vexed to the extreme as its

fruitless strivings go on, but when it is brought up to an apex it breaks or it

explodes and the whole structure of consciousness assumes an entirely different

aspect."484 The latter considers the activïty of searching as the primary cause of

the experience, whereas Hori, if 1 interpreted him rightly, does presuppose that the

content of the searching mind play a significant roIe in bringing about this

experience of Satori.

482SCA, [-13.

483Hori (1994), p. 30.

484Suzuki (970), p. 61.
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At this point it might be difficult to say more about the aspect of

contemplation of the cultivation of awareness. 1n this process, being comparable to

that of incubation, there is not much to see for an external observer. We are like

one sitting in front of an egg waiting ta see it hatch. Because we assume that it will

hatch we also presuppose that something is happening in the egg from the moment it

was laid by the hen. This assumption is also the basis of my idea of intensity to

explain the cultivation of awareness. Thus, 1 wonder if this explanation of this

process and consequently, of the path to enlightenment, i.e., what 1 believe to be the

appropriate soteriological context, could not be recycled into a means of cultivation

of awareness. Once again, the line between creation and discovery, subjectivity and

objectivity, is very thin. Aiso thin is the demarcation between the descriptive and

the performative nature of language. The view concerning the nature of religious

language 1 suggested in the fourth chapter was therefore an attempt to show how it

is still possible to maintain a hope for efficacy despite the fact that the basis of

what gives us a certain degree of confidence in our actions has been challenged. In

other words, even if our understanding of reality is a creation of the mind. it

nevertheless remains real as long as one feels that there is a problem to solve.

Therefore, there is no problem without solution or, knowledge of a problem is not

possible without sorne degree of awareness of its solution. When the brothers

Wright asked why birds fly instead of how, modern aviation was born. The most

sophisticated airplanes of today are still based on the solution given to this simple

question. 1n other words, the moment the question was asked, sorne degree of

awareness of the principles of aerodynamics evolved. That is why it appears that

religion, as weil as science, are more concerned about understanding problems and

their implications than elaborating solutions. Consequently, subJectivity refers to the

fact that there is no problem without a subject and Objectivity emerges the moment

more than one subject share a problem. At this point the efforts done by the

subjects ta understand the very problem they share is likely to result in the

creation of what we identify as scientific or religious discourses.

Before ending this chapter. there is one last point 1 would like to discuss.

Referring back again ta the passage mentioned above taken from the Aryarajava­

vadaka sütra, after the king has been introduced to the cultivation of awareness,

h is in terlocutor adds:

[constantly remember, draw to your attention and contemplate...1Do rejOice, after having
accurnulated and maintained [or supportedl the roots of happiness, of past, present and future
tirnes. belonging to you and to ail Buddhas, Bodhisattvas, Aharants, solitary Buddhas and non-
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buddhist people. After having rejOiced with the best of jOy. offer acts of worship to ail Buddhas.
Bodhisattvas. solitary Buddhas and Aharants and having offered acts of worship. practice
equanimity towards ail beings. Theo. in order that ail beings may obtam omniscience which is
the fulfilment of the dharma of ail Buddhas. mature ln unsurpassed perfect awakenmg everyday at
ail three times of the day [te., alwaysl.
sarvabuddhabodhlSattva-liryaSravaka-pratyekabuddhaprthakJIDiinâm âtmanab ca afita-aniigata­
pratyutpannâni ku.sala-mülani pil)Qayitva, tulayitva, anumodayasva agraya anumodanaya
anumodya ca sarvabuddha-bodhisattva-pratyeka-buddhâryaSravaklir)am püjikarmiini niryâtaya
niryatya ca sarvasattvasadhâlëu)iini kuru tatai) sarvasattvânam yavat sarvajfata-pratilambhaya
sarvabuddha-dharma-panpüral)àya dine dine traikaJyam anuttarayam samyak-san)bodhau

parivamaya. 485

The first part of this passage quite obviously refer to the experience of entering

the first bhümi called pramudita. 1ndeed, after having told us that bodhicitta has

somehow arisen in him, Santideva says:

Today the universe iS invited by me to this JOY [or happmess expenenced] by the Buddhas ln the
presence of ail the Protectors. May ail gods and demons (asl1ras) reJOlce.
jagat adya nimantritam maya sugatatvena sukhena cântara.

puratai) khalu sarvatayinam abhinandantu surasuradayai). 486

This experience is elsewhere described in a more eolorful way:

The bodhisattvas become the sons of the Buddhas and appear before them with [or on account of]
ail their skillful tendencies. As such. they are standing in the spaclous, fragrant and cool lotus [a
place where wiSdom. compassion, happiness, etc. are the charactenstics of the mindJ. thelr
splendor nourished by the sweet speech of the conquerors and wlth theIr true body ISSUed from
the lotus of enlightenment created by the Sages.
vipula~ugandhi~ltala-saroruha-garbhagata1).

madhura-.ftna~varasana-krta-upacita-dyutayab.

munikara-bodhitambuja-vinirgata-sad'.--apu.:;a/),

sugatasuta!) bhavanti sugatasya pural) kuSalaib. 487

The experience of joy is therefore a sign of spiritual aceomplishment which is at

least the attainment of the first bhümi where joy and happiness are its main

characteristies. Consequently, the injunetion anumodayasva is to be eonsidered more

as a description of a spiritual experienee than an invitation to do specifie actions.

Similarly, the second part of the above passage ought to be understood as being a

description of what happens when a bodhisattva-aspirant becomes a bodhisattva-son

of the Buddha and not as a prescription to perform acts of worship (püja). These

aets of worship are indeed expressions of gratitude, a kind of thanksgiving rather

than ordinary aets of offering. l believe that if such acts of offering were intended

in this passage, it would not make sense to mention them following the experience of

joy just deseribed. The same reasoning applies for the third part of the passage

485SCA, p. [8.

486BCA, 111-33.
487SCA. VI -44.
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- where one is enjoined to mature in unsurpassed perfect enlightenment. The term

translated by mature is paril)amaya. According to Edgerton, this verb means: to

ripen, mature, ripen, to develop; to change into,488 and in its substantive form:

change, alteration; ripening, development.489 The word paril)amana is one of the six

forms of puja performed by the Buddhists and as such, it has been interpreted as

transfer of merits .490 According to Sangharakshita, that "would be the climax of the

preliminary devotional practices."49l 1n the present context, however, this

interpretation would not be appropriate for the reasons just mentioned above. 1t is

also used as the title of the last chapter of the Bodhicaryavatara, thus giving the

impression of sorne kind of finale. This rneans that the transfer of merits is more

than just a form of devotional practice; it is also a description of the behavior of

the accomplished bodhisattva. Given this understanding, it appears that the

injunction pari1)amaya refers not to a process but rather ta the result of it. 1n other

words, the intention of the passage is to say: be like a mature fruit, i.e., available to

aU for their benefits. This is the consummation of the cultivation of awareness. At

this point, even awareness of the cultivation of awareness vanishes. 1ndeed, does a

bodh isattva know that he is one who provides sorne benefits ta others? [t seems that

he is not; it is his nature ta be so:

Monks, for one whose body is calmed there IS no need for the thought: 1 feel happiness. This,
monks, is in accordance with nature-that one whose body is calmed feels happiness.
esa. bhikkhave, Yan) passaddhakayo sukham vediyali. sukhmo. bhlkkhave. ne cetanaya
karél1)ïyam ciltarIJ me samadhiyatü li. 492

as it is probably for the nature of aU things:

Sa also the element water does not thmk as fol1ows: 1 provide sufficJent moisture to the seed.
The element fire also does not think as follows: 1 ripen the seed. The element air also does not
think as fol1ows: 1scatter the seed away. The element space also does not think as fol1ows: 1do
the work of protecting the growing the seed From any hindrances. And the element season does
not think as follows: 1do the work of maturation of the seed.
evam ab-dhalob api na evam bhavati- aham bïjam snehayâmi ili. tepdhatob api na evam
bhavati- ahan) bïjam paripacayami iti. vayudhlItob api na evam bhavati- aham bïjam
abhinirhartimi iU. akasadhatob api na evam bhavati- ahan) bïjasya anavaraJ)akrtyam karomi iti.

rtob api na evam bhavati- aham b7jasya parir:wnanakrtyam karoml iti. 493

488BHS, p. 323.
489BHS, p. 323.
490Sangharakshita (1966), p. 454.
491 Sangharakshita (1966). p. 454.

492A. X-l, ii [E: G.S. vol. 5, p. 3-41.
493Sal (950).
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- Conclusion

There is one story, taken from the Lieh Tzu, a Taoist text compiling the

thoughts of Lieh Tzu, the alleged teacher of Chuang Tzu, which, 1 believe, gives a

good idea of what the cultivation of awareness is: a man lost his ax. He suspected

his neighbor's son and began to observe him. His appearance was that of an ax

thief; his face expression was that of an ax thief; his way of talking was exactly

that of an ax thief. Ail his movements, aIl his being was distinctively expressing the

fact that he was an ax thief. Sorne time afterwards, this man, digging in his garden,

found his ax. Another day, he saw his neighbor's son. AlI his movements, ail his being

had noth ing of an ax th ief.

When one looks at the phenomenal world, one's reality always comprises its

objects and a background that defines them. 1n the case of our man above, the

background is the conviction that his neighbor's son is an ax thief. His observations

are only reinforcing his conviction. This conviction has, however, been destroyed

instantaneously when he found the ·'stolen" ax in his garden. At this moment, has he

really found the "stolen" ax, or is it the Ulost" ax? Would our man ever search for a

"stolen" ax? 1n our story, the man was lucky ta find it by chance. But let us imagine

that another neighbor would have convincingly established that his neighbor's son

cannat possibly have stolen the ax, that even it is impossible that his ax had been

stolen 50 that it must be lost. The moment our man accepts this eventuality as a

true fact, he starts looking for the "lost" ax and eventually finds the ·'lost" ax. From

the point of view of his conviction, nothing has changed from the moment he decides

ta look for it and the moment he finds il. 1n other words, the moment he accepts

that his ax is lost and not stolen, one can say that he has already found it because

his conviction will inevitably lead him to its finding. His conviction does not tell him

how and when he will find it, but this does not matter because this information is of

no use for the search itself. [n this regard, the path ta enlightenment is often

compared to making a map. [ believe that this analogy is not appropriate because

the way one takes ta reach the goal is unpredictable and even unlimited. The fact,

however, that the way ta reach the place one already is is unlimited, does not mean
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- that it can be anything. Whatever way one takes, it is always a true description of

or it is always leading to--in the context of the cultivation of awareness these two

ideas are identical-the conviction or the confirmation of the conviction-again, no

difference here-one has decided to acknowledge at the very start of the path. 1n

other words, whatever way one takes, it always reinforces one's "conviction of

reality." 1f it does not, then there is not even a path and a goal to reach. [t is to

this kind of radicalism that the process cultivation of awareness introduces us: the

beginning of the path is the end and one can never stand in between because the

distinction between the beginning and the end presupposes another conviction

incompatible with the one to reinforce. One can never dwell in two incompatible

convictions at the same time. 1n fact, to talk of two convictions reveals that one is

already established or aware of the liberating conviction whereas the one who acts

on the assumptions of a conviction leading to suffering does not see any alternative

at ail. The cultivation of awareness is therefore very much comparable to a mirror

maze: before entering, one does not see oneself, while being in it, one's own

reflection can be seen, and when coming out, it disappears. [n the context of the

Bodhicaryâvatara, this phenomena corresponds to what 1 described as the dialogue

or perhaps more appropriately, the monologue between the 1 and the me.

To understand the dynamic of the cultivation of awareness, 1 quote a short

passage taken from the Aryarajavavadaka sutra and used by Prajffakaramati to

explain the three aspects of cultivation of awareness. Again, this passage goes as

foIIows:

o great king, constantly remember. draw to your attention and contemplate the eamest
aspiration. the Faith, the longing and the desire For mumination, even when you are walkmg,
standing still, sitting, sleeping, awake, eating and drink mg.

1 said that the three injunctions remember. draw to attention and contemplate

described in a nutsheII the three aspects of the cultivation of awareness:

renunciation, conversion and contemplation. These three aspects where

distinguished, not on the ground of a difference of activity, but rather on account of

the degree of intensity in one's awareness ta be cultivated. 1 believe that 1 have

explained at length the nature and the implications of these three aspects. 1 have,

however, not said much about the significance of the second part of the passage,

Le.,: "even when you are walking, standing still, sitting, sleeping, awake, eating and

drinking." This is in fact the key to the correct practice of the cultivation of

awareness.
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- If the cultivation of awareness is to come to see the phenomenal world in

terms of an idea such as emptiness. for example. it is impossible ta develop such

awareness if one is cut out from the phenomenal world. Ta see a person as a friend,

what is referred to by the word as cannat be experienced without seeing or

experiencing that which is as... 1n other words, the phenomenal world, even

understood, or perhaps because understood as illusory, is the support of one's

awareness to be cultivated. Let us come back ta the simile of the mirror maze.

WhtIe being in it, one sees one's refiections in the mirrors perfectly knowing that

these are only reflections. By seeing them, however, one indirectly perceives a

distance or a space between them and oneself. This distance can only be perceived

by looking at the reflections of oneself. By looking closely at the various reflections,

one perceives that sorne come from a doser mirror, sorne from other mirrors which

are farther. Slowly one begins to develop a more acute sense of the distance or

space between the reflections and oneself. 1t is this sense of space that reveals the

way to follow in order to come out of the maze. At sorne point, one's sense of

distance may be so developed that one would walk through the maze as tough the

mirrors were plain walls. And when one eventually cornes out of the maze, the

reflections disappears but the sense of distance or space remains. Only this time,

the experience is overwhelming. When one looks at a person who went through the

maze and a person who did not, what exactly has been added in the experience of

the former? Certainly not space because, even for the latter, actions or movements

is impossible without iL What has been adrled is just an awareness of what al ways is.

The sojourn in the maze did not bring about the creation of something new, but

rather, it forced the awareness of what already is.

It would certainly exceed the scope of this thesis, but 1 think that it may he

interesting to look at the paraIIels between the notion of space (akasa) in Buddhism

and that of nirvana. Both have been considered as that which is not composed

(asalT)skrtaJ and in sorne texts, one has the impression that they are synonymous.494

Taking into consideration the simtIe of the mirror maze, one could see how they can

be: if nirvana means extinguishing, space, by being fully revealed by the extinction

of the illusions, Le., the coming out of the maze, is only a different description of

what is referred to by the experience of nirvaT]a.

As a final point of th is thesis 1 would like to come back to where it started.

Given the soteriological context suggested in the present research, what would be

494See 3areau 09SO) for a full study on the asarriskrta.
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-

.....

an appropriate translation for the word bodhicitta? 1 would say that bodhicitta

means a mind fully pervaded--a mind can only be fully pervaded- of a thought

whose content is the desire for enlightenment for the sake of ail beings. 1n a

shorter form: the thought of the desire for enlightenment. However accurate this

translation may be, there is something missing. We have seen in the first chapter

that bodhicitta referred to metaphysical realities or concepts such as the Cosmic

Body of the Buddha (Dharmakâya) or Reality as such (Bhütatathâtâ). Why is it that

most Buddhist Mahayana traditions came ta assimilate bodhicitta to such realities?

1n this research, 1 have shown that a lot of ideas, for example, the notion of

emptiness of all things or the immanent presence of the Buddha. could be used as a

basis for the cultivation of awareness. For this reason, 1 argued that the

Bodhicaryâvatâra can be divided into three autonomous parts, each having its own

theme for the cultivation of awareness. Why then did bodhicitta and not the other

themes or ideas become 50 prorninent? 1t appears to me that one can compare the

development of the concept of bodhicitta to that of a trademark such as Coca­

Cola®. This word is not only the name given to a brownish sticky liquid but also of a

wide range of ideas and impressions often identified as "the American way of life."

As such, the word Coca-Cola® is untranslatable. Similarly. the concept of bodhicitta

came to be assimilated to a specific spiritual approach and especially the fruits it

produces and consequently, it referred to more than what a simple translation of it

could express. To sorne extent. bodhicitta is like a word designating a whole c1ass.

similar to the expression bahuvrïhi. The best translation 1 can imagine for bodhicitta

is therefore bodhicitta r
...
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