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Abstract

In the spiritual hierarchy of the bodhisattva-path, the bodhisattva is
regarded as being able to be reborn in any form of existence that they
wish from the first level onward (hereafter “deliberate rebirth””). Some
scholars understand deliberate rebirth as rebirth of bodhisattvas who
have abandoned all defilements and have escaped from cyclic
existence. This implies that bodhisattvas can be reborn and remain in
cyclic existence even after they have abandoned all desire or
defilements. If this is the case, it contradicts the teachings of
mainstream Buddhism, which states that rebirth must be led by desire,
that is, defilement. In an early Mahayana text, the Prajiiaparamita,
bodhisattvas are expected not to end all their defilements because, by
doing so, they will be deprived of the opportunity to remain in cyclic
existence to help other sentient beings and fulfill the requirements for
Buddhahood. This shows that the Prajiiaparamita aligns with
mainstream Buddhism on the requirement of desire or defilement of
rebirth, even for bodhisattvas. Despite this, the Prajriaparamita and its
commentary by Haribhadra mention deliberate rebirth. Thus, the
Prajiiaparamita furnishes a solid foundation for understanding
deliberate rebirth in the context of the bodhisattva’s ideal.

This paper deals with the mechanism of the bodhisattvas’ deliberate
rebirth that corresponds with free choice in the form of future
existence on one hand and the bondage of karma on the other.
Moreover, it identifies the underlying forces in some extended
passages of the Prajiiaparamita’s long versions that could lead to the
misinterpretation that bodhisattvas’ rebirths are karma-free.
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1. Introduction

The claim that bodhisattvas can be reborn in any form of existence
they wish (called “deliberate rebirth”) is common in the Mahayana.
Gadjin M. Nagao highlights two phrases related to deliberate rebirth
that appear in the Prajiiaparamita —“one who intentionally wishes
for existence” (samcintya-bhavapratikanksi), and “taking rebirth
intentionally”  (samcintya-upapatti-parigraha). Similarly, in the
Dasabhumikasiitra (DBh), deliberate rebirth is suggested by the
expression “he takes rebirth intentionally by the force of vows”
(samcintya pranidhanavasenopapadyate), which appears on the
Bodhisattva-path at the third level.! In the relevant passages, this term
“he takes rebirth intentionally by the force of vows” appears in the
context of absorptions. According to this passage, the bodhisattvas
who practice absorption reject rebirth into the respective realms that
correspond karmically to the levels of absorption practiced unless they
wish otherwise. Thus, deliberate rebirth refers to the bodhisattvas’
mental act that works against or complies with karma resulting from
absorptions. Similarly, in the Bodhisattvabhiimi (BoBh), the
bodhisattvas reject not only rebirth into the respective realm of
absorptions but also take deliberate rebirth in the realm of sensual
pleasures (kamadhatu) to benefit other sentient beings and to fulfill
factors leading to Awakening.”

Based on deliberate rebirth in terms of a free choice in the form of
future existence, scholars interpret this ability as a return to the
mundane world by the bodhisattva who has transcended the desire and
karma that result in rebirths. For example, Gadjin M. Nagao, based on

' See DBh:36, 17.

2 See BoBh: 337, 15ff.: sa tair bahulam vihrtya tani dhyanani samadhim samapattih
vyavartya pranidhanavasena kamadhatau yatra sattvartham bodhipaksyadharmaparipiirim
ca pasyati tatropapadyate. “Having often abided with these [concentrations], he
reverses the trance, absorptions [and] concentrations. Through the force of desire, he
takes rebirth in the realm of sensual pleasures, where he sees the benefit of sentient
beings and the fulfillment of the factors leading to Awakening.”
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the Mahayanasutralamkara, understands deliberate rebirth as different
from rebirth by force of karma.’ In the same way, Fujichika Keiichi
claims that deliberate rebirth refers to the rebirth of one who is free
from karma and is no long subject to cyclic existence.” Miranda Shaw
extends this thought to suggest that the bodhisattva free from desire
and karma recreates bodily forms eternally. > These scholars
understand free choice regarding the form of existence as freedom
from karma. Consequently, they consider the bodhisattva who takes
deliberate rebirth as one who has abandoned all defilements and has
ended cyclic existence, because according to mainstream Buddhism,
one is free from cyclic existence only if one has abandoned all
defilements.

However, the requirement of freedom from defilements poses a
dilemma for the ultimate goal and nature of the Bodhisattva-path. In
the early Mahayana, the bodhisattvas are expected not to end all their
defilements before the Perfection of Buddhahood because the
abandonment of all defilements entails the end of cyclic existence.
This deprives the bodhisattvas of any opportunity to remain in cyclic
existence to perform tasks that benefit sentient beings and fulfill the
requirements for perfecting Buddhahood. ¢ If this scholarly
assumption that the bodhisattvas can take deliberate rebirth because
they have abandoned all defilements is correct, then deliberate rebirth
would contradict the Bodhisattva-path’s ultimate goal and nature. I

3 See Gadjin M. Nagao, “The Bodhisattva Returns to this World,” in Madhyamika and
Yogacara: A Study of Mahdyana Philosophies, trans. Leslie S. Kawamura (Delhi:
Indian Books Centre 1991), 29-31.

* See Fujichika Keiichi 3T}, “Bodhisattvas and Samsara in Early Mahayana
Buddhism @JHAAIEILAZU BT 5 EfE L @i, Journal of Indian and Buddhist
Studies 47, 2 (March 1999), 7.

5 See Miranda Shaw, “Blessed are the Birth-Givers: Buddhist Views on Birth and
Rebirth,” Parabola 23, 4 (1998), 51.

For references of Mahayana texts, which warn the bodhisattva from eradicating all
defilements, see Yoke Meei Choong, “To Realize or Not to Realize the Supreme
Truth: A Change of the Conception of Realization” E[EFEREZEIR — (AT
48R S B SR B (Bulletin of the Institute of Chinese Literature and
Philosophy 38,2011),217-219.
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have shown the karmic nature of deliberate rebirth in the early
literature of a later school, the Yogacara, elsewhere,’ but the issues in
the mechanism for deliberate rebirth remains to be considered,
especially in the literature of the early Mahayana. An early Mahayana
text, the Prajiiaparamitd, mentions the requirements of defilements
(asrava, abhisamskara) for the Perfection of Buddhahood.? However,
the Prajiiaparamita and Haribhadra’s commentary also mention
deliberate rebirth. The Prajiiaparamita, thus, furnishes a solid
foundation for understanding deliberate rebirth in the context of the
bodhisattva’s ideal.

The Prajiiaparamita texts are by no means homogeneous in all
stratifications of their composition. First, to understand deliberate
rebirth from a historical perspective, I deal with the treatment of the
bodhisattva’s rebirths in the Prajiiaparamita, focusing on the three
earliest shorter versions,” without neglecting supplementary materials
in the long versions. I examine the description of the actual moment of
deliberate rebirth (Ch. 2), the requirement of desire in this sort of
rebirth (Ch. 3), and the mechanism for deliberate rebirth that works
between two antagonistic forces—the force of karma and the freedom
of choice in rebirth (Ch. 4). To understand the scholarly assumptions
of a karma-free bodhisattva, I investigate some later-extended
passages in the Prajiiaparamita’s long versions and some in
Haribhadra’s commentary, dealing individually with terms such as the
holy status of the bodhisattva (Ch. 5), the abandonment of defilements
(Ch. 6), the abandonment of defiling impregnations, and the
experience of the unconditioned (Ch. 7).

7 See Yoke Meei Choong, “Nirvana and Tathata in the Yogacara Texts: The
Bodhisattva’s Adaptation of the Sravaka-Path,” in Journal of Indian Philosophy 41: 1
(2013, 2), 87-89.

See, for example, Asta 750, 12—14: atrantara bodhisattvo mahasattvo na parihiyate
bodhipaksair dharmair na casravaksayam karoti/; Y oke Meei Choong, Zum Problem
der Leerheit (Sunyata) in der Prajiiaparamita (Frankfurt: Peter Lang Verlag, 2004),
43,

The short versions of the Prajiiaparamita refer to the Prajiiaparamita of 8,000 lines,
while the long versions refer to those of 18,000 and 25,000 lines.
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2. Grasping the Realm of Sensual Pleasures

Passages that contain the concept of deliberate rebirth appear in the
Prajiiaparamita’s shorter versions. For example, a passage in the
Sanskrit version is as follows:

The [bodhisattva], who wishes [to enter into concentrations], enters the
first trance, the second, the third and the fourth trance. He abides with
these four trances, masters and enters them, but he is not reborn by the
[karma] force of trance. On the contrary, he grasps the factors of the
sphere of sensual pleasures. Subhiiti, you should know, this is also the
sign of the non-retrogressive bodhisattva mahasattva. '’

This passage presents the crucial idea of working against karma
resulting from a trance by “grasping the factors of the sphere of
sensual pleasures”. Clearly, practicing trances or concentrations is a
karmic action, and the consequences are rebirths in realms that
correspond to the trances’ levels, that is, the realm of non-sensual
corporeality  (ripadhatu) and the realm of incorporeality
(arupyadhatu), beyond the realm of sensual pleasures. The
bodhisattva, however, rejects this rebirth by grasping the factors of the
sphere of sensual pleasures.

The phrase “grasping the factors of the sphere of sensual pleasures”
exists in all the earlier, short Prajiiaparamita versions. The three
earliest short versions, the translations by Lokaksema, Zhiqian (37 5f),
and Dharmapriya, are difficult to understand, but the idea of “entering
into sensual pleasures” or “generating sensual desire” (ABKH) is
indubitably present in these versions as well: The bodhisattva
generates sensual desire, which acts against rebirth resulting from

' See Asta 680, 24-681, 3: sa akarksan prathamam dhyanam samapadyate tatha
dvitiyam tatha trtivam tatha caturtham dhyanam samapadyate/ sa ebhis caturbhir
dhyanair viharati dhyanaparijayam ca karoti dhyanani ca samapadyate na ca
dhyanavasenopapadyate/ sa punar eva kamavacaran dharman adhyalambate// idam
api subhiite ‘vinivartaniyasya bodisattvasya mahdsattvasyavinivartaniyalaksanam
veditavyam//
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abiding in trances. '' Clearly in the earliest versions of the

Prajiiaparamita, sensual pleasures or sensual desire plays a role in the
bodhisattva’s rebirth.

The later short versions, i.e., Kumarajiva and Danapala’s translations,
contain equivalents of the phrase “grasping the factors of the sphere of
sensual pleasures.”'? Other short versions contain similar passages
with some variations. The long Prajiiaparamita versions and
Xuanzang’s translations replace the statement, “he grasps the factors
of the sphere of sensual pleasures” with “he is reborn in the realm of
sensual pleasures.”’” In other words, free will has disappeared from
these statements. Nevertheless, a statement added later, “taking rebirth

! See T224.455b14—16: [ MERRECRBESKZ UM - EFTHIE =R A AL -
I SRS BE S T225.495b13-14: BEZVUEAR SR - RFTEERIE
FH AR, T226.527¢21-22: FEZVUHIMASREE » SRZEERL - R AR -
Seishi Karashima suggests the translation of T224 with uncertainty: “An irreversible
bodhisattva does not then consider that [what he practices] are the four meditations.”
for [P AR B A 8 $5: 72 VU % and “Because he enters into the desires of human beings”
for F§ A ABXH#Z by changing A_A to A_A, see Seishi Karashima, 4 Critical Edition
of Lokaksema’s translation of the Astasahasrika Prajiaparamita (Tokyo: The
International Research Institute for Advanced Buddhology, 2011), 315 and A4
Glossary of Lokaksema’s Translation of the Astasahasrika Prajiiaparamita (Tokyo:
The International Research Institute for Advanced Buddhology, 2010), 313.
According to Hanyu Dajidian, $% means “to apply, adopt” (3%4% > £FHY), see Hanyu
Dazidian Editing Committee, Hanyu Dazidian (Wuhan: Hubei Lexicon Publishing
Co., Sichuan Lexicon Publishing Co., 1989), 4226a. With this meaning the statement
in T224 stands close to Sanskrit and means something like “The non-retrogressive
bodhisattva does not then adopt these four trances”. Anyway, in these early versions
RPEsF VU ek RekfE is equivalent to “rejecting the karmic force of
trances”. Moreover, in these early Chinese translations “generating desire” (4%/ AKX
1) corresponds well to Sanskrit “grasping the factors of the sphere of sensual
pleasures”.

12 See Kumarajiva’s translation T227.565al1: 2= ERE A SEE - BEAILE KB
1#4= “Even though this bodhisattva enters the trances, he grasps the factors of the
realm of sensual pleasures and is not reborn according to [the karma] of trances.” See
also Danapala’s translation T228.642c11-12: #ff A 2 =5 78 I 1 P 8 4= 2 B a5t
72 » “Even though he enters these concentrations, he is not reborn according to the
[karma] of the trances, but he grasps the factors of the realm of sensual pleasures.”

Instead of “grasping” () as in Danapala’s translation T228.642¢11, “is born” (4)
appears in both Xuanzang’s translations T220(4).827b28 and T220(5).902a6. It is
obvious that Xuanzang’s translation of the short version could be influenced by the
long versions of the Prajiiaparamita.
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according to one’s sensual desire,” (FEXIEZFTESZ S) does
appear,'® explaining that the form of existence or the realm of rebirth
at the time of death depends on the realm to which the generated
sensual desire belongs. Thus, the phrase reintroduces free will into the
bodhisattvas’ rebirth. Even though “taking rebirth according to one’s
sensual desire” appears only in later versions, it can be viewed as a
commentary on the earlier phrase “grasping the factors of the sphere
of sensual pleasures” or “generating sensual desire.” “Taking rebirth
according to one’s sensual desire” is the result of “grasping the factors
of the sphere of sensual pleasures” or “generating sensual desire” at
the time of death.

If this is so, the bodhisattva’s rebirth resembles all rebirths caused by

desire produced at the time of transmigration from one birth to another.

The realm of existence to which the desire belongs determines the
type of rebirth."”> However, the rebirth of a trained bodhisattva differs
from that of ordinary people. The difference lies in the bodhisattva’s
ability to control the type of desire to be generated and to direct it to
the realm he wishes at the time of death. These observations explain
the actual meaning of “not taking rebirth by the force of trance.” The
bodhisattva averts the course of rebirth that results from achievement
in trances by generating desire that belongs to a sphere different from
the levels of trance. If this is so, then deliberate rebirth refers to the
ability to generate and direct desire to the realm into which the
bodhisattva wishes to be reborn. This does not imply that the
bodhisattva is free from defilements and has already escaped cyclic
existence.

' See T220(4).827b25.

' For a vivid discussion on the role desire plays at the moment of death in ordinary
rebirth, see Eli Franco, Dharmakirti on Compassion and Rebirth (Wien: Arbeitskreis
fiir Tibetische und Buddhistische Studien Universitdt Wien, 1997), 70-71.
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3. Defilements as Requirements

In the Prajiaparamita, however, terms occur that are used in
mainstream Buddhism for freedom from defilements and from cyclic
existence. Without a careful examination of these terms, one can
easily be misled to think the bodhisattva takes rebirth beyond the force
of karma. For example, in the chapter on the non-retrogressive
bodhisattva, the bodhisattva is said to be without evil propensities
(anusaya).'® In traditional Buddhism, evil propensities (anusaya) are
identified with defilements (klesa), possession (paryavasthana), and
intoxication (asrava). They are the root cause of cyclic existence and
are of three types: propensities or intoxications associated with
delusion, desire, and becoming. If deliberate rebirth were the result of
freedom from propensities, then it would be a type of rebirth different
from that produced by karma. However, the commentator Haribhadra
explained the passage as follows:

[The bodhisattva] is without propensities, because he does not possess
propensities included in intoxication of delusion and [false] views, but
not [without] propensities included in intoxication of desire and
becoming, because the bodhisattva takes deliberate rebirth.'”

According to this passage, propensities included in intoxication of
desire and becoming are not abandoned because the bodhisattva still
has to take rebirth, notwithstanding deliberate rebirth. Out of three
types of propensities, mainstream Buddhism attributes the direct cause
of rebirth to the propensities of desire and becoming. Therefore,
Haribhadra explained the term “without propensities” as simply
freedom from propensities of false views and delusion; propensities
that are the root cause of the cycle of rebirth, i.e., those that belong to
desire and becoming are not abandoned because the bodhisattva still

'® See Aloka 670, 17. In the concluding verse, a similar term appears: “the abandonment
of all propensities” (sarvanusayahanam), Asta 678, 16.

17 See Aloka 670, 18-20: tatravidyarstyasravasamgrhitanam anusayanam abhavan
niranusayatvam. na tu kamabhavasravasamgrhitanam bodhisattvasya samcintyabhavopadanat.
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has to take deliberate rebirth. In other words, “without propensities” is
reinterpreted as “not without the intoxications of desire and
becoming,” because these intoxications are necessary for rebirth.

This special use of the term anusaya is not confined only to the
commentary. It appears also in the Prajiiaparamita. For example, the
chapter on the good qualities of Perfection mentions that the
bodhisattva generates thoughts of loving kindness, when they do not
“bear anusaya (nanusayam dharayati).”"® The bodhisattva’s thought
is as follows:

The following thought occurs to him: “If T give rise to hatred, my
sense-organs will be destroyed and my complexion will be burnt by it. It
is improper for me to be overcome by anger, when I have set forth

towards and wish to practice in the supreme and perfect Awakening.”"’

Clearly, the bodhisattvas have not yet abandoned their evil
propensities because, as the passage says, they suppress them with
thoughts about the disadvantages of hatred and enmity. According to
mainstream Buddhism, if one does not bear anusaya, then one should
be free from hatred and no longer needs to suppress it. Since the
bodhisattvas have to work hard to suppress hatred and enmity, they
are not free from them. Here Haribhadra explained the term anusaya
to mean propensities connected with hatred and enmity.”® In other
words, the bodhisattva is free from only certain types of evil
propensities. If “freedom from evil propensities” means that the
bodhisattvas are only partly free from evil propensities or that they
have suppressed evil propensities, then they are not free of karma.

In the Prajiiaparamita long versions, the bodhisattva rejects not only
rebirths into the respective realms of trance but also the four fruitions

18 See Asta 198, 7-20.

19 See Asta 198, 26-199, 3: tasyaivam bhavati. saced aham vyapadam utpadayisyami
tenendriyani me paribhetsyante mukhavarnas ca me dhaksyate ayuktam caitan mama
vad aham anuttardyam samyaksambohau samprasthitas tatra  Siksitukamah
krodhasya vasam gaccheyam ity evam sa ksipram eva smrtim pratilabhate//

% See Aloka 198, 14: anusayam iti dvesamsiko vairaprabandho ‘nusayah.
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of the sravaka:

Although the bodhisattva mahasattva enters the four trances and
proceeds until he brings forth the five supernormal powers, he does not
assume their fruitions. Because of this, he will not be reborn in
accordance to the force of trances, concentrations of the [four]
immeasurables ..., the cessation of ideations and feelings, and any other
merit. He does not also realize the fruitions of the Stream-Enterer, the
Once-Returner, the Non-Returner, the Arahat or the Pratyekabuddha. In
order to benefit sentient beings, he assumes the body as he desires, he
takes whatever rebirth as he wishes, he abandons whatever he has
done.”!

Here, the bodhisattva rejects not only the fruitions of concentrations
(which are mundane) but also supramundane fruitions. Since the
bodhisattvas reject the four fruitions of the $ravaka, they have not left
the cycle of rebirth. This reinforces deliberate rebirth as possible only
if the bodhisattva has not given up the mundane, i.c., all the
conditioned, and crossed over to the supramundane, i.e., the
unconditioned, the nirvana.

Finally, in the Prajiiaparamita, the bodhisattvas can take deliberate
rebirth only if they have not abandoned all defilements. “Free will”
does not mean freedom from karma, but the ability to generate
thoughts of desire that work against the highly tranquilized and
concentrated state of mind and against the propelling karma of abiding
in trances. That is, the bodhisattva directs rebirth by posing hindrances
to the ripening effect of trances and producing desire or the required
karma for the intended rebirth.

2! See, for example, T220(2).7.267a7-8; T220(3).7.631a8-15: = ETEMEEHE A VUAEE
I ES | S AR o LR REERHE - MET LR WE K
ERINIESA M A » IREUTEAUR ~ B—2RE ~ BN IR - sfsE R - Biss
%g%iéfkﬂ%%ﬁ%ﬁ  BEAEZ AT B - HIBERTIRE B RER . - TEPRTFD
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4. Freedom within One’s Karma

Because the bodhisattva is not yet free from karma, one who takes
deliberate rebirth has to work against the antagonistic karmic force of
unintended rebirths, which include rebirth into woeful states besides
the realms beyond the realm of sensual pleasures as a result of
practicing trances. The latter deprives the bodhisattva of any active
beneficial acts because the realms correspond to the realms of trances
comprising long periods of inactive concentration; the former robs the
bodhisattva with overwhelming sufferings of any freedom of choice.
Unless bodhisattvas wish to be reborn there for some beneficial acts,
they must possess some ability to be free from these unintended
rebirths.

However, there is no mention of avoiding rebirth into woeful states,
for example, the realm of hell, hungry ghosts, and animals. Instead, it
is said that the bodhisattva always obtains a good birth. For instance,
in the short Prajiiaparamita versions, the non-retrogressive
bodhisattva or the bodhisattva who practices prajiiaparamita™ is said
to be free from a bad rebirth:

Subhiti, the bodhisattva mahasattva, who practices [All-knowing] in this
way, is not reborn into hell, as an animal, in the realm of hungry ghost,
or into the bodies of Asura. He is not reborn on the border, in the
families of Candala, bird-catcher, hunters, fisherman, shepherd, and not
in other families of low ranks and low occupations as such.”

When the bodhisattvas practice All-knowing, that is, prajiiaparamita,
they are exempted from rebirth into woeful states and lower births.

2 In this paper, Prajiiaparamita (upper-cased) denotes the text with this title, while
prajiaparamita (lower-cased) refers to the practice expounded in the text.

3 See Asta: 819, 7-13: evam Siksamanah subhiite bodhisattvo mahasattvo na
nirayesiupapadyate na tiryagyonisipapadyate na pretavisayesipapadyate nasuresu
kayesipapadyate na pratyantajanapadesiupapadyate na candalakulesiipapadyate na
Sakunikakulesiipapadyate na nisadadhivaraurabhrikakulesiipapadyate napy anyesv
evamriipesu hinajatikesu hinakarmasevisu va kulesiipapadyate/
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Bodhisattvas are obviously free from a bad rebirth, not because they
are free from karma, but because by practicing All-knowing, they do
not perform bad karma or conditions that lead to bad rebirths.

This becomes clear in the long Prajiiaparamita versions, where a
rebirth into a good state is attributed to the bodhisattva’s wholesome
roots:

In this way, Subhiti, the bodhisattva mahasattva purifies the
Buddha-fields. He practices in the Awakening until all these wishes are
fulfilled. He himself becomes endowed with all wholesome qualities,
and he makes others endowed with all wholesome qualities. He
possesses a handsome, charming and good looking body adorned with
the signs of the great person. Those sentient beings ripened by this
bodhisattva possess also a handsome, charming and good looking body
adorned with the signs of the great person. The reason lies, namely, in
the acquisition of merits.?*

The wholesome roots result from the bodhisattvas’ worldly deeds,
such as the purification of Buddha-fields and the fulfilling of all the
bodhisattva’s wishes. The bodhisattva obtains a handsome body
because of the acquired wholesome roots. He ripens sentient beings so
that they too can obtain a handsome body. This explains the reason for
not falling into unintended woeful states, namely, immeasurable
merits accumulated for uncountable kalpas. Clearly, bodhisattvas are
free from bad rebirths because of their wholesome roots. Wholesome
roots belong to and are not without karma.

In a passage following the previous one, the bodhisattva, who is free
from a bad rebirth, can nonetheless take rebirth into the realm of

 See PVS VI-VIIL: 129, 2-9: evam khalu subhiite bodhisattvo mahdsattvo
buddhaksetram parisodhayati, sa tavad bodhau carati yavad ime sarvabhiprayah
paripiirnd bhavanti, sa atmana ca sarvakusaladharmasamanvagato bhavati, params
ca sarvakusaladharmasamanvagatan karoti, tasya svabhiripah prasadiko darsaniyo
mahapurusalaksanavibhuisita atamabhyavo (sic; should read armabhavo) bhavati, ye
ca tena bodhisattvena mahasattvena sattvah paripdcitds tesam ca sattvanam
svabhirapah prasadiko darsaniyo mahapurusalaksanavibhiisita atmabhavo bhavati
yad uta punyaparigrahad.
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animals out of compassion for sentient beings:

Therefore, Subhiti, in this manner you should know that the bodhisattva
mahasattva who is fulfilling great compassion is reborn in the realm of
animals for the benefit of sentient beings. Upon these words, Subhiti
said the following to the Blessed One: “On which wholesome factors
does the bodhisattva mahasattva abide, so as to take body of such form?”
Upon this question the Blessed One answered Subhtiti: “Subhti, the
bodhisattva mahasattva should fulfill all wholesome karma. Fulfillment
of all wholesome factors is the Supreme and Perfect Awakening. From
the first moment of generating the mind [that strives] for Awakening
until the sitting down at the seat of Awakening, there is no factor, which
the bodhisattva mahasattva would not fulfill. With this fulfilled
[wholesome factors] he would attain the Supreme and Perfect
Awakening.?

These “wholesome factors” and “wholesome karma” are
quasi-synonyms of “wholesome roots.” The question raised by
Subhiiti expresses the condition under which the bodhisattva takes the
body of animals, that is, abiding on wholesome factors.”® Notably, the
bodhisattva who takes rebirth into woeful states also needs wholesome
roots. The reason is obvious: one is free to choose a destiny of rebirth
provided that one is not bound to any type of rebirth. Two ways to be
free from bound rebirth are as follows: 1. abandonment of defilements
and freedom from karma, e.g., the Arhat; and 2. suppression of

» See PVS VI-VIIIL: 132, 9-21: tad anena te subhiite paryayenaivam veditavyam tatha
bodhisattvo mahasattvah sattvanam arthaya mahakarunam paripiirayamano’
nuttarayam samyaksambodhau (anuttarayam samyaksambodhau is unintelligible
here; it is absent in the Chinese translations T7.415b1, 8.409¢11. I omitted it in the
translation above.) tiryagyonau vartate. evam ukte ayusman subhiitir bhagavantam
etad avocat: katamesu bhagavan kusaladharmesu sthitva bodhisattvo mahasattva
imam evamriipam datmabhavam parigrhnati? evam ukte bhagavan ayusmantam
subhiitim etad avocat: sarvam tat subhiite kusalam karma yad bodhisattvena
mahdasattvena paripirayitavyam sarvakusaladharmaparipurir anuttard
samyaksambodhis tena bodhisattvena mahdsattvena prathamacittotpadam upadaya
yavad bodhimandanisannena na kascid dharmo yo na paripirayitavyo, yena
paripiritenanuttaram samyaksambodhim abhisambudhyeta.

*The gerund (kusaladharmesu sthitva) here expresses a certain logical relation, see J. S.
Speijer, Sanskrit Syntax (Delhi: Motilal Banarsidass), §380.
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defilements and abstaining from creating karma, e.g., the bodhisattva.
The bodhisattva acquires these abilities by developing an immense
amount of wholesome roots.

As shown above, the bodhisattva refrains from abandoning all
defilements, but coarse defilements can be destroyed by wholesome
roots accumulated in immeasurable kalpas. A passage in the short
Prajiiaparamita versions explains how the bodhisattva purifies the
mind via wholesome roots:

“Accordingly as the wholesome roots grow, the bodhisattva mahasattva
acquires purity of the body, speech and mind.” Subhati asks: “The
Blessed One, what then should be known as the bodhisattva
mahasattva’s purity of mind?” The Blessed One replies: “Subhiti,
accordingly as the wholesome roots grow, the bodhisattva mahasattva
acquires a mind that has less business, without deceit, does not employ
deceit, without dishonesty, and without crookedness. Subhiiti, with this
purity of mind he surpasses the stage of the S$ravaka and the
pratyekabuddha.?’

According to this excerpt, wholesome roots purify the mind from bad
habits or inclinations, such as a distractions, deceit, and crookedness.
Free from these inclinations, a purified mind does not create karma
that blocks freedom of rebirth. Only when bodhisattvas are free from
bound rebirths, can they take deliberate rebirth. In other words, the
bodhisattva is freed from bad karma not by abandoning the roots of
defilement, but by purifying the mind through accumulation of
wholesome roots.

Wholesome roots can, on one hand, suppress defilements and

¥ See Asta: 671, 25-672, 13: yatha yatha ca tasya tani kusalamilani vivardhante, tatha
tatha sa bodhisattvo mahasattvah kayaparisuddhim ca parigrhnite, vakparisuddhim
ca parigrhnite, cittaparisuddhim ca parigrhnite/ subhutir aha: ka punar bhagavams
tasya bodhisattvasya mahdsattvasya cittaparisuddhir vedittavya? bhagavan aha:
yathda yatha subhiite tasya bodhisattvasya mahdsattvasya tani kusalamilani
vivardhante, tatha tatha sa bodhisattvo mahdsattvas cittalpakrtyatam ca parigrhnite,
cittasathyatam ca cittamayavitam ca cittakutilatam cittavankatam ca parigrhnite,
yaya ca subhiite cittaparisuddhya sravakapratyekabuddhabhiimim atikranto bhavati/
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eradicate coarse defilements that bind the bodhisattva to bound
rebirths; on the other hand, as a type of karma, wholesome roots can
keep the bodhisattva in cyclic existence to benefit sentient beings.
Therefore, to choose their destiny, bodhisattvas need an abundance of
wholesome roots. Because bodhisattvas are free from defilement and
unintended rebirths from the accumulation of wholesome roots, they
are never really free from karma. In short, the mechanism of
deliberate rebirth is propelled by immense amounts of wholesome
roots and karma driving the cycle of rebirth. This means that,
according to the Prajiiaparamita, the Bodhisattva-path is mundane.

5. Elevation of the Bodhisattva to the Holy Status

Despite the Bodhisattva-path being mundane, the bodhisattva in the
Prajiiaparamita is sometimes associated with terms used solely for
liberated saints in mainstream Buddhism. Thus, close examination of
the definition and application of these terms is necessary.

The emphasis on purification of the mind via wholesome roots is, on
one hand, important for the Bodhisattva-path because the bodhisattva
must remain in cyclic existence to benefit sentient beings. On the
other hand, the bodhisattva, who despite being free from bad karma
has not abandoned karmic roots, has not yet arrived at the status of a
saint. The Prajiiaparamita texts that exhort the bodhisattva not to
abandon the roots of defilement, thus, face a problem: Bodhisattvas
are not yet saints in the traditional sense; they are ordinary people,
contaminated by defilements and inferior to the $ravakas, who are
saints. The Upadesa clearly registers this problem in the commentary
on the long Prajriaparamita versions compiled by Kumarajiva and
attributed to Nagarjuna:

Furthermore, there are $ravakas, when they see that the bodhisattva
practicing in the six perfections stays long in cyclic existence, because
his intoxications are not yet abandoned, he accumulates all kinds of
knowledge, [masters] literatures of Buddhism as well as non-Buddhism,
and yet he does not realize the supreme truth and is therefore not
exempted from birth, old age, and death, they feel sympathy for him and
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criticize: “When this man dies, because the three poisons of him have
not been eradicated, where will he fall into? Just as the Buddha said:
‘Those ordinary people always open the three doors of unwholesome
path, they take the threefold wholesome path as guest, but take the
threefold unwholesome abode as home.” The power of the three poisons
is strong, despite of the accumulation of unwholesome karma in so many
kalpas of the past he refuses to enter nirvana, he will experience various
sufferings, how pity he is.” These S$ravakas as such despise the
bodhisattva....

[Because] the two vehicles (the $ravaka and the pratyekabuddha) have
realized the supreme truth, they are the field of merits of all sentient
beings, [so] what is the reason that they are inferior to the bodhisattva
who has just made his first vow?*

This passage shows the problem faced by the Prajiaparamita or the
contemporary Mahayana: how to encourage Buddhist practitioners to
embark on the Bodhisattva-path and to convince either practitioners or
laypeople of bodhisattva’s superiority due to the Bodhisattva-path’s
mundane nature. This can be the motif behind the extended
Prajriaparamita portions where the bodhisattva is slowly elevated to
the status of a saint.

For example, one passage, present only in the long versions, says that
the bodhisattva takes rebirth in the same way as the Tathagata, the
holy one, and is uncontaminated (andasrava):

Upon these words venerable Subhtiti asked the Blessed One: “The
Blessed One, how is then the bodhisattva mahasattva, who is endowed
with white factors, holy and uncontaminated factors, reborn into woeful
states or into the realm of animals?” The Blessed One answered:
“Subhiiti, is then the Tathagata holy and uncontaminated?” Subhti

* See T25.1509.336¢13-20: {82 » FHERI N RLEREIT /SRR - AMEEZEP » Tk
Fi o FEEEE > PYMGE  TAEER > Red 2 38 Bz
5 TS DIZgRE - B ? ) R 0 TEEFLRA > HB=
BB N=BE AR N=RE RS - ) ZH58 0 HE IR
MAHCEE - 205t > JERREZ | ANET/ N > EEROEE# - -+ and 460a21:
TERESER > B UIRERER - RIS O EEE ?
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answered: “The Blessed One is holy and uncontaminated.” The Blessed
One said: “Does then the Tathagata enter the realm of animals, transform
himself into animal, having transformed into that he performs the deeds
of the Buddha?” Subhiiti said: “The Blessed One, he does perform, the
Well-Gone, he does perform.” The Blessed One said: “Does then the
Tathagata become an animal?” Subhiiti answered: “No, the Blessed
One.” The Blessed One said: “Does then [the Tathagata] experience
sufferings of the realm of animals?”” Subhiiti answered: “No, the Blessed
One.” The Blessed One said: “Exactly so, Subhiiti, exactly so, the
bodhisattva mahasattva, who is endowed with white factors, holy and
uncontaminated factors, take upon oneself at will the body of such form,

endowed with which he could ripen others, just as the Tathagata.””

This passage in the long Prajiiaparamita versions brings deliberate
rebirth  (saficintya tatharupam atmabhavam parigrinati) and
wholesome factors together, in a similar vein of the short versions, but
with a slight difference. Wholesome roots are now known as holy and
uncontaminated white factors. In mainstream Buddhism, adjectives
such as “holy” and “uncontaminated” are restricted to supramundane
factors or to saints with experience of the unconditioned. Moreover,
the passage compares the bodhisattva with the Tathagata in terms of
holiness and non-contamination. Wholesome roots turn out to be
factors that are supramundane and a quality of saints, the liberated
ones. Nevertheless, unlike the Buddha who just transforms himself
into animals, the bodhisattva is said to take deliberate rebirth. That
means, these white factors do not eradicate the roots of rebirth, but

¥ See PVS VI-VIIL: 132, 24133, 7: evam ukte Gyusman subhiitir bhagavantam etad
avocat: katham  punar  bhagavan bodhisattvo mahasattvo  yavac
chukladharmasamanvagata aryenandsravena dharmenapayesipapadyate
tirvagyonau va? bhagavan daha: kim punah subhiite tathagata aryo ‘nasravah?
subhiitir aha: aryo bhagavann anasravah. bhagavan aha: kim punas tathagatas
tiryagyonigatam praninam atmanam abhinirminoti, yad abhinirmaya buddhakrtyam
kuryat? subhitiv aha: kuryad bhagavan kuryat sugata. bhagavan aha: kim punas
tathagatas tiryag bhavati? subhiitir aha: no bhagavan. bhagavan aha: kim punas
tiryagyoner duhkham pratyanubhavati? subhiitir aha: no bhagavan. bhagavan aha:
evam etat subhiite evam etat, bodhisattvo mahdsattva aryanandasravena dharmena
samanvagatah saficintya tatharipam atmabhavam parigrhnati, yenatmabhdavena
samanvagatam anyan paripdcayed yatha tathagatah.
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rather they maintain the karmic nature of wholesome roots. Therefore,
using white factors in terms of wholesome roots does not deny the
importance of karma in the bodhisattva’s rebirths, but only elevates
the bodhisattva to a stage equal to that of the $ravaka saints.
Bodhisattvas, though possessing karma, are saints such as the §ravaka,
because they possess white uncontaminated factors. However,
associating the bodhisattva with the $ravaka can easily mislead the
reader to assume that the bodhisattva is similar to the Arhat or the
Tathagata, i.e., free from karma.

6. The Adaptation of Traditional Terms in the
Prajiiaparamita Commentary

Similarly, owing to the Bodhisattva-path’s mundane nature, the
commentary elevates the bodhisattva to the status of a saint. In his
commentary on the short Prajiiaparamita versions, Haribhadra (9"
cent.) explained the manifestation body (rairmanika kaya) of the
Buddha in terms of the bodhisattva’s 27 uninterrupted deeds from the
first level to the Tathagata level.”* Among these deeds are the
abandonment of attachments (sarvabhavabhinivesaprahdna) and the
pacifying of the states of existence (gatiprasamana). If these terms
mean that the bodhisattva terminated attachments and the states of
existence, the bodhisattva’s manifestation body could be different
from rebirth due to karmic forces. However, a careful study of the
passage reveals otherwise. These two deeds seemingly imply freedom
from the circle of rebirth:

(1) The bodhisattva fixes [the mind] in the abandonment of attachment
to all existence.’!

However, “abandonment” here is used differently. According to the
verse that summarizes the 27 uninterrupted deeds, the bodhisattva

3 See Aloka 924, 3-925, 25.

3! See Aloka 924, 18: sarvabhavabhinivesaprahane ... nivesayati/
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produces in the mind the antidote to attachment (abhinivesasya
nivarana): “He causes [the mind] to settle on the antidotes to
attachment.”*” Antidotes can work only against attachments; they are
not insights into nirvana that eradicate the roots of attachment, to
ensure that desires—which do not hinder the Bodhisattva-path, but are
necessary for cyclic existence—are not abandoned. As shown above,
bodhisattvas have not abandoned intoxications of desire because they
have to generate desire for the state of existence into which they wish
to be reborn for the benefit of sentient beings. This kind of desire is
indubitably a type of attachment as well.

(2) [The bodhisattva] performs a deed that pacifies the states of
existence (gatiprasamanam karma kytva).

However, pacifying all states of existence is interpreted in the passage
not as escape from cyclic existence, but rather as non-attachment to
good or bad states of existence
(prasastaprasastagatyanabhinivesavasthanalaksana):

[The bodhisattva] performs deed that brings all states of existence to rest
which is characterized by the abiding in non-attachment at either good or
bad states of existence.*

Clearly, the bodhisattva brings all states of existence to rest by
non-attachment to good or bad states. In mainstream Buddhism, only
the eradication of defilements leads to the end of future rebirths. As
shown in (1), non-attachment refers to pacification of current
defilements without abandoning their roots. Therefore, non-
attachment to any state of existence does not imply escape from future
rebirths.

In other words, Haribhadra’s commentary uses the abandonment of
attachments and the pacification of states of existence in a specific

32 See Aloka 925, 14: abhinivesasya nivarane ... nivesayati/

3 See Aloka 924, 4-5: prasastaprasastagatyanabhinivesavasthanalaksanam gatiprasamanam
karma kytva ...
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way. The bodhisattva never really abandons the roots of defilement
and the circle of rebirth. This is evident when the non-abandonment of
karma is said to be one of the bodhisattva’s 27 uninterrupted deeds:

a) The bodhisattva fixes [the mind] on [the state] where the
connection of karma and fruitions is not destroyed.**

“Fruition” (phala) is mentioned with karma, which clearly denotes
giving rise to future rebirths. This is repeated in the summary verse:

b) The bringing of [the mind] onto the non-destruction of karma.>

Emphasis on the bodhisattva not destroying all karma appears in the
commentary and the verse-summary. Clearly, the end of cyclic
existence, that is, nirvana, never occurs to the bodhisattva before the
perfection level, the Tathagata level.’® This shows clearly that the
bodhisattva retains karma to the tenth level.

The commentator Haribhadra uses terms such as “abandonment”
(abandonment of attachment to existence) and “pacifying” (pacifying
the states of existence) that are used in mainstream Buddhism to
denote the change of status from an ordinary person to a saint, but
with a new meaning. Haribhadra’s use of these terms demonstrates the
tendency in contemporary Mahayana Buddhism to elevate the
bodhisattva to the level of a saint equal to the $ravaka despite the
mundane nature of the Bodhisattva-path.*’

** See Aloka 924, 23-24: karmaphalasambandhaviprandse ... nivesayati/
3 See Aloka 925, 17: anase ca karmanam ... nivesanam/
36 See Aloka 925: tathagatyam bhiimau nirvane nivesayati/

37 For a discussion on the tendency in Mahayana Buddhism to elevate the bodhisattva to
the level of a saint equal to that of the $ravaka despite the mundane nature of the
Bodhisattva-path, see Yoke Meei Choong, “To Realize or Not to Realize the
Supreme Truth: A Change of the Conception of Realization,” 228-231.
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7. Eradication of Impregnation (vasanda) at
Perfection

The Prajiiaparamita contains, besides traditional terms for a liberated
saint used in a new way, terms that occur without a new, given sense.
The long Prajiiaparamita versions, for example, contain a seemingly
contradictory statement: He abandons all sequences/connections of
defiling impregnations (sarvavasananusamdhim prajahati).” In
traditional Buddhism, defiling impregnations are equivalent to
defilements or intoxications (asrava). The discontinuance of defiling
impregnation entails the attainment of nirvana and the end of cyclic
existence. Therefore, if bodhisattvas abandoned the connections of
defiling impregnations, they would be free from all defilements and
cyclic existence. Nevertheless, according to this passage, the
bodhisattva who has severed the sequence of defiling impregnations
can still remain in the world to benefit sentient beings. The passage
reads as follows:

He, abiding in this perfection of trances, brings forth all doors of
concentrations, obtains the fourfold special knowledge and attains the
thorough knowledge about [those] born due to ripening [of karma]. By
no means is he reborn into the mother’s womb. By no means does he
frequent lusts. There is no rebirth, which he does not grasp, but the
rebirth is not smeared by faults. What is the reason? Namely, he sees and
perceives all phenomena like illusion. Having known all conditioned as
illusion he possesses compassion and performs benefit for all sentient
beings. But then he does not perceive sentient beings as the verbal
convention of “sentient being.” When he does not perceive sentient
beings as the verbal convention of “sentient being,” all phenomena are
just non-perceptible. He establishes sentient beings by means of
conventional speech, but not on the highest truth. Abiding in the
perfection of trances he practices in all trances, absorptions,
concentrations, and attainments. By no means is he devoid of the
perfection of trances, not before he attains the Supreme and Perfect
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Awakening. Here, he practicing in the All-knowing brings forth
All-knowing. Abiding there he abandons all connections of defiling
impregnations. *® Having abandoned all connections of defiling
impregnations, having performed benefit of one’s own, he performs
benefit of the others. He, who performs benefit of one’s self and the
others, becomes one worth to be offered by the world consisting of
deities, men and asura. Subhiiti, in this way the bodhisattva mahasattva
practicing in the perfection fulfills the perfection of trances on the aspect

of factors without characteristics.*

Here, several points are worth noting: 1. Thorough knowledge about
births replaces the realization of nirvana as the simple reason for
bodhisattvas not entering the mothers” wombs. This point shows that
even when bodhisattvas have control over their rebirth, it need not
imply that they are free from karma because they gain control not by
realization of nirvanpa, but rather through thorough knowledge about
the ripening of karma and births; 2. Although bodhisattvas do not
enter mothers” wombs, they take rebirths of all forms, and this could
mean deliberate rebirth. Clearly, not entering the mother’s womb
refers only to unintended rebirths, but not all rebirths; 3. Abiding in

3% In Xuanzang’s translations (T220(1).6.948¢28, T220(2).7.363a3, T220(3).7.716al1),
the modification “permanent” in “permanent ending” (7kEf) is just a rendering of
sarva (all); it is absent in Kumarajiva’s version (T223.8.389b13).

¥ See PVS VI-VIIL: 26, 17-27, 3: sa iha dhyanaparamitayam sthitva sarvasamadhimukhdny
bhavati. sa na jatu matuh kuksav upapadyate, najatu kaman pratisevate, na sa kacid
upapattir yam na grhnati na cotpattir dosair lipyate. tat kasya hetoh? tatha hi tena
mayopama  sarvadharma  drstah  supratibuddhd bhavanti sa mayopamam
sarvasamskaragatam viditva mahakaruna pratigrhitah sarvasattvanam artham karoti,
na ca tatra sattvan sattvaprajiiaptim upalabhate, sa sattvan sattvaprajiiaptim
anupalambhamanah sarva dharmanam anupalambha eva sattvan pratisthapayati
lokavyavaharam upadaya na ca punah paramarthena. iha dhyanapdaramitayam
sthitva sarvadhyanavimoksasamadhisamapattisu carati na jatu dhyanaparamitaya
virahito bhavati, yavan nanuttaram samyaksambodhim abhisambhotsyate. sa iha
sarvakarajiiatdyam  caran  sarvakarajiiatam  abhinirharati,  yatra  sthitva
sarvavasananusamdhim prajahati, sarvavasananusamdhim prahdayatmano ‘rtham
krtva  parasyartham  karoti, sa  atmanah  parasya  cartham  kurvan
sadevamanusasuralokasya daksiniyo bhavati. evam khalu subhiite bodhisattvo
mahdasattvah prajiiaparamitayam carann animittesu dharmesu dhyanaparamitam
paripurayati.
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All-knowing, bodhisattvas abandon all connections of defiling
impregnations. According to the Prajiaparamita, this happens to
bodhisattvas at the tenth level.*” This is confirmed by the subsequent
point that bodhisattvas bring forth All-knowing, i.e., become a
Buddha; and 4. Having abandoned all connections of defiling
impregnations, bodhisattvas continue to benefit themselves and
sentient beings. This last point implies that bodhisattvas remain in the
world even though they are at the perfection level and have abandoned
all defiling impregnations. Defiling impregnations being abandoned at
the Perfection of Buddhahood aligns with the idea in the short
Prajiiaparamita versions where intoxications or defilements are just
eradicated on the Perfection of Buddhahood.

Another passage in the long Prajiiaparamitd versions cannot so easily
be reconciled with the shorter versions’ import. This passage again
mentions the abandonment of defiling impregnations. In addition, the
bodhisattva’s abandonment is considered equal to that of the
Tathagata and the §ravaka. This occurs along with a comparison of
three kinds of knowledge: All-modes-of-knowing of the Buddha,
Knowledge-of-the-path of the bodhisattva, and the All-knowledge of
the Sravaka (passage A):

Subhtiti asked: “Is there any difference in the abandonment of
defilements among the three All-knowledges: All-modes-of- knowing
[of the Buddha], Knowledge-of-the-path [of the bodhisattva] and the
All-knowing [of the §ravaka]? Is their abandonment with remainder or
without remainder?” The Blessed One answered, “Subhiiti, there is no
difference with regard to the abandonment of defilements. However, the
Tathagata has abandoned all connections of defiling impregnations, but
the $ravaka has not.” Subhuti asked, “However, the Blessed One, when
All-knowledge [of any of the three] is attained, is it then the

“See PVS I-2: 102, 24-27: yavad .. sarvakarajiiatajiagnam  ca
sarvavasananusamdhiklesaprahanam bhavati, ... evam hi bodhisattvo mahasattvo
dasamyah punar bodhisattvabhiimeh param tathagata eveti vaktavyah; according to
the Ratnagotravibhaga, this happens to the bodhisattva on the ninth level. See Jikido
Takasaki, A Study on the Ratnagotravibhaga (Uttaratantra): Being a Treatise on the
Tathagatagarbha Theory of Mahayana Buddhism (ROMA: Is. M. E. O., 1966), 11.
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unconditioned, the abandonment without remainder?” The Blessed One
said: “Exactly so, Subhiti, exactly so.” Subhiiti asked: “Is there
difference with regard to the unconditioned [of the three]?”” The Blessed
One answered: “No, Subhiiti, there is no difference with regard to the
unconditioned [of the three].” Subhiiti asked: “If there is no difference,
why is the following taught: ‘This one has abandoned all connections of
defiling impregnations that one has not abandoned all connections of
defiling impregnations?’” The Blessed One answered: “Subhiti, [the
$ravakas] have not abandoned all connections of defiling impregnations,
yet they have abandoned greed, hatred and illusion. But they show
[some] bodily and verbal actions, which to the foolish and ordinary
people are unwholesome, but to the $ravakas they are not [really
unwholesome actions]. The Tathagata does not have these [seemingly
bad bodily and verbal actions].*!

From the very outset, this passage is ambiguous as to whether the
knowledge of the bodhisattva equals that of the $ravaka and the
Tathagata with regard to abandonment of defilements and experience
of the unconditioned. At the beginning of the comparison, three types
of knowledge are mentioned: 1. All-modes-of-knowing of the Buddha,
2. Knowledge-of-the-path of the bodhisattva, and 3. All-knowing of
the $ravaka (including the pratyekabuddha). These three types of
knowledge are treated in the comparison. However, in the actual
comparison, only the knowledge of the Tathagata and that of the

*l See PVS V: 126, 7-24: subhitir Gha: yah punar ima bhagavan sarvakarajiiata ca
margajiiatd ca sarvajiiatd ca, kaccid bhagavann dsam tisrnam sarvajiiatanam
klesaprahanasya nanatvam asti, asya savasesaprahanam asyanavasesaprahanam?
bhagavan aha; na subhiite klesaprahanasya nanatvam asti, asti punas tathagatasya
sarvavasananusamdhiklesaprahanam na punah Sravakasya
sarvavasananusamdhiklesaprahanam. — subhutir  aha: kim punar  bhagavan
sarvajiiatayam anupraptayam asesaprahanam asamskrtam bhavati? bhagavan aha:
evam etat subhiite evam etat. subhiitir aha: kim punar bhagavann asamskrtasya
nandtvam upalabhyate? bhagavan aha: na subhiite ‘samskrtasya nandatvam
upalabhyate. subhutir dha: yadi nopalabhyate kuta etan nirdisyate? asya
vasananusamdhiklesaprahanam, asya na vasananusamdhiklesaprahanam  iti.
bhagavan dha: na subhiite vasananusamdhiklesaprahanam, api nu (tu?) tesam
ragadosamohaprahanam  asti,  kayavagvikaras — tu  pravartante, te tu
balaprtagjananam anarthayva pravartante, na tu sravakanam, te tathagatasya na
santi. This passage is absent from all the short versions of the Prajiiaparamita.
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sravaka (including the pratyekabuddha) are mentioned. There are two
possibilities for omitting the knowledge of the bodhisattva. 1. The
knowledge of the bodhisatva is implicitly included in the comparison
because it could be taken as equal to and represented by the
knowledge of the $ravaka and that of the Tathagata before and after
perfection, respectively. 2. The knowledge of the bodhisattva is not
included in the comparison because the mention of it at the beginning
hints at its inclusion only at the perfection level, that is, the attainment
of the All-modes-of-knowing of the Tathagata. Whether or not the
comparison includes knowledge of the bodhisattva is important
because this determines whether the bodhisattva abandons defilements
and experiences the unconditioned just as the liberated saints.

Three vehicles are clearly involved in the comparison. As mentioned,
the three types of knowledge of the §ravaka, the bodhisattva, and the
Tathagata are noted at the beginning of passage A. The Upadesa
clearly states the comparison of the abandonment and the experience
of the unconditioned as among the three kinds of knowledge.*
However, according to this passage, the difference lies solely between
All-modes-of-knowing of the Buddha and All-knowing of the §ravaka
(including the pratyekabuddha). The Buddha has abandoned defiling

impregnations, but the §ravaka (including the pratyekabuddha) has not.

However, these impregnations are not said to be defilements, and they
do not act as hindrances to experiencing the unconditioned. As far as
the abandonment of defilements and the experience of the
unconditioned are concerned, they are the same for the three. The
problem lies with this “three”: if the “three” here refers to three types
of knowledge mentioned at the beginning, that is, the knowledge of
the Tathagata, the bodhisattva, and the S$ravaka (including the
pratyekabuddha), then the bodhisattva experiences the unconditioned
and abandons defilements as do the $ravaka. This passage implies that

*> The wording cited in the Upades a is different from the text; see T25.1509.649¢c4:

T | =fEE B A R B 7 S T B2 - “Subhiti asked: ‘Blesed

One, are the three types of abandonment conditioned? Or are they unconditioned?’
The Buddha replied: ‘They are all unconditioned.””
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the bodhisattva is free from karma as are the §ravaka. However, as in
the actual comparison, only knowledge of the Tathagata and that of
the sravaka (including the pratyekabuddha) are mentioned; “the three”
could refer to the knowledge of the Tathagata, the knowledge of the
$ravaka, and the knowledge of the pratyekabuddha. In this case, the
bodhisattva’s knowledge is not considered in the comparison of the
abandonment and the experience of the unconditioned. He is included
only when his knowledge reaches perfection, that is, the knowledge of
the Tathagata. In other words, if the “three” means the knowledge of
the two lower vehicles and that of the Tathagata, then this speaks for
the second possibility, that is, the knowledge of the bodhisattva is
excluded in the comparison and is included only at the level of
perfection.

Moreover, two statements before passage A seem to support the
second possibility: one statement aligns with the general import of the
shorter Prajiiaparamita versions where the bodhisattva is told not to
realize the unconditioned before the Perfection of Buddhahood
(sentence X):

The bodhisattva mahasattva should not realize the supreme truth before
he has fulfilled [his] wish, ripened sentient beings, and purified the
Buddha-fields. Because of this reason, it is called “Knowledge-of-the-
path of the bodhisattva.”*

Here, “supreme truth” is a synonym of nirvana. If bodhisattvas refrain
from realizing the supreme truth, they have not yet realized the
supramundane experience, and therefore cannot be free from karma
and cannot experience the unconditioned. Sentence X seems to
support the second possibility that the comparison includes the
knowledge of the bodhisattva only at the level of perfection.

The other sentence occurs immediately before passage A (sentence
Y):

* See PVS V: 125, 8-10: naparipiirya pranihdnam naparipacya sattvan naparisodhya
buddhaksetran tena bodhisattvena mahasattvena bhiitakotih saksatkartavya, tena
karanenocyate bodhisattvanam mahdasattvanam margajiata.
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Subhdti, this is so [as you have said], “the bodhisattva mahasattva

should realize the supreme truth by abiding nowhere.”*

Sentence Y advocates the realization of the supreme truth of the
bodhisattva, and occurs after Sentence X, which asserts realization of
the supreme truth of the bodhisattva only at perfection. Because
sentences X and Y occur in the same section, sentence Y refers
logically to the realization of the bodhisattva on the tenth perfection
level. Thus, the knowledge of the bodhisattva in the enumeration of
the knowledge of the $ravaka, the bodhisattva, and the Tathagata that
comes after Sentence X and immediately after Sentence Y should
refer to the knowledge at perfection. In other words, the evidence
supports the second possibility, that is, Passage A excludes the
knowledge of the bodhisattva in the comparison and includes it only at
the level of perfection. In this way, Passage A aligns with the shorter
Prajiiaparamita versions, that is, the abandonment of all defilements
and the experience of the unconditioned refers to the bodhisattva
exclusively at the tenth level, the attainment of Buddhahood.

All this is not to deny that the inclusion of the knowledge of the
bodhisattva in the comparison is superfluous, or more aptly,
misleading. As we have seen, Passage A centers around abandonment
and the experience of the unconditioned between the $ravaka,
pratyekabuddha, and the Buddha; the bodhisattva is included only at
the perfection level, which is none other than the Buddha. Such a
misleading inclusion establishes the bodhisattva with the saints of the
Arhat and the Tathagata.

There are good reasons for the Prajiiaparamita to treat the bodhisattva
as a saint. After all, the Prajiiaparamita says that the bodhisattva who
practices in the knowledge of the Buddha surpasses the Sravaka, as
well as the pratyekabuddha, and comes close to the Supreme and

“ See PVS V: 126, 5-6: evam etat subhiite bodhisattvena mahdasattvena na kvacit
sthitva bhiitakotih saksatkartavya.
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Perfect Awakening.  The claim that the knowledge of the

bodhisattva surpasses the two lower vehicles could be viewed as an
attempt to elevate the bodhisattva who follows a mundane path to the
rank of the $ravaka and the pratyekabuddha. It is, thus, necessary to
include the bodhisattva among the Buddhist saints.

Anyway, Passage A does not deviate from the import of the
Prajiiaparamita’s short versions, in which the bodhisattva avoids
unintended rebirths and gains power over future forms of existence in
a mundane way. Nevertheless, the tendency in later versions to elevate
the bodhisattva to saintly status with saintly insight can easily lead to
the misinterpretation of a karma-free bodhisattva.

8. Conclusion

In summary, bodhisattvas have to fulfill two requirements to be free to
choose future forms of existence for perfecting the Bodhisattva-path
and benefitting sentient beings. On one hand, bodhisattvas have to
preserve desire or the root of their defilements because even rebirth by
contemplation cannot dispense with the power of karma, defilements,
and desire. On the other hand, although they have not eradicated the
roots of defilement or have abandoned all desires, they suppress them
and gain power over them, so that they can control the destiny of their
future rebirth. In other words, rebirth by contemplation functions
through two mechanisms: 1. desire and 2. power over desire. To gain
power over desire, bodhisattvas must collect immense amounts of
wholesome roots that allow them to suppress defilements, bad karma,
or conditions that lead to unintended rebirths.

* See, for example, Asta 695, 17-19: avinivartaniyena hi subhiite bodhisattvena
mahasattvenanantam aparyantam  jianam  pratilabdham asamharyam
sarvasravakapratyekabuddhaih/ “‘Subhuti, because the unlimited knowledge attained
by the non-retrogressive bodhisattva mahasattva is not to be checked by the $ravaka
and the pratyekabuddha,” and 715, 14-16: evam hi subhiite bodhisattvo mahasattva
ebhir  evamriipair  manasikarair  viharann  asannibhavaty — anuttarayah
samyaksambodher/ “Subhuti, when the bodhisattva mahasattva abides with mental
applications of this form, he comes close to the Supreme and Perfect Awakening.”
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The Prajiiaparamita’s long versions elevate bodhisattvas into a status
similar to a liberated saint without deviating from the import of the
short versions. One instance is the replacement of wholesome roots
with “white uncontaminated factors,” despite them still having a
karmic nature. Another instance is the reinterpretation of
“abandonment” to suit the nature of the Bodhisattva-path. In the
Bodhisattva-path, abandonment refers either to abandonment of
simply incorrect views or to suppression of defilements without
eradication of their roots. In the Prajiiaparamita’s extended portions,
passages such as Passage A could, along with the elevation of
bodhisattvas to the level of liberated saints, mislead readers
incorrectly to assume a karma-free bodhisattva. Without close scrutiny
of this passage, an important point could easily be missed: adding the
bodhisattvas’ knowledge into the comparison is misleading, because it
takes place exclusively at the tenth perfection level. Raising the
bodhisattva to the sainted level, such as the S$ravaka, the
Prajiiaparamita’s long versions unknowingly open opportunities for
the misinterpretation of a karma-free bodhisattva.
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