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Introduction

M eth o d s  o f In v est ig a t io n

CRITICAL EXAMINATION OF 
TRADITIONAL BIOGRAPHIES OF THE BUDDHA

My mitral concern in this volume is to elucidate how Gotama Buddha, 

or Sakyamuni, the historical figure revered as ihe teacher of humankind, 

lived his life and taught his doctrinc.

Some people may object to calling Gotama the teacher of humankind, 

taking the view that though he might be the tcachcr and guide of，Bud

dhists, he is no such thing for other people. We must remember, though, 

that throughout the world a wide divergence has developed between the 

religion a person nominally follows and that person’s own beliefs or 

worldview. In Japan, it is quite common to follow the rituals of the Bud

dhist sect to which one’s family belongs even though one’s own philosophy 

is quite diU'ercnt. Similarly，there is a widespread tendency in the United 

States for people to go to church only in order to avoid the social stigma 

atiachcd to refusal to attend religious services, and some people expressly 

state that they do so. People seeking a religious palli and endeavoring to 

formulate a philosophy of human life arc looking beyond religious affilia

tion to philosophers and thinkers, both past and present, either to accept 

their teachings or to dispute them. As Qiis tendency increases，it is not 

surprising that people who arc not Buddhists wish to learn of the teach

ings of Sakyamuni. This was confirmed for me by the fact that the observ



ances held by the Indian government in 1956 to mark the 2,500-year 

anniversary of Sakyamuiii’s death were organized by Hindus and Mus

lims and attended by many non-Buddhists. For us lo respond adequately 

to such spiritual aspirations, wc must ascertain in a scholarly way what 

the historical Gotama Buddha actually did and what he taught, so that 

we may understand the spirit that pervades his deeds and doctrines.

Biographical studies of Sakyamuni abound, to ihe extent that some 

people might question the need to produce another. 1 have been moti

vated to do just that by the number of requests for a new biography of the 

Buddha that have come to my attention. Why should this be so?

Large numbers of biographies of the Buddha were written in the past, 

and modern scholars have，to a greater or lesser extent, based their stud

ies of Sakyamuni on those past biographies. The forerunner of such bio

graphical literature is considered to be the twenty-sixth chapter of the 

Buddhavamsa [contained in the Khuddaka-Nikaya\.1 Later scholars in both 

Southern Asia and Europe regarded the Kidanakatha, the introduction to 

the commentary on the Pali Jataka  ̂ as the standard biography.2 This 

“story of origins” {Nidanakatha) begins with a description of the Buddha’s 

previous existences, then sketches the major events from ihe time of his 

birth in this world: his enlightenment, teaching activities，and conversion 

of disciples* It ends with him receiving the donation of the Jetavana 

monastery. Though this is one of the fullest rccords of the Buddha's life, 

its historical reliability is questionable in view of the fact that it was com

posed dose to a thousand years after the time of Gotama, usually attrib

uted to Buddhaghosa in the fifth century. An underlying historicity can be 

discerned, however，in the humanity and the complex emotions of the fig

ures that appear in the biography.

As time passed, a mythological and miraculous element was added to 

the biographies.3 O f biographies earlier than the Mddnakathd, the most com

plete is the Buddhacarila by the Buddhist poet .-\svaghosa (second century), 

but this too was composed at a date considerably removed from the time 

of Gotama, so important questions remain about its historical authenticity. 

Other, even earlier, biographies include the Mahavastu and Lalitavistara, 

written in Buddhist Hybrid Sanskrit, and others extant in Chinese trans

lation, such as the P'u-yao-ching (a translation by Dharmaraksa of a version 

of the Lalitavistara, dated 308), the Fang-kuang ta-chuang-yen-ching (a transla

tion by Divakara of a version of the Lalitavistara, dated 683), the Kuo-ch，ii- 
lisim-tsai-yin-kuo-ching, the Fo-pen-hsing-chi-ching (Buddhacanta-samgraha-sutra?),



the Chung-hsii'Tno-ho-ti-ckingy the Fo-pen-fising-ching, and the Chung-pen-ch'i-chinĝ  

八 11 of these focus largely on the mythological and legendary, regarding 

Sakyamuni in superhuman, deified terms. The often fantastic nature of 

such biographies bewilders the reader trying to ascertain historical fact. 

(It was works such as these that exerted a strong influence on Buddhist 

arl, particularly painting and sculpture.)

The record of the Buddha’s life that appears in the Sarvastivadin Samgha- 

bhedavastu [the section on “schisms” in the Vmaya\ shows some exaggera

tion and hyperbole when compared with the sporadic references found in 

the Pali Nikdyas、but it is far more realistic than the later Sanskrit biogra

phies.5 The Chinese translation of this work, the P'i-nai-yeh p’n'seng-shih by 

1-ching (635-713). is thought to include a considerable amount of histori

cal fact in fascicles 1 through 9, as far as the scction on the Buddha’s 

return to Kapilavatthu.6 Alter that, the numerous Jataka-Vfpt elements 

necessitate that further study be undertaken.

The older Pali texts are useful for an understanding of die Buddha as a 

historical figure; the Sanskrit biographies are far less helpful in this 

respect because such works as the Mahavastu and the Lalitavistara are 

fictional and exaggerated, making it difficult to distinguish the part that 

represents historical tradition from the rest. The Buddhacarila dates from 

the sccond century C.E., so it is full of Hindu concepts. The Sanskrit 

Saijighabhedavastu, however, is far less distorted than other Sanskrit texts 

and thus is important lor investigation of historical fact. It is also a good 

reference for the study of legend. It should also be remembered that the 

various Buddha legends in the Vmayay which describe the circumstances 

under which the Buddha established each precept, do not extend as far as 

the Buddha’s later years.

Some scholars attempt to find a reflection of the Buddha’s biographical 

details in the sutras. For example, the Pali Mahapaddna-suttanta and its equiva

lents in Chinese translation mention the seven buddhas of the past, with a 

detailed account of the life of Vipassin Buddha that closely resembles later 

legends associated with Sakyamuni. Wc have sufficient reason, therefore, 

to believe thal legends concerning Sakyamuni influenced the legend of 

Vipassin. The converse is also a logical possibility; it Ls not inconceivable 

that the legends about the seven buddhas of the past influenced the Bud

dha legend. It is not at all evident, though, how much is historical fact and 
how much is fiction.

We also have words attributed to Gotama Buddha himself in a gatha



(verse) contained in the Mahdparinibbana-suttanta. On his deathbed he 

spoke to the old ascetic Subhadda the following words: “When I was 

twenty-nine, Subhadda, / I left home to seek ihe greatest good. / Now 

more than fifty years have passed, Subhadda, / Since I renounced the 

world.”7

It seems likely that those who first attempted to transmit the life of the 

Buddha compiled some kind of list outlining the most important events in 

his life. We find the following words in the Dtgha-Mkaya: “The Father of 

the Blessed One was King Suddhodana. His mother was Queen Maya. 

The king’s capital was Kapilavatthu. The Blessed One’s renunciation of 

his home was in such a way. His leaving of home was in such a way. His 

religious training was in such a way. His cTilightenment was in such a way. 

His teaching [turning the wheel of the Law] was in such a way.’，8 Using 

such phrases, Buddhists memorized the maierial according to its main 

points and then transmitted it. Later，any amount of information could be 

inserted in place of the phrase in such a way, giving rise to many different 

versions or even allowing the whole text to be rewritten.

The Vinayas of the various sects described the period of SakyamuniJs 

enlightenment and his teaching activities chronologically in order to 

explain the circumstances surrounding the formulation of the precepts. 

Some such accounts, ihe Sanskrit CatusparisaLsuira for example, were cir

culated as independent sutras.9 Other accounts attempted to go back 

before Sakyamuni^ enlightenment and begin with details of the ancestors 

of the Sakya clan. These enterprises developed independently of each 

other, eventually producing diverse types of Buddha biography.

How, then, can we distinguish the historical Gotama Buddha from the 

mythological Sakyamuni? The authors of the different kinds of Buddha 

biography probably had no desire to reveal the life of the historical 

Gotama Buddha as facl, any more indeed than did the historical Buddha 

himself. Today, though, we live our lives with fact and fiction sharply dif

ferentiated, and wc have no choicc but to attempt to disliiiguish between 

the historical and the mythological. In order to do so, I suggest the fol

lowing procedures:

1. Employ the critical textual analysis of modern scholarship. Wc must 

recognizc that even a religious scripturc is a producL of history and that 

its formation is the result ol* developments in the history of thought. This 

means that wc have first to rely on old texts, rather than those from later 
limes, and further, dial we have to base our research on their oldest sections.



Wc must therefore look to those sutras (sutta) of early Buddhism that are 

written in Pali (or their equivalents in Sanskrit or in Chinese or Tibetan 

translation), rather than the traditional biographies previously mentioned. 

O f particular importance are the final two chapters of the Suttanipdta, the 

oldest of the early Buddhist texts, and its many gathas. Critical research 

into the early texts of Buddhism is continuing, with some of the most 

advanced work being done by Japanese scholars. We shall therefore em

ploy their methods and results.

2. Though mythological elements and descriptions of Sakyamuni in 

superhuman or deified terms are comparatively rare in the oldest sections 

of the oldest sutras, such elements are not completely absent. In fact, they 

are numerous. Wc cannot gain a picturc of Gotama devoid of mythologi

cal elements as long as we depend only on literary sources. To break 

through their limitations and rcach the historical person, we also need to 

depend on concrete material evidence, such as archaeological remains and 

geographic and climatic data. We may achicve considerable historicity if 

we can use the knowledge gained from visits to sites connectcd with the 

Buddha in conjunction with statements in the Buddhist scriptures. This 

procedure is vital ill a country like India, where literary documents arc 

not always reliable.

In relation to this, various episodes of Gotama Buddha’s life are de

picted in the reliefs at Sanci and Nagarjunakonda.10 They teach us much 

about how to interpret traditional biographical materials, and they furnish 

clues for determining when the biographies were composed and where 

they originated. (I discuss this point in more detail in the next section.)

3. A large number of documents were composed in India during the 

rime of Gotama Buddha as well as in Lhc preceding period. Specifically, 

works such as the Vedas (including the Upanisads) were wriuen prior to 

Buddhism. Though their present form developed considerably later, the 

Jaina scriptures and the sacred cpics，such as the Mahabhdrata and the 

Ramayana and the various law codcs, contain extremely ancient elements. 

If we compare these with Buddhist works as a whole, wc see vast differ

ences, but if we comparc the oldest stratum of the Buddhist texts with the 

oldest strata of the Jaiiia scriptures and the epics, and with the oldest 

Upanisads, the similarities arc surprisingly great. Tt is not going too far to 
say that they are dircctly linked, with very few diffcrcnccs. This fact is 

important, though it Ls a matter lhal few scholars have yet taken up. If wc 
compare the oldest Buddhist texts with those non-Buddhist texts that



hardly differ from them and we arc able all the same to pinpoint distinc

tions and discrepancies, we may be able to clarify the historical signifi

cance of Sakyamuni as a person.

In other words, instead of using a particular Buddha biography as a 

base, we should collcct all the fragmentary references within the Buddhist 

scriptures, analyze them critically, and link them as seems fit, so that we 

might form a picturc that comes close to representing the historical 

Gotama Buddha. It is, of course, impossible even today to portray a his

torical figure as he or she actually was, bccause a biographer will always 

add subjective evaluation and criticism. How much greater, then, is the 

difficulty when wc are dealing with a great religious figure of historical 

importance who lived 2,500 years ago. Difficult as it may be, however, let 

us proceed with the investigation using the methods just mentioned.

As we have seen, there is a wealth of sourcc material conccrniiig Go

tama Buddha, far more than for (Confucius or Jesus Christ, for example. 

The problem thus becomes one of selection. There arc also, as Erich 

Frauwallner has pointed out, far more historical facts available for the 

Buddha than for his near contemporaries, the Greeks Thales and Pythago

ras. 11 There can be no doubt concerning the cxistencc of the person who 

advocated the unique thought that we attribute to him.

We have also noted that the traditional biographies of the Buddha were 

composed long after his death. There is nothing in the oldest stratum of 

the sutras that can be considered biography per se，only fragmentary ref

erences to Gotama Buddha’s life. The Buddha's direct disciples and others who 

heard him were not concerned with the life of Gotama Buddha in a biographical sense. 

This bccomes very apparent when wc comparc Buddhism with Christi

anity, for the New Testament is directly concerned with narrating the life 

of Christ. 1'he German BuddhologLst Hermann Oldenbcrg wrote: “There 

is nothing either in the Buddha’s life or in his death to compare with the 

story of Christ’s Passion [Pasmnsgesckichte] in die New Testament. For the 

perfected person ftlie Tathagata] nothing truly arose \geschehen\ and so there 

was no suffering.，，12 Though there were in the Buddha’s life antagonisms 

and conflicts (with Devadatta, for example) based on personal grievances 

or differences in religious practicc, there were vinually no instances of 

pressure or persecution from those in political power.13

On ihe surface，the Buddha’s lil'e was the epitome ol' tranquillity, so the 

idea of persecution was not that meaningful. But more importantly，to the 
Indian as well as to the Buddhist way of thinking, universal Law is more 
valued than individual phenomena. Bucldliists therefore have tended to



hide the person and achievements of Gotama Buddha behind a veil of 

mythological symbolism and imagination in order to emphasize the 

significance of the universal and eternal Law (Dharma). Future study 

must carcfully differentiate earlier from later sourcc materials and place 

them in the right order.14

the LIFE OF GOTAMA BUDDHA IN ART

A detailed examination of the literary style and form of the early Bud- 

clliist writings has made it possible for us to reconstruct in a critical man

ner how tales of the Buddha?s life developed over the generations. It has 

also bccome possible to attempt a biography of the Buddha based on mod

ern critical textual study, aided by comparative studies of the events of the 

Buddha，s lil'e with non-Buddhist source material, consideration of the so

cial background, and the linking evidence of archaeological discoveries.

Archacological materials and artistic works are invaluable as an indi

rect means of understanding and interpreting documentary accounts. 

Visual expressions of the Buddha’s life, corresponding to the various tradi

tional biographies, appeared in the form of illustrated lives of the Buddha 

and sculptural depictions. Such representations tended to show a single 

episode in the Buddha’s life, though in some cases they linked several 

important episodes. Sculpturc depicting such a continuous narrative is a 

form of Buddha biography. For example, the reliefs on the balustrade of 

the stupa at Bharhut in central India portray twenty-two episodes illus

trating various tales from the Buddha legend.lj

At first the life of the Buddha was depicted only symbolically: a bodhi 

tree expressed enlightenment, a Dharma wheel represented the first dis

course, and a stupa symbolized nirvana.16 Gradually the events in Sakya- 

muni，s lil'e came to be written and drawn in greater detail. Early expressions, 

such as “Pilgrimage to the Sacrcd Places” and “Pilgrimage to the Great 

Vihara of Buddhagaya，’’ do not show the person of Sakyamuni; from 

these evolved illustrations of the Buddha’s life, such as “Conquering Mara 

and Attaining Enlightenmem.” Still later, actual images of the Buddha 

illustrated the various events of his life.17 Eventually the events of the 

Buddha’s life were arranged into groups of four.18 A particularly good 

example is reliefs from Amaravat! dating from early in the third century, 

now in tlic Government Museum, Madras, showing Sakyamuni leaving 

At: palace, his enlightenment, his first discourse, and worship at a stupa 
(nitvana).



There are also examples of reliefs depicting the eight important events 

in Sakyamunî s life: the descent from the Tusita heaven, conception, birth, 

leaving the palacc, quelling demons, enlightenment, the first discourse, 

and nirvana.19 A complete work of this type has been found at Sarnath. 

After this time, pictorial representations of the Buddha’s life grew fewer, 

perhaps indicating that Sakyamuni’s life no longer commanded so much 

attention/20 Many twentieth-century scholarly works discuss the Buddha’s 

life in relation to archaeological remains and artistic representations.21

Works of art are valuable in that they draw for us a total picture of ihe 

social, geographic, and intellectual background of the time when the 

Buddha was alive. Here are exccrpts from my introduction to Takashi 

Koezuka^ collection of photographs, Bijulsu ni miru Shakiuson no shogai (The 

life of Sakyamuni in the fine arts)，discussing the Buddha’s life as the line 

arts depict it:22

People who venerated Sakyamuni yearned fervently to know about the 

events of his life. Our forefathers were not contcnt with merely wor

shiping before a Buddha image and chanting a sutra; they also tried to 

express the Buddha’s life in a tangible, pictorial form. The crystalliza

tion of their aspirations is to be found in the unique art form they de

veloped, illustrated versions of the Sutra of Cause and Effect̂  a biography 

of the Buddha \Kuo-chfu-luien-tsai-yin-kuo-ching\. What we see here, how

ever, in lifestyle, dress, and architecture，is China of the Six Dynasties 

period [222 589] or of the T’ang period [618-907], which is consider

ably divergent from the actual life of the historical Gotama Buddha, 

born in India. How, then, can we comc to grips with the actual person 

and deeds of Gotama Buddha? Today various avenues enable us to 

approach the person of，the Great Teachcr more closely.

1. We can study the climate and geography of India and tlie extent 

to which it influences and affects people.

2. \Ve can conduct archaeological investigations of sites associated 

with llie Buddha, lor historical remains have much to teach us.

3.八 large number of sculptures concerning the Buddha’s life still 

remain in India. Though we have virtually no examples of painting 

earlier than the Gupta period, a wealth of sculpture has been discov

ered, and some of this depicts in detail scenes from the Buddha’s life.

If we comparc the knowledge gained from these sources with whal 
appears in literature, a more deliniie shape of the Buddha5s life should 
be within our grasp. BijuLsu ni miru Shakuson no shogai is an example of



whal may be attained by such means. Though similar attempts have 

been made before，it is no exaggeration to say that none have been as 

successful as this in achieving what it has set out to do.…

All the same I must impress on readers that what is depicted in 

these works of art is not Sakyamuni as a historical person, for they date 

from many generations after his time. What they do express is the life 

of Sakyamuni as depicted within the faith of early Buddhists. Their 

deep, sincere devotion compcls our admiration.

"These photographs are also a rich, endless trove for understanding 

lhc life and spiritual aspirations not just of Buddhists but of all ancient 

Indians. Even a glance will set us on the path to many discoveries. They 

bring ancient India to life. We see in front of us many of the people 

mentioned in the Buddhist texts: the kings Ajatasattu, Undena, and 

Pasenadi, and the Buddha’s father Suddhodana, seated on a chair with 

a parasol over his head. The Buddhas mother, Maya, also appears in a 

delightfully intimate way，seated beside her husband, in no way inferior 

to the king in dignity. We can also glimpse the luxurious life of the 

royal palace. At his coronation, ihe king was annointcd with water in a 

ritual callcd abhiseka\ this is portrayed vividly.

The photographs also show contemporary school life. As a boy, 

Sakyamuni went to school and learned his lessons with his friends, his 

slate propped on his knees. Vedic education consisted of memorizing 

the sacred works, so such things as slates were not necessary. The edu

cation Sakyamuni received was practical, not sacrcd, however, and so 

it was vvriiten down. We may suppose that the Buddha learned sub

jects far removed from the Vedic teachings of the Brahmins.

All the sarnc, this collection is also extremely useful for an understand

ing of Vedic religion. Indra, the greatest and strongest deity in Vedic 

mythology, holds in his hand an implement called a vajra，literally, “dia

mond.” Vajra, used here metaphorically to mean “a weapon as hard as 

a diamond,” was often translated by the Chinese with a compound 

meaning “diamond pounder.” We cannot gauge Irom literature exactly 

what kind of weapon it was, but the question is answered instantly on 

perusing photographs where the vajradhara, ?；fl/r<2-wielding yaksas who 

protcct Buddhism, make frequent appcararices.

Another question often asked conccrns the lifestyle of the Brahmins. 
In this collection w【：see depicted the Brahmin Dona who gave counsel 

concerning the division of the Buddha’s relics, and the three? Kassapa 
brothers, who were fire-worshiping Brahmins. We know from the



Mahabhdrata and the Ramayana that sages (rsi) lived in huts; Princc 

Siddliartlia visited a number of them seeking their teachings. The sage 

Asita is portrayed in the Gandliaran manner as a Greek philosopher. 

We also see ascetics, their bones protruding from lack of nourishmenl, 

and the naked practitioners common in Jainism and other religions.

As was common in the period before the developmeni of Gandharan 

art, neither the Buddha nor the Buddhist praciirioncrs were portrayed 

directly; people were apparently relucLant to depict the human figures 

of holy people who had transcended ihe ordinary realm. Gandharan 

art, though, having developed a realistic bent under the influence of 

Greek thought, depictcd bhikkhus directly; these ancient bhikkhus very 

closely resemble their modern counterparts in Sri Laiika and Burma. 

We can therefore say that the outward form of Buddhist practitioners 

has changed very little in Southern Buddhism from ancicnt times.

On the contrary, there is an abundance of images of the devotional 

posture of lay believers, sometimes bowing with ihe palms of their 

hands pressed together, sometimes kneeling, sometimes prostrating 

themselves. In most cases the pressed hands are held at chest level; not, 

as the Japanese Zen master Dogen later stipulated, at eye level. When 

the hands are raised above chest level, it is usually becausc the person 

is below a platform on which the Buddha is sitting. There is also evi

dence of the custom of touching the pedestal on which the Buddha’s 

footprint is depicted. This tradition is still followed today in Hinduism: 

some tombs of Hindu saints take the form of a square plaiiorm (similar 

in shape to the platform at Bodhgaya, but larger), in front of which are 

people with their heads bowed in meditation and iheir hands touching 

the tomb. This custom can be traccd back to the time of Stupa 110. 1 at 

Sanci, or even earlier.

Sculptures portray not only religious themes but secular sccnes such 

as the pleasures of life in the palace; here we meet Ambapali, acclaimcd 

as one of India’s most bcautillil courtesans (ganikSj.

In d ia  at th e  T im e o f  th e  R ise o f B u d d h ism

When Buddhism and Jainism arose in India, citics (nagara) already existed 

and were the focus of political power.23 Teachings that were considered 

heterodox by orthodox Brahmanism, such as Buddhism and Jainism, arose 
around the same time as urban centers developed, as evidenced by the



INDIA AT THE TTME OF THE RISE OF BUDDHISM 25

fact that the word nagara cannot be found in the Vedas, suggesting that 

citics had not yet come into being at that time. Iron utensils were widely 

used among the masses. Because wealth tended to accumulate in the 

towns, people there enjoyed affluent lives; it was also during the period of 

Buddhism's emergence that cosmetics came to be used in a variety of 

ways. Power lay with the wealthy, who came to govern the internal affairs 

of the urban centcrs. Republican governments ruled several regions, and 

monarchs dominated the rest. Over time, areas of republican rule canie 

under the control of kings. Early Buddhist canonical literature rccordcd 

the cxistcnce of seven or ten major kingdoms; later the stereotyped ex

pression the sixteen great kingdoms (solasa mahajanapada) came to be used. The 

caste system was collapsing. A system of slavery existed in India but, 

though slaves were punished severely for faults, there arc no records of 

large-scale exploitation as in the West.

Responding to social conditions，Buddhism attempted to give suitable 

direction to the political rulers of the time. The Buddhist canonical works 

are a rich source for the study of ancient Indian socicty and geography. A 

number of Jataka lales reveal the king lo be the owner of the land and the 

farmers merely tenants or hired laborers. Study of the economic condi

tions of the time shows dial the monetary system was weak and that the 

various guilds lacked the strength of their later equivalents in the West.

It is clear that the merchant class, growing rapidly at the time Bud

dhism arose, embraced the teachings of the Buddha, which offered them 

a social position above that which Brahmanism permitted. Philosophi

cally, Buddhism could not allow ccrtain classes to assume social prece

dence over others in the way Brahmanism allowed tlie Brahmins and 

Ksalriyas to do. It was in such a social environment that Gotama Buddha 
appeared.









1. Birth

H is to r ica l Ba c k g r o u n d

THESAKYAS

It has been customary in India from ancient times to refer to ihe founder 

of Buddhism as the Buddha. This usage has been widely followed through

out southern Asia and the West. In China, buddha was transliterated first 

2î  fo and later as fo-Vo\ the same charactcrs used in Chinese arc also used 

in Japan.1 Buddha means “enlightened one; one who has realized the 

truth♦” It was with this meaning that it was also translated into a Chinese 

compound, chiieh-che or ta-chiieh, taken from “The Adjustnieni of Contro

versieŝ  chapter of the Ckuang-tzu, a classic of the fourth-century B.C.K. 

Chinese sage Chuang-tzu.2 The Tibetans translated Buddha as sans-rgyas, 

meaning “purified, advanced being.” In all cases, these are not proper 

nouns but rather common nouns denoting the ideal Buddhist existence.3 

Any number of buddhas may exist; Buddhism considers their number to 
be infinite.4

The historical lounder ol' Buddhism is referred to as Gotama Buddha. 

Gotama Buddha is the Pali rendition of the namc;D in Sanskrit it is written 

as Gautama Buddha, as it is in Hindi and in Sinhalese，the Indie language 

of Sri Lanka that has become extremely dose to Sanskrit since the twelfth 

or thirteenth century. For uniformity it would probably be better to 

employ lhc spelling Gautama because it is the Sanskrit form and is widely 
used iii Sinhalese. Though Gautama is appropriate as a general designa



tion, I use the Pali Gotama for this book. First, Gotama is easy to pronouncc, 

making it more acccssible, and second, even if English and French speakers 

write Gautama, they tend to pronounce it “Gotama” anyway Buddha was a 

designation for an enlightened person commonly used by oilier Indian 

religions at the lime Buddhism arose; as such, it was directly adopted by 

Buddhists as well. I deal with the two expressions in more detail below.

The Japanese Lend to call the Buddha Oshaka-sama or Shaka.6 Ancient 

Buddhist writings record that Gotama Buddha was born into the Sakya 

(Sakiya; Skt.，Sakya) tribe,7 and this is confirmed by a reliquary inscrip

tion from Piprahwa.8 Strictly speaking, Sakyas refers to a iribc {jati), lo 

which Gotama belonged and which originally lived in the Terai basin in 

modern Nepal.9 The Buddha was sometimes called “son of the Sakyas，，， 

meaning “born of the Sakyas，” in the same way that Maha\ira, founder 

of Jainism, was called Nataputta, “son of the Natas.,,l° Sakya means “able 

and powerful person,” perhaps indicating that the tribe held power in the 

region.

Gotama Buddha is also referred to as Sakyamuni (Skt., Sakyamuni), 

“sage of the Sakyas.”11 The Japanese epithet Shakuson may translate this 

meaning, or it might be an abbreviation of Shakamuni seson (£tSakyamuni, 

the World-honored One,,)> The title Sakyamuni appears only occasionally 

in the oldest strata of the early Buddhist canonical writings.

Probably, from the earliest period of Buddhism, Sakyamuni was re

garded as being a descendant of Okkaka (Skt., Tksvaku; Sn” 991)，a hero 

and a king whose name appears in Vcdic canonical literature from the 

lime of the oldest anthology, the Rg Veda (X, 60，4).12 In India King 

Iksvaku is generally believed to be the son of Manu, the father of the 

human racc and progenitor of ihe solar dynasty; Buddhist canonical litera

ture names him the ancestor of the Sakya tribe. Chinese translators of 

Buddhist texts frequently translated his name as Kan-che-wang, literally, the 

“sugar cane king，，，based on the popular etymology of iksu (Skt.) meaning 

“sugar cane.”n Scholars conjccLure that the Iksvaku family originally 

ruled the Puru tribe. They were certainly rulers in the upper rcachcs of 

the Tndus or Ganges, but in the Ramayana and Purdnas Iksvaku is said 

specifically to have been the ancestor of the princes claiming to be the off

spring of the sun, who ruled the country of Kosala (Skt., Kausala), particu

larly the town of Ayodliya.14 The Purdna canonical literature claims that 

Pasenadi (Skt., Prasenajit), the king of Kosala at ihe time of Sakyamuni, 
also is the offspring of Iksvaku, and lists his genealogy. The name Iksvaku



also appears frequently in the Jaina scripturcs as a holy king of ancient 

times.
We do not know exactly to what racc the Sakyas belonged. British his

torian Viiiccnt A. Smith shockcd Western scholars and brought ridicule 

on himself with his assertion that Gotama Buddha was “a Mongolian by 

birth, that is to say, a hill-man like a Gurklia with Mongolian features, 

and akin to Tibetans.”15 All the same, if the Sakyas were Nepalese, they 

might very well have belonged to a non-Aryan people.10 When I meet 

Nepalese, 1 am struck by the degree to which they resemble ihe Japanese 

and how different they are in appearance from the majority of Indians. 

Though the origins of the Japanese people are unclear, scholars acknowl

edge that the Japanese language is related to the Ural-Altaic family of 

languages. Most Nepalese speak an Indo-Aryaii language called Nepali; 

other languages spoken include Newari and Pahari, both of which exhibit 

a considerable Indo-Aryan influence and arc written in the Indian 

Devanagari script. Despite this, however, the majority of Nepalese are not 

of Aryan descent. Though the Japanese, Koreans, Mongolians, Tibetans, 

Nepalese, and Burmese are by no means racially identical, they do share 

certain characteristics. It would be interesting, therefore, if some racial 

connection did exist between the Sakyas and the Japanese.

There remain, however, many unanswered questions concerning the 

racc of the Sakyas. What is ccrtain is that they were to a great extent 

Indian in culture, since their lineage belonged to the Aryan mythological 

tradition. If we accept that their mythical lineage was related to their origin 

as a tribe，then llie Sakyas would seem to have been Aryan, in contrast to 

the majority ol* Nepalese. The inscription on the Piprfihwa reliquary con

taining Sakya remains, discovered by William Claxton Peppe, is written 

in an Aryan vernacular, the earliest extant inscription in an Aryan lan

guage. This seems to add weight to the hypothesis that the Sakyas were 

Aryan. II. so, the popular assumption that Sakyamuni was an Indian 

would be reasonable.

The American anthropologist G. T Bowles carried out an eihnic sur

vey of India, extending into Nepal.17 His results show that the majority of 

people living iii the Terai basin are Aryans of Mediterranean stock and 

that Mongoloid traits are to be found only in pockets here and there. 

These people are culturally Indian to a large extent, and it is very pos- 

siblc that a similar pattern existed two and a half thousand years ago.
The region between Gorakhpur, a currcnt industrial center in India, and



Lumbiiil in Nepal Ls one of broad fields, carpeted in rape blossoms injaiiu- 

aiy, with stands of mango and neem trees. The border between the two 

countries runs through the rape fields and is indicated only by a feeble 

crosspiece on the road.

Geography influences culture. Although most of Nepal speaks Nepali, 

people iii Lumbini province speak Abadhi. The word Abadhi derives from 

the Sanskrit avadhi, meaning “remote land.” That language has also been 

spoken in India. To the ancient Indians, culture extended as far as 

Lumbini province; beyond was barbarism. Because of this we may sup

pose that the Sakyas and Sakyamuni himself were under considerable 

influence from Indian culture.

Myths and legends surround ihe origin of the Sakya tribe; early canoni

cal literature (the Ambattha-sutta) records one version within a dialogue 

between the Buddha and a Brahmin youth called Ambattiia.

uAmbattha! To what clan [gotta\ do you belong?”18

“I am a Kanhayana, Gotama.”

“But，AmbaLtha, if you think about your name and clan from 

ancient times on both your father's and your mother’s sides, [you will 

find] thal the Sakyas are descendants of the master \ayya-putia\ while 

you arc die descendants of a woman slave [rfajfj of the Sakyas. The 

Sakyas hold King Okkaka as their ancestor. Î ong ago. King Okkaka, 

wanting to transfer the succession to the son of a beloved consort, ban

ished his four elder sons, Okkamukha, Karandu, Hatthiniya, and 

Slnipura, from his territory Thus banished, they made their dwelling 

at the foot of the Himalayas by the banks of a lake, where there was a 

large forest of saka trees. [That is, when they were banished through 

the contrivance of their stepmother, they settled down at Kapilavatthu, 

making it their new capital. | Because they were afraid of corrupting 

their bloodline fjidti]，they took their sisters in marriage.

King Okkaka asked the ministers in his retinue, 'Where ihen are the 

princes dwelling now?’

‘They arc living, Sire, in a place where there is a large forest of saka 

trees, by the hanks of a lake on the slopes of the Himalayas. Because 

they were afraid of corrupting their bloodline, they took their sisters in 

m am age.
Greatly pleased, King Okkaka exclaimed, Able [sakya] are the princes! 

Supremely able are the princcs!5 Henccforth they were known as the 
Sakyas, and they were the ancestors [pubhapurisa] of the Sakya tribe.”19



Here Sakyamuni explains, with pride in the pedigree of the Sakyas, 

that the Sakyas are the descendants of the master, whereas the Brahmins 

are the descendants of a woman slave. His claim constitutes a public chal

lenge to Brahmins and their pride in the purity of their lineage. No doubt 

underlying his confidcncc was his interpretation of the Sakya name as 

meaning “able.”20

The mention of founding a settlement and dwelling in it also marks 

development of a culture and customs that differ markedly from those 

subscribed to by the same tribe in earlier times. It appears that at the time 

of the Buddha marriages between brothers and sisters were already 

Lhought to be contrary to good custom. Later documents record that 

when the Sakyas fought with the neighboring Koliyas over water rights to 

the RohinI River, which divided their lands，21 the Koliyas derided the 

Sakyas as “descendants of people who married their own sisters, like dogs 

or foxes，，，22 proof thal the ancient legend continued to live in later times.

In the Chinese translation of the text, this sibling marriage was trans

formed to those within the third degree of kinship, that is, uncles and 

nieces, and aunts and nephews.

The mothers of the four princes and their associates all kept [the four 

princes] in their thoughts. And so they came together and discusscd 

the matter, and went to King Okkaka and appealed to him: “Great 

king! A great amount of time has passed since we parted with the four 

princes. We wish to go and see them.”

The king pronounced: “If you wish to go, please yourselves.”

Then the mothers and their associates，having heard the king’s pro

nouncement, went immediately to where the four princes were dwell

ing in a teak [Skt., saka\ Pali, saka] forest south of the Himalayas. Then 

the mothers said: “We will give your sons our daughters. Give our sons 

your daughters.” And so they married each other and becamc hus

bands and wives. Their sons, when born, were seemly in their features.

When King Okkaka heard that the mothers of his four sons had 

given their daughters as his sons，wives and that their sons were fine 

and upstanding, he pronouncxd, with great joy: “They are true Sakyas, 

tiie true sons of Sakyas, for skillfully have they survived.” As a result 

they were called Sakyas. In China，sakya means “skillful.，，23 

This passage indicates that the mothers could not forget their children 
and so penetrated the Himalayas to meet them. It also mentions that the 

princes already had children and that the mothers had children other



than ihe four princes, thus making the whole story inconsistent. 1'he Pali 

version is much simpler and the story line is far stronger. What probably 

happened is that the Chinese translator, according to Confucian prin

ciples, wanted to avoid the fact of marriage between brothers and sisters, 

and so deviated from the original text. Indeed, there arc many other in

stances in the Chinese translation of Buddhist texts where this happened. 

The Wu-fen-lii version gives the legend in the words of Sakyamuni:

Long ago there was a king. His name was Okkaka. He had four sons; 

the first was named Okkamukha, the second was named Karandu, the 

third was named Hatthiiiiya, and the fourth was named Sliiipura. 

They were surpassing in wisdom, virtuous, and full of dignity.

The chief wife had a son named Dighayu [Skt., Dirghayus]. He was 

foolish, weak, ugly, and base, and he was despised by all. The queen 

said to herself: “Though my son is the senior, he is inferior to others in 

ability. The oilier four princes are virtuous and full of dignity. Surely 

they will asccnd the throne. I must devise a plan to strengthen [my] 

son’s position. What will aid me is that the king holds me in great 

affection，surpassing the other wives. I shall first ask the king, showing 

my emotion, and then accomplish my plan with reason.” And doing as 

she planned, she dressed herself in her finery, and when the king came 

to her, welcomed him in reverence. When the king tried to approach 

more closely，she began to cry. The king asked why she was crying，and 

in reply she said, “1 cannot accomplish even my slightest desire. 1 am 

spent.’，

The king said, “I pledge to you that I will bring about your desire if 

it is a reasonable one.”

Straightaway she said lo him, “Your four sons arc all virtuous and 

full of dignity. [Though] our son is the senior, he is inferior in ability. 

Without a doubt he will be overthrown when he succeeds to the 

throne. If you would only banish the lour princes，my mind would be 

at rest.”

The king replied, “The four princes are full of filial piety and broth

erly harmony and are no threat to the country. How can I banish

His wife answered, “I am anxious [for my child] as well as for our 

state. Bccause the four princcs are all virtuous and full of dignity, each of 
them will find followers. Should ftheyj compete, they would destroy each 
other, and how could we be sure of the throne after your retirement?”



“Stop! Stop! No more，” the king said, and he immediately ordered 

the four princes to leave the country. Obeying his order, the princes 

dressed iii dignified clothes. Then the mothers of the princes，and their 

sisters, all requested that they might depart also; and their strong men, 

their various workmen, and Brahmins, rich men, householders, and 

ordinary people begged lhal they might accompany them. The king 

acccdcd to all their requests.

The princcs bowed and departed, and crossed ihe Bhagirathi River 

until they came to a placc north of the Himalayas where the land was 

flaL and broad, with a refreshing landscape all around. Fruits grew in 

profusion，and there were all manner of animals and birds. Seeing this， 

the four princes called the Brahmins, rich men, and householders and 

discusscd [the area] with them, saying, “So lar there was no place better 

than this. Shall we remain here?” Bccausc none disagreed, they halted 

immediately and built a city there. As the years passed, the city grew 

more and more prosperous, until it came to rule over a major kingdom.

Seven yeans after [tlie four princes] had left, their father the king 

recalled them to mind, and asked his ministers, “Where are my four sons 

dwelling now?”

「l，he ministers | replied, “They are dwelling in a placc north of the 

Hinialaycis, near the forest of saka trees [Saka-sanda]. They have built 

their palacc and laid out their city. The people are prosperous，the 

land is fertile, and the fields are rich. Nor is anyone in need of food or 

clothing.”

Hearing this, the king was deeply impressed and said: “Able are my 

children!” In this way they came to be called the Sakya \sakya meaning 

“able”] tribe.24

Because the Sakyas did not follow the Brahmaiiical traditions, Brah

mins regarded them as coarse and strange. In die Ambattha-sutta, the 

Brahmin youth from Kosala，Ambattha, spoke to Sakyamuni in the fol

lowing way: ‘“Rough are they who arc born as Sakyas, Gotama. Vulgar 

are they who art! born as Sakyas. Imprudent arc they who are born as 

Sakyas. Violent are the Sakyas. They do not venerate, value, respect, make 

offerings to, or honor the Brahmins even though they are menials. It is 

not seemly or fitting that these Sakyas, being menials, do not venerate, 

value, rcspect, make offerings to, or honor the Brahmins/ said the young 
Brahmin Ambattha, Iliiiging degrading words at the Sakyas lor the first 
tim e.，，25



The Sakyas ignored the authority of the Brahmins, and so the Brah

mins despised them. “‘There are four classes \vanna\̂ [said the Brahmin 

youth Ambattha], ‘kings，Brahmins, common people, and slaves.26 O f 

these four classes, the kings, common people, and slaves all serve ihe 

Bralimins. It is not seemly or fitting that the Sakyas, menials though they 

are, do not venerate, value，respect, make offerings to, or honor the Brah

mins. * In this way, Ambattha for the third time flung degrading words at 

the Sakyas.”27

The Sakyas had a sort of republican government. There was a con

gress hall in their capital, Kapilavatthu. A Buddhist scripture says that 

when a Brahmin had occasion to go there, he found in the hall numbers 

of Sakya kings and princes, seated all in high places, all joking and laugh

ing and playing around. The Brahmin believed that he himself was the 

butt of their laughter.28 The word for “congress hall” (santhagdra) is never 

used in connection with royal conferences; it therefore appears that the 

Sakyas exercised a republican government. After the Buddha attained 

enlightenment and returned to his home, the Sakya nobles were dis

cussing politics in the congress hall.29 When the Sakyas later built a new 

congress hall in Kapilavatthu, the Buddha and his followers were invited 

to the newly constructed building to preach,30 When the Mallas of Pava 

built a new congress hall called Ubbhataka they immediately asked Sakya

muni to visit it.31 Another story relates how General Vidudabha reacted 

angrily when he went to the land of the Sakyas, where his mother had 

been born, and was treated with contempt because of his mother’s humble 

clan status, and of how the place where he sat in the congress hall was 

regarded as defiled.32 The episode reveals that only those of high rank 

gathered in the congress hall. It is said that in his later years the Buddha 

praised the republican system; perhaps this was due to the cxperiencc in 

his youth of meeting and debating in the congress hall.33 Generally speak

ing, the atmosphere of the Sakya clan was liberal, and even, for the time, 

progressive and reformist. Such was the intellectual environment from 

which the Buddha emerged.

The Sakyas had long been subordinate to the rulers of Kosala.34 Ac

cording to the Suttanipdta, an old verse attributed to Sakyamuni at the time 

of his ascctic practice says: “(422) On ihe middle slopes of those Snow 

Mountains [Himalayas], O King，there live a people, the inhabitants of 

Kosala, who are upright in nature35 and endowed with wealth and 
courage.，，％ They were perhaps in a tributary relationship with Kosala



(approximately the modern Oudh region), then a newly emergent power 

that also governed Ajodhya (Skt., Ayodhya) and Kasi (Skt., Kasi; modern 

Varanasi), and there must have been a number of other small, weak tribal 

lands, like those of the Sakyas, that were also subordinate to Kosala. This 

connection with Kosala seems to have continued in ihe Buddha’s later 

years as well. 丁he Aggannasuttanta records him as saying:

The Sakyas are the vassals of King Pasenadi of Kosala. The Sakyas are 

submissive to him, bow before him, rise from their scats to greet him, 

join their palms in prayer for him, and take a humble position before 

him. In the same way King Pasenadi of Kosala is submissive to the 

Tathagata, bows before him, and takes a humble position before him. 

The king says: “Is not the samana Gotama of good birth \sujata]; I am 

not well born \dujjdta\. The samana Gotama is strong, but I am weak. 

He has beauty, I am ugly. He has great influcncc, I have only a little

influcnc 匕，，:》7

It is doubtful, of coursc, whether such a powerful king would have 

uttered these humble words. The above passage docs tell us, though, that 

the king of Kosala recognized that the Buddha was of good birth，even 

though he was a Sakya, and that Kosala was more powerful than the 

Sakyas. It Ls c:ertain that Pasenadi highly respected Sakyamuni as a reli

gious figure, for he traveled in his vehicle through Sakya towns, such as 

Nagaraka, to see the Buddha. The Sakyas, being subordinate to Kosala, 

may actually have been of a different ethnic group from those who lived 

in Kosala. Î ater they would be destroyed by the might of that country.

The Sakyas were closely connected with the Kojiyas who lived to their 

east. It Ls thought that both peoples were originally of the same tribe. The 

Koliyas, like the Sakyas, also built up a small territory. Their capital was 

Dcvadaha, in the vicinity of Dividamar in Nepal; in recent years archaeo

logical excavations have confirmed its site. The two tribes had intermar

ried for many years; though there was the occasional dispute over water 

rights, relations between the two were cordial. Sometimes people even 

referred to bodi the Sakyas and the Koliyas together as holding the Sakya 

territory. It is a small area, more or less in the region of the present Terai 

basin, extending approximately sixty kilometers north to south and eighty 

kilometers east to west.

It is said that the Sakyas practiced the distinctive custom of cross-



cousin marriage.38 This marriage of the children of siblings is widely 

practiced in undeveloped societies. I have set out in tabic 1 diagrams of 

such marriages as recorded in the legends of Ceylon (prcseni-day Sri 

Lanka). The only source for this information, however, is Pali literature of 

a relatively late period—chroniclcs or commentaries—rather than the 

oldest scriptures. Some scholars therefore believe that the legend of cross

cousin marriage was developed by Ceylonese writers of later times.39 Be

cause such primitive customs would tend Lo disappear as the state grew 

larger, however, il would be natural to think that cross-cousin marriage 

occurred in a very ancient period. It is still followed today in Fiji, for 

example. It was also practiced, even encouragcd, among the Dravidian- 

speaking people of southern India10 and occurred among the Rajput people 

of’ northern India.41 It is probably safe to assume, therefore, that cross

cousin marriage was also a custom of the Sakyas. Marriage between such 

closc relations may also have been a response to the pcrceived need to 

preserve the purity of the tribe’s bloodline, as in the legend noted previ

ously. In modern India, although the marriage of first cousins is forbid

den by law, society tolerates unmarried cousins living together bccause 

they cannot marry formally. However, it is considered immoral for young 

unmarried couplcs who are not so related to live together. Al the least, 

the custom remains firmly rooted in ihe more conservative southern part 

of the country.

Some scholars assert that Sakya society was matrilineal.12 This asser

tion Ls, however, doubtful. There are no examples of a man marrying into 

the wife’s family and assuming her family name. Neither are there any 

examples of a child taking the mother’s family name, as can be seen in 

later inscriptions from southern India. Furthermore, we have a quotation 

from Sakyamuni placcd in the mouth of an ancient sage that “[my] 

authority is the clan of my i'aliie r.，，43 The existence ol'a patrilineal system 

would mean that the Sakyas were eloser to the Aryans than to the native 

races.

According to one tradition, ihe Sakyas and Kojiyas had “82,000 kings, 

who were all related and prayed for one another’s prosperity.”44 Though 

the number is no doubt a rhetorical exaggeration, one can conjecturc 

that a noble class practiccd a kind of republican government in partner

ship. “King” iii this case probably refers to the Ksatriya caste.

According to Sherpas (Tibetan people living on the southern slopes of 
the Himalayas in Nepal), there is even today a people called the Sakyas. 
They are tall, dark, with high-bridged noses, and of a proud and dignified



Sakya Clan 

(Capital: Kapilavatthu)

Jayasena (m) = unknown (f)

Koliya Clan 

(Capital: Devadaha)

Devadahasakka (m) = unknown (f)

(the Buddha)

Rahula (m)



Table 2. Sanskrit forms of the names in table 1 according to Bernhard Breloer, 
"Die Sakyas/' ZDMG, new series, no. 19r 1940.

MALES

IKapilavastuJ

Jayasena

FFMALES

[Devahrada]

unknown

(Devahrada) [Kapilavastu]

unknownunknown (usually called

Simhahanu Katyayana

Suddhodana* Maya; PrajapatT

Siddhartha Bhadra-Katyayana

Devahrada-Sakya)

Arijana

Suprabuddha

Devadatta

Yasodhara

Amrta

unknown

(the Buddha)

Rahula

* His three brothers were Dronodana, ^uklodana, and Amftodana.

disposition. It is not known whether there is any relationship between 

these Sakyas and those of old.

LINEAGE OF THE BUDDHA

In early verses, Gotama Buddha is frequently called Adiccabandhu, “the 

sun’s kinsman,11 which was translated into Chinese using the compound 

jih-chung, “racc of the sun_”45 A Suttanipdta verse (423) says that this is his 

clan [gotta) name. Gotama was, therefore, a member of a clan within the 

Sakya tribe whose members traced their ancestry from the sun, a clan 

proud to be callcd “kinsmen of the sun_”

Myths in which certain royal families claim solar desccnt are not limited 

to India. Japanese mythology connected with the sun a deity described as 

the ancestor of the imperial house, Amarerasa Omikami [Great Divinity 

Illuminating Heaven], and American Indians have similar myths. Just as 

the Japanese were proud of the solar myth about the origins of their 

imperial house, the Indian Buddhists must have been proud that the clan 

of Sakyamuni claimed solar descent. Indian epic poetry also contains leg

ends that the entire human race is descended from the sun.46
The fact that the Sakyas were called kinsmen of the sun may indicate 

that they practiced sun worship，which would suggest they led an agricul
tural life. Desert existence does not give rise to sun worship: there the sun 
is the source of blazing heat and many afflictions. Places with hot, wet cli-



marcs, such as the Pacific and Caribbean islands, take heat and sunlight 

for granted and rarely develop sun cults. To those engaged in agriculture, 

however, the sun Ls a benefactor, providing the warmth and light neces

sary to grow crops, and so it is worshiped as the bestower of blessings. 

Sun worship was not widespread when the Aryans were slill hunters and 

nomads; it became popular after they settled around the Ganges River, 

and especially after they began growing rice, which depends on sunlight. 

The sun cult emerged in the rice and sugar cane lands stretching from 

Gorakhpur to Lumbini, and it is not hard to understand why large temples 

to the sun were built in Orissa starting in the tenth century

The conventional explanation of later ages concerning the Indian leg

end is that those who were members of royal families by birth were of 

solar dcscent (Skt., suryavamsa; Pali, sunyavamsa)̂  whereas those who were 

not of royal birth but later became kings were considered to be of lunar 

descent (Skt” candravamsa; Pali, candavamsd)̂ 1

Accounts in Buddhist literature that the Sakya kings were of solar 

descent and descended from Iksvaku derive from similar Indian tradi- 

rions. Though the Sakyas were vassals of the Kosalas, Sakya kings 

claimcd to be of the same ancestry as Kosala kings and by this token con

sidered themselves of equal rank in lineage.

The Buddha's family name was Gotama. In some instances this is con

sidered to be his clan [gotta) namc.4y A poet named Gautama [the San

skrit form of Gotama] appears in the Rg Veda.49 Its plural form indicates his 

descendants. I'hat Gautama is not, however, given credit as the author of 

any poem in tlie Rg Veda. The name Gautama also appears in the Brah- 

manas, where it means “descendants of Gotama.”)0 in ordinary Sanskrit, 

Gautama is a patronymic meaning “kinsmen of the sage Gotama•，’ It is 

one pravara (“lineage”； Pali, pavara) within a Brahmin gotra (“clan，，； Pali, 

gotta) . Th i s  can be verified through inscriptions.52 Statements in Bud

dhist sources, however, do not concur with this:

1. Gotama is dcscribcd as the Buddha’s golta.53 Perhaps becausc the 

Buddhists were not concerned with the Brahmaiiical pravara, they called 

the pravara the gotra. Alternatively, those living in the Nepal area may not 

have been concerned with the distinction between gotra and pravara.

2. As far as Brahmanical religious works are concerned, Gotama is 

dearly a name used among Brahmins. According to the Buddhist texts, 

however, the Sakyas had a Gotama clan even though they were Ksatriyas. 

_ Jn the Vedas, Gotama is the name of a sage (rsi) belonging to the 
Angirasa tribe. The name appears in the hymns of the Rg Veda?x In cer



tain ancient verse sections of the Buddhist writings, Gotama Buddha is 

addressed as Angirasa, which suggests that people of the time knew of the 

connection between Gotama and Angirasa in the Vedas. Here again we 

find links between the Buddhist sutras and the Vcdic: tradition, despite a 

slight distortion.

Go means “cow，” and lama is a superlative suffix，meaning “most excel

lent, the greatest.，，53 There are no known instances oi'gotama being used 

as a common noun meaning “most cxccllent cow,” but no doubt ancient 

Indians were reminded of that meaning when they spoke the word, and 

Gotama must have been considered an auspicious clan name. The idea of 

venerating cows appears in Vedic literature, and a similar conccpt was 

present even earlier in the Indus Valley civilization. Gotama or Gautama 

appears in the Vedas as the name of a sage, and Maha\ira, the founder of 

Jainism, often taught a man of the same name, so it is apparent that 

Gotama was used as a family or clan name not only among Buddhists but 

among all Indians.10

Even before cows became widely used for agriculture, they had been 

familiar Lo Indie people since the Vcdic period for their milk, and their 

flesh was eaten after a sacrifice. The clan name of Gotama may have 

arisen because cattle were considered the main form of wealth. At the 

time when the Sakyas began using the name Gotama, they already had a 

settled, agricultural life and prized cattle as valuable draft animals. They 

thus had no difficulty in accepting the clan name Gotama as a type of hon

orific title.

Buddhist literature has traiLsmitted Sakyamuni’s genealogy in a variety of 

ways. The bulk of such genealogies are no more than legend. A simplified 

version of the genealogy given in the Wu-fen-lii is Ni-lou (Sinipura) 

Hsiang-t’ou- loC h’u-t’ou-lo—Ni-hsiu-lo— Ching-fan (Suddhodana)-- 

P，u-sa (the Bodhisattva, i.e., Sakyamuni)~Lo-hou-lo (Raliula; see table 3)_57 

The version in the Mahavastu traccs the Sakya anccstry still further back: 

Siunrnata Kalyana—Rava UposadhaIVlandh 汪tf^SujataIksvaku.58

Other versions appear in the Pali Dipavamsa (chapter 3) and Mahavamsa 

(chapter 2), and in Chinese translations,59 in translations of semibio- 

graphical material,60 in Vinaya translations,61 and in the Tibetan com

mentary Ckang-so-chih-lun of Hphags-pa.62 In all of these, the genealogies 

arc extremely long.03 As an example, 1 have given in tables 4 and 5 the 

versions according to the Ceylonese legttnd Mahavamsa and the Ssu-Jen-lii.

Ccrtain characteristics an: common to the various legends about the 
Buddha’s lineage:



尼楼 (Sinipura)

I
象頭羅 [Hsiang-t'ou-lol

I
I I頭羅 lChHou-loJ

I
尼休羅 [Ni-hsiii-lo|

浄鈑

(Suddhodana)

_J_____

難陀

白飯

(Sukkodana)

____ L

斛飯

(Dhotodana)

阿難陀
—I
調達 摩訶男 阿那律

I
婆婆

甘 鎌

(Amitodana)

丄

跋提

(the Bodhisattva; (Nanda) (Ananda) (Devadatta) (Mahanaman) (Anuruddha) (Bhagu) (Bhaddiya)

Sakyamuni)

跋破K 維账維
(Rahula)

Note: Equivalent Indie names are in parentheses, and the Chinese rendering in brackets when the Indie is not known.



Table 4. Genealogy of the Sakya clan according to the Ceylonese tradition 
{Mahavamsa, chapter 2, with reference to Dipavamsa, chapter 3)

Mahasarpmata
I

1. Roja

2. Vararoja

3. Kalyanaka

4. Varakalyanaka

5. Mahakalyanaka

6. Uposatha

7. Mandhatar
I

8. Caraka
I

9. Upacara
i

10. Cetiya

11 ’ Mucala
I

12. Mahamucala
I

13. Mucalinda
I

14. Sagara

-15. Sagaradeva

16. Bhairata
I

17. Angirasa

18. Ruci
I

19. Suruci
I

20. Patapa
I

21. Mahapatapa

22. Panada
I

23. Mahapanada

24. Sudassana
I

25. Mahasudassana
I

26. Neru

27. Mahaneru
I

28. Accimat

(The above 28 kings lived at 
Kusavati (Kusinara), Rajagaha, and 
MithilaO

-  100 kings 

56 kings 

60 kings

84,000 kings 

36 kings

32 kings
I

28 kings
I

22 kings
I

18 kings
I

17 kings
I

15 kings
I

14 kings 

9 kings

7 kings
I

12 kings

r-25 kings
I

a further 25 kings

12 kings
I

a further 12 kings

9 kings
I

84.000 kings (beginning with 
Makhadeva)

I
84.000 kings (beginning with
Kalarajanaka)

I
16 kings

I
King jDkk§ka 

King Okkamukha

M. 丨Nipuna

Candimat
I

Candamukha
I

Sivisarpjaya
I________________

-The Great King Vesantara 

jali
I

Sihavahana
I

Sihassara

82,000 kings (the last of 
whom was jayasena)

SThahanu
I

five princes: Suddhodana, 
Dhotodana, Sakkodana； 
Sukkodana, Amitodana,

Siddhattha (Buddha)

Rahula

Note: The record in the DJpavarpsa is arranged in W. Geiger, trans. The Mahavaqisa, or the Great Chronicle of Ceylon (Colombo: The Ceylon Government Information 
Department, 1950; London: Luzac, 1964), pp. 10- 13.



大人（MaMsarpma⑶ 

善王 (Kalyanaka)

楼1夷 (Roja)

斎 （Uposatha)

頂丨生
I

(Mandatf)

遮羅 (Caraka)
I

跋遮羅(Vajra?)
I

微 [Weil

-微鳞陀羅(Milindra?)
I

稗醯梨肆[K^o-hsi-li-ssu]

金迦陀 [Chin-chia-niJ
I

楼脂 (Ruci)

修楼脂 (Suruci)

波S i那 （Pranida?)
I_

摩詢波羅那(Maha-pranada?) 

貴舎 (Angirasa? or Ku§a?)

摩河貴舎 (Mahii-aiigjrasa? 
or Maha-ku â?)

善k  (Sujata?)

大善現 (Mah§suj^a?)
I .

無憂 (Asoka)

光明丨Kuang-mingJ

梨那丨L i，naJ
I

弥羅 IMi-loJ
I

末羅 (Malla?>
I________________

p - 精進力(Viryaba丨a?)

牢車丨Lao-cfVe】
I

十車 (Dasaratha)
I

百車 (§ataratha>
I

堅弓丨Chien-kung]

十弓（DaSadhanus)
I

百弓（§atadhanus>
I

能師子(QkyasirpM 

d m  IChen-anJ

J

十転輪聖王種族(The ten clans of the wheel-rolling kings)

I-----
1.迦寃支 
(Kannagoccha), 
succeeded by 
five kings

2.多楼昆帝 
[To-lou-pri-ti], 
succeeded by 
five kings

3.阿湿卑
(Asvajit?
Asvaka?),
succeeded
by seven
kings

4.乾陀羅 5.伽陵迦 6.瞄稗 7.拘羅婆 8.般闇羅 9.弥悉梨 10.懿師摩

(Gandhara), (Kalihga), (Campa?)f (Kaurava), (Pancala), (Mithila?), 丨 l-shifvmo],
succeeded by succeeded succeeded succeeded succeeded succeeded succeeded by
eight kings by nine by 14 kings by 31 kings by 32 kings by 84,000 100 kings

kings kings

大_ 生丨Ta-p'u-sheng]— 懿師摩丨丨-shih-mo丨一憂羅陀丨Yu-lo-nil- 

菩薩 (the Bodhisattva;釈尊, Sakyamuni)一羅喉羅(Rdhula}
-瞿羅 [CIVu-lo】— 尼浮羅 [Ni-fou-lol—師子頌 <Sirphahanii)Jtfe頭植 (Suddhodana) _

Note: Equivalent Indie names are in parentheses and the Chinese rendering in brackets when the Indie is not known.



1. All legends make Maliasamniata the progenitor of the Sakyas. 

Mahdsammata means “one recommended by the people’s assembly/’ or 

“one choscn by election of the people•” This is an outlook based on a sort 

of social contract; here we sec the traditional Buddhist view that the first 

kings were elected by the people but the dynasties were continued by 

their descendants. It may also reflect historical fact; the Sakyas valued the 

assembly and maintained a type of republican polity.

2. Famous kings from Indian epic poems and legends are added into 

these genealogies as ancestors of the Sakyas. Historical kings and emper

ors are also inserted in the lists. Asoka appears as an ancestor of the Bud

dha, and in Chinese translations, so docs Wei-lin-t5o-lo,64 who may be 

identified as Milinda (Skt., Miliiidra; Gk.，Mcnandros), the Greek king who 

invaded India from Bactria in the mid-second century B.C.E. Although 

these genealogies may have some basis； the names of tlie kings in the lists 

have been made up arbitrarily, which accounts for the fact that there is 

little uniformity among the lists, and which means they lack historicity.

3. The names of the ten wheel-rolling (Ski., cakravartin; Pali, chakkavattiri) 

kings rcflcct the names of the major kingdoms in India at the period 

when the original MahUasaka Vinaya (translated into Chinese as Wu-fen-lii) 

was compiled.

4. It is natural that there should be discrepancies in some details of the 

various accounts, but they disagree on major points as well. For example, 

the Ceylonese legends give Suddhodanas predecessor as Sihahanu, and 

the Ssu-fen-lii gives him as Shih-tzu-chia (Sirnhahanu), but this name does 

not appear in the Wu-fen-lii, where the king prcccding Suddhodana is 

called Ni-hsiu-lo.

As is clear from the prcccding discussion and from the lists in tables

1 5，Sakyamuni’s father was called Suddhodana.^1 The name means “pure 

rice” or “white rice.，’ In Chinese it is translated as Ching-fan-wang [long 

of pure ricej.66 Legend says that the names ol* his four younger brothers 

all contained the element meaning “ricc” (odana). These names suggest 

thal the Sakyas were already cultivating rice and that they particularly 

valued white rice.

Later Buddhist writings called Suddhodana a rajan (“king”), not a 

rnahdrdjan (‘‘great king，，).67 He was ccrtaiiily a local ruler, but he was not 

the monarch of a great kingdom and was accorded the tide “great king” 

only as a result of the idealization oflater times. He was nominally a ruler, 

although die Sakyas actually had a republic; at the very least, he was a 

wealthy head of a small state.



The Buddha’s mother was Maya. The names of both parents appear 

in relatively old sutras, so they are probably factual names.68 Legends say 

that Maya protected Sakyamuni inside her womb and that after death 

she dwelled in the bliss of the heavenly realm.69 Later sutras give Maya 

the tide of dem (“queen”)./0 In ancient India, maya meant ‘‘mysterious 

spiritual power of a deity.” In later Indian philosophy, maya came to mean 

“illusion，” which is considered lo be the source of the visible universe, but 

it would be misleading to apply any such connotation to the name of the 

Buddha’s mother.

The Buddha5s personal name is generally said to have been Siddhaltha 

(Skt., Siddhartha), meaning “one who has achieved his purpose，” or “one 

who has accomplished righteousness (or profit).，’ This name, however， 

does not appear in the earliest writings, so a question arises as to whether 

it was a later addition./1 At the same lime, because no other name is sug

gested anywhere, there is no positive evidence to cause us to reject the 

tradition.

Il may seem strange that personal names are not ccrtain. In many cases 

Sakyamuni is referred to as tlie Bodhisattva or the Buddha. These expres

sions arc based on a traditional Indian way of thinking. Even in modern 

liines, for example, the scholar Saris Chandra Vidyabhushana Ls referred 

to as Vidyabhushana, which is an academic title similar to “doctor,” 

rather than by his personal name. Japanese people of the past also avoided 

calling the nobles by their personal names and used other expressions.

Because Sakyamuni was born into a ruling family, he was considered 

to be “born in the Ksatriya caste, born in a Ksatriya fam ily.，，72 Mahavira, 

the founder of Jainism, was also born in a Ksatriya family. Later writings, 

however, emphasized the excellcncc of Gotama^ lineage. The Sonadarida- 

^Uta says: “Truly the samana Gotama was well born, both in terms of his 

mother’s lineage and in terms of his father’s lineage, of* pure descent 

through his forefathers for seven generations, with no deviation，and irre

proachable with regard to his lineage.，，/3

The people of tiiat time were probably diligent and led affluent lives. 

Hsuaii-tsang (ca. 596-664) wrote about Kapilavatthu in his travel record, 

Tii-T̂ ang hsi-yii-chi (Buddhist rccords of the western regions), that “the 

ground is rich and fertile, and is cultivated according to the [right] season, 

^hc climate is uniform, and the manners [of the people] are peaceful and 

relaxed.”74 The text says that the city was about 4,000 li in circumler- 

ence.75 The area deteriorated during Llie medieval period but has started 
to produce more since the last ccntury.



The preceding quotation describes the land as rich, and this seems to 

have been a fact. Rice is grown in the region even today, and during the 

Buddha’s time paddy cultivation was practiced. The king’s name, Suddho

dana, “pure rice，” bears this out. Furthermore, the land was located in a 

strategic position connecting the various countries of. the Ganges plain 

and the mountains, an advantageous situation for trade and commerce.

KAPILAVATTHU

The capital of the Sakyas was the town (Jmra) of Kapilavatthu76 (Skt., 

Kapilavastu):77 “And there the Sakyas are at their own home, in 

KapilavaUhu.”78

The town’s name was thought to have been conncctcd with an ancient 

sage callcd Kapila. Later legends say that the sage Kapila possessed a 

special wisdom called “the net of the earth” (bhummajala). When he looked 

at the site with this wisdom, he saw dccr and boars pursuing lions and 

tigers, and rats pursuing snakes. So he predicted that a great city would 

be built there.;9 There seems to be no direct connection, however, 

between the Kapila who founded the Samkhya school of philosophy and 

the town of Kapilavatthu. Kapila, originally meaning the reddish-brown 

color of fire，also became the personal name of a sage.

Kapilavatthu was described as being loeated in the foothills of the Hima

layas on the banks of a river called the Bhagirathi, meaning “a river brought 

to the surface through Siva's blessing by 汪 sage callcd Bhagiratha.,,8° The 

name of the river, Bhagirathi, refers to the Ganges, but is probably given 

to the river under discussion because it is a branch of the Ganges.81

Though cities {nagara) had already appeared in India at the time of the 

Buddha，Kapilavatthu was not referred to in this way，which suggests that 

it could not have been particularly large.82 As Buddhism spread, though, 

the hometown of Sakyamuni drew interest,83 so that in later writings it 

came to be called a city (nagara) and a royal city (rajadham).H4

The site of Kapilavatthu has not yet been definitely located. Some 

scholars identify it with rilaura Kot85 in the Nepalese Terai,86 and Nepa

lese scholars continue to maintain this claim. Tilaura Kot lies twenty-four 

kilometers from Sakyamuni，s birthplacc of Lumbini. When Hsuan-tsang 

visited the area in the seventh ccntury, the city had so fallen into ruin that 

it was impossible to determine how broad it had been. The palace inside 

the c:ity, with a circumference of fourteen or fifteen li, was built of brick. 

Fa-hsicn had visited the site in the fifth century and reported that “the



country of Kapilavatthu is all desolation, with very few inhabitants. On 

the roads people are terrified by white elephants and lions, and no one 

should travel without good reason.,587 All the same, there is considerable 

doubt as to whether Tilaura Kot is the Kapilavatthu of Gotama Buddha's 

time.
The Nepalese government excavations at Tilaura Kot have unearthed 

Ncolithic stoneware, pottery, and coins dating to before the common era， 

as well as the ruins of a monastery. Sculptures discovered there show that 

a cult worshiping linga (tlie phallic symbol used in the worship of the Hindu 

god Siva) existed in the region from quite ancient times. In 1966 punch- 

marked coins were found，on one of which was engraved a horse, con

nected with the Brahmanic horse sacrifice (asvamedha). A sculpture of the 

Buddha dating from the Gupta period (ca. 320-ca. 550) was also discov

ered. Other finds included coins of King Kaniska discovered near Tilaura 

Kot. and pottery dating from the days of Gotama at Bedamau in the west 

Terai basin.88 Subsequently an archacological research team from Rissho 

University undertook a large-scale cxcavation and published a volume 

containing photographs of these artifacts.89 The essentials arc summa

rized in the following articlc from ihe Bukkyo Times:

From 1966 to 1967 we embarked on an exploratory tour to uncover 

the lost ruins of Kapilavatthu. The project was proposed by Professor 

ZuiryO Nakamura of the faculty of Buddhist studies and was promoted 

by lhc combined efforts of Dr. Hajime Omura (professor of geography) 

and Dr. Tsuneharu Kubo (professor emeritus of archaeology). • . • 

Tilaura Kot had not been examined since P. C. Mukherji’s excavation, 

cxcept for a small-scale investigation by the Archaeological Survey of 

India under Dr. Mitra in 1961. After consultation with Dr. Tappa， 

head of the Departmenl of Archaeology, His Majesty’s Government of 

Nepal, it was agreed tliat we would mount a joint cxcavation.

The cxcavation began in 1967 and ended with the eighth season in 

1977-78. Since 1978 we have been consolidating the ruin，setting up 

museum and research facilities, preparing our report, and investigating 

other sites in the same area.. . .

The Tilaura Kot ruins arc 3.2 kilometers northwest of the village of 

Taulihawa in Lumbini Province, Royal Kingdom of Nepal. The ruins 

are rectangular along a north-south axis, measuring about 500 meters 
north to south and about 450 meters cast to west. A brick wall sur
rounds the ruins. The northwest corncr, however, has been lost as a



result of erosion caused by the Banganga River, which flows northwest 

of the site. To the south and east of the northern part of the wall, there 

is a conspicuous moat. What appear to be gates are found in two 

places on the east side and two places on the west side of the wall, but 

the existence of one each on the west and the south cannot be 

confirmed. Within the walls there is one tank each in the northeast 

section and the northern part of the central area, and there are eight 

mounds that indicate constructions of some kind.

We began by excavating Mound 7，in the northern part of the cen

tral area. Wc found the remains of structures dating from the Sunga 

and Kusana periods, with ihe earliest artifacts belonging to the period 

from the Neolithic era down to the era of Northern Black Polished 

(N.B.P.) Ware Culture [600-200 B.C.E.]. Finding pottery resembling 

N.B.P. ware is highly suggestive in terms of，the nature of' the Tilaura 

Kot site, but my personal opinion is that the pottery, though of the 

N.B.P. ware type, is relatively late.. . .

The earliest of the structures dates from the Mauryan period 

[317-c:a. 180 B.C.K.], and others span the Sunga period [ca. 180-ca. 

68 B.C.E.] into the Kusana period [ca. 50 C.E. ^:a. 250J. Excavated 

items include, besides a large amount of pottery, numerous terra-cotta 

objects, coins, and utensils made of stone, copper, and iron. An excava

tion of Mound 11 showed that it belonged to the same period as 

Mound 7, with many finds dating from the Kusana period.

Excavation of both mounds was, aL the wish of the Department of 

Archaeology, His Majesty’s Governmeni of Nepal，terminated before 

the lowest strata were readied, in order that structures might be pre

served and work on them consolidated. Wc were able to verify, however, 

through excavations in areas of Mound 7 where there were no signs of 

structures, that the N.B.P. ware came from quite a deep level. These 

resulis indicate that it is possible to date the earliest settlement at the 

site to the N.B.P. period, that is, 600-200 B.C.E.90

This excavation has great archaeological and historical importance, 

though no positive identification can be made because, as the report 

states, “the remains in I'ilaura Kot are those of a palacc, but no inscrip- 

tional evidence was found [to verify that the site was Kapilavatthu] .^91 

In rcccnt years the Archacological Survey of India has been conduct

ing excavations at another site identified with Kapilavatthu, Piprahwa in



Uttar Pradesh, and has announced that it was the actual site of the town. 

Jt was here that relics of Sakyamuni (or the Sakyas) were found. The 

cxcavation in northern Uttar Pradesh began in 1970，and the announce

ment that Piprahwa was the site of Kapalivatthu came in 1976. The 

hamlei of Piprahwa is about five hundred kilometers east of New Delhi, 

just south of the border with Nepal, and is surrounded by marshy jungle 

and mango groves. There arc about fifteen kilometers between Pipraliwa 

and Lumbini. Brick structures excavated to date include a Kusana-period 

monastery, a stupa, and part of a palace. The objects discovered includc 

two talc reliquaries, three pots, and forty terra-cotta seals. The reliquaries 

conlaincd carbonized bones and the deep pots, ashes.

The decisive factor identifying Piprahwa with Kapilavatthu was an 

inscription, on a pot lid cxcavated from the ruins of what is thought to be 

a monastery, which reads: “丁his monastery was built by Devaputxa 

Kaniska, for the sangka of Kapilavatthu.” 1 have not seen the object, or a 

photograph of it. and so cannot report it as conclusive cvidencc.

The more than forty terra-cotta seals found in the ruins of the monas

tery on the cast side of the stupa, however, do reveal some historical facts. 

The seals were not discovered in one spot but in various places, at depths 

between 1.05 and 1.55 meters beneath ihe surface at the monastery 

ruins. All are unsymmetrically round, about three ccntimetcrs in diame

ter. Some were found, just as they had been placed, in a feretory in a 

bhikkhu's (monk’s) quarters. The seals read, in three- to four-line inscrip

tions in Brahmi characters dating from the first or second century, “Om! 

[Possession of] the Bhiksu Sangha of the Devaputra Monastery at Kapila- 

vastu” and “[Possession of] tlie Bhiksu Sangha of Maha-Kapilavastu.55 

Om. is a sacred syllable used by the Indians; its use here reveals the 

inlluence of the Sanskrit revival, particularly remarkable after the second 

century. Devaputra means uson of the deity” or “son of heaven”； it is a title 

used in inscriptions by the Kusana kings (such as King Kaniska).92

These finds testify to the cxistcncc of a monastery founded by a 

Kusana king (Kaniska?) al the site and that the name of the site was 

Kapilavastu or Maha-Kapilavastu. The seals, being portable, could of 

course have been taken to the site from elsewhere, and Kapilavastu might 

indicate a relatively wide area. Nevertheless they do provide a basis for 

idcntilying Piprahwa with Kapilavatthu, although absolute proof Ls still 

lacking. Although Mauryan coins were reportedly found at the site，it is 
not known how many objects dating before that era were found. The



stupa seems to have undergone a reconstruction. Altogether seven reli

quaries have been found, five by Pcppe and two more recently. The num

ber is not unusual: at Amaravati five were discovered.

The report by the Archaeological Survey of India infuriated Nepalese 

archaeologists. They compiled a report, which they distributed interna

tionally, saying that the Indian claim was unsubstantiated and that 

Tilaura Kot was Kapilavatthu.93

As yet no definite conclusion has been reachcd, and a filial decision 

must await future excavations. The passions aroused by the question of 

the site arc fanned by the contention that if Tilaura Kot is the site of 

Kapilavatthu, then Sakyamuni was Nepalese, and if Piprahwa, then he 

was Indian. If the latter is the case, Sakyamuni was an Indian who hap

pened to be born at Lumbini (in Nepal) during his mother’s trip to that 

site. Neither India nor Nepal existed at the time as a national entity, so 

ihe question has very little relevance for those not directly involved.

Kapilavatthu appears to have fallen into ruin after the death of Kaniska. 

Fa-hsien (340? 420?) described it as fallows:

Less than nyojana [around seven kilometers] east from here [the birth

placc of Konagamana Buddha] we arrived in Kapilavastu. In the town 

there was neither king nor people, and everything was extremely deso

late. There were only some bhiksus [monks] and a few dozen families of 

the common people. Where the old palacc of King Suddhodana had 

been, there had been made an image of the prince’s mother. It was an 

image showing the prince，riding a white elephant, entering his moth

er^ womb. Stupas had been built where the prince turned around 

again after leaving the east gate of the palace and seeing the sick man; 

where Asita [the sage] had inspected the marks of' the prince; where, 

with Nanda and others, [the Buddha] had struck the elephant; and 

where he shot the arrow. [At that time] the arrow entered the ground 

30 li to the southeast making a spring gush out. People of later times 

made this into a well for travelers to drink from. Stupas were also built 

where the Buddha returned to meet his fattier, the king, after attaining 

enlightenment; where the five hundred Sakyas left home and bowed to 

Upali and the earth moved in six different ways; where the Buddha 

prcached the Dharma to the devas and the four heavenly kings guarded 

ihe four gates so that even the king, his father，could not enter; and 

where the Buddha sat facing cast under a nigrodha tree and Maha- 
pajapati presented him with a samghatl robe, lliis  tree is slill standing.



八 smpii was also built where King Vidudabha murdered the SaJcyas, 

who，dying, all attained sotapanna [entrance to the river leading to nir

vana] ，and this still stands. Several li northeast of the city was the king’s 

field, where the princc sat under a tree and watchcd the ploughing.94

Alexander Cunningham believed that Fa-hsien，s description was invalu

able to his efforts to locate the position of Kapilavatthu.93 The area was

still in ruins when Hsiian-tsang visited it over two centuries later:

The country of Kapilavastu is about 4,000 li in circumference. There 

are ten empty [unpopulated] towns [here] and die desolation is ex

treme. The capital is ruined and fallen down，and its circumference is 

difficult to measure. Within, the king5s palace is 14 or 15 //in circum- 

fercnce. It was built of piled brick, and its foundations are still high and 

strong. It has long been deserted. There are few places where people 

live. There is no great lord [who governs the country as a whole]. Each 

town sets up its own head. The ground is rich and fertile and is culti

vated according to the [right] season. The climatc is uniform, and ihe 

manners [of the people] are peaceful and relaxed. There arc ruins of 

samgharamas in more than a thousand places. There is still one samgha- 

rdma adjaccnt to the palacc, and it houses more than 3,000 bhiksus. 

They study the teachings of the Hinayana schpol Sammitiya. There 

are two temples of the devas where the followers of a non-Buddhist sect 

live.96

Though only remnants of buildings remained, Hsiian-tsang linked them

to legend.

Within the palace of the king is a ruined building. This is the main hall 

of King Suddhodana. Above [the ruins] is a monastery, in which is a 

statue of the king. Nearby arc the ruins of a building，the sleeping 

quarters of Mahainaya. Above，a monastery was erected, inside which 

is a statue of the queen. Nearby is a monastery; this is the place where 

the Bodhisattva descended into the womb of his mother. Inside [the 

monastery] Ls a depiction of the Bodhisattva descending from heaven. 

[According to] the Theravadins, the Bodhisattva entered his mother’s 

womb on the night of the thirtieth day of the month ultara-dsdlha (the 

latter half of the month Asadha). This is equivalent to the fifteenth day 
of llie filth month [in China]. Sects [other than the Theravadins say]



that he entered his mother's womb during the night of the twenty-third 

day of that month. This is equivalent to the eighth day of the fifth 

month [in China].97

Villages and towns belonging to the Sakyas that arc described in the 

canonical writings of early Buddhism，apart from Kapilavatthu, include 

Catuma, Khomadussa, MctarOpa (Ulumpa), Nagaraka, Sakkara, Sama- 

gama, Silavati, and Vedhanna. Towns and villages of the Koliyas men

tioned in the canons of early Buddhism are Dcvadaha, Haliddavasana, 

Kakkarapatta, Kundi, Ramagama, Sajjanela, Sapuga, and Uttara.98

It was in such a historical and cultural matrix that Sakyamuni 

appeared."

B ir th

LEGENDS SURROUNDING CONCEPTION

Later biographers of the Buddha crcated legends around the events that 

preceded Gotama^ birth.100 Even extremely ancient Buddhist writings, 

however, already meniion that Sakyamuni descended from the Tusita 

heaven to enter Maya?s womb. The Suttanipdta says: “(955) Said the vener

able SaripuUa: ‘I have never seen such nor heard such，that such a 

teacher, a master of all, whose words are beautiful, dcsccnded from the 

Tusita h eaven . Th i s  refers to the legend that, before his birth in this 

world, the Buddha dwelled in the Tusita heaven, died there, and was 

reborn in Lumbini Garden, near Kapilavatthu.102 Such legends represent 

the first step toward the Buddha’s deification. Descending, Sakyamuni 

was callcd the Bodhisalta (Skt., Bodhisattva), meaning “one seeking 

enlightenment.’，103 A legend that describes him descending riding a six- 

tusked elephant also appears in ancient verse.104

According to later legends, when die Bodhisatta was about to descend 

from the Tusita heaven, he carcfully considered the time, placc, country, 

caste, tribe, and parents most suitable for his next birth.100 Legends say 

that Maya had a dream of llie Bodhisatta entering her womb in the form 

of a white elephant.106 “AvidQrcnidana” in the Nidanakatha (tlie introduc

tion to the Jataka)̂  which is comparatively devoid of mythological exag

geration, sets out the legend as follows:



[Queen Maya] entered the finely furnished royal sleeping chamber, 

and lying down on a couch, fell asleep and dreamed the following 

dream: The four guardians of the world lifted up the queen, with her 

couch, and carried her to the Himalayas. They laid her under a great 

sala tree，sievenyojanas in height, on the Manosila tableland, j;ojanas 

broad, and stood at one side. Then the wives [of the four heavenly 

kings] came and took the queen [Mahamaya] to the Anotatta lake, 

where they bathed her to remove her human contamination, clothed 

her in heavenly robes, anointed her with perfumes, and dcckcd her 

with heavenly flowers. Not far away was a mountain of silver, within 

which was a golden palacc. There they set up a heavenly couch with its 

head to the east, and laid [the queen] upon it. At that time Lhe Bodhi- 

satta, in the form of a magnificent white elephant, was wandering 

about not far from there, where there was a golden mountain. De

scending from lhe mountain, he climbed the silver mountain, and, 

approaching from the north and plucking a white lotus flower with his 

trunk the color of silver chain, he trumpeted loudly and entered the 

golden palace. Three times he walked around his mothers couch with 

his right side toward it; then he opened [his mother’s] right side and 

seemed to enter her womb.

In this way [the Bodhisatta] was conceived [at the time of the full 

moon in] the constellation of Uttara-asalha. The next day, when she 

awoke, the queen told the king about her dream. The king summoned 

sixty-four eminent Brahmins and made costly seats for tliem upon the 

ground covered with grasses and festively prepared with laja flowers. 

When the Brahmins were seated, he filled gold and silver bowls with 

excellent inilk-gruel flavored with ghee, honey, and sugar, and covering 

them with gold and silver bowls he gave them to the Brahmins to eat. 

As well he presented them with new robes and tawny cows, making 

them satisfied. Alter all their desires had been satisfied, he told them of 

the dream and asked them, “What will come of it?”

The Brahmins said, “Do not worry, great king. A child has been 

conceived in the womb of your queen; a male child, not a female. You 

will have a son. If he lives the settled life of a householder, he will be

come a wheel-rolling king, but if he leaves home and retires from the 

world，he will become a buddha and remove the veil [of illusion] from 
the world.”

Now, the instant the Bodhisatta was conceived in his mother’s



womb，all the ten thousand worlds suddenly quaked, trembled, and 

were shaken violently. The thirty-two portents appeared: a limitless 

light filled the ten thousand worlds; the blind acquired sight, as if from 

a desire to see this glory; lhe deaf heard the sound; the dumb talked; 

the hunchbacked became straight; the lame walked with [their] feet; 

all those in bonds were released from their chains and bonds; in every 

hell, lhe fire was extinguished; in the realm offietas [hungry spirits], the 

hunger and thirst ceased; the wild animals lost their fear; the diseases 

of living beings were cured; all living beings became pleasant spoken; 

horses neighed and elephants trumpeted in sweet manner; all musical 

instruments gave forth melody, untouched by humans; peoples’ brace

lets and ornaments jingled; all directions bccame clear; a inild, cool 

breeze began to blow to please living beings; a cloud appeared out of 

season and gave forth rain; also, water welled up from the earth and 

flowed forth; the birds ceased flying through the sky; the rivers stopped 

running; the waters of the great ocean bccame sweet; everywhere the 

land was covered with lotuses of five different colors; flowers bloomed 

everywhere, those of the land as well as those of the water; trunk lotuses 

bloomed on the trunks of trees, branch lotuses bloomed on branches, 

and vine lotuses grew on vines; on the ground, cane-shapcd lotuses 

burst through rocky ground and grew up and up in sevens; in the sky 

arose hanging lotuses; everywhere fell a shower of flowers; and celestial 

music played in the sky; all over there were garlands in all the ten 

thousand worlds, with waving whisks and the incense of flowers, re

sembling a garland thrown up whirling, a bouquet of flowers that was 

pressed down to a bundle, or a well-arranged seat of garlands.

In this way was the Bodhisatta conceived; from [lhe time of] con

ception, four devaputlas [heavenly beings] kept guard, with swords in 

their hands, to prevent the Bodhisatta and lhe Bodhisatta^ mother 

from encountering misfortunes. No lust for men arose in the mind of 

the BodhisaUa’s mother, and she obtained the foremost gain and the 

highest fame. She was calm and felt no physical tiredness, and she saw 

the Bodhisatta inside her womb as if seeing a pale yellow thread in a 

transparent jewel.107

The conception and birth of Gotama Buddha gave rise to legends and 

became the subjcct of ancicnt Buddhist art. The oldest artistic expression 

of the dream is a medallion found at Bharhut in central India, daring



from the second ccntury B.G.E., now on display at the Indian Museum, 

Calcutta. Though it is crudely carved, it dcpicts a homely scene that 

might still be found in India today.108 Maya is lying on her right side on a 

couch in the center of the composition. A large white elephant is 

descending from the top. Two female attendants sit in front of the queen, 

one fanning her with a whisk, to cool her and to keep insects away, the 

other sitting with the palms of the hands together, seeming to venerate 

tlie imminent conception. A burning light stand is depicted at Mayans 

feet, indicating that it is night. An old woman appears in lhe upper left, 

the palms of her hands together, watching intently. An inscription at the 

top of the composition reads “Bagavato ukramti [The Dcscent of the 

Bhagavant (the Blessed One)].”

A relief from Amaravati dating from the sccond century C.E” now in 

the Indian Museum, Calcutta, shows Maya lying on her side on a mag- 

niliccnt couch, surrounded by her attendants, who arc fanning her with 

whisks to keep insects away. A small elephant is carvcd on the ceiling 

frame, about to descend into the queen’s right side.109

In later times people expressed doubts about the veracity of the myth. 

Indian commentators such as Vasubandhu (320?-400?) discussed the pos

sible meaning of the Bodhisattva entering his mother Maya's womb in 

the shape of a white elephant and whether in fact he did indeed assume 

such a shape.

The size [pramdna] [of the intermediate existence in the realm of de- 

sii*e| is about that of [lhe body of] a five- or six-year-old child. The 

sense organs, however, arc keen [patu]. The BodhLsattva's [intermedi

ate existence] was about the size of [the body of] a youth, his form 

complete and endowed with the marks of perfection [thirty-two or 

eighty marks of a buddha].110 Therefore die Bodhisattva, in lhe form 

of intermediate existence \antarabhavaslha\ illuminated the one hundred 

thousand million four great continents when he entered his mother’s 
womb.

[Qliestion：] Why did the Bodhisattva\s mother see a young white 

elephant entering her [right] side?

[Answer：] This is no more than a good omen. (The intermediate 

existence in the form of a white elephant did not enter the womb.] 

The Bodhisattva had already long sincc thrown away the animal form. 
It is like the tradition that King Krkin saw ten things in his dreams:



“an elephant, a well, a grain of barley, sandalwood, a young elephant, 

an orchard, a monkey anointing [an immoral priest to make him a 

king], a merry monkey，cloth, and a struggle.”111

fA white elephant], in lhe form of the intermediate cxistencc, did 

not pierce lhe |mother’s right) side and enter [the mother’s womb]; it 

entered [the womb| through the birth canal. Becausc twins，times [of 

conceprion] are different, the one [of the twins] who is born later is 

considered the firstborn, [having been conceived first], and the one 

who is born first is considered the younger [having been conceived 

later].112

The Buddha was well aware of the time he was born in his mother’s 

womb, when he dwelt there, and when he exited [from the body]. In 

this ease, p)ecause he was not yet lhe Buddha], he is designated by a 

name referring to the future.113

Vasubandhu’s comments represent a dcmythologizing process taking 

place more than a millennium and a half ago in India.

Then why was die myth of a white elephant created? The mounting 

rain clouds of the monsoon season in India remind us of an elephant. 

Kalidasa, the fourth- or fifth-ccntury poet and dramatist, describes clouds 

being transformed into young elephants and falling down into tlie gar

dens of the mansions of the _yaksas.u  ̂Tn this he may have been influenced 

by lhe Buddhist legend. Elephants were close to the Indians; they were 

employed in both war and peace and were thought to give life to both 

human beings and animals by calling on the rain clouds and so bringing 

about a successful harvest.115

The description of the conccption and the dream belong to the realm 

of myth. Historical fact begins with the Buddha’s birth.

BIRTH: FACT AND LEGEND

Gotama Siddhattha (Skt., Gautama Siddhartha) was born the son of 

Suddhodana (Skt., Suddhodana), king of the Sakyas. He was apparently 

the first child, judging from the description of the king’s great joy at his 

birth and from the fact that no refcrcncc is made to any older brothers. 

His birthplace was Lumbini Garden, not far from Kapilavatthu, as an old 

verse says, “in the village of the Sakyas, in the country of Lumbini.”116 

The site is in the present-day Lumbini Province of Nepal.
There is no doubt about the historicity of Gotama Buddha’s birth at



Lumbini. Its locality has been verified by a pillar there bearing an inscrip

tion by King Asoka. The pillar was discovered in December 1896 by the 

archaeologist A. A. Fuhrcr in a temple called Rummindei, at the village 

of Padariya, eight kilometers northeast of Dulha in the Basti district, not 

far from the border between India and Nepal.117 On the pillar is the fol

lowing dedicatory inscription: “King Piyadassi [Asoka], beloved of the 

gods, twenty years after his consccration, himself came to this place and 

paid homage bccausc Sakyamuni Buddha was born here. He caused a 

stone wall to be made and a stone pillar to be erected [to commemorate] 

the birth here of the Bhagavant [the Blessed One]. He exempts the vil

lage of Lummini [Lumminigdma] from taxes and rcduccs its [produce toll] 

to onc-cighlh.”118

Fa-hsien rccords in his travel diary:

Fifty li east of the city [Kapilavastu] was a garden of the king, called 

Lumbini. Here the queen [ l̂aya] entered the pond and bathed her- 

sell*. Coming out of the pond she walked twenty steps along the north

ern bank, raised her arm, and caught hold of a tree branch. Facing 

cast, she gave birth to the prince. When he 1'ell to the ground, the 

prince took seven steps. I'here remains a placc where two dragon kings 

poured water on the princc* and bathed him. Where they bathed the 

prince, a well was made. Today clcrics constantly take the water of the 

pond where [the queen] bathed and drink it.119

Hsuan-tsang relates the myths and legends associated with the place:

Eighty or ninety li northeast of the Arrow Well, we come to Lumbini 

grove.120 There is a pond where the Sakyas bathed. The water was as 

clear as a mirror and all kinds of Howcrs covcrcd it. Twenty-four or -five 

paces to the north is an asoka tree, but it is withered now. Here the 

Bodhisattva was born. The Bodhisattva was born on the eighth day of 

the latter half of lhe month of Vaisakha; which corresponds to our 

[Chinese] eighth day of the third month. The Sthaviravadins say it was 

on the fifteenth day of lhe latter half' of the month of Vaisakha, which 

corresponds to our [Chinese] fifteenth day of the third month. A stupa 

to the east of here was built by King Asoka. Here two dragons bathed 
the prince. When the Bodhisattva was born, he walked without assist

ance seven steps in each of the four directions, saying: “In heaven and



on earih, I alone am lord; from this time on, my births are exhausted” 

[“This is my final body; I will no longer be subject to the cycle of birth 

and death，，]. Where his feet irod, great lotus flowers grew up. Two 

dragons danced forth and, fixed in the air, poured from their mouths 

two streams of water, one cold and one warm; with this water they 

washed the prince’s body.

Two clear wells, with two stupas beside them, are to the east of the 

stupa at the place where the princc was washed. Here the two dragons 

emerged from the earth. When the Bodhisattva was born, relatives and 

attendants ran in search of water to bathe him. [Then] two springs 

gushed forth in front of the queen. One was cold，and one was hot.121 

With these waters [the prince] was washed.

A stupa to the south of here Ls at lhe place where Indra took the 

Bodhisattva into his arms. When the Bodhisattva first emerged from 

the womb, Indra knelt down and rcccivcd him and wrapped him in an 

exquisite heavenly robe.

Closc by are four stupas, marking where the four heavenly kings 

carried the Bodhisattva in their arms. When the Bodhisattva was born 

from the right side |of Maya], the four heavenly kings wrapped him in 

a fine, velvety golden robe. Placing him on a golden table, [they] 

stepped forward to the mother, saying: “It is a cause for rejoicing that 

the queen has given birth to a child of merit and virtue. The inhabit

ants of the heavenly realms arc all rejoicing; how much more should 

those of the human realm !’，122

Today the excavated Asokan pillar stands above ground, surrounded by a 

square iron railing. Hsiian-tsang mentions lhat when he visited Lumbini 

the pillar had broken into halves and fallen down. “Not far [from the stu

pas] is a great stone pillar, on the top of which is the figure of a horse. It 

was built by King Asoka. Latcr，a thunderclap by a wickcd dragon broke 

it in halves and it fell to the ground.，，123 The pillar is 6.8 meters high. Its 

base is 2.5 meters in diameter, and the top of the pillar measures nearly 2 

meters in diameter.

Lumbini is situated in the Terai basin in southwestern Nepal, about 

thirty kilometers from Bhairawa airport, to which there are flights from 

Katmandu. It is difficult to reach Lumbini by road from within Nepal. 

From India, Lumbini Ls about 30 kilometers from Nowgarh Station on 

tlie Nordicastcrn Frontier Railways, about 20 kilometers from the fron

tier between the two countries, and about 110 to 120 kilometers from



Gorakhpur. The Indian government built a road from India to Lumbini 

to mark the commemoration of the 2,500th anniversary of the Buddha’s 

death. The United Nations is sponsoring a project to develop a one-by- 

three-mile area of Lumbini for tourism and archaeological excavation. 

Nearby; the Trans-Asia Highway is being constructed, and a road linking 

Bhairawa and Lumbini is being built with British aid.

CultivaLed fields spread between the border and the town of Lumbini. 

The fenccd-in archaeological site, lying beyond the bazaar, contains a 

resthousc and an information center on the right. On the left (to the north) 

is a modern stone stupa built by Mahendra, the former king of Nepal.

In front of the Lumbini tank are broken walls that mark the ruins of an 

ancient monastery, excavated in 1933 and 1934 by the government of 

Nepal; the brick foundations of the monastery, carvings from votive stu

pas, and a large pedestal were discovered. Northwest of the tank is 汪 bur

ial mound, an ancient stupa. A stone plinth stands on another small 

mound, formed by the earth from Nepal’s archaeological excavations.

Facing the Maya Devi temple is the Lumbini Buddha Bihar, run by the 

Buddhist Association of Nepal. Bccausc it is a Nepalese temple, the eyes， 

nose, and mouth of the Buddha are painted on the roof tower. When I 

visited Lumbini in 1977, it was headed by the Vcn. Vimalananda, a 

Nepali who had been ordained in Katmandu and had undertaken train

ing in Sri Lanka. He was a cousin of the Ven. Amritananda, who was 

engaged in various types of social work in Katmandu. The Buddhist 

remains in Lumbini are administered and financed by the government of 

Nttpal, through the Lumbini Dharmodaya Committee. Besides the Nepa

lese temple, there arc Sri Lankan and Tibetan temples.

Summers arc hotter and winters colder in the Terai basin than in 

Katmandu. All the same, temperatures are not that cold in winter. The 

region has an annual rainfall of between 762 and 1,016 mm, and by May 

it is already quite hot. Such a climatc supports a rich harvest of rice every 

year，and it is likely it was so in the Buddha’s time as well, considering 

that Suddhodana5s name, like those of his brothers, contains the element 
odana, “rice.”

At present there arc no trees lo speak of，other than the bodhi tree 

beside the Maya Devi temple; the whole area is a flat expanse, covered by 

grass and fertile fields.121 It is a desolate area.121 Excavations arc cxmdnu- 

lng in a nearby area where there arc trees.

The Maya Dev! temple is similar in style to Hindu temples found 
everywhere in India. It stands oil a large square platform (1.2 meters



high), on which gra.ss grows. Inside the temple, the floor of which is slightly 

below the level of the platform，there is a stone relief depicting the Bud- 

dha，s birth. On the right is a large figure of Maya, with her right arm 

raised, clasping the branch of a sala tree. The sccnc illustrates the legend 

that Sakyamuni was born from his mother’s right side. Below is carved 

the small figure of the newborn Sakyamuni, his right arm raised and his 

right leg forward. The figures seem to have been cut away, perhaps by 

Hindus or Muslims. The root of the pipal tree can be seen behind lhe 

relief. The figures of MahapajapatT, Gotama’s aunt, and female attend

ants are also depictcd. Mahapajapati is believed to be the figure on the 

left of Sakyamuni, with her legs slightly bent and arms held out，as if to 

take hold of something (the newborn child?). Indian custom decrees that 

the right is pure, the left defiled, so being born from the right side is a 

pure birth.

Prior to the government archacological investigation, the temple had 

long belonged to Hindu worshipers, and sacrifices were even performed 

there (a complete turnabout from the teachings of Sakyamuni). Most of 

the sculptures in the temple had been destroyed by Muslim invaders, and 

local people had worshiped the statue of Maya, confusing it with that of a 

Hindu deity. Now the relief is daubed red in places, and flowers arc 

offered to it.

The pipal tree that stands beside the platform on which the temple is 

built is said to be the one beneath which Sakyamuni was born. The tree 

is old enough to make this assumption persuasive, but no rccords are 

extant to attest whether tlie tree has been at this spot from the days of 

Sakyamuni or was transplanted from somewhere else.

Excavations behind the temple began in 1976, four or five meters from 

the northern wall. In 1977 the remains of a Mauryan-period Mahamaya 

Devi temple were found, but further work was hindered by lhe existing 

temple standing above them. All the same, it has been suggested that a 

certain section is pre-Mauryan. The Lumbini excavations had the follow

ing major results: 1) Discovery of the “horse-head” capital of the Asokan 

pillar. Though it is in fragments, the mane portion has been found, con

firming Hsiian-Lsang，s report. 2) Discovery of a golden reliquary, approxi

mately three centimeters high，containing tiny bone fragments, several 

ornaments, and one grain of burned ricc. It is very likely that the bones 
art! those of Gotama Buddha. (There is, however, no inscription.)I2{> 3) 

Discovery of a second stone pillar; it seems also to have been erected by 
Asoka. The pillar is only slightly damaged.127 All other artifacts and



buildings are reccnt. There Ls a superb Buddha statue donated several 

years ago by the Myanmar government, as well as a school and two large 

guest houses with limited overnight accommodations.

Near the platform and the Asokan pillar is a tank excavated in 1931. 

Local people believe that the Buddha bathed there when he was a baby. 

It is possible, although there is no proof that he did so. Both Fa-hsien and 

Hsiian-tsang mendon it.128 Tanks are found at all sacred places in India, 

and here would have been no exception. Tt may have happened as Fa- 

hsien wrote: “Here the queen [Maya] entered the pond and bathed her

self. Coming out of the pond she walked twenty steps along the northern 

bank, raised her arm, and caught hold of a branch of a tree. Facing east, 

she gave birth to the prince.” In Japan it would be an unlikely custom to 

bathe in ponds, since Japanese ponds arc small and cold, but in India and 

Southeast Asia even women immerse themselves in tanks. It was probably 

not as popular a custom in Nepal as it was in India, however.

It appears that Asoka’s power extended to the Lumbini region in the 

latter years of his reign. At Nigliva (in the middle of the Terai basin), a \dl- 

lage nvcnty-one kilometers northwest of Rummindei, there remains an 

edict of Asoka indicating that twenty years after his consecration Asoka 

had a stupa dedicated to Konagamana Buddha repaired and enlarged.

The first fascicle of the Kuo-ch3u-hsien-tsai-yin-kuo-ching gives further 

details, of both fact and imagination:

Then [Maya], having entered the garden, feeling tranquility of the 

sense organs, and being at her full term of ten Qunar] months, on the 

eighth day of the second month [the eighth day of Vaisakha; the Sung, 

Yiiari, and Ming editions of the canon, however, say the eighth day of 

the fourth month]，as the sun was rising, tht! queen saw a great tree in 

lhat garden. It was an asoka tree. The color of its flowers and the fra

grance of its scent were magnificent; its branches and leaves spread 

with extreme luxuriance. She raised her right arm, wishing to take 

hold of it, and just then lhe Bodhisattva gradually emerged from her 

right side. Below the tree a seven-petaled lotus flower composed of the 

seven jewels sprang forth, its size like that of a great wheel. The Bodhi- 

sattva descended on top of the lotus blossom and then, unaided, look 
seven steps.129

The mention of tlie lotus blossom suggests the presence of a pond.

How was it, though，that Gotama was born at Lumbini, and not at the 
palace in Kapilavatthu or in the capital of the Koliyas, said to be Maya^



people? Would it not have been considered dangerous for a woman so 

close to her time to travel? The Nidanakatha relates one possible reason:

Other women may not reach, or may run over，ten months，or give 

birth sitting or lying down，but the mother of the Bodhisatta is not so; 

she carries the Bodhisatta in her womb for ten months and then gives 

birth standing up. This is the proper way for a Bodhisatta^ mother to 

give birth. Queen Mahamaya also carried the Bodhisatta in her womb 

for ten months, like carrying sesame oil in a vessel, and when the time 

for her delivery approached, she wanted to go to Lhe home of her rela

tives [her family]. She spoke to the great king, Suddhodana, saying, 

“Sire，I would like to go to the city of Devadaha where my family 

dwells.̂  “Certainly，” said the king, ancl he had the road from Kapila

vatthu to Devadaha made flat and had [the road] decoratcd with plan

tain trees, pots filled [with water] , flags, and streamers. Seating the queen 

in a golden palanquin shouldered by a thousand courtiers [amacca], 

[the king] sent [lier] off with a great crowd of attendanis.130

Legends also relate that pregnant women experienced a craving [dohald) 

for something different, so it is quite natural that the queen went to a gar

den to restore her spirits. That the birth took place in the garden gives 

the whole legend a poetic and romantic atmosphere.

A more realistic explanation might be related to lhe ancient Indian 

practicc of. isolating women at childbirth, a practicc derived from a con

cern that the pollution surrounding birth should not affect others. The 

Brahmanic law codes regulate ritual purification at the time of a death and 

say lhat similar regulations should be applied to birth as well: “As this im

purity on account of death is prescribed for [all] Sapindas, even so shall it 

be [held | on a birth by those who desire to be absolutely pure.131 [Or 

while] the impurity on account of a death is common to all [Sapindas], 

that caused by a birth [faUs| on the parents alone; [or| it shall fall on the 

mother alone and the father shall bccome pure by baihing.”132 It is very 

likely that Maya went to Lumbini to fulfill some such condition.

Pilgrimages to Lumbini were encouraged in the later strata, of the Pali 

canon,134 and the legend of King Asoka relates that Asoka himself visited 

Lumbiiil at the recommendation of the cleric Upagupta. Hsiian-tsang 

reported the existence of lhe horse figure on top of a stone pillar. Even 

today, great numbers of pilgrims visit Lumbini. The Nepal government 

does not require visas of such pilgims, and the Indian government distrib

utes tourist information for visitors to Lumbini, even though it is in



Nepal. Since Lumbini’s existence has been verified through archaeologi

cal excavation, as well as by the inscription of Asoka, we may also be able 

to accept as fact other points mentioned in the ancient verses.

Another tradition is that Suddhodana, praying for the safe delivery of 

his child, made a great offering of food and clothes at Kapilavatthu.135

The birth of Sakyamuni is mentioned in detail in various Buddhist 

writings and depicted in works of art.1̂- The Mddnakalhd describes the 

birth as follows:

Now between the two cities there was a pleasure grove of sala trees for 

the inhabitants of both citics, called Lumbini Garden. At that time the 

garden was one mass of blossoms, from the ground to the tips of the 

branches. Among the branches and the flowers flew swarms of five- 

colored bees, and flocks of various kinds of birds, roaming around and 

singing sweetly. Lumbini Garden was like Cittalata Garden [of Indra] 

or like the finely dccoratcd banqueting hall of a great and powerful 

king. When the queen saw it, she wanted to spend some time in the 

grove of sala trees, and her courtiers led her within. Then, going to the 

foot of a good-omened sala tree, she tried to take hold of one of its 

branches. The sala tree branch, like the tip of a well-steamed rccd, 

bent down to within the queen’s reach. As she reached out her hand to 

take hold of the branch, her labor pains began. Then the people，hav

ing hung a curtain around her，retired. Holding the branch of the sala 

tree, she gave birth standing up. At that very moment four pure-minded 

Mahabrahman deities came up to her, bearing a golden net, in which 

they received the Bodhisatta and placed him before his mother, saying: 

“Rejoice, O queen! A mighty son has been born to you.，，137

The presence of tlie four Mahabrahman deities receiving the child 

denotes tlie influence ol. Hinduism on what is essentially a Buddhist myth, 

rhough sala (Skt., sala) trees are mentioned here, in latcr biographies the 

Buddha is said to have been born beneath an asoka (Skt., asoka) tree, 

which belongs to the pulse family. O f great interest is the lack of any men

tion of the Buddha being born from his mother’s right side, as described 

in later legends.1̂8 Ancient Indians considered the right to be pure, so it is 

not surprising that this was the side from which the Buddha was born. It 

is puzzling, though, that biographers should have described the Buddha 

as emerging from his mother’s side, (I am reminded of the statue of the 

Japanese Buddhist priest Kuya (903-972) who is shown with small images 
of Amitabha Buddha emerging from his mouth; something similar in



concept could account for the description ol' the Buddha’s birth.) T believe 

that there has been considerable Brahmanic influence here. The Veda 

mentions the emergence of class distinctions in a hymn describing how all 

tilings in the cosmos emerged from die primeval Man (Purusa): “When 

they [the gods] cut up and divided Purusa [as an offering at the cosmic 

sacrifice], into how many parts did they divide him? / What did his 

mouth becomc? What did his arms bccome? What were his thighs, what 

were his feet named? I  His mouth was made the brdmana. His arms were 

made the rajanya. His thighs were made Lhe vaisya. From his feet the sudra 

were born.，，139

The Buddha may have been described, following this legend, as being 

born from the side, beneath the armpit, bccause he was a Ksatriya, a 

member of the caste of warriors and the aristocracy. It is not likely, 

though, that such ideas held sway in the Terai basin at the time when the 

Buddha was born. The legend that he was born from his mother’s right 

side does not appear in lhe early Pali scriptures but rather in the prose 

portions of Mahayana scriptures whose original form dates from the 

Gupta dynasty (after 320 C.i:.), the time of the Hindu revival when 

Buddhism was greatly influenced by other Iridic cultural traditions, from 

Brahmanism to Hinduism.

The Nidanakatha relates:

Now other living beings, when they emerge from the womb，are cov

ered with that which is disagreeable and impure, but not so the Bodhi

satta. The Bodhisatta emerged radiantly from his mother’s womb like 

a preacher descending from the Dharma seat or like a person coming 

down a staircase, standing with arms and legs extended, not covered 

by any impurity issuing from his mother’s womb, like a jewel placcd on 

purified white kasi cloth.

Though this was so, there came from the sky two streams of water 

to honor the Bodhisatta and his mother，which [washed and] refreshed 

the bodies of the Bodhisatta and his mother. Then from tlie hands of 

Brahma deities, who had rcceivcd [die Bodhisatta] in a golden net, the 

four great heavenly kings rcceivcd [him] on the soft serow skin selected 

for celebratory occasions. From the hands [of the four great heavenly 

kings]，men received [him] on a jute pillow.140

This early legend describes no more than two streams ol' water flowing 
from the sky. Later legends say that the newborn child was consecrated 
with water sent by two dragons (naga); specifically, in still latcr tradition,



by the dragon-kiiigs Nanda and Upananda.141 In the Tseng-i a-han-ching, 

Nanda and Upananda had been evil dragons who were subdued by 

Sakyamuni.142 Their celebratory role oil the occasion of his birth was a 

much later addition to the legend.

Legends relating that the standing baby, Sakyamuni, was consecrated 

with nectar (Skt.，amrta; Pali, amata) arc based on ancient rituals.143 The 

consccralion is also depicted in art. A carvcd panel showing the birth of 

the Buddha is on the crossbeam on the upper part of the South Gateway 

of Stupa 1 at Sand. Maya stands in the center, and elephants arc pouring 

water on the left and tlie right. At the side，peacocks and other birds arc 

depictcd within a flower and leaf pattern inspired by the lotus.144 

According to the Mdanakathd,

When he [the Bodhisatta] left their hands，he stood upon the earth 

and looked toward the east, where, before him, spread forth many 

thousands of worlds. There gods and men made offerings to him of 

incense, garlands, and so on, saying, “Great being! Here there are 

none thal equal you and certainly none that arc your superior.” When 

he had surveyed the four cardinal directions and the four intermediate 

ones, and the zenith and the nadir, he could not discover any his equal, 

and he proclaimed, “This is the north,” and took seven steps, accom

panied by Mahabrahma holding a white parasol over him and by 

Suyama bearing a whisk and other gods carrying other symbols of roy

alty in their hands. Then，at the seventh step, he stopped and uttered a 

lion’s roar, a noble shout, beginning with, “First am 1 in all the 

world!”145

The legend that Sakyamuni took seven steps after his birth is depictcd 

in sculptures from Gandhara, Nagarjunakonda, and Nalanda.146 The 

Suttanipdta, however，contains no mention of this in its birth legend，which 

would suggest that the birth legend contained in that text, and the Sutta- 

îpoia as a whole (compiled in the third century B.C.l*；.?), came into exist

ence before this element was crcatcd.

Here we already find die kernel of the laler legends concerning the 

birth of lhc Buddha, but no mention is made of “the right hand raised 

and pointing to the sky and the left hand pointing to the ground.” The 

verse said to have been spoken by the Buddha at that time is a very late 

addition,147 Though the Nidanakatha. explains why he spoke at his birth, 
this is clearly a later addition.



Later biographies of the Buddha say that Maya died seven days after 

the Buddha was born, but the earlier writings make no mention of it. 

However, the Nidanakatha says: “Because the womb that holds a Bodhi

satta is like the inner precincts of a temple, and therefore cannot be occu

pied or used again by others, the mother of the Bodhisatta died seven 

days after the BodhisaUa’s birth and was reborn in the Tusita heaven.55148 

We can perhaps accept the death of the Buddha’s mother soon after his 

birth as fact, given the specificity of the legend and the attempts to ration

alize the event. It is notable, though, that there is nowhere in any of the 

various streams of the legend any suggestion of a virgin birth.

The mythologization of traditions concerning Sakyamuni’s birth evolved 

gradually This is already apparent in the Acchariyabbhutadhamma-sutta of 

the Pali Majjhima-Jfikaya and its Chinese equivalent Wei-ts'eng-yu-fa-ching}̂  

I_ater biographies contained more exaggeration and further mythologiza

tion. For example, whereas the Acchariyabbhutadhamma-sutta relates only the 

circumstances of the birth, its Chinese equivalent systematically deals with 

the events from birth to enlightenment. As such it represents a movement 

toward a more fully organized biography and should therefore be regarded 

as one of the prototypes of the biographies oflater times.

DATES OF THE BUDDHA'S LIFE

The question of the Buddha’s birth and death dates is crucially important 

for a number of reasons, not least because ancient Indian chronology can 

only be inferred by back-dating from the time of the Buddha. There is no 

chronological information for the Vedic era that precedes the days of the 

Buddha. Indeed, ancicnt Indian history enters the historical period with 

the Buddha.

There are, however, more than a hundred different traditions as to the 

date of the Buddha’s death; lhe Chinese even had the legend that Laotzu 

went to India and becamc Sakyamuni.110 In 1956 57 a number of South 

Asian countries, including Sri Lanka, India, Burma, Thailand, Laos, and 

Cambodia, celebrated on a grand scale the 2,500th anniversary of the 

Buddha’s death. The date was based on the traditional Southern Bud

dhist calculation lhat the first year of the Buddha’s nirvana was 544-543 

B.C.E. and that his death occurred during the month of Vesakha (Skt., 

Vaisakha) in 544 B.c.t. Because all the: traditions say that the Buddha 
lived eighty years, his birth year would then be 624 B.C .E . It is characteris
tic of Asian thinking, incidentally, that the chronology should begin with



the year of death rather than the year of birth as in the West. Such an 

emphasis cannot be wholly unrelated lo the importance placed on 

memorial services to the dead in China and Japan.

These dates, which Buddhists around the world accept, offer consider

able problems from an academic point of view, primarily because they 

are based on a tradition that cannot be traced beyond the middle of the 

eleventh ccntury. Scholars using a variety of sources have suggested a 

number of dates for the Buddha’s death, including 544，484，483，482， 

480, 478，and 477 B.C.E.101 Most believe the year lo have been some

where around 480 B.C.E. The leading theory，held by scholars such as 

John Faithfull Fleet (1906，1909), Wilhelm Geiger (1912)，and Thomas 

William Rhys Davids (1922), offers as the Buddha’s life dates the span 

563-483 B.C.K. This theory is based on lhe Sri Lankan tradition that 

Asoka’s consecration took place in 266 B.C.E. and that, according to the 

Southern Buddhist tradition, there were 218 years between lhat event 

and the Buddha's death (483 B.C.E.).152 Others, such as Hermann Jacobi 

(usingjaina sources) and jarl Charpentier (using Brahman sources in con

junction with the Sri Lankan chronicles Mahavamsa and Dtpavarnsa)̂  have 

stated that the Buddha died in 487 B.C.K.

These hypotheses all have flaws. First, the interval of 218 years be

tween the Buddha’s death and Asoka’s consecration is too long. It is said 

that five masters transmitted the Vinaya during those years, but it is hard 

to sec how live lives could have spanned such a length of time. This 

would have meant that a master could only have transmitted the Vinaya to 

a successor who was some forty years younger, which is very unlikely. 

Further, there arc lapses in the chronology of reigns of secular rulers dur

ing this period, reflecting the fact that it was impossible to fill 218 years 

with the reigns of actual kings. Second, the above theories are based only 

on the tradition of the l  heravadins of Sri Lanka. Third, the LHpavarnsa, 

which records the number of 218 years, was composed later, between the 

early fourth and early fifth century.

Another often-quoted authority for hypotheses about the Buddha’s 

dates is the chung-sheng-tien-chi (“dotted rccord”).153 Tradition says that 

after Gotama Buddha died, Vinaya masters added a dot to the Vinaya each 
year at the end of the rainy-season retreat. According to the Li-tai-san-pao- 

1，082 years had passed since the Buddha’s death at the time it was 
compiled (597). That work mentions that a “foreign priest” called 

Sanghabhadra arrived by ship in Canton during the reign of Emperor 
the Southern Ch，i dynasty. His nationality is unknown, but it is



more than likely he was from South Asia. Being his master’s Vinaya suc

cessor, in Canton he translated a Vinaya commentary, Samanlapasadika, as 

Shan-chien-lu p3i-p，o-sha'5:> in collaboration with Seng-i in 488. The follow

ing year (489), after the end of the rainy-scason retreat, “inccnse and flowers 

were offered in veneration of the Vinaya, and then one dot was inscribed. 

This year, when we countcd, we found 975 dote inscribed [One] dot rep

resented one year.” The ritual was based on the Indian custom sincc the 

Buddha’s death that on the fifteenth day of the seventh month, after the 

retreat, lhe Vinaya master would “offer incense and flowers in veneration 

of the Vinaya and would inscribe a dot and place [that which has been 

inscribed] in front of the Vinaya. Each year this was repeated.55 Counting 

back, we accordingly have 486 B.C.E. as the year of the Buddha’s death 

and therefore 566 B.C.E. for his birth.156

This theory, too, is problematic. The preceding account says that the 

Vinaya, in a written form, was venerated, but the Pali texts were not com

mitted to writing until the time of Vattagamani, king of Sri Lanka (first 

century B.C.K.). Before that lime, they were memorized. Therefore it can

not be true that a dot was added every year after the Buddha died. The 

Chinese priest Chih-sheng, compiler of the ICai-yiian shih-chiao-lu in 730， 

had similar doubts: “After it [the Vinayd\ was compiled, a dot was in

scribed annually. This could possibly be true. But [the faci| that Upali 

himself inscribed the dot, should not be taken as guidance.”1*17 Nicn- 

ch’ang，compiler of the Fo-lsu-li-tai-fung-tsai around 1341, also regarded it 

as only a tradition: “The year of the Buddha Bhagavanfs birth and that 

of his death are not uniform[ly held]. In the western regions, where the 

mountains and rivers are broad, there arc many countries where people 

acceptcd [the teaching of] the Buddha intensely, each people adhering to 

their own scxt. Becausc these are the traditions of each school, Lhey should 

not be ignored. Therefore we added a mention of them here.，，158

The preceding theories are all based on the Sri Lankan tradition, as is 

that of the Chang-.so-chih-lun (thirteenth century, during the Yiian dynasty)， 

which also places lhe Buddha’s death two hundred years before King 

Asoka.109 By contrast, the various legends Lransmittcd on the Indian sub

continent all state that there were one hundred-odd years between the 

Buddha’s death and Asoka. In this virtually all the sects arc in agreement, 

although this may mean no more than Lhat they were all based on the 

Sarvastivadin tradition or were under its influence.160 This tradition ap
pears in a large number of scriptures translated into Chinese, including 
the Tsa a-han-ching, as well as in the Sanskrit Divydvadana.UA The eighteenth-



c cn tu ry  Japanese scholar Toiniiiaga Nakamoto also employed this version.

Scholars using these sources have calculated that the Buddha died in 

368 (or 370) b.c.k. (Niels Ludwig Westcrgaard, 1860); in 370 (or 380 or 

388) B.C.E. (Hendrik Kern); or in 386 B.(U: (Hakuju Ui). Ui concludcd, 

based on his study of the Shih-pao-pu-lun1 i)2 that Asoka became king of 

Jambudlpa (India; Skt., Jambudvipa) 116 years al'ler the Buddha’s death, 

which would make the Buddha’s dates 466-386 B.C.E.163 The year of 

Asoka’s consecration, which is the basis for U i，s dating, has itself been 

determined by means of the reign dates of Greek kings, which now need 

revision in light of more rcccnt Greek studies. Ui followed tlie dating of 

Asoka，s consecration suggested by Vincent A. Smith. Karl Julius Beloch, in 

his revised edition of lhe History of Greece, represents an advance in the field 

that should be followed.Hi4 Eugen Hultzsch also accepts lhe theory of Bcloch 

(the first edition) in determining the dates of Asoka, and Kentaro Mura- 

kawa, too, agrees with Bcloch, so 1 will follow it as well here.165 The re

vised date for Asoka’s accession is 268 B.C.E., which gives 463-383 B.C.E. 

as Llie Buddha’s dales. Buddhism therefore had its birth in 428 B.C.E., lhe 

year the Buddha attained enlightenment at the age of thirty-five.166

My hypothesis follows Ui’s methodology while incorporating later de

velopments in Greek studies. Since 1 first published it in 1955, advances 

in Greek studies might affect the dating of Buddhist history.107 At present, 

however, according to Murakawa, Bcloch?s study is still reliable, and I see 

no need to revise my previous dating.

Though scholars vary by a century on the Buddha’s dates, such a rela

tively small amount of time is amazing considering the obscurity of 

ancicnt Indian chronology. This affirms that scholars have recognized 

and confirmed the historicity of Golaina Buddha as an individual.

It Ls a widely held tradition that Sakyamuni was born on Lhe eighth day 

of the fourth lunar month.168 This day has long been celebrated in China 

and Japan as the festival of the Buddha's birth，when hydrangea tea is 

poured over an image of the infant Buddha. In Japan it is popularly known 

as the Flower Festival [Hana Matsuri). In Southern Buddhist countries, 

though, tlie Buddha’s birth, enlightenment, and death arc all celebrated 

together at the time of the lull moon in the month of Vesakha (second 

month in the traditional Indian calendar). In Sri Î anka it is callcd the 
Wcsak Festival.

Some Chinese Buddhist literature says that the Buddha was born on 
the eighth day of the second lunar month, and Hsiian-tsang recorded 

Aat in India the day of birth was believed to be either the eighth or the



fifteenth day of the latter half of the month of Vesakha.169 However, some 

texts, such as the T̂ ai-tzu juei-ying pen-chH-ching and Fo-suo-hsing-lsan，give 

the day of birth as the eighth day of the fourth lunar month, the date fol

lowed iii Japan.170 It appears likely that some Chinese translators trans

lated Vesakha as “fourth month,” but bccause Vesakha Ls the second 

month according to the Indian calendar, others translated it as “second 

month.”1 H The Ch?ang a-han-ching records that the Buddha’s birth, renun

ciation oi the world, enlightenmem, and death ail took place on the 

eighth day of the second month.172 l  he eighth and the fifteenth of the 

month arc important days in Southern Buddhism, when the twice- 

monthly uposatha meeting (where scriptures and prccepts are expounded 

and clerics confess to any violations) is held, so they were both equally 

important to Buddhists in those countries. The actual day is not a ques

tion of great purport, for the various birth dates all originate in the work 

of scriptural commentators oflater times.

THE INFANT BUDDHA

Works of art portray Suddhodana,s visit to Maya following the Buddha’s 

birth, as well as the return from Lumbini and the ablutions.173 These 

incidents are probably factual.

The “N^laka-sutta，，，in the Suttanipdta’ records that a sage (Pali, isi; 

Skt” rsi) called Asita predicted the future of the newborn Sakyamuni:174 

“(679) The sage Asita saw，during the midday rest period, the group of 

Thirty Deities and Indra, all joyful and clad in clean garments, reverently 

holding up their robes and praising greatly.”175 The “midday rest period” 

refers to the time after the meal eaten before noon, when sitting medita

tion is usually practiccd. In the number of the gods，we find the influence 

of the ancient Vedas, which staled that they numbered thirty-three. The 

Chinese translations of Buddhist scriptures usually translate this as San- 

shih-san-t'ien (“Thirty-threc Deities”）or transliterate the Pali Tavatimsa 

(Skt., Trdyaslrirrisd) as Tao-li-fien; here, though, it is expressed as “Thirty 

Deities.” The Rg Veda regards Indra as the lord of lhe gods, and his men

tion here reflects that. We find no sense of any hierarchy of deities such as 

that oflater Buddhist mythology.
The ^Nalaka-sutta55 continues, “(680) Seeing the gods being exalted 

and pleased in iheir minds，the sage asked reverently: ‘Why is the group 
of gods so exceedingly joyful? What is the reason they are holding up 
their robes and waving them about? Even when there was an encounter



with the asuras，and they won and the asuras lost, there was not such utter 

joy. What rare event have the gods seen, that they arc so joyful?”，176 (The 

Vedas and the epic poems relate that the asuras were enemies of the gods, 

with whom they sometimes waged war.) Asita continues: ‘“(682) They 

shout, and sing, and play musical instruments, and clap their hands, and 

dance. I ask you who dwell on the peak of Mount Meru [Sumeru]. 

Venerable ones, quickly relieve me of my doubts.，，，177 Here we find the 

legend from the Brahmanas that the gods fight with the asuras. We also see 

the influence of the epics，tales of the great mountain in the center of the 

world, Mount Sumeru (or Meru), on whose peak dwell the gods.

(683) [The gods replied:] “The Bodhisatta, that incomparable and 

excellent jewel, has been born in the world of humans for their benefit 

and happiness, in the village of the Sakyas, in the country of Lumbini. 

Therefore we are happy, exceedingly joyful.

“(684) He is the greatest of' all living beings, supreme, a bull among 

humans pord of humans]，supreme among all people [Buddha] and at 

length, in the grove of the sages [where sages gather], he will turn the 

wheel [of the Dhamma], like a powerful lion roaring a victory cry 

among all the beasts.’，178

(685) The sage, hearing the voices [of tlie gods], hurried down [to 

the human world]. Then he approached Suddliodana5s palace. Having 

sat down there, he said to the Sakyas: ccVVliere is the prince? I too 

would like to see him•”

(686) Then the Sakyas showed the child to [tlie sage] called Asita, 

the child whose face shone with dazzling glory; like gold burnished by 

a skillful smith in the mouth of lhe furnace.

(687) Having seen the child blazing like fire, purified like the lord of 

the stars [the moon] on his course in the sky, and shining like the bril

liant autumn sun released from the clouds, he becamc joyful and over

whelming rapture welled up within him.179

Autumn skies are clear and transparent in India, with hardly any clouds, 

and in northern India, particularly, rain rarely falls at that season. Thcre- 

fore wc have the simile “shining like the brilliant autumn sun released 
from the clouds.”

“(688) The gods held up in the sky a parasol with many ribs and a 

thousand circlcs. Whisks with golden handles fluttered up and down [over 
pis body]. However, those who held the whisks and the parasol were 
invisible.，，1H0 In India, attendants stand behind kings and nobles holding



parasols over them, a feature also found in Buddha statues. People carry 

whisks of soft hair to brush away insects so as not to kill them.

(689) The sage callcd Kanhasiri [Asita], with matted locks, look lhc 

child in his arms, joyful in mind and happy. The child, wrapped in a 

cream-colorcd [pandu\ blanket with a white parasol above his head, 

was like a golden ornament.181

(690) He, the one who had mastered the marks and the mantras 

| Vedas], took up a Sakya [child magnificent as a] bull and investigating 

[his marks] raised his voice with joy in his heart.182 “This one is unsur

passed, supreme among humans.55

(691) Then the sage, remembering his own departure, grew melan

choly and shed tears. Observing the sage crying, the Sakyas asked: “Is 

there something wrong with the prince?”

(692) Observing the Sakyas being depressed by anxiety, the sage 

said: “I do not recollect any unlucky signs on the prince. Nor will any 

harm comc to him. This one is not inferior. Pay careful attention to 

him.

“(693) This prince will attain the highest enlightenment. Seeing that 

which Ls supremely purified, having sympathy for the benefit of the 

many, he will turn the wheel of llie Dhamma.183 His holy life will be 

widely acclaimcd.184

“(694) However. I do not have much of my life remaining in this 

world. I will die [before the princc attains enlightenment]. I will not be 

able to hear the teachings of him of peerless strength. Therefore I am 

distressed and grieve and suffer.”

(695) This holy practitioner |sage Asita], having given great joy to 

the Sakyas, left the palace. Taking pity on his nephew [Nalcika], he 

urged him to follow the teachings of him of peerless strength [the 

Buddha].

(696) [Asita said,] “If at a latcr time you hrar the words, 'There is 

the awakened one, the one who has attained enlightenment, who walks 

the way of Truth/ then go there, inquire after his teaching, and prac

tice the holy life under that tcacher.”
(697) The holy man with his mind set on benefiting others foresaw 

the supreme and pure realm of the. future. Nalaka, instructed by lhat 

holy man and with many accumulated merits, waited in hope of the 

Conqueror [the Buddha], living with his sense-faculties guarded.185



In this oldest legend, Asita grieves becausc his approaching death 

means that he will not be able to see the newborn Sakyamuni bccomc a 

great religious leader or hear his teachings. In the second stage of the 

same legend, those skilled at reading characteristic marks prophesy that 

the baby will either renounce the world and become a great religious 

teacher or remain in the world and becomc a universal monarch [cakka- 

vatiiri).m  This element did not appear in the original legend dating from 

the early period of Buddhism, but entered it latcr, perhaps under the 

iiiflucncc of the ideal of the universal monarch as it developed through 

the proccss of unification of India, extending from the late Nanda [fourth 

century B.C.K.) to the Maurya dynasty period [317 B.C.E.-ca. 180 B.C.E.].187 

u(698) Hearing a rumor that the great Conqueror had turned the wheel 

of the Dharma [preached the teaching], when the teaching of [the sage| 

callcd Asita had comc Lo pass, he set oul and meeting with the greatest ol' 

the sages [the Buddha] and believing in him, he asked the excellent sage 

about the realm of the supreme sages.”188 Following this verse, the text 

reads, “The end of the verses of Llie prologue，” and next, Nalaka, the son 

of Asita’s younger sister, speaks to the Buddha. “(699) [Nalaka said to the 

Teachcr:] ‘The utterance of Asita is understood to be correct, for, Go

tama, I have come asking you, knower of all Truth [Buddha |. (700) I am 

one who has renounced the home life, longing to practicc alms-seeking. 

Tell me, sage, explain to me the supreme realm, the state of the sage.’’’189 

Sakyamuni then explains the holy practice to Nalaka.

These introductory verses have no Chinese translation and are not 

quoted in other Buddhist scriptures, so they are considered to be a rela

tively late section of the Suttanipdta. Nevertheless they are of an earlier 

form than scriptures written in prose.190 They are a prototype or forerun

ner of the later Buddha legends. Although this story of Asita contains 

some mythological elements, they are not as cxccssive as those of the latcr 
period.

With the growing deification of the Buddha in later times, it was 

believed that the Buddha dcclarcd his own greatness at his birth. In the 

same way，the legend grew that Vipassin Buddha uttered the following 

verses about himself when he was born: “Chief \aggd\ am I in all the world. 

Eldest \jettha\ am I in ihe world. Superior [seflha] am I in the world. 丁his 

is my last birth \jati\. No more will I enter existence [punabbhavd[̂ m The 

Utcr verse, “In heaven and earth，I alone am to be honored,” has its origins 

m this passage.192 In the Suttanipdta legend, the newborn Sakyamuni was



praised by others as supreme among living beings, but as the legend 

developed, this changed, and he himself made tlie declaration. Because of 

this legend, on April 8 Japanese temples set up small shrines called 

hanamidd in which are placed statues of the Buddha as a baby, his right 

arm raised and his left arm pointing to the ground.

The modern mind may raise the following objection to this. Gotama 

Buddha, in opposition to the authorities ol' his time, stressed overcoming 

the system of social discrimination and insisted that anyone could become 

a buddha. Thet statement “T alone in all the world am to be honored，” 

however, goes against Gotama，s fundamental idea of the equality of human 

beings and is extremely conceited. It is possible to analyze the thinking 

behind this statement in three steps: 1) All living beings are equal; 2) One 

who realizes that all living beings are equal Ls to be honored; and 3) Only 

the Buddha teaches Lhat all beings are equal; therefore he is to be hon

ored. The religious sentiment of later times stressed the Buddha’s super

human nature. People therefore saw no contradiction in stating that only 

the Buddha, of all human beings, was to be honored, but this change 

should be taken as backsliding in a philosophic sense. After all, in symbolic 

terms, lhe legend means lhat “I— lhat is, tlie original self of each human— 

am to be honored.”

Possessing life, human beings arc all separate individuals. I am I. You 

arc you. There is nothing more, nothing less. The decision of how to lead 

my life rests with me, no other, and because this is so the small self is to be 

honored infinitely. In the phrase “I alone am to be honored” we have the 

discovery of the dignity of the human being symbolized in mythical 

terms.

This has a practical meaning. I exist in physical form, and for me, my 

body is the most prccious. Becausc cach person’s body is as precious to 

that person as mine is to me, it must be cared for; recognition of the im

portance of one's own body means recognition of that of other people. As a 

result people are able to honor and feel compassion for one another. Such 

is the teaching inherent in the small statue of the newborn Sakyamuni.

The tradition that the Buddha took seven steps after his birth ap

peared in Buddhist writings of later times, not in the oldest texts. Such 

legends were intended to show the BuddhaJs majesty to people of the time.

The right arm raised upward and the left hand pointing to the ground 

represent “heaven” arid “earth” respectively. The right arm points to 

heaven bccause this is the side Indians considered to be noble from an
cient times, leaving the left hand to indicate this world below.



BIRTH legends in later  times

As time passed, the birth legend gradually developed and became embel- 

lLshed. Systematic consideration of all the legends that arose is impossible, so 

1 will limit my discussion to the Nidanakatha, Mahavastu, and Buddhacarita.

Nidanakatha

The Nidanakatha sets out the legend as follows:

The inhabitants of both citics took the Bodhisatta back to lhe city of 

Kapilavatthu. On the same day, in Lhe palace of the Heaven of the 

Thirty-three [Tavatirrisa Heaven], the deities of the group were filled 

with joy, celebrating by waving their garments and saying: “In the city 

of Kapilavatthu, a son has been born to Great King Suddhodana. 

This child should sit at the foot of the bodhi tree and become a bud

dha.” At that time, an ascetic called Kaladevala, who was an intimate 

of Great King Suddhodana and had attained the eight stages of medi

tation, went, during the midday rest period following the meal, to the 

palacc of the Heaven of the Thirty-three，and there he sat down taking 

his midday rest. Seeing the deities, he asked: icWhy are you celebrating 

so joyfully? Tell me, also, the reason.” i  he deities replied: "Friend, a 

son has been born to King Suddhodana. He will sit at the foot of the 

bodhi tree and bccome a buddha and turn the wheel of the Dhamma. 

We are delighted that we will be able to witness his infinite grace as a 

buddha and hear his teaching•” The ascctic, hearing these words [of 

the dciriesj, quickly descended from the world of the gods, and having 

entered the king’s palace and seated himself on the prepared seat, said: 

"Great king, I have heard that a son has been born to you. I would like 

to see him.” The king had the child brought in, all dressed up，and car

ried up to pay his respects to the ascetic. At that moment, the Bodhi

satta^ feet turned and touched the matted locks of the ascetic. This 

was because there was no one worthy ol、the Bodhisaita's revercnce 

throughout his life, and if，unknowingly, lhe people had pul the Bodhi- 

satta’s head at the ascctic，s feet [to pay reverence], the [ascetic’s] head 
would have cracked into seven pieces.

Here we see the influence of pre-Buddhist Brahmanic writings, and of the 

upanisads, which maintain that the heads of those who argue above their 
station or who have been unjust will fall oil'.193



[Then] the ascctic thought: “I should not destroy myself/，and he rose 

from the scat and joined his hands together in rcvcrcnce of the Bodlii- 

satta. When the king saw this wonder, he also bowed before his son.

The ascetic was remembering forty kappas [Skt., kalpa; an con, thou

sands of billions of years] into the past and forty kappas into the future, 

tliat is, eighty kappas altogether. Seeing on the Bodhisatta the auspi

cious marks, he rcflccted: “Will he perhaps bccomc a buddha, or will 

he not?” Then, perceiving，“He will without doubt become a buddha,” 

he smiled, saying, ltWhat a rare person he is.” Then he considered: 

“Will I be able to see this person bccome a buddha, or will 1 not?” He 

perceived: “I will die before that time and be reborn in lhe Nonmatc- 

rial Realm, so even if a hundred or a thousand buddhas appear [in this 

realm] I will not be able to [go to them and] attain enlightenment.” 

Then he wept, [thinking]: “I will not see this rare person become a 

buddha. How great is my loss!” Seeing him [weeping], the people asked 

“Our venerable teacher smiled but a moment ago, and now he is 

weeping. Venerable One, is there something wrong with our young 

master?"

“There is nothing wrong with him. He will without doubt become a 

buddha.” “Then why are you weeping?” “1 weep in pity for myself 

because of the greatness of my loss in lliat 1 will not be able to see such 

a person become a buddha，” he replied. Then [the ascctic] consid

ered: “Is there, among my relatives, someone who will be able to see 

this person alter he bccomcs a buddha?” His nephew Nalaka came to 

mind. He went to his sister's house and inquired: “Where Ls your son 

Nalaka?,? “[He is] in the house, my brother.” “Call him.” |Nalaka] 

came to where he was and he said lo him: “八 child who will becomc a 

buddha has been born in lhe family of’ Great King Suddhodana. After 

thirty-five years have passed he will bccomc a buddha. You will be able 

to see him; renounce the world, therefore, on this vciy day.，，194

And the text says that Nalaka did so.

Mahavastu

This is a relatively early Sanskrit work. (The corrupt nature of the text

makes translation difficult，however.)

Mothers of all bodhisattvas give birth when the tenth month [after 
conception] is completed. The Sakya Subhuti sent a messenger to the



king, saying: “Please set out. The queen will give birth to her child here 

[in Lumbini Garden].，，

The king replied. The king would come and perform [tlie ceremony 

of] breaking the branch of the sala tree.

In Lumbini Garden quickly remove the piles of grasses, branches, 

and leaves,
And fill [it] with sweet-smelling flowers and make the [ground] fra

grant with perfume.

Also in Lumbini Garden let breezes laden with the sccnt of leaves of 

the tamdla [tree] diffuse an ambrosial fragrancc. All that gives rise to 

passion, depart.

Let smoke of a pleasant and subtle scent and clouds descend from 

the sky to [Lumbini Garden |.

Suffuse Lumbini Garden richly with the aroma of subtle incense.

Cover each fine strolling path with silken cloth.

Like the heavenly strolling path of the lord of the devas.

Consider [the trees] to be kalpavrksa trees.

Devas and heavenly maidens carrying scented garlands have come to 

Lumbini Garden.

Heavenly maidens wearing earrings made of crystal and 臟讲 jewels 

and jeweled necklaces descended from heaven, opening their robes 

and carrying flower garlands.

Some heavenly maidens carry large numbers of mandarava flowers.

Other heavenly maidens carry garlands of land and water flowers, 

sullused with lhe sccnt of green sandalwood of those who wear suitable 
silken robes,195

They come, their hearts full of joy.

Adorned with the superlatively beautiful jewels of Jambudvipa [this 

world], and carrying parasols made from the yellow jewels of eighty- 

four thousand people,

The heavenly maidens descend from the sky.

Though the sky carried beautiful crystal and jewels and coral, equal 

[in beauty] to soaring towers, it had a banner [made of] hundreds of 

[pieccs ol] superior cotton cloth.

The autumn clouds, like the breath of elephants, shine in the birds’ 
course.196

^ his beautiful verse is followed by mattcr-of-fact prose:



The mother of the Bodhisattva does not deliver lying down or sitting, 

as other women do. The mother of the Bodhisattva stands when [she] 

delivers the Bodhisattva. The Bodhisattva, mindful and thoughtful, 

appears from the [mother’s] right side without causing his mother any 

trouble.

l he supreme among human beings are born from the right side.

Those who are as great as tigers all remain as such.

Does not the fact of [being born from| the side differ? And no pain 

is caused.

Tathagatas appear in the form made from mind.

And so the fact of [being born Irom] the side does not differ. And no 

pain is causcd.

The Bodhisattva, being tired of staying in his mother’s womb, took 

seven steps when he finally appeared.

[Sakyamuni] walked seven steps upon tlie ground as soon as he was 

born.

He looked around [each] direction and let oul a loud laugh.197

We do not find in the Mahavastu the verse “In heaven and earth I alone 

am to be honored.” Similar though, arc the words “I shall become all- 

knovving and all-seeing, the supreme of all beings.”198 The Chinese trans

lation closcst to this work is the Fo-pen-hsing-chi-ching in which the eighth 

fascicle of the text says that the infant Buddha made the following decla

ration: “In this world I am supreme.”199 This tradition grew of its own 

accord in later times, a product of people’s veneration of the Buddha. 

The formula “In heaven and earth I alone am to be honored” eventually 

bccamc the fixed form.

The Mahavastu continues:

When the Sugata [i.e., Buddha] was born, the Bodhisattva’s mother 

suffered no wounds, no abccsses, due to the power of the Bodhisattva. 

The Bodhisattva^ birth-routc was complete, with no casing or re

straint. When the Bodhisattva was born, amid lhe four hundred kolis 

[forty billion] of continents [dvipa\ the long and slender asvattha tree 

[bodhi tree], whose [trunk] forms the main part of the terrestrial ring 

[of the universe], is supposed to appear. On the small continents 

[anlardvipa], a grove of sandalwood trees is supposed to appear. Come 
to the realm of ease that is the Bodhisattva’s，through the Bodhisattva’s 

power.



Thousands of devaputras and thousands of heavenly maidens bearing 

garlands of flowers came to venerate the Bodhisattva. One devaputra 

asked another devaputra: “Where do you go?^

The latter replied: “The consort of the king of this country is about 

to give birth to the peerless child—the white lotus womb will awaken 

and open forth.

“He will destroy Mara and attain the highest purpose on earth.

“I am going to approach and venerate that powerful hero.”200

The talc continues at length. rfhe Mahavastu, one of the older biogra

phies of the Buddha, is confused and awkward in style. Nevertheless, it 

amply expresses an overwhelming feeling of adoration toward the 

Buddha. For those of us living in the prison of a mechanized culture, ado

ration for something other and greater than ourselves is a heartwarming 

experience.

Buddhacarita

People have celebrated the Buddha’s birth and have expressed their feel

ing in words from ancient times.八 clear example is the poet AsvaghosaJs 

Buddhacarita， a Sanskrit work from the second ccntury. Tt is said that 

Asvaghosa lived in the time of King Kaniska and was his teacher.

Though the following verses of Buddhacarita (I, 8 24) were created later 

and are considerably removed from historical fact, the kernel of the story 

is, I believe, based on historical fact. The verses first praise the Buddha’s 

birth in Lumbini Garden.

In that auspicious grove the queen，[anxiously] waiting for the time of 

tht! [prince’s] birth, proceeded to a couch covered with a canopy, with 

the blessings of thousands of serving women.

At that time the constellation of Pusya was auspiciously dear. From 

the right side of the queen, purified by her vows, was born a son, with 

no pain or distress to her, [born] for tlie happiness of the people of the 
world.201

Gradually [he] emerged shining from the mother’s womb, like that 

which shines brilliantly coming down from the sky. He was not born 
from the birth canal.

[He was] born having pcrfectcd [his] practice across many kalpas, 

correctly mindful and with a calmness of mind, having no disturbance 
or delusion.

The child shone in splendor and steadfastness，like the sun coming



down on the earth and shining. So brilliantly shining was he that he 

drew the eyes of all，like the moon.

With the burning radiance of his limbs, like the sun he outshone the 

brilliance of the lighted lamp. He illuminated all the directions with 

the glorious color of the expensive gold of thejambunada River.

The child walked seven steps, like the constellation of the Seven Rsis 

[the Great Bear]. The seven steps were not hesitant but like stamping 

on the ground, high and long, firm and calm.

The Seven fLm had long been revered in India, and from this tradition 

developed the veneration of the seven buddhas of the past. Note that the 

legend of seven steps appears here.

With a lion’s tread, he looked in the four directions and said, speaking 

of his future aim: “I was born to attain enlightenment and to bring 

happiness to the beings of the world. This will be my final birth among 

the realms of delusion.”

From the sky camc flowing down two streams of water, dear as 

moonlight. One stream had lhe power of cold, and the other stream 

had lhe power of heat. They fell down upon his benign head to bring 

refreshment to his body.202

He lay on a bed overhung with a splendid canopy, with a frame that 

shone with gold and feet made of lapis lazuli. Taksa kings stood around 

[the bed], guarding him, golden lotuses held in their hands in honor of 

the child.

In the sky, dwellers of heaven bowed their heads before his majesty, 

held up a white parasol, and recited words of supreme blessing that he 

might attain enlightenment.

The great dragon kings [mahoraga], thirsting after the wonderful 

teachings and therefore having served lhe buddhas of the past, fanned 

the child with whisks, with eyes of failh, and strewed manddra flowers in 

every place.

The idea of streams of water and manddra flowers falling from heaven also 

exists in Hinduism. Kalidasa, in the Meghaduta (43)，describes a similar 

legend conccrning the birth of the warrior deity, Skaiida. These legends 

probably reflect a traditional Indian idea. Asvaghosa continues:

The gods of the pure abode, unsullied in body or mind, were glad
dened by the auspicious sign of the Tathagata coming into the world, 
and even though all their passions had already been extinguished, they



were filled with joy for the sake of the happiness of worldly beings 

drowned in their sufferings.

When he was born, the earth, though restrained by the monarch of 

mountains [Himalayas], shook like a boat buffeted by the wind. Rain 

fell, though the sky was cloudlcss, a rain containing blue and red lotuses 

perfumed with sandalwood.

Pleasant breezes blew，soft to the touch, making the heavenly gar

ments flutter. More and more the sun increased in brilliance, and fire 

burned with a soft flame, not fanned by the breeze.

In lhe northeastern part of the dwelling, a well of pure water ap

peared of its own accord. The beauties of the female quarter in the 

palace, struck with wonder, began to perform the religious ritual of 

ablution there, as they would perform their ablutions at a holy place in 

a pilgrimage resort.

Bands of divine spirits, seeking religion, filled the grove to see him, 

and unseasonable flowers burst forth on the trees, curious [to behold 

him|.

AsvaghosaJs poem originally contained more verses before and after 

this section, but they are missing, and I have translated here only what is 

extant in the Sanskrit lexl. The poem alludes to Hindu myths and legends， 

which I have abridged bccause they probably are not familiar to my read

ers. They indicate that Asvaghosa, writing during the period of Hindu 

revival, used Hindu sources extensively in his praise of the Buddha，s life.

KanLska5s empire was a sort of world empire. The king was not an 

Indian, but from near Khotan in Central Asia. He used a variety of lilies, 

including the Indian maharaja (“great king’，)，rajatiraja, derived from the 

Iranian shahamliah (“king of kings”)，devaputra, from the Chinese tHen-tze 

(“son of heaven”)，and caesara, from the Roman Caesar!1̂  It is important 

to note that it was in such a cultural environment that Asvaghosa com

posed his biography of the Buddha, employing a new literary form and 

incorporating generally acceptcd ideas of Hinduism.

What would modern versions of this Buddhist poet and his work be 
业e? 7 he laic Rev. Kyogoku llsuzo, who spread Buddhist teachings in the 

pnited States, once mentioned to me that the two books that were most 

influential among those in America who had a sympathy for Buddhism 

Were Sir Edwin Arnolds 77/̂  Light of Asia and Paul Carus's The Gospel qfBud- 
而a. Both relate the liiie of the Buddha. Arnold’s is a poctic work, whereas 

Cyrus’s compares events from the Buddha’s life with events set out in the



New Testament, thus making it more accessible to Americans. These books 

might well be called modern versions of Asvaghosa5s biography.

Today it is difficult to move people’s hearts merely by echoing lhe tra

ditional narrative of the events of the Buddha’s life. In order to make the 

Buddha’s life relevant to people today, we should first examine the events 

in the Buddha’s life in relation to the historical and social background of 

his times. Second, we should think about what meaning these events have 

for us, living in the modern age, because human events have concurrent 

supratemporal and suprahistorical meaning. If we do these things, the 

emotion of the ancicnt poets when they praised Lhe life of the Buddha 

would be alive in our hearts.

NAME-GIVING CEREMONY

After the birth a name-giving ceremony was held. According to various 

Buddhist writings, the personal name of the Buddha was Siddhattha (Skt., 

Siddhartha), “one who has achieved his purpose.5,<i04 Later commentators 

interpreted this to mean tliat the name was given bccause he had success

fully accomplished everything in the heavenly realm. Chinese translations 

of the Buddhist texts transliterate the name as Hsi-t’o t’ai-tzu.205 

The Kidanakatha relates the event as follows:

On the fifth day, [the king] had the Bodhisatta，s head washed and said: 

“[We] will perform the ceremony of name giving，” and anointed the 

palace with four kinds of perfumes and strewed it with raja flowers and 

others, five kinds in a ll.「l he king] made ready a milk-porridge without 

adulteration and invited one hundred eight Brahmins, masters of the 

deepest teachings of the three Vedas, seating them in the palace. After 

they had been served delicate food and [the king] had expressed great 

esteem [for them], they were asked to prophesy [the prince’s] marks. 

“What would he be?” Among them, at lhat time there were eight Brah

mins, Raina, Dhaja, Lakkhaiia, and Manti, Kondanna, Bhoja, Suyama, 

Sudatta, learned in six types of supplementary learning of the Vedas, 

who intoned magical phrases.

These eight Brahmins alone were lhe ones who prophesied accord

ing to the [Bodhisatta’s] special marks, and it was these same men who 

interpreted [Maya5s] dream of the day [the Bodhisatta] was conceived. 

O f these, seven raised two fingers each and gave a double prediction, 
saying: “One who has these marks will, if he continues a secular life,



become a wheel-rolling king. Should he renounce the world，he will 

bccomc a buddha.55 They then explained all about the glory and pros

perity of a wheel-rolling king. However, the youngest of them, a Brah

min youth whose gotta [family name] was Kondanfia, seeing that the 

Bodhisatta was perfectly endowed with splendid marks, raised only one 

finger and gave a single prediction, saying: “This person will not 

remain in the household life. He will undoubtedly become a buddha 

who will remove the veil [of delusion].” For he was one who had 

served [former buddhas] and had rcached his final existence [in the 

realm of delusion], and he was superior in wisdom to the seven 

others.206

Allhough embellishments have accrued to this story, the fact of the 

name-giving ceremony itself is perhaps historical, since the Brahmanical 

texts state that a name-giving ceremony (namakarana) is one of the essen

tial purifying rituals (sarnskara) in human life.

The Nidanakatha then tells how Suddhodana had no wish for his young 

son to renounce the world and become a buddha.

Then lhe king asked [his ministers]: “What will my son see that will 

cause him to renounce the world?”

“There will be lour signs.”

“And what will they be?”
“An old man, a sick man, a dead man, and one who has renounced 

the world.”

“From now on，” said the king, “let no such people approach my 

son. There is no need for my son to bccome a buddha. What I want to 

see Ls my son ruling over the four great continents surrounded by the 

two thousand islands and striding through the heavens surrounded by 

^ retinue thirty-sixyojanas \ontyojana — about seven kilometers] in cir

cumference.” Then [he] placed guards for a gavuia [quarter of ̂ yojand\ 

in the four directions so that none of these four kinds of people should 

enter the sight of the princc.207

This episode is clearly a later legend, since such a discussion could hardly 

have arisen concerning the newborn heir. The fact that Gotama Buddha 

renounced secular life after seeing human birth, old age, sickness，and 
death，and his father’s opposition to such an action, have been projected 
back to the time ofhis birth.





2. Youth

L ife in  th e  Pa lace

CHILDHOOD

The biographies that are believed to transmit relatively old legends with 

little hyperbole relate very little about the Buddha’s childhood,1 and vir

tually nothing about the period before the Buddha’s renunciation appears 

in any of the four jYikayas (Digha-Ĵ tkaya, Mâ hima-Ktkaya, Samyutta-Mkayâ  

and Anguttara-Nikdya) or in the Pali Vinaya. The colorful tales surrounding 

lhc young prince appear only in the developed and expanded versions of 

the Buddha biographies created in later periods.

Those later biographies relate that Gotama Buddha’s mother, Maya, 

died seven days after his birth2 and that he was brought up by his moth

er's younger sister, Mahapajapati.3 This implies lhat Mahapajapati be

came Suddhodana^ second wife. Traditionally in Asia, a man marrying 

his dead wife’s sister is not unusual, and since such a fact contributes 

nothing to the deification of Gotama Buddha, its occurrencc can proba

bly be regarded as historically true.
Mahapajapati gave birth to a son called Nanda, Gotaina5s half-brother. 

She later renounced the world hcrsell' and became the first bhikkkuni (fc- 

male monk) of the Buddhist sangha (community). These details do not 

occur in the oldest sutras but may be assumed to be factual，given that 
they arc very specific and that there is very little contradiction about 

them in the various sources. It is said that Mahapajapati, unable to bear



witnessing Gotama’s passing from the world, died before him.4 The 

Buddha appears to have had only the one half-brother, Nanda; it is said, 

ihough, that he had a number of cousins, including Devadatta, Aiianda, 

Anuruddha, and Mahanama, but whether they were older or younger 

Lhaii the Buddha is not dear.

八 legend in the Nidanakatha illustrates how SiddhaLlha was revered by 

the retainers, as the eldest son of the king, becausc ofhis father’s mainte

nance of confidence among the warriors: “And on that same day, eighty 

thousand clansmen gathered in the hall where ceremonics were held and 

each promised | lhe prince] one of his sons, saying: ‘Whether [the prince] 

becomes a buddha or a king, we shall each give one son. If he bccomes a 

buddha，he will be revered and surrounded by religious practitioners of 

the Ksatriya caste, and if he bccomes a king, he will be revered and sur

rounded by nobles of the Ksatriya casle.,,,：> There is here a certain 

amount oflater coloration, but it is almost, certain that Princc Siddhattha 

was esteemed and made much of by the court in which he lived.

The legend in the MidanakaLhd about his nurses' devotion is also probably 

factual: “The king gave the Bodhisatta nurses who were endowed with the 

finest features and who were without any fault. Surrounded by innumer

able attendants, the Bodhisatta grew in great splendor.，，6 The description 

of the great luxury ofhis life in the palacc is，however, exaggerated:

Having amused himself there the whole day and having bathed in the 

auspicious lotus pond, he went after sunset to the auspicious resting- 

slone where he sat down with lhe intention of having himself adorned. 

Then his servants gathered around him from all sides，bringing with 

them robes of many colors, ornaments of various kinds, garlands, per

fumes, and scented ointments. At that moment, the throne on which 

[the deva\ Sakka was silling grew hot. Thinking, “Who can be trying to 

remove me from here?11 he perceived that it was the time when lhe Bo- 

dhisatta was being adorned. Then, addressing Vissakamma [the divine 

architect] he said, uVissakamma, tonight, at midnight，Princc Siddhattha 

will make his great renunciation of the world. Because this will be the 

last time that he adorns himself thus, go to the park and adorn that 

Supreme Man with celestial ornaments.55
“Very well，” replied Vissakamma, and went to [where the Bodhi

satta was] in an instant, by tlie power of the gods. Assuming the form 
of the [Bodhisatta’s] barber, he took from lhe [other] barber the cloth



of the turban, and wrapped it around the Bodhisatta^ head. As soon 

as the Bodhisatta felt the touch of his hand, he inferred that it was no 

man but a devaputta. To wind the cloth but oncc around his head took a 

thousand cloths, which made the shape of a jewel above the crown. 

The next fold also needed one thousand cloths; ten needed ten thou

sand cloths. Do not wonder how so many cloths could be wound around 

a small head. The largest of [the cloths] was the size of a samalata 

flower, and the others were the size of kutumbaka flowers. The Bodhi

satta  ̂head was like a kuyyaka flower with its stamens fully extended.

And so he was adorned all over with ornaments, and as the musi

cians all showed their various skills, lhe Brahmins cried out words like 

“Victory” and “joy,” and the bards and sellers of incense expressed 

their respect with phrases of congratulation and praise, [hej mounted 

his fine royal chariot"

The Sakyas were a farming people, and even the king’s retainers would 

have done farm work. This is illustrated in the jNiddnakatha by the legend 

ol* the Sowing Festival (vappa-mangala)y which occurred soon after Princc 

Siddhattha^ birth:

Now, on a certain day, the king held what is called the Sowing Festival. 

On that day [the people] decoratcd the whole city, so that it looked like 

a palace of lhe gods \devavimdnd\. Slaves and servants [ddsakamma- 

karadayo\ all wore new clothes, and perfumed and garlanded, they 

assembled at the palace. On the king’s plowing ground, a thousand 

plows were yoked [to oxen]. On that day there were 107 plows orna

mented with silver, as were the oxen, their reins, and their traces. The 

plow that was held by the king, though, was ornamented with brilliant 

gold, and the horns of the oxen, llie reins, and the whip were also 

ornamented with gold. The king set out with a large number of retain- 

ers，taking his son [Sakyamuni] with him too. In the plowing field 

there was a single jambu tree, its thick foliage providing dense shade. 

Under it they placed lhe bed for the prince, with a canopy patterned 

with golden stars over it and a screen around it. Having set some 

Lretainers] to watch over [the prince], the king, wearing all his orna- 

mcnts and accompanicd by his retainers, proceeded to the placc where 
they were to plow. There the king took hold of the golden plow，and his 

courtiers the 107 silver plows, and the farmers the other plows, and



with all these in their hands, they plowed together here and there. The 

king went from this side to the other side, and back from the other side 

to this side. There, [the king] was filled with great happiness.8

Reliefs from later times show the young princc visiting the temple 

(deva/culalaya; however, the Nidanakatha has it as devavimana)̂  such an event 

must also have occurred in an agricultural socicty. The various legends 

about the Buddha are also witness to his visiting the temple.

Gotama Buddha received the education, both academic and practical, 

necessary for the scion of a royal house. Later legends relate that he 

showed uncommon ability in them.10 Some Buddhist writings record that 

he began to learn to read at the age of seven.11 This may be fact, though 

the legends in the later biographies are highly inflated. Gotama is said to 

have gone to a “writing school” (lipisald) and there studied under a 

teacher (dcarya) called Visvamitra.12 The Hsiu-hsing pen-ch，i-ching says that 

the prince attended lessons at his teacher?s school accompanied by five 

hundred servants.The Kuo-ch ̂ -hkn-tsai-yin-kuo-ching says, however, that 

a special school was created for the princc and that he was taught by a 

Brahmin named Pa-t’o-lo-ni (Bhaddalani?).14 The steady growth in the 

prince’s majesty was a product of later times. A number of reliefs depict

ing his schooling survive, interesting for lhe picture they give of schools of 

the time.15 Sakyamuni very likely listened to his lessons with his school

mates, their slates balanced on their knees.16 Vedic learning consisted of 

memorizing the sacred works, so writing materials were unnecessary. The 

learning that Sakyamuni received，though, was practical and written 

down. He probably studied things quite different in content from the 

Vedic learning of llie Brahmins. It is interesting also that the ancient 

Indian writers described Sakyamuni as attending school, rather than 

being taught at the palacc by tutors. In this we can surmise lhe transmis

sion of historical fact, predating the deification of the Buddha.

Later biographies presented lhe Buddha as a prodigy. Asvaghosa wrote 

in the Buddhacarita: “Then, like the morning sun appearing above the 

eastern mountain, or like a flame fanned by the wind, the princc gradually 

grew in robustness，like the bright moon when it is full” (IT, 20). “When 

he had passed beyond childhood, he in due time received the initiation 

ceremony. He mastered in only a lew days the various sciences suitable to 

his standing that [ordinary people] took many years to learn” (II, 24). 
Another biography says that die prince knew everything, to the extent 
that his tcachcr cried out in admiration, saying, “That such a one of rare



and pure wisdom, knowing the secular teachings and already profoundly 

versed in all of the theories, should enter my school!”17

EARLY spir itual con cern s

Born into a royal family, Gotama was assured of social position and mate

rial comfort. All the same, he was not able to find satisfaction in these 

things. From the time he was very young he had been sensitive to the 

pain and distress that afflict human life, a quality seemingly inherent in 

liis charactcr but perhaps intensified by the early loss ofhis moiher. When 

young he tended to becomc absorbed in meditation.18 According to the 

Malmaccaka-suttâ  he spoke later of that time: “I well remember how once, 

when I was sitting in the shade of a jambu tree on a path between the 

fields while my father [Suddhodana], a Sakka [Sakya], was attending to 

the afiairs of government, I became dctached from desire and from that 

which is wrong and attained the pleasant state of the first stage of medita

tion [jhdna]，born of detachmcnt, the contemplation accompanied by rea

soning \samtakkd\ and lhe contemplation accompanied by investigation 

[savicara]. I thought that ihis was truly the path leading to enlighten- 

mcnt.，，19 Like all Indian religious practitioners, Gotama seems to have 

preferred meditation sitting in the shade at the base of a tree. The “first 

stage of meditation” mentioned here is the first of the four stages of men

tal conccnirarion (jhdna、, which were systematized in a later period but 

are applied here.

The Nidanakatha also relates that Gotama tended from a very young 

age to become immersed in meditation. At the time of the Sowing 
Festival,

1’he nurses who were sitting surrounding the Bodhisatta, [thinking,] 

“Let us go see the king’s happiness,” camc out from behind the scrccn. 

rhe Bodhisatta, looking around here and there and seeing no one, 

quickly arose and sat down cross-legged, and regulating his inhaling 

and his exhaling，entered the first stage of' meditation \jhdna\. The 

nurses were a little late returning, having pursued good things to eat. 

飞 hough the shadows of the other trees were moving，that of the tree 

beneath which [the Bodhisatta] sat remained circular. The nurses, 

remembering their young master was alone, quickly pulled aside the 
screen and entered. Seeing the Bodhisatta sitting cross-legged on the 
bed and perceiving the wonder |of the shadow], they went to the king



and reported, “Sire, thus is the prince sitting. And though the shadows 

of the other trees are moving, that of the jambu tree remains circular.” 

The king camc in haste and, seeing the wonder, said, bowing to his 

son, “My beloved child, this is my second obeisance to you.,,2()

The latter part of the tale is perhaps later embroidery, but the former part 

may contain historical fact.

The Ahguttara-Nikdya relates that later, when the Buddha was staying at 

SavatthI in the garden of Anathapindika, “giver of alms to the destitute,55 

he recalled his youth while talking to the bhikkhus.

I was slender and delicate, extremely slender and delicate, exceedingly 

slender and delicate. In my father’s house lotus ponds had been made. 

In one place blue lotuses had been planted, in another place red lotuses, 

and in another place white lotuses, ail for my sake [to please me]. I 

never used any sandalwood that did not comc from Kasi [Varanasi]. 

My clothes were made of Kasi cloth, and my undcr-robe and my inner 

robe, of Kasi cloth. [Even when 1 was walking within my dwelling] a 

while parasol was held above me, both day and night, so that I would 

not be touched by cold or heat, by dust or weeds or dew.

I had three palaces, one for the winter, one for lhe summer, and one 

for the rainy season. During the four months of rains, in the palace for 

the rainy season, entertained by all-female musicians, I did not descend 

from the palace. In the [ordinary] dwellings of other people, slaves and 

workers and servants are given broken ricc together with sour gruel, 

but in my father’s dwelling, slaves and workers and servants were given 

white rice and meat.21

I think that these memories are close to. fact. Even in reccnt times 

wealthy Indian maharajas have owned palaces in different places and had 

attendants hold parasols over them when they sat. Their gardens contain 

beautiful lotus ponds, still to be seen, where people delight in bathing. 

Varanasi has been renowned for its weaving since ancient times, and in 

the time of the Buddha it produced high-quality textiles; it is more than 

likely, therefore, that they were also used in southern Nepal.

Because of the elegant lifestyle he had bccome used to，the Buddha 

was delicatc in constitution and mild in temperament. Because he was 

shut away inside the palace, he most likely did not have children of his 
own age to play with. He was probably also a sensitive youth. In the 

Anguttara-Nikaya he says:



And though I was blessed with prosperity and was excessively slender 

and delicate, I thought, “The ignorant ordinary person, subjcct to old 

age and unable to avoid old age, when seeing another who is old and 

weak is troubled and feels anxiety, shame, and disgust, overlooking [the 

fact lhat] oneself [also is subject to old age].22 But I too am subject to 

old age and cannot avoid it, and seeing one who is old and weak, I will 

probably be troubled and feci anxiety, shame, and disgust.” This seemed 

to me not to be fitting. At this thought, all pride in my youth [i.e., the 

arrogance of the young] vanished.

“lh c  ignorant ordinary person, subject to illness and unable to 

avoid illness, when seeing another who Ls ill, is troubled and feels anxi

ety> shame, and disgust, overlooking [the fact that] oneself [also is sub

ject to illness]. But I too am subject to illness and cannot avoid it, and 

seeing one who is ill, I will probably be troubled and feel anxiety, 

shame, and disgust.” This seemed to me not to be fitting. At this thought, 

all pride in my health [i.e., the arrogance of the healthy] vanished.

“The ignorant ordinary person, subject to death and unable to avoid 

death, when seeing another who is dead is troubled and feels anxiety, 

shame, and disgust, overlooking [the fact that] oneself [also is subject 

to death]. But I too am subject to death and cannot avoid it, and seeing 

one who is dead, I will probably be troubled and feel anxiety, shame, 

and disgust.” This seemed to me not to be fitting. At this thought，all 

pride in my life [i.e.，the arrogance oflile] vanished.2:，

Gotama’s renunciation of the life of a ruler to become a wandering 

ascetic: presupposes some such profound reflection. Ignorant, ordinary 

people like us experience disgust when seeing someone old and weak， 

despite the fact lhat we ourselves cannot avoid the same fate. Gotama, ex

periencing the same emotion, turned that disgust toward himself, ashamed 

that he should feel that way toward someone whose fate he would eventii- 

ally share. He similarly personalized the problems of illness and death.

Such reflection is the outcomc of a genuine and keenly felt emotion. 

Every grown person wants to remain forever young, never to grow old, 

fall sick, and die. Such a wish, though, arising as it does from the nature 

◦f human existence, can never be attained. The Suttanipdta says: “How 
short it is, this human life. [People] die before they reach a hundred years. 

Even if they live longer [than one hundred vears], they die becausc of old 
喂 ” (804). ^

Early Buddhists regarded reflections such as those quoted in the pre-



ceding passage from the Angutlara-Mkdya as the expression of the “three 

forms of arrogance”： die arrogance of youth (yobbana-mada), arrogance of 

health (arogya-mada), and arrogancc of life (jwita-mada).24 Arrogancc is 

generally associated with those occupying important positions in soci

cty~those with wealth, those with imellectual and artistic attainment, 

and those with high technical skill—and is often the butt of criticism by 

the public. The problem, however，is somewhat more acute. Even those 

who criticize these people as being arrogant arc themselves filled with 

arrogancc, i.e., arrogance that derives from being young, from being 

healthy, and even just from being alive. Such arrogance is a fundamental 

part of human life. Although empty, it pervades human existence.

Desire swirls in the depths of life. Gotama realized, when still a youth, 

that it rules people and that suffering arises bccause they arc dominated 

by it. All the same, he did not look to something greater than himself to 

depend on. The Culadukkhanda-sutta relates Lhat latcr he spoke of this to a 

Sakya, Mahanama:

Before I attained enlightenment [sambodha], Mahanaina, when I was a 

bodhisatta and not yet arrived at true and complete enlightenment, I 

had a clear comprehension, through corrcct understanding, that there 

is little that is pleasurable in desires, that they bring suffering and anxi

ety and misfortune. All the same I did not experience zest and pleasure 

\pltisukha\ outside tlie desires, outside wrong dispositions, and I did not 

reach anything that was of higher goodness [santatara]. So I could not 

say that I was not ensnared by desire.20

Finally he found that which transcended the desires:

But I clearly comprehended, through correct understanding, that there 

is little Lhat is pleasurable in desires, tliat they bring suffering and anxi

ety and misfortune. More than that, I experienced zest and pleasure 

outside lhe desires, outside wrong dispositions, and reached that which 

was of higher goodness. So I could say that I was no longer ensnared 

by dcsire.2()

Though Gotama, while still living a secular life, realized that in the 

desires there is litile that is pleasurable but much that causes suffering，he 

was still ensnared by them and grieved because he could not find “that 

which was of higher goodness,” true zest and pleasure. His discovery of 

that was to be his enlightenment.
1 he Chinese equivalent of the Pali Culaduhkhanda-sutta passage con-



cĉ rning old age, sickness, and death is a bit more detailed. Here, Gotama 

is depictcd leaving the palace for his pleasure garden, and the text says 

that his observation of the condition of humankind at that time led to his 

reflections on old age, sickness, and death. Before that part, the Buddha’s 

recollections of reflections in his youth are added.

When 1 wanted to go and visit my pleasure garden, thirty horsemen 

selected the best mounts and accompanied me in procession, before 

and after. The rest of the people，of course [also accompanied the pro

cession] . This supernatural power [iddhipada?] I had was the most deli

cate. I also remember that then I saw a cultivator resting in the field. 

[I] went under a jambu tree, sat there, cross-leggcd, and was separated 

from desire, from all evil and wrong teachings. Applying reasoning 

[sauitakka?] and investigation [savicara?] I attained the first stage of 

jhdna, with the joy of freedom from the evils of life.

And then I thought, “The ordinary person, ignorant and unlearned, 

is subject to the law of sickness but does not cscape from sickness. . . .”27

The passage alludes to sickness and old age, but not death. Equivalent 

passages in other Chinese translated texts, though, do mention all three.28 

It is the Chinese translations that add descriptions of the prince’s reflec

tions on seeing the human sufferings of sickness, old age, and death dur

ing his excursions from the palace. Observing a person feeble with age, 

he acutely felt the suffering that life engenders, and when he saw a sick 

person and a corpse, he involuntarily experienced a sense of' life’s tran
sience.

The next stage of the developing legend relates that when the prince 

was fourteen，on setting out from the eastern gate of the city he saw an 

old person; on setting oul from the southern gate he saw a sick person; 

and on setting out from lhe western gate he saw a corpse. Then，rcturn- 

ing lo the city, he noticed a religious practitioner.29 At each instance his 

father was conccrned that he might follow the religious life and urged 

him to further delights of the senses. The later systematic version of the 

legend as it developed is known as “The: Excursion from the Four Gates”； 

^ere» a fourth element of suffering，birth, has been added. A further addi- 
tjon of the eight forms oF suffering reflects the doctrinal views of later 
times. "

A comparatively late sutra, the Ariyapariyesana-suttâ  gives a typical vcr- 
sion of the developed legend: ltWhcn I was still a bodhisatta，and not yet



fully enlightened, though subject myself to birth, |T| sought that which 

was subject to birth; though subject myself to old age, [I] sought that 

which was subjcct to old age; though subject myself to sickness, [I] sought 

that which was subject to sickness; though subject myself to death, [I] 

sought that which was subject to death; though subject myself to sorrow, 

\J] sought that which was subject to sorrow; and though subject myself to 

impurity, [I] sought that which was subject to impurity.”30 “Subject 

myself to birth” means that though the sufFering caused by birth is inher

ent, wc further seek after that which is subject to birth, wishing for chil

dren. for weallh, for fame, only to increase our suffering. “Subject myself 

to old age” means that though the suffering of old age is inherent, we 

seek after that which is subject to old age, such as children, grandchil

dren, or relations, and want wealth or fame, which inevitably dwindle 

with time. Likewise, though we arc all eventually destined to fall ill, we 

seek others who are also subject to iUncss. Though we are subject our

selves to death, we look to those who will also die; should we not seek 

after that which is deathless? Human beings, however，do no such thing. 

The sutra continues:

Then tlie thought came to me. “Why, when I myself am subject to 

birth, old age, sickness, death, sorrow，impurity, [do I] seek after that 

which is subject to birth, old age, sickncss, death，sorrow, impurity? 

Though I am myself subject Lo birth, I know the suffering in that 

which is subjcct to birth, and therefore I will seek lhat which is birth- 

less, the supreme tranquillity of nirvana. Though I am myself subject 

to old age, sickness，death, sorrow, impurity, I know the suffering in 

that which is subject to these, and therefore I will seek that which is not 

subjcct to old age, sickncss, death, sorrow，impurity, the supreme tran

quillity of nirvana.”31

The sutra calls this endeavor to seek out the Way the “noble quest” (ariyd 

pariyesana). Though the four Nikayas do not make any reference to the leg

end of the excursions from the four gates, they do contain the story of 

Vipassin, a buddha of the past, who before his enlightenment, while still a 

prince, rode in his chariot out of his palacc, and on the way to his pleas

ure garden saw an old man, a sick man，and a corpse, which made him 

think deeply； he talked with his attendant about what he saw.32 A similar 

story was latcr incorporated into lhe legend of Sakyamuni.33



The Kidanakatha gives a detailed description of the Buddha seeing an 

old man, a sick man, a corpse, and a religious practitioner:

Now, on a certain day, the Bodhisatta wished to go to the pleasure gar

den and so told his driver, “Prepare the chariot.” “Yes, Sire，，，he an

swered, and brought out the supreme chariot of great value and, after 

decorating it, harnessed to it four Sindhava horses of state, the color of 

Lhe petals of the white lotus, and then announced to the Bodhisatta 

[that all was ready]. The Bodhisatta stepped up into the chariot, like 

lhc palace of the gods, and set out for the garden.

“The time is close for Princc Siddhattha to attain supreme enlight

enment,said the gods. <cWe will give him a sign.” They changed a 

devaputta into a frail old man, toothless, white-haired, crooked and bent, 

leaning on a staff and irembling, and the Bodhisatta and the driver 

saw him.
Then the Bodhisatta asked the driver, “What sort of man is that? His 

hair is different from that of other men.” When he heard [the driver’s] 

answer [lie said], “A disgusting thing is birth, sincc to all that are born 

old age must comc.” Agitated in mind, he turned around and returned 

to the palace.

“Why has my son returned so quickly?” asked the king.

[The courtiers] replied，“Sirc，he has seen an old man. Having seen 

an old man, he will perhaps renounce the world.”

“Why do you trouble me so? Quickly prepare plays to entertain my 

son. As long as he is enjoying himself he will not feel any urge to 

renounce llie world.” Then the king increased the guard and placed 

men at a distance of half a jo/awa in each direction.

Again, on a certain day, when the Bodhisatta was on his way to the 

pleasure garden, his gaze was arrested by a sick man, whom the gods 

had fashioned, and he inquired as before, became agitated in mind, 

and again returned to the palacc. And the king questioned as he had 

done before, and gave the same orders, and again extending the guard, 

placed men at a distance of three gavuia [three-quarters of rdjyojana] in 
cach direction.

And again, on a certain day，when the Bodhisatta was on his way to 

the pleasure garden, his gaze was arrested by a corpsc, which the gods 

had fashioned, and he inquired as before, became agitated in mind, 

and again returned to the palace. And the king questioned as he had



done before, and gave the same orders, and again extending the guard, 

placed men at a distance of oneyojana in each direction.

And again, on a certain day, when [the Bodhisatta] was on his way 

to the pleasure garden, his gaze was arrested by the one who had 

renounced the world [fiabbqjila], whom the gods had fashioned, care

fully and properly dressed, and he asked the driver, “What kind of man 

is Lhis?” The driver, though he knew nothing of the one who had 

renounced the world or the merit of the one who had renounced the 

world bccausc of there being no buddha in the world, replied through 

the power of the gods，‘‘Sire，this is the one who has renounced the 

world，” and spoke of the merits of renouncing the world. The Bodhi

satta was deeply impressed with the idea of renouncing the world，and 

this day he went on until he came to the pleasure garden.34

The compiler of the Nidanakatha then expressed the germ of a critical atti

tude toward his sources，commenting, “However, the reciters of the Dtgha- 

Nikaya say that [he went to the park] after seeing all the four signs on the 

same day.，，35

In later centuries the tale took fixed shape36 as “The Excursion from 

the Four Gates.5537 Here, the prince is said to have gone out from each of 

lhe four gates of the palace, meeting in turn an old man, a sick man, a 

corpsc, and a religious practitioner. Seeing also how insects and birds fed 

off each other, he realized that no reliance could be placcd on a world 

where such cruelty existed, and this understanding led him eventually to 

rcnouncc the world. The legend has a nicchanical form: exiting from the 

eastern gate, he saw an old man; exiting from the southern gate, he saw a 

sick man; exiting from the western gate, he saw a corpse; and exiting 

from the northern gate, he saw a religious practitioner (sec diagram). 

Such clockwise rotation recalls the way Brahmins circumambulated the 

Vedic altar and how armies returning victorious from war would circle 

the city walls three times. The order of meeting the various people is 

merely a dcvice to fit the traditional rotation and does not mean that 

Princc Siddhattha actually exited in such a fashion.
The legend in its fixed shape was an important theme in Buddhist art 

of later periods.38 An unusual sculpture, which was found in Gandhara, 

shows the newly married Gotama and his wife observing birth, old age, 

sickness, and death in human beings.39 It is an important composition, 

for it implies that Siddhattha and his bride were alike in realizing the 

transience of life through their observations. This would mean，then, that



north gate

"The Excursion from the Four Gates/'

Siddhattha did not abandon his wife when he renounced the world，but 

that his act was based on a mutual understanding between them.

Another tale describes Siddhattha as being saddened by the sufferings 

of farm laborers in their toil.40 This has important implications for Bud

dhism. Old age, sickness, and death are, in themselves, personal prob

lems, but compassion for the suffering of others makes the problems of 

others one’s own. We find in this the beginnings of the Buddhist ideal of 

benefiting others.

M arr ia g e

Without a doubt Gotama once had a wife. All the biographies mention 

that fact and lhc birth of his son, Rahula. The early writings, however, 

barely mention tlie marriage, which，for us living in the modern age, 

seems to be a climax in any biography. The Nidanakatha speaks of it only 

as a subsidiary matter, as a mere aspcct of his life in the palace with its 

attendant sensual delights. Marriage, as far as the early biographers were 

concerned, was no more than an episode in the life of pleasure.

According to the Nidanakathâ  Gotama was married at the age of six
teen. lh e  Northern Buddhist tradition，though, gives seventeen.41 The 

'Nidanakatha says: “In due course the Bodhisatta turned sixteen. The king 
built three palaces for the Bodhisatta, appropriate for the three seasons.



One was of nine stories, another was of seven stories, and another was of 

five stories. He was waited upon by 40,000 dancing girls. The Bodhisatta, 

surrounded by his costumed dancing girls, was like a god surrounded by a 

group of heavenly women. In enjoyment of musical instruments that were 

played only by women，and in great happiness, he lived, as the seasons 

changcd, in each of his palaces. Rahula5s mother was his principal con- 

sort.，，42 The palaccs of various heights and the 40,000 dancing girls are, 

of course, imaginary elaborations.

The name of Gotama’s wife remains virtually unmentioned in the texts 

of Southern Buddhism, whereas those of Northern Buddhism transmit 

various names. One well-known name is Yasodhara (Skt., Yasodhara).43 

Even the comparatively late Nidanakatha gives only Rahulamata (Rahula5s 

mother). Oldenberg argued that the name of Gotama’s principal wife must 

have been Bhaddakacca, because this is the name that appears in the 

Buddhavarnsa.̂  A name somewhat similar to this, Bhadda Kaccana, 

appears in the Pali scripturcs as the chief of those who attained super

natural powers (Skt., abhijna; Pali, abhinna).̂  A gloss says she was a later 

incarnation of Yasodhara.46 All these texts, though，arc very late and are 

not authoritative. In the iMlitavhtara, the Buddha’s wife is called Gopa or 

Yasovati, and in the Mahavastu and the Buddhacarita, Yasodhara.47 In a few 

of the original manuscripts from which Chinese translations were made, 

it appears lhat the Buddha’s wife was called Gopl.18 Despite all the vari

ants, the name most commonly applied to the Buddha’s wife is Rahula

mata, Rahula’s mother.49

There is no single tradition conccrning her birth and lineage. Some 

believe that she was the Buddha’s cousin. Also, bccausc lhe .Nidanakatha 

refers to her as the Buddha’s “principal consort，” there is die possibility 

that there were other wives, but nothing definite is known,

Yasodhara is a name often used in India. The fact that her name has 

not comc down to us perhaps implies that she was a typical Indian 

noble’s wife, gentle and subservient to her husband, who did not exert 

such a dramatic influence on Gotama as to appear in the forefront of his 

life, if she had been malignant in any way, or unfaithful, becoming a fac

tor in Gotama^ decision to renounce the world, her personal name 

would ccriainly have been recorded from early on in the Buddhist texts, 

as Devadatta5s was, for example. Because she was not conspicuous in any 

way，though, the compilers of the texts forgot her name. Therefore, when 
the later writers of Buddha biographies found that they had to make 

some mention of her, they individually fabricated suitable names. In their



creations we can discern the characteristics of a typical Nepalese or 

Indian lady.

It is possible that Gotama had a number of wives and that the various 

names belonged to different women. A later tradition says thal Siddhattha 

had three wives: Yasodhara, the principal one, and Migaja (Skt., Mrgaja) 

and Gopika.50 The possibility cannot be denied, but in view of the fact 

that only Rahula is given as the Buddha’s son, it is very likely he had only 

one wife.
The ancient texts do not give any indication of a romantic episode in 

Gotama’s life. As in many other societies, unarranged love was consid

ered self-indulgent and improper among people of high rank. One text 

says tliat Gotama’s marriage was arranged for him by the king, his 

father? 丨

That the ancicnt sutras and Vinayas {Wu-fen-liî  Ssu-J'm-lii, etc.) do not 

mention Gotama’s “marriage” as such indicates that the compilers of 

those works did not see the marriage as having any special significance, 

being no more than another event in delusion-filled secular life. They 

therefore felt free to ignore it. (However, the compilers went into great 

detail in describing episodes they regarded as intrinsically interesting, such 

as Sakyamani\s subduing of the magic of the three Kassapa brothers, 

which is, for modern people, of little interest.) In any ease, far too little is 

written about Gotama^ marriage. It Ls likely, though, that it was not a 

marriage as wc think of it today.

All the same, marriage is one of the milestones in a person’s life. Ordi

nary people would not permit it to be ignored or glossed over. It is prob

able, therefore, that lhc later biographies made far more of Gotama 

“receiving his bride.” Biographers in later centuries gave the Buddha’s 

marriage much more prominence because it was a very “human” event 

m his life, and lhc topic was also a favorite subjcct in Buddhist art.52

A popular topic in later biographies, lhe quarrel between Siddhattha 

and Devadatta over a woman each sought as his own consort, cannot be 

found in the ancient texts. Despite the fact lhat (iotama?s consort is hardly 

mentioned in the early writings, modern interest has lbcuscd on her sup

posed relationship with Devadatta, and a Japanese film about Sakyamuni 

thai portrayed his consort being raped by Devadatta caused a great deal 

of adverse comment when shown in other Buddhist countries. Although 
purely fictional, the later legend said that Devadatta went to Kapila- 

vatthu after Gotama，s enlightenment, while he was away teaching, and 
tned to scducc Yasodhara, who rebuffed him.53 Devadatta was about a



generation younger than the Buddha and his wife，so it is unlikely the 

story Ls historical in any way. T̂ ater Buddhists probably crcated the story 

in order to blacken Devadatta’s bad name even further. How the story 

evolved would be an interesting topic lor further research, but our object 

is to describe Gotama’s life based on materials predating the formal 

biographies, so we must reluctantly leave the question there.

T he B ir th  o f  Ra h u la

Though Buddhist writings mention the birth of Rahula,’4 it is not a 

theme in Buddhist art. The Nidanakatha relates, “Hearing that Rahula’s 

mother had given birth to a son, King Suddhodana sent a messenger, 

saying: Announce my joy to my son [lhe Bodhisatta].，，，The Buddha’s 

father was delighted that he now had a Future successor in his grandson. 

Siddhattha, though, did not share his joy: “On hearing the message, the 

Bodhisatta said, 'Rahula has been born; a bond has been born.”’53

Legend says lhat Gotama’s son, Rahula, was 汪 feUer while being a bond 

of love. Also, later Buddhists may have associated the name with an asura, 

Rahu，56 who in Indian myth swallows the sun and the moon during an 

eclipse.57 Becausc lhe child might have bccomc an obstacle to Siddhattha, 

and because the name Rahula reminded later people of an asura, later 

generations popularly interpreted his name as “fetter” or “bond.”

Suddhodana had no such association in his mind when he gave the 

baby the name Rahula with rejoicing: “‘What did my son say?’ asked the 

king. When he had heard tlie answer, he said, ‘From now on my grand

son  ̂name shall be Rahula.”’# It has long been a custom in India, from an- 

cicnL times to nowadays, for tlie grandfather to name the newborn child. 

It is historically ccrtain Lhat Suddhodana re joiced in the birth of a grand

son and named him Rahula, arid it may also be tactual that, if Siddhattha 

had an introspective charactcr, he was aware of the association with 

Rahu. Though the customary name-giving cercmony (namakarana) would 

have taken place, there is no record ofit.

T ra in in g  in  th e  M a rt ia l A rts

Princc Siddhattha^ training in the martial arts was another important 

event in his life. As a Ksatriya by birth he was naturally cxpected to be



competent in military things. The JNiddnakatha relates the episode with 

stark realism:

Now while he [Siddhattha] was thus enjoying great happiness, there 

arose one day, during a meeting of his relatives, the following conver

sation:
“SiddhaLlha is living absorbed in enjoyment and is not learning any 

[military] skill at all. What would he do should war come?”

The king called the Bodhisatta to him and said, “My dear child, 

your relatives are saying, 'Siddhattha is not learning any [military] skill 

at all and is absorbed in enjoyment.5 What do you think you should do 

about this?”

“Father, there is no skill that T must learn. Have lhe drum beaten in 

the city, to announce that 1 will show my skill. In seven days from now 

I will show niy skill to the relatives.”

The king did so. The Bodhisatta had assembled archers who could 

hit [the target] like lightning and archcrs who could hit a hair; and 

among Lhe assembly of the people, he demonstrated to his relatives 

twelve kinds of skill that none of the other archcrs did. All this Ls to be 

understood as it is related in lhe Sarabhanga Jataka, So, the assembly of 

the relatives worried no longer.59

Gotama would certainly have learned archery. This is mentioned in 

various Buddhist works, and it is also the subject for later Buddhist art.60 

The wrestling episode is also treated in both texts and art.61 The earliest 

texts，though, do not includc the later legend of Siddhattha5s youthful 

valor in throwing an elephant.62 It is very likely lhat the Sakya clan was 

not particularly skilled in martial arts and that Gotama himself did not 

practice them much. The stories of valor in the legend are later additions, 

imaginary accounts intended to extol the Buddha，s majesty.

According to the ancient legends，though, the Sakyas did not conduct 

aggressive wars and were annihilated by the Kosalas. Even if the Sakyas 

yere proficient in martial arts, they were not skilled enough to prevent 

invasion by the massive forcc of the Kosalas.

T he P leasures o f  th e  Palace

A large number of legends relate that while Gotama was still living amid 
the luxuries of the palace，he awoke one night lo be revolted by the sight



ofhis women sprawled out asleep in slovenly attiiudes. This episode is not 

to be found, however, in the most ancient texts, though a simplified ver

sion appears in the Wu-fen-lii:

The Bodhisatta, having been entertained by his singing girls, finally fell 

asleep. All the women fell into deep sleep. Then the Bodhisatta awoke 

and saw the singing-girl servants lying with their heads on one another, 

revealing their limbs like wooden dolls, iheir noses running, tears seep

ing from their eyes, saliva dribbling from mouths, and stringed instru

ments and flutes carelessly laid down here and there. The palace 

looked to him like a burial mound. Having seen this, he said three 

times, “Woeful，O woeful!” Hurrying to his father’s palace, he saw that 

that too had changcd [to look like a burial mound], and again he said, 

“Woeful!” A deep distaste [for the world| was born within him.63

Even here we can already see the first stages of die Buddha's deification. 

Those who had reveled in the musical delights were the singing girls, not 

Gotama. The Chinese text treats Gotama grammatically in the passive; 

the active proponents, the singing girls, arc the ones who tried to tempt 

him and not the contrary.

The Nidanokatha treats this episode vividly in a realistic manner:

The Bodhisatta entered his palacc in great splendor and lay down 

upon his radiant couch [of state]. And immediately women adorned 

with all ornaments, skilled in dancing，singing，and so on and as beau

tiful as heavenly maidens, came and surrounded him, bearing with 

them various musical instruments, and began Lo dance, sing, and play 

musical instruments in order to bring him delight. The Bodhisatta，his 

mind removed from the defilements, did not take pleasure in Llie danc

ing and so on and fell into a brief sleep.

And the women too, [saying,] “He for whose sake we have been danc

ing and so on has fallen asleep. It’s a waste [for us] to keep going now，” 

threw down their instruments and lay down to sleep. The scented oil 

lamps were shining. And the Bodhisatta awoke and, seating himself cross

legged on the couch, saw that the women had thrown down their in

struments and were asleep. Some were dribbling, making their bodies 

wet, some were grinding their tcctli, some were snoring, some were 

talking in their sleep, some had their mouths open, and some [lay] with 
their elothes Ikllen apart and horribly revealing their private parts. 
Seeing this great alteration in their appearancc, he felt less and less



sensual desire. The majestic building, like Lhe adorned and prepared 

dwelling of* Sakka, seemed [to him] like a new cemetery filled with vari

ous pierced corpses. The world of the three modes of cxistcnce ap

peared to him as a house on fire. “How pitiful it all is! How wrctched it 

all is!’’ he cried lamentingly, and his mind was turned utterly to the 

thought of renouncing the world,64

Such is the realism of this description that, though it belongs to a late 

stratum of the legend, it seems to be speaking of an actual occurrence. The 

palace setting and the beautiful women might have attracted the imagi

nations of the people oflater periods, and this story became an indispens

able theme in later Buddhist writing and art.65

T he R en u n c ia t io n

THE DECISION TO RENOUNCE HOME LIFE

Despite the joys of marriage，Gotama could not escape from his depres

sion, for he could not be content while he remained within the luxurious 

confines of the palace. Obsessed by the problems associated with human 

existence, he grew weary, and not even his love for his baby son could 

bind him to the world forever.66 By the time he was twenty-nine, his 

resolve to seek lhe Truth and try to solve the problems of human exist

ence could be denied no longer, and he left lhe palace to follow the life of 

a samana} a wandering mendicant and religious practitioner.67 Though 

some texts give the age of renunciation as nineteen, the majority, includ- 

mg the most ancicnt, favor twenty-nine, and we will follow that here.68

he Ariyapariyesana-sutta ck'scxibcs the renunciation as follows: “Bhikkhus， 

there was a time when [determining to seek the Way] I，still young, with 

g】ossy black hair and full of youth, in the prime of life and despite the 

unwillingness of fmy] parents, who wept and lamented, cut off [my] hair 

beard, donned the robe [of a samana\, and left home as a homeless 
ascetic.’，69

Hiere is a strong sense of realism in this confession. Other texts ex- 
parid upon it，with Brahmin manor lords like Sonadanda and Kutadanta 

】ater years praising the magiiificencc of Gotama’s renunciation of the 
^orlcl. According to the Sonadanda-sutta, Soî dai.i<Ja said: “The samana 

otania has left his home, abandoning the large clan of his relations



\nati]. The samana Gotama has left his home, abandoning [its] abundant 

gold, buried in the ground and standing in the air.”70 The. gold “buried in 

the ground” may refer to gold ore as yet unmined or to gold buried to 

prevent the depredations of robbers. The curious expression about gold 

“standing in ihe air” may mean gold in the palace treasury, gold above 

ground.

According to the Kutadanta-sutta, Kutadanta gave the following ac

count: “When the samana Gotama was still young, with glossy black hair 

and full of youth, in the prime of life, [he] left [his] home and went forth 

into homelessncss. Despite the unwillingness of [his] parents, who wept 

and lamented, he cut off [his] hair and [his] beard, donned the robe [of a 

samana], and left [his| home and went forth into homclessncss. . . . Truly 

the samana Gotama went forth from a noble and undefeated Ksatriya 

family. He went forth from a family prosperous, wealthy, and of great 

riches.，，71 Thus even the Brahmins of the time believed that Gotama had 

gone from a secular nobility to one in which he reached an even greater 

position. The final part of this passage seems to be a collection of set 

phrases, but even so, I believe that it relates fact. The renunciation was 

the determining event in the Buddha’s life. As such it was expounded in 

detail in later Buddhist works and also made the subject of Buddhist art.72

There is modern resistance to the idea of abandoning one’s family for 

the life of a wandering practitioner. “Is Lherc such significance,55 people 

inquire, “in renouncing the world? Was not the Buddha taking a cold 

attitude to his wife, Yasodhara, and his son, Rahula? Did he not decline 

to teach the way of salvation for humankind as a husband and father in 

the fold of his family alier his enlightenment?” Such criticisms have been 

raised in the past by Hindus, particularly those of the Mimamsa school, 

which has tended to value lay life; by Chinese Confbcianists; and by Japa

nese nativist scholars of the eighteenth and nineteenth centuries. The criti

cism is. I think, valid from a modern point of view. Nevertheless, we have 

to look at the issue in terms of the period in which Gotama was born, 

when the social conditions must have made leaving home a necessity.

Another form of criticism concerns the fact that in ancient India only 

those who could ensure that their families would not be economically 

deprived were permitted lo leave home to become wandering practition

ers. This would mean, therefore, that ancient Brahmanism and Bud

dhism belonged only to the propertied classcs and that Gotama Buddha 

was a representative of this social stratum.73 This criticism is valid in



regard to his leaving home. As his sangha grew in size, however, many 

troubled people nol of the propertied class were admitted without distinc

tion. 丁he Theragatha and Thengaiiia clcarly describe this.

Mahavira, the founder of Jainism, also renounced home life after hav

ing married and had a child. This seems to have been the pattern for an 

Indian wandering practitioner and perhaps was，in fact, only possible for 

one who had money or properly. Though there were, of course, some 

who took up the life of a wandering practitioner to avoid repaying loans 

or who were ejected from the family as wastrels, the point remains that 

those who had been abandoned by the breadwinner had to maintain 

their livelihood somehow. Thus Kautiliya’s Arthasastra (2.14) stipulates the 

responsibilities for looking after family and relatives and forbids people to 

enter the wandering life until they have divided their possessions among 

their dependents. Gotama，s family did not face financial hardship as a 

result of his leaving home, and this would have been a strong factor in his 

decision. Leaving his beloved family as he did accorded with the custom 

oi. wandering practitioners of his time, a custom widely practiced at least 

among the upper classes. In modern terms it is somewhat similar to leav

ing one’s family to go to the city or overseas to study.

The question slill remains whether such behavior is acceptablc. l  he 

Sakyas were latcr annihilated by their powerful neighbor Kosala. Even if 

Gotama had remained at home as a prince, the country would doubtless 

have been destroyed. He sought a life with spiritual meaning; he wanted 

to walk his own road.

According to the Digha-Mkdya, at the end of his life, Gotama told 

Subhadda: “When I was twenty-nine, Subhadda, / I left home to seek 

the greatest good.74 / Now more than fifty years have passed, Subhadda, 

/ Sincc I renounced the w orld，，75 This verse suggests that Gotama left 

home to resolve his question of what is good in this world, which means 

that in a sense his concern had a very large ethical component.

l  he phenomena of human sickness, aging, and death are evident in 

every aspect of life. All the same, why did Gotama make that the ovcrrid- 

mg human problem, and why did this view comc to be shared by people 

throughout Asia? The fact that he abandoned even his royal heritage 

indicates that the glories of royalty were seen as empty of meaning. At the 

time，the smaller Indian states were being conquered by lhe larger coun- 

trics，so that the minor monarchies were iii jeopardy. The young Gotama 

maY have been sensitive to the probable fate ofhis dan; during his lifetime，



iii fact, the Sakyas were wiped out by Kosala. If we bear this historical 

fate in mind, the meaning of the legend of the prophecies made concern

ing his life bccomes clear.

The decision Lhat lay before Gotama was whether to becomc a great 

emperor, having repelled the military threats of other states, or a spiritual 

master, having abandoned all worldly conccrns. As we know，he elected 

lhe latter path. If it was impossible for him to deal with the political situa

tion just described, his state of mind in abandoning his home and posi

tion and becoming a wandering ascetic may be understandable. Another 

supposition is that he believed that he could do more for humankind by 

founding a great world religion than by being the monarch of a small 

state. O f course he laid himself open to blame according to the moral dic

tates of his time by abandoning the responsibilities of a monarch. What 

he did was not considered the behavior of the ideal man. Biographers of 

later times idealized him, from die viewpoint that the actions of a buddha 

must be blameless: “Exalted buddhas do not enter parinirvana until the 

princc has been anointed [heir to the ihronej.”76

SEEKING THE GOOD

That Gotama Buddha took a new path in his efforts “to seek the good” re

veals his attitude to the problems of human life. In his socicty were think

ers who not only denied ethics but also openly declared their denial. 

Typical of such was PQraî a Kassapa，one of whose followers said: “Kassapa 

sees no evil in this world in slashing or killing, in injury or plunder. Nor 

does he see any merit for the self. He truly declared tliat with confidcnce. 

He is worthy of being honored as a master.，，77 The SHmaMaphala-sutta also 

explains Purana Kassapa’s teachings:

Then Purana Kassapa said to me: “No matter what he does or causes 

[another] to do, [whether] he mutilates or causes fanother] to muti

late, brings suffering [to others] or causes [another] to bring suffering 

[to otliersj, causes others grief or torment, makes [others] tremble or 

causes [another] to make [them] tremble, takes life，steals, breaks into 

llie house of another, loots, robs, becomes a highway robber, commits 

adultery, or speaks lies, though he docs these things, there is no evil 

done. Even if with a razor-sharp weapon he should make all the beings 
of the whole earth a single mass of flesh, a single lump of flesh, there 
would be no evil for this and no evil resulting. And if he were Lo go to



the south bank of the Ganges and murder, slay, mutilate, and cause to 

mutilate, bring suffering and cause [another] to bring suffering, there 

would be no evil for these and no evil resulting. And if he were to go to 

the north bank of the Ganges and give or cause [another] to give, or 

perform sacrificcs or cause [another] to perform sacrificcs, there would 

be no merit for these and no merit resulting. In giving，self-control， 

control of the senses, and telling lhe truth there is no merit and no 

merit resulting•”

In this manner did Purana Kassapa expound his [theory of] nonac

tion, even when being asked the actual fruits of the life of a samana./8 

Just as il' a person, when asked what a mango is, explained what a 

breadfruit is, or when asked what a breadfruit is explained what a 

mango is, so did Purana Kassapa, when asked the actual fruits of the 

life of a samanâ  expound his [theory of] nonaction.79

This denial of ethics is based, metaphysically, on materialism. The 

same scripture outlines the ideas of the materialist Ajita.

Ajita of the garment of hair said: “There is no giving, there is no 

sacrifice, there is no offering. There is neither fruit nor result from 

good or bad actions. This world does not exist, nor does the world 

beyond. There is no father, there is no mother, and there are none who 

arise spontaneously [without father or mother]. There are in the world 

no samanas or Brahmins who have rightly attained [spiritual] fruit and 

who are practicing rightly, having known and realized this world and 

the next world through iheir own understanding, who speak [to the 
others).

“The human being is composed of the four great elements \catum- 

mahabhutd\. When he dies, the earth [element in the composition of his 

body] returns to the body of the earth，the water element returns to 

the body of the water, the fire clement returns to the body of the fire, 

tht、wind clement returns to the body of the wind, and all his faculties 

pass into the air. Four men go with the bier of a corpse. They pro- 

nouncc eulogies until [they reach] the cremation ground. [The corpsc 

is cremated and] becomes pigeon-colored bones, and the offerings 

become ashes. Gifts are what fools talk about. When people talk about 

the doctrinc of existence [after death], it is empty, idle talk. The foolish 
and the wise alike, when the body breaks up，are destroyed and annihi
lated. After death, nothing exists.”



Thus did Ajita of the garment of hair, when asked the actual fruits 

of the life of a samana, expound his [theory of] annihilation.80

Pakudha Kaccayana expounded a similar materialist metaphysics， 

arguing that the human being is composed of, seven elements. The scrip

ture continues:

Pakudha Kaccayana said: “What arc the seven |aggregates)? They are 

the aggregate of earth, the aggregate of waler, the aggregate of fire, the 

aggregate of wind, ease, and suffering，and the seventh is the soul. 

These seven aggregates are neither made nor not made, are not created, 

and have no crcator; they give rise lo nothing，but arc as eternal as a 

mountain peak, as stable as a stone pillar. They do not move, they do 

not change, they do not harm each other. How can they then bring 

ease or suffering, or ease and suffering?”

This position also leads to denial of morality.

“So [in this world] there is neither the slayer nor the causer of' slaying, 

there is neither the hearer nor the causer of hearing, there is neither 

the recognizcr nor the causer of recognizing. Though someone cuts off 

another’s head with a sharp sword, he docs not deprive anyone of life. 

A'sword just intervenes between the seven aggregates.”81

In terms of intellectual history, it appears that the doctrine of denial of 

ethics first gained public support, Lhen provided a base for materialist 

metaphysics.82 The young Gotama was not able to support such degener

ate and destructive ideas. He sought the good, the right path. In this deci

sion wc may discern the seed of Buddhism, which was to expand into a 

great and constructive religion.

GOING FORTH FROM THE PALACE

Sometimes Gotarna's leaving home (abhinikkhamana)m and his becoming a 

wandering practitioner (pabbajja) are diirercniiatcd and treated as sepa

rate events.84 This separation suggests that the legend of the Buddha’s sad 

parting from his horse, Kanthaka, already existed at the time those texts 

were written.
According to the Wu-fen-lu, Prince Siddliatlha ordered his attendant 

Channa to bring his white horse to him in the courtyard in the middle of 
the night.85 He mounted and, departing from the palace gate, rode to the



Anupiya (Anupiya) grove on the outskirts of the city. There he took off his 

jewds and robes and had Channa take them back to his parents. He him- 

se|f went farther, and exchanged his clothes for the ragged robe of a 

hunter. Still farther along he met the “head-shaving master” under a tree 

and there had his head shaved. He then went to Rajagaha, where he saw 

King BimbLsara. (The horse's name, Kanthaka, does not appear in this 

account.)86
The Nidanakatha gives 汪 moving description of lhe event:

Then, thinking, “I must make the great renunciation of the world right 

now,” he arose from his couch, went to lhe door, and called out，“Who 

is there?” Channa, who had been sleeping with his head resting on the 

threshold, replied, “Prince，it is I，Channa.”

“I have decided to make the great renunciation of the world today. 

Saddle a horse for me.”

i4Ycs, sir，” [Channa] replied, and went to the stable with the saddle 

and bridle. In lhe light of the lamps of scented oil he saw the king of 

horses, Kanthaka, standing in a pleasant area，under a canopy of cloth 

patterned with jasmine flowers. “This is the horse for me to saddle 

today,” [thought Channa,] and he saddled Kanthaka.

As he was being saddled, Kanthaka thought, “He is drawing the 

girth tight. He is not saddling me as he does on other days for rides to 

the park. Without a doubt the princc has today decided to make the 

great renunciation of the world.” In his delight he neighed loudly. The 

sound would have spread throughout the city, but the gods muffled the 

sound so that no one heard it.

Having made the decision to leave lay life, Gotama was filled with love 

for his child and dccided to take a last look at him.

Meanwhile, after tlie BodhisaUa had sent Channa [to saddle the 

horse], he thought, “I will take a look at my child•” He rose from the 

couch where he had been sitting and, going to where Rahula’s mother 

dwelt, he opened the door of an inner room. At that moment the lamp 

°1 scented oil lit up. Rahulars mother was sleeping on a bed strewn 

with an ammam [a unit of volume] of sumana, mallika, and other flowers, 

her hand resting on her son’s head. The Bodhisatta stopped, standing 

at the threshold, and gazed [at his wife and son].

“If I take my wife’s hand off [his head] and hold my son, she will 
awaken, and will be an obstacle to my leaving. I will come back and



see [my son] after I have becomc a buddha.” So thinking，he descended 

from the flat roof of the palacc.

Here Buddhaghosa injects a critical opinion.

It is said in the Jatakatthakatha, however, “At that Lime, Prince Rahula 

was seven days old.” Other commentaries do not contain this. There

fore, only the account itself should be accepted.

Though a doctrinal scholar, Buddhaghosa retains a critical attitude.

When the Bodhisatta had descended from the flat roof of the palace, 

he approached his horse and said, “My dear Kanthaka, take me away 

this night. If I can borrow your strength now, I will bccome a buddha 

and save all the beings of this world, together with the gods.” Then he 

vaulted up on Kanthaka、back. Kanthaka was eighteen hatthas long 

[one hattha — a cubit] from the poll, and of a height to match; he was 

strong and fast, and white all over like a washed conch shell. Should he 

neigh or stamp, the sound would be heard throughout the whole city. 

Thus the gods exerted their power and muffled the sounds of neighing 

and placed the palms of iheir hands [under his hoofs] at every step so 

that no one would hear [the sound].

The Bodhisatta rode in the middle of the splendid back of that 

excellent steed and had Channa hold the horse?s tail, and so at mid

night they approached the great gate.

Sincc the king had not been able to dissuade the princc from leaving 

home, he had placed guards at all the gates of the palacc to force the 

prince to remain at home. When Siddhattha arrived at the gate, however, 

it opened itself quietly through divine intervention.

The king, though, had at that time made each of the two doors of the 

gate so heavy that a thousand men could not move it, thinking, “If I do 

so, the Bodhisatta cannot open the city gate and leave at any time.” 

The Bodhisatta had great strength, calculated in terms of elephants 

the strength of ten billion elephants, and calculated in terms of men 

the strength of one hundred billion men.

“If,” thought [the Bodhisatta] ? “the gate docs not open, I will grip 

Kanthaka tightly between my thighs and jump over the cighteen- 

hattha-high wall, seated as 1 am on Kanthaka’s back and with Channa 

holding onto ihe tail.”



“If/，thought Channa, “the gate does not open, I will put the princc 

on my shoulder and carry Kanthaka with my right arm under his belly 

and jump over the wall.”

“if，’，thought Kanthaka, “the gate does not open, I will take up my 

master, still seated on my back, with Channa holding onto my tail, and 

jump over the wall.”

If the gate had not opened, one of the three would have done as 

they had thought. But the deity that lived in the gate [dvare adhivattha 

devatd, sing.] had the gate opened.

According to legend, Mara then attempted to keep Gotama from leav

ing the city. This is mere myth, however.

At that moment Mara approachcd, thinking, “I will make the Bodhi

satta turn back，” and standing in the air said，“Sir，do not leave! The 

wheeled treasure will appear before you seven days from now and you 

will rule over the four great continents surrounded with two thousand 

Islands. Sir, turn back!”

“Who are you?”

“I am Vasavatti [the almighty one] •，’

“Mara, I know that the wheeled treasure will appear to me. Even 

so, I do not seek sovereignty. I will cause the ten thousand worlds to 

resound and will bccomc a buddha，，’ replied the Bodhisatta.

“1 will expose you，，’ [thought] Mara, “whenever you harbor a lustful, 

angry，or harmful thought,” and he followed as closely as a shadow， 

ever ready to find fault [with the Bodhisatta].

"L his legend perhaps indicates the prince’s own inner struggle, his hesita

tion being expressed by the metaphor of Mara.

As the princc left the city he felt compelled to turn around and gaze 
upon it one last time.

Hie Bodhisatta, abandoning without regret the universal sovereignty 

出 at was within his grasp like a glob of phlegm, departed from the city in 

gre t̂ honor. He left the city at the time when the full moon of the month 

of Asalha was in the constellation of Uttarasalha, and the desire to see 

the city once again sprang up [within himj. At the instant this thought 

occurred，however, the earth split and turned around like a potter’s 
wheel，as if to say, “Great being, you should not look back.” After the 

Bodhisatta had stood a while and gazed on the city and indicated the



spot where the Shrine of Kanthaka，s Turning Back \Kanthakanivattana 
cetiya] should be built，he turned Kanthaka in the direction he should 

go and, in great honor and exceeding glory, departed.

The next section of the Jataka records the later legend of the gods， 

praise of the Bodhisatta. Perhaps the metaphor of the deities was used to 

indicate Gotama，s peace of mind and clearheadedness once he had made 

his decision. He may in fact have had such a vision, since he himself rec

ognized the existence of the gods.

It is related that the prince then arrived at the banks of the Anoma 

River. This is considered to be cither the Aumi River，87 which flows 

through the Gorakhpur district of Uttar Pradesh, or the Kudawa River, 

which flows through the Basti district of the same state. Some authorities, 

however, maintain that the name does not refer to an actual river at all.88

Advancing in this glory, the Bodhisatta crossed three kingdoms in just 

one night and reached the banks of a river called the Anoma, thirty 

yojanas distant. But was this as far as the horse could go? It certainly 

was not. That horse was able to make the circuit of one cakkavala [the 

entire world encircled by a range of lofty mountains] as if treading on 

the rim of a wheel lying on its hub and return before breakfast and be 

able to eat the feed prepared for him. At that time, however, he was 

covered to the upper legs by the fragrant garlands and other [offerings] 

thrown down from the sky by gods, dragons, fabulous birds, and other 

[beings], and [to extract himself he had to] cut through the tangled 

fragrant garlands and so was delayed greatly. This is why he pro

gressed no more than thirty yojanas.

Standing on the rivcrbank, the Bodhisatta asked Channa, “What is 

this river called?”

“It is callcd ihe Anoma, lord.”

“My renunciation of the world will also be supreme [anomd]̂  [he 

said，] and signaled the horse by striking [hini with his hcelj. The horse 

sprang and stood on the opposite bank of the river, a distance of eight 

usabhas [one usabha = the length of 140 cubits]. The Bodhisatta dis

mounted from the horse and, standing on the sandy beach that was like 

a silver tablet, announced to Channa, “Return now, Channa, taking with 

you my ornaments and Kanthaka. I wish to renounce the world.”

“I wish to renounce the world also，lord.”
Three times the Bodhisatta refused him, saying, “You are not 

allowed to rcnouncc the world. You must return.’’89



CUTTING THE HAIR

The Kidanakatha describes how Gotama cut his hair after his flight from 

home. “After he had given his ornaments and Kanthaka [to Channa], he 

thought, ‘My hair is not suited to a samanâ  but there was no one there fit 

to cut the Bodhisatta?s hair. Therefore, thinking, ‘I will cut [my hair] my

self wilh my sword,5 and taking the sword in his right hand, he took hold 

ofhis coronet and his topknot in his left hand and cut them off together.” 

This incident, marking Gotama’s complete transformation into a wan

dering practitioner, struck a sympathetic chord among later Buddhists, 

and it was related widely in Buddhist literature. It was also a popular sub

ject iii Buddhist art.90

The Bodhisatta gripped his coronet and topknot and threw them into 

the air, saying, “If I am to become a buddha, remain in the air; if not, 

fall to the ground.” The jeweled topknot and the coronet flew to a dis

tance of one yojana high in the sky and there came to a stop. Sakka, 

king of. the gods, observing them with his divine eye, received them 

and placed them in a casket of jewels one yojana in size, which he 

installed in the Heaven of the Thirty-three as the Shrine of the Jeweled 

Topknot.

272. The Supreme Among Men cut off his fragrant topknot and 

threw it into the sky.

Thousand-cycd Vasava [Sakka], bowing his head, caught it in a 

superb golden casket.

Again, the Bodhisatta thought, <4These clothes of mine made of 

Kasi cloth arc not suited to a samana  ̂Just then the Mahabrahma 

Ghatikara, who had been a friend of his at the time of Kassapa Bud- 

dha，thought with friendship that had not withered during the one bud

dha interval [the period between the appearance of one buddha and 

the next]: “Today my friend has gone out for the great renunciation. 

For his sake I will take him those things ncccssary for a samana''

273. Three robes, a bowl, a razor, a needle, a sash, and a water 
strainer:

"I hese are the eight [necessities] of the bhikkhu who absorbs himsdf 
^yoga [mental concentration].

And taking those eight requisites of a samana, he gave them to him. 

When the Bodhisatta had put on the banner of an arhant [the robe 
of a wandering practitioner], and taken the supreme cloth of one who



had renounced the world, he dismissed [Channa]，saying, “Channa， 

tell my mother and father that I am wdl.”

Channa made obeisancc to the Bodhisatta and, moving around him 

to the right, departed.

This heartbreaking scene of parting also becamc a widely recorded 

episode in Buddhist literature and a favorite subject in art.91 The Mdana- 

katha goes on to report the death of Kanthaka: “Kanthaka，however, who 

had stood listening to ihe words of the Bodhisatta as he was conversing 

with Channa, ihought, ‘I shall never see my master again，’ and his heart 

broke and he died, unable to bear his grief at [the Bodhisatta's] disap

pearing from sight, being reborn as a devaputla named Kanthaka in the 

Heaven of the Thirty-three. At first Channa's grief had been but that of 

one |parting from the Bodhisatta], but now he was crushed by a second 

grief, the death of Kanthaka, and he returned to the city weeping and 

wailing.”92

A later scripture, the Vtmdnavatthu, describes Kanthaka’s recollection of 

his former existence after his rebirth:

Once I was Kanthaka，born at the same time as the princc of King 

Suddhodana in Kapilavatthu, the capital of the Sakiyas [Sakyas].

When, ill the middle of the night, ihe prince left [the palaceJ for 

enlightenment, he patted my flank with his soft hand and gleaming 

nails, saying, “Carry me out [of the city]. 1 am going to attain supreme 

enlightenment and save the world.” When I heard those words, I felt 

great joy. I was so happy and wishful.

Knowing that the renowned son of the Sakyas was riding on my 

back, I felt great joy and carried the Supreme Among Men. When the 

sun rose, we had reached the territory of another country, and he left 

Channa and me without any longing. 1 licked his copper-colored toe

nails with my tongue and watched, in tears, the great hero leaving. 

Having lost the fortunate one, the son of the Sakyas, I fell grievously ill 

and soon died.93



3. Seeking the Way

T he M eet in g  w ith  B h ag g ava

While Princc Siddhattha was going from placc to place seeking the Way, 

his grieving father, Suddhodana, sent one of his ministers and a court 

priest to bring the prince back.1 In the forest the two met a Brahmin her

mit named Bhaggava (Skt., Bhargava)，who admonished them. Eventu

ally they continued on their way and came across lhe prince sitting beneath 

a tree.2 They spoke of the king’s grief and tried to persuade him to return 

to the palace, but to no avail. This episode appears in many biographies 

of the Buddha, though not in the oldest texts.3 Its realism nevertheless 

suggests a certain historicity.

T he Jo u rn ey  to  Ra jag a h a

RAJACAHA

Southern Buddhist tradition relates that seven days after Gotama re

nounced the world he arrived at Rajagaha (Skt., Rajagrha; lit.，“king’s 

house”)，the capital of Magadha.4 The ruler of Magadha was Bimbisara, 

a member of the Ksatriya castc with the title of mahdrqjay “great king.”5 
Seven days” is probably a literary device, since Rajagaha was more than 

480 kilometers from Kapilavatthu as the crow flies, and the overland route 
could cover more than 640 kilometers. A mcndicant could not possibly 
cover that distance in such a short time.



It is interesting, though, that after his renunciation Gotama went directly 

to Rajagaha, the capital of Magadha，then the most powerful state in the 

region.6 Magadha was in ihe southern part of the present state of Bihar, 

which used to be a wealthy urban area but is now impoverished, its econ

omy having been destroyed by British indusiry. Political corruption is also 

said to have conlributed to the area’s degeneration. Economic problems 

have forced many to leave and seek their livelihood elsewhere. Neverthe

less, in the Buddha's lifetime Magadha was renowned for its wealth and 

culture, and was held in high esteem for its employment of new technology. 

It was therefore natural that Gotama should go there in his quest for the 

truth.

Today Rajagaha is known as Rajgir. The city is about a hundred kilo

meters southeast of Patna, the capital of Bihar, at one end of the Bihar- 

Bakhtiarpur narrow-gauge railway. The ancient capital lay in a valley 

surrounded by mountains (the site was the crater of an extinct volcano， 

whose rim constituted the encircling range), along whose ridges was built 

a long protecting wall with gateways to north and south. An inner circuit 

of fortifications encircled the city itself and was connected with the outer 

wall at the two gateways. The remains of these walls, dating from the 

time of Ciotama or a little before, still exist,7

Rajagaha consisted of two parts, the old city and the new. In the old 

city, callcd Giribbaja (“mountain fcneed”)，8 remains have been found of 

stone buildings that arc the oldest in India apart from those of the Indus 

civilization. Legend says that they were built by King Mahagovinda.9 Old 

Rajagaha was once the largest city in India, but is now a desolate expanse of 

grass and trees with no sign of habitation. The new city was built in the time 

of King Biinbisara on flat land outside the old north gate.10 Five moun

tains surrounded Old Rajagaha: Pandava, Gijjhakata, Vcbhara, Isigiri, 

and Vcpulla.11 In later years，the Buddha often spoke of Gijjhakuta (Skt.， 

Grdhrakuta), better known as Vulture Peak，a sacred mountain whose 

strangely shaped rocks and boulders give it a numinous aura.12 Religious 

practitioners have long secluded themselves there. Thus Vulture Peak 

could have been the site of an early Indian mountain cult. Unlike the 

thickly forested mountains of Japan, Vulture Peak has only a thin cover

ing of shrubs, and thus does not have a dark and deep atmosphere.

As the capital of a kingdom, Rajagaha must have been an important 

stronghold. Ix^cal people say that Gotama used to pass through the gateway 

on the northern side of the valley, where a small river now flows. Once the 
gate was shut, the city was impregnable, an ideal situation at a time when



various kingdoms were engaged in conflict. Once Magadha grew in power 

and did not have to fear invasion, however, Rajagaha was no longer suit

able as a capital, and the capital was eventually transferee! to Pataliputta 

(Skt” Pataliputra; modern Patna), with its easy access to roads and water

ways. 13 This move is thought to have been made by King Udayibhadda 

(Skt” Udayibhadra), the son of Ajatasattu (Skt” Ajatasatru).14 In the Bud

dha’s time, however, Rajagaha was flourishing as Magadha’s capital and 

“greatest city.，，15 Indeed, it may well have been India’s most prosperous 

city: A short section in a fairly early portion of the Suttanipdta  ̂describes 

Gotama’s arrival in Rajagaha.17 (It is said that Mahavira, the founder of 

Jainism, also taught in that area; thus two of India’s great religions 

emerged from Rajagaha.)

There is little to be seen at the site of Old Rajagaha, though a Hindu 

shrine called Maniyar Matha stands prominently in the middle, a little 

over a kilometer from the old north gate. It may have been dedicated to 

Mani, a ndga (dragon) king who was the protector of Rajagaha. Outside 

the north gate there is a lank near what used to be the Veluvana (Bamboo 

Grove) park (its actual site has not been confirmed). Today a white-painted 

Japanese temple, Nihonzan Myohoji, can be seen from an excavated area 

believed to have been the park.

Remains of stone walls have been found at lhe site of the prison where 

King Bimbisara was incarcerated by his son.18 They may indeed be ruins 

of a former prison, since manacles (hathakadi)n) have been found there. 

Nearby are two eaves connected with Jainism, possibly storerooms used 

by Jaina followers.20 The surrounding area is exposed, with little under

growth. The site of an arena for chariot racing has also been discovered.

Outside the north gate, at the foot of Mount Vaibhara (Vebhara), and 

to the west of the road connecting the new and old cities，arc hot springs, 

a great rarity in India. They are widely used even now. A “hot spring mon

astery” existed at the time of the Buddha, and practitioners and pilgrims 

of many religions are said to have bathed there. Today a white Hindu 

temple stands near the springs, which slill flow plentifully, and people bathe 

111 their waters.21 Men and women, old and young, immerse themselves 

ln ^  large tank, the men wearing dhotis to cover their lower bodies and 
the women wearing saris. It is forbidden to photograph people bathing.

Hsiian-tsang described the hot springs in his travel record:

lb the west of the northern gate of the mountain city is Mount
Vepulla. According to a local report, “On the northern side of the



southwestern cliff of the mountain ihere were formerly live hundred 

hot springs. Now there are only a few dozen. Some are hot springs, 

some are cold springs; that is, not all ol、them have hot water. The 

springs originate in Lake Anotatta, south of the Snow Mountains, and 

flow underground to here. The water here is very pure and clear, and 

the taste is the same as [the water of] the lake. The stream [from the 

lake] divides into five hundred branches, and they are heated by the 

flames ascending from the smaller hot hells.，’ At the mouths of the 

streams are carved stones, some shaped like lions or the heads of white 

elephants. In some eases stone conduits lead the streams to fall into 

stone-paved tanks below. People from far and wide gather here to 

bathe. Many who are suffering from chronic illness are cured. To the 

left and right of the hot springs are many remains of stupas and 

monasteries in elose proximity to one another. They are remains of 

places where the Four Buddhas of the Past sat and walked. Sincc this is 

a placc surrounded by mountains and water, it is suitable for the abode 

of people of virtue and wisdom, and many people are living in seclu

sion here.22

A hot spring that existed in the times of Gotama and Hsiian-tsang 

remains today. Though there is no scriptural record of it, Gotama himself 

may have bathed there. Near the hot spring is a park where Hindu as- 

cctics live. The sign at its cntrancc declares that only Hindus are allowed 

in. It is said that the Hot Spring Monastery existed here in the time of 

King Bimbisara, and might have been founded by the king himself.

THE MEETING WITH KING BIMBISARA

Throughout their lives people are inspired, encouraged，and instructed 

by others. Sometimes an encounter with a particular person will change 

an individual^ entire life. Gotama brought about great changes in the 

lives of those he met, and the scriptures record his encounters extensively. 

The spread of Buddhism was, in fact, encouraged by Gotama’s ability to 

convert even monarchs to his teaching and their consequent support. In 

later times, too, whenever Buddhism deeply penetrated society, it gained 

the acceptance and support of rulers, such as the kings Asoka and 
Kaiiiska. Without royal financial and political support, the great edifices 

of ancient Buddhism could not have been constructed.



Gotama’s meeting with Bimbisara is vividly described in the section of 

the Suttanipdta tilled “Renunciation of the World.’’23

I will speak of the renunciation of the world of he who had vision 

[Gotama], how he renounced the world, and how he examined and 

found pleasure in renouncing the world.

“Life in the home is constricted and annoying; [it is] the place 

where dust accumulates. Renunciation of the world is a vast expanse of 

open land [and undefiled].” Thus seeing, he renounced the world.

After renouncing the world, he avoided evil actions of the body, 

abandoned bad words, and thoroughly purified his mode of living.

The Buddha went to [the capital of] Magadha, to Rajagaha sur

rounded by mountains. He，completely endowed with excellent marks, 

went there for alms.24

Here “Buddha” is in the singular. This does not preclude the existence 

of multiple buddhas. “Buddha” seems to have been used as an honorific 

title, as one might call a person “Professor.” The Gotama described here, 

judging from these verses and their commentaries, seems to be the Bud

dha before his enlightenment. This is somewhat puzzling, for one would 

expect Gotama then to be referred to as “Bodhisatta” rather than “Bud

dha.” Probably in this context “Buddha” means no more than “awak- 

cned one” in the sense of one seeking the Truth. T. W. Rhys Davids has 

noted that this usage corresponds to tliat of “converted” in Christianity2J 

It may be，in fact, that in the early period of Buddhism no sharp distinc

tion was made between “Bodhisatta” and “Buddha.” Early Buddhists and 

members of other religious groups of the time called religious practitioners 

in general “Buddha”； they did not reserve the title for someone of spccial 

attainment. The preceding verse reflects that usage.

The Suttanipdta continues: “Bimbisara，[king of Magadha], standing 

atop his high palace, saw him.” The king had come out onto the flat roof 

ofhis high palace (pasada) and was looking down from there. In India the 

roofs of palaccs and houses of the wealthy arc flat. There people can rest, 

gaze at the moon, and spread out iheir bedding and sleep. (I myself slept 

on the roof when I visited India in my younger days.) Sincc the roof is 

surrounded by a low wall, one is in no danger of falling off if one rolls out 

of bed. Indians call the sloped roofs found in areas with heavy rainfall, 

such as Assam in the northeast, the highlands of Karnataka in the south- 

west，and Kerala on the souQiwestcrn coast, “Chinesc-style roofs.” In



most lowland areas the rainfall is relatively light, however, so roofs tend to 

be flat. Seeing [the enlightened one] endowed with excellent marks, he 

said [to his ministers]: “Look, you, at this man! He is handsome, large, 

pure, and endowed with [good] actions, and he looks only a little distance 

ahead. “His eyes look down and he is mindful.26 This man appears not to 

be from a lowly family. King’s messengers, run out after him. Where does 

this bhikkhu go?”27

Gotama5s stance of mindfully looking down was in accordance with 

ihe custom of religious wanderers of the time. Walking with the eyes fixed 

on the ground ahead was also a rule forjaina practitioners.20 They had to 

walk carefully, watching the road ahead, so that they would not inadvert

ently step on any insects. The same regulation is found in a Brahmanic 

law book, the Manu-smrti: “To perfectly protect living things, walk along 

constantly observing the ground both day and night, even with physical 

pain to the body.’，29

“The royal messengers, sent out, followed him [wondering], ‘Where is 

the bhikkhu going? Where does he live?’ He, with his senses governed, well 

guarded, and being corrcctly attentive [sampajana] and mindful, sought 

food from house to house and quickly filled his bowl.,?3° People coming 

into contact with the virtue of religious practitioners were glad to give 

them food when they came seeking alms. I he support practitioners re

ceived from ordinary people is evidenced by the fact that Gotama “quickly 

filled his bowl.” ‘

“The sage, having finished his alms round, left the city and went to 

Mount Pandava.31 Perhaps he dwells there. Having seen [Gotama] ap

proach [his] dwelling, the messengers drew close to him. One of the mes

sengers returned [to the palacc] and reported to the king: 'Great king, 

that bhikkhu sits in a mountain cave on the front side of Mount Pandava, 

like a tiger or a bull or like a lio n .，”32 Tigers are said to have been found 

in the vicinity of Rajagaha up to the beginning of this century. Though 

neither tigers nor lions inhabit the area now, that tigers—and probably 

lions did so in the past lends realism to the similes.

“Having heard the messenger’s report, tlie Ksatriya [King Bimbisara] 

mounted a splendid carriage and hurried to Mount Pandava. The 

Ksatriya rode in his carriage as far as the road was accessiblc to vehicles 

and then got down from the carriage and proceeded on foot. Drawing 

near him, [the king] sat down.,,3S Even today the mountainous nature of 

Rajagaha5s surroundings forces people to leave their cars and procecd on 

foot once they have rcached the foothills. “The king, having sat down,



then joyfully exchanged greetings.34 Having exchanged greetings, he said: 

£You are young and fresh, a young man at the beginning of your life. You 

are endowed with great beauty, like a Ksatriya of good birth. Adorning a 

splendid army headed by a band of elephants, T will give you this wealth; 

accept it. I would ask about your birth; tell me of it.，，，35

Bimbisara’s olFer is worthy of note. He is offering a Sakya prince his 

patronage by giving him an armed force. (At that time elephants were the 

strongest weapons in an army; in later times they were used to repel 

Greek invaders.) What did the king have in mind? At that time Magadha 

and Kosala were rivals, but they also had political links. Indeed, the two 

states had tried to establish peace. One means ol' doing so was political 

marriage. Bimbisara^ consort was lhe sister of King Pasenadi of Kosala 

and was therefore known as “the queen from Kosala55 {Kosala-devi). Part of 

the state of Kasi (the present Varanasi region) had been given to 

Magadha as her dowry. The marriage, however，did not entirely defuse 

the tension. For Magadha a treaty with the Sakyas, a Kosala client state, 

accompanicd by military and economic aid, would pin down Kosala 

from both the north and the south. In the circumstances, such an offering 

from Bimbisara to a Sakya princc seems quite natural, (iotama refused 

the oiler, however. He had, after all, renounced the world; no amount of 

persuasion could make him change his mind. What is most important 

about the meeting of Gotama and Bimbisara is that Gotama turned 

down the king’s offer. Had he accepted, Buddhism would never have 

evolved. Later texts related this episode extensively.36

The account in the Ssu-fen-lu adds drama to the story.37 In this version 

the king mounts an elephant and sets out to meet Sakyamuni. Confront

ing him, he says, “You should become a great king. I will now give you all 

the possessions of my country. 1 will remove my jeweled crown and give it 

to you. Take the throne and rule. 1 will bccome a vassal.” (It is unlikely 

that a ruler of the most powerful state in the region would willingly pro

pose to bccomc a vassal in this way.) Sakyamuni replied. “I relinquished 

the position of wheel-rolling king and renounced the world and have 

been studying lhe Way. How could T enjoy lhe throne of an outlying 

country and be in the secular world?” This version of the encounter 

diverges considerably from historical fact.

According to the Suttanipdta, u [Gotama said:] ‘On the middle slopes of 
tfiose Snow Mountains [Himalayas],38 O King, there live a people, the 

inhabitants of Kosala, who arc upright in nature and endowed with wealth 
and courag匕，”3y The expression “endowed with wealth and courage” is



interesting. The district around LumbinI in the Tcrai Basin was much better 

watered than the surrounding areas and was eminently suited to rice cul

tivation. Though today it is desolate, the area between Kusinara (in the 

vicinity of Lhe modern town ofKasia) and Lumbini is studded with puddles. 

The Gurkhas of Nepal have long been renowned for their bravery.

Gotama continued, “‘By clan they are Adicca, by tribe Sakiya [Sakya]. 

From that family 1 renounced the world, king，not seeking to satisfy my 

desires.，，，40 The clan name Adicca can be translated as “kinsmen of the 

sun，，，although the term itself only means “sun” (the text has Adicca nama 

gottena)，1 For further information on this subject, see pp. 40 48. Vestiges 

of sun worship can be discerned in lhe fact that Gotama called himself a 

kinsman of the sun. Medieval Indian royal families claimed cither solar or 

lunar lineage. ‘“Having seen the afflictions within the desires,42 and see

ing also that renunciation of the world is Lranquillity, I shall go on in 

order to strive. My mind delights in that.’，’43

The following account, in the Jfidanakatha, is based on that in the 

Suttanipata.

When the Bodhisatta renounced lhe world, there was a mango grove 

called Anupiya, and after spending seven days [there] in joy at his re

nunciation of the world，in just one day he walked a distance of thirty 

yojanas and entered Rajagaha. Entering [the city], he went from house 

to house seeking alms. The whole city was thrown into a commotion 

by seeing the figure of the Bodhisatta, as when [the rogue elephant] 

Dhanapalaka entered Rajagaha or when the Asura king entered the 

city of the gods. The king’s men went |to the king, saying]: “King， 

there is such a person seeking alms in the city. We do not know 

whether he is a god or a human being or a naga or a fabulous bird or 

what he is.” The king, standing on the flat roof of the lofty palacc and 

seeing the great being, was amazed and said to [his] men: “All of you! 

Go and investigate! If [he] is not a human being, he will vanish as soon 

as he leaves the city. If he is a god, he will travel through the air. If he is 

a naga, he will dive into the earth. If he is a human being, he will eat 

the food he has received.”
The great being, collecting a number of scraps of food, knew, “This 

will be enough to sustain my body，” passed through the gate by which 

he had entered, and left the city. In the shadow of Mount Pandava he 
sat down facing east and started eating. Then his stomach turned, and 
[the food] was on the point of coming out of his mouth. He had never



in his lil'e even seen such food, but even in his distress at such unappe

tizing food, he admonished himself: “Siddhattha, you were born into a 

family where food and drink could easily be obtained, into a state of 

life in which [you] could eat fragrant three-year-old rice with various 

[foods of] tlie finest taste，and when you saw a person dressed in rags 

you thought: At some time will T too be like that man and eat by beg

ging food? Will I have such an opportunity?’ And then you renounced 

the world. What Ls this you are doing now?” As he thus admonished 

himself, his trembling stopped, and he ate all tlie food.

Gotama’s disgust at unappetizing food and his determination to over

come it arc probably based on fact. Here wc glimpse his inner struggle 

and his higher self admonishing his lower self.

The king’s men \rajapurisd], having seen this, returned and reported to 

the king. When tlie king had heard the messengers5 words, he hurried 

out of the city, went to where the Bodhisatta was, and, being pleased 

and having faith in \paslditva] his deportment, offered total rulership 

[issariya] to the Bodhisatta. The Bodhisatta said: “Great king, there is 

no meaning for me in desires for things or in lustful desires. I have left 

the world to seek supreme enlightenment•” The king asked in many 

ways but was unable to captivate his heart, and said: “You will surely 

become a buddha. When you become a buddha, please come to my 

kingdom first.’，

Buddhaghosa then makes a comment that reminds us of a modern criti

cal scholar: “The above is an abridgement, but a full account, beginning 

with the lines Ll will speak of the renunciation of the world of he who had 

vision, how he renounced the world1 can be found by referring to the 

Pabbajjd-sutla and its commentary，，44

Ren o u n c in g  a w o rldly  throne

丁he Suttanipdta tells，in a conversation between Gotama and the Brahmin 

Sela，how Gotama abandoned any idea of becoming a wheel-rolling king, 

the ideal emperor, in order to bcxomc a monarch in religious terms.45 
1'he Brahmin said:

“Master!46 You arc perfect in body, you shine, you are of good birth, 

and you are beautiful to the sight. You arc golden colored, and your 
teeth are exceedingly white. You are a man of great energy.



“Dislinctivc marks of a man of good birth, all the marks of a great 

man, are endowed in your body.

“Your eyes are dear, you are beautiful of face, you are large in body, 

upright, radiant, and among the band of men of lhe Way47 you shine 

like the sun.

“You arc a bhikkhu beautiful to look at, and your skin is like gold. 

With such an excellent appearance, why has it been necessary [for you] 

to become a man of the Way?

“You should be a wheel-rolling king，a lord of charioteers, a con

queror of the four quarters [the whole world], the lord ofjambusanda 

[all of India |.

“Ksatriyas and kings of villagers bccome your attendants. Rule, 

Gotama, you are the king of kings, the lord of humankind•，’

Gotama replied:

“Sela，I am a king, the king of supreme Truth. I set the wheel rolling 

by the Truth, the wheel that [no one] can roll back.，，48

The wheel (cakka) was a weapon in ancient India, and it was also 

regarded as the symbol of sovereignty. The ideal of a universal “wheel- 

rolling king” who would unify the world under his sway appears in the 

teachings of Brahmanism, Jainism, and other modes of thought. Bud

dhism inherited the concept, teaching that Gotama refused to become a 

wheel-rolling king in order to become a monarch in religious terms 

instead.

According to the Suttanipata and the Theragatha, the preceding anecdote 

took place after Gotama had established his authority as a religious 

figure. No doubt this was so. Since the intent of the dialogue is the same 

as that of the meeting with Bimbisara, I have dealt with it here. All the 

same, Gotama is described simply as “bhikkhu.”、9

THE VISIT TO ALARA KALAMA

After lhe meeting with Bimbisara, Gotama visited two sages in his scarch 

for die Truth. The Mddnakathd relates the episode only briefly: “The Bodhi

satta, having made his promise to the king, continued on his journey. He 

visited Alara Kalama and Uddaka Ramaputta and practiced various 

forms of meditaiion, but [thinking], 'This is not lhe way to enlighten
ment/ he did not respect the practice of such meditation.5500



Other traditions also say that Gotama visited the two sages (referred to 

simply as Ajara and Udakka) after meeting the king of Magadha. Since 

this story appears in many of the early biographies of the Buddha, wc can 

assume that it is historical fact. Tt has also been portrayed in works of 

art.51 Though the two men practiccd a variety of meditations (samapatti, 

“attainment”）Gotama was not inclined to adhere to them.

Gotama first visited Ajara Kalama (Skt., Arada Kalama), who lived, 

according to lhe Buddhacarita, in the Vindhya mountains (Skt., Vindhya- 

kostha).52 Gotama met Bimbisara in Rajagaha while on his way to see 

Ajara. Having studied under Alara, he went on to the dwelling of 

Uddaka,33 but its location is not recorded. The Fang-kuang ta-chuang-yen~ 

ching, however, states that Alara lived with three hundred students on the 

outskirts of Vesali and that it was only after Gotama had visited him that 

he went to Rajagaha and met Bimbisara; after that meeting Gotama vis

ited Uddaka, who was living nearby with seven hundred students.54 But 

whether Alara lived in the Vindhya mountains or on the outskirts of 

Vesali, the distances involved are too great. The meeting with Bimbisara 

is recorded as having occurred in Rajagaha, whereas the enlightenment 

took place at Bodhgaya, which means that the meetings with Alara and 

Uddaka must have taken place somewhere near Rajagaha or Bodhgaya, 

that is, iii southern Bihar, south of the Ganges.

Unlike Uttar Pradesh, Bihar is studded with small, bare hills and 

hillocks and rocky crags. The broad plains are dotted with great trees, 

and the rice fields are completely dried up. In 1976 1 left Varanasi by car 

at 10:30 A.M. and reached Bodhgaya at 5:30 HM.

The Pali texts, which are older than the previously mentioned sources, 

do not mention any geographic details. The Majjhima-Nikdya dcscribcs the 

circumstances of the visit to Alara as a later recollection of the Buddha.05

Having thus renounced the world to seek that which was good and the 

state of incomparable tranquillity, I went to where Alara Kalama was 

and arriving there said to Alara Kalama: 44Kalama, I would like to 

practicc the pure way of [yourj teaching and moral code [dhamma- 

mnaya\ This said, Alara Kalama said to me: “Please remain here, 

rhis teaching Ls such that a learned man, if he abides in it, in a short 

time may himself know，realize, and take it upon [himself] that he him
self is a teacher.” And so it was tliat in a short time I quickly attained 

that teaching. I，as much as the mere touching of the lips [lip service], 
or mere talking, could speak the words of wisdom and the words of the



elders, and I acknowledged -I and others— “I know, I sect.” Then it 

occurred to me: tsAlara Kalama only has faith in this teaching, and 

does not proclaim: ‘I myself know, realize, and take upon [myself this 

teaching], abiding in it.，And truly Aiara Kalama knows and sees this 

teaching and abides in it.”

了hen I went to where Alara Kalama was and arriving there said to 

Ajara Kalama: uKalama, to what extent have you known, realized, 

and taken upon [yourself] this teaching for yourself, proclaiming it?” 

This said, A]ara Kalama proclaimed the abode of nothingness 

[akificafinayatana] ,56

Then it occurred to me: “Not only Ajara Kalama has faith; I too 

have faith. Not only Alara Kalama has effort; I too have effort. Not 

only Alara Kalama has mindfulness; I too have mindfulness. Not only 

Alara Kalama has concentration [samadhi\; 1 too have concentration. 

Not only Alara Kalama has wisdom; I too have wisdom. Now I shall 

strive to take upon [myself] the teaching of which Alara Kalama pro

claims: CI myself know, realize, and take it upon [myself], abiding in 

it.’” Before long I had quickly comc to know，realize, and take upon 

[myself] that teaching myself.

Then I went to where Ajara Kalama was and arriving there said to 

Alara Kalama: uKalama, to what extent have you yourself known, re

alized, and taken upon [yourself] this teaching, proclaiming it?” [Kalama 

replied:] “To this extent have I myscll known, realized, and taken upon 

[myself] this teaching, proclaiming it.，，[1 said:] “In Lruth I myself have 

also known, realized, and taken upon [myself] this teaching to this 

extern.” [Kalama said:] “It is profitable, very profitable, that we can 

see such a one as you as a companion in the practice of the holy way 

[sabrahmacarin]. Thus the teaching that I myself have known, realized, 

and taken upon [myself], and proclaimed, you yourself have also known, 

realized, and taken upon [yourself], and [you] abide therein. The teach

ing that you yourself have known, realized, and taken upon [yourself], 

and in which [you] abide, I myself have also known, realized, and taken 

upon [myself], and proclaimed. Thus lhe teaching that I know, you 

also know. The teaching that you know, I also know. Thus you are as I, 

I am as you. Revered One, comc, let the two of us lead this group.”
In this way Ajara Kalama, being my teacher，made me, a student, 

an equal, and honored me with great honor. Then I thought: “This 

teaching does not lead to disenchantment, to dispassion, to cessation,



to calm, to knowledge, to enlightenment, to nibbdna, but only to the 

attainment of the abode of nothingness.” Therefore I did not place 

importance in that teaching, and I had had enough of this teaching 

and left.

Later Buddhist scholarship divided the universe into three realms: that 

of desire (ordinary realm), that of form (which transcended desire but 

where form still remained), and that of formlessness (which transcended 

both desire and form). Later Buddhists supposed that in the ultimate, 

formless realm there was a stage called the abode of nothingness and that 

to be born there one had to attain the concentration of the abode of 

nothingness. The preceding passage, however，makes no distinction between 

Lhe abode of nothingness and the concentration of the abode of nothing

ness. Alara Kalama had, while still alive, tried to realize the abode of 

nothingness (a view close to that of nibbdna in this very life, which was one 

of the “sixty-two hcrctical views” tliat existed at the time).

A scripture that records the events of the Buddha’s later years relates 

the recollection of Pukkusa, a disciple of Alara Kalama, that his master 

was skilled in meditation.57 Since it also notes that Pukkusa was a Malla, 

Alara Kalama^s fame must have extended close to the present borders of 

Nepal.

THE VISIT TO UDDAKA RAMAPUTTA

Many biographies of lhe Buddha mention Gotama’s next visit，to the 

sage Uddaka Ramaputta.^8

A late biography relates that Uddaka Ramaputta (Skt., Udraka Rama- 

putra)，that is, Uddaka, Rama's son, expounded the pragmatic teaching 

of the abode of neither perception nor nonperception.59 The Fang-kuang 

ta-chuang-yen-ching3 however, does not set forth the content of his teaching 

in any detail，merely recording that Uddaka replied to Gotama’s inquiry 

by saying, “I came to realization naturally, without a teacher.”60 The Pali 

Majjhma-Mkdya relates the incident as part of the Buddha’s reminiscences:

Having thus sought that which was good and the state of incomparable 

tranquillity, I went to where Uddaka, Ramans son，was and arriving 

there said lo Uddaka, RamaJs son: “I would like to practice the pure 

way of [yourj leaching and moral code.” This said, Uddaka, Rama’s



son, said to me: “Please remain here. This leaching is such that a 

learned man, if he abides in it, in a short time may himself know，real

ize, and take it upon [himself] that he himself is a teacher.55 And so it 

was that in a short time I quickly attained that teaching. I, as much as 

the mere touching of lhe lips |lip servicc], or mere talking, could speak 

the words of wisdom and the words of the elders, and I acknowl

edged—I and others一 “I know, I see.” Then it occurred to me: aRama 

only has faith in this teaching, and does not proclaim: 'I myself know, 

realize, and take upon [myself this teaching], abiding in it.，And truly 

Rama knows and sees this teaching and abides in it.”

Then I went to where Uddaka, Rama’s son, was and arriving there 

said to Uddaka, Rama’s son: uRama, to what extent have you known, re

alized, and taken upon [yourself] this teaching for yourself, proclaiming 

it?” This said, Uddaka, Rama5s son, proclaimed the abode of neither 

perception nor nonpcrceplion \nevasamd-ndsannayatand\.

Here “perception” (sanna) appears to refer to the workings of the ideating 

consciousness. “The abode of neither perception nor nonperception，，， 

where there are neither such workings nor no such workings, seems to be 

a spccial mental state, either a form mmddhi or the practice of jhana.

Then it occurred to me: “Not only Rama has faith; I too have faith. 

Not only Rama has effort; I too have effort. Not only Rama has mind

fulness; 1 too have mindfulness. Not only Rama has concentration; I 

loo have concentration. Not only Rama has wisdom; I too have wis

dom. Now I shall strive to take upon [myself] the teaching of which 

Rama proclaims: 4I myself know, realize, and take it upon [myself], 

abiding in it.，，，Before long I had quickly come to know, realize, and 

take upon [mysell] that teaching myself.

Then I went to where Uddaka, Rama5s son, was and arriving there 

said to Uddaka, Rama5s son: uRama, to what extent have you yourself 

known, realized, and taken upon [yourself] this teaching，proclaiming 

it?” fUddaka replied:] “To this extent have I myself known, realized, 

and taken upon [myself] this teaching, proclaiming it.” fl said:] “In 

truth 1 myself have also known, realized, and taken upon [myself] this 

teaching to this extent.” [Udakka said:] “It is profitable，very profit

able, that wc can sec such a one as you as a companion in the practice 

of the holy way. Thus the teaching that Rama himself has known, real-



ized, and taken upon [himseli], and proclaimed, you yourself have also 

known, realized, and taken upon [yourself], and [you] abide therein. 

The teaching lhat you yourself have known, realized，and taken upon 

[yourself], and in which [you] abide, I myself have also known, real

ised, and taken upon [myself), and proclaimed. Thus the teaching that 

Rama knows, you also know. The teaching that you know, Rama also 

knows. Thus you are as Rama was, Rama was as you. Revered One, 

comc, let yoursclflead this group.”

In this way Uddaka, Rama’s son, my fellow student, made me a 

teachcr, and honored me with great honor. Then I thought: “This teach

ing docs not lead to discnchantmcnt, to dispassion, to cessation，to calm, 

to knowledge, to enlightenment, to nibbdna，but only to the attainment 

of the abode ol* neither perception nor nonperception.，，Therefore I did 

not place importance in lhat teaching, and I had had enough of this 

teaching and left.61

THE ABODE OF NOTHINGNESS

Gotama’s visits to A]ara Kalama and Uddaka Ramaputta may have been 

historical facts, for sincc ancicnt times Indians have regarded yoga ancl 

meditation as practices that should be conducted under the tutelage of a 

personal master. Since Gotama may have actually practiccd under these 

tcachers，their teachings should be examined in more detail.

Alara is said to have tried to attain the abode of nothingness, translated 

by Hsiian-tsang and others as wu-so-yo-chyu. The Chung a-han-ching，the 

Chinese Lranslation of the Madhyamagama {Majjhima-jVikdya), relates that 

the Buddha “dwelt in yiian-li-kyung an-ching-ch'u [the abode of notliing- 

ness],”62 that Alara taught “the attainment of wu-so-yo-cĥu [the abode of 

nothingness] by proceeding through the abode of the infinity of con

sciousness,and that Uddaka stated that his father, Rama, had taught “the 

attainment of the abode of neither perception nor nonperccption.” It is 

clear，therefore, that iii the text from which the Chung a-han-ching was 

translated the concepl ol' the four abodes of the formless realm (the 

abodes of the infinity of space, of the infinity of consciousncss, of nothing- 
ness，and of neither perception nor nonpcrception) had already been for

mulated, though llie idea of the formless realm itself did not yet exist.

During the period of early Buddhism “nothingness” (akincafina) was a 

state sought by religious practitioners in general, not just those who fol-



lowed the teachings of the Buddha. For example, the Suttanipata contains 

the words “A Brahmin who had mastered the [Vedic] mantras, desiring to 

attain the realm of nothingness [dkificama]̂  went from lhe beautiful city of 

the Kosalas to the southern country.’，63 This indicates that the Brahmins 

of the time also sought nothingness. Jainas also often sought nothingness 

(akimcana) as their ideal,64 and the early Upanisads stipulate that the true 

Brahmin, enlightened to the nature of dtman, should abandon all desires 

for descendants, wealth, and worldly fame，and bccome a wandering 

mendicant.63

The teaching of nothingness appears in the oldest section, "Parayana- 

vagga，” of the oldest Buddhist text, the Suttanipata, in instructions given to 

the Brahmin student Upaslva: “Upaslva asked: ‘Sakka [Sakya], alone and 

not dependent [on others], I cannot cross the great flood [of the defile

ments].66 Tell me，you who see everything, a ground whereby I might 

cross over the flood.’ The Blessed One said: 'Upaslva, cross over the flood 

by seeking out nothingness, contemplaling, and believing that “nothing 

exists.” Abandon desires, dispel doubts, and see the extinction of cravings 

day and night.，，，67

“Notidngness” means that nothing exists. According to the commen

tary, the term here means “the concentration of the abode of nothing

ness.5,68 Yet because the commentary was written after the establishment 

of the concept of the four formless concentrations, the Buddha was said 

to have gone from the concentration of the abode of nothingness to the 

concentration of neither perception nor nonperception, and then on to a 

higher realm. This, however, is dearly a deviation from the original text. 

“The extinction of cravings” (tanhakkhaya) is nirvana, which is a “moving” 

state rather than a static one. Buddhaghosa writes: “Make nirvana dis

tinct day and night, and observe.”69 When wc are completely at ease, we 

can make the tranquil realm expand, and in the same way we can cause 

nirvana to prosper and grow, or at least bring it into being. The Suttanipata 

says:

Upaslva asked: “Would one who has departed from the passion for de

sires, who is grounded in nothingness, and who has abandoned others 

and has been released at the highest release from perception remain 

there without retrogression?”
The Bhagavant said: “Upasiva，one who has departed from the pas

sion for desires, who is grounded in nothingness, and who has abandoned



others and has been released at the highest release from perception 

would remain there without retrogression.，，70

In the same vein wc have the following:

He who has nothing ofhis own in this world,71 he who docs not grieve 

over what does 110L exist, he who docs not go toward things, he is 

callcd “tranquil.”72

Here “nothing ofhis own” means having no possessions.

We can hypothesize that in the earliest period of Buddhism the state of 

nothingness, a concept that had existed before Buddhism, was a goal of 

religious practice and thal Buddhists practiced concentration to attain 

that state. Later, when the prototype of the extant versions of the Pali 

Majjhima-Mkdya took form, this was no longer the ease, and the concept 

was attributed to a non-Buddhist tcachcr, Alara Kalama.

THE ABODE OF NEITHER PERCEPTION NOR NONPERCEPTION 
AND THE FOUR FORMLESS CONCENTRATIONS

The concept of, neither perception nor nonperception, said to have been 

taught by Uddaka Ramaputta, was also taught in the earliest period of 

Buddhism.73 The “A^thaka-vagga” of the Suttanipdta presents it as a teach

ing of the Buddha himself. The Buddha was asked: “For the one who has 

practiced74 how does form disappear? How do happiness and suffering 

disappear? Tell me how they disappear. It is what I want to know. This is 

how I have thought.” The text maintains that he replied as follows: “He 

is not one who has ordinary perceptions, he is not one who has wrong pcr- 

ceprions, he is not one who is without perceptions, he is not one who has 

made the perceptions disappear. For one who believes in this way; form 

disappears, since diffuse consciousness has its origin in perception.，，73 

rhis text clearly indicates neither perception nor nonperception. 

Uddaka Ls described as seeking to enter the abode of neither perception 

nor nonperception through concentration. In the ^Atthaka-vagga,5* too, 

the practitioner seeks to enter the state wherein “diffuse consciousness of 

the world” (papancasamkha) is eradicated by eliminating perception (sanna) 

through concentration. Thus a concept that had been current in earliest 

Buddhism, that is, in the “Afthaka-vagga，” was attributed to Uddaka in 
the Majjhima'Nikaya.



The opposite hypothesis, of course, is also possible: that Alara and 

Uddaka themselves held those ideas, which were then taken over by earliest 

Buddhism and reflected in the Suttanipata (particularly the “Affhaka-vagga” 

and the C£Parayana-vagga5>). It was not possible, however, to present the 

ideas of these two teachers, which were supposed to be rejected, as the 

teaching of Gotama after his enlightenment.

Because the Suttanipata is among the most ancicnt Buddhist texts, we 

can draw the following conclusion. In the earliest period of early Bud

dhism (earliest Buddhism A), represented by the oldest of the Buddhist 

scripturcs, the “P汪r̂ yana-vagga，，，the state of nothingness was sought as 

the logical conclusion of the teaching of freedom from self-attachment, 

and it was for this reason that concentration was practiced. Nothingness 

was also the ideal state sought by the Jainas, a state they callcd “release 

from perception” {sannavimokkha). As Buddhism developed and reached its 

next stage (earliest Buddhism B), represented by the 'Atthaka-vagga/5 the 

teaching went one step further, and the ultimate state taught, was neither 

perception nor nonpcrception. This probably came about to avoid the 

misapprehension of Buddhism as nihilistic，a possibility if only such ideas 

as the noncxistence of perceptions and the existence of nothing at ail 

were taught.

When Buddhism began its period of rapid growth (after Asoka [r. ca. 

268-ca. 232 B.C.E.] or, at the earliest, after the Nanda dynasty [fourth cen

tury B.C.K.|), the ideas of the two earliest periods no longer met people’s 

spiritual needs, and new concepts were urgently required. Under those 

circumstances, as new thought developed within Buddhism, the idea of 

nothingness was attributed to Alara, and the idea of，neither perception 

nor nonperccption to Uddaka. (This situation is similar to the later period 

when the Mahayana movement arose to countcr what the Mahayanists 

called Hlnayana.) Once the new way of thinking was formalized in the 

Majjhima-Mkaya, teachings that had originally been Buddhist were attrib

uted to a non-Buddhist source and were absorbed into the framework of 

the four formless concentrations by placing nothingness in the third heaven 

of the formless realm and neither perception nor nonperception in the 

fourth.

The abode of the infinity of consciousness, which was assigned to the 

second heaven of the formless realm, can also be discerned in embryo in 

the earliest Buddhist texts. It was thought that to contemplate the nonex

istence of everything was to contemplate the workings of the conscious



ness of everything. This is evident in the Buddha's reply to the Brahmin 

student Posala in the Suttanipdta:

Posala said: “T have comc to ask the one who tells about the things of 

the past, who is unmoved by desire,76 who has cut away all doubts, and 

who has penetrated all phenomena.

“I ask Sakka [Sakya] about the knowledge of one who is without all 

perception of material form，77 who has entirely abandoned the body， 

and who observes tliat ‘nothing exists5 either internally or externally. 

How should such a one be led further?”

The Bhagavant said: <4Posala, the Tathagata, recognizing all phases 

of consciousness,78 knows the manner of his existence. Being released, 

he finds in it his support.

“Knowing the origin of the coming about of nothingness,79 that is, 

knowing lhat ‘enjoyment is a fetter,1 and knowing this thus, he then 

quietly conlemplates it. This is the knowledge that secs reality as it is, 

[the knowledge] of the Brahmin who has reached perfection.，，80

The “phases of consciousness” {mnndnattfiiti) appear to correspond more 

or less to 44Llie origin of the coming about of. nothingness.，，It is therefore 

reasonable to consider the contemplation of the manner of consciousness 

to be a stage prior to nothingness. The development of this way of think

ing probably resulted in lhe later concept of the abode of the infinity of 

consciousness. With the formulation of the idea of the three realms 

(desire, form, and formlessness) in later times, the phases of consciousncss 

were taught in a group of four or seven.

The verse sections of early Buddhist texts do not mention the concen

tration of lhc infinity of consciousness. There are, however, several expo

sitions iii the Suttanipdta stating that ultimate release is the extinction of 

the workings of consciousness.

“How is consciousness destroyed for one who conducts oneself mind

fully? It is this 1 have come to ask the Bhagavant, and we would hear 
your words.”

“Ii a person does not enjoy feeling8 】 either internally or externally, 

in this way consciousncss is destroyed82 for one who conducts oneself 
mindfully:，，83

Whatever suffering arises, all is because of consciousness;84 if con

sciousness Ls abolished, suffering does not arise.



Knowing this danger, that “suffering [arises] becausc of. conscious

ness,” a bhikkhu who quietens consciousness has no cravings and is 

completely at peace.85

The early verse sections of Buddhist texts also make no specific men

tion of the concentration of the infinity of space, which is the first stage of 

lhe formless realm. The embryo of such a conccpt, however, can be dis

cerned: “[The Buddha said:] lMogharaja, always mindful, destroy the 

wrong view of attachment to self and view the world as empty \sunna\. By 

doing so, one may overcome death. The king of death cannot see one 

who views the world in such a way.，”86

Mahayana texts repeat over and over again that everything must be 

observed as akdsa (Pali, akdsa) in order to observe that everything is empty 

(Skt., sunya; Pali, sunfia). [Akasa here refers to a principle of the natural 

world that corresponds to both spacc and ether.) Similarly，in lhe above 

verse, viewing the world as empty is virtually the same as viewing it as 

akdsa.
Examination of each of the four formless concentrations, and of the 

passages that disparage them, enables us to understand how Buddhist 

thought developed in the earliest period. Certain elements were attrib

uted to non-Buddhist teachers. The systematization of the heavens of the 

realms of desire and form occurred considerably after lhe time of Go

tama.87 The practicc of attributing heretical thought to Ajara and Uddaka 

also belongs to a later period. For example, lhe Buddhacarita uses Ajara to 

expound Samkhya philosophy.88 Since this was clearly a deliberate device 

of Buddhists of later times, it is not surprising that the same practice is 

found ill the prose sections of the Pali texts.

The following account in the Pali Samyutta-Xikdya is presented as 

Uddaka’s own philosophy.

Uddaka, Rama’s son, spoke thus: “Here， surely- is a man who has 

attained the highest knowledge [vedagu]. Here, surely, is the victor over 

all. Here, surely, he has dug out the gnarled root89 not uprooted.”

It is like this. Uddaka, Rama’s son, though not a man who had 

attained the highest knowledge, said: “I am a man who has attained the 

highest knowledge.” Though he was not the victor over all, he said: “I 

am the victor over all.” Though he had not dug out the gnarled root, 

he said: “I have dug out the gnarled root.”
Here a bhikkhu should say rightly: “Here, surely, is a man who has



attained the highest knowledge. Here, surely, is the victor over all. Here, 

surely; he has dug out the gnarled root not uprooted•” In what way is a 

bhikkhu 汪 man who has attained the highest knowledge? In thal a bhikkhu 

understands, in reality, the arising, the destruction, the enjoyment, the 

danger, and the departure of the six sense organs \j)hassayatana\y he is a 

man who has attained the highest knowledge.

ln what way is a bhikkhu the victor over all? In that a bhikkhu knows, 

in reality, the arising, the destruction, tlie enjoyment, the danger, and 

the departure of the six sense organs, and is released without attach

ment, he is the victor over all.

In what way has a bhikkhu dug out the gnarled root not uprooted? 

“Gnarled” is a term for the body, composed of the four great elements, 

arising from mother and father, an accumulation of boiled rice and 

grud，its nature subjcct to impermanence, decay, abrasion, dissolution, 

and disintegration. “The gnarled root” is a term for craving [ianha].90 

In that a bhikkhu has eliminated craving, like a palm with its root de

stroyed and deprived of its base, and will not comc into existence in the 

future, a bhikkhu has dug out the gnarled root not uprooted.91

If the above passage is historically accuratc, Uddaka must have been 

lUll of pride and arrogance. Bccause becoming “the victor over all” was 

the ideal of a perfected person in Jainism and was also accepted by later 

Buddhism, it was probably an ideal common to religious practitioners of 

the time. In the Chinese equivalent of the Pali text Gotama instructs his 

disciples on concentration, accepting Uddaka Ramaputta?s words: “cAs 

the Venerable Master [Uddakaj has done for the sake of his students, I 

have already aroused great compassion, had pity and affcction, sought 

the reason and welfare of the people, and sought tranquillity and spiritual 

pleasure. You also should do this yourselves. Go to a place where there 

arc no distractions, to a quiet and empty place within a forest beneath a 
tree, and sit down and contemplate. Never become indolent. Persevere 

with your training and have no regrets later. This is my instruction and 

mY admonition.，This is what the Buddha taught.”92 In this way what 

Gotama had learned from Uddaka was incorporated into Buddhism. 

Another account concerning Uddaka is recorded in the Pali Digha- 

as the Buddha’s words to the novicc (mmanuddesa) Cunda.

Cunda. Uddaka, Rama^ son, used to say: “Seeing, one does not see.” 
On seeing, what does one not see? One sees the surfacc of a well-



sharpened razor, but not the edge. This, Cunda，is what is called “see

ing, one does not see.” What Uddaka son of Rama said was inferior, 

vulgar，[the words] of an ordinary being, not noble, and not profitable, 

reflecting only upon a razor.93 If, however, Cunda, one who speaks 

correctly of “seeing，one does not see55 should speak, he should speak 

correclJy of “seeing，one does not see.” On seeing, what does one not 

see? “Thus endowed with all marks, having perfected all marks, without 

deficiency, without redundancy, well preached, and filled in its entirety, 

the holy conduct of life \brahmacanyd\ was well manifested.” Truly he 

sees thus. “Here, this should be taken away. This should be purified 

thus•” Truly he docs not see thus. “Here, this should be filled in. This 

should be completed thus.55 Truly he does not sec it in such a manner. 

This is what is called ‘seeing, one docs not see.，，，94

The expression ^seeing, one does not see” is found nowhere else in the 

canon; it is therefore possible lo assume that Uddaka actually uttered it. 

Buddhaghosa in his commentary wrote that Uddaka used this paradoxi

cal expression to confuse people; when, unable to understand, they asked 

him the meaning, he said: “The meaning is deep and profound, and I 

cannot explain it if Lhe time is not right. I will reply at a later time.” 

Having received the reverence of the people for four months, he then 

explained “seeing，one does not see” as “seeing the blade of a well-sharp

ened razor, but not the cdgc.,?95 We know from Buddhist andjaina scrip

tures and grammatical texts that many people used such sophistical 

expressions, and it seems likely that Uddaka belonged to such a school of 

thought.

Today it is virtually impossible to know what Alara and Uddaka actu

ally taught. It seems, however, that the two stages associated with them 

reflect two stages in the development of various Buddhist meditations. 

And it is likely that the concept of the four formless concentrations was 

formulated at a later time.96

A Jaina work, the Isibhasiydim, mentions a sage named Ramaputta.

The two kinds of death in this world are explained [ahijanti = akhyayate\ 

ihus: peaceful death [suda-mala] and suffering death [duha-mata]. Thus 

spoke Ramaputta, arahant and sage.
I speak of what I have recognized [vinnatli = vijnapli] concerning this. 

For those who are harmed by the fetter9 / of the workings [lesa] of a mind 
attached to the self and unconccntratcd, and those who grow old be-



cause of the fetter, I will destroy the fetter. Desist from what was thought 

before. After [the suffering death = dukkha-marana] I \viIJ destroy the 

fetters, and I will use knowledge [nana], discernment \damsand\̂ and ac

tions \caritta]. Knowing by knowledge, discerning by discernment, con

trolling by curbs [sarnjama], eliminating the stain of the eight karmas by 

ascetic practicc [tava\, purifying, passing through lhe wilderness of trans

migration, which is without beginning and limitless, spanning a long 

period and the whole world, and arriving at the stage that should be 

named progress toward realization, which is purified and auspicious, 

unmoved，without disease and undying, without obstruction, and never 

returning, I will abide there in the future over unbounded time.

In that way he is one who has accomplished, a buddha, removed 

from pollution, removed from evil . . . one who is controlled, who has 

destroyed his shackles, who is a splendid person [tdi], and because he is 

such a person with such a purpose, I say that he will never return to 

this world.

This is the end of the chapter titled “Concerning Ramapulia.5598

Though the passage is short and difficult to understand, RamapuUa’s 

thought appears quite close to Jainism in terms of the eight karmas and 

ascctic practicc.

Ramaputta was apparently renowned in the Magadha area, to the dis

pleasure of the Brahmins. According to the Ahgulima-Nikdya, the Brahmin 

Vassakara, prime minister of Magadha, stated:

On one occasion, there were some who rcproached others in the com

pany of tiie Todeyya Brahmins | the Brahmins of the village of Tudi]: 

“That King E}cyya is a fool，believing in Samana Ramaputta and show

ing Samaria Ramaputta great obcisaiice, such as saluting, rising up [from 

liis scat], placing his hands together, and paying homage. The attendants 

of King Eleyya~~Yamaka, Moggalla, Ugga, Navindaki, Gandhabba, 

and Aggivessa—are also fools, believing in Samana Ramaputta and 

showing Samana Ramaputta great obeisance, such as saluting, rising up 

[from their seats], placing their hands together, and paying homage.，，99

According to Buddhaghosa’s commentary; this passage refers to Uddaka 

Ramaputta.100 If so, Uddaka must have had considerable support within 
society.

It is a pity that the ideas of Ajara Kalama and Uddaka Ramaputta arc 
now so unclear and beyond verification. What is indisputable, though,



from the fact lhat their names were not deleted from biographies of the 

Buddha, is that Gotama received considerable spiritual influence from 

them. Where and for how long he studied under them, however, we have 

no way of knowing.

A sc et ic  Pract ices

POPULAR LEGENDS CONCERNING GOTAMA'S ASCETIC PRACTICES 
AND ENLIGHTENMENT

Undertaking ascetic practices

Accounts of Gotama，s ascetic practices before his enlightenment usually 

follow the Mddnakathd and similar biographies. Let us therefore begin by 

investigating these sources.

After Gotama parted company with his tcachcrs, he began a series of 

ascetic practices in the company of five companions from the Sakya tribe 

whom King Suddhodana had selcctcd to follow the prince and look after 

his needs.101 The Mdanakalka speaks in considerable detail of how the five 

camc to join Gotama，giving ilieir names as Annata-Kondaiina (or Anna- 

Kondaiina), Bhaddiya, Vappa, Mahanama, and Assaji. Kondanna was 

the eldest (jellhaka).[02 It should be noted that al】five were Brahmins.103 

fhey eventually became the Buddha’s first disciplcs and came to be 

called “the band of lhe five elders” (pancavaggiyathera).104 A later biogra

phy says that the five were students of Uddaka Ramaputta, bui when they 

realized Gotama had attained their master's ultimate state in such a short 

time, they left Uddaka to follow Gotama.100 First Gotama and the five set 

off toward Mount Gaya, on whose peak they “sat under a tree, spread 

grass for a scat, and entered into contemplation.Next they “arrived at 

the cast bank of the Uruvela Pond and saw the Ncranjara River.”

Gotama^ ascetic practices were severe.106 He fasted until he was noth

ing but skin and bones. A number of sculptures of Goiama in an emaci

ated state were made in Gandhara, perhaps under the influence of Greek 

realism.107

The Mddnakathd describes Gotama、ascetic practices as follows: “And 

wishing to undertake the great struggle, to show this world and the gods 

his power and effort, he went to Uruv̂ ela. ‘This placc is truly delightful,5 

[he saidj and remained there, and took up the great struggle. The five 
wandering practitioners，headed by Kondanna, begging for alms in vil-



|ages, towns, and royal cities, here met the Bodhisatta. For the six years 

that he was engaged in the great struggle, they served him by sweeping 

the ccll [parivena] and so on, thinking, ‘Now he will become the Buddha, 

now he will become the Buddha.，，，108

Since a great many biographies of the Buddha refer to the six years of 

ascetic practices, they may be considered historical fact. Uruvela, the place 

where Gotama practiced his austerities, appears to mean “a place where 

sand is piled over an untold distance.”1()9 Early scriptures and the 

MddnakatM provide no clue as to where in Uruvela this was. A few later 

biographies of the Buddha, though, say that the site was CJayasIsa (Skt., 

Gayasirsa), translated into Chinese as “Elephant、Head Peak,” an inter

pretation based on folk etymology.110 It was near Gaya but not the same 

mountain as Pragbodha. The place where Gotama practiced austerities is 

commonly called tapovana，“grove of austerities♦” This is a common noun 

and docs not appear as the name of a particular place in the Pali biog

raphies.111
The .Nidanakatha describes austerities so severe that they almost cost 

Gotama his life:

And the Bodhisatta, [thinking, | “I will carry out austerilies to the very 

lim it，，，lived off one sesame seed or one grain of ricc, and so on, and 

even fasted completely. He rebuffed the gods when they tried to infuse 

nourishment through the pores of his skin. Because of that fasting, his 

body bccame emaciated to an extreme, his golden body turned black, 

and the thirty-two marks of a Great Man were concealed. At one time, 

when he had entered the meditation of stopping the breath, he was 

wracked with severe pain and lost consciousncss, falling down at one 

end of the walking area.

Then certain gods said: “The Samana Gotama is dead,” and others 

said: “This is the mode of life of arhants.” Those who thought him dead 

went to King Suddhodana and said: “Your son has died.” “Did my son 

die after becoming a buddha or before?” “He could not become a 

buddha. At the place of his struggle he fell down and died.” When the 

king heard this，he rcjccted it，[saying,] “T do not believe it. My son could 

not die before attaining enlightenment.” Why would the king not believe 

it? Because he had seen fthc wonder ol] lhe day when [he] causcd [the 

pnnce] to do homage to the ascetic Kaladevala and the wonder at the 
foot of the jambu tree.

When the Bodhisatta regained consciousncss and stood up, those



gods went [to the king] and announced: “Great king, your son is well•，’ 

The king said: “I knew my son had not died.”112

Renouncing ascetic practices

Gotama’s realization that extreme asceticism was meaningless had a pro

found cffcct on the development of Buddhism. The Mddnakathd relates 
this event in a simple manner:⑴  “The Great Being had spent six years 

undergoing austerities; it was time spent [mcaninglessly], as if trying to tie 

a knot in the air. He thought: cThese austerities are not the way to 

enlightenment,5 and went alms-secking in the towns and villages to get 

ordinary material food and received food.”

Giving up austerities and going out to seek alms meant moving among 

people again. Gotama，s five companions, considering him to have given 

up; deserted him.

The band of five bhikkhm [said]: “For six years this man has been per

forming austerities without being able to attain [the wisdom of| one 

who masters omniscience. Now he is seeking alms in the towns and so 

on, receiving ordinary material food. What can he do? He has become 

luxury loving and has abandoned the struggle. For us to look to him 

for something extraordinary would be like one who wants to wash his 

head seeking for a dcwdrop. What merit does he have for us?” They 

took up their bowls and robes and left the Great Being，and going 

along the road for eighteen yojanas, they entered Isipatana [Deer Park].

The episode of Gotama，s abandonment by his five companions also 

appears in other Buddhist texts.114 Popular legends relate that after this 

event Gotama received an offering of' milk porridge from a young woman 

named Sujata who lived in a nearby village.11,1 According to the Mddnakathd,

At lliai time, in the village of Senani in Uruvela, there was a girl of 

marriageable age named Sujata, born into the household of the land

owner Senani, who prayed to a nigrodha tree: “If I am [married into] a 

family of equal rank and my firstborn is a son, I will make an offering 

of 100,000 [pieccs of gold] to you every year.” Her prayer was fulfilled. 

On lhe day of the full moon of the month of Visakha, fully six years 

after the Great Being began his austerities, she wanted to make the 

offering and so first pastured a thousand cows in Latthimadhuka 

Wood and gave their milk to five hundred cows to drink, then the milk 

of those [five hundred] to two hundred and fifty, until [shej gave the



milk of sixteen cows to eight to drink. This, callcd rotating the milk, 

was done to increase the milk’s thickness, sweetness, and nutritive 

essences. Early in the morning on the day of the Full moon of Visaklia, 

she，fthinking，】 “I will make the offering，，，rose at dawn and milked the 

eight cows. Though the calves had not gone under the udders of the 

cows, as soon as new vessels were placcd under the udders the milk 

flowed in a stream of its own accord. Seeing this wonder, Sujata took 

tlie milk with her own hands and put it in a new vessel and with her 

own hands made a fire and began to cook it. While the milk porridge 

was boiling, many large bubbles arose and swirled around to the right, 

but not a drop boiled over, and nol lhe least smoke rose from the oven. 

At that time the four guardians of the world had come and stood 

guard over the oven. Mahabrahma held high a canopy, and Sakka 

brought brands and lit the fire. The gods through their heavenly power 

collccted nutritive essences beneficial to the gods and human beings of 

the four great continents surrounded by two thousand islands, just as 

one gets honey by crushing a honeycomb attached to a stick, and in

fused them into [the milk porridge]. At other times Lhe deities infused 

nutritive essences little by little, but on the day when [the Bodhisatta| 

attained enlightenment, and on the day of his parinibbdna，they infused 

them all at oncc.

Having seen so many wonders in just one day，Sujata said to her serv

ant Punna: ccPunna, today our god is very pleased. I have never before 

seen so many wonders. Go quickly and look at the god’s place.” “Yes， 

my lady•” Complying with those words，she went in great haste to the 

foot of the tree.

The [previous] night the Bodhisatta had seen five great dreams and 

after consideration resolved: “Without doubt I will become a buddha 

this very day•” When the night ended, he attended to his body, came 

early to the foot of lhat tree, and sat there to await the time to seek 

aims，illuminating the whole tree wilh the radiance of his [body].

Then came Punna, and she saw the Bodhisatta sitting at the foot of 

the tree looking toward the eastern realm. Seeing that the whole tree 

had turned golden with the radiance from his body, she thought: 

Ibday our god has dcsccndcd from the tree and sits there to rccttive our 

offering with his own hands.” Excitcd, she went [home] quickly and 
told Sujata.

When Sujata heard her words, her mind was filled with joy and 
content, and she said: “From this day forward, you will be my eldest



daughter,” and she gave her all the ornaments appropriate to a daugh

ter. Since [a bodhisatta] on the day he attains buddhahood must re

ceive a golden bowl worth 100,000 [pieccs of gold], the idea came to 

her: “I will put the milk porridge in a golden bowl.” She had a golden 

bowl worth 100,000 [pieces of gold] brought, and she tilted the boiling 

vessel Lo pour the milk porridge into [the bowl]. Like water falling from 

a lotus leaf, all the milk porridge flowed into the bowl and filled the 

bowl exactly She covcred the bowl with another golden bowl and 

wrapped them in a cloth. Then she adorned herself with all her orna

ments and with the bowl on her head she went, [drawn] by great 

majesty, to the foot of the nigrodha tree. Seeing the Bodhisatta, she be

came exceedingly joyf ul, supposing him to be the tree god [rukkhadevata], 
and after seeing him she walked constantly bowing down. Taking the 

bowl from her head, she unwrapped it, and pouring some flower- 

scented water into a golden vase, she approached the Bodhisatta and 

stood by.

Sujata had never seen a buddha, and it was only natural that she 

should have thought him a tree god. The cult of tree spirits was wide

spread at the time, as evidenced by the large number of carvings of tree 

spirits at Bharhut and Safid.

The earthenware bowl given to the Bodhisatta by the Mahabrahma 

Ghatikara [the potter], and which had never left his side, in that in

stant disappeared. Unable to see the [earthenware) bowl, the Bodhisatta 

stretched out his right hand and received the water. Sujata placed the 

milk porridge in the [golden] bowl in the hand of the Great Man, and 

the Great Man looked at Sujata, and observing this, she paid homage, 

[saying,] “Lord，accept what I have offered you, and go as you please.” 

Then saying, “As my wish was accomplished，may yours also be ac

complished,^ she left, as indifferent to lhe golden bowl worth 100,000 

[picces of gold] as if it were a withered leaf.

The story of Sujata adds a romantic flavor of female gentleness and 

warmth to the biographies of the Buddha, and thus it has long been a 

favorite in southern Asia and Japan. Its historicity is certainly open to 

question, however, since the name Sujata docs not appear in any Bud

dhist texts other than biographies of the Buddha, and even those treat her 
in a number of ways. For example, the Fo-pen-hsing-chi-ching says: “In the 

house of the Brahinin Senani were two women; the first was named Naiida,



and the sccond was named Bala.5,M6 These two women offered milk por

ridge to Sakyamuni. The text also says they were “the two daughters of 

Sujata, the village headman.”

Another biography of the Buddha says that Senapati, the village head

man of Uruvela, had ten young daughters, who, “knowing that the Bo- 

dhisatia had already abandoned austerities, made various kinds of food 

and drink and offered them. Although not many days had passed, [his] 

body was already radiant.” The youngest of the ten girls was named 

Sujata.1 w
The Fo-pen-hsing-chi-ching relates that after Sakyamuni attained enlight

enment he went to Sujata^ house seeking alms and received food and 

drink from her:118

At that time the World-honored One, seven days having passed, early 

in the morning put on his robe, took his bowl，and visited the house of 

the headman of the village of Nandika. Arriving at his house, he 

stepped to one side, standing silently, for he was seeking food. The 

headman’s daughter saw that the World-honored One was standing 

silently by the gate Lo beg for food. Seeing [him]，she reverently took 

the bowl from his hand and took it inside the house and filled it with 

many different kinds of tasty food and drink. Going out again, she 

offered it to the World-honored One, saying, “I beg you, World-honored 

One, to accept this food in order to have compassion for me.” The 

World-honored One, having rcceivcd the food from the headman's 

daughter, Sujata, said to her: uComc, Sujata, and receive the three 

relugcs and the five precepts. Truly you will rcceive great benefit and 

attain great bliss for a long dme.” Sujata, hearing the Buddha5s words, 

said: “\Vorld-honorcd One, I will not deviate from the teachings of the 

World-honored One，，’ and received the three refuges and the five pre

cepts. At that time Sujata was the first human being to receive the 

three refuges and the five prcccpts, and [she] becamc the female lay 

devotee [upasika] known as Sujata, the headman’s daughter. At that 

time the World-honored One, having accepted and eaten the food 

offered by Sujata, sat at the foot of the bodhi tree and received the medi

cine of liberation，and so another seven days passed.

It is probably true that one or two women offered milk porridge to 

Gotama, but her or their identity changed over time in the legends.
Just across the Neranjara River is a small hill covercd with crimson 

flowers, which Ls said to have been the site of Sujata5s house, and there is



also the forest Sujata is said to have entered. The reputed site of Lhe house 

has been excavated, and articles from Gotama’s time have been found. 

The stupa built there by King Asoka to commemorate Sujala’s virtue no 

longer exists, but the brickwork from its base is said to have been found. 

The authenticity of these finds remains open to question, however.

Yusho Miyasaka, in a review of an earlier edition of this book, has 

commented on the story of Sujata: “The story of the ascctic Gotama who 

recovered his health after receiving milk from the farm girl Sujata bears 

many resemblances to a myth dealing with the beginning of communal 

living in India~the ancient tradition that the crcator, Prajapati, was 

saved from starvation with a drink of milk.”119 It is apparent that the cus

tom of. drinking milk to revive health existed from very ancient times in 

India, so such episodes appear in a number of myths and legends. Indians 

drink milk in much the same way that Europeans and Japanese drink tea. 

A Sanskrit text for children at a primary school in India run by Bharatiya 

Vidya Bhavan states: “Children should not drink tea. Drink milk!” (It is 

said that the reason for this injunction is that tea contains stimulants.)

Next Gotama took a bath at a bathing place called Suppatitthita 

(nahanatlhdnam Suppatitthita-tittham nama atthi). This shows that he observed 

the ancient Brahman custom of ritual bathing at sacred places (tirtha).120 

The Mddnakathd says:

The Bodhisatta rose from where he was sitting and walked around the 

tree to the right. Taking the bowl, he went to the bank of the Nerafijara. 

There was a placc named Suppatitdiita bathing place，where many 

thousands of bodhisattas had descended and bathed on the day they 

attained higher enlightenment. He pul his bowl down on the bank and 

then descended and bathed, put on the banner of an arhani [the robe 

of a wandering practitioner], the clothing of many hundreds of thou

sands of buddhas, and sat down facing east. He made the honeyed 

milk porridge into forty-nine balls the size of a single-seeded fruit of 

the tala tree and ate all of them. After ht: became a buddha he stayed 

seven weeks at the throne of enlightenment, and that was the food for 

[those] forty-nine days. During all that time he ate no other food at all, 

h(i did not bathe, he did not rinse his mouth, and he did not defecate, 

spending lime in the pleasure of meditation, the pleasure of the way 

[to enlightenment], and the pleasure of [its] fruits.

The Neranjara (Skt., Nairanjana) River, transliterated into Chinese as 
Ni-lien-ch’an, is a western tributary of the Phalgu River，which flows



through lhe area near Bodhgaya.121 Its waters bccome a little muddy 

during lhe rainy season, but the sand on the banks of the river gleams 

white in the sunlight, and coconut and windmill palms grow here and 

there. Though the Neranjara may rise in the rainy season, its waters 

extending as far as the nearest town, it has very little water in the dry sea

son, and the local people dry their washing in the riverbed.

The tradition that Gotama purified himself by bathing in this river on 

December 8 needs confirmation. 1 once drove from Gaya to Rajgir in 

January. Crossing the Phalgu on my way to Tungi Bazaar, I saw hardly 

any water in llie river, though water was still flowing beneath the soil. 

The Neranjara was nothing but an expanse of mud. Downstream from 

Bodhgaya I could see water where people had dug into the riverbed. 

Others who have visited at that time of year have also commented that 

although there were a few puddles, no water was flowing. In January, at 

any rate, the Neranjara is dry, nothing but mud and grass. People who 

have visited the area in March report a stream about two meters wide. 

When I visited in August, during the rainy season, the Neranjara was full 

of water. But the water level drops between August and Octobcr, and in 

the winter there is no water at all. It would be impossible to bathe there 

iii November or December. The tradition that Gotama bathed in the river 

on December 8 according to the solar calendar is thus an impossibility.

It seems tliat the flow of the Neranjara constantly changes, however. 

One pilgrim has noted that a small amount of fresh water was still flow

ing one year at the end of January； he was surprised to find any water at 

all so long after the rainy season. Another year there was no water at the 

end of, February. Since in Gotama’s time the population was small and 

the expanse of jungle was extensive, some people think that there may 

once have been water in the river even in December. (For example, the 

Hirariyavati River, associated with the Buddha’s last journey, is now only 

a small stream.) All the same, the identification of December 8 as the day 

that Gotama attained enlightenment, after having bathed and purified 

himself in the Neranjara, is a later legend.

The Nidanakathd also relates that after eating the milk porridge Gotama 

^lrew the golden bow】 into the stream，which earned it to the palace of 
the ndga king，Kalika fKala], causing him to praise the appearancc of 

another buddha.122 The historical basis ol. this legend is obscure. Later 

Buddhists probably added the legend to legitimize the Buddha’s renunci
ation of austerities, an act criticized by religious practitioners of his time.

The relatively late M( ĵhima-Nikdya takes the form of memories related



by Gotama in his old age to his disciple Sariputta, focusing on the severe 

ascetic practices of his youth in order to show that they were meaning

less:123 “But even by this conduct, this practice, this austerity, I did not 

attain the truly excellent and sacrcd knowledge and insight surpassing the 

nature of human beings. What is the reason? I had not yet attained this 

sacred wisdom. When this sacred wisdom is attained, which leads out [of 

transmigration], it leads the doer to the complete destruction of suffering.” 

The Mohasaccoka-sutla states the Buddha、 reasons for abandoning 

ascetic practices even more concretely. After telling how he took up severe 

austerities after being dissatisfied by the teachings of Alara Kalama and 

Uddaka Ramaputta, he says:

Then it occurred to me: “It is not easy to reach that well-being with 

such an extremely cmaciated body. I will take ordinary material food, 

milk porridge.” And so I took ordinary material food, milk porridge. 

At that time the five bhikkhm approached me, saying, 4lSamana Go

tama will announce the Law lo us when he attains it.” Now, when I 

took ordinary material food, milk porridge, these five bhikkhus went 

away in disgust, saying, uSamana Gotama is luxury loving, he has for

saken his striving, he has becomc extravagant.” After 1 had taken ordi

nary material food, having gained strength, I became detached from 

desires and from that which is wrong and attained the pleasant state of 

the first stage of meditation [ jhana], born of dctachmcnt: the contem

plation accompanied by reasoning [savitakka] and the contemplation 

accompanied by investigation \savicard\.X2A

The Buddha went on to speak of the four jhana stages one by one. The 

Maliasaccaka-sutta does not exist in Chinese translation, which argues for 

its relatively late composition in Pali. The abandonment of ascctic prac

tices is treated in detail for the first time here.

According to the version of the legend best known among Japanese 

Buddhists, after accepting milk porridge Gotama went to Mount Prag- 

bodhi to attain enlightenment but was told by the naga king that it was 

not a suitable place. Therefore he went to the foot of the bodhi tree, beside 

the Neranjara. This legend is not found in any Buddhist scriptures, but 

gained popularity because it was described in Hsuan-tsang5s Ta-T̂ ang hsi- 

yii-chi.

Going to the east from the place where Gaya-Kasyapa made the fire 
sacrifice and crossing a great river [the Neranjara], I arrived at Mount



Pragbodhi. (Tn T^ang wc call this Ch5icn-cheng-c:huch shan [Mountain 

Prior to Pcrfcct Enlightenment; Pragbodhi]. The Tathagata, for the 

first time, climbed this mountain to achieve enlightenment. Therefore 

it is called “Prior lo Perfect Enlightenment.,5) The Tathagata，though 

he had practiced for six years, had still not attained enlightenment. 

Alter that he gave up his ascetic practices and accepted milk porridge. 

As he moved from the northeast, he saw a mountain, which appeared 

serene and quiet, and he thought he would attain enlightenment there. 

When he had rcachcd the summit by climbing the northeast slope, the 

earth trembled and the mountain leaned and shook. The mountain 

god was frightened and said to the Bodhisattva: “This mountain is not 

a good place to attain enlightenment. Should you enter the diamond 

samadhi here，tlie earth will subside and the mountain will collapse.” 

The Bodhisattva descended tlie mountain from the southwest. In a cliff 

halfway down the mountain there was a great stone cavern, backed by 

a crag and overlooking a valley. The Bodhisattva entered and sat down 

cross-legged. Again the earth trembled and the mountain leaned. At 

that lime the great voice of the Heaven of the Pure Abode echoed down 

from Lhe air, saying, “This is not the place for the Talhagata to attain 

enlightenment. Fourteen or fifteen li southwest of here, not far from 

the place of austerities, there is a pippala tree, under which is the dia

mond seat. All the buddhas of the past and the future attain enlighten

ment there. Please go seat yourself there.’，As the Bodhisattva arose, 

tiie ndga inside the stone cavern said: “This cavern is pure and excel

lent. It is a good place to attain enlightenment. In your compassion, 

please do not leave.” The Bodhisattva，though, knew lhat this was not 

the place for attaining enlightenment and departed, leaving his shadow 

behind to answer die naga\ plea. (In olden times all, both foolish and 

wise，were able to see die shadow, and nowadays there are still some 

who can see it.) Led by heavenly beings [the Bodhisattva] went to lhe 

bodhi tree. When King Asoka came to the throne, he commemorated 

each placc the Bodhisattva had passed going up and down the moun

tain by marking it and building a stupa. Though the stupas differ in 

s12cj they do nol differ in miraculous virtue. Sometimes flowers fall on 

them from the sky like rain, and sometimes their radiance illuminates 

gloomy valleys. FATery year, at the end of the rainy-season retreat, priests 
and lay people from various places climb this mountain together and 

make offerings. After spending two nights paying homage there, they 
return.125



That the legend does not appear in the scriptures does not mean it did 

not exist earlier, only lhat it made no deep impact on those who compiled 

the biographies of the Buddha.

On the right bank of the Neranjara River stands Mount Dungesvan, 

about five kilometers northeast of* Bodhgaya. Local people say that this is 

lhe Pragbodhi of the Buddhist texts.126 A Tibetan temple now stands on 

it. Mount Pragbodhi is not the same as Mount Gaya, which, according to 

Hsiian-tsang, was five or six li southwest of the city of Gaya. It was south

east of Mount Gaya that the Kassapa (Skt., Kasyapa) brothers conducted 

a fire sacrifice; Mount Pragbodhi, he says, was east of there across a great 

river~the Nerafijara?127

According to the Jataka, after descending Mount Pragbodhi, Gotama 

went to Uruvela: ‘“What a delightful place this is. How suitable for a son of 

good family desirous of making the struggle to make the struggle here.，Such 

a thought arose [in the Bodhisatta], and there he took up his abode.，，128

Taking up the seat o f enlightenment

When (Jotama was walking toward the bodhi tree, a grass cuttcr offered 

him eight bundles of grass to make him more comfortable in his medita

tion. The Mddnakathd relates the event:

The Bodhisatta took his noon rest in a grove of sala trees in full bloom 

on the riverbank. In the evening, at the time when the (lowers droop 

from the stalks, [the Bodhisatta] rose and proceeded like a lion toward 

die bodhi tree along a road eight usabhas wide, which the gods had 

adorned. Nagas, yakkhas, fabulous birds, and other beings made offer

ings of celestial perfumes, flowers，and so on, celestial choirs arose, and 

the ten-thousandfold world was filled with one perfume, one garland, 

and one cheer.

At that time a grass cutter named Sotthiya came from the opposite 

way, carrying grass. Recognizing the attributes of a Great Man, he gave 

him eight bundles of grass,129

Various Buddhist texts mention that a grass cutter offered kusa (Skt., 

kusd) grass to Gotama.130 The Nidanakatha relates that after that event 

Goiama chose his “throne of enlightenmciU” and entered resolutely into 

meditation.

The Bodhisatta took the grass, ascendcd lhe throne of enlightenment, 
and stood on the south side facing north. At that instant the southern



cakkavak [the entire world encircled by a range of lofty mountains] 

sank as if to the Avici hell and the northern cakkavala rose as if to the 

highest realm of existence. The Bodhisatta [thought]: “This cannot be, 

I diink, the place to attain supreme enlightcmnerit，” and he walked 

rightward to the west side and stood facing cast. Thereupon the west

ern cakkavala sank as if to the Avici hell and the eastern cakkavala rose as 
if to the highest realm of existence. Wherever he stood, the broad earth 

rose and fell, as if the rim of a great wheel lying on its hub were being 

trodden on. The Bodhisatta thought: “This also cannot be, I think, the 

place to attain supreme enlightenment,51 and he walked rightward to the 

north side and stood facing south. Thereupon the northern cakkavala 

sank as if to the Avici hell and the southern cakkavala rose as if to the 

highest realm of existence. The Bodhisatta thought: “This also cannot 

be, I think, the place to attain supreme enlightenment,and he walked 

rightward to the east side and stood facing west. Now, on the cast side 

Ls the placc where all buddhas have sat cross-legged, and that [placc] 

neither trembles nor shakes. The Great Man, knowing, “This is the 

unmoving place unforsaken by all buddhas and tlie place to destroy 

the cage of defilement，，，took hold of the tips of blades of grass and 

scattered them. Immediately they were transformed into a seat four

teen hatlhas long. Even highly skilled painters and sculptors cannot 

delineate the same form as the form configured by the grass.

The Bodhisatta faccd cast with his back to the trunk of the bodhi tree 

and made the firm resolution: “Let my skin, sinews, and bones becomc 

dry and tlie flesh and blood of my body dry up, but 1 will not break the 

cross-legged [position] until I attain pcrfcct and supreme enlighten

ment.” He sat cross-legged in the invincible position, and even a hun

dred thunderbolts falling al once could not break i t 131

•Hie bodhi trc*c is the assatlha (Skt., asvattha), also called the pipphala (Skt., 
pippala).̂

Next Gotama was assailed by a band of demons, who tried to agitate 

his mind with various temptations and threats, an episode recounted in 

detail in biographies of the Buddha.133 The .Nidanakatha relates:

rhen Devaputta Mara, [saying,] “Prince Siddhattha wants to pass 

beyond my dominion. I will not permit him to pass beyond,” went to 
Mara’s army, announced the matter, issued the sound called Mara’s 
sound, and led forth Mara's army. Mara5s army extended twelve



yojanas in front of Mara, twelve yojanas to right and left, and as far as 

the limit of the cakkavala behind, and it was nine yojanas high. When [the 

army] shouted, the sound, like that of the earth splitting open, was 

heard over a thousand Then Devaputta Mara mounted the ele

phant Giriinekhala, which was one hundred fLiiyyojanas tall, and caused 

to appear a thousand arms grasping a variety of weapons. Also in the 

assembly of Mara no two individuals carricd identical weapons. O f 

varied colors and varied features, [they] came forth to attack the Great 

Being.

Now the gods of the ten thousand cakkavalas were uttering words in 

praise of the Great Being. Sakka, the king of the gods, was blowing the 

conch Vijayuttara. It is said Lhat conch was one hundred and twenty 

hatthas long and thai once it was filled with wind and blown it would 

sound for four months. The naga king, Mahakala,134 uttered another one 

hundred verses in praise [of the Bodhisatta], and Mahabrahma stood 

holding aloft a white canopy.

Gradually Mara’s army drew near the throne of enlightenment, and 

no one was able to stand his ground, but fled when confronted. The 

naga king, KMa, dived into the earth and, coming to the naga palace, 

Manjerika, five hundred yojanas in extent, covcred his face with both 

hands and lay down. Sakka put his conch, Vijayuttara, on his back and 

stood at the edge of the world. Mahabrahma placed the white canopy 

at the edge of Lhe cakkavala and went to the Brahma world. Not one god 

could stand his ground. The Great Man was sitting alone. Mara then 

said to his followers: “All of you, there is no man equal to Siddhattha, 

son of Suddhodana. We cannot fight him from the front, so we will 

attack from behind.” The Great Man looked around on three sides and 

saw that all lhe gods had fled. Then he noticed Mara5s army attacking 

from the north [and said]: “So many beings arc exerting great energy 

and effort against me alone. In this place there are no mother and 

father, no brothers, and no other relatives. Yet these ten perfections are 

like my attendants, nurtured for a long time. Therefore I will make the 

[ten | perfections my shield, strike with the sword of the [ten] perfec

tions, and destroy this army.” Thus he sat and reflected on the ten per

fections.

Thereupon Devaputta Mara causcd a whirlwind, [thinking,] “With 

this I will drive away Siddhattha.” Immediately winds rose from the 
east and other directions, and they could have destroyed summits of



mountains hall'a yojana or two or three jiojana,\ high, or have uprooted 

the shrubs and trees of the forest, or have crushed villages and towns 

everywhere. Such was the power of the Great Man’s merit, however, 

that when they rcachcd the Bodhisatta, they lost their power and could 

not even cause the hem of his robe to move. Then [Mara] caused a 

great rain, | thinking,] “I will overrun him with water and kill him.” 

Through [his] majesty black clouds of hundreds of layers and thou

sands of layers rose higher and higher, rain iell, the forcc of the rain 

caused the carlli to crack, and a great flood rose above the tops of lhe 

trees in lhe forest. It was not able, however，to moLsten the robes of lhe 

Great Being even as much as a drop of dew.

Then he causcd a rain of rocks, and great mountain peaks camc 

through the air smoking and flaming. But when they rcached the Bo- 

clhisalta, they became cdeslial bouquets of flowers.

Then he caused a rain of blades, and single-edged and double-edged 

swords, daggers, razors, and so on, camc through Lhe air smoking and 

flaming. But when they reachcd the Bodhisatta, they became cclcstial 

flowers.

Then he caused a rain of live coals, and live coals of the |red] color 

of kimsuka flowers came through the air. But at the BodhisaUa’s feet 

they bccame celestial flowers and scattered.

Then he caused a rain of hot ashes, and hot ashes the color of glow

ing lire camc through the air. But at lhe Bodhisatta^ feet they bccame 

sandalwood powder and fell.

Then he causcd a rain of sand, and very fine sand came through the 

air smoking and flaming. But at the BodhisaUa’s feet it bccame celestial 

flowers and fell.

Then he caused a rain of mud, and mud came through the air 

smoking and flaming. But at the Bodhisatta^ feet it became celestial 
ointment and fell.

Then he causcd darkness, [thinking,] “With this I will frighten 

Siddhattha and drive him away.” There came a great darkness endowed 

with four conditions, but when it reached the Bodhisatta, the darkness 

disappeared as if destroyed by the light of the sun.

Mara, being thus unable to drive away the Bodhisatta with the nine 

rains of wind, rain, rocks, blades, live coals, hot ashes, sand, mud, and 

darkness, commanded the assembly: “Why are you standing still? Seize， 
kill，drive away the prince!” And riding on the back of the elephant



Girimekhala and [armed] with a discus, he camc up to the Bodhisatta 

and said: “Siddhattha，rise from that seat! It is not yours, but mine.” 

When the Great Being heard that, he said: “Mara, you have not 

fulfilled the ten perfections, the secondary perfections，or the ultimate 

perfections. You have not made the five great donations, nor have you 

performed actions to benefit your relatives, actions to benefit the world, 

or actions to attain enlightened wisdom. This seat is not yours, but 

mine indeed!” Mara, angered, could not control his rage and hurled the 

discus toward the Great Mail. But it came to a stop above him, whose 

mind was concentratcd on the ten perfections, and became a canopy 

of garlands. Yet it is said that the razor-edged discus when thrown at 

other times would cut through solid stone pillars as if they were bam

boo shoots. Now, though, it became a canopy of garlands and came to 

a slop. Then the remaining assembly of Mara hurled great heaps of 

rocks one after another, [thinking，] “Now he will arise from his seat 

and flee!” But they also became bouquets of flowers before the Great 

Man, whose mind was concenlrated on the ten perfections, and fell to 

the ground.

Here the ability of the Bodhisatta to overcome the attack of Mara is 

ascribcd to lhe merits accrued in his practice of the ten perfections (dasa 

pdramiyo) from his earlier lives to the present. This is a view peculiar to the 

I  heravada school. The Nidanakatha continues:

The gods were standing on the edge of the cakkavala, stretching out 

their necks and holding up ilieir heads, looking on, [sayingj “Ah, is the 

supremely beautiful form of Prince Siddhattha destroyed? What will 

he do?”

At that time the Great Man said: “The seat that the bodhisattas 

who have fulfilled the perfections have used on lhe day they attained 

enlightenment is mine.” . . . The assembly of Mara fled in every direc

tion, no one taking ihe same path, leaving their head ornaments and 

Lhe robes they had worn, and they all fled, cadi in his own direction.

Next the text describes how the gods lauded Gotarria’s enlightenment. 

The day of the enlightenment (abhisambujjhana-divasa) had arrived. Assum

ing that Goiama had renounced the world at tht! age of twenty-nine and 

had then spent six years practicing austerities, he was thirty-five at that 

rime. The legend of Nlara’s attack is long and detailed, as is to be expected 
in a relatively late work like the Mddnakathd. It is very difficult to judge the



extent to which it is based on historical fact. This does not mean, though, 

that the ideas of Buddhism’s earliest period have been lost. In this section 

of the acxouni of Gotama’s search for enlightenment the Mdanakatha 

refers to him as a Great Being (mahasatta) or a Great Man (mahapurisa). 

Gotama was considered to be a human being both before and after his 

enlighlenmcnt. Nowhere is it written that he became some kind of special 

being called a buddha. (Jainism also lauds thejina as a Great Being.)

Gotama attained enlightcnmeni at a placc called Buddhagaya (Bodh

gaya), corresponding to the nearby Hindu holy site of Gaya. The place 

where the Buddha sat is called the “diamond throne.’’133

the factual basis o f legends

Marafs temptations o f Gotama before the enlightenment

The years from Gotama’s renunciation of secular life to his attainmeni of 

enlightenment are designated the period of religious practice. Many leg

ends relate Mara’s temptation of Gotama during this time. The oldest 

legend, ill which the Buddha recalls the encounter, is found in a series of 

verses in the section of the Suttanipdta called “Striving.”136 Striving [padhana) 

refers to spiritual exertion. What is described here, unlike the other leg

ends, may be Gotama’s fight with Mara prior to enlightenment.

When I was meditating with great effort to attain tranquillity and ease, 

and wholly intent upon striving there on the banks of the Neranjara, 

[The demon] Namuci approachcd speaking compassionate words: 

“You arc liiin and look pale, and death is near you.，，137

The demon refers to Gotama using the second person singular pronoun 

“thou” {tvam), indicating that he looks down on Gotama.138

Your prospects of not dying and continuing to live arc a thousand to 

one. Live, sir，lil'e ls better, for as long as you have life you are able to 

perform meritorious deeds.139

Much merit can be accumulated by living the pure life [of a student of 

the Vedas\ and making offerings to the sacred lire. What do you want 
with striving [through ascctic practices]?

1 hese statements refer to the first two periods of a man9s life, the first 
spent as an unmarried youth studying the Vedas under a master, the sec

ond as a married householder who performs the essential rituals. The 

demon cautions Gotama not to break the regulations laid down in the



Brahmanic: codes. “Making offerings” refers to worshiping the god of fire 

by pouring milk, oil, and rice gruel onto a sacred fire.

The Suttanipata goes on:

“The road of striving is hard to travel, hard to practice, hard to 

attain•” Rcciting this verse, Mara stood beside the Enlightened One. 

When Mara spoke thus, the Venerable Master said: “Kinsman of the 

lazy, evil one, though you come here seeking [worldly] merit,140 

I have not the slightest need to seek such merit. The demon should 

speak to those who are seeking the merits [of meritorious actions]. 

There are [in me] faith141 and effort，and wisdom is found in me. Why 

do you ask me, wholly intent as 1 am, to preserve my life?142 

The wind [of my effort] would dry up the flow of the rivers. Why does 

my blood, wholly intent as T am, not dry up?

Wind refers to the strong breathing of ascetic practicc. Wholly intent (pahi- 

tatta) indicates complete concentration on the self.

Should my blood dry up, so should my bile and phlegm.143 As my flesh 

wastes away, my mind becomes clearer [cittam pasidati\. My mindful

ness \sati\y wisdom, and concentration \samadhi\ stand all the firmer.

Buddhism generally defines increasing clarity of mind as a characteristic 

of faith. This is an extension of the idea of faith, mentioned in verse 432.

When 1 dwell thus, having undergone supreme suffering, my mind is 

no longer attracted by the various sensuous desires. Look at [my] purity 

[of mind and body].144

I'he Brahmanic expressions are noteworthy. The following verses in the 

Suttanipata describe the ten lypes of demons that persist in their attacks.

Sensuous desire is your first army; dislike is called the sccond; hunger 

and thirst arc your third [army]; and craving145 is callcd the fourth. 

Sloth and torpor arc your fifth [army]; the sixth is fear. Your seventh 

[army] is doubt; and your eighth is pretence and obstinacy.146 

Falsely achieved gain, renown，honor, and fame [are your ninth army]； 

and praising the sell and disparaging others [arc the tenth].147 
Namuci, these are your forces, the striking forces of the Black Demon 

[KanliaJ.u8 Unless one is brave, he cannot vanquish [them]. [The brave 

one], having vanquished [them], attains joy.
Shall this same I remove munja grass?149 [Shall I surrender to the



enemyPJ At this juncture, life matters not.】50 Rather than continue to 

live after defeat, it is better to die in battle.

Some ascetics and Brahmins arc entombed within [your army], and 

they cannot be seen.151 They do not know the way of the virtuous. 

Surrounded by the army on all sides and having seen Mara come rid

ing, I shall go forward to engage them in battle. Do not move me from 

this place.
Neither the gods nor the people of the world can overcome your army. 

I will overcome your army with the strength of wisdom, as if smashing 

an uiifired pot with a stone.102

Gotama then declares what he is resolved to do after he defeats Mara.

Having controlled my thoughts and established my mindfulness [atlen- 

tion|, I shall go from country to country, extensively training disciples. 

They will pat into practice the teachings that I，who have no desires, 

[teach,] being vigilant and intent. They will head toward the state of 

nongrief•”

These two verses reveal Gotama’s sense of obligation to teach others.

[Mara said:] “For ŝ ven years I have followed the Venerable Master 

step by step. I have not, however, been able to find any unguarded 

moment in the mindful Fully Enlightened One to [enable me to] pene

trate [his guard].153

It is like a crow that flies about over a stone lhe color of faL, saying, 

‘Will I find something soft here? Something tasty?5 

But finding nothing tasty, the crow flies away. Like the crow that 

approached the rock, we lose interest and take our leave of Gotama•” 

From the armpit of Mara, fallen into despondency, fell a loquat. Then 

thatyakkha in depression disappeared from that place.154

Namuci is a demon who appears often in the Vedas and the epics, in 

which he is overcome in battle against Indra.155 Here he is callcd Mara,156 

though later Buddhist texts call him the Evil One (Papimant).157 He was be- 

licved to be 么yakkha. The Rg Veda, India’s oldest religious text，calls Namuci 

the Evil One. i This phrase is quoted in a Brahmana that tells how Indra 

vanquished Namuci.159 In early Buddhist texts, though, Namuci is con

sidered one and the same as Mara, the god of death. This deity is also somt!- 
|imcs called Aiitaka, “he who brings destruction,55 and in the Upanisads he 
is called Mrtyu, “death.” These words arc all synonyms.160 The story of



how the god of death (Yama, Mrtyu) tried to tempt the Brahmin youth 

Nachiketa away from his quest for knowledge appears in the Kathaka 

Upanisad. The passage in the Suttanipala just quoted, influenced either 

dircclly or indirectly by these ideas, uses designations for the god of death 

that predated Buddhism. It also employs a new epithet, however, Mara 

(“murderer”)，the form that became dominant in later Buddhist texts. In 

later Buddhism Mara was subdivided into many forms; here we see Mara 

before that differentiation.161

Mara tempted Gotama in two ways, first by urging him to fulfill his life 

by preserving his health and sccond by rccommcndiiig to him the merito

rious way of lhe follower of Brahmanism, who while still unmarried fol

lows the pure practices as a student of the Vedas and who after marriage 

makes the appropriate sacrifices to the sacrcd fire as a householder. This 

follows lhe life course set out in the Brahmanic codes, which stipulate that 

the first period of a man’s life should be spent studying the Vedas as an 

unmarried student under a master and lhat the second period should 

cncompass his return home, marriage, responsibilities as the head of a 

household, performance of the rituals, and rearing of children. Here what 

was cxpected of Gotama is expressed through Mara5s words. Gotama, 

however, had rejected the Brahmanic way of life. He was practicing what 

Ls callcd “the road of striving,”1(*2 making efforts to concentrate intently in 

order to control mind and body. To control mind and body and over

come the temptations of Mara necessitated an enormous effort, and this 

Gotama tried to achicve through mental cultivation and endeavor.

The Buddhist goal of faith was a clear mind, alluded to in verse 434. 

How that was to be cultivated had already been partially discussed in the 

Upanisads: “When food is pure, body and mind are pure [saltvasuddhi\. 

When body and mind are pure, mindfulness [smrti\ is firm. When [one] 

attains [firm) mindfulness, [one] is released from all shackles/5H)3 A simi

lar expression appears in the words of Gotama quoted previously.164 

Thus his elucidation of the spiritual path followed the revolutionary 

stance of the Upanisads, which represented a shift away from the Brah- 

maiiic way of life. The spiritual path was elaborated in the Bhagavad Gita, 

which uses similar expressions.165 As far as the confrontation with Mara is 

concerned, whereas the way of Brahmanism was secular and obedient to 

custom, Gotama’s was supramundane and transcended the sccular, deny

ing the significance of “good actions，” such as the rituals that were impor
tant to Brahmanism. Rejecting all that was customary regarding ritual 
enabled the mind to turn to that which was spiritual. As a result, Bud-



dhism was eventually able to establish a foundation of practical secular 

ethics from a much freer stance than Qiat of Brahmanism. Because Bud

dhism emphasized the spiritual characteristics of “good，” sccular behav

ior based upon it could be called “good actions” from a Buddhist point of 

view. This is the basis for the five precepts and other moral teachings of 

Buddhism.
The emergence of this new ethical outlook was closely related to social 

changes in the middle Ganges region. Intermarriage between Aryans and 

indigenous inhabitants led to the formadon of a people who lacked inter

est in continuing the traditional ritual practices of their forebears and 

took an extremely free-thinking attitude toward them. They lived in a fer

tile, highly productive area and enjoyed a rich, easy material existence. 

The abundance of resources also led in time to thriving commerce and 

industry, and many small cities grew up.

At first there were a considerable number of small states centered on 

these citics, some kingdoms and others republics, but they were gradually 

consolidated into large states ruled by absolute monarchs. Statements in 

early Buddhist literature to the effect that the king is the greatest of all hu

man beings arc in deliberate contrast to the Brahmins，assertion tliat they 

themselves were superior to all other people. Contemporary Buddhist 

sources cite the social order as comprising rulers, Brahmins, commoners, 

slaves, cardala (butchers), and pukkusa (sweepers, handlers of excrement， 

and so on).

With tlie great expansion of commerce and industry in the new cities, 

the monetary economy developed dramatically. Archacological finds from 

that period onward include large numbers of coins. As the cities accumu

lated vast wealth, merchants and craftsmen formed guilds and commanded 

economic power, l  he economically powerful were the rulers. The early 

Buddhist writings reflect these social conditions: “If even a slave were to 

have abundant treasure or grain or silver and gold, he could have a noble 

or a Brahmin or a commoner rise before him, go to bed later than him, 

be willing to work for him，seek liis favor, and speak words pleasant to 

him.，，l6“ Buddhist literature also cites instances of bad kings being ex
pelled by the people or being killed.

rhc earlier social system, in particular the caste system, was beginning 

to crumble, and large numbers of people no longer rcspccted the Brahmins 

or observed the Vedas. At the center of tliis movement was the state of 
Magadha，where Gotama undertook his religious practicc. Thus lhe liter
ature attached to the Vedas, which appears to have been crcated in a laler



period, speaks with antipathy of “the false Brahmins of Maghada.，，167 

The oldest legend of Mam’s temptation of Gotama seems to reflect the 

conflict between traditional ideology based on the old social order and 

ideas growing out of the new. As Gotama was deified in later times, how

ever, the legend changed.

Judging from the final verses of the passage quoted previously, Mara 

shadowed Gotama Buddha for seven years without achieving his objec

tive. Most of the later biographies place Mara’s temptation of and subju

gation by Gotama immediately before the enlightenment, a device that 

heightens the dramatic effect of the enlightenment, though this probably 

had no basis in fact. The earliest Buddhists, unlike the later biographers, 

must have considered Gotama’s ceaseless effort and his seven-year battle 

against Mara’s temptation lo be an integral part of his religious practice. 

Another point to note about these verses is that Gotama is referred to as 

Sambuddha (Perfectly Enlightened One) even when he is still engaged in 

the practicc preceding his enlightenment. Later biographies hold that 

Gotama became a buddha after overcoming Mara’s temptation and attain

ing enlightenment. Nevertheless, even after becoming a buddha he re

mained a human being and therefore still had to battle against temptation. 

It was because he was clearly aware of this that he established a severe 

code regulating behavior，the Vinaya.

Becoming a buddha entails overcoming temptation. Constant striving 

is in itself buddha action. In other words, attaining enlightenment does 

not mean becoming a different kind of being. If I may be permitted to 

quote a writer from a later period, “the aspiration to enlightenment is in 

itself the ultimate stage，，，and “there is no distinction between practice 

and enlightenment/5 rl hus there is nothing strange about use of the title 

Buddha or Sambuddha to refer to Gotama before his enlightenment. 

The importance of practice and striving, emphasized in Mahayana and 

Zen, can be found here in cmbryonic form. It was customary in later 

periods to differentiate Gotama before and alter his enlightenment by 

using the title Bodhisatta to denote the former period; all the same, in a 

relatively late section of the Suttanipata the newborn Gotama is called by 

this epithet.H>a
Another early legend of Marass temptation of Gotama, in the Samyutta- 

Nikdya, speaks of Mara appearing in the form of a great elephant:

Thus have I heard. The Venerable Master was once staying in Uruvela,
on the hanks of the Neranjara River, beneath the nigrodha tree named
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Ajapala. He had just attained enlightenment. At that time the Venerable 

Master was seated outside in the open in the darkness of the night, and 

rain was falling uninterruptedly.169

Now Mara, the Evil One, wanting to make the Venerable Master's 

hair stand on end in fear, appeared in the form of a great elephant 

king and drew near.

His head was like a lump of dark rock, his tusks were like pure silver, 

and his trunk was like a huge plowshare.170

Then lhe Venerable Master, knowing thal this was Mara, the Evil 

One, spoke to him in verse:

“Long have you been wandering on the wheel of birth

and death, showing now a comely form, now one unpleasant. 

That is enough of you, Evil One!

You have lost, you who bring destruction!”

Thereupon Mara, the Evil One, thinking, “The Venerable Master 

knows me, the Blessed One knows me/5 vanished then and there, 

downcast and sorrowful.171

Mara also appeared in other fearsome forms, as related in the section 

titled “Comely” (Subha) in the Samyutta-Mkdya.

[The Venerable Master] was once staying in Uruvela. At that time the 

Venerable Master was seated outside in the open in the darkness of' lhe 

night, and rain was falling uninterruptedly.

Now Mara, the Evil One, wanting to make the Venerable Master’s 

hair stand on end in fear, drew near.

Having drawn near, in a place not far from the Venerable Master, 

he took on various forms, both comely and ugly.172

Then the Venerable Master, knowing that this was Mara, the Evil 
One，spoke to him in verse:

“Long have you been wandering on the wheel of birth and 
death，

Showing now a comely form，now one unpleasant, 

l hat is enough of you，Evil One!

You have lost, you who bring destruction!

rhey who are well controlled in body，word, and mind
Are not within Mara’s dominion,

Are not Mara5s followers.，，173 
1 hereupon Mara, the Evil One, thinking, “The Venerable Master



knows me，the Blessed One knows me，” vanished then and there, 

downcast and sorrowful.174

The section titled “Seven Years” (Sattavassani) describes Gotama’s 

ascetic practice in detail. It was generally accepted in later times that he 

practiced austerities for six years, but here, as in the Suttunipdta，the period 

is given as seven. This discrepancy may be due to different methods of 

counting.

Thus have I heard. The Venerable Master was oncc staying in 

Uruvela, on the banks of the Neranjara River, beneath the nigrodha tree 

named Ajapala.

At that time Mara, the Evil One, had been following the Venerable 

Master for seven years, seeking an unguarded moment but unable to 

find one.

Then Mara, the Evil One, drew near the Venerable Master and, 

having approachcd, spoke to him in verse:

“Arc you so sunk in grief that you meditate in a wood?

Or arc you seeking to regain lhe wealth you have lost?

Or have you committed some crime in the village?

Why do you not associate with people?

Arc you friends with no one at all?”

[The Venerable Master said:]

“To completely uproot all grief,

Committing no sins I meditate, with no grieving.

All desire for existence I have cut away,175 

And I meditate, without stain.

You companion of idlers!”

[Mara said:|

“Things about which people say, This is mine!’

People who tell you, ‘This is mine!'

If your mind is here,

You cannot escape me,

Man of the Way!”

[The Venerable Master said:J

“Things about which people say, ‘This is not mine!，

People who tell you. £This is not mine!’

Ixtarn that, Evil One.
You will not sec the Way I go.”
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[Mara said:]
“Il you have awakened to 汪 Way tliat is tranquil and deathless， 

Depart! Go alone!

Why do you teach and instruct others?”

[The Venerable Master said:]

“Those who seek to reach the other shore 

Ask for the state of deathlessness.176 

When they ask me, I declare to them 

A stale where there is no predisposition to birth,

Where all has ceased.”177

Here Mara says that it is useless for Gotama lo try to tcach others the 

content ofhis enlightenment. The Buddha answers in no uncertain terms 

that he will inslruct anyone who asks. Here wc disccrn a distinctive char

acteristic of Buddhism.

[Mara said:] “Tt is as if there were not far from a village or town a 

pond with a crab in it, and many boys and girls were to set out from 

that village or town and draw near the pond, and approaching and lift

ing that crab oul oi, the pond were to place it on dry land. And when

ever the crab put out a claw, those boys and girls would hack it, and 

break it, and smash it with sticks or stones. With its claws hacked and 

broken and smashed, the crab would not be able to return to the 

pond. Similarly, all that is bent and warped and distorted has been 

hacked and broken and smashed by the Venerable Master，and I am 

unable to draw near tiie Venerable Master to seek an unguarded 
moment.” l7a

Thereupon Mara, the Evil One, before the Venerable Master spoke 

the following verse indicating his discouragement:

“A crow circles a stone the color of fat, thinking, ‘Will 1 find 

something soft here? Something tasty?，

But finding nothing tasty, the crow flies away. Like that crow Lhal 

approached the rock, wc lose interest and take our leave of 
Gotama.55179

nien Mara, the Evil One, having spoken before the Venerable Master 

those verses indicating his discouragement, departed from that place 
and seated himself cross-lcggcd on the ground not far from the Vcner- 

able Master, silent, discouraged, with drooping shoulders, downcast, 
brooding，and unable to reply, scratching the earth wilh a slick.180



This exchange with Mara closdy resembles the one related in the 

Suttanipata. The Chinese translations of these sutras state that Sakya- 

muni’s temptation by Mara occurred “shortly after he attained ciilighten- 

ment.” Later biographies frequently describe tempters in the guise of 

women. An early version is found in the Samyulta-Nikdya under the title 

“The Daughters” (Dhltaro).181 Each of Mara5s three daughters assumed 

the form first of a hundred girls, then of a hundred young women who 

had not yet given birth, then of a hundred women who had given birth 

oncc, th(*n of a hundred women who had given birth twice, then of a 

hundred middle-aged women, then of a hundred women of advanced 

age. Each time they approachcd the Buddha, however, he ignored them.

So then Craving and Discomfort and Pleasure,182 the daughters of 

Mara, drew near Mara, the Evil One, and spoke to him in verse:

“Why，Father, are you so grieved?183

What kind of person is it that you arc grieving about?184

We will catch him in the net of passion and bring him to you,

As wc would a forest elephant,

And he shall be within your dominion.”

[Mara said:]

“It will not be easy to entrap the World-honored One， 

the Blessed One, by lust,

For he has escaped my realm.

Therefore do I grieve greatly.”18*1 

l  hen Mara’s daughters, Craving, Discomfort, and Pleasure，ap

proachcd the Venerable Master. Having approachcd, they said to him: 

uSamana, wc would serve you.”186 The Venerable Master paid them 

no heed,187 however, for188 he was liberated \vimutto\, having destroyed 

to the attermosi all factors of birth and existence.

Then Mara’s daughters, Craving, Discomfort, and Pleasure, with

drew to one side and deliberated thus:189 “Various and different are 

the likes of men.190 Let us therefore each assume the form of one hun

dred girls.”
And MaraJs daughters, Craving，Discomfort, and Pleasure, each 

assumed the form of one hundred girls and approached the Venerable 

Master. Having approachcd, they said to him: ctSamana, we would 
serve you.” The Venerable Master paid them no heed, however, for he 

was liberated, having destroyed to the uttermost all factors of birth and 
existence.
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Then Mara's daughters, Craving, Discomfort, and Pleasure, with

drew to one side and deliberated thus: “Various and different are the 

likes of men. Let us therefore each assume the form of one hundred 

young women who have not yet given birth.”191

And Mara’s daughters . . . each assumed the form of one hundred 

voung women who had not yet given birth. • . . The Venerable Master 

paid them no heed, however, for he was liberated, having destroyed to 

the uttermost all factors of birth and existence.

Then Mara's daughters . . . each assumed the form of one hundred 

women who had given birth once … the form of one hundred women 

who had given birth twice . . . the form of one hundred middle-aged 

women . . . the form of one hundred women of advanced age. . • . The 

Venerable Master paid them no heed.. . .

Then Mara5s daughters, Craving, Discomfort, and Pleasure，with

drew to one side and said: “True it is what our father said to us:

‘It will not be easy to entrap the World-honored One, 

the Blessed One, by lust,

For he has escaped my realm.

Therefore do I grieve greatly.5 

If we had attacked wilh such an onslaught a Brahmin or a samana who 

had yet to rid himself of passion, his heart would have torn, hot blood 

would havt! gushed from his mouth, he would have become crazed and 

his mind would have bccomc unbalanced, and as a green reed lhat has 

been cut dries up, withers, and dies, he would dry up, wither, and die.” 

Then Mara’s daughters, Craving，Discomfort, and Pleasure, ap

proached the Venerable Master. Having approached, they stood to one 
side.

So standing, Mara’s daughter Craving spoke to the Venerable Master 
in verse:

“Are you so sunk in grief that you meditate in a wood?192 

Or arc you seeking to regain the wealth you have lost?193 

Or have you committed some crime in the village?

Why do you not associate with people?

Are you friends with no one at all?”
LThc Venerable Master said:]

“Having repulsed the lovely and pleasant forms，

I am meditating alone on the attainment of my purpose,

On peace of mind，and on my blissful enlightenment.194 

Therefore I do not associate with people



And have no one as a friend.”

Then Mara’s daughter Discomfort spoke to the Venerable Master in 

verse:

tcHow should a samana conduct himself in this world,

Who has crossed the five raging streams

And would cross the sixth?195

How should thoughts of desire irom the outer world

Not entrap him,

Who is in deep meditation?”

| The Venerable Master said:]

“With the body calm and the mind liberated,

Creating nothing ol'deluded birth and existence,

His mind tranquil, attached to nothing,

He knows the truth and meditates without distraction.

He docs not let anger arise or rccollcctions [of evil],

And grows not weary.196

A samana who conducts himself thus

Will have crossed the sixth raging stream of the world,

Having crossed the five.

Thus do thoughts of desire from the outer world 

Not entrap him，

Who is in deep meditation.”197

The three daughters of Mara, having failed in iheir efforts lo tempt the 

Buddha, made an end to their attempts.

Next Mara，s daughter Pleasure spoke these tranquil verses [santi-gdlha] 

in the presence of the Venerable Master:

“Having severed all craving,198 

He walks with a band of companions.

Surely many will walk [with him].

This man with no attachments

Will cut away [the bonds of the monarch of death] from 

th(* many

And lead them across lo the oihcr shore.

The great and vigorous men, all the tathagatas,

Lead by means of the corrcct Î aw.

Why should there be jealousy of 
The wise, led by the Law?”199



Then Mara's daughters, Craving, Discomfort, and Pleasure, went to 

the place of Mara, the Evil One.
Mara, the Evil One, saw from afar that [his] daughters, Craving, Dis

comfort, and Pleasure, were coming. Seeing them, he spoke in verse: 

“Fools! You have tried to smash a mountain with a lotus stalk, 

Dig out a crag with fingernails.

You have tried to bite iron with your teeth,200 

To bang your heads against a cliff.

To seek footing in a bottomless abyss.

You have thrust a stake in your breasts,

Hating Gotama.，，201 

Craving，Discomfort, and Pleasure camc, radiantly shining.202 The 

Venerable Master, though, swept them away, as if they were soil strands 

of hair or fallen leaves blown away by the wind god.203

Though certain ancicnt texts, such as the Sutlanipata and the “Mara- 

sarpyuttii” in the Samyutta-Nikaya, say thai Gotama was assailed by the 

temptations of Mara after his enlightenment,204 a later biography speaks 

of the temptations and threats as occurring before,203 perhaps bccause an 

outstanding feature of Goiaina’s life was his self-awareness, his ability to 

withstand temptation and attack through his ceaseless practice. These 

qualities were equally important after enlightenment, but later Buddhists, 

having deified Gotama, placcd the subjugation of Mara before the en

lightenment to give his biography more drama, and described the temp

tations in ever greater detail to impress readers with a strong sense of 
drama.

Although the story of Mara’s temptations appears in the biographies, it 

is not included in the section of the Ssu-fen-lii that describes Gotama?s reli

gious practice. Instead, the Sm-Jen-lii realistically describes Gotama's 

temptation by women: "At that time there were in Uruvela four women， 

named Bala, Uppala, Sundara, and Kumbhakara [?]. They were all 

strongly bound to the Bodhisatta. [They thought:] 'If the Bodhisatta takes 

up lhe religious life，we will become his followers. If he docs not take up 

the religious life and follows secular life as a householder, wc will become 

‘[hisj wives.，”206 Gotama，s reaction is not rccordcd. The text says only: 

Then the Bodhisatta stayed at that place and practiced austerities for six 
years. ’ It is probable lhat Gotama was tempted by women. How he 

resisted，though, is not recorded by the authors of the Ssu-Jen-lii or the



Wu-fen-lii. While the Vinaya writers had no interest in the legends of the 

temptations of Mara, the compilers of the sutras employed the legends to 

impress lay people.

jainism also transmitted stories about the enlightenment of its founder 

but made no mention of any temptations by Mara.207 The narrative pat

tern regarding the enlighleiiment had been received from other religious 

traditions, but the legends of Mara5s temptations developed in Buddhism 

in particular, especially in the later biographies. Jainism does, however, 

contain the idea that to cscape Mara is to avoid death,208 an indication 

that the Mara legends in biographies of Gotama developed in a Jaina 

context.

Marafs temptations o f Gotama after the enlightenment

Mara5s temptations of Gotama continued even after the enlightenment, a 

point that later biographies overlooked, or rather omitted deliberately. 

The Buddha never flinched from Mara’s threats.209 The Samyutta-Mkoya 

relates:

The Venerable Master was oncc staying on a mountain called Vulture 

Peak near Rajagaha. On that occasion the Venerable Master was seated 

outdoors iii the open in the darkness of lhe night. Rain was falling 

uninterruptedly.210 Now, Mara, the Evil One, wanting to make the 

Venerable Master’s hair stand on end in fear, drew near. Having drawn 

near, in a place not far from the Venerable Master, he hurled large rocks 

one after another [by rolling them from the mountain’s summit].211 

Then the Venerable Master, realizing that this was Mara, the Evil One, 

faccd Mara, the Evil One，and spoke to him in verse:

“Though you shake the whole of Vulture Peak,

Buddhas who are completely liberated 

Cannot be shaken.”

Then Mara, the Evil One, thinking, “The Venerable Master knows 

me，the Blessed One knows me,” vanished then and there, downcast 

and sorrowful.

The verse mentions “buddhas” {buddha) in the plural although the sub

ject of the section is clearly a single person, the Venerable Master. “Bud

dhas” refers to the ideal of the religious practitioner, common to Jainas, 

Ajivikas，and other religious groups. Here the Venerable Master is not 
representing a particular teaching called Buddhism. (The Tsa a-han-ching



translates buddhas in the verse scction as ThlMgata, with no indication of 

singular or plural.) Since Gotama is identified as a buddha, lhe event took 

place after his enlightenment, which means that people of the time 

regarded Mara5s temptations as continuing even after Lhe enlightenment. 

I consider this to be of great importance. The human being named Go- 

tama did not, upon enlightenment, become a completely diiTerent kind of 

being, a perfect being impervious to harm. Even after becoming a bud

dha he possessed weaknesses and could be pursued and tempted by 

Mara. This is why even the most accomplished priests are required to be 

firm in observing lhe precepts and regulations.

Another incident involving Mara believed to have occurred after lhe 

enlightenment happened when the Buddha was addressing bhikkhus in 

Savatthl. The verses in the Samyuttn-Mkaya describe Mara*s nature very well.

[Mara said:]

“Things about which people say, ‘This is mine!’

People who tell you, ‘This is mine!’

If your mind stays here,

You, Bhikkhu，will not be able lo escape me.”

[The Venerable Master said:]

“Things about which people say, [‘This is mine，and I cling to 

it!5]

These are not for me.

There are people who speak fof clinging].

I am not one of them.

Know this，Evil One. You will not see the Way I go.” 

Thereupon Mara, lhe Evil One, thinking, “The Venerable Master 

knows me, the Blessed One knows me/5 vanished then and there, 

downcast and sorrowful.212

As already mentioned, Mara appeared in a variety of forms. In cssence 

he represents whatever people are attached to and think is theirs. He 

takes on various forms because of the variety of attachments to self. If 

there were no attachment to self, he would vanish.213

The legends of Mara^ temptations expanded as time passed. A paint- 

°t Mara’s temptation in the great rock temple at Dambulla in central 
Sri Lanka is essentially the same as others of its type cxcept Lhat Mara is 

depleted as pointing a gun at Sakyamuni, a motif no doubt incorporated 
after guns were introduced to lhe island by the Portuguese.



GOTAMA'S AUSTERITIES

Iii the Suttanipdta verses quoted above,214 we have sc'cn how Gotama de

voted himseli' lo austerities，213 overcame MaraJs temptations, and finally 

perfected his practice. Let us now examine the idea of austerilies a little 

more closcly.

According to most later biographies, Sakyamuni embarked on the reli

gious life at the age of twenty-nine and practiced austerities in the forest 

for six years.216 After he had regained his vigor and strength, he went to 

Bodhgaya and there, seated in meditation under a bodhi tree, attained 

enlightenment, thus becoming a buddha, an Awakened One. This legend 

doubtless emerged as Buddhism developed and there was an increasing 

tendency to emphasize how different it was in methods of. training from 

oilier religions and sects.

Ancient verses relate that Gotama practiced austerities for seven years 

or that he “practiced the stale of compassion for seven years.”217 Accord

ing to a prose passage in a section of the Samyuttu-Kikdya titled uSeven 

Years” (Sattavassani), t4Mara, the Evil One, followed tlie Venerable 

Master for seven years.”218 One tradition says that Gotama trained for 

twelve years, but this is the only instance where such a figure appears.219 

There Ls no way of telling whether the Buddha actually trained for six or 

seven years. In ancient Tndia periods of time were expressed both in 

terms of、full years (how much time had actually elapsed) and calendar 

years. The difference in the number of' years mentioned may arise from 

dilFerent methods of counting.

The verse stating that Gotama “practiccd the state of compassion for 

seven years,” though brief, merits attention. Buddhism is generally con- 

sidcrcci a religion of compassion, and documentary evidence from a very 

early period attests that Gotama was thought to have embodied compas

sion. The practice of the state ol* compassion not only has great spiritual 

and personal significance but also is considered to be a wonderful spirit

ual power.220 Some scholars fed that the spirit of compassion was empha

sized by followers of the Mahayana teachings, and in early Buddhism it 

was only a kind of self-righteousness, but the above verse indicates that 

rhe spirit of compassion occupied a central position in Gotama、practicc.

The earliest Buddhists extolled austerities and stated explicitly that 

tlicv were to be practiccd,221 though in actuality they probably did not go 

to the (extremes of other religions and sects. From the first they drew a 
line at the ascctic practices of the Jainas. The earliest Buddhist texts refer



to the followers of Nigantha in the following way: “He who detests, 

scrupulous and wise, / Well restrained by the four restrictions, / Speaks 

[openly] of what he has seen and heard: / What sins exist in him?，，222 

The commentary says that “he who detests” is one who despises evil and 

separates himsell'Irom it through ascctic practices. The “four restrictions” 

arc never using cold water, rejecting all evil, separating oneself from evil 

by rejecting it, and being able to renounce all evil. The Chinese transla

tion specifies those undertaking austerities: “I say: Nataputta of the 

hcrctical Nigantha left home and practices the way of learning and has 

long practiced austerities. The great leader’s followers abhor lying words, 

f say: Such a one is not far from an arahant.̂ 2'23

According to the D ĥa-Ktkdya,

Nigantha of the Nata dan said to me: “A nigantha [one who is free from 

bonds]，O great king, is restrained with a restraint of four restrictions.

O great king, how is a nigantha restrained witli a restraint of four 

restrictions? A nigantha is forbidden to use all |cold| water; he is free 

from all water, he removes ail water [from himscH], and he lives suf

fused with water. In this way a nigantha is restrained with a restraint of 

four restrictions. Since a nigantha Ls in this way restrained with a 

restraint of four restrictions，such a one is called a nigantha, and he is 

callcd one who has reached [the summitj, one whose heart is subdued, 

one who dwdls in peace.55 Thus did Nigantha of the Nata clan ex

pound the restraint of four restrictions when asked about the fruits of 

the life of a .samana?^

Severe regulations conccrning water appear in the Jaina suiras. Since 

small iiisccts might be living in cold water, Jaina ascetics had to take care 

that they did not commit the sin of taking lil'e by inadvertently swallowing 

them. Evrn today they, like Buddhist bhikkhus，are not allowed to eat after 

midday; ihcy arc not allowed to drink, cither.

Ascetic practicc was a feature of Jainism and other religions and sects 

that flourished at die same dine as Buddhism, and it was also part of 

Brahmanism. The Mahd-narayana-upanisad (8), for example，speaks in 

praise of austerities (tapas): “Regulation is tapas\ truth is tapas; study is 

peace [sanla\ is tapas; sclf-control [dama] is tapas] quiesccncc [sama] is 

叫 聰 ; giving is tapas; religious service is tapas. Bhur [the carthj, bhuvas [the 
air")，svar [the heavens]! Meditation upon Brahma is tapas  ̂This passage



bespeaks the high regard in which ascetic practices (mental cultivation) 

were held and indicates the assumption that such an ideal had become 

widespread. Tapas originally meant “heat”； heat was thought to amass in 

the body through ascetic practices or mental cultivation and to generate 
power.

The earliest Buddhist literature esteemed austerities in this sense, but 

to regard them as the practice of the state of compassion was a Buddhist 

development; this is not found in Brahmanism. Thus while Buddhism 

inherited the concept of ascetic practices from Brahmanism, that concepl 

provided a new point of departure for Buddhism as a religion of compas

sion. Buddhists did not adopt asceticism in its severest form, though the 

earliest texts did not consciously oppose the ascetic practices of other reli

gions and sccts. Jainas and Ajivikas, however, accused the Buddhists of 

being negligent regarding ascetic practices, and the Buddhists then had to 

justify their own position. This led to the conscious espousal of the Middle 

Way，a development of the legend that Gotama abandoned ascetic prac

tices iii lhe course of his religious training. It was relatively late, however, 

that Gotama's enlightenment was unequivocally linked to the Middle 

Way，a concept of a great importance in latcr times.

In the relatively late Mahaslhanada-sutta Gotama describes his ascetic 

practices to the bhikkhus.'225

I，Sariputta, admit dial I was one who performed the practice of purity 

endowed with four constituent parts. I was an ascctic [tapassi]̂  the fore

most ascetic. I was one who practiccd great poverty, the foremost of 

those who practiced great poverty. I was one who practiced abhor

rence, the foremost of those who practiced abhorrence. I was one who 

practiced alone, the foremost of those who practiced alone.

Sariputta, my asceticism consisted of lhe following: I wore no 

clothes \acelaka\y 1 was immoderate in conduct \mulldcdra\, and I licked 

my hands. I did not comc when asked, nor did I stand still when asked. 

I clic] not accept that which was brought or tliat which was specially 

prepared. I did not acccpt invitations, and I did not accept [food] 

straight from a pot or pan. I did not accept [anything] from within the 

threshold，or [anylhing] among the I'agous, or [anything] among the 

pounders. When two people were eating, 1 did not accept [anything from 

only one of them]. I did not accept [food] from a pregnant woman，or 
irom a woman breastfeeding her child, or from a woman in a man’s 

embracc. I did not accept fofferings] from [food] stored [for lime of



iaminej. I did not acxcpt [anything] at a place where there was a dog 

nearby or [anytliiiig] swarming with flies.

He did not accept such things out of corLsideraiion for others.

I did not cat fish or meat,226 and I did not drink liquor made from 

grain, liquor made from fruit, or rice gruel. I received food from only 

one house and ate only one piece. I received food from only two houses 

and ate only two pieces. . . .  I was one who ate from seven houses, eat

ing only seven picccs. I lived on a single offering, I lived on two offer

ings, . . . I lived on seven ofTcrings. I took one meal a day, I took one 

meal every two days, . . . I took one meal every seven days. Thus I 

practiced taking food only at specified times, until I took only one meal 

every two weeks. I ate only vegetables，or only millet, or only wild rice, 

or only daddula rice, or only hata water plant, or only rice bran, or only 

the chaff of rice, or only sesame Hour, or only grass, or only cow dung. 

I lived on the roots and fruits of trees in the forest or on fruit that had 

naturally fallen. I wore hemp，I wore a mixture of hemp and other 

fibers，I wore the shrouds of the dead, I wore rags taken from the dust 

heap，I wore the bark of the tirita tree, I wore antelope skin, I wore 

clothes of strips of antelope skin sewn together, I wore clothes of kusa 

grass, I wore clothes of bark, I wore clothes of wood shavings, I wore 

clothes woven from human hair, T wore clothes woven from horsehair, 

I wore clolhes of owls’ feathers.

As an ascetic who plucked out the hair of his head and beard. I 

trained by plucking out tlie hair of my head and beard. As an ascetic 

who continuously stood upright, I refused to sit. As an ascctic who re

mained squatting continuously; I trained by squatting. As an ascctic who 

lay on thorns, I made my bed on thorns, and as an ascetic who bathed 

three times a day [morning, noon, and evening), I trained by bathing. 

Thus in various ways I undertook difficult and painful practices 

[dtapana-paritdpand\. That, Sariputta, is what my asceticism consisted of.

Jainas still follow such practices as plucking out hair. They do not use

razors for fear of killing any lice or other creaturcs that inay be living in
the haii* or beard.

My practicc of great poverty, Sariputta, consisted of the following: The 

dust and dirt of many years accumulated on my body, a natural moss 
on my skin. Just as the stump of the tinduka tree accumulates [the dust 
and dirt] of many years and moss grows naturally on bark, Sariputta,



the dust and dirt of many years accumulated on my body, a natural 

moss oil my skin. At that time, Sariputta, T did nol think: “I will wipe 

oil' the dust and dirt with my hands，” nor did 1 think: “T will have other 

people wipe off the dust and dirt with their hands.” That, Sariputta, is 

what my practice of great poverty consisted of.

My practice of abhorrence, Sariputta, consisted of the following: I 

was aware, whether 1 was going out or returning, of a feeling of com

passion \daya] for even a drop of water, and 1 thought: “May I never 

bring dcalh to tiny crcaturcs in their wrctched placcs•” That, Sariputta, 

is what my practice of abhorrence consisted of.

This practice has been presented carcfuUy by Jainas from the distant past 

to the present day

Sariputta, my practice of being alone consisted of tlie following: I lived 

secretly in some part of the forest. Whenever 1 saw a cowherd, or a 

stock farmer, or a grass cutter, or someone gaLhering firewood, or a 

woodcutter, 1 fled from grove to grove, from thicket to thicket, from 

low ground to low ground，from high ground to high ground. Why 

was this? I thought: “Let them not sec me! T^t me not see them!” Just 

as a deer lhat lives in the forest, Sariputta, when it sees a human being, 

flees from grove lo grove, from thicket to thicket, from low ground to 

low ground, from high ground to high ground, I also fled. . . . That is 

what my practicc of being alone consisted of.

The earliest Buddhists followed this type of practicc. The Suttanipdta 

continually exhorts: “Walk alone, like lhe horn of a rhinoceros.” The 

Mahaslhanada-sutta says,

When the mother cows had been driven out and the cowhcrd had 

departed，Sariputta, in the cow pen I would crawl on all fours and eat 

the droppings of the suckling calves. As long as my own fecĉ s and urine 

lasted, I ate my own fcces arid urine. Such. Sariputta, was the great 

practicc of eating tilth.

Sariputta, I sccreted myself* in a fearful forest. Concerning lhe fear

fulness of lhat fearful forest, it was said: “If anyone not free of greed 

enters that forest, his hair will stand on end.” Sariputta, 1 lived in that 

forest, outside at night, in the forest during the day, on cold winter 

nights Irom the eighth day of the first half of the month to the eighth 

day of the second half of the month,227 during the period of snowfall. 
Again, in the last month of summer I dwelt outside by day and in the



forest by night. Then this verse, Sariputta, never heard before, never 

admired, occurred to me:
Hot days and cold nights,

Alone in tlie fearful forest,

Sitting naked and without a fire,

The sage pursues his quest.

Then, Sariputta, I lay down to sleep in a cemetery, lying on a skele

ton. Boy cowhcrds then came up and spat and urinated on me and 

showered ine with dust and stuck twigs in my ears. Sariputta, I know 

well that I did not arouse any ill feeling toward liiem. That, Sariputta, 

is what my practicc of dwelling in equanimity [upekfia j consisted of.228

Going to a ccrnelery and lying on the bones of the dead is a practicc 

that survives to the present. Even today, ascctics meditate among tlie bones 

scattered about funeral sites in forests to attain spiritual concentration. 

Practicing alone in the forest takes great couragc. The Bhayabherava-sulta 

{MN, no. 4) describes how, late in life, Sakyamuni recalled an incident of 

his younger days. When he was staying in the Jeta Grove in Savatthi. a 

Brahmin named Janussoni came up to him and said: “Good Gotama, 

retreating into the forest and remaining alone in lonely placcs is a hard 

thing to bear. Staying far away and apart is difficult to do. There is no 

pleasure in being alone. I think the forest distracts the mind of a bhikkhu 

who has not yet attained spiritual concentration.w The Buddha replied: 

“Brahmin，before I attained true enlightenment, when I was still a bodhi

satta who had not attained enlightenment, I thought the same.” Gotama, 

too，had been afraid when living alone in the forest.

Brahmin, the following occurrcd to me: “When samanas or Brahmins 

who are still not completely purified in the actions of body, word, and 

mind, and in life, retreat into the forest and dwell alone in lonely 

places, bccause iliey are still contaminated, not completely purilied in 

the actions of body, word, and mind, and in lift:，those \samanas and 

Brahmins] invoke fear and dread. I do not retreat into the forest and 

dwell alone in lonely placcs without being wholly purified in the ac- 

tioiis of body, word, and mind, and in life. I am wholly purified in the 

actions of body, word, and mind，and in life. But I am one of those 

sages who, purified in the actions of body, word，and mind, and in life， 

retreat into the forest and dwell alone in lonely places.” Brahmin, 

bccausc I perceived in myself that I was wholly purified in the actions



of body, word, and mind, and in life, I gained greater confidence about 
living in the forest.

The text continues in similar vein. What follows is a condensed version.

The following occurred Lo me: “When samanas and Brahmins burning 

with greed and strongly absorbed in sensuous desires; given to anger; 

wicked in purpose; addicted to depression and torpor; their minds 

unsettled and in turmoil; deluded and doubting; praising themselves 

and disparaging others; trembling with fear and terror; striving after 

profit, esteem, and fame; idle and lacking in effort; forgetful and 

unaware; their minds unconccntrated and distracted; stupid and dull; 

retreat into the forest and dwell alone in lonely places, those [samanas 

and Brahmins], becausc they arc contaminated, burning with greed 

and absorbed in sensuous desires, given to anger，. . . [etc.] stupid and 

dull, those \samanas and Brahmins] invoke fear and dread. I do not 

retreat into the forest and dwell alone in lonely places burning with 

greed and absorbed in sensuous desires, given to anger, [etc.]. . . . I 

have no greed, I have a compassionate mind [mettacitta], I am not 

addicted to depression and torpor, my mind is quid, I have transcend

ed delusion and doubt，I do not praise myself or disparage others, I am 

not afraid, I am not covetous, 1 strive, I am absorbed, my mind is con

centrated, and I ani endowed with wisdom. I am one of those sages 

who, having no greed, having a compassionate mind，not addicted to 

depression and torpor, being of quiet mind, having transcended delu

sion and doubt, not praising themselves or disparaging others, not 

being afraid, not being covetous, striving, being absorbed, being con

centrated in mind, and being endowed with wisdom, retreat into the 

forest and dwell alone in lonely places.” Brahmin，becausc I perceived 

in myself that I had no greed, I had a compassionate mind, [etc.]. . . . I 

gained greater confidence about living in the forest.

This long and repetitive passage emphasizes that Gotama had no fear

ofliving alone in the forest, for he was securc in spirit.

Brahmin, the following occurrcd to me: “Suppose that on designated 

nights一 the fourteenth, fifteenth, and eighth of the half-monthsI 

make my platform and seat and stay in such fearful and terrifying places 

as sacred placcs in parks, sacred places in forests, and sacred places 

under trees.229 I should sec that fear and terror for myself.55



An animal approached me, and a peacock dropped a twig [from a 

trecj, and the wind blew among the fallen leaves. It occurred to me: 

“This fear and terror are coming.” And then it occurred to me: “Why 

am I waiting for fear? Rather, when fear and terror actually come 

upon me, should I not drive that fear and terror away?” Then, while I 

was walking around, • • . standing, . . . sitting, • • • lying down, that fear 

and terror came upon me. Then, while I was walking around, . . • 

standing，• • . silting, . . . lying down, . . .  I drove that fear and terror 

from me.230

The more people try to escape fear and terror, the more obsessed they 

arc by these emotions. When they realize that there is no way to cscapc 

but to confront them, they are able to dwell at peace. That is the only 

way to overcome fear and terror. The road that wc follow as ordinary 

people is the very same road that Gotama walked.

The prcccding descriptions of ascctic practices appear in the sutras as 

recollections of the Buddha but give no indication of where they oc

curred. The Ariyapariyesana-sutta, however, states that they took placc at 

Uruvela and describes the site:

Then I，seeking that which is good, seeking lhe supreme state of match

less tranquillity, walking ihrough the country of Magadha, entered the 

village of Sena in Uruvela.231 There I saw a delightful land with a 

beautiful grove，a flowing river [the Neranjara], a wcll-constructed and 

attractive embankment, and a village in a rich [environment] .232 Then 

it occurred to me: “Indeed this land is delightful, the grove is beautiful, 

the river is flowing, and the embankment is well constructed and 

attractive. Indeed this is a suitable place for a son of good family who is 

set on striving to train.” And I sat there, thinking: “This is suitable for 
training.，，233

丁his passage describes the natural environment of Uruvela even today. 

The ten-kilometcr road between Gaya and Bodhgaya is marked by pas

toral serenity and crosses the Phalgii River. Near Bodhgaya flows the 

Lilajan River, the ancient Neranjara (“the pure，，).234 The sand of its 

banks gleams in the sunlight. Since Uruvela means “wide shore，”235 the 
river must have once been much larger, with abundant water flowing 

swiftly，and the banks must have been wider. Uruvela corresponds to pres- 

^nt-day Bodligaya, south of Gaya, in Bihar State. The surroundings are 
如 ，and in the dry season, especially in winter and spring, the rivers and



marshes dry up and give a desertlike impression. There are ciruka trees. 

Heading toward Bodhgaya from around the Son River, the earth is ocher 

in color, and Lhe river is devoid of water except in the rainy season. There 

are many jujube trees and the stamps of' date palms. It is a desolate area.

The Pali scriptures speak of the village of Sena in Uruvela, described 

in Chinese translation as a community made up of Brahmins alone. If 

this is true, we can assume that Gotama developed his own practice in 

close association with various Brahmanic training methods.

The Mahdsaccaka-mtta describes Gotama^s ascetic practices at Uruvela.236 

First he practiced concentration of the m ind，a yoga practice.

At that time it occurred to me, Aggivessana: “• . . Suppose I clench my 

teeth, press my Longue against my palate, and, by my mind，control, sub

due, and dominate my mind.” Then，Aggivcssana, I clcnched my teeth, 

pressed my tongue against my palate, and, by my mind, controlled, 

subdued, and dominated my mind. Aggivessana, when I clenched my 

tcctli, pressed my Longue against my palate, and, by my mind, con

trolled, subdued, and dominated my mind, sweat poured from my 

armpits. Aggivessana, as a strong mail takes a weaker man by the head 

or shoulders and attempts to control, subdue, and dominate him, 

Aggivcssana. I clenchcd my teeth. . • . Aggivessana, vigorous energy 

welled up within me and I did not flinch. My mindfulness was estab

lished and was not confused. Yet my body was agitated and not calmed, 

for 1 was frustrated by the painful effort and work. Aggivessana, that 

painful feeling arose within me but did not capture my mind.

Aggivcssana, at that time it occurrcd to me: “Suppose I meditate by 

stopping my breath/5 Then, Aggivessana, I stopped breathing from my 

nose and mouth. Aggivcssana, when I stopped breathing from my nose 

and mouth, there was an exceedingly great noise of wind escaping 

Irom my cars. As then* is an exceedingly great noise of wind blowing 

Irom the smith’s bellows, Aggivessana, when 1 stopped breathing from 

my nose and mouth, there was an exceedingly great noise of wind 

escaping from my ears. Aggivessana, vigorous energy welled up within 

me and I did not flinch. My mindluJn^ss was established and was not 

confiised. Yet my body was agitated and not calmed, for T was lhistrated 

by tlie painful effort and work. Aggivessana，that painful feeling arose 

within me but did not capture my mind.
Aggivcssana, at that time it occurred to me: “Suppose I meditate 

further by stopping my breath.” . . . Aggivessana, when I stopped
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breathing from my nose, mouth, and cars，an exceedingly great wind 

tore around in my head. Aggivessana, as a strong man cleaves the head 

with a sword, when I stopped breathing from my nose, mouth, and 

cars, ail exceedingly great wind tore around in my head. Aggivessana, 

vigorous energy welled up within me and I did not Hiiich. My mindful

ness was established and was not confused. Yet my body was agitated 

and not calmed. . •.

Aggivessana, at lhat time it occurrcd to me: “Suppose I meditate 

further by stopping my breath.” . . . Aggivessana, when I stopped 

breathing I'rom my nose，mouth, and ears, I had a great pain in the 

head. Aggivessana, as a strong man winds a turban around the head 

with a leather strap, when I stopped breathing from my nose, mouth, 

and cars, I had a great pain in the head. . . . Yet niy body was agitated 

and not calmed.. . .

Aggivessana, at that time it occurred to me: “Suppose 1 meditate 

further by stopping my breath•” . . . Aggivessana, when 1 stopped 

breathing from my nose, mouth, and ears, an exceedingly great wind 

tore through my stomach. Aggivessana, as a skilled cattle butchcr or 

his apprentice tears open the stomach with a sharp butcher’s knife, an 

exceedingly great wind tore through my stomach. . . . Yet my body was 

agitated and not calmcd.. . .

Aggivessana, at that time it occurred lo me: “Suppose 1 meditate 

further by stopping my breath.” • . • Aggivessana, when I stopped 

breathing from my nose, mouth, and ears, an exceedingly great burn

ing heat arose in my body. Aggivessana, as two strong men might take 

hold of a weaker man by the arms and roast him in the smoke of a 

charcoal lire，when I stopped breathing from my nose, mouth, and 

cars，an exceedingly great burning heat arose in my body. . . . Yet my 

body was agitated and not calmcd.. . .

Aggivessana，[some of] the deities, seeing me, said: “I'he samana 

Gotama has died.” Others said: “The samana Gotama has not died， 

but he is dying.55 Still others said: “The samana Gotama has not died. 

He is not going to die. l  he samana Gotama is a perfected one [arahant]. 

[he state of mind of a perfected one is as such.”

Aggivessana, at that time it occurrcd to me: “Suppose I train by 
desisting from all food.” Then, Aggivessana, the deities approached 

mc and said: “Sir, do not train yourself by desisting from all food. If 

you train yourself by desisting from all food, wc will infuse a heavenly 
essencc through your pores and you will be able to go on living.”



Aggivessana, it occurrcd to me: “If I train myself by desisting from all 

food and the deities infuse a heavenly essence through my pores and I 

am able to go on living, that would be an imposture.” And so， 

Aggivcssana, I rejected the words of the deities and said: “That is 

enough.”

Aggivessana, at that time it occurred to me: “Suppose I take food in 

small amounts, such as bean soup, or vctch soup, or chickpca soup, or 

pea soup.” . . . Aggivcssana, when I took food in small amounts, such 

as bean soup, or vetch soup, or chickpea soup, or pea soup, my body 

became exceedingly emaciated.

The descriptions of foods are no doubt authentic. For predominantly veg

etarian Indians, the main sourcc of protein is lentils. Small amounts of 

lentils would be enough to sustain life.

The Mahasaccaka-sutta continues to describe Gotama’s ascetic practices 

in almost exactly the same words as the Mahasihandda-sutta. The latter 

relates:

Sariputta, there are some samanas and Brahmins who have the follow

ing opinion: “Purity is through food•” They say: “We live on jujube 

fruit，，，and they eat jujube fruit, and eat crushed jujube fruit, and drink 

the juice of jujube fruit, and cat a variety of things made from jujube 

fruit. Sariputta, 1 admit that I lived on a single jujube fruit. Sariputta, 

you may think: “But the jujube fruit may have been large.” You should 

not think thus. Even the largest jujube fruit was as you see now. Sari

putta, when I was living on only a single jujube fruit, my body bccame 

exceedingly cmaciated.2:、7

The following passage is common to both scriptures:

Bccause I ate so little, the joints of my limbs became like the joints of 

the asitika23S or the kald creeper. Because I ate so little, my buttocks 

becamc like a camel’s hoof. [Because I ate so little,] my backbone pro- 

tnided like a line of spindles. [Because I ate so little,] my ribs corroded 

and collapscd like lhc rafters of an old arid rotten shed. Because I ate 

so little, the、gleain of the pupils in my eye sockets appeared deeply 

sunken, as the gleam of water in a deep well appears deeply sunken. 

Because 1 ate so little, my scalp became wrinkled and shrunken, like a 
bitter gourd picked before it Ls ripe becomcs wrinkled and shrunken in 
the wind and heat.



l  hen, Sariputta, when 1 tried to touch the skin of my belly, I took 

hold of my backbone, and when I tried to touch my backbone, 1 took 

hold of the skin of my belly. Because 1 ate so little, the skin of my belly 

stuck to my backbone. And because 1 ate so little, when I thought, “I 

will evacuatc my bowels” or “I will urinate,I would fall down on my 

face then and there. Sariputta, when I stroked my limbs with the palm 

of my hand to soothe my body, the hairs, rotted at the roots, came 

away from my body as I stroked my limbs with the palm of my hand, 

because I ate so little.

The Mahdsaccaka-sutta continues:

Some people, seeing me, said: “丁he samana Gotama is black•” Others 

said: “The samana Gotama is not black. He is brown.” Others said: “The 

samana Gotama is neither black nor brown. He is golden.” Aggivessana, 

my dear pure skin had been spoiled bccausc I ate so little.

The Mahasihanada-sutta continues:

Sariputta, there are some samanas and Brahmins who have the follow

ing opinion: “Purity is through food.” They say, “We live on beans,. . .  

we live on sesame, . . .  we live on ricc grains，” and they eat rice grains, 

and ihcy eat emshed ricc grains, and they drink rice-grain water, and 

they eat rice grains in a variety of ways. Sariputta, 1 admit that 1 lived 

on only a single grain of rice. Sariputta, you may think: “But the ricc 

grain may have been large.” You should not think thus. Even the largest 

rice grain was as you see now. Sariputta, when I was living on only a 

single ricc grain, my body became exceedingly cmaciated.

[The two paragraphs common to both texts, quoted above, are 
repeated.]

Sariputta, even by this action, even by this course, even by this 

asceticism, I did not attain special and wonderful knowledge and 

insight transcending the affairs ol' human beings. Why? I had not yet 

attained that excellent wisdom. If 1 had attained that wisdom, it would 
have been the supreme guide, the guide leading the practitioner to 
extinction of sufl'ering.

Whether Gotama actually undertook the ascetic practices described 
here is open to question. Yet these practices are still carried out in India



today，more than two thousand years later, and it is very likely that they 

existed during the Buddha’s time. It is improbable that such practices 

suddenly came into being during the time the sutras were being com

piled. It is not clear, cither, whether Gotama undertook all the practices 

that have been described. There must have been a certain amount of 

latcr accretion.

Neither oi' the passages just compared regards asceticism as the road to 

the highest state. Very early texts describe the abandonment of ascetic 

practices and the attainment of enlightenment with lhe same import. The 

following passage from the Samyutta-Nikaya rcjccts asceticism and empha

sizes the importance of spiritual concentraiion and wisdom.230

Thus have I heard. The Venerable Master was once staying in Uruvela, 

on the banks of the Neranjara River, beneath the nigrodha p)anyanj 

tree named Ajapala.24C) He had just attained enlightenment. At lhat 

lime the Venerable Master was meditating alone and quietly, and there 

arose in his mind the thought: “I am now freed from ascctic practices 

[dukkarakarika]. How good it is that I am freed from those useless 

ascctic practices. How good it is that 1 dwell in tranquillity, my mind is 

at pcace, and 1 have attained enlightenment \bodhi\.

Now Mara, the Evil One, knowing what the Venerable Master was 

thinking, approachcd the place where the Venerable Master was. Hav

ing approachcd, he said to him in verse:

“Though men become purified through ascetic practices 

\tapokammd\,

The impure one has abandoned those practiccs,241 

Has deviated from lhe path of parity,

Considering liimsclf pure.”

Then lhe Venerable Master, knowing that this was Mara, the Evil 

One，spoke to him in verse:

“I know that austerities aimed at attaining deathlessness

Are all useless for that purpose.242

Like a rudder or oar of a ship [stranded] on dry land,

They are of no good.243

Practicing the way to enlightenment~

Preccpts, concentration, and wisdom —

I have attained supreme purity.
You have lost, you who bring destruction!”

Thereupon Mara, the Evil One, thinking, “The Venerable Master



knows me，the Blessed One knows me，” vanished then and there, 

downcast and sorrowful.214

This passage clearly rcjccts ascctic practices as being of no purpose 

and no profit (anatthasamhita).
I'he next point to be considered is whether this passage contradicts 

other passages in the sutras that attach importance to ascetic practices.240 

The earliest Buddhists seem to have held ascetic practices in esteem. 

Their opponents gained ground later, and the teaching of the Middle 

\Vay，which rejects the extremes of asceticism and hedonism, was central 

to the Buddha’s first discourse.

Following die description of grueling austerities in the Mahdsaccaka- 

sulta;2M、Gotama makes the following strong statement:

Aggivessana, then it occurred to me: “Some samanas and Brahmins of 

the past have experienced painful feelings that were acute and fierce. 

WTiat I have experienced is paramount, and nothing surpasses it. And 

some samanas and Brahmins of the future will cxpcriencc painful feel

ings that are acutc and fierce. What I have experienced will be para

mount, and nothing will surpass it. And some samanas and Brahmins of 

the* present are experiencing painful feelings that are acute and fierce. 

What I have experienced is paramount, and nothing surpasses it. But 

though I have undergone severe ascetic practices \dukkarakarikd]y 1 can

not rcach tlie special and wonderful knowledge and insight transcend

ing the aflairs of human beings. Could there be another way to attain 

enlightenment?”

丁hen Gotama rccalls entering into meditation as a young man in the 

shade of a rose apple tree growing by the side of a road. After describing 
tJiis, he continues:

Aggivessana, then there was born in mc knowledge following oil my 

mindfulness: “This itselT Ls the way leading to cnlightenment.^And 

then, Aggivessana, it occurred to me: “Do I need to be al'raid of that 

happiness which is apart from sensuous desires and evil?” And again, 

Aggivessana, it occurred to me: “I do not need to be afraid of that 

happiness which is apart from sensuous desires and evil.”

Gotama thus makes the bold declaration that then; is no need lo be 
afraid oi happiness* Siiicc this appears in a sutra addressed to the Jaina



Saccaka, the difference in the attitudes of Buddhists and followers of Jain

ism to ascetic practice is probably given special emphasis. Many people no 

doubt shunned a state free of sensuous desires and evil as being unrelated 

to the feelings and aspirations of ordinary people. Ordinary people were 

disinclined to have anything to do with ascetics. Perhaps this passage is 

also addressed Lo such people.



4. Realizing the Truth

T he En lig h ten m en t

Il was when Gotama was undergoing religious training at Uruvela, later 

called Bodhgaya，that he attained enlightenment as a buddha (abhisambud- 

dha) at the foot of an assattha, or pipal, tree (Skt., asvattha; Ficus religiosa).] 

His enlightenment is called full and perfect (abhisambodhi).2 Philosophi

cally, it was the most important event of his life. Following his enlighten

ment under the bodhi tree (bodkivrksa, bodhidruma), Gotama gave his first 

discourse at Deer Park at Isipatana near Varanasi (Benares). His early 

teaching activities centered on Rajagaha. Various Vinaya texts describe 

this period in his life. The major texts are the following:

1) Pali Vinaya (Vinaya-pitaka), “Mahavagga，” I，1-24;3

2) Ssu-fen-lii, fasc. 31—33 (7T 22:779-99), a life of the Buddha extending 

back to the ancestors of the Sakya tribe;

3) Wu-fen-lii, fasc. 15-16 (7T 22:101—10), a life of the Buddha including 

the hisiory of the tribe； and

4) Ssu-chung-ching (Catmparisatsutra), not included in the Vinaya proper. 

(Please see note at the beginning of the Appendix for an explanation of T)

These works were probably composed not as biographies of the 

Buddha but as explanations of how the monastic precepts and regulations 

{upasampadSj came into being. The Ssu-fen-Ui} the Wu-fen-lu3 and the P，i-nai- 

袖  P'oseng-shih and its Tibetan equivalent deal with pre-Buddhist times as 
well. The much later Mdanakatha deals with Gotama’s life in the early 
period following the enlightenment.4



As mentioned in early BuddhLsi sutras,5 religious practitioners in India 

have long practiced meditation under a tree. Meditating under an assattha 

is considered especially significant. Callcd the asvattha in Hindi and known 

popularly as the vat, the assattha Ls substantially the same as the tree known 

in Sanskrit as the pippala and in Hindi as the pipal}、In  fact, Indians say 

lhat the pippala, the nyagrodha, and the vat are all types of banyan, a tree 

long venerated in India. Ancicnt verses in the Atharva Veda speak of it as 

Lhe abode of the dcvas (devasadana) and as a place to observe amrta (dcath- 

lcssness), the heavenly ambrosia of immortality and the highest spiritual 

state.7 In the Upanisads, tlie Bhagavad Gita, and other Indian literary works 

the tree is considered mysterious and sacred for its spreading leaves and 

roots.0 Gotama’s selection of' this tree is connected with that pre-Buddhist 
tradition.

After the enlightenment, this tree camc lo be popularly known as the 

bodhi tree or the bo trcx,，Botanically, the bodhi tree has been described as 

follows:

The bodhi tree mentioned in Buddhist suiras is the Ficus religiosa (mul

berry). A number of trees have been callcd by this name. The trees 

planted in Japanese temple gardens as bodhi trees (bodaiju) are the Chi

nese linden, a tree quite different from that under which Sakyamuni 

attained enlightenment. Perhaps bccause the Indian bodhi tree did not 

thrive in the temperate zone，or perhaps because ihere was simply a 

mistake in identification, this was the tree planted in Chinese temple 

gardens as the bodhi tree and whose seeds were first taken to Japan 

f rom China in 1168 by the Japanese Zen priest Eisai of Kennin-ji and 

planted in temple gardens in Japan. The European linden closely 

resembles the Chinese linden.

The Indian bodhi is a tall semidcciduous tree belonging to the genus 

Ficus (fig). Its leaves arc heart-shaped, with a long curvcd point, and 

arc lustrous when young. Its small figlike fruit is a favorite of birds; its 

tiny seeds, spread through bird droppings, can often be seen sprouting 

on other trees or on roofs. The young tree extends aerial roots as it 

grows and eventually is able lo wind its roots around a nearby building 

or tree, causing tlie building to collapse or lhe tree to wither. Both 

Buddhism and Hinduism regard the tree as sacred, and people do not 

harm it or uproot it.10

I think w(: can take it as liistorical fact that Gotama attained enlighten

ment under such a iree.



The Southern Buddhist tradition maintains that the enlightenment 

occurrcd “on the day of tlie full moon in the month of Vesakha [Skt., 

Vesakha] .,511 This is the same day as that recorded for the Buddha，s 

death.12 In terms of the solar calendar it corresponds to the day of the full 

moon in May. In South Asian Buddhist countries people celcbratc Go- 

tama's birth, enlightenmem, and death on this day. In Sri Lanka the festi

val is called Vesak and is one of the country、most important holidays. 

Celebrating the three events on Lhe same day works in South Asia, where 

there is no sharp differentiation of seasons and the heat is continuous, but 

in East Asia, including China and Japan, which has clearly demarcated 

seasons, it is the custom to celebrate the three events on different days.

The month of Vcsaklia was the second month in the Indian calendar, 

so many Chinese translations of Buddhist sutras mention “the eighth day 

of the second m onth.，，13 There were repeated changes in the Chinese cal

endar; according to the Chou dynasty (ca. 1123-256 B.C .E .) calendar, the 

elevcnLh lunar month was the first month，making “the eighth day of the 

second month” the eighth day of the twelfth lunar month. This is why 

Japan now celebrates Gotama’s enlightenment on December 8. Concern

ing the date of the enlightenment, Hsiian-tsang wrote: “The Tathagata 

attained perl'ect enlightenment on llie eighth day of the second half of the 

Indian month oi. Vaisikha. This corresponds to the eighth day of the 

third month [in the T’ang-dynasty (618-907) calendar]. The Slhaviravadins 

[Pali, Theravadins] hold lhat the enlightenment occurred on the fifteenth 

day of the sccond half of the month of Vaisakha. This corresponds to the 

fifteenth day of the third month [in the T’ang calendar]. At the time, the 

Tathagata was thirty years of age. Some say he was thirty-five.，，14

Early legends say Gotama left home at twenty-nine and then trained 

for seven years; this would make him thirty-six at the time of the enlight

enment Latcr legends, which say he trained for six years, lower the age at 

which he was enlightened by one year. The figure remains approximate, 
since we have no way of knowing his cxact age.

The Mdanakathd tells how even the Buddha，an enlightened being, was 

subject to the attack of Mara. Siiicc this legend docs not appear in any 

other sourccs, however, it may be regarded as a later addition. The 

Mdanakathd also tells tlie story of how Mara5s three daughters tried to 
tempt Gotama.

At that time, the three daughters of Mara, Taiilia [Graving], Arati 

[DiscomfortJ, and Raga [Greed], looked around, saying, “We do not



see our father anywhere. Where can he be?” When they saw him, they 

noticed that he was discouraged and was drawing a line on the ground. 

Going to where he was, tliey asked: “Father，why arc you so sorrowfiil?” 

“Daughters，that great samana has surpassed mc in strength. Though

I have observed him for such a long time, I have been unable lo find 

an unguarded moment. That Ls why I am so sorrowful.”

“If that is so, worry no more. We will put him at our mercy and lead 

him to you.”

“Daughters, you cannot put that man at your mcrcy. His conviction 

is firm, and he cannot be perturbed.”

“FaLher，we arc women. Very soon we will lead him to you, caught 

in the snare of greed. Do not grieve.”

Approaching the Blessed One, they said: "Samana, we would serve 

you.” The Blessed One neither heeded their words nor opened his eyes 

to look at them, but sat enjoying the joy of Nibbana，being liberated in 

mind，having completely extinguished all attachments.

Then the daughters of Mara conferred among themselves: “Various 

are the tastes of men. Some like young girls, some like girls of mar

riageable age, some like mature women, some like older women. Let 

us assume various forms to seduce him.” They each took the form of a 

hundred young girls, and of a hundred women who had never given 

birth, and of a hundred women who had given birth once, and of a 

hundred women who had given birth twice, and of a hundred mature 

women, and of a hundred older women, six times changing form and 

approaching the Blessed One, saying, “Samara，we would serve you.” 

The Blessed One，though, did not heed them, for he had completely 

extinguished all attachments and was liberated in mind.13

The three daughters of Mara appear, as wc have seen, in other ancient 

Buddhist texts.16 But the author of the Nidanakatha rejected the magical 

component of the conquest of Mara that had been current earlier. uHow- 

cver, some masters \kecid acariyd] say: "When the Blessed One saw them 

approaching as older women, he cast a spell over them, saying, “May you 

remain as you are, with your teeth fallen out and your hair gray.”’ This 

[interpretation] should not be adopted, for the Buddha did not bring 

down such curscs.,?
The author of the Nidanakatha took lhe position of traditional and con

servative Buddhism, rejecting magical embellishments and firmly main-



mining that the Buddha was able to reject the daughters of Mara because 

he had already extinguished all defilements: “Then the Blessed One said: 

‘Vanish! Who arc you looking at, to exert yourselves so? Try your ploys 

on one who has not severed himself from greed. The Tathagata is with

out greed, without haired, without delusion., • . • The women returned to 

their father, saying, ‘Truly it is as our father said, the wise and blessed one 

cannot easily be tempted by greed.”，At this point the Nidanakatha quotes 

two verses from the Dhammapada, a clear indication that the Nidanakatha 

legend is a later addition.

B o d h g a ya

BODHGAYA IN THE TRAVEL RECORDS OF CHINESE MONKS

The best sources we have for the history of Bodhgaya are the travel 

rccords of Chinese monks. Fa-hsicn (340? 420?) describes it as follows:

From here [a mountain cave north of the old city of Rajagrha], going 

west [ouryojanaŝ  wc camc to Lhe city of Gaya. Here again everything 

inside llie city was desolate. Continuing south for twenty li [one li = 

about 400 meters], we arrived at the place where the Bodhisattva 

practiced austerities for six years. Here was a forest. Going three li 

west, we camc to lhe place where tlie Buddha had bathed and left the 

pool by grasping a tree branch bent down by a deva. Two li to the 

north was the place where lhe Gramika girls gave the Buddha rice 

gruel made with milk. A further two li north was the place where the 

Buddha, seated on a rock under a great tree facing east, ate the gruel, 

rhe tree and the rock arc still there today. The rock is a little under 

about 2 meters in breadth and length and about 0.6 meter high. In 

central India there arc no extremes of heat and cold, and thus it is said 

that some trees live for several thousand to ten thousand years.

Going half ?l yojana northeast, we reached a rock cave, into which 

the Bodhisattva had entered and sat in the lotus position facing west, 

saying to himself that if he should attain enlightenment let there be 

some supernatural sign of it. [Then] on die rock wall [in the cave] 

there appeared without any doubt the shadow of a buddha, about 0.9 
meter in length, and it is still clear today.



At lhat lime heaven and earth moved greatly and the heavenly 

deities said: “This is not the place of enlightenment of past and future 

buddhas. Under the asvattha tree only about half <x yojana southwest of 

here is the place of enlightenment of the buddhas of the past and 

future•” When they had finished speaking, they led the way，singing. 

Accordingly the Bodhisattva arose and followed. Thirty paces from the 

Lrec a deva gave him some kusa grass. He received it. Fifteen paces far

ther on, five hundred blue birds flew up, circled him three times, and 

fiew off. The Bodhisattva proceeded to the asvattha tree and spread out 

the hisa grass and sat down facing easL. Then King Mara sent three 

beautiful women, who came from the north, Lo tempt him. King Mara 

himself came from lhe south to tempt him. "The Bodhisattva touched 

the earth with his toes, and the demon army retreated and dispersed. 

The three beautiful women were transformed into crones. At the place 

mentioned above where [the Bodhisattva] practiced austerities for six 

years and at all the other places, people later erccted stupas and set up 

images. I'hese still exist.

Stupas were [also| built at the placc where the Buddha, having 

attained enlightenment, sal for seven days looking at Lhe tree and expe

riencing the joy of liberation; the place where the Buddha paced for 

seven days cast and west of the asvattha tree; the placc where lhe deities 

made a hall of the seven treasures and worshiped the Buddha for seven 

days; the place where the blind dragon Mucilinda encircled the Bud- 

clha for seven days; lhe placc where the Buddha sat facing east on a 

square rock under a nyagrodha tree and Brahma came and made a 

request of him; the place where the four heavenly kings offered him 

their bowls; the placc where the live hundred merchants olFercd [him] 

flour and honey; and the placc where [the Buddha | converted the 

Kasyapa brothers and their thousand disciplcs.

At the place where the Buddha attained enlightenment there are 

three sarnghdrdmas, in all of which live monks. Both the monks and the 

laity have abundani supplies, and nothing is lacking. The precepts and 

regulations are strictly observed. The laws governing their manners, 

their rising, and their entering are the same as those practiced by the 

holy monks of the Buddha’s time and down to the present. Ever since 

the Buddha’s nirvana, the sites of the four great stupas have been 

handed down and remain unchanged. The four great stupas arc at the 

place where the Buddha was born, the place where he atlained cn-



lightenment, lhc place where he spoke his first discourse, and the place 

where he entered perfect nirvana.】7

Fa-hsien records that when “the Bodhisattva proceeded to the asvallka 

tree and spread out the hisa grass and sat down facing east，” Mara sent 

three beaiUiful women to tempt him, but the Bodhisattva defeated them. 

Though he does not mention the diamond scat (vqjrdsana), there could 

well have been something marking Lhe place where the Buddha attained 

enlightenment.18 In the eighth fascicle of the Ta-T'ang kn-yii-chi, Hsiian- 

tsang writes:

FourLecn or fifteen li southwest of Mount Pragbodhi, we came to the 

bodhi tree. The surrounding wall was made of brick, and it was high, 

steep, and strong. It was long from cast to west and narrow from south 

to north. It was more than five hundred paces in circumfcrcnce. Rare 

trees and gorgeous flowers cast their shade, and on the fine sand rare 

grasses that we could not see elsewhere grew luxuriantly, covering the 

ground. The main gate opened lo the east and faced the Nairanjana 

River. The south gate adjoined a pond with great flowers, and the west 

was blocked by a steep rise. The north gate led to the great samghdrdma. 

The prccincLs within the walk contained sacred places in great number. 

There were also stupas and a miiara [monastery], all built as memorials 

by lhc rulers，ministers, and gentry of all the countries of Jambudvipa 

for lhe veneration of the Buddha’s teachings.19

What Hsiian-tsang describes can be seen even today. In the same sec

tion Hsiian-tsang mentions the diamond seat, which was extant when he 

visited, though it may have been restored.

In the middle of lhe enclosure [surrounding』the bodhi tree is the dia

mond scat. It was made long ago, at the beginning oi* the Auspicious 

Kalpa，and appeared with the earth. It is in the thrce-iliousand-great- 

thousandfold world; it extends down to lhe golden earth layer [Skt., 

kdncana-mandald\, and upward it appears on the earth’s surface. It is 

made of diamond and is more than a hundred paces in circumfcrcnce. 

It is callcd llie diamond sttal because the thousand buddhas of the 

Auspicious Kalpa all sal there and entered the diamond samadhi It is 

dso called the bodhimanda [placc of enlightenment] bccause it is ht:re 
Aat enlightenment was attained.



Even when the earth moves and shakes, this place alone neither 

moves nor shakes. When the Tathagata was about to attain enlighten

ment, he went in succession to the four sides, and the earth moved and 

shook, but when he then came to this spot, all was quiet and still. As 

the last age approaches and the True Law gradually disintegrates, sand 

and earth will cover [this spot] and it will hardly be visible. After the 

nirvana of the Buddha, kings of all the lands, hearing the size of the 

diamond seat spoken of, placed two statues of Avalokitesvara facing 

east to mark its northern and southern boundaries. When I asked an 

old person about that story, he said: “When lhe images sink into the 

ground and can be seen no more, the Buddha’s teachings will disap

pear/5 The bodhisattva figure on the southern side is now buried to a 

little above the breast.

The bodhi lrec above the diamond seat Ls a pipal tree. Long ago， 

when the Buddha was alive, it was several hundred centimeters in 

height. Though it has since been damaged and cut, it is still about 

forty-five centimeters high. The Buddha sat beneath it and attained 

pcrfect and complete enlightenment, and so it is called the hodhi [en

lightenment] tree. Its trunk is yellowish white，and its branches and 

leaves are dark green. The leaves do not wither in summer or winter 

and remain glossy [all year] without change.20

East of the bodhi tree is a vihdra [popularly known as the Great 

Tower]. It is about 48 or 51 meters in height, and its lower foundation 

wall is about twenty paces in circumfercnce. It is built of blue tiles 

[bricks] and is covercd with lime. Tn each niche in the different tiers is 

a golden figure. I'he four walls arc carved in a wonderful way; there 

arc figures like pearls strung together and statues of divine hermits. On 

top [of the vihdra] is a gilt dmalaka [also called a “jeweled pitcher” or a 

“jeweled pot，，]. Adjoining the eastern side of lhe vihdra is a multistory 

pavilion. The eaves extend from the third story，and the rallers，pillars, 

ridgepole, beams, doors and windows, and band windows are decorated 

with gold and silver carvings and inlaid with pearls and jewels. The 

rooms arc spacious, and there arc threefold doors. To the left and right 

of the outer gate there arc nichcs; in the left is a statue of the bodhi

sattva Avalokitesvara, and in the right is a statue of the bodhisattva 

Maitreya. They are made of silver and are more than three meters 

high.

This building was a large tower, not a stupa containing a reliquary



(sanrdni). From the outside it seemed to be a nine-tier tower, but in fact it 

had only two stories,

North of lhe bodhi tree is the place where the Buddha walked to and 

fro. Even after the Tathagata attained enlightenment, he did not rise 

from the seat but remained immersed in meditation for seven days, 

free fi'om delusory thoughts. When he rose, he proceeded north of the 

bodhi tree and walked east and west for seven days. When he had walked 

ten paces or so, eighteen wonderful flowers sprang up where he had 

stepped. People later piled up tiles here and made a platform about 0.9 

meter high. According to our predecessors, this platform [covering the 

holy footprints] indicates the length of a person’s life. First the person 

delivers a hearifelt prayer, then measures [the platform]; the [plat

form] will be large or small depending on whether the person’s life will 

be long or short.

Hsuan-tsang5s biography, Ta-Tang Ta-tz'u-en-ssu San-tsangfa-shih-chuan， 

composed by Hui-li and supplemented by Yen-ts’ung, summarizes Hsiian- 

tsang  ̂description of Bodhgaya and adds more information:

In the middle is the diamond seaL. . . . It is callcd diamond because the 

seat is strong and indestructible and is able to destroy all things. If he 

had not trusted in this placc, [the Buddha] would not have been able 

to remain on the earth. If the scat had not been made of diamond, lhe 

earth would not have been able to withstand the adamantine samadhi. 
Thus when all the buddhas wished to overcome Mara and attain 

enlightenment, they were sure to be here; if Lhey had been elsewhere, 

the earth would have shaken and shattered. And so the thousand bud

dhas since heaven and earth began have all sat on the diamond seat. It 

is also called die bodhimanda. Even when the world moves and shakes, 

this placc alone never moves, it is said.

For the last one or two hundred years，the fortunes of living beings 

have been declining, and even if Qiey stand under the bodhi tree, the 
diamond seat cannot be seen.. . .

The leaves [of the bodhi tree] do not lall in summer or winter; on the 

anniversary of the Buddha’s nirvana, however, llie leaves suddenly fall, 
and then in the coursc of the day grow back again green and glossy. On 

that day the kings of the different countries gather under the tree with 
their followers, wash the tree with milk, offer candles，strew flowers, 
gather the fallen leaves, and return home.



The Dharma master [Hsiian-tsangJ made reverence to the bodhi 

tree and a statue of the Buddha，s enlightenment made by the bodhi

sattva Maitreya. He prostrated himself on the ground and cried in sor

row and anguish, bitter tears streaming down his face: “Where T was 

and what type of rebirth I had when the Buddha attained enlighten

ment I have no idea. Now in the age of the Counterfeit Law I have 

finally arrived here al this place. Why is my evil karma so profound?” 

That very day was the final day of the summer rainy-season retreat, 

and several thousand monks from far and wide had gathered there，but 

everyone wept as they saw the Dharma master [weeping]. Within a 

yojana of that placc were a great many sacrcd ruins. Hsiian-tsang spent 

eight or nine days there, venerating all the places.21

THE HISTORY OF BODHGAYA

Between the time of Asoka and the Sunga dynasty founded by Pusyamitra 

around 185 B.C.K., all there wâ  at Bodhgaya was the bodhi tree, the diamond 

seat and a lotus pond. This can be confirmed by reference to a second- 

century B.C.E. relief at Bharhut of the dragon king (nagarqja) Elapattra 

venerating the Buddha.22 Elapattra also appears in the Mahab/mrata; in 

Buddhist writings he takes refuge in the teachings of the Buddha. The 

rectangular composition shows the bodhi tree at the left with a platform 

beneath it. On the platform can be seen the remains oi scattered flowers, 

which indicates that scattering flowers was already a cusLom. (In modern 

India, too, people throw flowers as a blessing.) Beneath is a man with his 

hands pressed together in veneration, a depiction of a five-headed dragon 

on his head (a motif also seen in Hindu art). This is Elapattra in human 

form. At the lower right is a lotus pond and the upper halves of three 

figures, the dragon king and two attendants. Al the upper right lhe dragon 

king appears as a five-headed dragon in the lotus pond, becausc Sakya

muni has ordered him to come in his true form. Above is the protective 

figure of Vajradhara. accompanicd on the left by Brahma.

We learn two things from this relief. First, statues of lhe Buddha did 

not yet exist. Second, the indigenous people worshiped a snake deity; this 

entered Hinduism as worship of a dragon deity and was also adopted by 

Buddhism.

An edict ol，Asoka indicates that he made a pilgrimage to the bodhi tree 

ten years after his coronation.23 This pilgrimage is said to be the origin of 
what Asoka called his “dharma tours” {dharmayalra). Buddhist sources agrĉ e,



saying ihat alter the king visited Kapilavastu, the old capital of the Sakyas, 

he: went to the bodhi tree at Bodhgaya and extolled Sakyamuni’s enlight

enment there. He “made an offering of 100,000 pieces of gold to lhe bodhi 

tree，erccLed a stupa there, and went on/’24 Later Buddhists placed great 

importance on Asoka’s pilgrimage to the bodhi tree. He did two things 

thaL earlier kings, such as Bimbisara, had not done: he venerated the tree 

by sprinkling it with scented water, and he convened an assembly every 

five years (pancavarsika).
Legends say that Anoka’s queen, l  isyaraksila, ailempted to make the 

bodhi tree die, but the king revived it with water.20 According to the 7a- 

Tang hsi-yii-chu Tisyaraksita followed “hcrctical bdiefs” and secretly had 

someone cut down the tree in the middle of the night. Asoka was dis

traught and prayed with all his might that the tree would be revived and 

sprinkled il with scented milk. Soon the tree revived, and lhe king “then 

surrounded it with a wall of piled stone more than three meters in height; 

this can still be seen.” Centuries later, however, Sasaiika, a king of Bengal 

who ascended the throne some time before 606，cut down the tree be

cause he wanted to destroy Buddhism. It is said that King Purnavarman, 

Asoka，s last descendent, was grief-stricken and “bathed the roots of the 

tree with the milk of a thousand cows, and in the course of a night it 

revived.”

Acxording to the Kao-seng Fa-hsien-chuan, Asoka^ queen cut down the 

asvaltha tree, and it revived because the king bathed it with milk.26 Hsiian- 

tsang rccords three versions of the person who tried to destroy lhe tree: 

Asoka himself, Tis)7araksita, and Sasanka; in each case, the roots survived 

and the tree grew again. The attempted destruction of the tree is ccrtainly 

factual, but it is unclear how many generations separate the present tree 

from that under which Saky<ununi sat.

After AsokaJs son Mahinda5s journey to Ceylon (prcscnt-day Sri Lanka) 

to teach Buddhism there, female members of the Ceylonese royal family 

expressed the wish to enter the religious life and asked that bhUddiunls be 
sent to ordain them. Asoka's daughter Samghamitta led the delegation of 

eleven bhikkhunts, carrying with her a branch from the south side of the 

tree that the king of Ceylon had requested. Asoka himself miracu
lously removed the branch and placed it aboard ship. The Ceylonese king 

met 出亡 delcgaiion at the port of Jambukola and planted the branch 
there. Eight saplings eventually grew from it, and these were planted at a 
number of sites.27

A century or so after Asoka5s rcigii a sandstone balustrade was erected



around the bodhi tree at Bodhgaya and a small building built. The balus

trade^ style follows lhe customary form. It has square or octagonal stone 

pillars carved back and front with reliefs of human beings and other 

figures, various tales (such as Jataka stories), and lotus medallions. Mor

tises protrude on cither side of the pillars, into which stone crossbars have 

been inserted, joining the pillars. These crossbars are also carved with 

lotus and other medallions. Coping stones surmounting the pillars are 

carvrcd on the outside with a scries of lotus flowers and on lhe inside with 

figures of beasts. On lhe pillars are a variety of reliefs, including the usual 

lotus flowers and beasts. There arc also a number of carvings showing 

sccncs from the Buddha’s life, but according to the custom of. the day they 

do not dcpict Lhe Buddha in human form. There are also scenes from the 

Jdtakas and representations of Lhe zodiac. A picture of the sun god driving 

his chariot drawn by four horses is the earliest known depiction of that 

deity, l  he carvings on the outside of the balustrade are simple, but the 

winged lions, horses，and elephants suggest a Persian influence. There are 

also a number of short inscriptions, one of* which indicates that the 

balustrade was donated by Indragnimitra, a king who ruled in the first 

century B.C.E,

The platform (bodhimanda) under the bodhi tree is callcd the diamond 

seat and is an object of special veneration by Buddhists. When Hsiian- 

tsang visited the area, the belief was currcnt that not only Gotama but also 

many earlier buddhas had attained enlightenment there. In Sri Lanka 

today the high terraces at the base of the bodhi trees in temple grounds are 

callcd bodhimanda, after the enlightenment platform at Bodhgaya.28

The balustrade surrounding the diamond seat has been restored many 

times. Restoration may have been neccssary because part of the platform 

had been lost or because extensions were necessaiy29

The temple eventually fell into ruin and was buried by sand. When the 

king of Burma sent three court officials to cxcavate the buried founda

tions in 1876，the British government of India could no longer disregard 

the site. In 1863 a trench had been dug around the temple by a Major 

Meade under the supervision of General Alexander Cunningham. In 1878 

Rajendralala Mitra published an ac：adcmic report on Bodhgaya, and the 

following year Cunningham inspected the site. In 1880 Sir Ashley Eden, 

the deputy governor of Bengal, ordered J. D. Beglar to undertake exca

vations there. By lhe following year Beglar had not only unearthed the 
diamond seat but had also recovered relics of the Buddha buried beneath 
it. The details of the excavation arc recorded in Cunningham’s Mahabodhi



or the Great Temple, The last general repairs were undertaken by the British 
government oflndia in 1880-81.

The Great Tower of Bodhgaya that we see today appears to have been 

called in Mauryan times (317-ca. 180 B.C.E.) “the king’s shrine’，(rajd- 
pasdddcetika = rdjaprasadacaityakd).30 Until recently large numbers of vagrants, 

who acted as guides to pilgrims, congregated around the building and 

mack il very dirty. It is now being cared for and preserved by a manage

ment committee. According to legendary literature and Hsuan-tsang ŝ 

record，:” Asoka built a stone wall (vara) around tlie bodhi tree, but this has 

now disappeared.32 Nearby Ls a stone balustrade, and sincc the script of 

its inscription is virtually identical with that of Asoka5s time,33 it is be

lieved that the extant wall has its origins in one that was built around lhe 

time of Asoka.The small white towers adjacent to the Great Tower are 

of modern construction, reproducing the key features of lhe main temple. 

Since neither Hsiian-tsang nor Fa-hsien commented on the Buddha-foot- 

prinl slone near the bodhi tree and behind (that is, west of) the Great 

Tower, il Ls difficult to estimate its dale.

When Buddhism dcclincd, Bodhgaya became a holy place for Hindus, 

in the possession of Hindu high priests called mahantas. Since 1953 the site 

has been managed by a government committee. Gaya, fifteen kilometers 

away, has long been an important Hindu religious site, but for the majority 

of Indians Bodhgaya is just a tourist site. Pilgrims visit Gaya to conduct a 

fifteen-day ritual (pilrbhaksa) to venerate their ancestors. Normally Gaya 

has a population of about 300,000, but at the time of the ritual it is said 

to swell to 900,000. Various deities are worshiped, with Vishnu being the 

most popular. Pilgrims throng to the great VLshnupada Temple in lhe 

center of the town and make offerings. Gaya has a number of tanks for 

ritual bathing. Some are square, wilh sLeps on three sides. None have 

steps on all four sides. Early Buddhists criticized ritual bathing at Gaya as 
being without merit.^

T he N ature o f th e  B u d d h a 's En lig h ten m en t

trad it ion  co n cern in g  the tw elve-linked  cha in  o f 
dependent o r ig in at io n

What was it that Go lama Buddlia realized at Bodhgaya? What was the 
nature of his enlightenment?36 It is usually said that he became enlight-



ened after contemplating the twclve-liiikcd chain of dependent origina

tion as described in the Vinaya?1 A similar description appears in the 

Uddna (1-3). I compare die two sources below, on the assumption that 

both derive from a common source; where the texts are identical, there is 

probably an older stratum, l  he same section also appears in the Sanskrit 

Calusparisatsiltra (p. 102f.); the parts identical to the Vinaya and Uddna are 

underlined. (The text in the P3i-nai-yeh p，o'seng'shih and the Tibetan Vinaya 

is also much the same.) Italics mark lhe portions of the text that also 

appear in the fifteenth fasciclc of the Wu-fen-Lii. The portions both under

lined and italicized can be considered the oldest, while the portions in 

boldface, common to both the \rinaya and the Uddna，probably indicate 

the original text, which is complcLeiy coherent in its own right.

llDANA
(1-1) At one lime the Blessed One

Vinaya

At lhat. time the Buddha, the Blessed One

C O M M O N  TO BOTH TEXTS 

w as staying  at Uruvela on the banks of the Neranjara River a t 
the fo o t o f the bodhi tree, having just attained enlightenment. At 

that time, the Blessed One

Fzv：4i；j
at the foot of' the bodhi lrec,

COMMON TO  BOTH T E X T S  
w as sea ted  cross-le奴 ed  un in terru p ted ly fo r seven  days^ 
delighting in his liberation. Then the Blessed One,

URmi

emerging from his meditation after those seven days had passed, dur

ing the first division of the night gave close attention to [the 

principle of] dependent origination in direct order.38 This being， 
that becomes; when this arises, that arises.

V m iA
during the first division of lhe nî ht nave close attention to jthe principle of] depend

ent origination in direct and reverse order.



COMMON TO BOTH TEXTS 

That is, fro m  ignorance arise the m en ta l co n stitu en ts，fro m  the  
rnental co n stitu en ts arises consciousness9 fro m  consciousness 
arise nam e and form , fro m  nam e and fo rm  arise the s ix  sense  
oreans% fro m  the s ix  sense organs a rises contact, fro m  contact 
arises fee lin s, fro m  fe e lin s arises cra vin g  fro m  craving arises 

litis , from  sra sy tn s  arises beins, fro m  beins arises b irth , 
b irth  arise o ld  age and death, griefs lam enta tion , suffering, 

sorrow^ and despair. Thus arises the w hole m a ss o f suffering.

VlXAYA
If[ however, ifpiorance is destroyed completely, through the elimination of̂ reed, the 

menial comliluents are destroyed. If  the mental constituents are destroyed, conscious

ness is destroyed. If  consciousness is destroyed, name and form are destroyed. If 

name and form are destroyed, the six sense organs are destroyed. If  the six sense 

organs are destroyed, contact is destroyed. If conLacI is destroyed̂  feeling, is destroyed. 

If feeling is destroyed, craving is destroyed. If craving is destroyed,兑rasping is 

destroyed• Ifĵ raspind is destroyed, being is destroyed. If beins. is destroyed, birth is 

destroyed. If  birth is destroyed, old â e and death, grief，lamentation, suffering sor

row, and despair are destroyed. Such is lhe destruction of the whole mass of suffering

C O M M O N  T() liO l H I LXTS 

Thereupon the B lessed  One, knowing its significance，pro
nounced this verse of uplift: ccW hen the Law  o f a ll th ings sro w s  
pla in  to the ardent，m ed ita ting  B rahm in, a ll h is doubts vanish , 
because he clearly understands the p rincip le o f [dependent 
origination clearly shouuin紀 the connection betw een] origins 
land  causes],33

Uda â

(1-2) At one time the Blessed One was staying at Uruvela on Lhe banks 

of the Neranjara River at the loot of the bodhi tree，having just at- 

tainccl enlightenment. At that time the Blessed One was seated cross- 

leggecl uninterruptedly for seven days, delighting in his liberation. Then 

the Blessed One, emerging from his meditation after those seven 

days had passed, during the m iddle division of the night gave 

close attention to [the principle of] dependent origination in  

reverse order. That is, when this is not，that is not; when this ceases, 
that ceascs. When ignorance is destroyed



Vl^AlA
Then the Blessed One, in the middle division of the night, gave 

close attention to fliie principle of] dependent origination in dircct and 

reverse order. Thai is, from ignorance arise die mental conslitucnts, 

from the mental constituents arises consciousness, i'rom consciousncss 

arise name and form, from name and form arise the six sense organs, 

from the six sense organs arises contact, from contact arises feeling, 

from feeling arises craving, from craving arises grasping, from grasping 

arises being, from being arises birth, from birth arise old age and 

death, grief, lamentation, suffering, sorrow, and despair. Thus arises 

lhe whole mass of sufTcring. If, however’ ignorance is destroyed com

pletely; through the eliminat ion of greed,

COMMON TO BOTH TEX I S 

the mental constituents are destroyed. If  the mental con

stituents are destroyed, consciousness is destroyed. If  con

sciousness is destroyed, name and form  are destroyed. If  

name and form  are destroyed, the six sense organs are 

destroyed. If  the six sense organs are destroyed, contact is 

destroyed. If  contact is destroyed, feeling is destroyed. If  feel

ing is destroyed, craving is destroyed. If  craving is destroyed, 

grasping is destroyed. If  grasping is destroyed, being is 

destroyed. I f  being is destroyed, birth is destroyed. If  birth is 

destroyed, old age and death, grief, lamentation, suffering, 

sorrow, and despair are destroyed. Such is the destruction of 

the whole mass of suffering. Thereupon the Blessed One, 

knowing its significance, pronounced this verse of uplift: 

“When the Law of all things grows plain to the ardent, medi

tating Brahmin, all his doubts vanish, because he clearly 
understands the destruction  o f a ll cond itions,^

U/)AXi
(1 3) At one time the Blessed One was staying at Uruvela on the banks 

oi' the Neranjara River at the foot oi' lhe bodhi tree, having just attained 

enlightenment. At that time, the Blessed One was seated cross-legged 

uninterrupieclly for seven days, delighting in his liberation. Then the 

World-honored One, emerging i'rom his meditation after those seven 

days had passed,



COMMON TO BOTH TEXTS 

during the last division of the night gave close attention to 

[the principle of] dependent origination in direct and reverse 

order.

U dam a

This being, that bccomes; when this arises, that arises.

COMMON TO BOTH TEX I S 

That is，from ignorance arise the mental constituents, from  

the mental constituents arises consciousness，from con

sciousness arise name and form, from name and form  arise 

the six sense organs, from the six sense organs arises con

tact, from contact arises feeling, from feeling arises craving, 

from craving arises grasping, from grasping arises being， 

from being arises birth，from birth arise old age and death， 

grief，lamentation, suffering, sorrow, and despair. Thus arises 

the whole mass of suffering. If，however, ignorance is de

stroyed completely, through the elim ination of greed, the 

mental constituents are destroyed. If  the mental constituents 

are destroyed, consciousness is destroyed. If  consciousness 

is destroyed，name and form  are destroyed. If  name and 

form are destroyed，the six sense organs are destroyed. If  the 

six sense organs are destroyed, contact is destroyed. If  con

tact is destroyed, feeling is destroyed. If  feeling is destroyed, 

craving is destroyed. If  craving is destroyed, grasping is 

destroyed. If  grasping is destroyed, being is destroyed. If  

being is destroyed, birth is destroyed. If  birth is destroyed, 

old age and death, grief, lamentation, suffering, sorrow, and 

despair are destroyed. Such is the destruction of the whole 

mass of suffering. Thereupon the Blessed One，knowing its 

significance, pronounced this verse of uplift: “W hen the Law  
9 f a ll th ings ^row s p la in  to the ardent, m ed ita tin g  B rahm in, he 
g n a sh es the h o sts o f M dra, as the sun  illu m in a tes the sky ."

Even within the oldest straLum. the verse section was composed earlier 
than the prose scction, as evidenced by the use of the word brahmana 

( Brahmin”) to refer to Gotama in the verse and bhagaval (“blessed one”)



to refer to him in die prose. The Tibetan Vinaya and the Chinese transla

tion of the Sanghabhedavastu, the Pi-nai-yeh p'o-seng-skih, do not link the 

enlightenment directly with the doctrinc of dependent origination, saying 

that Gotama contemplated the twelve-linked chain of dependent origina

tion some time after his enlightenment.39

The prose version of the doctrine of dependent origination just quoted 
is described as the outcomc of* llie Buddha’s meditation, not the process 

of the meditation itself. The following passage from the Samyutta-Nikaya 

relates the process more fully.40

Before I was enlightened, bhikkhus，when I was unenlightened and a 

bodhisalta, I thought to myself, “How this world has fallen into distress 

[kiccha], [People] arc born, grow old, weaken, die，and are born again. 

[They] know no liberation from their suffering. [They] know no libera

tion from old age and death. When will liberation from suffering, liber

ation from old age and death，be dearly known?，，

Then I thought: “Because what is present do old age and death 

arise? From what conditions do old age and death come about?” Then 

insight [abhisamayd\ arose within me, from righL attention and wisdom. 

“Old age and death come aboui because of birth. Old age and death 

are conditioned by birth.”

Then I thought: “Because what is present do binh . . . being . . .  

grasping . . . craving . . . feeling • . . contact. . . the six sense organs . . .  

name and form . , . consciousness . . . the mental constituents arise? 

From what conditions do the mental constituents come about?” Then 

insight arose within me, from right attention and wisdom. “Becausc 

ignorance is present the mental constituents arise. The mental con

stituents are conditioned by ignorance.”

Because the mental constituents are conditioned by ignorance, 

because consciousness Ls conditioned by the mental constituents, . . • 

there comes into being this whole mass oi suffering.

“This arises. This arises.” At the thought of this law, never before 

heard, there arose in me vision, there arose in me knowledge, there 

arose in me wisdom，there arose in me insight, there arose in me light.

Then, bhikkhus，I thought: “Bccause what is absent do old age and 

death not comc about, from the cessation of what occurs the cessation 

ol* old age and death?” Then insight arose within me，from right atten
tion and wisdom. “Bccause birth is absent, old age and death do not



come about. From lhe cessation of birth occurs the cessation of old age 

and death.55

Then I thought: “Because what is absent do birth . . . being . . .  

grasping . . . craving . . • feeling . . . contact. . . the six sense organs . . .  

name and form . . . consciousness • . • the mental constituents not 

comc about, from the cessation of what occurs the cessation of the 

mental comtituents?” Then insight arose within me, from right atten

tion and wisdom. “Because ignorance is absent, lhe mental constitu

ents do not come about. From the cessation of ignorance occurs the 

cessation of the mental constituents.”

Thus from the cessation of ignorancc occurs the cessation of the 

mental constituents, from the cessation of Lhe mental constituents 

occurs the cessation of consciousness, . . . and thus there ceascs this 

whole mass of suffering:

“This ceascs. This ceases.” At the thought of this law, never before 

heard, there arose in me vision, there arose in mc knowledge, there 

arose in mv： wisdom, there arose in mc insight, there arose in me light.

Anoiiier passage in lhe Samyutta-Kikaya relates Gotaina's later recollec

tion at Savatthi of his aliaiiiment of enlightenment through wisdom 

{paMdya abhimmayo)：̂ Here wc find the progression from old age and death 

to birth to becoming until the phrase “name and form arc conditioned by 

consciousness" [vinnanapaccaya ndmarupani), which is followed by “conscious

ness is conditioned by name and form” (namarupapaccayd vimdnam). The 

series tlien reverses in order, finishing by establishing the mutual base of 

consciousncss and name and form. This clearly represents a stage prior lo 

the rormulation of the doctrine of the twelve-linked chain of dependent 
origination 一

A far simpler doctrinc of dependent origination is presented in an 

older stratum of the early sutras. The fully articulated twelve-linked chain 

of dependent origination that appears in the Vinaya and other works dates 

from a comparatively late stage in the development of the early sutras 

and must have been inserted into the description of the Buddha’s enlight

enment. Such speculation was further organized until it became the type 

of expression wc find in the previously quoted Vinaya literature.42

It is obvious that the doctrinc ol* the twelve-linked chain of dependent 

origination in the prose sections of the sutras was not slated by Gotama at 
the time of his enlightenment. Since early Buddhist literature exhibits a



number of simpler forms of the doctrine, on lhe basis of which more 

complex forms were latcr expounded, leading to the final form that be

came the established Buddhist doctrine, we cannot consider the above 

descriptions ol* tlie enlightenment as historical fact.43

A similar situation exists witli the Pail Mdanakathd. Here there is no 

attempt to describe the contcnt of lhe Buddha’s enlightenment at all: 

“Before the sun had set, the Great Being vanquished the armies of Mara. 

Then, while the bo tree in homage rained red corallike sprigs on his robes, 

iii lhe first division of the night he gained the wisdom to know his past 

ttxisLences; in the second division of the night he purified his deva eye; and 

in the last division of die night he gained the wisdom concerning depend

ent origination.”44 What comes next is merely an account of the various 

wonders that attended the enlightenment. With a little effort wc could 

believe that the expression “wisdom of one who knows everything” 

(sabbafinutandnd) in this section of the Nidanakatha comes closest to describ

ing the nature of that enlightenment.4̂  Other than that, tlie Nidanakatha 

offers only the brief description of what Gotama attained in the three 

divisions of the night. In this tradition Gotama did not attain enlighten

ment after Mara had been vanquished; rather, the two were integral 

aspects of the same event.

OTHER TRADITIONS

Some sutras dcscribc Gotama's enlightenment more simply as becoming 

weary of human life (replete with birili, old age, sickness, death，grief, and 

contamiiiation), and attaining nirvana.

Thus, bhikkhus, being liable to birth myself, knowing tlie aillictions in 

what is liable to birth，seeking the supreme tranquillity and pcace 

[nibbdna] of die unborn, 1 attained the supreme tranquillity and pcace 

of the unborn. Being liable to aging, sickness, death, grief, and contami

nation myself, knowing the afflictions in what is liable to aging，sick

ness, death, grief, and contamination, seeking the supreme tranquillity 

and pcace in what docs nol age, does not bccomc sick, does not die, 

docs not grieve, arid is noL contaminated, I attained the supreme tran

quillity and peace of what does not age, docs not becomc sick, does not 

die, does not grieve, and is not contaminated. Thus knowledge and 
insight arose! within me: “My liberation is unshakable. This is my final 
existence. Never again will there be rebirth for mt:.’，46



Some sutras contain the tradition that Gotama reflected, before his 

nlightcnment, on the following:

“By  Enijghtknm knt” (I)17

Al Savatthl

“By E nug h te nm  關 ” (2)48

COMMON TO BOTH TEXTS 

Before 1 was enlightened, bhikkhus, when I was unenlightened and a 

bodhisatta, I thought to myself:

lt\Vhat is the attraction, what is the addiction of the eye? What is the 

affliction? What is the way of liberation from the eye? . . . the ear?. . .  

the nose? . . . the tongue? . . . the body? What is the attraction, what is 

the addiction, of the mind? What is lhe affliction? What is the way of 

liberation from the mind?” I then thought: “That pleasure and delight 

arise [uppajjati\ owing to \paticca] the eye, that is the attraction，that is 

the addiction, of the eye. The nature of the eye is impermanent, bound 

to suffering, subject to change and death. That is the affliction of the 

eye. Control \vinayd\ of the desires and lust associated with the eye， 

renunciation [pahdna] of the desires and lust，that is the way of libera

tion from the eye . . . owing to the car . . .  Lhe nose • • . the tongue . . .  

the body. That pleasure and delight arise owing to the mind, that is lhe 

attraction, that Ls tlie addiction, of the mind. The nature of the mind is 

impermanent, bouiul to sulTeriiig, subject to change and death. That is 

the affliction of the mind. Control of the desires and lust associated 

with the mind, renunciation of the desires and lust, that is lhe way of 

liberation from lhe mind.” Thus regarding the six internal sense fields，

. (2)
What is the attraction, what is the addiction, of forms? What is the 

affliction? What is the way of liberation from forms? . . . sounds?. . .  

smells? • • • tastes? . • • touch? What is the attraction, what is the addic- 

ti()n, of mentally cogiiizables? What is the affliction? What is the way 

of liberation from mentally cognizables? That pleasure and delight 
arise owing to forms，that is the attraction, that is the addiction, of 
forms. The nalurc of the eye is impermanent, bound to suffering，sub-



ject to change and dealh. That is the affliction of forms. Control of the 

desires and lust associated with forms, renunciation of the desires and 

greed, that is the way of liberation 1'rom forms . . . owing to sounds . . .  

smells . . . tastes . . . touch. That pleasure and dclighL arise owing to 

mentally cognizables, that is the attraction, that is the addiction, of 

mentally cogiiizablcs. The nature of the mind is impermanent, bound 

lo suffering，subject to change and death. That is the affliction of men

tally cognizables. Control of the desires and lust associated with men

tally cognizables, renunciation of the desires and greed, that Ls the way 

ol'liberation from mentally cognizablcs.” Thus regarding the six exter

nal sense fields，

COMMON TO BOTH 1KXTS 

as long as I did not truly understand their attraction and addiction as 

such, their aflliction as such, liberation from them as such, my enlight

enment could not be called true enlightenment, unsurpassed in the 

world with its devas, Maras, and Brahmas, among devas, human beings, 

Brahmas, samanas, and Brahmins. But when 1 truly understood these 

six internal sense fields, their attraction and addiction as such, their 

aflliction as such, liberation from them as such, my enlightenment could 

be called true enlightenment, unsurpassed in the world with its devas, 

Maras, and Brahmas, among devas, human beings, Brahmas, samanas, 

and Brahmins.

Then knowledge and insight arose within me: “My liberation of 

mind is unshakable. This is my final existence. Never again will there 

be rebirth for me.”

Thus Gotama attained liberation. The term “six sense fields” is widely 

used in Buddhism, but aside from this the jusi-quotcd teaching is some

what unusual. It probably dates from a time before Buddhist doctrine 

became fixed. Another sutra, “Satisraction” (1), is identical to “By En- 

lightcnment” (2) above, except that it follows the same formula for each 

of the live aggregates (skandha).̂  This realization is also assigned to the 

period before the enlightenment. Likewise, “Enlightened” (b)，discussing 

the six sense organs (indriya), says: “As long, bhikkhus，as I did not truly 

understand the arising, the extinction, the attraction and addiction, the 

affliction of the six sense organs and the way to liberation from them, I 

could not be called enlightened \abhisambuddhd\. But because 1 truly under
stood, I could be callcd enlightened. Knowledge and insight arose within



me: 'My liberation is unshakable. This is my final existence. Never again 

will there be rebirth for me.，，，50
“Nabbhavo” discusses the five potentials leading to liberation^Faith, 

striving，mindfulness, samadhi, and wisdom- following the above formula.51 

Another sutra, “Pubbe，” says:

Before I was enlightened, bhikkhus，when I was unenlightened and a 

bodhisatta, I thought to myself: “What Ls the cause, through what con

nection, does a person cultivate the bases of wonderworking power 

[iddfnpdda]? And then I thought: “A person cultivates the wonderwork

ing power by uniting concentration and effort with desire [will]. cDo- 

ing thus, my desire will not be too weak or too shrunken, nor will it be 

too controlled, nor will it be internally cramped or externally diffuse.， 

He is mindful of what is behind and what is in front. As in Iront, so 

behind, as behind, so in front; as below, so above, as above, so below; 

as day, so night, as night, so day. Thus with a mind extended and 

unbound, he cultivates a mind of brilliance.

“A person cultivates the wonderworking power by uniting concen- 

iration and effort with energy.. . .

“八 person cultivates die wonderworking power by uniting concen

tration and effort with thought.. . .

“八 person cultivates the wonderworking power, uniting concentra

tion and ellort to investigation \vimdrrtsa\. • ,

When a person has thus cultivated and made the most of the four 

bases of wonderworking power, he rcccives for himself various types of 

wonderworking power. From one body he becomes many; from many 

bodies he bccomes one; whether visible or invisible, he can pass through 

ramparts and mountains unhindered, going through them as if they 

weir air. He disappears into the earth and then shoots out again, as if 

in water. He walks on water without disturbing the surface, as if oil 

solid ground. He moves like a flying bird around tlit! iirmamcnt, sitting 

c：ross-lt!gged. He handles and strokes the sun arid the moon, with all 

their great wonderworking power and majesty, and he controls with his 
body even as far as Lhe Brahma world.

A person who has thus cultivated and made the most of the four 
bases of wonderworking power can, with lhe deva power ol' hearing, 

purified and transcending that of human beings, hear the sounds ol' 
both devas and human beings, whether they be near or far.

A person who has thus cultivated and made the most of tlie four



bases of wonderworking power knows with his mind the minds of 

other beings and other persons. He knows a greedy mind to be greedy; 

he knows a mind free from greed to be free from greed; he knows an 

angry mind to be angry; he knows a mind free from anger to be free 

from anger; he knows a deluded mind to be deluded; he knows a mind 
free from delusion to be free from delusion; he knows a cramped mind 

to be cramped; he knows a distracted mind to be distracted; he knows 

a great mind to be great; he knows an inferior mind lo be inferior; he 

knows a superior mind to be superior; he knows a nonsuperior mind to 

be nonsuperior; he knows an uncontrolled mind to be uncontrolled; he 

knows a controlled mind to be controlled; he knows a fettered niind to 

be fettered; he knows an unfettered mind to be unfettered.

A person who has thus cultivated and made the most of the four 

bases of, wonderworking power calls to mind his various past births: 

one birth, two births, three births, four births, five birllis, ten births, 

twenty births, thirty births, forty births, fifty births, a hundred births, a 

thousand births, a hundred thousand births. He also calls to mind the 

various periods when the universe formed, when it dissolved, when it 

formed and dissolved. He knows: “Then I was at that place, then I was 

of that name, then I was of that clan \gotta], then I was of that caste 

[vanna]} then 1 ate that food, then 1 experienced that pain or pleasure, 

then 1 met that death. Having died there, T was thus reborn at that 

place.55 In that vva% in both form and name, he calls to mind his vari

ous past births.52

The idea lhat enlightenment is concomitanl with a total recall of past 

existences is also found in the Upanisads. “Whoever among the devas real

ized that [I am Brahma], he becamc tlial. It is the same in the case of*the 

sccrs, and the same in the case of human beings. Indeed，observing this, 

the seer Vamadeva realized: “1 was Manu, and I was the Sun.” It is the 

same today. Those who thus know “I am Brahman” become this entire 

universe.,,j3 In Jainism, too, the awakened Jaina is able to “know and see 

all conditions of the world, of gods, men，and demons: whence they camc, 

whither they go.,,：̂4
The legends of the attainment of enlightenment seen in the Buddhist 

tradition refkxt these earlier Indian traditions. ‘Tubbe” continues:

A bhikkhu who has thus cultivated and made the most of the four bases 
of wonderworking power sees with the deva eye, purified and tran-



sccncling that of human beings, the deaths and births of living beings. 

He clearly knows whether they were base or noble, beautiful in fea

tures or ugly, given to good fortune or bad fortune, according to their 

actions. “These living beings practiced evil deeds, spoke evil words, 

arid thought evil thoughts. They slandered the sages, they were of per

verted views and acted according to those perverted views. After death 

and the destruction of their bodies they were reborn in evil places, in 

fallen places, in the hells. Other living beings practiced good deeds, 

spoke good words, and thought good thoughts. They did not slander 

the sages, they were of correct views and acted according to those cor

rect views. After death and the destruction of their bodies they were 

reborn in good places, in the heavenly realm.”

This passage speaks of Gotama’s state of mind after he atlained enlight

enment. The sutra concludes:

A bhikkhu who has thus cultivated and made the most of the four bases 

of wonderworking power, by destroying the pollution of lhe defile

ments, attains for himself in Lhis existence the liberation of mind and 

the liberation through wisdom, free from all pollution, realizes it, and 

dwells within it.

“Maggo，，，another sutra, includes only lhe underlined portion of the 

passages quoted below. It begins follows: “Before I attained cnlighten- 

mcnt; while I was still unenlightened, when 1 was a bodhisatta, I thought 

to myself, “What is the practice, the way, to cultivate the wonderworking 

powers?” It concludes as follows: “The six wonderworking powers arc to 
be thus broadly explained.”11

We should also consider another version contained in lhe Bhayabherava- 
transmitted as Qie words spoken by the Buddha to a Brahmin:*06

1 truly exerted myself and made firm endeavor. In mindfulness I was 

secure and undistracted. My body was tranquil and not agitated. My 

mind was concentratcd and fixed on one point. Detached from desires 

and detached from all that Ls unwholesome, but with initial thought 

and discursive thought, I attained lhe tirsl jMna, which is full of the joy 

born of aloofness. [Next] I became tranquil and concentratcd of mind, 

owing to the cessation of both initial thought and discursive thought， 

and attained the second jhana, which is full of the joy born of concen
tration. [NcxtJ because my joy was unstained, I dwelt in equanimity, 

niindfulness, and correct awareness, felt in iny body joy and peace, and



atlained lhe third jhdna, described by the sages as “having equanimity, 

being mindful, and dwelling in joy and peace.” [NexiJ because I dis

carded joy and discarded sulFering, my former pleasures and sorrows 

ceascd, and I attained the lourih jkdna, which has neither suffering nor 

joy, which is purified by equanimity and mindfulness.

The following passage, irom the same sutra, has much in common with

the sutras quoted previously. The shared portion is underlined.

When in this manner my mind becamc composed, purified, clarified, 

without blemish, without defilement, grown soft and workable, fixed, 

and immovable, I callcd to mind knowledge of diverse pasi births: one 

birth, two births, three births, four births, five births, ten births, twenty 

births, thirty births, forty births, fifty births, a hundred births, a thou

sand births, a hundred thousand births. 1 also called to mind the vari

ous periods when the universe formed, when it dissolved, when it 

formed and dissolved. 1 knew: “Then I was at that placc, then I was of 

thal name, then I was of that dan, then I was of that caste, then I ate 

that food, then 1 experienced that pain or pleasure, then 1 met that 

death. Having died there, I was thus reborn at that place.

Likewise, he knew facts related to those rebirths.

Thus T called to mind my various past births, their individual charac

teristics and details. This was the first knowledge gained in the first 

division of tlie night. Ignorancc was dispelled and knowledge arose. 

Darkness was dispelled and light arose. This is how it should be for 

those who arc ardent in their endeavor.

When in this manner my mind bccame composed, purified, clari

fied, without blemish, without defilement, grown soil and workable, 

fixed, and immovable, I callcd Lo mind knowledge of' llie births and 

deaths of all living beings.

I saw with the deva eye, purified and transcending lhat of human 

beings, the deaths and births oi. living beings. I clcarly knew whether 

they were base or noble, beautiful in features or ugly, given to sfood for- 

tuiic or bad fortune, according Lo their actions. “These living beings 

practiced evil deeds, spoke evil words, and thought evil thoughts. They 

slandered the sages, they were of perverted views and acted according 

to those perverted views. After death and the destruction of their bod
ies they were reborn in evil places, in fallen places, in the hells. Other 
living beiiiirs practiccd good deeds, spoke good words, and thought



r̂nnd thoughts. They did not slander the sages, they were of correct 

views and actcd according Lo those corrcct views. After death and the 

destruction of their bodies they wt̂ rc reborn in good places, in liic 

hnavenlv realm...
Brahmin, this was the second knowledge gained in the second divi

sion of the night. Ignorance was dispelled and knowledge arose. Dark

ness was dispelled and light arose. This is how it should be for those 

who are ardent in their endeavor.

When in this manner my mind became composed, purified, clari

fied, wiihout blemish, without defilement, grown soft and workable, 

fixed, and immovable, I called to mind knowledge to eliminate the pol

lutions. Then 1 truly knew lhat [all] is suffering.

This is followed by a description of the Four Noble Truths，which, bc

causc it does not appear in Chinese translation, must be a later addition.

Knowing thus and seeing thus, my mind was liberated from the pollu

tion of desire, my mind was liberated from the pollution of existence, 

my mind was liberated from the pollution of ignorancc. In liberation 

camc the knowledge “1 am UberaLed!” and I comprehended: “Births are 

exhausted. Practice of purity is perfected. What should have been done 

has been done. Never again will I arrive at such a state of existence.” 

Brahmin，this was the third knowledge gained in the last division of llie 

night. Ignorance was dispelled and knowledge arose. Darkness was dis

pelled and light arose. This is how il should be lor those who arc 

ardent in their endeavor.

The underlined portions arc the essence of the narrative; lhe other 

details, such as the three divisions of the night, are later literary flourishes. 

The lengthy passage says in essence tliat llie Buddha attained die four 

jhanas, or concentrations, and thereby gained Lhe power to discern the 

destinies of living beings. The idea that the human pyc cannot observe 

true nature of the divine and that it is necessary to possess a deva eye 
[divyarn caksus) can be found in the Bhagavad Gild (XI, 8), the virtual 

gospel” of Hinduism. Buddhism adopted a similar teaching.

The Dvedha-vitakka-sutta says: “Before T was enlightened, bhikkhus, when 
I was unenlightened and a bodhisatta, I thought to myself: “Suppose 1 
should abide within two varieties of thought.” Therefore into one variety 

Put thoughts of desire, thoughts of anger, and thoughts ol. harm, and 
mto the other I put thoughts of the rcnunucation of desire, thoughts of



nonanger, and thoughts of nonharm.’，。7 An explanation of each of these 

kinds of thoughts follows, after which Gotama describes his attainment of 

the four jhdnas in words virtually identical to those of the Bhayabherava- 

sutta, A similar example is found in the Mahdsaccaka-sutta.5色 Since there is no 

mention of the four jhdnas in the oldest verses, however, the Bhayabherava， 

sutta no doubt represents thought from the time when Buddhism was fairly 

developed.

Since these sutras discuss the nature of the enlightenment in a variety 

of ways, later South Asian Buddhism tended to deal with the subject 

cclectically. The Jataka relates: “In the first division of the night he gained 

the wisdom to know his past existences; in the second division of the night 

he purified his deva eye; and in the last division of the night he gained the 

wisdom concerning dependent origination.’，59

In view of the various explanations given, it is difficult to explain 

briefly what enlightenment means. The Sanskrit word bodhi，translated as 

“enlightenment,” means “awakening [to the Trulh]，，or “knowledge [of 

the Truth],” while other words, such as sambodhi, sambodha, abhisambodhî  

and samyaksambodhi, mean “pcrfect and dear knowledge.” The Chinese 

found lhe concept so hard to translate into their language that they often 

Lransliterated it as p，u-ti (菩提）and san-miao san-p'u-li (三藐三菩提) .Neverthe

less, leaving it untranslated tended to hinder understanding. Therefore to 

translate bodhi they adopted tao (道)，“way，” taken from Lao-tzu, a usage 

that suggests the practicality of the Chinese. The term tao expresses that 

practice is inseparable from enlightenment in Buddhism.

T he S ig n if ic a n c e  o f  th e  En lig h ten m en t  

in  In tellec tu a l H isto ry

According to the Anyapariyesana-sutta, immediately after his enlightenment 

Gotama was hesitant to teach what he had come to understand.̂ 0 The 

paragraph inserted at this point concerning the intervention of Brahma, 

urging him to teach the Dhamma，cannot be found in the equivalent 

Chinese translation61 and is therefore a later interpolation. The inconsis

tency of this section in comparison with the rest of the sutta is apparent in 

that it speaks of the difficulties of understanding “the law of dependent 

origination,” whereas earlier the sutta discussed the nature of the enlight

enment not in these terms but rather as “the supreme tranquillity of the



unaging, the undecaying, the undying, the unsorrowing, and the stain

less.” This is further proof that the scction was added at a later date.

We have seen that the sutras contain widely divergent accounts ol' the 

nature of the enlightenment. Which of them Ls true? Was Gotama’s en

lightenment so unclear, so vague, that the compilers of the sutras trans

mitted mistaken versions, or were the Buddhist teachings themselves not 

yet firmly established? Clearly，the latter is lhe case. The fact thal Gotama\s 

enlightenment, the starting point of Buddhism, was transmitted in a num

ber of different ways illustrates some important characteristics of Buddhism.

First, Buddhism does not have any fixed doctrinc. Gotama did not 

want to teach the content of his enlightenment in any prescribed form, 

preferring to prcach differently according to the occasion and the nature 

of his audience. This explains why people, comprehending the teachings 

in their own way, transmitted them diflerently.

Second, to say that Buddhism docs not possess any fixed doctrine is 

not to say that it has no philosophy. Despite the fact that the content of 

the enlightenment has been passed down to us in a variety of forms, those 

forms all lead back eventually Lo one point. Buddhism attempts to bring 

people to a state of spiritual serenity by having them see themselves as 

they actually are，not by forcing them to maintain an established creed 

and dogma, and by enabling them to cxpcricncc the Dhamma in lerins 

of practical existence. The four jhanas in the passage quoted earlier reach 

the same conclusion. Such explanations may seem verbose to the modern 

reader, but they are valuable in a historical sense in that they portray the 

attempts ol'early Buddhists to show human beings as they are, free of pre
conceptions.

Third, the Dhamma is not fixed and unchanging but has evolved 

through people who have actually lived. Early Buddhism implicitly acknowl

edged this by permitting the teachings to changc and grow. This is the 

standpoint of a practical philosophy, one that allows unlimited intellectual 

development. That is why such a diversity of thought developed within 

Buddhism in later periods. When we consider intcllcctual history, we see 

that religions have often hindered progress; this, however, is not an atti- 

tuck inherent in the Buddhist outlook. It is thanks to the flexibility of 

early Buddhism that in Buddhist countries there is no conflict between 

^ligion and rationalism or between religion and science.

following his enlightenment, Gotama cainc to the conclusion lhat the 

amma held the highest authority. This is described as a revelation to



him from Bralima: “Thus have I heard. The Venerable Master was once 

staying at Uruvela, on the banks of the Neranjara River, beneath the ajapala 

tree. He had just atlained enlightenment.”(>2

The equivalent passage in Chinese translation says “under the bodhi 

tree1，and makes no mention of the ajapala tree.

At lhat time the Venerable Master was meditating alone, and there 

arose in his mind the thought: “It is bitter lo live, neither paying respect 

nor giving obedicnce to anyone.6̂  What kind of samana, what kind of 

Brahmin，should I live under, paying him respect and giving him obedi

ence?55

Then lhe Venerable Master Lhought: “If I had not yet perfected the 

moral code, I should, in order to perfcct it，pay respect, give obedience 

to，and live under a samana or a Brahmin.(yl Bin I do not see in any of 

the worlds of devas, Maras, or Brahmas any being, whether samana, 

Brahmin, deva，or human, to whom I should pay respect and give obedi

ence, and whom I should live under，for there arc no samanas or Brah

mins who are more accomplished in the moral code than I am.

“Il l had not yet perfected meditation, I should, in order to perfect it, 

pay rcspect, give obcdiencc to, and live under a samana or a Brahmin.., .

“If I had nol yet pcrfectcd insight, I should, in order to perfect i t . . .

“If I had not yet perfected liberation, 1 should, in order to perfect it . . .

“If I had not yet perfected the wisdom and insight to ascertain my 

liberation, 1 should, in order to perfect il, pay respcct, give obedience 

to，and live under a samana or a Bralnnin.61 Bat I do not see in any of the 

worlds of devas, Maras, or Brahmrls any being, whether samana, Brahmin, 

deva，or human, to whom I should pay respect and give obedicnce, and 

whom I should live under, for there are no samanas or Brahmins who 

are more accomplished in the wisdom and insight to ascertain my 

liberation than I am.

“I have been enlightened to this Dhamma. What if I were to pay 

respect, give obcdiencc to, and live under the Dhamma?”吣

Just then Br îhma, the lord of the world, becoming aware of the 

thoughts of the Venerable Master, as a strong man strctches out a bent 

arm or bends an outstretched arm, vanished from the Brahma world 

and appeared before the Venerable Master.67
Brahma, the lord of the world, draped his upper robe over his [left] 

shoulder, bowed toward the Venerable? Master, the palms of his hands 
together, and said: “Even so, Venerable Master. Even so, Blessed One.



Venerable One, in times past arafmnts, buddhas, and venerable masters 

have all paid rcspcct, given obedience to, and lived under the Dhamma. 

Again, in rimes to come arahants，buddhas, and venerable masters will 

all pay respcct, give obedience to, and live under Lhe Dhamma. Now, in 

the present time, let the Arahant and Buddha, the Venerable Master, 

pay respect，give obedience to, and live under the Dhamma.，，68

Having spoken thus, Brahma, the lord of the world, said: “Those who 

were correctly enlightened in the past, those who will become buddhas 

in the future，and he who is correctly enlightened now, he who will rid 

living beings of their sorrows, all have paid respect, pay respect, and will 

pay rcspect to the True Dhamma \saddhamma\. This is the law [dhammata] 

of all buddhas.(l9 All those who would bccome as such, who would be

come great, should pay respect to the True Dhamma, remembering 

the teachings of the buddhas.^70

When wc remove the mythical components, wc see that this passage 

expresses the importance of veneration of Qie Dhamma.





5. Teaching the Truth

According to the Pali Vinaya, Gotama spent the first seven days after his 

enlightenment seated in meditation beneath the hodhi tree. He then spent 

seven days each under other trees experiencing the joys of liberation: 

under an ajapala tree’ known as the GoalhercTs Banyan, where he spoke 

to a haughty Brahmin who happened to pass by; under a mucalinda (Skt., 

mucilinda) tree, where the naga king, Mucalinda, took refuge in his teach

ings; and under a rdjayatana tree, where he received alms from two mer

chants, Tapussa and Bhallika, who were traveling from the village of 

Ukkala.1 Saluting the Buddha respectfully, they stood to one side and 

spoke to him, saying，“Lord, may the Blessed One accept these barley 

cakes and honey dumplings for our sakes, that they may long bring merit 

and tranquillity to us.” Watching as Gotama washed his bowl and his 

hands after eating, the merchants prostrated themselves in rcverence and 

said: “Lord，we take refuge in the Blessed One and his teachings. Receive 

us, lord, as your lay followers. We take refuge in you from this day on as 

long as we shall live.” As a result of reciting the twofold refuge (in the 

Buddha and in the Dhamma), they became the Buddha’s first lay followers.

This description is based on the account in the Vinaya, minus mythical 

elements and repetitions.2 Later biographies differ in the details and are 

considerably more elaborate.3 The sections in lhe Pali version that de

scribe the teachings given in verse to the Brahmin and the naga king do 

not appear elsewhere and are thought to be later insertions. Though the 

conversion of the naga king is clearly legendary, the other episodes may be 
factual.



In contrast to most of the legends, the Chinese translation of the 

Sanghabhedavastu [P，i-nai-jeh p，(卜seng-shih，fasc. 6) and the Tibetan manu

script speak of the appearance of Bralima, the meeting with the two mer

chants and their conversion, lhe appearance of Mara, and llie tale of the 

ndga king, Mucalinda，4 before mentioning the doctrinc of dependent origi

nation and the twelve-linked chain of dependent origination. How should 

we then consider the Sanskrit Catusparisatsiltra, where the part describing 

dependent origination and the chain of dependent origination is missing? 

(Iii the edited version, the editor has reconstructed the missing section 

from the Chinese and Tibetan translations.)1 The fact that some extant 

texts display that particular order is of great importance.

As far as the compilers ol' the Pl-nai-yeh p'o-seng-shih and the Tibetan 

Vinaya were concerncd, the contemplation of the twelve-linked chain of 

dependent origination was not essential to the iormalion of Buddhism. 

Examination of the relevant passages suggests that what was thought 

essential was that before the meeting with the two merchants Gotama 

had abandoned ascetic practices and then had contemplated the practice 

of the Middle Way, a life of quiet meditalion, and the compassion arising 

from such meditalion.

The Pali Mdanakathd elaborates in great detail Lhe outline given in the 

“Mahavagga.”

Having sung the hymn of triumph, the Blessed One remained seated 

on the seat of triumph, thinking, “For countiess eons I have undergone 

successive rebirths to attain this seat. During lhat time, for the sake of 

this seat, I have severed my adorned head and made an offering of it, I 

have ripped out my kohl-stained eyes and the flesh of my heart and 

made an offering of them. I have given away as servants for others sons 

such as Prince Jali, daughters such as Princess Kanhajina, and wives 

such as Queen Maddl. This seat of mine is the scat of victory, the high

est seat. Sitting here, my contemplation has been perfected. I will not 

leave this placc.” He sat there for seven days, immersed in countless 

hundreds and thousands of meditations. Conccrning this it is said: “At 

that lime the Blessed One remained motionless in the enjoyment ofhis 

liberation.

Gotama did depart from the bodhi tree, however, and to justify this the 

Nidanakatha crcated an elaborate legend. Devas appeared, who made him



Se(: that he had to sever his attachment to the st̂ at of enlightenment. 

Gotama pointed out lo them their misunderstanding.

Then some of the devas began to doubt, saying, “There is something 

more lhat Siddhattha [seated there like that] has to do this day. He has 

still not abandoned his attachment to the [diamond] seat.” Knowing 

their thoughts and wanting to do away with iheir doubts, the Master 

rose inLo the air and performed the miracle of lhe pairs. Thus through 

his miracle having done away with the doubts of the devas, the Master 

stood a little to the northeast of his seat and thought: “It is true. On 

that scat I attained omniscient wisdom.” He then spent seven days 

gazing unblirikiiigly at that seat, the place where he had gained the 

result of lhe [ten] perfections he had accomplished over countless eons. 

Thus that place came to be called “the shrine of the unblinking gaze.” 

Next, in the space between lhe seat and the place where he had 

stood he made a promenade, and for seven days he walked up and 

down that jeweled promenade, which stretched from east to west. That 

place camc to be called “the shrine of die jeweled promenade.，’

In the fourth week the devas made a jeweled house for him north

west of the bodhi tree, fhere he sat cross-leggcd for seven days, thinking 

out item by item the Books of Commentary with iheir infinite methods 

and the origins of all things. That place came to be callcd C£the shrine 

of the jeweled house.”

It is interesting that even an enlightened person was thought to have 

attachments.

Having thus spent four weeks near the bodhi tree alone, in the fifth 

week he went away from the bodhi tree to the place of the ajapala tree. 

There he contemplated the truth and remained in the enjoyment of 
his liberation.

We may doubt that Gotama went I'rom tree to tree after his ciilighten- 

ment» but such doubts dissolve if we interpret this as his abandoning 

attachment to particular trees./ Indians arc very fond of trees, even nam- 

them individually, in much the same way that people elsewhere name 
pet cats or dogs. This custom is seen in the works of the Indian dramatist 

and Sanskrit poet Kilidasa (fourth or fifth century c.E.).



A t  U r u v ela

BENEATH THE AJAPALA TREE

Many biographies say that seven days after he attained enlightenment, 

Gotama left the bodhi tree and spent the second week in meditation under 

the ajapala tree. Let us compare similar passages in the Uddna and the 

Vinaya, using the same methodology as in chapter 4.8

On a certain occasion, the Blessed One was staying at Uruvela on the 

banks of the Neranjara River, underneath the ajapala tree. He had just 

attained enlightenment. At lhat time the Blessed One sat cross-legged 

for seven days, experiencing the joys of liberation. Then, when seven 

days had passed, he emerged from his meditation.

Then the Blessed One, after seven days had passed, arose from his 

meditation and set out from the bodhi tree for the ajapala tree. He sat 

cross-legged beneath the ajapala tree for seven days, experiencing the 

joys of liberation.

COMMON ro  BOTH TKXTS 

Al that time a certain Brahniin of a haughty disposition came to where 

the Blessed One was and, exchanging greetings with the Blessed One 

and uttering courtesies and politenesses, stood to one side. Then the 

Brahmin said to the Blessed One: “By what, Gotama，docs one be

come a Brahmin? Again, what is the measure of a Brahmin?” Then 

the Blessed One, understanding the meaning of it，rccited the follow

ing verse ol* uplift: “A Brahmin who has removed all evil, who is not 

proud, who is free from impurity and self-restrained, who has reached 

lhe ultimate stage of the Vedas, and who has undertaken the practice of 

purity, that man is a [true] Brahmin, who speaks pure words in accord

ance with the Dhamma. He has no blemishes anywhere in lhe world•，’

The Brahmin had probably asked his question with a certain amount of 

scorn, seeking to ridicule Gotama, who was not a Brahmin. Gotama re

plied by expounding the moral character of one who deserves to be called 

a Brahmin, whether one by birth or not.



The ancicnt section of the Samyutla-Nikdya called “Sattavassani” (Seven 

Years), which deals with Sakyamuni’s seven years of ascetic practices, says 

that it was at the ajapala tree that he subdued Mara and determined to 

preach his teachings to others.9 The three daughters of Mara (maradhitaro), 

Tanha, Arati, and Raga, were likewise unable to tempt him. Those sto

ries were based on the tale in the Suttanipdta (verses 446 48) and were 

expanded and developed. Therefore the stories of the events beneath the 

various trees were probably later additions and are not reliable. (The 

sutra in Chinese translation containing the equivalent of the preceding 

passages from the Udana and the Vinaya has only “On a ccrtain occasion 

the Buddha was staying at Uruvela on the banks of the Neranjara River, 

underneath the bodhi tree. He had just attained enlightenment.5510 Others 

say he was staying “on Vulture Peak near Rajagrha.,,)n Since the Vinaya 

account is later than the others, it is less reliable.

BENEATH THE MUCALINDA TREE

The Pali Vinaya Qien says that Gotama departed from the ajapala tree 

after another seven days and spent the third week under the mucalinda tree 

{Barringtonia acutangula) deep in meditation.12 Wc will again study two ver

sions and their similarities and differences.13 (Sections identical with the 

text in llie Sanskrit Catusparisatsutra are underlined.)

Udana

On a certain occasion, Lhe Blessed Otic was staying at Uruvela on the 

banks of the Neranjara River, underneath the mucalinda tree. He had 

just attained enlightenment. Then the Blessed One

VlNAU
rhen the Blessed One，after seven days had passed, arose from his 

meditation and set out from the ajapala tree for the mucalinda tree.14 Be
neath the mucalinda tree

COMMON TO  BO TH T K X T S  
for seven days [hej sat cross-legjged, experiencing the joys ol'liberation, 

before Ion^T however, a great storm arose out of season and for seven 

—â s it rained without cease and a cold wind blew. At that time 
Mucilinda1 the nd足a king, emerged from liis abode and wrapped him- 
§glf seven tdmps around the body of the Blessed One, and extended his



great hood over the Blessed One's head, thinking, “May cold not 

touch the Blessed One. May heat not touch the Blessed One. May 

horseflies, mosquitoes, wind, heat, and reptiles not touch Lhe Blessed 

One.”

Uaim

Then after seven days had passed, the Blessed One emerged from his 

meditation. Then Mucalinda, the naga king,

Vm\YA
And Mucalinda, the nam king, after seven days had passed,

COMMON TO  BO I H T E X T S  
seeing lhat the sky was dear and cloudless, released the Blessed One 

from his wrapped coils and, hiding his own form, appeared in the 

form of a youth, vcneraiing the Blessed One with the palms of his 

hands together and standing before him. Then the Blessed One, under

standing the meaning of it, rccitcd the following verse of uplift: “His 

solitude is happy, he who is content, who has heard the teachings, who 

has seen the Trulh. Happy is freedom from malice toward others and 

self-restraint toward all living beings. Happy it is Lo be rid of all greed 

toward the world and to transcend all desires. The greatest happiness 

is conirol of the pride lhat comes of the thoughi ‘I am!，，，

The description in the Mddnakathd is simpler: “The Blessed One, when 

he had spent another seven days there, went to the place of lhe mucalinda 

tree. There for seven days Mucilinda, tlie naga king, shielded him from 

the cold generated by a storm by coiling himself seven times around him. 

As a result, [Goiama] was as protected as if he had been in his own 

chambcr and remained there seven days enjoying his liberation.，，1。

Naga worship was prevalent in Gotama?s time. This episode represents 

a transformaiion of the snake cult widespread among the indigenous 

inhabitants. There is no mention of such a cult in lhe Rg Veda, but the 

idea of die naga is clcarly evident in the Brahmanas and the sutras. People 

of die time sometimes represented the semidi\inc naga as a snake and 

sometimes as a deity. The abode of the naga was called the ndgabhavana, 

considered a place particularly suited to snakes, such as rivers, the sea, 

hollows in old trees, wells, and the foothilk of the Himalayas.16 naga 
Mucilinda, too，is believed to have emerged from such a ndgabhavana.



The historical significance of this episode, if any, is not clear. Perhaps 

large snakes did approach Gotama at times and the kgend grew out ol' 

such events. The episode is mentioned in the Sanskrit Caiuspamatsutrâ  the 

Tibetan Vinayâ  and the Chinese P'i-nai-yeh p}o-seng-shih as occurring prior 

to Gotama’s attainmeni of enlightenment through contemplation of 

dependent origination.

BENEATH THE RAJAYATANA TREE

After a further seven days, making it the fourth week，Gotama finally 

went to the rajayaLana tree (Buckanania latifolia) and there delighted in his 

liberation. The Mdanakalha relates:

After that he went to the rajayatana tree and sat there [for seven days| 

experiencing the joys of liberation. A full seven weeks had passed. 

During that rime he fed on the joy of meditation，on the joy of the Way 

[to enlightenment], and on the joy of the result, and neither rinsed his 

mouth，relieved himself, nor took food.

八L llie end of the seven weeks, on the forty-ninth day, as he sat 

there, he Iell llial he wan led to rinse his mouth. Sakka, the ruler of the 

devas, brought [the fruit] of the mcdicinal hantaka tree and gave it to 

him. The Master ate it and evacuated his bowels. Then Sakka gave 

him a toothpick made of snake creeper and water to rinse his mouth. 

The Master used the toothpick, rinsed his mouth with water from 

Anotatta pond, and remained sitting at the foot of the rajayatana tree.17

The Pali Vinaya relates that it was here that Gotama received offerings 

from the two merchants Tapussa and Bhallika. (The former is sometimes 

called Tapassu.)18 This is thought to represent the oldest form of Lhe leg- 

cnd. I quote it here; sections identical with the text in the Sanskrit 

Catusparisatsutra are underlined.

Then the Blessed One, at the end of seven days, arose from his medita

tion and went from the mucalinda tree to llie rajayatana tree.19 At Lhe 

foot of the rajayatana tree he sat cross-legged tor seven days, cxpcrienc- 
klg the joys oriiberation.

that dme two merchants named Tapussa and Bhallika were 

along the rnaH from Ukkala [village] to that placc. Then a 

who [in a former life] had been a blood relative of the two mer
chants lapussa and Bhallika, announced to those two mediants: “My



good fellows, here at the foot of the rdjdyalana tree is the Blessed One1 

having just attained cnli.ghtcnmcnt. Go and offer the Blessed One bar

ley cakes and honey dumplings.20 Long will they brinjg merit and tran

quillity to you.” Then the two merchants Tapussa and Bhallika 

brought barley cakcs and honey dumplings and went to where the 

Blessed One was. Greeting the Blessed One, they stood lo one side. The 

two merchants, standing to one side, said to the Blessed One: “Lord, 

may the Blessed One accept these barley cakcs and honey dumplings 

for our sakes, that they may long bring merit and Lranquillity to us.” 

Then the Blessed One thought: “Those who have perfected their 

religious training do not accept |food] with their hands.21 With what 

then should 1 acccpt the barley cakes and honey dumplings?，，, [ust then 

the four great heavenly kings, knowing what was in the Blessed One，s 

mind, offered to the Blessed One four stone bowls from the four quar

ters, saying, “Lord, may the Blessed One acccpt the barley cakes and 

honey dumplings in these.” The Blessed One acccpted the new stone 

bowls, received the barley cakcs and honey dumplings, and ate.

Ascetics of. the time, leading an animal-like existence, were probably con

tent to receive food with their hands, but Buddhist bhikkhus instituted the 

use of a bowl. The legend just quoted reflects the origins of that custom.

Then Tapussa and Bhallika, the two merchants, seeing Lhat the Blessed 

One had finished his meal and washed his bowls and hands, bowed 

down at lhe feel of the Blessed One and said: “Iiord, wc take refuge in 

the Blessed One and his teachings.22 Reccive us, lord, as your lay fol

lowers [updsaka]. We take refuge in you from this day on as long as we 

shall live.” They were the first in the world to become lay followers of 

the Buddha, reciting the twofold refuge.”

The conversion of the two merchants can probably be considered a his

torical event. It is recorded in the Angultara-Mkdya as well: “Bhikkhus! Chief 

among my lay followers arc the merchants Tcipassu and Bhailika, who 

first took refuge.，，23

Compared to the fairly factual account of the early scriptures, the later 

Mddnakathd includes a large amount of myth and legend:

At that lime the two merchants Tapassu and Bhalluka were on their 
way from Ukkala to the central region with five hundred carts when a



deva, a relative of theirs, stopped their carts and urged them to prepare 
food for the Masler. Therefore they took barley cakcs and honey 

dumplings and approached the Master, saying, uVenerable Master, may 

the Blessed One accept this food.” The Blessed One, his bowl having 

disappeared the day he accepted the milk porridge, thought: “The 

tathagatas do not Lake |food] wilh their hands. How tlicn should I take 

it? Then the four great heavenly kings, knowing his thought, came from 

the lour quarters and offered him four bowls made of indanira [a green 

jewel], but the Blessed One refused to accept them. Then they offered 

him four bowls made of the [green] colored stone of the mugga bean， 

and tlie Blessed One accepted the four bowls out of compassion for the 

four deities. Placing them one on top of another, he commanded: “Let 

Lhem becomc ond” The four becamc one [bowl] of medium size, 

[their original form] visible only as lines around the rim. The Blessed 

One received the food offered him in this new stone bowl and ate it, 

expressing his thanks. The two brothers took refuge in the Buddha and 

his teachings, becoming lay followers, having recited the twofold ref

uge, Then they begged him: “Lord, please give us something that we 

might honor•” With his right hand, [the Buddha] took from his own 

head hairs that he gave them in commemoration. In their own city 

they built a ddgoba [shrine] and enshrined the hairs within.24

When ascetics sit in meditation beneath trees, ordinary people revere 

them and offer them food. They do not necessarily exchange speech. 

Therefore even ascetics who cannot speak the local dialect or, as today; 

religious practitioners from China or Tibet who cannot communicate at 

all，can travel the length and breadth of India receiving offerings of food 

and drink from the people.

丁hat Gotama washed his bowl and hands after eating the food given 

him by the merchants is factual. This custom still exists among bhikkhus in 

India and Southeast Asia. Since Indians eat with their hands rather than 

utensils, they arc very careful to wash iheir hands after eating. There is no 

Way of knowing whether the merchants really uttered the twofold refuge， 
though this form of statement is thought to be very old. Most scholars 

believe that in those days people took refuge in lhe Buddha and his teach

ings alone, since the Sangha did not yet exist. All the same, ancient texts, 

,uch as the. Suttanipdta，maintain that even after the Sangha was founded, 

1 Was not customary to take refuge in it, and the twofold refuge remained 
expression of commitment to Buddhism. It was some time latcr that



the refuge in the Three Treasures came into use.2j In some cases reflige 

in the Buddha alone was stressed: “Those who take refuge in lhe Buddha 

will not procecd to lhe evil realms falter death] .’，26

On what then did Gotama rely? He had categorically denied the au- 

ihority of the Vedas. To depend on nothing, to honor and rcspect nothing, 

though, is to be isolated. One becomes anxious and feels helpless. There

fore the Buddha, after mature deliberation, realized: “What I must depend 

upon is the Dhamma.” This process is apparent in the scction of the 

Samyutta-jfikdya titled “Holding in Reverence,” which 1 discuss later. Of 

the Three Treasures, the Buddha, the Dhamma, and lhe Sangha, the 

Dhamma is the fundamental one.

Expressions of faith in an objcct of veneration appear in writings from 

the time of the Rg Veda. There the water deity Sarasvatl is addressed in 

the following way: “Wc would approach [your] haven [upa stheyama 

saranam] as if [entering] the shade of. a tree” (VH, 95, 5). With a slight 

alteration, the verb used is the same as in the Buddhist declaration “I go 

to the Buddha for refuge'5 (Buddharn saranam gacchami).

The Sanskrit CatusparisaLmtra. the l ibetan Vinaya, and the Chinese trans

lation of the Sanghabhedavastu, Lhe P’i-nai-yeh p，(卜seng-shih，state that the above 

event occurred prior to the enlightenment. The Wu-fen-lii also records that 

female followers made an appearance:

The Buddha . . . arrived in the village of Sena in Uruvela, intending to 

enter the village and seek alms. He went from house to house and 

camc to the house of the Brahmin Senani, where he stood silently out

side the gate. HLs daughter, Sujata, recognizing the Buddha’s great 

excellence and majesty, went out and took his bowl and piled it high 

with fine food. This she offered to the Blessed One. \Vlien the Buddha 

had taken the food，he said to her: “You should take refuge in the 

Buddha and the Dharma♦” And so [she] took the twofold refuge. Of 

women, Sujata was the first to accept the twofold refuge and become a 

lay follower [ufiasika].

When the Buddha had finished eating, he returned to the bodhi tree 

and spent seven days seated cross-legged in samadki, revelling in the 

delights of liberation. Al the end of those seven days he arose from his 

samadhi, put on his robe and took up his bowl, and returned to that 

house. Sena offered him food and took the twofold refuge . . .  in the 

same way as related above. Later lhe Buddha returned to that house, 

where [Sena'sJ wife saw him and offered him food and took the



twofold refuge … in the same way as related above. The Buddlia later 

returned again to that house, where the four sisters saw him, offered 

him food, and took the twofold refuge . . .  in the same way as related 

above. When the Buddha had finished eating, he returned to the bodhi 

tree and spent seven days seated in samadhi. He arose and went in the 

direction of the ajapala tree. On the way he saw a woman churning 

whey to make cheese. When he sought alms, the woman took his bowl 

and filled il full of whey and offered it to him, and she [also] took lhe 

twofold refuge … in lhe same way as related above.27

This is related as happening after the enlightenment. The Ssu-fen-lii rccords 

it as occurring after the enlightenment and before the meeting with 

Mucilinda.28
It is extremely significant that lay followers appeared to Gotama before 

he acceptcd ordained disciplcs. Even without a single disciple, a religious 

practitioner could lead a religious life. But without lay followers he could 

not survive, for he had separated himself from all means of support. Such 

links of dependence on society are shown clearly in the legends of lhe lay 

followers’ refuge in the Buddha.

Until then Gotama had spent his time delighting in the joys of his 

enlightenment. Ixitcr scholars called this slate the iCsamadhi of sclf-enjoyment 

in die delighLs of enlightenmem.”

HESITATION TO TEACH AND BRAHMAN ENCOURAGEMENT

According to the Vinaya, after seven days Gotarna left tlie rajayatana tree 

and returned to the ajapala tree, where he entered into meditation. Further, 

according to the Vinaya and the sulras, soon after his enlightenment 

Gotama hesitated to teach his realization to others and decided to do so 

at Brahma\s urging.29 The prose description of this event in the Vinaya Ls 
clearly a later addition, but the verse scction is considerably older. The 

underlined portions of the passages quoted below appear in both the 

Sanskrit Catusparisatmtra and the Tibetan Vinaya?̂  The equivalent section 
in the P'i-nai-yeh p’o'seng-shih is virtually identical.31

SAM nrrrA-NiKA ya, ArAoiNAAf1 
At that time the Venerable Master was staying at Uruvela on the banks 

of the Neranjara River at die foot of tlie ajapala tree, having just 
attained enlightenment.33



V lnata, “M ahavagga ,” I, 5, 1-13 

I  hcn after seven days the Blessed One arose from his meditation and 

went from the foot of the rajdyatana tree to the ajapala tree. He was at 

the foot of the ajapala tree.

COMMON TO BOTH TKXTS 

At that time the Venerable Master was meditating alone, and there 

arose in his mind the thought, “I have penetrated this Truth, which is 

profound, difficult to pcrccive, difficult to understand, peaceful, sublime, 

beyond reasoning, subtle, intelligible only to the wise.34 The people of 

the world, however, arc given to attachment，arc sunk in their attach

ment, delight in attachment,3*1 To such people who are given to attach

ment, who are sunk in their attachment, and who delight in attach

ment, that that exists becausc of this, that is, the doctrinc of dependent 

origination, is difficult to perceive.̂ 6 Also difficult for them to perceive 

is the doctrinc of the quietening of the activities of form, the renuncia

tion of all attachments, the destruction of craving and the renunciation 

of greed, extinction, and nibbana^1 Even were I to teach the Dhamma, 

others might not understand, and this would be a weariness and an 

unhappiness to me.，，

Then there arose in the mind of the Venerable Master wonderful 

verses never heard before.38

“That enlightenment which I have attained through many 

hardships 

Should I now tcach to others?39 

Those who hold fast to greed and haired 

Cannot easily understand this Truth.40 

Against the common stream,

Subtle, profound, fine，and difficult to perceivc,

It cannot be seen41 by those 

Who are last in desire, cloaked in darkness.’’42 

While the Venerable Master was thus pondering, his heart was inclined 

to do nothing and he had no thought of teaching the Dhamma.43

A reluctance to tcach others is the, attitude of most hermits and ascetics. 

Gotama，Lhough, was impelled to lay aside that habit. The compulsion to 

Leach has been explained in terms of ihc encouragement of Brahma, 

regarded by people then as the greatest of the deities. That this deity was



brought into the legend may also display a wish to assert Buddhism’s 

authority.

|usi then Brahma, the lord of the world, becoming aware of the thoughts 

of the Venerable Master, thought: “Alas, the world will perish. Alas、the 

world will be destroyed, for in the heart of him who has perfected his 

practice, of the one worthy of veneration, of the truly enlightened one 

there is an inclination to do nothing and there is no thought of teach- 

ins; the Dhamma.” Then Brahma，the lord of the world, as a strong 

man strctches out a bent arm or bends an outstrctchcd arm, vanished 

from lhe Brahma world and appeared before the Blessed One.

Brahma, the lord of the world, draped his upper robe over his [left] 

shoulder and, bending his right knee to the ground, bowed toward the 

Venerable Master, the palms of his hands logeiher, and said: tcVcncr- 

able One, let the Venerable Master teach the Dhamma, let the Blessed 

One tcach the Dhamma. There are in this world those who from birth 

have few deiilemenis. IF they do not hear the Dhamma, they will fall 

into adverse realms. [Tf they hear itl they will attain realization of the 

Truth.”

Having thus spoken, Brahma, the lord of the world, said:

“In the past an impure teaching appeared in Magadha, taught 

by defiled people.44

Throw open the gateway to deathlessness, I implore you，45 

And let them hear the Dhamma realized by him who is free 

from impurity.16 

As a man standing on a crag al a mountaintop can look down 

on the people all around,

Climb, you whose eyes see in every direction, the high towers of 
Truth,

And bend your gaze, you who have freed yourself from suffering, 

On those oppressed by birth and old age and lost in suffering.，，47

rpe Buddha thus experienced a turning point in his ideas, away from 

spiritual peace on a personal level toward the action of liberating other 
living beings.

Vlnaya
Arise, hero, conqueror, head of the caravan, you who are free from



debt，and go and walk the world.48 Teach the Dhamma, Blessed One. 

There will be people who will attain [the Truth]

When Brahma, the lord of the world, had thus spoken, the Blessed 

One addressed him: “The following thought, Brahma, has occurred to 

me: ‘I have penetrated this Tniih, which is profound, difficult to per- 

ceivc, difficult to understand, peaceful, sublime, beyond reasoning, 

subtle, intelligible only to the wise . . . a weariness and an unhappiness 

to me.，And, Brahma, there arose in my mind wonderful verses never 

heard before: \ . It cannot be seen by those who are lost in desire,

cloaked in darkness.，When，Brahma, I pondered in this way, my heart 

was inclined to do nothing and I had no thought of teaching the 

Dhamma.”

A second time Brahma, the lord of the world, said: “Venerable One, 

let the Venerable Master tcach the Dhamma. . . . They will attain real

ization of the Truth.，’ A second time the Blessed One said to Brahma, 

the lord of the world: “1'he following thought, Brahma, has occurred 

to me: 'I have penetrated this Iruth, which is profound, . . . my heart 

was inclined to do nothing arid I had no thought of teaching the 

Dhamma.” A third time Brahma, the lord of the world, said: ccVener- 

able One, let the Venerable Master teach the Dhamma. . . . They will 

attain realization of lhe Truth.”

COMMON TO BOTH TEXTS 

Then the Venerable Master, understanding Brahma’s entreaty, looked 

out with the eye of an enlightened one over all the world, full of com

passion for all living beings.50 Having bent his gaze on the world with 

the eye of an enlightened one, the Venerable Master saw in the world 

those who werc scarcely defiled and those who were greatly defiled; 

those who werc of sharp spiritual disposition and those who were of 

blunt spiritual disposition; those beautiful in form and those ugly in 

form; and those、easy to teach and those difficult to teach; some of 

whom lived knowing f ear of future existences and sin.51 As in a pond of 

blue lotuses, red lotuses, or white lotuses some blue lotuses, red lotuses, 

or white lotuses sprout in the water, grow in the water, and do not emerge 

from the water's surface but thrive under the water; some blue lotuses, 

red lotuses，or white lotuses sprout in the water, grow in the water, and 

reach the water’s suriacc; and some blue lotuses, red lotuses, or white 
lotuses sprout iii tlie water, grow in the water, and emerge from tlie



water’s surface and arc not soiled by the water; in the same way the 

Venerable Master, having bent his gaze on the world wilh the eye of an 

enlightened one, saw in lhe world those who were scarcely defiled and 

those who were greatly defiled; those who were of sharp spiritual dis

position and those who were of blunt spiritual disposition; those beau

tiful in form and those ugly in form; and those easy to teach and those 

difficult to teach; some of whom lived knowing fear of future existences 

and sin. When he had thus seen them, he addressed Brahma, lhe lord 

of the world，in verse:
“The gateway of ambrosia [dealhlessness] is thrown open for 

those who have ears to hear,2 

Let [them] abandon their [other] faiths.33 

Foreseeing hurt, Brahma, 1 have not taught people 

The exquisite and cxcclleni Truth.”51 

Then Brahma, the lord of the world, thinking, “I have crcated the 

opportunity for the teachings to be taught by lhe Blessed One,55 bowed 

to the Venerable Master and passing round him by the right, vanished 

from that place.55

Iii this legend the main point is not the Buddha’s hesitation. If it were, 

anybody, not specifically Brahma, would suffice Lo encourage him to 

tcach. Thai it was Brahma, the highest deity in the Indian pantheon, who 

encouraged the Buddha gave authority to his decision to preach. Unlike 

in many oilier other world religions, the Buddha was not ordered by a 

supreme deity. Nothing existed that could issue commands to the Buddha, 

a perfected human being. The decision had Lo be his own. The dialogue 

suggests that Gotama hesitated over whether he should teach but realized 

that his enlightenment would not be pcrfcctcd unless he taught it. In 

other words, an enlightenment isolated from people, abstract and floating 
in limbo, is meaningless.

It is dear，though, from the dialogue with Brahma that early Buddhists 

had no awareness that Buddhism should be considered a world religion. 

Brahma lamented the present situation, saying, “In the past an impure 

teaching appeared in Magadha, taught by defiled people.” This “impure 
teaching” (dhammo asuddho) was probably ancient Brahmanic ritual and 

Ae ascetic: practices popular at lhe time. The words “Throw open the 

gateway to deathlessncss, I implore you, and let them hear the Dhamma 
realized by him who is Iree from impurity” were directly aimed at a spirit-



ual revolution in Magadha. Buddhism did not support differentiation and 

discrimination among countries or peoples, however, and so eventually 

bccame a world religion.

This legend is predicated on the conviction that though the truth the 

Buddha realized is profound, it must be taught. True religious training is 

not manifested in a person removed from human socicty but in contacts 

with others and in social relationships. This is expressed in archaic, mythic 

terms, but it stands up to rigorous logical analysis. Later Buddhists looked 

on Gotama’s enlightenment as intended to benefit others: “Surely it was 

for the benefit of ihose bhikkhus and bhikkhunis who saw that it Ls destined 

[to attain lhe supreme stage] that the sage [muni; the Buddha] attained 

enlightenment.，，56 The Buddha also taught the Four Noble Truths out of 

compassion for living beings.57

In what is probably an older text than those previously quoted, the 

leading role is reversed; Mara tries to prevent the Buddha from thinking 

about teaching, and it is the Buddha who declares himself' ready to 

teach.18 In another iradition Mara attempts to stop him from teaching 

and rccommcnds he enter nirvana.59 This is transmitted as a recollection 

by the Buddha in his later years to Ananda:

On a ccrlain occasion, I was staying at Uruvela on the banks of the 

Neranjara River, underneath the ajapala tree. At that time Mara, the 

Evil One, approached me, and having approached stood to one side 

and said: “Venerable One，may the Venerable Master now attain final 

nibbana. May the Blessed One now attain final nibbana. Now is the time 

for the Venerable Master’s final nibbdna•” When he had thus spoken, I 

said to Mara, the Evil One: “Evil One, I will not enter final nibbana 

until the bhikkhus who arc my disciples are set on lheir coursc, trained, 

experienced, learned, proiectors oi. lhe teachings, practitioners of the 

teachings, and will pass on what they have heard from Lheir teacher, 

expound it, teach it, establish it, elucidate it, explain it, analyze it, 

make it dear, and until they are able in accordance with die Dhamma 

to rel'ute what should be refuted, however much they are reproached 

by others, and explain the teachings by means of wondrous powers. 

[The same is then repeated for bhikkhunis, male lay followers，and female 

lay followers.J Evil One, I will not enter final nibbana until this pure 

practicc of mine is flourishing, is grown, is widespread, and is known 

by many, widely practiced, and proclaimed to many people.”



In this pronouncement from his later years, Gotama has achieved his 

purpose and is ready to follow Mara’s urging and enter nirvana. If we 

look for the historical basis for this episode, we can perhaps say that 

Gotama felt a conflict between his preference for the secluded life of a 

solitary religious practitioner and his inclination to teach for the sake of 

others. Eventually the inclination to teach won out. This legend tells us 

two things. First, even an enlightened person can suffer delusions. Even 

after enlightenment a person is constantly faced with the need to make 

decisions. Second, some kind of incident necessitating a decision occurrcd 

before the Buddha started to teach.

According lo other traditions Gotama was already thinking about 

social and ethical questions. An example in the Samyutta-Mkaya titled 

“Holding in Revcrence” relates such an episode:60

Thus have I heard. The Venerable Master was once staying at 

Uni vela, on the banks of the Neranjara River, beneath the ajapala tree. 

He had just altained enlightenment.61 At that time the Venerable 

Master was meditating alone, and there arose in his mind the thought: 

“It is bitter to live, neither paying respect nor giving obedience to any

one. What kind of samana, what kind of Brahmin, should I live under, 

paying him respect and giving him obediencc?”

The enlightened Gotama was uneasy, lonely，and confused. This is an 

important point: even an enlightened person can be confused. In other 

words, enlightenment can exisL within confusion (delusion).

Then the Venerable Master thought: “If I had not yet pcri'ected the 

moral code, I should, in order to perfect it, pay respect, give obedience 

to, and live under a samana or a Brahmin. But I do not see in any of the 

worlds of dam，Maras, or Brahmas any being，whether samanâ  Brahmin， 

^evas or human, to whom I should pay respect and give obedicncc, and 

whom I should live under, for there are no samanas or Brahmins who 

arc more accomplished in the moral code than T am.

“ITI had not yet perfected meditation, I should, in order to pcrfect it, 

pay respect, give obcdience to, and live under a samana or a Brahmin.. . .  

“If I had not yet perfected insight, I should, in order to pcrfect i t . • • 

If I had not yet perfected liberation, I should, in order to perfect i t . • • 
‘If I had not yet perfected the wisdom and insight to ascertain my



liberation, I should, in order to perfect il, pay respect, give obedience 

to, and live under a samana or a Brahmin. But I do not see in any of the 

worlds of devas，Maras, or Brahmas any being, whether samana, Brah

min, deva, or human, to whom I should pay respect and give obedi

ence, and whom I should live under, for there are no samanas or 

Brahmins who are more accomplished in the wisdom and insight to 

ascxTtain my liberation lhan I am.

“I have been enlightened to this Dhamma. What if I were to pay 

respect, give obcdience to, and live under the Dhamma?”

Just then Brahma, the lord of the world, becoming aware of the 

thoughts of the Venerable Master, as a strong man stretches out a bent 

arm or bends an outstretched arm, vanished from the Brahma world 

and appeared before the Venerable Master.

Brahma, the lord of the world, draped his upper robe over his [left] 

shoulder, bowed toward the Venerable Master, the palms of his hands 

together, and said: “Even so, Venerable Master. Even so, Blessed One. 

Venerable One, in times past arahants, buddhas, and venerable masters 

have all paid respect, given obcdience to, and lived under the Dhamma. 

Again, in times to comc arahants, buddhas, and venerable masters will 

all pay respect, give obedience to, and live under the Dhamma. Now, 

in lhe present time, let the Arahant and Buddha, the Venerable Master, 

pay respect, give obcdiencc to, and live under the Dhamma.”

Having spoken thus, Brahma, the lord of the world, said: “Those 

who were correctly enlightened in the past, those who will become 

buddhas in the future, and he who is correctly enlightened now，he 

who will rid living beings of their sorrows, all have paid rcspect, pay 

respect, or will pay respect to the True Dhamma. This is the law of all 

buddhas. All those who would become as such, who would become 

great, pay rcspect to the True Dhamma, remembering the teachings of 

the buddhas•順

Thus from the time Colama attained enlightenment and dwelt in the joy 

of his meditation, he was never a hermit.

The Nidanakathd relates the same episode briefly:

Then the Perfectly Enlightened One rose up from there and returned 

to the ajapala tree and sal down at its foot. As soon as he had sat down, 

reflecting on die profundity of the Truth he had attained, there arose 

iii his mind，as had arisen in the minds of. all the buddhas before when 
they had realized they had altained the Truth, [tlie tlioughlj that he



did not wish to teach for the sake of others. Then Brahma, the lord of 

the world, thought: “Alas，the world Ls lost, the world is lost，’，and went 

to where the Master was, taking with him Sakka, Suyama, Santusita, 

Sunimmita, [Paraiiimmita-]vasavatti, and Mahabrahma in ten thou

sand great world systems. He urged [the Buddha] in such ways as these 

to preach: “Venerable Master, let the Blessed One teach! Venerable 

Master, let the Blessed One teach!”

The Master granted his request.63

Brahma’s lament for ihe future of the world may rcflcct Gotama's own 

acute feelings. Even today, we are inclined to look at the condition of soci

ety and leel that the end of the world must be near. Gotama, his body 

weakened from his ascetic practices, was susceptible to hallucinations, 

and perhaps he personified his concern as BrahmaJs voice. In India at 

that time it was rare for religious tcachers to instruct the people at large. 

Philosophers in the Upanisads are depleted as teaching only a limited 

group of students: their own children or perhaps people with high 

qualifications.64 It was Gotama who broke down such customary restric

tions on teaching; to do so, however, required resolution and courage, 

which he may have gained by means of such psychological phenomena as 

quelling Maia and hearing Bralima5s encouragement.

It is said that these incidents, recounted in the Vinaya, occurrcd within 

the first live weeks of the enlightenment. It is an open question whether 

Gotama actually moved physically from place to place during that time 

and whether the events occurred at all. I have used the Vinaya account 

bccause it is easy to understand.

T he M eet in g  w ith  U paka o f  th e  A j iv ik a  S ect

Gotama did nol set out immc'diately to leach all people. First he had to 

approach Lhe dost! companions he could trust and win their approval. 

The Anyapariyesana-sutta detailed his actions at that time as recollcctions 

f10 shared with the bhikkhus.̂  The underlining indicates wording virtually 
identical to thal in the Sanskrit Catusparisatsutra.

么t that time it occurred lo me: “To whom should 1 first teach the 

Djiamma? Who will speedily understand this teaching?” Then it oo 
SEEcd to me, bhikkhus: “In truth this Alara Kalama Ls intelligent, experi
enced, and wise, and he has long been free: from the defilements, I will



leach the Dhamma first lo Alara Kalama. He will speedily understand 

this teaching.”

Gotama first thought of people with whom he had had contacts in the 

past to be the initial recipients of his enlightenment. Alara Kalama and 

the next person to be mentioned, Uddaka Ramaputta，had been Gotama’s 

teacliers.bb

Then a ccrtain deity approached me and said: “Sage，seven days have 

passed sincc Alara Kalama died.” And so knowledge and insight arose 

within me that seven days had passed sincc Alara Kalama died. And 

then it occurred to me: “Truly Alara Kalama was a person of innate 

greatness. If he had heard this Dhamma, he would speedily have 

understood it.”

At that time it again occurrcd to me, bhikkhus: “To whom should I 

first tcach the Dhamma? Who will speedily understand this teaching?” 

Then it occurred to me，bhikkhus: “In truth this Uddaka Ramaputta is 

intelligent, experienced, and wise，and he has long been free from the 

delilements. 1 will teach the Dhamma first to Uddaka Ramaputta. He 

will speedily understand this teaching.”

Then, bhikkhus，a certain deity approachcd me and said: “Sage’ 

Uddaka Ramaputta died last night.” And so knowledge and insight 

arose within me that Uddaka Ramaputta had died the previous 

night.67 And then it occurred to me, bhikkhus: “Truly Uddaka Ramaputta 

was a person of innate greatness. If he had heard ihis Dhamma, he 

would speedily have understood it.”

No doubt the two had indeed died during Gotama’s seven years of ascctic 

practice, but the sutra says “seven days ago” and “last night” to give the 

impression that little time had passed.

Then it again occurred to me，bhikkhus: “To whom should T first tcach 

the Dhamma? Who will speedily understand this teaching?” Then it 

occurred to me, bhikkhus: “When 1 was undergoing religious training, 

the group of five bhikkhus that attended me was of great benefit. I will 

teach the Dhamma first to the group of five bhikkhus:. Then it occurrcd 

to me, bhikkhus: “But where is the group of five bhikkhus now?” Then, 
bhikkhus, with deva sight, pure and surpassing that of human beings, I 

saw that the group oi* live bhikkhus was staving at Deer Park, the place



where rishis dwell, at Baranasi [VaranasiJ.68 Then, having stayed at 

Uruvela the time I had wanted to stay, I set out to travel to Baranasl.>?69

Sakyamuni began walking toward Varanasi.70 On the way he met an 

Ajlvika named Upaka.71 The teachings of the Ajlvikas were as popular as 

those of Buddhism and Jainism down to the time of Asoka. A follower of 

GosaJa, their leader at the time of the Buddha, describes their teachings 

as follows: “Through asceticism and renouncing all evil he controls him

self well, he has abandoned disputes with people, he has renounced sin, 

he is equitable, and he speaks the truth. He commits no such evil.，，72 The 

Ajlvikas seem to have followed ascetic practices assiduously. They were 

also exponents of an extreme form of determinism:

Makkhali Gosala said: “Concerning the defilement of living beings, 

tliere is no cause，proximate or secondary. Living beings become defiled 

without causc，proximite or secondary. Concerning the purification of 

living beings，there is no causc, proximate or secondary. Living beings 

becomc purified without cause, proximite or secondary. The attain

ment of any given condition depends neither on their own acts，nor on 

the acts of others，nor on tlie acts of human beings. Power does not 

exist, volition does not exist, human power does not exist，human 

effort does not exist. All who exist, all living things, all beings [pro

duced from eggs or in the womb]，all who have life, are without domi

nating force, without power, and without volition. They are dominated 

by fate and position and nature; they experience pain or ease accord

ing to which of the six classes they belong to. There are 1,400,000 

kinds of birth, six thousand other [kinds of birth], and six hundred 

other [kinds of birth]; there are five hundred kinds of karma, five kinds 

of karma, three kinds of karma, one kind of karma, and half a karma; 

there are sixty-two ways, sixty-two intermediate kalpas, six classes [of 

human beings], eight stages as a human being，forty-nine hundred ways 

of life，forty-nine hundred kinds of wandering mendicants, forty-nine 

hundred regions where nagas dwell, two thousand faculties, three thou

sand hells, thirty-six places where dust gathers, seven kinds of con

scious gestation, seven kinds of unconscious gestation, seven kinds of 

gestation without joints, seven sorts of gods, and of human beings, and 

of devils，and of great lakes, and seven mountains, seven hundred 

mountains，seven precipices, seven hundred precipices, seven dreams, 

如d seven hundred dreams. There are 8,400,000 great kalpas，7' within



which the wise and the foolish pass in transmigration, perhaps at last 

making an end of suffering. During this lime there is no [realization of 

the hope that] lby these precepts, by these vows, by this ascctic: train

ing, by this pure practice, 1 will make the immature fruit mature or I 

will gradually get rid of the karma already matured.9 The suffering and 

pleasure measured out with a measure do not reach an end in the 

course of transmigration. There is no enlargement and no abatement, 

no increase and no decrease. Just as when a ball of string when unwound 

will unwind to the end and no more, so the wise and foolish both travel 

through transmigration until they come to an end of their suffering.”

In this way did Makkhali Gosala, when asked about the fruits and 

rewards experienced now in the life of a religious practitioner, explain 

his [theory of] purification through transmigration.74

It is strange Lo read of determinists undertaking ascetic practicc, but per

haps they wanted to purify themselves to facilitate the end of birth and 

dcalh.

In the Ariyapariyesana-sutta the Buddha relates how he met the Ajlvika 

Upaka.

Bhikkhus，the Ajivika Upaka saw me as I was walking along lhe high

way between Gaya and the bodhi tree.75 Having seen me, he said: 

“Venerable One, your various faculties are pure and your complexion 

is clear and immaculate. Venerable One, what do you seek in leaving 

the world? Who is your teacher? Whose teachings do you profess?” At 

this 1 replied to the Ajivika Upaka in verse:

“Victor am I over all, and omniscient.

In all things I am free from defilement,

I have abandoned everything and have bccomc liberated, free 

f rom craving.

Since I myself have gained knowledge, whom should 1 seek「as 

a teacher 1?

“For me there is no tcacher;

There is none like me.

In this world, including all ils deities,

There is none who can rival me.

“It is 1 who in this world am worthy of veneration,

I am the supreme tcacher;



1 alone am the perfectly enlighlened,

I am purified and have attained tranquillity.

“In order to turn the wheel of the Dhainma 

I am going to KasI fVSx îasI].

In the blinded world 

T will beat the drum of dcathlessness,??76

[Upaka said:] “Then，Venerable One, according to what you claim, 

should you be an unlimited victor?”

[I replied:]

“Those who have destroyed the defilement 

Are like me victors.

I have conquered that which is evil,

And so, Upaka, 1 am the victor•”

When this had been said, bhikkhus, the Ajlvika Upaka said, shaking his 

head: “It may be so, Venerable One,” and went off, taking a side road.77

Gotama, in saying that he himself has gained knowledge, turns away 

from religious tradition and custom as typified by the Ajivikas and ex

presses his determination to Lake the Truth to all people. That is why he 

says he has no teacher. His determination reminds us of the sayings of 

later Ch5an (Zen) priests in China. Another aspect of this episode is that 

Gotama failed to convince a follower of another sect. Upaka’s final words 

to Goiama appear to be faintly ironic, and he certainly fled from the 

Buddha. The description of Upaka shaking his head reflects a custom still 

prevalent in India, where the head is shaken slightly lo indicate lukewarm 

approval or ambivalence. People from other cultures Lend to misinterpret 

this head shaking as negative, but strong disagreement is shown by a vig
orous shake of the head.

It is extremely interesting to note that Gotama initially met with fail- 

ye. The teachings of the Ajivikas and of Gotama were quite incompat

ible. Later Buddhists considered this to be an important episode in the 

Buddha’s life, and there is a legend that Asoka commemorated the placc 
where Gotama encountered Upaka.78

rhe events surrounding the Buddha’s departure to teach in Varanasi 
吻  also described in the Mdanakatha:



Considering, “To whom should I first explain my teachings?” he ini

tially thought: uAlara is a wise one who will quickly comprehend 

them.” On further reflection, though, he pcrccivcd tliat he had died 

seven days earlier, so he fixed his thoughts on Uddaka. However, he 

perceived that he had died the previous night. Then he thought of his 

live companions: “There arc five companions, the bhikkhus who served 

me so well.” Considering, “Where are they dwelling?” he perceived: 

“They are at Deer Park in Barapasi.” Then he thought, “There I will 

go and turn the wheel of the Dhamma.” For several days he sought 

alms in the area around the bodhi tree, intending to leave for Baranasi 

on the day of the full moon in the month of Asala. Early in the morn

ing of the fourteenth day, just as dawn was breaking, he took up his 

robe and his bowl and set out on his journey of eighteen yojanas. On 

the way he met an Ajivika callcd Upaka and announced to him that he 

had become a Buddha. On the evening of the same day he arrived at 

Isipatana [outside Baranasi] •

fhe episode concerning Upaka is mentioned only briefly.79 A later com

mentary says that Upaka later went to the country of Vanga, married, 

and had a child. Unable to stand the violence of his wife, Capa, he went in 

search of the Buddha to be liberated by the ccunlimited victor15 (anantajina). 

Eventually he became the Buddha's disciple and attained enlightenment.80

C ro ss in g  th e  G an ges

Gotama passed through several villages on the way to Varanasi. Wher

ever he went “dckrs and householders camc offering food and drink.，，8i 

This was the way in which lay people treated religious practitioners at the 

time. Eventually he came Lo the banks of the Ganges, then at the height 

of its flow. Crossing large rivers like the Ganges was one of the major 

difficulties that travelers faced.92 “Gotama, wanting to cross the river, said 

lo the ferryman: ‘I want to cross the river/ The ferryman replied: CI will 

take you across if you give me money/ Gotama replied: ‘I have no 

money，’ and the ferryman responded: ‘If you have no money 1 will not 

take you across.，Then it is said that Sakyamuni leapt into the sky and so 

reached the other side.”
This episode comes from a later biography of the Buddha.83 So graphic 

is the description that it strongly suggests historical fact. What is the



meaning, though, of the Buddha’s employing supernatural power to fly 

across the river? Undoubtedly a lay person paid the Buddha，s ferry fee, or 

he boarded anyway and was ultimately allowed to cross free. I am in

clined to think the latter, for if someone had paid, the biographies of the 

Buddha would have emphasized it. Boarding without paying may seem 

reprehensible today, but Buddhist monks in South Asia would think little 

of it. In the countries of South Asia Buddhist monks arc allowed to travel 

free, as are distinguished monks in Myanmar. Monks in these countries are 

therefore apt to be somewhat brazen and earn the dislike of people from 

other countries. The Laws of Mam states: “Women in the second month 

of pregnancy or later, pilgrims, forest hermits, and Brahmins who are stu

dents of the Vedas should not be made to pay tolls at landing stages.”84 A 

similar way of thinking is apparent in some industrialized countries; in 

the United States, for example, members of the clergy receive discounts on 

transportation. There are no such privileges in Japan or in Communist 

countries.

The ferryman in the preceding account opposed privileges being given 

to people of religion even though the prevailing attitude, as the Buddha 

and those around him well knew, was that religious practitioners should 

not handle money and therefore it was wrong to demand payment from 

them.H5 This minor episode thus reveals an important issue in intellectual 

history.

T h e F irst D isco u rse

WHAT THE BUDDHA TAUGHT

The second most important event in Gotama’s life was his first discourse, 

<rlurnmg the Wheel of the Dhamina,,,y6 delivered in Deer Park (Miga- 

daya),87 which was situated in Sarnath, on the outskirts of Varanasi.88 It is 

some 200 kilometers from (Jaya to Varanasi as the crow flies, and by road 

ĥc distance would have been closer to 300 kilometers. Even today on the 

irnproved road，it is about 250 kilometers. The express train takes close to 

four* hours. It would take at least ten days to walk, not including rest time. 

What persuaded Gotama to undertake such a long journey?

It is no coincidence that Gotama gave his first discourse on the out- 
skirt，of Varanasi, the cultural ccnter of Brahmanism. It has been a sacred 

religious site since ancient times despite the fact that its name hardly



appears in lhe Vedas, which is not surprising in view of the fact that they 

were composed mainly in the upper Ganges area. Buddhist scriptures 

prove that even in the earliest period of Buddhism Varanasi had consider

able religious significance. Many legends relate that Gotama undertook 

the long journey to that city to meet his five former companions, who 

were staying at Deer Park.

For the Buddha to go to Varanasi to expound his ideas was something 

like a modern scholar presenting a new theory at a national conference. 

Deer Park was called “the gathering placc of hermits”； in other words, it 

was a meeting place for religious practitioners. That Gotama began his 

teaching by speaking not to people in his immediate vicinity but to his 

former companions, themselves ascetics, indicates that Buddhism was not 

originally an open religion that appealed suddenly and directly to ordi

nary people but a teaching that developed gradually among specific 

ascetics. Here is a passage in the Ariyapariyesana-sutla presented as a recol

lection of the Buddha (underlining indicates wording virtually identical to 

that in Lhe Sanskrit CaluspamaLsutrd)\m

Then, walking from placc to place in turn, I arrived at the placc where 

the group of five bhikkhus was, at Deer Park, the gathering place of her- 

mits,*K) Baranasi. Bhikkhus, the group of five bhikkhus saw me coming in 

the distance. Seeing me, they agreed among themselves, saying, “Sir, 

the samana Gotama is coming. He has becomc extravagant, abandoned 

the struggle, and reverted to abundance. We should not greet him, nor 

should we rise to meet him. Wc should not reccive his robe or his bowl. 

However, we should put forward a seat so lhat he may sit if he wants 

to/5 However, as I approached, the .group of five bhikkhus was not able 

to maintain the agreement. Having approached me, some91 received 

my robe and bowl, some made a seat for me, and some prepared water 

lo wash my feet.92

The Kidanakaiha has a similar description:

丁he five dders, seeing the Tathagata coming from afar, said to one 

another: “Friends，here comes the samana Gotama. He has returned to 

a life of extravagance; he has flesh on his body, his faculties are excel

lent, and he is of golden [complexion]. Let us not greet him, but 

because he is of good family we should offer him a seat. Let us there

fore simply prepare a seat for him.” The Blessed One, through the wis
dom of being able to discern the workings of the minds of all in the



world, including lhe devas, wondered: “What are they thinking?” and he 

knew their thoughts. Then, pouring out his compassion, which encom

passed all devas and human beings, he directed il especially to tliem. 

Ihcy felt ihe Blessed Onc5s compassion, and as the lathagata came 

gradually nearer, they were unable to maintain their resolve and rose 

to greet him, doing all that was proper [when receiving another].9̂

The Mdanakatha does not discuss the credibility of Gotama as a per

fected human being. Î atcr，when the Buddha was generally believed to be 

superhuman, such discussion went to tedious lengths to cause doubts 

about the Buddha’s powers, and it must have been considered a hin

drance to Buddhisi faith. While the Anyapariyesana-sutta merely says: £CWc 

should put forward a seal [for Gotama Buddha]，，，the Nidanakathd says: 

“Let us not greet him, but because he Ls of good family we should offer 

him a scat. Let us therefore simply prepare a seaL for him.”94 Though 

they believed that Gotama had abandoned his vows of asceticism, they 

had to prepare a seat for him because of his social background. Despite 

the fact that they had all renounced the world，they were bound by 

worldly considerations. Here we see the concessions and compromises 

made by religious practitioners in the facc of secular power. This was a 

concern from the very beginning of Buddhism. Another point of interest 

is that the .Nidanakathd stresses the Buddha’s compassion, itself a step in 

the proccss of idealization.

The Ariyapariyesana-sulla continues:

Furthermore they called me by name and addressed me as “sir” [avuso]. 

When this had been said, I spoke thus lo the group of five bhikkhus: 

“Bhikkhus、do not address a tathagata by his name or by the epithet 

avuso. The lathagata is one worthy of venieralion，the fully enlightened 

one_ Give ear, bhikkhus. The deathless has been altained. I will instruct, 

I will teach the Dhamma. If you follow what you are taught, you will 

yourselves, before long in this world, know, verify, and abide in the 

supreme goal of the practice of purity, which is the purpose for which 

people of good family rightly leave their homes to become homeless 
religious practitioners.

The Mdanakatha deals only briefly with this section:

However, they did not know that he had become enlightened, and they 

addressed him merely as “Gotama” or “friend.” Then the Blessed One 

announced to them that he was a buddha, saying, “Bhikkhus, do not



address a tathagata by name or as ‘friend.’ Bhikkhus, I am a tathagata, a 

perfectly enlightened one.，，95

The Ariyapariyesana-sutta then says:

When I had announced this, bhikkhus, the group of five bhikkhus said to 

me: “Venerable Gotama, you did not attain this superhuman, perfected, 

noble, and special wisdom and insight through this action, this prac

tice, these austerities. How then have you now been able to attain this 

superhuman, perfected, ariyan, and special wisdom and insight when 

you have become extravagant，abandoned the struggle, and reverted to 

abundance?，，

When this had been said, bhikkhus, I said to the group of five bhikkhus: 

“Bhikkhus, a perfected one [a tathagata】 is not extravagant, has not aban

doned the struggle, and has not reverted to extravagance. A tathagata, 

bhikkhus，is a person Lo be venerated, a perfectly enlightened one. Give 

ear. The deathless has been attained. I will instruct, I will tcach the 

Dhamma. If you follow what you are taught, you will yourselves, before 

long in this world, know, verify, and abide in the supreme goal of the 

practicc of purity, which is the purpose for which people of good family 

rightly leave their homes to becomc homeless religious practitioners.55

The Pali text says that the five bhikkhus again directed the same accusa- 

Lion at Gotama, and he again made the same answer. They then repeated 

the accusation a third time.

When this had been said, bhikkhus，I said to the group of five bhikkhus: 

“Bhikkhus, do you remember that I have ever spoken in the past in this 

way?，，[The group of five bhikkhus said:] “No，Venerable One.，，[I said:] 

“Bhikkhus, one who has perfected his training is a person worthy of ven

eration, a fully enlightened one. (Jive car. The deathless has been 

attained. I will instruct, I will teach the Dhamma. If you follow what 

you arc taught, you will yourselves, before long in this world, know, 

verify, and abide in the supreme goal of the practicc of purity, which is 

the purpose for which people of good family rightly leave their homes 

to become homeless religious practitioners.

Later additions can easily be dLscerncd in the above passage. Gotama 

is described as saying, “Do not address a tathagata by his name or by the 
epithet dvuso:. In ancient verses，however, lhe Buddha’s disciples address 

him as “Gotama” and people seeking Sakyamuni，s instruction call him



mama (“you”).97 It is difficult to imagine that Gotama himself was so 

proud as to reject Indian usage in this matter. This scction is obviously an 

addition from a later time when people had begun to deify Gotama.

This description of Gotama?s arrival in Varanasi and the manner in 

which his former companions greeted him is virtually identical in the Pali 

scriptures and Vinaya and must represent an ancient tradition. After this 

point, however，there is considerable divergence. Gotama first converted 

the five bhikkhus to his way of thinking and thus formed his first “band•” 

The A riyapariyesana-sutta says: “I was able to convince the group of five 

bhikkhus. Wlien I gave instruction to two bhikkhus, three went to seek alms. 

Whatever food the three bhikkhus received in alms, the six of us lived on. 

And then, when I gave instruction to three bhikkhus, two went to seek 

alms. Whatever food the two bhikkhus rcccivcd in alms, the six of us lived 

on.” The early Buddhist bhikkhus lived on the food they received as alms. 

Did Gotama himself go out seeking alms, or did he live on the food the 

bhikkhus offered him from their alms? We know that he sought alms alone 

in Rajagaha, Magadha, prior to his enlightenment (Sn., 408). What hap

pened after he had gathered a large number of disciples around him? 

The Suttanipata relates:

At one time Lhe Blessed One was staying in the Park of Anathapindika 

[feeder of orphans]，the Jeta Grove in Savatthi. Then in the morning 

the Blessed One put on his inner robe, took up his alms bowl and his 

outer robe, and entered Savatthi to seek alms \pindaya pavisi\.

In the morning, the Blessed One put on his inner robe, took up his alms 

bowl and outer robe，and went to where the Brahmin Kasibharadvaja 

[who ploughs a fieldj was at worL At thal time the Brahmin Kasi

bharadvaja was distributing food. Then the Blessed One approached 

the place where the food was being distributed and stood to one side, 

rht! Brahmin Kasibharadvaja saw the Blessed One, standing there to 

receive food \pindaya thitam] .98

Such descriptions show lhat Gotama himself went out to seek alms. 

Provisions mentioned in the verse sections of the Suttanipata are consistent 
with this. By contrast, the Nidanakathd says that after the discourse in Deer 

Park the five bhikkhus took turns going out to seek alms. The Chinese 

translation of the Vinaya agrees." According to these texts Gotama did 

no  ̂seck aims，though this may have been a one-time ocxurrcnce, or the 
w iters may have wanted to differentiate Gotania from the rest of the



bhikkhus. Most Chinese translations of Buddhist scriptures have Gotama 

himself going out to seek alms while he was staying at Deer Park.100 That 

Gotama went out seeking alms just like oilier practitioners indicates that 

he was a bhikkhu like the others. Wc can perhaps interpret lhis as an ex

pression of egalitarianism. Gotama was nol a superman with extrasensory 

powers or the recipient of a divine revelation.

The description of Gotama as “the best of the five” (Sn., 355) indicates 

the form of the early Buddhist community. The Pali Vinaya recounts the 

episode very briefly: “The Blessed One was able to convince the group of 

five bhikkhus.101 Then the group of five bhikkhus again listened to the Blessed 

One, gave car, and aroused their minds to profound knowledge.，’102 Spir

itually, Gotama’s five former companions attained the same stage as he.

The Ariyapariyesana-sutta says: “Then lhe group of five bhikkhus, being thus 

exhorted by me, being thus taught, pcrceiving that they tliemselves were 

liable to birth, knowing the afflictions in what is liable to birth, seeking 

the supreme tranquillity and peace [nibbana] of the unborn, attained the 

supreme tranquilliLy and peace of the unborn.” Other items arc then de

scribed in the same manner. The following condenses these descriptions.

Pcrceiving that Lhey ihemselves were liable to aging, sickness, death, 

grief, and contamination, knowing the afflictions in what is liable to 

aging, sickness, death, grief, and contamination, seeking the supreme 

tranquillity and peacc in what docs not age, does not bccome sick, 

does not die, does not grieve, and is not contaminated, they attained 

the supreme tranquillity and peace of that which docs not age, does 

not become sick, docs not die, docs not grieve, and is not contaminated. 

Thus knowledge and insight arose within them: “Our liberation is un

shakable. This is our last existence. Therefore we will not exist again.”

This text, similar to that in which the Buddha declares his own enlighten

ment, indicates thal the bhikkhus had attained cxacdy the same insight as 

the Buddha had at Uruvela. Thus six people in all had attained the great 

tranquillity and peace of nibbana. There was no difference whatsoever 

between them. The idea that Gotama was a superhuman being whose 

achievement his disciplcs could not possibly emulate was based on later 

imagination and reasoning that distorted historical fact.

Six bhikkhus arc depicted on the pedestal of a Gupta-period statue ol 

the Buddha at Sarnath. Their sigiiilicance is debatable, though tlic Pali 

Vinaya has the following: “Then the Blessed One, getting his food in the 
following way, taught lhe other bhikkhus by discourses concerning the



Dhamma and brought them to realization. The group of six lived on 

what the three bhikkhus received in alms when they went to seek food.，，103 

Traditional commentaries say that “the three bhikkhus” are Kondanna, 

Bhaddiya, and Vappa, and do not accept that Gotama himself went out 

seeking alms. It is strange, however, to think that Goiama and the other 

two bhikkhus did not do anything. We should, rather, understand the above 

passage to mean that three of the six (including Gotama) took turns seek

ing alms. The traditional interpretation no doubt reflects the deification 

of the Buddha over time.

Comparatively elose to Lhe Pali text is Lhe following passage in the Fo- 

pen-hsing-chi-ching: “Within the group, there were three bhiksus who went 

out seeking alms, while two bhiksus received [Sakyamuni5s] instructions. 

Î ater, when the three had returned with food，altogether there were six 

who sal down to cat together.”104 The equivalent passage in the Chung a- 

han-ching says: “In accordance with his wish，he instructed lhe five bhiksus. 

When two were receiving instruction, three went out seeking alms. The 

three brought back enough food to feed six. When three were receiving 

instruction, two went out seeking alms. The two brought back enough 

food to feed six.55105 rFhe Ssu-fen-lii says:

Bhaddiya and Vappa, the two, came forward and said to the Buddha: 

“Wc would like to go into BaranasI and seek alms.” The Buddha said: 

“Do as you wish.” Then the Venerable Bhaddiya and the other imme

diately rose from tlieir seats and bowed down at the Buddha’s feet. 

Having done so, they put on their robes, Look up their bowls, and en

tered Baranasi to seek alms. Then the Blessed One gave instruction to 

the three. The two went seeking alms, and the food they received was 

enough to feed all six. When the Blessed One gave instruction to the 

two of the five, three went out seeking alms, and the food they received 

was enough to feed all six.106

There were now six arhats. The Tseng-i a-han-ching says, “Al that time 

there were five arhats in the threc-thousand-great-thousand world. The 

Buddha made the sixth.”107 The Kuo-ch'ii-hsien-tsai-yin-kuo-ching refers to 

Buddlia and the live bhikkhus collectively: “Thus in the world were the 
first six arhats,”m  丁he Vinaya does the same: “When he taught the Dharma, 

the five bhiksus exhausted all the illusions and gained the enlightenment of 
似hats. At that time there were six arhats in the world.，，109

? he Anyapariyesana-sutta seems to be the oldest of these texts, and it is 

e levcd to transmit part of the first discourse. The equivalent Chinese



text, known as the Lo-mo-ching, however, says that in Varanasi the Buddha 

taught the live bhikkhus the Middle Way and the Noble Eightfold Path.

You should know lhat there are two extremes in practice that should 

not be followed by one seeking the Way. One is the way of pleasures 

and desires, low and vulgar deeds, and ordinary ignorant people’s 

actions. The other is that of self-torture and self-inflic:Led pain. They 

arc not lhe way for die wise to seek lhe Dharma. They are not proper. 

Five bhiksus, if you abandon those two extremes and follow the Middle 

Way, you will attain insight, knowledge, perfection of concentration, 

and freedom. Attaining knowledge, awakening, and nirvana is the 

Noble Eightfold Path. There arc eight [parts], from right views to right 

concentration.110

Since this passage docs not appear in the Ariyapariyesana-mttâ  il can be 

considered a laier addition. When that sutra was composed, the Middle 

Way and the Noble Eightfold Path were not yet systematized, or at least 

were not yet thought important. By the dme the Sanskrit original of the 

Lo-mo-ching was composed, however, these two elements had been grafted 

onto the Deer Park discourse, though the Four Noble Truths remained un

known to the writer. The addition of the Four Noble Truths to the discourse 

came considerably later. Similarly, none of the ancient verses {gatha) link 

the Four Noble Truths, the Noble Eightfold Path, or the Middle Way to 

the discourse.

Another sutra says that the Buddha taught the five bhikkhus at Deer 

Park that each of the five elements that make up our existence is not self, 

is suffering, and is impermanent.111 Yet another has Gotama speak first of 

the Middle Way and then in detail of the Four Noble Truths.112 Its de

scription of the Middle Way closely resembles that in the Lo-mo-ching.

The Ariyapariyesana-sutta continues:

Bhikkhus, there are five objects of desire [kamaguna]. What are those 

five? Material form distinguishable by the eye, desirable, agreeable, lik

able, loved, inviting desire, tempting; sounds distinguishable by the ear, 

desirable, agreeable, likable, . . . smells distinguishable by the nose, . • • 

tastes distinguishable by the tongue，. . . and touch distinguishable by 

the body，desirable, agreeable, likable, loved, inviting desire, tempting. 

These arc the live objects of desire. Those samanas or Brahmins who 

are bound by those five objects of desire, who arc disturbed by them, 
who arc attached to them, who do not see their harm, who accept



[paribhunjah] them without being aware of liberation from them, 

should know that they have fallen into misfortune, fallen into calamily, 

and are at lhe mercy of the Evil One. As a wild dccr that falls prey to 

various snares can be said to have fallen into misfortune, to have fallen 

into calamity, to be at the mcrcy of the hunter, and will not be able to 

escape as it wishes when the hunter comcs, so should those samanas or 

Brahmins who are bound by those five objects of desire, • . . know that 

they have fallen into misfortune, have fallen into calamity; and are at 

the mercy of the Evil One. However, those samanas or Brahmins who 

are not bound by those five objects of desire, who are not disturbed by 

them, who arc not attached to them, who do see iheir harm, who 

accept them being aware of liberation from them, should know that 

they have not fallen into misfortune, have not fallen into calamity, and 

are not at the mercy of the Evil One. As a wild deer that does not fall 

prey to various snares can be said not to have fallen into misfortune, 

not to have fallen into calamity, not to be at the mercy of the hunter, 

and will be able to cscape as it wishes when the hunter comes, so too 

should those samanas or Brahmins who arc not bound by those five 

objects of desire, . • • know that they have not fallen into misfortune, 

have not fallen into calamity, and are not at the mercy of the Evil One. 

It is like a wild deer lhat, when roaming the forests and the mountain 

slopes, moves confidently，stands confidently, sits down confidently, and 

lies down confidently. Why is this? [The deer] Ls out of the hunter’s 

reach. In the same way a bhikkhu aloof from the desires, free from evil, 

having initial thought and discursive thought, attains the first jhana, 

which is full of the joy born of aloofness. This bhikkhu is callcd “one 

who has blinded the Evil One, destroyed the vision of the Evil One， 

and is unseen by the Evil One.”

Again, a bhikkhu becomes tranquil and concentrated of mind by 

allaying both initial thought and discursive ihought, and due to the 

cessation of both initial thought and discursive ihought attains the sec

ond jhdna, which Ls full of the joy born of concentration. This bhikkhu is 

called “one who has blinded the Evil One, destroyed liie vision of the 
Evil One, and is unseen by the Evil One.”

Again，a bhikkhu，emerging from rapture, dwells in equanimity, at

tentive and dearly conscious, and feels in his body joy and peace. He 

attains the third jhdna，described by the sages as “dwelling in equanimity, 

mindfulness, and joyful life. •••，， " 1
Again，a bhikkhu，discarding joy and suffering, his former pleasures



and sorrows having ceased, attains lhe fourth jhana, which has neither 

suffering nor joy, which is purified by equanimity and mindfulness. • •.

Again, a bhikkhu，by going completely beyond the perception of 

material forms [rupasanna]，eliminating perception of sensory reactions, 

and not setting up any perception of diversity, attains the Abode of the 

Infinity of Spacc, called “the limillessness of space. • . •，，

Again, a bhikkhu, going completely beyond the Abode of the Infinity 

of Space, attains the Abode of lhe Infinity of Consciousness, callcd 

“lhe limitlessness of consciousncss.” . . . Again, a bhikkhu, going com

pletely beyond the Abode of the Infinity of Consciousness, attains the 

Abode of Nothingness, called “nothing exists.” . . . Again, a bhikkhu, 

going completely beyond the Abode of Nothingness, attains the Abode 

of Neither Perception nor Nonperception. . . . Again, a bhikkhu, going 

completely beyond the Abode ol' Neither Perception nor Nonpcrcep- 

tion, attains the annihilation of perception and feeling. Then, seeing 

through intuition and wisdom, his defilemcnLs are completely eliminated. 

This bhikkhu is callcd “one who has blinded the Evil One, destroyed the 

vision of the Evil One, and is unseen by the Evil One, one who has 

crossed over the attachments of the world.” He walks confidently, 

stands confidently, sits down confidently, and lies down confidently. 

Why is this? He is out of the Evil One’s reach.

Thus spoke the Blessed One. The bhikkhus were delighted and 

rejoiced in what the Blessed One had taught them.

Buddhism adopted the term kamaguna (“objects of desire”) from Jain

ism and other modes of thought. The explanation given in the Ariya- 

parisiyesana-sutta is virtually the same as the brief teaching on the same 

subject that appears in the Samyutta-Mkaya, and is no doubt a developed 

and expanded version of that one.113 The concept needs to be examined 

carefully, however. As long as human beings arc bound by the five objects 

of desire, they fall into misfortune and calamity, while “those samanas or 

Brahmins who are not bound by those five objccts of desire . . . should 

know that they have not fallen into misfortune, have not fallen into 

calamity, and are not at the mercy of the Evil One.” Human beings are 

like wild dccr; it is enough that they can gambol freely, having avoided 

the snare. There is no objection to acccpting the objects of desire. What is 

beneficial is being able to attain freedom from them.
The Samyutta-Mkaya also examines the six sense organs in terms of the 

“objccts oi' worldly desire” (lokakamaguna),114 The intent of the passage is



virtually ihc same as the passage quoted previously, but the Buddha re

ports that it was spoken “in the past, before I attained enlightenment, while 

I was still unenlightened, when I was a bodhisatta.” In the Anyapamiyesana- 

sulta, of course, the Buddha gave this teaching after he began his teaching 

activities. All the same, there is no contradiction in the intent of lhe two 

passages, l  he description of the four dhyanas in the Ariyaparisiyesana-sutta is 

a later interpolation, however; wc have already seen that this concept was 

not developed in the early period.

The Tsa a-han-ching contains many traditions concerning the discourse 

at Varanasi;115 the simplest is as follows: “Thus have I heard. At one time 

the Buddha was staying in Deer Park, in the place where hermits dwell, 

in Varanasi. At lhat time the World-honored One addressed the bhiksus. 

‘There are four noble truths. What are lhe four? They are the noble truth 

of suffering, the noble truth of the arising of suffering, the noble truth of 

the extinction of suffering, and the noble truth of the Way to the extinc

tion of suffering.’ When the Buddha had finished Leaching the sutra, the 

bhiksus, having heard his teaching, were filled with joy.” A short sutra vir

tually identical to Lhe above passage appears in the Samyutta-Mkdya with

out any indication of where or under what circumstanccs it was taught.116 

It may represent an early formulation of the teaching of the Four Noble 

Truths. Perhaps such formulas were gradually expanded until later sutras 

began to state that the discourse in Deer Park concerned the Four Noble 

Truths, which iii later times bccame lhe generally accepted version of the 

discourse.117 The famous Sutra of the Turning of tlie Wheel of the 

Dhamma, which we will examine next, is undoubtedly the final product 

oi this expansionary process. At the time of tlie original discourse many 

conversations probably look place，and their main points make up this 

sutra，the product of a long period of development.

THE SUTRA OF THE TURNING OF THE WHEEL OF THE DHAMMA

As time went by, a number of teachings were added to the first discourse. 

Eventually they were brought together as the Sutra of the Turning of the 

^Vheel of the Dhamma [Dhammacakkappavattana-mUd), which appears in 

the Samyutta-Nikdya and the Pali Vinaya in virtually identical form.11H This 
sutra is very detailed. There are coiLsidcrable differences in thr Sanskrit 

fragment discovered in Central Asia, though there is overall similarity in 
content.119 In the following passages, text that exists only in Pali and is 
not similar in content to the Sanskrit is indicated iii boldface. The origi-



nal version of the sutra is probably close to the part printed in regular 

type. Even this version, though, is later than such texts as the uParayana- 

vagga” in the Suttanipata, Underlining indicates wording virtually identical 

to that in the Sanskrit Catmparisatsutra. The section between single and 

double asterisks is identical to Samyutta-Mkaya, LVI, 12.

The Sutra of the T urning of thi_: W heel of thk D hamma 

At one time the Blessed One was staying in Deer Park, in the place 

where hermits dwell, in Baranasi. Then the Blessed One addressed the 

group oflive bhikkhus.

Vlxata

Then the Blessed One addressed the group of five bhikkhus.

COMMON TO BOTH I KX l'S 

Bhikkhus, there arc two cxLremes lhat should not, he practiced by one 

who has gone forth. What are liiose two extremes? One is 10 he devoted 

to sensual pleasures, given up to the desires; this is base, vulgar, the 

action of an ordinary foolish person, unworthy, and unprofitable. The 

other is to mortifV the self; this is painful, unworthy, and unprofitable. 

By avoiding those two extremes, the Tathagata has gained realization 

of lhe Middle Way [mqjjhima patipada],120 which gives rise to insight， 

which gives rise to awareness, and which leads to peace，to 

superior knowledge, to enlightenment, and to nibbana.
What, bh ikkhus, is that M iddle Way of which the Tathagata 

has gained realization, which gives rise to insight，which 

gives rise to awareness, and which leads to peace，to superior 

knowledge, to enlightenment, and to nibbana?
It is iii truth the Noble Eightfold Path, that is，right understanding, right 

Lhought, right speech, right action, right livelihood, right effort, right 

mindfulness, and right coiK：̂ntralion. T h is  is  in  tru th  th a t M idd le  
Way of which the Tathagata has gained realization, which 

gives rise to insight，which gives rise to awarenessj and which 

leads to peace, to superior knowledge, to enlightenment and 

to nibbana.
This is the noble truth of sull'ering. Birth is suffering, old age is 

suffering，illness is suffering，death is suffering pikcwise sorrow，grief, 

pain, lam entation，and anguislV].121 To m e e t w ith  th o se  w e h a te  is



suffering； to part from those we love is suffering; not to ob
tain our desires is suffering. In  brief, the predisposition to 

cling to the five『elements of existence] is suffering.

This is the noble truth of the cause of suffering. It is the craving 

that leads to rebirth, connected with pleasure and lust, finding delight 

here and iherc: that is，craving for sensual desires, craving for 

existence, and craving for the end of existence.

This is the noble truth of the extinction of suH'eriiig. It Ls the 

extinction that is the complete separation from craving, its a b a n d o n 
m e n t, re le a se  fro m  it, th e  ab sen ce  o f  a tta c h m e n t to  it.

This is the noble truth of the way leading to the extinction of suf

fering. It is in truth the Noble Eightfold Path, that is, right understand

ing, right thought, right spcech, right action, right livelihood, right 

effort, right mindfulness, and right concentration.

*At the thought “This is the noble truth of suffering,” there arose 

within me, concerning dhammas I had never before heard, vision, 

awareness, wisdom, insight, light. 122 At the thought “This noble truth 

of suffering must be completely understood,” there arose within me, 

concerning dhammas I had never before heard, vision, awareness, wis

dom, insight, light. At the thought “This noble truth of suffering has 

been completely understood,” there arose within me, concerning 

dhammas 1 had never before heard, vision, awareness, wisdom, insight, 

light.

At the thought “This is the noble truth of the cause of suffering,” 

there arose within me, conccming dhammas I had never before heard， 

vision, awareness’ wisdom, insight, light. At the ihought “This noble 

truth of the causc of suffering must be abandoned,there arose with

in me, concerning dhammas I had never before heard, vision, aware

ness, wisdom, insight, light. At the thought “This noble truth of the 

pause of suffering has been abandoned,” there arose within me, con

cerning dhaminas T had never before heard, vision, awareness，wis
dom, insight, light.

At the thought “This is the noble truth of the extinction of suffer- 

& ，” there arose within me, conccming dhammas I had never before 

heard, vision, awareness, wisdom, insight, light. At the thought “This 

gpble truth of the extinction of suffering must be realized,” there 

arose within me, concerning dhammas 1 had never before heard, vision, 

awareness, wisdom, insight, light. At the thought “Tliis noble truth



of the extinction of suffering has been realized/' there arose within me, 

conccrniiig dliammas I had never before heard, vision, awareness, wis

dom, insight, light.

At the thought “This is the noble truth of the way leading to the 

extinction of suffering，” there arose within me, concerning dhammas I 

had never before heard, vision, awareness, wisdom, insight, light. At 

the thought “This noble truth of the way leading lo the extinction of 

suffering must be cultivated，” there arose within me，concerning 

dhammas T had never before heard, vision, awareness, wisdom, insight, 

light. At the thought, “This noble truth of the way leading to the 

extinction of suffering has been cultivated,” Lhere arose within me, 

conccming： dhammas I had never before heard，vision, awareness, wis

dom, insight, light.**

Bhikkhus、as long as my knowledge and insight into the reality ol' 

these four noble truths in their three stages and twelve forms [the three 

turns and the twelve processes] were not yel perfectly purified, I 

could not call myself one who had actually attained true and supreme 

enlightenment among all living beings, including the devas, the 

Maras, the inhabitants of the Brahma world, among sam anas, 
devas, and human beings. However, since in truth my knowledge 

and insight into the reality of these four noble truths in Lheir three 

stages and twelve forms were perfectly purified, I could now call 

mysdf one who had actually attained tnie and supreme enlightenment 

among all living beings. • • • And knowledge and insight arose with

in me: “My liberation is unshakable, l'his is my last existence. 

Therefore I will not exist again.，，123
Thus spoke llie Blessed One. 124 The five bhikkhus were delighted and 

rcjoiced at the Blessed One?s words. When the discourse was expounded, 

there arose in the Venerable Kondanna lhe pure and unsullied eye to 

sec the truth that whatever has the nature to come into being also has 

the nature to ceasc.

WT̂ ien the Blessed One had turned the wheel of ihc Dhamma, the 

devas of. the earth raised the glad cry: 125 “Thus the Blessed One in Deer 

Park, in the place where hermits dwell, in Baranasi, set into motion the 

wheel of the supreme Dhamma that cannot be turned back bv anyone 

in this world, whether samana, Brahmin, deva、Mara, or Brahma.??

Hearing the cry of xhc devas of the earth, llie devas who follow the 

lour heavenly kings also raised the glad cry: “Thus the Blessed One in



Deer Park, in the placc where hermits dwell, in Baranasi, turned the 

wheel of the supreme Dhamma that cannot be turned back by anyone 

in this world, whether samanat Brahmin, deva，Mara, or Brahma.55 Hear

ing the cry of' lhe devas who follow the four heavenly kings, the devas of 

the thirty-three heavens also raised the glad cry. • . • Hearing the cry of 

the devas of the thirty-three heavens, the devas of the Yania heaven also 

raised the glad cry. . . . Hearing lhe cry of the devas of. the Yama heaven， 

the Tusita devas also raised the glad cry. . . . Hearing the cry of the 

Tusita devas, the devas of the heaven of pleasures also raised the glad cry.

. . . Hearing the cry of the devas of the heaven of pleasures, the devas in 

the highest heaven of the realm of desire also raised the glad cry. • . .  

Hearing lhe cry of the devas in the highest heaven of lhe realm of 

desire, the devas attendant on Brahma also raised the glad cry： “Thus 

the Blessed One in Deer Park, in the place where hermits dwell, in 

Baranasi, turned the wheel of Lhe supreme Dhamma that cannot be 

turned back by anyone in this world, whether samara，brahmin, deva, 

Mara, or Brahma.”

In truth, thus it was at that moment, at that instant, at that sccond, 

the cry reached the Brahma world, and then the ten thousand worlds 

moved, trembled, and shook. An immeasurably vast radiance appeared 

in this world, surpassing the magical powers of the devas.

Then the Blessed One uttered the following verse of uplift: “O, 

Kondanna has truly understood. O, Kondanna has truly understood.” 

As a result, the Venerable Kondanna received the name Aniiata- 

Kondanna, ^Kondanna who has understood.”

Here ends the Sutra of lhe Turning of the Wheel of the Dhainma. The 

text is contained in full in tlie Pali Vinaya. The sutra does not specify when 

the discourse took place, saying only “at one time” (ekam samayarn). Since 

the group of five bhikkhus is mentioned, however，it seems likely that it 

t?ok placc early in the Buddha’s teaching activity. It is reported in a very 

simple way in the Sanskrit Catusparisatsutra；, the Chinese translation of the 

^inay^ {P'i-nai-yeh p，o-seng-shih\ and in the Tibetan text, while there is also 

a Sanskrit summary of the sutra. The shared parts of text seem to indi

cate that there was another，original version.

1 he Four Noble Truths arc ccntral to lhe above discourse. Most tradi

tions interpret the Middle Way as significant in terms of religious prac- 

cc* Neverthekss, the account presents a number of philosophical



problems. Only Kondanna is said to have attained “the pure and unsul

lied eye to see the truth” (the pure eye of the Dhamma). A Gandharan 

sculpture in the Vienna Ethnographical Museum that depicts lhe first dis

course shows Kondanna alone attaining Qiat vision. WTiile the above 

scriptures say that he gained enlightennienL, later commentators held that 

attaining “the pure eye of the Dhamma” was not necessarily the same as 

realizing nibbana and judged the passage to contain many implications. 

The Pali Vinaya condnues:

Then the Venerable Kondanna, having seen the truth, having attained 

the truth, having understood Lhe truth, having penetrated the truth, 

having overcome his doubts, having dispelled all delusion, having be

come convinced, having reachcd the stage of being dependent on no 

one but the Master for the teachings, said to the Blessed One: “JLord， 

let me receive from the Blessed One the ordination of lhe one who has 

left home. Let me receive Lhe full precepts.” The Blessed One said: 

“Comc, bhikkhu. The truth has been well taught. Undertake the prac

tice of purity in order to extinguish properly al】 suffering•” Thus did 

that venerable person receive the precepts.

Next the Blessed One taught the other bhikkhus by discourses con

cerning the Dhamma and brought them to realization. Then in the 

Venerable Vappa and the Venerable Bhaddiya, when they were taught 

by the Blessed One by discourses concerning the Dhamma and had 

gained realization, there arose the pure and unsullied eye lo see the 

truth that whatever has the nature to come into being also has the 

nature to ceasc.

They, having seen the txulh, having attained lhe truth, having under

stood the truth, having penetrated the truth, having overcome their 

doubts, having dispelled all delusion, having bccome convinced, hav

ing reachcd the stage of being dependent on no one but the Master for 

the teachings, said to the Blessed One: “Lord，let us receive from the 

Blessed One the ordination of the one who has left home. Let us re

ceive the full precepts.” The Blessed One said: “Comc, bhikkhus. The 

truth has been well taught. Undertake the practice of purity in order to 

extinguish properly all suffering.” Thus did those venerable persons 

receive the precepts.
Then the Blessed One, getting his food in the following way, taught 

the olher bhikkhus by discourses concerning the Dhamma and brought



them to realization. The group of six lived on what the three bhikkhus 

received in alms when they went to seek food. 127

Here we find a more detailed explanation of what was briefly related in 

the A riyapariyesana-sutta, Kondanna was the first to attain enlightenment; 

the other four attained it later after hearing Gotama’s teaching. The 

equivalent seclion in the Mdanakalha is very simple: tcThen at the time 

|"the full moon] was in the constellation of Uttarasalha, seated in the place 

prepared for him and surrounded by myriad devas from the Brahma 

realm, he callcd the five elders who had been his companions and gave 

them the discourse called the Sutra of the Turning of the Wheel of the 

Dhamma. O f the five, lhe elder Annata-Kondanna gained in wisdom 

through the discourse, and when the discourse ended, he, together with 

the myriad devas from the Brahma realm, entered the first stage [of the 

arahat\ym
Since the content of the discourse has already been established in the 

sutra, it is only referred to here; the whole is embellished with the men

tion of the “myriad devas from the Brahma realm.” By the time the 

Nidanakathd was composed the Buddha had already become deified，and 

therefore is not described as seeking alms.

The Mddnakatha continues:

The next day the Master entered his rainy-season dwelling at that 

place and called to the elder Vappa in order to give him instruction 

and sat in the vihdra. The remaining four had gone out to seek alms. 

丁he elder Vappa attained the first stage [of the arahat] that morning. In 

the same way, the following day he called Bhaddiya, and the next 

Mahanama, and the next Assaji, and caused them all to enter the first 

stage [of the arahat]. On the fifth day of the [dark] half [of the month of 

Savanna] he called the five to him and taught them the discourse called 

the Sutra on the Characteristics of Nonself. When this discourse 

ended, the five elders all entered the highest stage of the arahat)29

ADDITIONAL teach in gs

The Pali Vinaya continues:

「hen the Venerable Maliaiiania and the Venerable Assaji, when they 

Wt!re taught by the Blessed One by discourses concerning the Dhainma



and were exhorted, in these two there arose the pure and unsullied eye 

to see the Truth, that whatever is of the nature to come into being is 

also of the nature to cease.

They, having seen the Truth, having attained the Truth，having 

understood tlie Truth, having penetrated the Truth, having overcome 

doubts, having dispelled all delusion, having become convinced, hav

ing reachcd the stage of being dependent on no one but the Master for 

the teachings, said to the Blessed One: “Lord, let us receivc from the 

Blessed One the ordination of the one who has left home. Let us receive 

the full preccpts.” The Blessed One said: “Come，bhikkhus. The Truth 

has been well taught. Undertake lhe practicc of purity in order to 

extinguish properly all suffering.” Thus did those venerable persons 

rcceive the preccpts. 130

The Chinese translation of the Vinajyam and a small number of sutras132 
offer substantially the same account. It is highly unlikely, though, that 

such a long sutra existed in earliest times. Twenty-eight shorl sutras gath

ered in the fifteenth fascicle of the Tsa a-han-ching (379-406) on the Four 

Noble Trutks were supposedly delivered uat Deer Park，，，although elose ex

amination reveals a number of discrepancies between them. The longest 

of these sutras and an alternative translation (San-chuan-/a-lun-ching)v̂  

contain only the section quoted earlier in this book (pp. 251-55).八 dis

cission of the “Middle Way” Ls found in An Shih-kao’s translation, the 

Fo-shuo chuan-fa-lun-ching, 134 although it does not exist in any other of these 

sutras. It is therefore probably a later addition.

Consideration of these points suggests that the original form of the 

above sutra contained 1) the conversion of the five bhikkhus; 2) their names; 

and 3) lhe teaching of lhe Four Noble Truths that was given to them. All 

other elements should be considered later additions.1'̂

Following is a comparison of lhe scction of the Pali Vinaya that relates 

that Gotama taught the doctrine of nonself and a similar text included in 

the Samyuita-Nikaya as a separate sutra. 136 The underlined portions are 

virtually identical to the Sanskrit text in the Catusparisatsutra.

SA,MllTT4-ArIK m  
The、occasion: Baranasi, Dccr Park

COMMON TO BOTH 1EXTS 

At that time the Blessed One addressed the group of five bhikkhus上



“Bhikkhus! Material form Irupa\ is not the self \dtman\. If material form 

were the self, material form would not become subject to disease, and 

we could say of material form, 'Let my material form be so! Let my 

material form be not so!，Since material form is not the self, however, 

material form is subject to disease, and we cannot say of material form, 

cLct mv material form be so! Let my material form be not so!’

uFceling \ vedana] is not the self. If feeling were the self, feeling would 

not bccome subjcct lo disease, and we could say of feeling, ‘Let my 

feeling be so! Let my feeling be not so!’ Since feeling is not the self, 

however, feeling is subject to disease, and wc cannot say of feeling, ‘Let 

my feeling be so! Let my feeling be not so!’

“Perception \sanna\ is not the self. • ..

“Mental constituents \samkhdrd\ arc not the self. • • •

“Consciousness「m•好論fll is not the self. Bhikkhus! If consciousncss 

were the self, consciousness would not bccomc subject to disease, and 

we could say of consciousness, ‘Let my consciousncss be so! Let my 

consciousness be not so!’ Since consciousness is not the self, however, 

consciousncss Ls subject to disease, and wc cannot say of consciousncss, 

4Let my consciousness be so! Let my consciousness be not so!，

“What do you think, bhikkhus? Is material form permanent or imper

manent?^
“Material form, Lord, is impermanent.’，

“That which is impermanent, docs it cause suffering or ease?” 

“Suffering、Lord.”

“Then is it good to regard that which is impermanent, causes suffcr- 

ing, and Ls subject to destruction, in this way: 'This is mine; 1 am this; 
this is my self，？，，

“Certainly not. Lord.”

“Is feeling • • • perception . . . lhe mental constituents . . . conscious- 
：Qcss permanent or impermanent?”

“Consciousness，Lord, is impermanenL”

uThat which is impermanent, does it cause suffering or ease?”
^Suffering. Lord•”

“Then is it good lo regard that which is impermanent, causes sufler- 

迅g, and is subject to destruction, in this way: ‘This is mine; I am this; 
Ais is mv sdP?”

''Certainly notT Lord.33
Iherefore, bhikkhus, everything that has material form, be it past, 

or future, inward or outward, gross or subtle, coarsc or fine,



far or near, all material form should be regarded thus, as it really is, by 

correct knowledge: ‘This is nol mine; I am not this; this is not my sell:’ 

“Everything that has feeling . . . perception . . . the mental con

stituents . . . consciousness, be it past, present, or future, inward or out

ward, gross or subtle, coarse or fine, far or near, all consciousness 

should be regarded thus, as it really is, by corrcd knowledge: ‘This is 

not mine; I am not this; this is not my self/

“So seeing, bhikkhus, the excellent disciplc who has heard the teach

ings becomcs weary of material form，weary of feeling, weary of per

ception, weary of lhe mental constituents, weary of consciousness. 

Feeling weariness，he bccomcs detached from greed. Being detached 

from greed, he is liberated. When he is liberated, he becomes aware 

that he is liberated. He knows without any doubt: ‘Rebirth is exhausted. 

Enacted is the pure practicc. Done is what has to be done. No longer is 

there any return to this world.”，

Thus taught the Blessed One. The five bhikkhus were delighted and 

rejoiced in what the Blessed One had taught them. When this dis

course had been uttered, lhe five bhikkhus were all without attachment 

and were liberated from the various defilements,

Vlnaya, “MahA'agga”

At that time there were six arahants in this world.

In the Sanskrit text (the Catusparisatsutra) and the Tibetan text the final 

sentence reads: “Al that time there were in truth five arahants in this world， 

and the Blessed One was the sixth.55,37 In the earliest period of Buddhism, 

Gotama too was considered to be an arahant，no different in this respect 

from the five bhikkhus. In later times, though, people considered Gotama 

to be on a different plane from others and so made a point of treating 

him separately from the other five arahants.

As time went by, it became standard in Southern Buddhism to believe 

thal the teachings on lhe Four Noble Truths and nonself were the major 

discourses given at Baranasi.138 Northern Buddhism, on the other hand, 

said that it was then that the Buddha taught the Middle Way; the Four 

Noble Truths; the impermanence, suffering, emptiness, and nonself of the 

five aggregates; and the iwelve-linkcd chain of dependent origination. 

They mabitamed that he also taught bodliisattvas such as Maitreya that 

the true nature of the elements of existence is tranquillity, nonbirth, and



nondcstruction. 139 Such teachings as these werc gradually added to the 

basic doctrines over time.
Gotama’s teaching was initially callcd “the turning of the Brahma 

wheel.，，110 In the Upanisadŝ  the wheel of the universe was called the Brahma 

wheel {brahmacakrd)̂  and it was the supreme deity alone who turned i t 141 
This idea entered Buddhism and was modified to suggest that one who 

had realized the Truth could turn it. For example, elders who gave in- 

strucrion about Buddhism were called “those who turn the wheel.’，112 
Later, however, the Buddha’s teaching alone camc to be regarded as “the 

turning of the wheel of the Dhamma，，’ and this phrase bccamc the gener

ally accepted term.143
At Deer Park Gotama expressed his teachings and made them com

prehensible to all through the medium of language. This marked the 

beginning of Buddhism as a religion. It is not surprising therefore that 

later Buddhists revered Deer Park equally with Bodhgaya, where Gotama 

had attained enlightenment, and included both places in the four sacred 

sites of Buddhism.

In one sense Buddhism is a “founded religion,” and in another sense it 

is not. Mahayana Buddhists rely on the one who teaches the Dharma, 

whether it be the bodhisattva Maitreya, Buddha Amitabha, or some 

other figure. They do not rely on Sakyamuni the individual. It was on this 

philosophical foundation that Maliayana Buddhism was able to declare 

its orthodoxy as the Buddha’s teaching.

REJECTING THE TEMPTATIONS OF MARA

Gotama，s life during his sojourn at Deer Park was by no means leisurely. 

It was still necessary for him to undergo constant training. Two sutras 

titled “The Snare55 (Pdsa) tell how Mara appeared in Deer Park and 
Gotama subdued him.114

Thus have I heard. The Venerable Master was oncc staying at Deer 

^ark，where rishis gather, in Baranasi. He addressed the bhikkhus，say- 

ing，“Bhikkhus.” “Yes，Venerable One，，，they replied, facing him.143 The 

Venerable Master then said: “Through perfected attention and per

fected effort, I have attained supreme liberation and realized supreme 

liberation. 146 Bhikkhus! Do you also through perfected attention and per
fected effort attain supreme liberation and realize supreme liberation.”



Then Mara, the Evil One, approachcd the Venerable Master Hav

ing approached, he said to him in verse:

“You are entrapped in the snares of Mara,

Divine snares and human snares.

You are in Mara’s bondage, samana,

You have not yet won your freedom from me!” 1,17 
[The Venerable Master said:]

“I am freed from the snares of Mara,

Whether they be divine or human.

I am freed from the bonds of Mara.

You have lost, you who bring destruction!55 
Thereupon Mara, the Evil One, thinking, “The Venerable Master knows 

me, the Blessed One knows me/ 5 vanished then and there, downcast 

and sorrowful.148

Since this sutra is designated as having been spoken at Deer Park, it must 

have occurrcd after the enlightenment and the first discourse. It reveals 

that even an enlightened person remains exposed to the temptations of 

Mara. Enlightenment therefore exists within the context of the resolute 

rejection of such temptation. “On one occasion the Venerable Master was 

dwelling at Deer Park, where hermits gather，in Baranasi. 149 He addressed 

the bhikkhus，saying, ‘Bhikkhus” 'Revered One，’ they answered. The Vener

able Master said: CT am freed from all snares, whether they be divine or 

human. You also arc freed from all snares, whether they be divine or 

human.’” 150 There was no difference between the Buddha and the bhikkhus 

in that they had already been freed {mutta) from the snares. Liberation 

was not something strange or unusual. The Buddha continued:

“Go forth for the good of the many, the happiness of the many，out of 

compassion for the people of the world，for the good and happiness of 

gods and human beings.151 Let not Iwo of you lake the same road.152 
Bhikkhus! Teach that teaching which is good at the beginning, good in 

the middle, good at ihc end, which is splendid in meaning and 

words.Reveal the practicc of purity, pcrfect and unsullied.154 There 

are people in whose eyes there is inherently scarccly any dust of the 

defilements. They arc left behind because they do not hear the teach

ings. 155 They will become those who know the teachings [the Truth]. 1, 

too, will set ofl、for the army’s village [SenaJ in Uruvela to teach the 
Dhamma.”1)6

Then Mara, the Evil One, approached the Venerable Master.



Having approachcd，he said to him in verse:
“Whether divine snares and human snares,

You are entrapped in every snare.

You are bound in great bondage, samana;

You have not yet won your freedom from me!”

[The Venerable Master said:]

“I am freed from all snares，

Whether they be divine or human.

1 am freed from great bondage.
You have lost, you who bring deslruclion!,,,：)7

As before, Gotama remained resolute against Mara’s temptations. Later 

biographers of the Buddha completely ignored legends of this type, per

haps because they thought it impossible for an enlightened one to suffer 

such temptation.

SARNATH IN THE RECORDS OF CHINESE MONKS

Fa-hsicn’s record describes Varanasi as follows:

Fa-hsien returned toward Pataliputra, following the Ganges. De

scending to the west ten yojanasy he came to a vihdra called uWilder- 

ncss” [atavika\, where the Buddha had dwelt and where there are slill 

monks now.

[Then] still following the Ganges and going twelve yojanas to the 

west, he arrived at the city of Varanasi in the country of Kasl. About 

ten li northeast of the city there is a vihdra, the Hermit’s Deer Park. In 

this park there originally lived a pratyekabuddha, and deer lived here all 

the time. When the World-honored One [arhat\ was about to attain 

enlightenment, the devas sang in the sky: “The son of King Suddho- 

dana has left his home, learned the Way, and in seven days will attain 

enlightenment.” Hearing this, lhe pratyekabuddha immediately entered 

nirvana. As a result, the place was named tlie Hermit’s Deer Park. 

After the World-honored One attained enlightenment, people built a 
viliara here.

The Buddha wished to lead Kaundinya and the others of the five to 

uoeralion, but the five spoke together: “The sramana Gotama practiced 

austerities for six years, eating a grain of rice and a single hemp seed a 
day，and yet he did not attain enlightenment. How could he then, 
entering among people and giving rein to physical actions, words, and



thoughts, attain enlightenment? Today, when he comes, let us be care

ful not to speak to him.” [However] when the Buddha came, the five 

arose and saluted him. At a place sixty paces north of that placc, the 

Buddha sat facing east and first turned the wheel of the Dharma and 

led Kaundinya and the others of the live to liberation.

Twenty paces north is the place where he gave Maitreya his prophccy 

of buddhahood. Fifty paces south is the place where the dragon 

Elapattra asked the Buddha: “When will I be able to be rid of my 

dragon body?” 158 Stupas were erccted at these places, and they are still 

extant. There are two samghdramas, where monks live.159

Hsuan-tsang relates:

Northeast of the great city [Varanasi] there is a stupa on the west bank 

of the River Barna. It was built by King Asoka. It is about thirty 

meters high. A stone pillar stands before it. It is its brilliant as a mirror 

and shines like water. On it can always be seen the shadow of the 

Tathagata.

About ten li northeast of the River Barna, wc camc to the 

samghardma of the Deer Plain. Its precincts are divided into eight sec

tions, and a wall surrounds them. The towers, multistoried and with 

many-layered eaves, are of exceedingly beautiflil design. There are 

fifteen hundred priests here, all of whom study lhe Hlnayana teachings 

according to the Sarpmatiya school. Within the great wall is a vihdra 

about sixty meters high. Above is a golden sculpture of the amra 

[mango] fruit. The foundations and stairs are built of stone, but the 

multistoried niches are built of brick. These niches surround all four 

sides [of the building] in more than a hundred stages. Each contains a 

golden statue of the Buddha. In the vihdra there is a statue of the Bud- 

dlia in brass. Its size is that of the TathagataJs body, and it represents 

[the Buddha] turning the wheel oi' the Dharma.

Southwest of the vihdra is a stone stupa. It was built by King Asoka. 

The foundations have crumblcd, but even now it is about thirty meters 

high. In front there is a stone pillar about twenty-one meters high. The 

stone has the luster of a jewel, and it reflects things clearly like a mir

ror. Various figures appear here through the fervent prayers [of the 

people] from time to time, with auspicious or inauspicious signs. This 

is the place where the Tathagata, having attained enlightenment, first 

turned the wheel of the Dharma, To one side, not far away, is a stupa.



This is the place where Ajfiata Kaundinya and the others, seeing the 

Bodhisattva abandoning his ascetic practice，left his service and camc 

here to practice meditation themselves.

To the side of this is a stupa where five hundred pratyekabuddhas 

entered nirvana simultaneously. There are three further stupas, which 

are where three buddhas of the past sat and walked. 160

Hsiian-tsang then describes a great number of legends.

The third volume of his biography, Ta-Tang Ta-tz，u-en-ssu San-tsang fa-

shih-chuan, gives a slightly different version.

Going from here [Kusinagara] about five hundred li through a large 

forest, [he came to] the country of Varanasi. The country is about four 

thousand li in circumferencc, and tlie | capital] city borders the Ganges 

on the west. It is about ten li in length and about five or six li in 

breadth. Here arc about thirty samghdramas and about two thousand 

priests, all of whom study [the teachings of] the Hinayana of the 

Sar\rastivadins.

About ten li northeast of the city, across the river, is the samgharama 

of the Dccr Plain [Sarnath]. Its buildings soar high into the sky and 

are surrounded on four sides by long corridors. Here live fifteen hun

dred priests, all of whom study the Hinayana teachings according to 

the Sarpmatiya school. There is a temple inside the samgharama about 

thirty meters in height. The stages on the outer surface are built of 

stone, and there are brick nichcs for statues of the Buddha in more 

than a hundred stages. In all the niches are golden statues of the 

Buddha. Within lhe temple is a brass statue of the Buddha, in size the 

same as the actual body of Sakyamuni, in the form of turning the 
wheel of the Dharma.

Southeast of the temple is a stone stupa about thirty meters in 

height, built by King Asoka. A stone pillar about twenty-one meters 

tall stands in front. This is the place where Sakyamuni first turned the 

wheel of the Dharma. To one side is the place where Maitreya [in 

T ang China, callcd Tz’u-tze; the former reading ol Mi-le is a corrupted 

formj received the prophccy of his buddhahood. The next stupa is the 
place where in the past Sakyamuni, as the bodhisattva Jyotipala 

[Jotipala in Pali], during the time human years amounted to 20,000， 
received the prophecy of buddhahood from Kasyapa Buddha. South 
of the place where Sakyamuni received his prophecy, at the place where



four buddhas of the past walked, there is a platform of piled blue 

stones, about fifty paces long and about twenty-one meters high. On 

top are figures of the four buddhas in the attitude of walking.

West of the samghardma is the pond where the Tathagata Sakya [muni】 

bathed himself, the pond where he washed his eating bowl, and the 

pond where he washed his robes; all are protected by a divine dragon 

to ensure that they arc not polluted by people. Beside the pond is a 

stupa. This is where Sakyamuni, when he was undergoing training as a 

bodhisattva, became a six-tusked white elephant and gave his tusks to 

a hunter; where as a bird he made a pledge with a monkey and a white 

elephant beneath a banyan tree and set the order of the elder’s prcc- 

cdencc over the younger, and went around teaching people; and where 

as a dccr king he brought Kaundinya and the others of the five to lib

eration.161

MODERN SARNATH

Sarnath is about eight kilometers north of Varanasi, l  he road leading to 

it is paved and tree-lined. Sarnath is famous as the place where the Bud

dha gave his first discourse. The Buddhist scriptures call it Deer Park, and 

deer may have roamed there in the past. In 1956 I saw a deer grazing be

side the road，perhaps brought there deliberately to recall the legend, since 

I had seen none on my previous visit in 1952. This supposition was con

firmed when a local person told me lhat deer had been brought there spe

cifically to please visitors to Deer Park. However, on a later visit, in 

January 1976, there were no longer any signs of deer. Today the site is 

covercd with grass and enclosed by a brick wall, which I first noticed in 

1956, and has the appearance of a large park. The lawns are watered by 

hoses. When I visited the site in 1976 rape flowers were blooming every

where.

The site has a long history. Before the rise of Buddhism it was called 

Isipatana, “the gathering place of the hermits.” Even today, Hindus and 

Jainas as well as Buddhists make pilgrimages there. Sarnath is an abbrevi

ated form of SaranganalJia, the name of a bodhisattva thought to be con

nected wilh the place. The first thing that catches the eye is a large brick 

mound called Chaukhandi, atop which is an octagonal tower. Here，I was 

told, the five bhikkhus greeted Gotama. Scholars think part of the mound 
dates from lhe Gupta period (320~ca. 500). The tower was built in 1588



by Govardhan, son of King Ibdar Mai, to commemorate the visit there 

of the Mogul emperor Humayun (1508 -56). The brick structure has three 

square terraccs and a square base; the name Chaukhandl, which seems to 

have a conncction with the word square, has apparently been used since 

ancicnt times. The archaeologist Sir Alexander Cunningham (1814-93) 

dug down into the base from the ccntral area of the mound in an endeavor 

to retrieve relics but found nothing.

The largest and most imposing of Sarnath5s monuments is the Dhamekh 

Stupa, a thirty-iwo-meter-high cylindrical tower with a brick facade built 

on a base twenty-eight meters in diameter. Scholars have hypothesized 

that Dhamekh is a corrupted form of the Sanskrit dharmeksd̂  “contem

plating the Dharma.” The corc of the stupa is thought to date from the 

time of Asoka. Arched niches must have once contained statues.162 
Archaeologists say that the stupa wc see today probably dates from the 

Gupta period. Alter that time the Huns (Huna in Sanskrit) invaded ccntral 

India from the northwest, inflicting great harm on Buddhism. It was the 

Hun king Sasanka who cut down the bodhi tree. Such a large stupa could 

not have been built under such circumstances. The scholarly consensus is 

thal the stupa marks the spot where the bodhisattva Maitreya received his 

prediction of future buddhahood. 163
The Mahabodhi Socicty built a large modern temple at Sarnath, called 

the Mulagaiidlia-kutI Vihara, in 1931. It was constructed as part of the 

efforts ol' a Ceylonese monk, Anagarika Dharmapala (1864—1933; born 

David Hewavitarane), to revive Buddhism in India. Modeled on the 

Mahabodhi temple at Bodhgaya. it is a simple building without the 

adornments typical of Hindu temples, and pleasing to modern taste. The 

interior is constructed of marble, agreeably cool to the touch. Interior 

murals depicting the life of the Buddha were painted by the Japanese 

artist Kosetsu Nousu.164 An Indian acquaintance has remarked that these 

murals are the only complete set in India portraying Lhe Buddha’s life, 

and this is probably true. Indian Buddhist artworks were abandoned, left 

to be covered with soil or bush, or destroyed over the centiirics. Only in 

modern times have they been rediscovered through cxcavation.

A description of how the murals camc to be painted is recorded on the 
wall of the main temple building in English, Japanese, Hindi, and Urdu.

Mahabodhi Socicty made contact with Nousu through the auspiccs 
()f the Japanese government, and the work was carried out between the 
years 2498 and 2502 of the Buddhist calendar (1932-36; the calculation



seems to be according to the theory of Junjiro Takakusu). The conncction 

with Japan had been established by Dharmapala, who had visited that 

country a number of times raising funds. The cost of the murals was met 

in part by a donation from an Englishman, B. L. Broughton, and by 

Nousu's own contributions from money raised from exhibitions in India, 

Ceylon, and Burma of paintings he did during the rainy season, when he 

was unable to work on the murals. The remainder of lhe funds was raised 

through donations from the Japanese government and devotees in India 

and Japan. The work is signed Kosetsu Nousu and dated i£2,596th year of 

the [Japanese] imperial reign.”

l ，he murals depict twenty-six scenes in the life of the Buddha. The sccne 

of the Buddha conquering Mara, the Evil One, and attaining enlighten

ment usually dcpicts the Buddha’s hand gestures (mudra in Sanskrit), his 

left hand placed on his lap and the fingers of his other hand pointing 

downward (which is callcd the mudra showing the Buddha5s subduing of 

Mara). But at Dharmapala^s request, the hand gesture was changcd to 

the gesture of bestowing blessings, which features ihe opening of the right 

hand upward. The temple bell was donated by Japanese Buddhists. Most 

people who travel to India, if they have any interest in its culture, go to 

Varanasi, and probably most of them visit Lhis temple. Though the 

murals arc not advertised, they succeed in displaying the spirit of Japa

nese art to people from all over the world. Local people call this temple 

lhe 'Japanese temple” {Japan mandir), although an inscription in the temple 

also records the donation of Mary E. Foster (1844—1930), an American in 

whose veins ran the blood of Hawaiian royalty. She was converted to 

Buddhism by Dharmapala and provided the money to build the temple.

The ccntral part of the temple enshrines relics discovered in Taxila. 

The innermost altar contains a replica of the fifth-ccntury statue of the 

seated Buddha delivering his first discourse discovered in Sarnath. (The 

original is in the Archaeological Museum in Sarnath.) It is surrounded by 

banners and offerings of flowers and candles. There arc also relics from 

Mirpur Khas and Nagarjunakonda, placed below the pedestal of the statue. 

To the left is a long, narrow plaque inscribed with the words “Homage to 

the Lotus Sutra.” A bodhi tree, a sapling from Anuradapura in Sri Lanka, 

has been planted alongside the temple.

Near the temple is a pilgrims，hostel built by the Birlas. The office of 

the Mahabodhi Society is also located here. In the vicinity is the “Chi
nese temple” [Cina mandir、，built completely in Chinese style through the 
donations of Chinese Buddhists, although the ccntral image is in the Bur



mese style. The main hall contains reproductions of paintings of scenes 

from the Buddha's life from his birth to the veneration of the two mer

chants immediately after his enlightenment. The paintings are in Western 

style and depict those around the Buddha in the style of European nobles. 

They werc painted in Colombo, the capital of whal was still Ceylon. The 

Hungarian historian of Buddhist art Ervin Baktay says they were painted 

at least fifty years ago. Though Dr. Baktay and Professor Glasenapp did 

not like them, the pictures represent an interesting example of East-West 

cultural diffusion.
Sarnath also contains the remains of a large building {caityd) dating 

from the Gupta period, called the Dharmacakrajinavihara. It was built 

entirely of brick, and reliefs have been found in places. The main ap

proach to the building is lined on both sides with votive stupas. Through 

a gate to the left there are the remains of a large pillar. Here was once 

placed a Kusana-period standing bodhisattva statue (now in lhe Archac

ological Museum). The pillar was originally topped with a large parasol 

in lhe form of a lotus.

lb  the west of the main temple is a stone edict column crcxted by 

Asoka. Only the lower portion now remains; its four-headed lion capital, 

hardly damaged at all, is in the Archaeological Museum. The column 

itself was broken in to three pieces, and today they are protected by a con

crete roof. The lion capital is to be seen immediately upon entering the 

museum. The capital alone is taller than the average person. It is topped 

by four sculptured lions facing different directions and seated back to 

back. It is today the state crest of lhe Republic of India. Beneath the lions 

are four wheels of the Dharma, with an elephant, bull, horse, and lion 

carved between them. According to the museum curator, the elephant 

symbolizes the pregnancy of Gotama’s mother, Maya, after dreaming of a 

white elephant; the bull, his birth; and the horse, his renunciation of secu

lar life. Also in the museum is the famous seated statue of the Buddha 

referred to above. Copies of the statue are found in the Sarnalh Buddhist 

temple, as mentioned, and in the Buddhisi temple associated with the 

Birbi temple in New Delhi. The subtle smile on the Buddha’s face is inex

pressibly tender. O f particular interest is the halo behind the statue, whose 

delicate ornamentation can be appreciated far better in reality than in a 
photograph.

A white Jaina temple stands to one side of the Dhamekh Stupa. A 

Mmese temple has also been built close to the place where the Asoka 
column is preserved.



Later  T ea c h in g  A c t iv it ie s

The discourse at Deer Park was a great turning point in Gotama’s life, for 

it was after this that he began to leach ordinary lay people. For the next 

forty-five years, until his death at the age of eighty, he traveled from place 

to place in central India，along the reaches of the Ganges, devoting him

self to teaching.

During the rainy season he would remain in one place, undertaking re

ligious training with his disciples.This rainy-season retreat was known 

as vassa (Skt., vdr.pka). At other seasons, when no rain fell and they could 

undertake activities without hindrance, Gotama and his disciples traveled 

around tcacliing people about the Way. His community of believers grew 

rapidly. Gotama was described as “a bountiful man [vadanfiu]y who wears 

a yellow robe [and] wanders homeless” (Sn.? 487). He carricd a bowl (Sn.} 

413) and sought alms [Sn； 408)，a practice called pindacara (Sn., 414). He 

wandered from village to village, from town to town、Sn” 192)，and also 

stayed outdoors in the countryside on occasion {Sn., 191).

The various Vinayas detail a number of the Buddha’s teaching activi

ties. The reason for their inclusion is explained in the following way: “For 

live years after the World-honored One attained enlightenment, the com

munity of bhikkhus retained its purity, but after that errors were gradually 

committed. [Therefore | the World-honored One made regulations as the 

need arose and established and taught lhe Pratimoksa [the code of precepts 

in the Vinaya\^m) It was probably considered neccssary to explain briefly 

what kind of teaching activity had led to the establishment of a particular 

precept. Tn the Shih-sung-lil, the Chinese translation of* lhe Sarvastivadin 

Vinaya, no explanation precedes the rules for receiving the precepts.H>7 
The Mo-ho seng-chH-lii, lhe Cliiiiesc translation of the Mahasamgliika Vinayâ  

states:

The lathagata [first] ordained five men, Annata Kondanna and the 

others. Fhey were called the well-come home-lcavers [because the Bud

dha had invited them to ordination with the words “Comc, bhikkhus:,'. 

They had received the full precepts and shared the same precepts, the 

same teachcr, the same dwelling, the same food, ihc same learning, and 

the same tcachixig. [There were no differences among them.] Next he or

dained 30 olhers, including Punna Mantaniputta.u>8 Next, at Varanasi, 

he ordained Bhaddiya.169 Next he ordained Uruvela Kassapa [and his] 

500 [followers』• Next he ordained Nadi Kassapa [and his] 250 [follow



ers]. Next he ordained Gaya Kassapa [and his] 200 [followers]. Next 

he ordained 250 others, including Upasena. Next he ordained Sariputta 

and Maha-Moggallana and f their J respective [bands of] 250 followers. 

Next he ordained Maha-Kassapa and Channa and Kaludayin and 

Upali.170 Next he ordained 500 people of the Sakyas. Next on [the 

banks of a stream callcd] the Vaggumuda he ordained 500 people. 

Next he ordained 500 robbers. Next he ordained Sagata, son of a 

wealthy merchant. 171

The Pali Vinaya goes into far greater detail about the expansion of the 

Buddha’s leaching activities. It adds information about how these activi

ties had been preceded by the Buddha's enlightenment and Brahma’s 

encouragement, and ends with the conversion of Sariputta and Moggallana. 

The accounts in both the Wu-fen-lii and the Ssu-fen-lii begin with the 

genealogy of the Sakyas and describe Gotama’s life prior to his enlighten

ment, and finish, like the Pali Vinaya, with the conversion of Sariputta and 

Moggallana.172 The account in the Ssu-fen-lii is considerably developed and 

expanded. 丁he Sarvastlvadin Sanghabhedavastu (Ĵ i-nai-yeh p̂ o-seng-shih) be

gins with the Sakya genealogy, gives details of' Gotama’s life, and describes 

events up to the crimc of Devadatta and the schism in the Sangha. The 

Tibetan translation of the Vinaya corresponds to that text. The various 

Vinayas were the templates for later biographies of the Buddha.

Gotama’s activities are described more or less chronologically up to his 

enlightenment and for several years thereafter, but his later activities are 

not described in chronological order. Only die Chinese translation of a 

description of the eight holy sites of Buddhism, the Pa-la4ing-t3a ming-hao- 

ching, records what Gotama did in chronological order:

For twenty-nine years he was in the king’s palace; he practiccd auster

ities for six years in the Snow Mountains; for five years he converted 

and ordained [people] in Rajagrhci; for four years he remained in the 

grovt: ol [King] Bimbisara; for two years he went into retreat on the rock 

ofjc-li [Calika?]; for twenty-three years he remained in Sravastl.173
•The Tathagata Sakya [muni] went and dwell in the following holy 

places for one year: Vaisali and Deer Park, Mo-chu-li [Makkhali?] and 

the Tu§ita heaven, Smasana and KauA^mbi and the summit of PacK’a- 

shan [Ratnagiri?] and Mahavana, the village of Venuvana, Vairanja, 

md Kapilavastu, the capital of King Suddhodana.

In this way he spent his eighty years. Then [Sakya] muni entered 
nirvana.174



Sincc no other writings give a chronological account of Gotama，s life, 

Lhe above is extremely valuable. However, it is not absolutely reliable and 

needs to be read critically. For example, Gotama is said to have spent six 

years practicing austerities in the Snow Mountains; yet we know that he 

spent those six years in Bihar, where snow never falls. “Snow Mountains” 

may have been inserted by the Chinese translator.

The Seng-ch 'ieh-lo-ck ya so-ch，i-ching，the Mahavibhasa quoted in Bu-ston’s 

History of Buddhism (Ckos-hbyung), and the Burmese biography of the Bud

dha record chronologically where the rainy-season retreats were spent. 

The Seng-ch，ieh-lo-ch’a so-chH-ching states:

Thus the Blessed One turned the wheel of the Dhamma in Varanasi. 

When he first turned that [wheel of lhe] Dhamma, he benefited many 

living beings; here he spent the first rainy-season retreat and benefited 

the king of Magadha. The sccond, third, and fourth [rainy-season re

treats] were spent on Vulture Peak [Gijjhakuta]. The fifth [was at] 

Vesali. The sixth [was on] Mount Mankula. The seventh he spent for 

the sake of his mother in lhe Heaven of the Thirty-three [GodsJ. The 

eighth [he spent in] the realm of the Yakkhas. The ninth [he spent at] 

Kosambi. The tenth [he spent at] Cetiyapabbata. The eleventh [he 

spent] again in lhe realm of the Yakkhas. The twelfth [he spent] at the 

quiet retreat at Magadha. The thirteenth he again [spent] in the realm 

of the Yakkhas. The fourteenth |he spent] at a placc he often visited: 

Anathapindika5s Park in Savatthi. The fifteenth he spent in the Sakya 

village of Kapilavatthu. The sixteenth he returned to Kapilavatthu. The 

seventeenth [he spent] in Rajagaha. The eighteenth [he spent] again in 

Rajagaha. The nineteenth [he spent] on Mount Calika. The twentieth 

summer retreat he stayed in Rajagaha. The twenty-first he returned to 

Mount Calika and without traveling elsewhere spent four summer 

retreats in the realm of lhe Yakkhas. For nineteen years he remained in 

Savatthi for the summer retreat, going nowhere else. And finally, the 

Tathagata spent his final summer retreat in P’i-chiang Village on the 

borders of Vajji.175

Bu-ssloivs History of Buddhism (Chos-hbyung) says:

The Mahdmbhasa moreover says: In the place [Deer Park] where 

he swung the Wheel of the Doctrine,
In Vaisali, in Pandubhumi, in the realm of the gods,
In Balaghna [place abounding with remedies] and in KaugambI,



In the wilderness [Mahavana], in U^irayici,

In the Bamboo Grove, and 

In the city of Kapilavastu,

In each of these places the Lord,

The Highest of living beings abided for a year.

Twenty-three years he resided in Qravasa,

Four years in the place abounding with remedies,

Two years he spent in Indraqailaguha flndra、cavc],

Five years in the villages of Rajagrha,

Six years he underwent the practice of asccticism and 

Twenty-nine years he abided in his father’s palace.

Thus the T,ord, the holiest and highest of Sages,

Attained the age of 80 and departed into Nirvana.176

The Burmese biography of the Buddha lists the following: first year, 

Migadawon (Deer Park); second, third, and fourth years，the Weloowon 

(Bamboo Grove) monastery; fifth, Mahawon (Mahavana); sixth, Makula 

mountain; seventh, on the rock of Pantukambala in Tawadeintha (the 

Tusita heaven): eighth，the grove or forest of Tesakala; ninth, Kothambi 

(Kosambi); tenth, Palelayaka; eleventh, the monastery on Dcckinagiri, or 

southern mountain near the village of Nala in Magadha; twelfth, 

Satiabia; thirteenth，a monastery near Tsalia; fourteenth, the Dzetawon 

(Jetavana) monastery; fifteenth, the Nigranda monastery in Kapilawot 

(Kapilavastu); sixteenth, Alawcc; seventeenth, the Weloowon monastery; 

eighteenth, the monastery near Tsalia; nineteenth, the Weloowon monas

tery; twentieth, the Dzetawon monastery. 177
This record also mentions that the Buddha spent lhe forty-fourth year 

at the Dzetawon monastery and the forty-fifth at the Weluwa (Bamboo 
Grove) monastery.

Table 6 combines the above information. The tabic clcarly shows that 

the Buddha’s activities centered on Rajagaha, Savatthi, and Vesali. 178 Tt is 
notable that the Burmese record is a virtual blank after the twentieth 
rainy-season retreat.179

A short sutxa, the Shih-erh-yu-ching, gives an outline of the Buddha’s 
teaching activities during the first twelve years after his enlightenment 

agrees broadly with the information in the writings just cited.

First year: From the eighth day of the fourth month to the fifteenth day
of the seventh month the Buddha remained beneath the [bodhi] tree*



Table 6. Gotama's Age, Years After Enlightenment, 
and Sites of the Rainy-Season Retreats

Makkhali (?)

Tu$ita heaven 

grove of Bimbisara 

Kausambi 

Ratnagiri (?) 

grove of Bimbisara 

Veranja

grove of Bimbisara 

Sravasti

Kapilavastu

Mahavana

Rajagrha

1st 36

2nd 37

3rd 38

4th 39

5th 40

6th1 41

7th 42

8th2 43

9th3 44

10th 45

11th4 46

12th5 47

13th6 48

14th 49

15th 50

16th 51

17th7 52

VaraiiasT 

Vulture Peak 

Vulture Peak 

Vulture Peak 

VesalT

Mount Mahkula

Heaven of 33 [Godsl

realm of Yakkhas

Kausambi

Cetiyapabbata

realm of Yakkhas

Magadha

realm of Yakkhas

Anathapin îka's Park 
at Savatthi

Sakya village of 
Kapilavatthu

Kapilavatthu

Rajagaha

Migadawon 

Weloowon monastery 

Weloowon monastery 

Weloowon monastery 

Mahawon 

Makula mountain 

Tawadeintha 

grove of Tesakala 

Kothambi 

Palelayaka

Deckinagiri monastery 

Satiabia

monastery near Tsalia 

Dzetawon monastery

Nigranda monastery 
in Kapilawot

Alawee

Weloowon monastery

Deer Park

Rajagrha

Rajagrha

Rajagrha

Vaigali

Pan^ubhumi

realm of the gods

Balaghna

Kausambi

Balaghna

Balaghna

Balaghna

Q>5vasti

Kapilavastu

wilderness

Rajagrha

Y ear A ce  S ite

Seng-cfyieh-lo-ch'a ching Burmese Pa-ta-ling-t'a ming-hao-ching Bu-ston

Par
Rajagrha

Rajagrha

Rajagrha

Vaisali



18th8 53 Rajagaha monastery neai* Tsalia grove of Bimbisara Balaghna

T9th 54 Mount Calika Weloowon monastery Mount Calika (?) Indragailaguha

20th 55 Rajagaha Dzetawon monastery Rajagrha Rajagrha

?

21st-  24th9 56-59 Mount Calika

§ma$ana 

Mount Calika (?)

UglrayicT

Indragailaguha

25th-43rd 60-78 SavatthT SravastT (Jravasti

44th 79 P'i-chiang Village on the 
borders of Vajji

Dzetawon monastery Sravasti Qravast?

45th 80 Weluwa Venuvana Bamboo Grove

1. The Buddha moved from Vaisali to Sravasti, where he spenl the sixth relreat. Al the end of the retreat he moved to R司 agfha <H. Kern, Manual of Indian Buddhism 
fStrassburg: Verlag von Karl J. Trubner, 18961, p. 31). As can be seen below as well, Kem makes conclusive statements about the chronology, perhaps based on a 

South Asian tradition.
2. Kern states that the eighth relreat was held at Crocodile Hill (^irpkimara-giri), a hill in Deer Park of Bhesakalavana in the country of Bharga (Kern, Manual, p. 34).

3. According to one Southern tradition, the Buddha spent Ihe ninth retreat in Ghositarama in KausambT (P. Bigandet, The Life or Legend of Gaudama, vol. 1 [Rangoon: 

American Mission Press, 1855J, p. 234). However, see Kern, Manual, p. 34.

4. During the eleventh retreat, the Buddha stayed near Rajagrha (Kern, Manual, p, 35).

5. Concerning the twelfth through fourteenth retreats, see Bigandet, Life or Legend, pp. 240-41; Kentoku Hori, Bijutsujo no Shaka (Sakyamuni in art; Tokyo: 
Hakubunkan, 1910), pp. 20&-9. During the twelfth retreat, the Buddha stayed at a place near Veranja (Kern, Manual, p. 36).

6. The thirteenth retreat was spent at Sravasti and Calika (Kern, Manual, p，36).
7. The Buddha went from Ajavi to Rajagrha, and spent the seventeenth retreat in the Bamboo Grove there (Kem, Manual, p‘ 37).
8. The eighteenth retreat was spent on a hill near Calika, the nineteenth at Venuvana, and the twentieth at Jetavana (Kern, Manual, p. 37),

9. Concerning Mount Calika, Shinko Mochizuki, “Buddha jodo shijugonen ni okeru agon no chiten" (The places of vassa during the forty-five years of enlightenment)
{Bukkyd kenkyu 1, no. 2 I July-August 19371, p. 8) says: Alf we consider Calika to be in Savatthi because it was located nearby, this would mean the Buddha spent a

total of twenty-five years at Savatthi.w Akanuma does not refer to the mountain in his dictionary.



Second year: Discourses to various people in Deer Park and other 

placcs.

Third year: Instruction of Uruvilva Kasyapa and two others; the num

ber of bhiksus rose to one thousand.

Fourth year: Instruction given at Mount Gayaslrsa.

Fifth year: Instruction given at Bamboo Grove [monastery]. Saripulra 

and Maudgalyayana arc received into the community. Each had 250 

disciplcs; there were now 1,250 bhiksus. [Here the sutra gives details 

about how that number was attained.]

Sixth year: The wealthy merchant Sudatta and Prince Jeta cooperate 

to build a monastery.

Seventh year: In the country of Kausambi,180 the Buddha preaches the 

Pratyulpanna[-buddha-sammukhavasthita-samadhi]-sutra for the sake of P，o- 

i'uo-huo and seven others. [This is clearly a later addition.]

Eighth year: He instructs the younger brother of King Thunsindara on 

Mount Willow.

Ninth year: He instructs T’uo-(:hiieh-mo in a swamp.

Tenth year: He returns to Magadha and instructs King Fu-chia-sha 

[Pukkusa] •

Eleventh year: In awe he tcaches Maitreya the former stories under the 

[bodhi] tree.

Twelfth year: He returns to his father’s country [ Kapilavastu J. 181

The original of the Shih-erh-yu-ching is not extant, and there are no alter

native Chinese translations. The text is difficult to understand and I have 

included only the main points.

With the information gleaned from these writings in mind, let us ex

amine Ciotama’s main teaching activities.

A t  V aran as i

In addition to his five former companions, al Varanasi Gotania ordained 

Yasa, the son of a rich merchant. 182 There were now seven arahats. When 

Yasa5s father, who had come to try to persuade the young man to return 

to lay life, met Gotama, he becamc a lay believer, as did Yasa’s mother 

and his former wife.183
Moved by Yasa’s example, four of his friends, Vimala, Subahu, Punnaji, 

and Gavampati, all sons of merchanls, met Gotama and were accepted as



disciples. There were now eleven arahats. Then fifty more of Yasa，s friends, 

all sons of families long established and influential in Varanasi, likewise 

met Gotama and were ordained, making a total of sixty-one arahats.

the o rd in at io n  o f  yasa

Here is the Pali description of Yasa’s ordination in the Vmaya; passages 

identical with those in the Sanskrit Catusparisatsutra are underlined. 184

1 . At that rime there was in Baranasi a youth of good family callcd 

Yasa, the son of a wealthy merchant, of an obedient and refined nature. 

He had three mansions, one for the winter, one for the summer, and 

one for the rainy season. In the mansion of the rainy season he lived 

for four months surrounded by female musicians, who included no 

men, and he did not leave Lhe palace.

Thus Yasa, son of a good family, was satiated with lhe objects of the 

five desires, was filled with them, and possessed them. He fell asleep 

first, and after that the female musicians also fell asleep. An oil lamp 

remained burning the whole night.

2. And Yasa, son of a good family, awoke first and saw his female musi

cians sleeping. One had her lute in the hollow of her arm; one had her 

small drum resting against her neck; one had her drum in the hollow 

of her arm; one had disheveled hair; one was drooling; and they were 

muttering in their sleep. It made him think that a cemetery had come 

into being [before his eyes] within his reach. When he had finished 

looking, distress arose in him and his mind was weary of it.

Then Yasa, son of a good family，uttered these solemn words: “Ah, 
what distress! Ah, what agony!”

3. Then Yasa, son of a good family, put on hLs golden sandals and 
jvent to the door of his house.

Since there is no equivalent in the Sanskrit or Tibetan texts of the phrase 

put on his golden sandals，” it can probably be considered a later addi- 

rion. lhe  Chinese text reads: “He wore jeweled shoes, costing 100,000 
pieces of gold.” ‘

Nonhuman bcinjs  ̂ [amanussd] opened lhe gate, saying, “Let no one 
prevent Yasa, son of a good family, from leaving home and going into 

homelessness to lead a wandering life.”

And Yasa1 son of 汪 good family, went to the gate of the city. Non



human beings opened the gate, saying, “Let no one prevent Yasa, son 

of a good family, from leaving home and going into homelessncss to 

lead a wandering life.”

Then Yasa, son of a good family; went to Deer Park, where hermits 

gather.

4. At lhat rime the Venerable Master, having arisen before dawn, was 

pacing up and down outside. The Venerable Master saw Yasa, son of a 

.good family, in the distance, coming toward him. He left the placc where 

he was pacing and sat down on a seat that had been made for him.

Then Yasa, son of a good family, approached the Venerable Master 

and uttered the solemn words: “Ah，what distress! Ah, what agony!” 

Thereupon the Venerable Master said to Yasa, son of a good family: 

“Here is no distress, here is no agony: Yasa, come and sit down. 1 will 

speak of the teachings for you.”

5. Then Yasa, son of a good family, [hearing] “Here is no distress, here 

is no agony/ 5 was filled with joy and uplift. He took off his golden san

dals, approached the placc where the Venerable Master was, bowed 

respectfully to him, and sat to one side.

This description makes il clear that Gotama must have been sitting on 

a large sheet placed on the ground outdoors.

When Yasa，son of a good family, sat to one side, the Venerable Master 

taught him by means of a graduated discourse [anupubbikaihd]. That is, he 

spoke to him about givin.g alms; moral rules; heaven; and the afflic- 

rions, harm, and pollution of the desires and the benefits of abandon

ing them,

6 . The Venerable Master, knowing that the mind of Yasa, son of a 

good family; was sound, flexible, not given to erroneous views, joyful 

and brave, and clear, taught the teaching praised by all the buddhas, 

that is, |thc Four Noble Truths of| suffering, its cause, its extinction  ̂

and the way「to its extinction I.

Tf Lhe phrase “the teaching praised by all the buddhas，’ can be inter

preted as being the way that Asoka reconimcnded,185 it must be a teach

ing lhat had comc into being before his time. Tliis may, however, be a 

later addition.

Tust as a clean doth free from dirty specks can be perfectly dyed，Yas岂 

son of a good familv，siuing here, has obtained the pure and unstained



eyC that perceives the Truth: “Whatever is subject to the accumulation 

and arising [by causes and conditionsj is also subject to their extinction.”

7. Now the mother of Yasa, son of a good family, had gone to the man

sion to see Yasa, son of a good family, but not seeing him she went to 

where the wealthy merchant, the householder [Yasa’s father], was, and 

said to him: “Householder，your son Yasa has disappeared•” Then the 

wealthy merchant, lhe householder, sent messengers on horseback in 

the four directions, and he himself went to Deer Park, where hermits 

gather. There he found the golden sandals discarded. Discovering 

them, he followed [their marks].

8. The Venerable Master saw the wealthy merchant, die householder, 

coming in the distance. Seeing him, the Venerable Master Lhought: “I 
will use my supernatural abilities so that the wealthy merchant, the 

householder, though sitting here, will not see Yasa, son of a good fam

ily, also sitting here.” And so lhe Venerable Master used his supernatu

ral powers to that end.
9. Then the wealthy merchant, the householder, approached the place 

where the Venerable Master was, and he said to the Venerable Master: 

“Revered One, has the Venerable Master seen Yasa, son of a good 

family?” "Householder, sit down. If you sit here，you may perhaps see 

Yasa, son ol'a good family, sitting here also.”

Then the wealthy merchant, the householder, thinking, “If I sit here， 

I may perhaps see Yasa, son of a good family, sitting here also，” was 

exultant, uplifted, and he bowed rcspcctfully to the Venerable Master 

and sat to one side.

10. When the wealthy merchant, the householder, had sat to one side, 

the Venerable Master taught him by means of a graduated discourse. • • • 

He obtained the pure and unstained eye that perceives the Truth. 

“Whatever is subject to accumulation and arising [by causes and con

ditions] is also subject to their extinction.” And the wealthy merchant, 

jhe householder, having seen the Truth, having attained the Truth, 

fe^ving gained knowledge of the Truth, having penetrated the Truth， 

having overcome all doubts, having rid himself of all delusions, having 

gained conviction, dependent on no one else for the teachings of the 

Master, said to the Venerable Master: “It is wonderful, Revered One, 

jyonderful7 Revered One. As a person lallen down is set aright, as the 

hidden is revealed, as tlit? way is shown to one wandering lost, as an oil 
lamp is held aloft in the darkness, saying, ‘Those who have eyes may 

sec shapes，’ the Venerable Master has explained the Dhamma through



a variety of ways. Therefore I take refuge in the Venerable Master. I 

take refuge in the Dhamma and the community of bhikkhus. Venerable 

Master, receive me as a lay believer. I take refuge from this day to the 

time of my death.”

The formula by which Yasa，s father requested that he be received as a 

believer is found often in other Buddhist writings, as well. The Vinaya ver

sion ls probably later than that contained in the prose scction of the 

Suttanipata,m  since Gotama is addressed in the Vinaya as bhagavdn (uVener- 

able Master, Blessed One”) or by the title hhante (“Revered One”). These 

are later forms of address than that used in the Suttanipatâ  where those 

newly taking refuge in Buddhism call Gotama by his name with an hon

orific (bho Gotama). Yasa would probably have addressed the Buddha as 

bho Gotama.

1 1 . Yasa, son of a good family, while his father was receiving the teach

ing, contemplated [his own] stage，as he had seen and understood it; 

and he lost all attachment and his mind becamc free of the defile

ments. Then the Venerable Master thought: “Yasa，son of a good family, 

while his father was receiving the teaching, has contemplated |his own] 

stage, as he has seen and understood it; and he has lost all attachment 

and his mind has become free of the defilements. It is impossible for 

Yasa, son of a good family, to return to the base [secular] life and be 

satiated with desires as he was when he lived the life of a lay person. I 

will use my supernatural abilities so that he does not return.” And so 

the Venerable Master used his supernatural powers to that end.

12. The wealthy merchant, the householder, saw Yasa, son of a good 

family，silling there. Seeing him, he said to Yasa, son of a good family: 

“Yasa, my son. Your mother is overwhelmed by grief and sadness. Give 

your mother life.”

13. Then Yasa, son of a good family, looked at the Venerable Master. 

At that time, the Venerable Master said to the wealthy merchant, the 

householder: “What do you think, householder? Yasa, like yourself, has 

seen the Truth, through a learner's knowledge and through a learner’g 

insight. 187 He has contemplated [his own] stage, as he has seen and 

understood it; and he has lost all attachment and his mind has become 

free of the defilements. Householder, can Yasa, son of a good family, 

return to the base [secular] life and be satiated with desires as he was 

when he lived the life of a lay person?”



uNo, Revered One.”
“Householder, Yasa, like yourself, has seen the Truth, through a 

learner’s knowledge and through a learner’s insight. He has contem

plated [his own] stage, as he has seen and understood it; and he has 

lost all attachment and his mind has become free of the defilements. 
Householder, it is impossible for Yasa, son of a good family, to return 

to the base [secular] life and be satiated with desires as he was when he 

lived the life of a lay person•”
14. “It is of benefit to him, Revered One, that Yasa, son of a good fam

ily, has lost all attachment and his mind has become free of the defile

ments. It is his sublime advantage. Revered One, might the Venerable 

Master today take his meal wilh me, with Yasa, son of a good family, as 

his aUendant?”

The Venerable Master expressed his conscnt by his silence.

Then the wealthy merchant, the householder, understanding that 

the Venerable Master had accepted his invitation, rose from his scat, 

bowed rcspcctfully to the Venerable Master, and, passing around with 

his right side toward him, departed.

15. Soon after the wealthy merchant, the householder, had departed, 

Yasa, son of a good family, said to the Venerable Master: “Revered 

One, let me receive ordination and the precepts from the Venerable 

Master.” The Venerable Master said: “Come，bhikkhu. The teachings 

have been well taught. Undertake pure practice for the sake of the 

complete annihilation of suffering.”

This is how lhat venerable person [YasaJ received the precepts 

[upasampada\. At that time there were seven arahats in the world.

This episode is famous as the first instance of a lay person being ad

mitted into the community of bhikkhus. or Sangha. It tells us two things. 

Firsts at that time ordination occurrcd at the same time as rcxeiving the 

precepts. It was only in later times that the two were considered to be dis

tinct. Second, there were as yet no complicated provisions and cere

monies concerning admission to the Sangha. When a man became a 

member of the Sangha, he followed the same actions as the others, and so 

m actuality maintained tlie various precepts and regulations. Receiving 

Prccepts thus meant simply being admitted to the Sangha.
In saying “at that time there were seven arahats in the world，，，the Pali 

included Gotama in the same terms as his disciples, making no dis- 
ction between them regarding the attainment of ultimate Truth. By



contrast, the process of lhe deification of Gotama is clear in the Ssu-Jen-luy 

which states: “At lhat lime there were seven arahais in the world; six were 

the disciples, the seventh was the Buddha.”

The following verse in the Theragdtha is attributed to Yasa: “Beautifully 

perfumed and finely clothed, / Adorned with all ornaments, / [I led a life 

of luxury]. / [Now] I have attained the three knowledges / And fulfilled 

[the practice] of the Buddha’s teaching.” 188 The Nidanakathd speaks of the 

episode very briefly: “Then the Master perceived that Yasa, son of a good 

family, had the disposition [to become an arahat]. When he abandoned his 

home in the nighttime, disgusted [with the sleeping forms of his women 

attendants]} [the Master] called to him: “Cloine，Yasa.” On that vciy night 

Yasa attained the first stage of a sage, and the next day he entered the last 

stage, arahal.”'油

THE CONVERSION OF YASA'S FAMILY

The Pali Vinaya then describes how Yasa’s family was converted:

1. In the early morning the Venerable Master put on his robes, took up 

his alms bowl and his outer robe, and, with the Venerable Yasa as an 

attendant, went to the dwelling of the wealthy merchant, the house

holder. When he arrived, he sat down in the place prepared for him. 

Then the mother and the former wife of the Venerable Yasa approached 

the place where the Venerable Master was, bowed respectfully to him, 

and sal down to one side.

2. The Venerable Master taught them by means of a graduated dis

course, He spoke to them about giving alms; moral rules; heaven; and 

the afflictions, harm, and pollution of the desires and the benefits of 

abandoning them.

The Venerable Master, knowing that the minds of the women were 

sound, flexible,190 not given lo erroneous views, joyful and brave, and 

clear, taught the Leaching praised by all lhe buddhas, that is [the Four 

Noble Truths oil suffering, its cause, its extinction, and the wav「to its 

exlinctionl.

Just as a clcan doth free Irom dirty specks can be pcriecdy dyed, the 

women, sitting there, obtained the pure and unstained eye that per- 

ceivcs the Truth. “Whatever is subject to accumulation and arising [by 

causes and conditionsj is also subject to their extinction.”
3. The women, having seen the TruQi, having attained the Truth, hav^



injg .gained knowledge of the Truth, havin.g penetrated the Truth, hav- 

,ngr overcome all doubts, having rid themselves of all delusions, having 

gained conviction, dependent on no one else for the teachings of the 

Master, said to the Venerable Master:

“It is wonderful, Revered One, wonderful, Revered One. . • • There

fore we take refuge in the Venerable Master, Wc take refuge in the 

Dhamma and the community of bhikkhus. Venerable Master, rcccivc us 

as lay believers. Wc take refuge from this day to the time of our death.” 

These were the first women to become lay believers by reciting the 

Triple Refuge.
4. Then the mother, father, and former wife of the Venerable Yasa 

with their own hands served dclicious food, both hard and soft, to the 

Venerable Master and the Venerable Yasa. When [they saw] that llie 

Venerable Master had finished and had washed his bowl and his hands, 

they sat down to one side. Then the Venerable Master taught, instructed, 

encouraged, and delighted the mother, father, and former wife of Yasa 

by discourses according to the Dhamma. He then rose from his seat 

and departed.

This passage is important because il describes how the first women lay 

believers made their appcarance. (The Wu-fen-lii, however, says that a 

woman believer had already appeared at Uruvela.)191

THE ORDINATION OF FOUR OF YASAfS FRIENDS

Then lour of Yasa5s friends were ordained. 192 The Pali Vinaya relates:

1 • The Venerable Yasa had had four friends in lay life, sons of. leading 

merchant families in Baranasi, by name Vimala, Subahu, Punnaji, and 

Gavarppati.19̂ They heard: “Yasa, son of a good family, has cut off his 

hair and his beard and donned the yellow robe. He has left his home 

homeless |hc has become a homeless ascetic!•，’ Hearing this, they 

thought: <cThat cannot be any ordinary teaching or discipline. That 

cannot be any ordinary kind of renunciation, becausc「someone likel 

Yasa, son of a good family, has cut off his hair and his beard and 

donxied the yellow robe, has lelt his home and homeless I becomc a 
homeless asreiir] ”
2. The four went to where the Venerable Yasa was.194 Approaching, 

Aey bowed respectfully to the Venerable Yasa and stood to one side.



Then the Venerable Yasa went with his four lay friends to where the 

Venerable Master was. They bowed respectfully to the Venerable 

Master and sat to one side.

Sitting to one side, the Venerable Yasa said to the Venerable 

Master: “Revered One，these four people were my friends in my for

mer life. They are sons of leading merchant families in Baranasi, by 

name Vimala, Subaliu, Punnaji, and Gavampati. Revered One, please 

instruct these four and bring them to understanding.”

3. The Venerable Master taught them by means of a graduated dis

course. . . .

The Venerable Master said: “Come，bhikkhus. The teachings have 

been well taught. Undertake pure practice for the sake of the extinc

tion of suffering•”

This is how these venerable ones received the precepts.

Then the Venerable Master taught and instructed the bhikkhus by 

discourses according to the Dhamma and brought them to understand

ing. When the Venerable Master had taught and instructed the bhikkhus 

by discourses according to Lhe Dhamma and had brought them to 

understanding, they lost all attachment and their minds became free of 

the defilements. There were then eleven arahats in the world.

THE ORDINATION OF FIFTY OF YASA'S FRIENDS

The Pali Vinaya continues:

1 • The Venerable Yasa had had fifty friends in lay life, sons of leading 

merchant families in lhe district. They heard: “Yasa, son of a good 

family, has cut off his hair and his beard and donned the yellow robe.. . . 

That cannot be any ordinary teaching or discipline.. . .

2. They went to where the Venerable Yasa was. Approaching, they 

bowed respectfully to the Venerable Yasa and stood to one side. Then 

the Venerable Yasa went with his filly lay friends to where the Vener

able Master was. They bowed respectfully to the Venerable Master 

and sat to one side.

Sitting to one side, the Venerable Yasa said to the Venerable Master： 

“Revered One, these fifty people werc my friends in my former life. 

They are sons of leading merchant families in Baranasi. Revered One, 

please instruct them and bring them to understanding.
3. The Venerable Master taught them by means of a graduated dis



course. • • • The Venerable Master said: “Come, bhikkhus. The teach- 

in ŝ have been well taught. Undertake pure practice for the sake of the 

extinction of suffering.55
This is how these venerable ones received the preccpts.

Then the Venerable Master taught and instructed the bhikkhus by 

discourses according to the Dhamma and brought them to under

standing. When the Venerable Master had taught and instructed the 

bhikkhus by discourses according to the Dhamma and had brought them 

to understanding, they lost all attachment and their minds became free 

of the defilements. There were then sixty-one arahats in the world. 195

The Mdanakatha says:

And he ordained the fifty-four friends of Yasa with the formula “Comc， 

bhikkhus,” and caused them to attain the final stage of an arahat. When 

there were thus sixty-onc arahats in the world, the Master, after the 

rainy season ended, sent the sixty bhikkhus into various directions with 

the formula, “Go forth, bhikkhus，on your wanderings.” He himself went 

to Uruvela.196

ENCOURAGEMENT TO SPREAD THE TEACHING AND MARA'S TEMPTATION

In two places the Pali scriptures describe Gotama^ encouragement to his 

disciples to go out and spread the teachings. 197 They are compared below; 

passages identical to those in the Sanskrit Catusparisaisulra are underlined.

Vimm, icMahavagga55 

At that time [when Gotama had gained sixty-onc disciples], the 

Venerable Master said to the bhikkhus:

SmiifiTA-NiKArA
On one occasion the Venerable Master was dwelling at Deer Park, 

where hermits gather, in Baranasi. He addressed the bhikkhus，saying, 

Bhikkhus.r  “Revered One,” they answered. The Venerable Master said:

COMMON TO BOTH TEXTS

freed of all bonds, bhikkhus, whether they be divine or human. You 
dso are fcpH from all bonds, whether they be divine or human. Go 
运rth for the frood of the many, the happiness of the many, out of com-



passion for the people of the world, for the good and happiness of gods 

and human beings. Let not two of you take the same road [so that the 

greatest number of people will be exposed to the teaching]. Preach the 

teaching that is good at the beginning, good in the middle, and good at 

the end, in spirit and letter. Proclaim the perfected and purified holy 

way. There are in the world those whose eyes are covered by little dust, 

yet because they do not hear the teaching they are far from the Truth. 

[If they hear it] they will thoroughly understand the Truth. And I too 

will go to the village of Sena in Uruvela, there to prcach the teaching.

Tust then Mara, the Evil One, approached where the Venerable 

Master was and spoke to him in verse:

VmiiA
“You are bound by the fetters of Mara,

SN
You are bound by all fetters,

COMMON TO BOTH I KXTS

All fetters divine and human.

You are bound by strong fetters, samana,

You cannot cscape from me.，’

“I am freed from the fellers of Mara,

SN

I am freed from all fetters,

COMMON TO BO I H TEXTS 

All fetters divine and human.

1 am freed from the strong fetters.

You have lost, you who bring destruction!

Vl \ \ ya

Whatever pleases the senses,

Forms, colors, smells, tastes, or contacts,

I do not wish for them.

You have lost, you who bring destruction!”



I ’hen Mara, thtt Evil One, thinking, “The Venerable Master knows 

me，the Blessed One knows me，” vanished then and there, downcast 

and sorrowful.

This section is not found in the Wu-fen-lii.八 brief version is recorded in 

the Ssu-fen-lii.198 Since it appears in two places in the Pali canon, however, 

it must have been composed at a fairly early date. The Pali canon also 

contains an explanation of the full precepts, which does not appear in the 

Chinese translation, an indication that this was a later addition connected 

with the spread of the teachings. According to the Chinese translation of 

the Mahasamghika Vinaya, the Mo-ho seng-ch，i-lii，the full prccepts had not 

yet been devised.
It was a commonly held opinion in Gotama’s time that a true bhikkhu 

did not actively teach, but spent his time in quiet meditation. This may 

show that the Buddha felt some hesitation or anxiety about teaching. 

This may have been expressed as the temptations of Mara, which of 

coursc the Buddha overcame. Thus even after Gotama began his teach

ing activities, wc find stories of how Mara attempted to prevent him from 

teaching the Way. One, which cannot be dated, is contained in the 

Samyulta-Mkqya:

On one occasion the Venerable Master was dwelling in the Brahmin 

village called Ekasala in Kosala. At that time he was prcaching the 

teaching, surrounded by a great crowd of lay people. At that time 

Mara, the Evil One, thought: “The samana Gotania is preaching the 

teaching, surrounded by a great crowd of lay people. What if I were to 

approach where Gotama is and darken lhe sight of the people?” Then 

Mara, the Evil One, approached where Ootama was and addressed 

the Venerable Master in verse:

“Not suitable are you 

To teach others.

Should you dare to do so

■Take carc not to cling 10 support [anurodhd\ or opposition 
[virod/ta] •”

[Gotama replied:]

“When teaching others

The enlightened person feels compassion
Toward them.



The perfected person [sambuddka] is liberated from both support 

and opposition.”

Then Mara, lhe Evil One，thinking, “The Venerable Master knows 

me, the Blessed One knows me，” vanished then and lhere, downcast 

and sorrowful. 199

According to the Chinese translation, the place was Silavatl, a Sakya 

village.200 What is certain is that Gotama questioned whether he should 

teach. His replies to Mara always confirm his confidencc in his ability to 

do so.201 Stories about Mara’s templation are especially numerous in the 

Samyutta-Mkaya, which includes twenty-five so-called Mara suttas (Mara- 

samyutta), l  hey arc all set after the enlightenment. As we will sec later, there 

are also Mara tales about Gotama’s last years. Stories that link the con

quest of Mara with the attainment of enlightenment do not appear any

where in the earliest Buddhist writings.

The previously quoled Suttanipata (pp. 155-57) shows the supposedly 

enlightened Buddha fighting with Mara. We can draw two important 

conclusions from lhis. First, even an enlightened person, one who has bc

come a buddha, is exposed to unccasiiig temptations and intimidation. 

The Buddha had to fight the Lemptations and intimidation of Mara. It is 

in that exertion that the buddhahood of a buddha consists. The exertion, 

the practicc, is in itself Buddhism. Enlightenment does not mean perfection. 

Attempts to understand Gotama in human terms can be seen everywhere 

iii the early Buddhist writings. Sccond, later biographies of the Buddha, 

such as the Fo-pen-hsing-chi-ching and A^vaghosa，s Buddhacarita， tell of 

Mara’s temptations of Gotama while he was still training, before his en

lightenment, but they say very little about such episodes after he attained 

buddhahood. This is a function of later Buddhists' tendency to deify Go

tama, to portray him as a transcendental being who had gone far beyond 

Mara.

ORIGINS OF THE UPASAMPADA ORDINATION 
BY TAKING REFUGE IN THE THREE TREASURES

According to lhe Pali Vinaya, people were accepted into the Sangha by 

means of the upasampada (prccepts) ordination by taking refuge in the 

Three Treasures~the Buddha, the Dhamma, and the Sangha. Other 

Vinayas and the Sanskrit Catusparisatsutrâ  however, lack this passage, which



suggests that it was added later to reflect the thinking at that time.八 

point in favor of this explanation is the fact that no historical personages 

appear in the passage in the Vinaya:

1 . Al that time the bhikkhus brought from various places and various 

countries people wanting to be ordained and to receivc the precepts, 

thinking, “The Venerable Master will ordain them and bestow the pre

cepts upon them.55 As a result, both the bhikkhus and those who desired 

to be ordained and to rcccivc the precepts grew tired.

When the Venerable Master was alone and concentrated his mind, 

the deliberation arose: “Now the bhikkhus have brought back from vari

ous places and various countries people wanting to be ordained and to 

receive the precepts, thinking, ‘The Venerable Master will ordain them 

and bestow the preccpts upon them.’ As a result, both the bhikkhus and 

those who desire to be ordained and to receive tlie prccepts grow tired. 

Therefore I will give the bhikkhus permission, saying, ‘Now，bhikkhus, 

you yourselves may grant ordination and the prccepts in various placcs 

and various countries.,”

2. The Venerable Master, having arisen from seclusion in the evening, 

for this reason, alter he had spoken to |the gathered bhikkhus with] a 

graduated discourse about the Dhamina, addressed the bhikkhus, say

ing, “Now the bhikkhus have brought from various places and various 

countries people wanting to be ordained and to receive the precepts.. . .

3. I now give you, bhikkhus, permission. Now，bhikkhus, you yourselves 

may grant ordination and the prccepts in various places and various 

countries. However, you should grant ordination and the prcccpts in 

this way. First cut off lhe hair and the beard |of the aspirant], robe him 

with a yellow robe, adjust the upper robe so it covcrs one shoulder 

[leaving the right shoulder bare], and have him bow down at the feet 

of the bhikkhus [with his head on the ground], sit down squatting, place 
the palms of his hands together, and say:

4. ‘I take refuge in the Buddha. I take refuge in the Dhamma. I take 

refuge in the Sangha. For the sccond time I take refuge in the Buddha, 

for the second tinic I take refuge in the Dhamma. For the second time I 

take refuge in the Sangha. For the third lime 1 take refuge in the Bud- 

ĉ la* ^or the third time I take refuge in the Dhamma. For the third 
time I take refuge in the Sangha/ Bhikkhus, I permit ordination and 
receiving the prccepts with this Triple Refuge.202



THE OVERTHROW OF MARA

The Pali Vinaya goes on to describe an attack by Mara:

1. After the Venerable Master had passed the rainy season, he ad

dressed the bhikkhus，saying, “Bhikkhus，by right concentration and by 

right effort I have attained supreme liberation and realized supreme 

liberation. You also, bhikkhus, by right concentration and by right effort 

should attain supreme liberation and realize supreme liberation•”

2. Then Mara, the Evil One, approached where the Venerable Master 

was and addressed the Venerable Master in verse:

<cYou are bound by the fetters of Mara,

All fetters divine and human.

You are bound by strong fetters, samana,

You cannot escapc from me/ 5 
[Gotama replied:]

“I am freed from the fetters of Mara，

All fetters divine and human.

I am freed from lhe strong fetters.

You have lost, you who bring destruction!”

Then Maia, the Evil One，thinking, “The Venerable Master knows 

me, the Blessed One knows me，” vanished then and there, downcast 

and sorrowful.

This section is very old, although it was inserted into the Vinaya rela

tively late. Virtually the same text appears in the Samyutta-Mkqya (Mara 

suttas, pasa l).203 Here, though, it is said to have occurrcd al Deer Park, 

The account in pasa 2 is almost identical, occurring in the same place, 

except that al lhe end the Buddha says: “Go and teach.55 This section 

does not appear in the Sanskrit Catuspamalsutra.

To  U ruvela

SEEKING THE SELF

After his stay in Baranasi, Gotama set out again for Uruvela, the place 
where he had attained enlightenment.204 On one occasion he left the



road and entered a grove, seating himself beneath a tree. Just then thirty 

friends came to die grove with their wives to enjoy themselves. One did 

not have a wife and had brought a courtcsan, who made off with their 

money and belongings when they were not looking. The whole party 

went to seek the courtesan and，while wandering about, came upon the 

Buddha seated beneath the tree. They camc up and asked him if he had 

seen the woman. “Why are you looking for her，young men?” asked 

Gotama. “The thirty of us with our wives came to the grove to enjoy our

selves. Becausc one had no wife he brought along a courtesan, and this 

courtesan has taken our belongings. We are now searching for her in the 

grove.” In response Gotama asked: “What do you think，young men? 

Which is better，to go in search of a woman or to go in search of the 

self?” “It is better that wc go in search of the self.55 ‘Then，young men, sit 

down and I will teach you•” Sakyamimi then taught the young men the 

same teaching he had given Yasa, and they attained the same degree as 

he and were ordained.20*5
The Pali Vinaya relates the incident as follows: Underlining indicates 

wording virtually identical to tliat in the Sanskrit Catusparisatsutra.

1 . And lhe Venerable Master, having stayed in Baranasi as long as he 

desired, sel out walking to Uruvela. At that time the Venerable Master 

left the road and went to a woodland grove, and [having arrived] went 

in and sat down at the base of a tree. Tust at that time there werc thirty 

friends of high standing with their wives enjoying themselves in the 

grove. Since one of them had no wife, a courtesan was brought along 

for him. While they were heedlessly enjoying themselves, the courtesan 

took their belongings and ran away.206
2* Then the friends, to help their companion, went in scarch of the 

woman and, wandering about the grove, saw the Venerable Master sit- 

at the base of a tree. Having seen him, they approached the place 

jyhere the Venerable Master was and asked Iiim: “Revered One, has
Venerable Master seen a woman?”

_<Young men  ̂what do you want with the woman?”

__Revcrt;d One, wc are thirty friends of high standing who have 

—mc our wives to enjoy ourselves in the grove. Since one ol' us

no. a courtesan was brought along for him. While we were
t'edlessly enjoying themselves, the courtesan took our belongings and 

ran away. To help our companion, wc arc searching for the woman 
and wandering about the grove.”



3. “What do you think, young men? Which is better for you, to go in 

search of a woman or to go in search of the self \atln\ ̂

“It would be far better, Revered One, to go in search ol the self.” 

“Then, young men, sit down. I will instruct you in the teachings•” 

Saying, “Yes，Revered One，” the friends of high standing rcspcctfully 

bowed to the Venerable Master and sat down to one side.

4. The Venerable Master taught them by means of a graduated dis

course. He spoke to them about alms, ethical rules, heaven, the afflio 

tions, harm, the pollution of the desires, and the benefits in abandoning; 

them. The Venerable Master, knowing that their minds were sound,, 

flexible, not given to erroneous views, joyful and brave, and clear, 

taught the teaching praised by all the buddhas, that is, [the Four Noble 

Truths of| suffering, its cause, its extinction, and the path [to its extinc

tion]. Just as a clean cloth free from dirty marks can be perfectly dyed, 

the thirty friends, sitting there, obtained the pure and unstained eye 

that perceives the Truth. “Whatever is subject to the accumulation and 

arising [of causes and conditions] is also subject to their extinction.”

5. They, having seen the Truth, having attained tlie Truth, having 

gained knowledge of the Truth, having penetrated the Iruth, having 

overcome all doubts, having rid themselves of all delusions, having con

viction, dependent on no one else under the teachings of the Master, 

said to the Venerable Master: “Revered One, let us receivc ordination 

and the precepts from the Venerable Master.” The Venerable Master 

said: “Comc，bhikkhus. The teachings have been well taught. Undertake 

pure practicc for the sake of the extinction of suffering.” This is how 

ihese venerable persons received the precepts.

This witty and interesting passage has the definite flavor of a made-up 

story. According to the Nidanakatha Sakyamuni was walking to Uruvela 

when “he gave teaching to thirty young friends of high standing in lhe 

kappasiya forest on the w ay. O f these the lowest attained lhe first stage of a 

sage [solapanna], while llie highest attained the third stage [anagamin]. He 

ordained them all with the formula, 'Come, bhikkhus? Then, sending them 

in various diRxlions，he himself went on to Uruvela.5,20/

THE CONVERSION OF THE THREE KASSAPA BROTHERS

Next Gotama returned to the Uruvela region, where he had undertaken 

his initial training, and converted the three Kassapa brothers, who prac



ticed a fire cult.208 Why he returned to Uruvela is not clear, but he may 

have thought his teaching activities would be curtailed if he did not con- 

vcrt the Kassapa brothers, held in great respect by the local people for their 

magical powers.209 Here is the brief description in the Mdanakatha: 44 [Go

tama], by performing 3,500 miracles, won over the three matted-haired 

ascctics, the Kassapa brothers led by Uruvela Kassapa210 who had one 

thousand matted-hiiired ascetics as followers. He ordained them all with the 

formula ‘Come，bhikkhus: Having sealed them on Gayasisa hill, he taught 

them the Fire Discourse, and all attained lhe highest stage of arahat.

Since this episode is dealt with in some detail in the oldest Buddhist 

writings, it is worth further study. When Gotama arrived in Uruvela, he 

found there three matted-haired Brahmins, brothers according to legend, 

Uruvela Kassapa, Nadi Kassapa，and Gaya Kassapa, with their follow

ings of five hundred, lliree hundred, and two hundred disciples, respec

tively.212 I'heir names seem to have meant the Kassapa who lived in 

Uruvela, the Kassapa who lived on the bank of the Ncranjara River (nadi 

means river), and the Kassapa who lived in the town of Gaya.213 Uruvela 

Kassapa was performing a fire ritual at the time, but Gotama overcame 

him by the use of various forms of supernatural power (abhifina). Though 

Uruvela Kassapa had thought himself superior, he finally admitted defeat 

and cut off hLs hair and threw all his ritual implements into the river. He 

and his followers bccame disciples of Gotama and received ordination. 

Seeing what had happened, Nadi Kassapa, Gaya Kassapa, and all their 

followers were likewise ordained as Gotama’s disciples. It is difficult for us 

today to understand the meaning of such a competition of miraculous 

powers, but the legend seems to be an early one.

Study of pre-Buddhist Indian religious liislory reveals the centrality to 

Vedic ritual of sacrcd fire and the special reverence paid to the fire god, 

Agni, so it is likely the Brahmins in tlie legend were performing a similar 

^Pe of nte.211 The episode suggests that Buddhism’s spread owed much to 

its victory over Brahmanic ritual. Another possibility is that the Kassapa 

brothers were practitioners of a particular fire-worshiping religion; this， 
though, calls for further study.

yhe conversion of the Kassapa brothers was highly significant for the 
【ocial vigor of the early Buddhist community, for it meant that Gotama 

ad dominated Brahmanism. He had dared to take up a challenge from a

2 , group in the very place where he had undergone religious training.
ough his words were moderate, his actions were provocative. In tliis 

confrontation, he was victorious. He was without doubt a man of consid-



crable ambition. The episode compares wilh that oi. the conversion of 

Sariputta and Moggallana，the disciples of Sanjaya, which reveals Gotama’s 

ascendancy over the heterodox teachers, as well.

We do nol know how often Gotama returned to Uruvela in his life

time, but it is clear that he converted numbers of people in the area. 

When he was teaching on the banks of the Ncranjara, a woman called 

Capa heard him and was ordained.215 On another occasion, when he 

was teaching at Gaya, the Venerable Senaka became a lay follower.216
Following is the story of the conversion ol' the Kassapa brothers as it 

appears in the Pali Vinaya. Portions of the text identical to the account in 

the Catusparisatsutra are underlined.

The M iraciji: a t  U ruvela (I)， “M ahavagga，” I，15

1. And the Venerable Master, wandering from place to place, in the 

coursc of lime arrived at Uruvela. At that time there lived in Uruvela 

three matted-haired ascetics [jatila] called Uruvela Kassapa,217 Nadi 

Kassapa，and Gaya Kassapa. The mattcd-haircd ascetic Uruvela 

Kassapa was guide, leader, head, foremost, and highest over five hun

dred matted-haired ascetics. The matted-haired ascetic Nad! Kassapa 

was guide, leader, head, foremost, and highest over three hundred 

matted-haired ascctics. The matted-haired ascetic Gaya Kassapa was 

guide, leader, head, foremost, and highest over two hundred matted

haired ascctics.

2. Then the Venerable Master went to the hermitage \assamd\ of the 

mattcd-haired ascetic Uruvela Kassapa and asked him: “If it is not 

inconvenient to you, Kassapa, I would like lo spend the night in the 

hall of the sacred fire [agyiigdra]^^

“It is not inconvenient to me, Great Samanar19 but lhere is a fierce 

nana king of magical power in lhat hall, a terribly venomous serpent. I 

liope that it will not cause you any harm.”

[This question and response are repeated twicc in the Vinaya.]

“It will nol do anything to harm me. Allow me, TCassapa，[the use 

of] the hall of the sacred fire.”

“Stay there as you will, Great Samana^

3. Then the Venerable Master entered the hall of the sacrcd 

spread out a grass mat, and sat down cross-lc.ggcd, his body ercct, pay  ̂
ing attention to what was before him. Then lhat nd̂ a, scdng the Vener： 

able Master had entered, grew distressed and displeased and belched 
smoke. Then the Venerable Master thought: “I will extinguish the



power of [his] fire with my fire, without harming his skin, hide, flesh， 

ligaments, bones, or marrow.”

“Spreading out a grass mat” may mean to make a temporary seat in a 

particular place by spreading out grass. It is unlikely Gotama would actu

ally have carried a grass mat around with him on his wanderings.

4. Then the Venerable Master displayed his superhuman powers and 

sent forth smoke. The nam, not conquering anger, emitted flameŝ  The 

Venerable Master, permeating the principle of fire [entering into the 

condition of fire], also sent forth flames. When they had both sent 

forth their flames, the hall of the sacred fire looked as if it were on fire, 

flaming and blazing. Then the matted-haired ascetics, surrounding lhe 

hall of the sacred fire, said: “The Great Samana is indeed beautiful; per

haps lhe naga will not harm him.”220
5 . When the night had passed，the Venerable Master, not having 

harmed the ndga,s skin, hide, flesh, ligaments, bones, or marrow, but 

having extinguished the power of the \nagah\ fire wilh his own, placed 

[the naga] in his alms bowl and showed it to the mattcd-haired ascetic 

Uruvela Kassapa，saying, “Here，Kassapa，is your naga. The power of 

his fire was mastered by the power of mine.”

Then the malted^haired ascetic Uruvela Kassapa thought: “The 

Great Samana has mighty superhuman powers and .great spiritual 

power, for he has been able to extinguish the power of the fire of that 

fierce naga king of magical power, that terribly venomous serpent, with 
[his own] lire.

However, he is not an arahat like me.”221

From here on the dillerent versions display considerable variety; I will 
give that of lhe Pali Vinaya.

6. Near the Nerafijam River, tlie Venerable Master said to the matted

haired ascetic Uruvela Kassapa: “If it is not inconvenient to you, 

Kassapa, I would like to spend this moonlight night in the hall of the 
sacred fire \agĝsdla\r

It is not inconvenient Lo me, Great Samanâ  but 1 give you warning 
for your own pcace of mind. There is a fierce naga king of magical 
power in that hall, a terribly venomous serpent. I hope that it will not 
cause you any harm.”



“It will not do anything to harm me. Allow me, Kassapa, [the use 

of] the hall of the sacred fire.”

Knowing he had [received permission, the Venerable Master], with

out fear, having overcome all fear, entered. Then that king of serpents, 

seeing the holy man [the Buddha] had entered, grew distressed and 

displeased and belched smoke. The human naga king [Gotama], joyful 

and not bewildered, also sent forth smoke. The naga king, not conquer

ing anger, emitted burning flames. The human naga king, having thor

oughly imbibed the principle of fire, also sent forth flames. When they 

had both sent forth their flames, the matted-haired ascetics, seeing the 

hall of the sacred fire [which looked as if it were on fire], said: “The 

Great Samana is indeed beautiful; perhaps the naga will not harm him.”

7. When the night had passed，the flames of the naga were extin

guished, but the flames [of Gotama], of superhuman powers, remained 

as before, showing forth many colors, blue, red, crimson, yellow，and 

crystal. On the Aiigirasa，s [Gotama,s| body there were flames of many 

colors. [Gotama,] having put the naga king in his alms bowl, showed it 

to the Brahmin, saying, “Here，Kassapa, is your naga. The power of his 

fire was mastered by the power of mine.”

Then lhe matted-haired ascctic: Uruvela Kassapa, being inclined 

now to have faith in the Venerable Master becausc of his superhuman 

powers, said: “Stay here, Great Samana. and I will provide you always 

with food.”

We should note that Gotama is referred to here as Aiigirasa. In the Rg 

Veda Angirasa (or Angirasa) is an intermediate being between gods and 

human beings, but to conservative Brahmins the term referred to a fire 

ritualist as the supreme magician.222 Goiama developed a new religious 

movement emancipated from such forms.

I'h e  M irac le  a t U ruvkia (2)，Vlkau, “M ahavagga，” I，16

1. Then the Venerable Master was dwelling in a certain woodland 

grove near the hermitage of the matted-haired ascetic Uruvela Kassapa. 

On that occasion, the four .great heavenly kings, in the depths of the 

night, illuminating the whole grove with their rdined and glowing 

radiance, approachcd the place where the Venerable Master was and  ̂

having rcspcctfully bowed before the Venerable Master, stood in the 

four directions, like great firebrands.
2. Then the mattcd-haircd ascetic Uruvela Kassapa, when the night



had passed, went to the place where the Venerable Master was and 

said to ihc Venerable Master: “Great Samana, it is time. Food has been 

prep汪red. Who werc they who，in the depths of the night, illuminating 

the whole grove with their refined and glowing radiance，approachcd 

the placc where you were and，having respectfully bowed before you, 

stood iii the four directions, like great firebrands?”

Here Uruvela Kassapa addresses Gotama with the familiar “you” (tvam\ 

exhibiting his own sense of equality with the Buddha.

“They were the four great heavenly kings, Kassapa, who came lo me 

to hear my teaching.”
Then the matted-haired ascetic Uruvela Kassapa thought: “The 

Great Samana has mighty superhuman powers and great spiritual 

power, for even lhe four great heavenly kings have come to hear his 

teaching. However, he is not an arahat like me.，，

Then the Venerable Master ate the food of the matted-haired ascelic 

Uruvela Kassapa and remained in the same grove.

There Ls also considerable disparity among the various texts in the follow

ing description.22̂

The M irac lk  a t U ruvela (3)，Vlnata, “MahAvagg八,，’ 1 ,17

1. And further, Sakka, lord of devas，in the depths of the night, illumi

nating the whole grove wilh his refined and glowing radiance, 

approached die placc where lhe Venerable Master was and, having 

respectfully bowed before the Venerable Master, stood to one side，like 

a great firebrand, more glorious and more superb than the former 
splendors of color.

2. rhen the matted-haired ascctic Uruvela Kassapa, when the night 

had passed, went to the placc where the Venerable Master was and 

said to the Venerable Master: “Great Samam, it is time. Food has been 

prepared. Who was he who, in the depths of the night, illuminating 

the whole grove with his refined and glowing radiancc, approached the 

place where you were and, having respectfully bowed before you, stood 
to one side, like a great firebrand, more glorious and more superb than 

加  former splendors of color?”

He was Sakka, Kassapa, who came to me to hear my teaching.” 
Then the matted-haired ascetic Uruvela Kassapa thought: “The Great



Samana has mighty superhuman powers and great spiritual power, for 

even Sakka has come to hear his teaching. However, he is not an arahat 

like me•”

Then the Venerable Master ate the food of the matted-haired 

ascctic Uruvela Kassapa and remained in tlie same grove.

The Miracle at Uruvela (4) (Vinaya，“Mali泛vagga，，，I，18) next relates 

that Brahma, lord of the world, came and bowed before the Buddha. The 

order of appearance of the heavenly deities reflects their spiritual powers, 

Brahma being considered superior to Sakka. This corresponds to the 

facts of Indian religious history. Sakka (Indra) was lhe most powerful of 

the deities in the ancient Rg Veda, and the most popular. Brahma made his 

appcarance around the time of the JJpanisads, and in the period when 

Buddhism arose he was venerated as the creator of the world.

In response lo Uruvela Kassapa^ question the next morning, the Bud

dha said:

“He was Brahma, lord of the world, Kassapa, who came to me to hear 

my teaching.55
Then the mattcd-haired ascetic Uruvela Kassapa Lhought: “The Great 

Samana has mighty superhuman powers and great spiritual power, for 

even Brahma, lord of the world, has come to hear his teaching. How

ever, he is not an arahat like me/'

Then the Venerable Master ate the food of the matted-haired as

cetic Uruvela Kassapa and remained in the same grove.

The M irac le  a t U ruvela  (5)，Vu^n：u “M ahavagga,” I ，19

1. At that time the great ritual conducted by the mattcd-haired ascetic 

Uruvela Kassapa was approaching, and people from Ahga and 

Magadha wishing to attend camc carrying a great amount of food, 

both hard and soft. Then the mattcd-haired ascetic Uruvda Kassapa 

thought: “Now my great ritual is about to commence, and people from 

Anga and Magadha wishing to attend come carrying a great amount 

of food, both hard and soft. Should the Great Samana before that multi

tude of people perlorm some miracle, the gain and the rcspcct he 

rcccives will increase, and my own will decrease. Tomorrow, therefore, 

may the (ireat Samana not comc.，’
2. Then, knowing in his heart what the mattcd-haired ascetic Uruvela 

Kassapa was thinking, the Venerable Master went to Uttarakuru [the 

ideal realm of the north] and there received food as alms, which he



took to eat on the banks of the lake of Anotatta, and then he rested 

there in the noonday heat.
And the matted-haired ascetic Uruvela Kassapa, when the night 

had passed, went to the place where the Venerable Master was and 

said to the Venerable Master: “Great Samana, it is time. Food has been 

prepared. Why did you not come yesterday? We were wondering, 

4Why does the Great Samana not come?’ and we put aside for you your 

portions of hard and soft food.”

3 . “Kassapa，did you not think: ‘Now my great ritual is about Lo com

mence, and people from Aiiga and Magadha wishing to attend come 

carrying a great amount of food, both hard and soft. Should the Great 

Samana before that mullitude of people perform some miracle, the gain 

and lhe respect he receives will increase, and my own will decrease. 

Tomorrow, therefore，may the Great Samana not come?

4. “Kassapa, I understood in my mind the thoughts in your mind, and 

I went to Uttarakuru and there received food as alms, which I took to 

eat on the banks ol* the lake of Anotatta, and then I rested there in the 

noonday heat•”

Then the matted-haired ascctic Uruvela Kassapa thought: “The 

Great Samana has mighty superhuman powers and great spiritual power, 

for he knows in his mind the thoughts in the minds [of others]. 

However, he is not an arahat like me.”

Then the Venerable Master ale lhe food of the matted-haired ascetic 

Uruvela Kassapa and remained in the same grove.224

The M irac lk  a t U ruvkia  (6), VmAYA, “MahAvagga,” I, 20 

1- At that lime, the Venerable Master225 had a robe made of rags.

“A robe made of rags” (panistikulay lit., “rags from a dust heap”）refers to a 

robe made by sewing together castoff scraps of doth. Bhikkhus in the early 
period of Buddhism all wore such robes.

And the Venerable Master lliou^ht: “Where shall I wash this robe of 

巧取?” Then Sakka, lord of devas、knowing in his mind the thoughts in 

the mind of the Venerable Master, scooped out a pond with his hand 

and said to the Venerable Master: “Revered One, be pleased to wash 

yemr robe ol rags here.” And the Venerable Master thought: “What 

shall I use to pound the rags on?” Then Sakka, knowing in his mind 

the thoughts in the mind of the Venerable Master, placed a great stone 
befoi'e him, saying, ccRevered One, b(? pleased to pound the rags here.”



Even today in India people squat around the banks of ponds to do their 

washing. They hold the washing over their heads and pound the clothcs 

on stones or rocks to clean them. They pound the clothcs so hard that 

shirts sent to a laundry often comc back with broken buttons. This 

pounding, unchanged from ancicnt times, is called parimaddati.

In the paragraph just quoted Sakka addresses Sakyamuni politely in 

lhe third person, bhante. Until this time, in encounters with the Buddha, 

he had used the more familiar second person, tvam. Before, he had been a 

rival in terms of superhuman powers, but now Sakka had declared his 

dependence on the Buddha and so used a polite mode of address.

2. Next226 the Venerable Master thought: “What will I hold onto when 

I get out [of the pond]?，，Then the tree deity living in the kakudha tree, 

knowing in his mind the thoughts in the mind of the Venerable Master, 

bent down a branch and said: “Revered One, be pleased to take hold 

of Lhis [branch] when going up [from the pond].?!22/

And the Venerable Master thought: “Where shall 1 lay the robe of 

rags to dry?” Then Sakka, lord of devas, knowing in his mind the 

thoughts in die mind of the Venerable Master, placed a great stone 

before him and said: “Revered One, be pleased to lay your robe of rags 

to dry here.”

3. And228 the matted-haired ascetic Uruvela Kassapa, when the night 

had passed, went to the place where lhe Venerable Master was and 

said to the Venerable Master: “Great Samana, it is time. Food has been 

prepared. Previously there was here no such pond as this. How is it 

that the pond is here now? Previously there was here no such stone as 

this. Who has put down this stone? Previously the branch of the kakud

ha tree was not bent down. [Why] is it now bent down?”229
4. uKa.ssapa, I had here a robe made of rags. 1 thought: 'Where shall I 

wash this robe of rags?’ Then Sakka, lord of devas, knowing in his mind 

the thoughts ill my mind, scooped out a pond with his hand and said 

to me: ‘Revered One, be pleased lo wash your robe of rags here/ This 

is the pond that the nonhuman being \amanussa, spiritual being] scooped 

out with his hand. Next I thought: ‘WhaL shall 1 use to pound the rags 

on?，Then Sakka, knowing in his mind the thoughts in my mind, 

placcd a great stone before me, saying, 'Revered One, be pleased to 

pound the rags here.’ This is the stone that the god placed here,
5. “Kassapa，I thought: 4What will I hold onto when I get out [of the



pond] ? 1 Then the tree deity living in the kakudha tree, knowing in his 

mind the thoughts in my mind, bent down a branch and said: ‘Revered 

One，be pleased to take hold of this branch when going up [from the 

pond].’ Thus the kakudha tree was a hold for my hand.

“Kassapa，230 I ihought: cWhere shall 1 lay the robe of rags to dry?， 

Then Sakka, lord of devas, knowing in his mind the thoughts in my 

niind, placed a great stone before me and said: ‘Revered One, be 

pleased to lay your robe of rags to dry here.’ This is the stone that the 

ĝ od placed here•”
6. I ’hen the mattcd-haired ascetic Uruvela Kassapa thought: “The 

Great Samaria has mighty superhuman powers and .great spiritual 

power, lor Sakka, lord of devas, does him service. However, he is not an 

arahat like me.55
Then ihe Venerable Master ate the food of the mattcd-haired 

ascctic Uruvela Kassapa and stayed in the same grove.

7. And tlie matted-haired ascetic Uruvela Kassapa, when the night 

had passed, went to the place where the Venerable Master was and 

announced the time to the Venerable Master, saying: “Great Samana, it 

is dme. Food has been prepared.”

“Kassapa，231 go [before me]. I will follow.” Having thus sent the 

matted-haired ascetic Uruvela Kassapa on before him, he took fruit from 

the jambu tree, after which [the continent] of Tambudlpa is named,232 
Then, arriving before [Kassapa], he sal down in the hall of the sacrcd 
fire.

8. The matted-haired ascetic Uruvela Kassapa233 saw the Venerable 

Master sitting in lhe hall of the sacrcd fire. Seeing him, he asked the 

Venerable Master: “By what road did you come, Great Samanâ  Though 

I set out before you, you have arrived before me and are seated in the 
hall of the sacred fire.”

9. uKassapa, after I sent you before me, I took fruit from the jambu 

jree, after which the continent ol lambudlpa is named. Then, arriving 

before [youj，I sat down in the hall of the sacrcd fire. This jambu fruit is 

ikU of color, fragrance, and taste. Here, you may eat it if you like•”

“No, Great Samana, you alone are qualified to eat it. Be pleased to 
eat it yourself•”

And the matted-haired ascetic Uruvela Kassapa thought: “The 

Great Samana has mighty superhuman powers and great spiritual 

for ht!, after sending me before him, took fruit from the jambu



tree, after which the continent of Jambudipa is named and, arriving 

before [me], sat down in lhe hall of the sacrcd fire. However，he is not 

an arahat like me.”

The next section has a number of variants; again I base my description 

upon the Pali Vinaya.

Then the Venerable Master ate the food of the matted-haired ascetic 

Uruvela Kassapa and stayed in the same grove.

10. And the matted-haired ascetic Uruvela Kassapa, when the night 

had passed, went to the place where the Venerable Master was and 

announced the time to the Venerable Master, saying, “Great Samanay it 

is time. Food has been prepared.”

“Kassapa，go [before me]. I will follow.55 Having thus sent the matted

haired ascetic Uruvela Kassapa on before him, he took fruit from the 

amba [mango] tree growing near the village ofjambu, after which the 

continent ofjambudipa is named . . .  amala/d tree . . .  hanlald tree . . .  and, 

going to [the Heaven of| tlie Thirty-three |Gods|, look a flower from 

the paricchattaka tree. Then，arriving before [Kassapa], he sat down in 

the hall of the sacred fire. The matted-haired ascetic Uruvela Kassapa 

saw the Venerable Master sitting in the hall of the sacred fire. Seeing 

him, he asked: “By what road did you come, Great Samanâ  Though I 

set out before you, you have arrived before me and arc seated in the 

hall of the sacred fire.”

11. “Kassapa，after I sent you before me. I went to [the Heaven of] the 

Thirty-three [Gods] and took a flower from the pdricchattaka tree. Then， 

arriving before [you], I sat down in the hall of the sacred fire. The 

flower from the pdricchattaka tree is full of color, fragrance, and taste. 

Here, you may take it if you like.”

“■No, Great Samana, you alone arc qualilied to cat it. Be pleased to 

eat it yourself.”

And Qie matted-haired a*sc:ctic Uruvela Kassapa thought: “The Great 

Samana has mighty superhuman powers and great spiritual power, for 

he, after sending me before him, went to [the Heaven of] the Thirty- 

lliree [Gods] and took a flower from the pdricchattaka tree and, arriving 

before [me], sat down in tlic hall of the sacred fire. However, he is not 

an arafial like me.”
12. At that tinie the matted-haired ascetics, wishing to attend to their 
[sacrcd] fires，were unable to split firewood. Then those matted-haired 

ascetics thought: “Thai we are unable to split firewood is doubtless due



to the superhuman powers and the spiritual power of the Great Samana," 

Then the Venerable Master said to the matted-haired ascctic 

Uruvela Kassapa: “Shall tlieir firewood be split, Kassapa?”

“Let their firewood be split, Great Samana^

And immediately five hundred pieces of wood were split.

Then the mattcd-haired ascetic Uruvela Kassapa thought: “丁he 

Great Samana has mighty superhuman powers and great spiritual power, 

for he has even been able to split firewood. However, he is not an arahat 

like me.”
13. At that time die matted-haired ascetics, wishing to attend to iheir 

[sacrcd | fires, were unable to light iheir fires. • . • unable to extinguish 

their fires. Then those matted-haired ascetics thought: “That wc arc 

unable to extnguish our fires is doubtless due to the superhuman pow

ers and lhe spiritual power of the Great Samana''

Then lhe Venerable Master said to the matted-haired ascetic Uruvela 

Kassapa: “Shall their fires be extinguished, Kassapa?” 

lT.ct their fires be extinguished, Great Samana.̂

And immediately five hundred fires were extinguished.

Then the mattcd-haircd ascctic Uruvela Kassapa thought: “The 

Great Samana has mighty superhuman powers and great spiritual power, 

lor he has even been able to extinguish fires. However, he is not an ara

hat like me.”

15. Again at that lime on lhe cold winter nights between the eight-day 

festivals when the snow was falling, the matted-haired ascctics repeatedly 

plunged into the Ncranjara River and camc up again, performing [rit

ual ablutions].234 The Venerable Master crcatcd five hundred braziers. 

The mattcd-haired ascetics, coming out of the water, warmed them

selves. And they thought: “That these braziers have been created is 

doubtless due to the superhuman powers and the spiritual power of 
the Great Samana.̂

Then the matted-haired ascetic Uruvela Kassapa ihought: “The 

Great Samana has mighty superhuman powers and great spiritual power, 

for he has even been able to create large braziers. However, he is not 
an arahat like me.95

Again at that time great raiiis fell out of season and caused great 

Q^ods. The place where the Venerable Master was staying was also 

covered with water. Then the Venerable Master thought, “I shall make 
the water on all sides recede and pace up and down in the middle on 

dust-covcrcd ground.” Then the Venerable Master made the water on



all sides recede, and he paced up and down in the middle on dust-cov

ered ground. But the matted-haired ascetic Uruvela Kassapa thought: 

“The Great Samana should not be washed away,” and he went out in a 

boat with a large number of matted-haired ascctics to the place where 

the Venerable Master was staying. The mattcd-haircd ascetic Uruvela 

Kassapa saw that the Venerable Master had made the water on all 

sides recede and was pacing up and down in the middle on dust-cov

ered ground and, seeing, said to the Venerable Master: “Arc you there, 

Great Samana:,，

“I am here, Kassapa.” And he flew up into the air and landed in the 

boat. Then the matted-haired ascetic Uruvela Kassapa thought: “The 

Great Samana has mighty superhuman powers and great spiritual 

power, since he has not been carried away by the waters. However, he 

is not an arahat like me.”
17. Then lhe Venerable Master thought: “This foolish person will 

probably go on thinking all the time: 4The Great Samana has mighty 

superhuman powers and great spiritual power. However, he is not an 

arahat like me.’ I will deeply stir this matted-haired ascetic.” And the 

Venerable Master said to the matted-haired ascetic Uruvela Kassapa: 

''Kassapa, you are not an arahat Nor are you practicing the way of the 

arahat. You have not yet attained the path by which you may become 

an arahat or by which you will become capablc oi'practicing the way of 

the arahat•”

Then the mattcd-haired ascetic Uruvela Kassapa bowed before the 

Venerable Master, his head touching the ground at [Gotama’s] feet, 

and said: "Revered One, let me rcceive ordination and the prccepts 

from the Venerable Master.”

18. uKassapa,23：) you are the guide, leader, head, foremost, and highest 

over five hundred matted-haired ascetics. Go first and tell them and let 

them act as they see fk.，，

Then the matted-haired ascetic Uruvela Kassapa went to where 

they were and said lo them: “Friends，I wish to follow the pure practicc 

under the Great Samana.mi Aci as you see fit.”
“Friend, wc have long pul our faith in the Great Samana [Uruvela 

Kassapa]. If you follow the pure practice under the Great Samana 

[Gotama], wc also will follow the pure practicc under the Great 

Samana.̂
19. Then those mattcd-haired ascetics [cut oil] their matted hair and 

threw their belongings and implements for the fire ritual into the river237



and went to where the Venerable Master was and, bowing before the 

Venerable Master, their heads touching the ground at his feet, said to 
him: “Revered One, let us rcccive ordination and the precepts from 

the Venerable Master.”
The Venerable Master said，“Come，bhikkhus. The teachings have 

been well taught. Undertake pure practice for the sake of the complete 

annihilation of suffering.，’ This is how these venerable ones received 

the prccepts.
20. And the matled-haired ascetic Nad! Kassapa saw the [cut] matted 

hair and the belongings and implements for the fire ritual floating 

down the river and thought: “May misfortune not befall my brothers,” 

He sent some of his mattcd-haircd ascetics to sec what had happened 

and went liimself with his three hundred matted-haired ascetics to 

where Uruvela Kassapa was and said to him: “Kassapa, is this better?” 

irYes, friend, it is beuer.”

21. And those mattcd-haired ascetics [cut ofl] their matted hair and 

threw their belongings and implements for the fire ritual into the river 

and went to where the Venerable Master was.. . •

The Venerable Master said: “Come，bhikkhus. The teachings have 

been well taught. Undertake pure practice for the sake of the complete 

annihilation of sufTcriiig.” This is how these venerable ones received 

the precepts.

22. And the mattcd-haircd ascctic Gaya Kassapa saw the [cut] matted 

hair and the belongings and implements floating down the river and 

thought: “May misfortune not befall my brothers.” He sent some of his 

matted-haired ascetics to see what had happened and went himself 

with his two hundred matted-haired ascetics to where Uruvela Kassapa 

was and said to him: “Kassapa, Ls this bettei?” “Yes，friend, it is better.”

23. And those matted-haired ascetics [cut off] iheir matted hair and 

threw their belongings and implements for the lire ritual into the river 

and went to where the Venerable Master was and, bowing before the 

Venerable Master, their heads touching the ground at his feet, said to 

hini- “Revered One, let us receive ordination and the precepts from 
边e Venerable Master•”

The Venerable Master said: “Come，bhikkhus. The teachings have 

been well taught. Undertake pure practicc for the sake of the complete 

annihilation of suffering.55 This is how these venerable ones received 
jhe prccepts.

24. By the spell [adhitthdna\ of the Venerable Master, the five hundred



sticks were not split, they were split, the fires were not lit, they were lit, 

the fires were not extinguished, or they were extinguished, and the five 

hundred braziers were created. By such means did thirty-five hundred 

miracles occur.

People of the time appear to have Lhought that Gotama could perform 

miracles through his superhuman powers. This can be confirmed by ref

erence to other Buddhist writings, as well. We find the following criticism 

in the Angutiara-Kikaya: “I have heard that the samana Gotama is a juggler 

[mdyavin], that he knows a trick of glamour [maya\ by which he enticcs 

away followers of those who hold other views.，，2兕 However, Gotama him

self held Lhat it was wrong for the general run of samanas to display super

human powers (iddhi) arbitrarily. Legend says that when the cider 

Pindola-Bharadvaja received a sandalwood alms bowl from a merchant 

of Rajagaha as a result of such powers, Sakyamuni forbade his followers 

to perform such feats and miracles (iddhipdtihariya).2̂ 9

That the talc of lhe Kassapa brothers and the riiual fire appears in the 

Vmaya points to tlie lateness ol、its compilation, at a time when Gotama 

was undergoing deification and people thought that he possessed super

human powers and could perform miraclcs. In Vedic religion, it was 

usual to build a fire altar (vedi) outdoors and to place offerings in the fire. 

Here there is no mention of the term “fire altar.” Instead we have a 

description of tlie Kassapa brothers performing esoteric fire rites within a 

“fire hall”； this remains a common ritual in Hindu temples today. The 

practices of the Kassapa brothers perhaps represent an intermediate 

stage between the Vedic fire ritual and the csoteric fire rites of Hinduism.

It is hard to understand why the conversion of the Kassapa brothers 

held such a fascination for the compilers of biographies of the Buddha 

that they described it in great detail. Many Buddhist writings make a 

point of referring to Gotama during his subsequent career by the formula 

“being accompanied by 1,250 bhikkhus•” If 1,000 of' these were the former 

followers of the Kassapa brothers and 250 were Lhe former disciples of 

the prominent Rajagaha teacher Sanjaya, the core of the early communi

ty was made up of the former. The simultaneous entry of these people 

was very important for Buddhism. Tt becomcs even more important if wc 

consider that lhe conversion of large numbers of people in the central- 

Indian state of Magadha was a direct result of the conversion of the 

Kassapa brothers.



Next Gotama went with his new followers to Mount Gayasisa (Skt” 

Gaya îrsa).240 This seems to have been a sacred site since ancient times. 

According to Hsiian-tsang, it was five or six li southwest of Gaya, and a 

later text (a commentary on the Uddna) describes it as a holy place not far 

from Gaya, a place with rivers and ponds where ordinary people came Lo 
wash away their siiis. Mount Gayasisa was the single hill in the area, and 

because there was a large rock shaped like an elephant^ head on it, big 

enough to shelter a Lhousand ascetics, it was called “Elephant’s Head 

PeaL5>241
(Jaya has long been a major Hindu religious center. It cannot have 

been by chance lhat Gotama practiccd austerities nearby, and today he is 

honored in the city. It was here that Devadatta later revolted agaiiisl him; 

in fact, it was bccause of Gay汪，s ancient religious tradition that Devadatta 

was able to express his opposition to Gotama.

The episode is given here as it appears in the Pali Vinaya?̂ 1 Portions of 

the text identical to the account in the CatvsparisaLmtra are underlined.

The Fire D iscourse, Vm im , “MahAvagga,” I ，21

1. And the Venerable Master, having stayed in Uruvela as long as he 

desired, set out lor Mount Gayasisa with one thousand of his followers.243 
They had all iormerly been matted-haired ascetics. The Venerable 

Master dwelt near CJaya al Mount Gayasisa with the one thousand 
bhikkhus.

2. There the Venerable Master announc:cd to the bhikkhus: “Bhikkhus! 

Everything is ablaze. What is ablaze? The eyes arc ablaze. The form 

[objects seen by the eyes] is ablaze. The mental functions [based on] 

the eyes are ablaze. The contact of the eye [with visible objects and 

mtmuil functions] Ls ablaze. The sensations produced by the contact of 

lhe eye, whether pleasant, unpleasant, or neither one nor the other, are

By what are they ablaze? I tell you they are ablaze with Lhe fire 

of greed, with the fire of hatred, with the fire of delusion, ablaze with 

birth, old age, death, grief, lamentation, suffering，sorrow, and despair.

3. ‘The cars arc ablaze. Sounds are ablaze. . . . The nose is ablaze. 
Smells are ablaze. • • • Ilie  tongue is ablaze. Tastes are ablaze. • • • The 

bpdy is ablayp 7'hc objects felt [by the body] are ablaze. • • . The mind 

1S 幽 aze_- Objects of thought are ablaze. The menial functions based



on the mind are ablaze. The contact of the mind [with audible objects 

and mental functions] is ablaze. The sensations produced by the con

tact of the mind, whether pleasant, unpleasant, or neither one nor the 

other, are ablaze. By what arc they ablaze? I tell you they are ablaze 

with the fire of greed, with the lire of haired, with the fire of delusionT 

ablaze wilh birth, old age, death, grief, lamentation, suffering, sorrow, 
and despair.

4. “A disciple who is well learned, bhikkhus, when he considers things in 

this way, grows weary of the eye, grows weary of objects seen by the 

eye, grows weary of the mental functions [based on] the eyes, grows 

weary of the contact of the eye [with the objccts seen by the eyes and 

mental functions], grows weary of the sensations produced by the con

tact of lhe eye，whether pleasant, unpleasant, or neither one nor the 

other. He grows weary of the ear, he grows weary of sounds. . . .  He 

grows weary of the nose, he grows weary of smells. . . . He grows 

weary of the tongue, he grows weary of tastes. . . . He grows weary of 

the body, he grows weary of the objects felt by the body. . . .  He grows 

weary of the mind, he grows weary of lhe objects of thought, he grows 

weary of the objects of lhe mental functions based on the mind, he 

grows weary of the contact of lhe mind [with audible objccts and men

tal functions j, he grows weary of the sensations produced by the con

tact of the mind, whether pleasant, unpleasant, or neither one nor the 

other. Growing weary of them, he rids himself of greed. Being rid of 

greed, he is liberated. Being liberated, he becomcs aware of his libera

tion and realizes that birth is exhausted, that the pure practice is ful

filled, that what is necessary has been done, and that he will not return 

to this world again.55
When he had uttered these words of affirmation, those one thou

sand bhikkhus lost all attachment and their minds were liberated from 

all defilements.244

I'hese bhikkhus had of coursc until very recently performed fire rituals. 

This fact Gotama turned skillfully into a metaphor for his discourse, that 

our own cxistcnce is just like a blazing lire. He was often to employ simi

lar means of teaching, causing people to stop some form of behavior and 

then using it as a metaphor for a more profound philosophical truth* We 

must understand his exposition of the Fire Discourse in the context of his 

consideration of the needs of his new followers，former members ol a 
post-Vedic fire cult.



6. The Conversion 
of Influential Followers 

and Events in the Later Years

I n Ra jag a h a

THE CONVERSION OF KING BIMBISARA

According to biographies of the Buddha, after his stay at Uruvela Go

tama went to Mount (Jayasisa, in the country of Gaya, with the thousand 

disciples he had newly converted. After remaining there for a time, he led 

the thousand men to Rajagaha, the capital ol Magadha, where Seniya 

Bimbisara, the king of Magadha, took refuge in his teachings.1 Bimbisara 

donated to the Sangha his recreation park, Vduvana (Bamboo Grove), 

which stood outside the north gate of Rajagaha.2 The Vinaya describes 

the coursc of events in detail.̂  Portions of the text that agree with the 

Sanskrit Catuspatisatmtra are underlined, allowing us to surmise the early 

form of the legend. Passages thought to be later additions are set oH by 

single and double asterisks.

1. Then the Venerable Master, having stayed at Mount Gayasisa as 

long as he wished, set off walking toward Rajagaha with the large 

band of a thousand bhikkhus, they who had formerly been matted

haired ascetics. Then the Venerable Master, walking on, in due course 

arrived al Rajagaha. The Venerable Master stayed in Rajagaha at the 

[Staff] Grove in the Supatittha Shrine [cetiya] _

According to a legend recorded by Hsiian-tsang, the “Grove of the StaQ ’’ 
grew alter a Brahmin had tried to measure the height of the Buddha with 
a length of bamboo.4 The Chinese traveler  ̂comment that “the bamboos



here grow luxuriantly; they covcr the hill and extend through the valley” 

suggests that he was referring to the Bamboo Grove. What the <4Supatittha 

Shrine” was Ls not clear. Before the Buddha’s time it was generally 

believed that a deity or spirit dwelt in a large tree, to which the name 

Supatittha may have been given. It is unlikely lhat there was any build

ing.5 In later centuries the term cetiya (“shrine”) came to be applied to a 

building dedicated to a deity.

2. Indeed, King Seniya Bimbisara of Magadha heard people saying; 

the following: “Friends, the samana Gotama, born of' tlie Sakya clan 

[Sakyaputta], has gone oul into homelessncss from the Sakya clan, has 

readied Rajagaha, and is slaying at Rajagaha in the I,atthi Grove in 

the Supatittha Shrine. *And concerning the Venerable Master Gotama 

there has arisen a great reputation, that lhe Venerable Master is an 

arahat，a truly awakened one，one endowed with knowledge and con

duct, a happy person, one who knows the world, peerless, one who 

controls human beings, a teacher of gods and humans, an enlightened 

one [Buddha], Bhagavat.** He knows himsdf and has verified and 

teachcs the Dhamma to this world, with its gods, Maras, and Brahmas, 

and to all living beings, including samanas9 Brahmins, gods, and human 

beings* He leaches the Dhamma that is good at the beginning, good in 

the middle, and good at lhe end in spirit and letter, and that is pcrfect 

and purified, and explains the practice.0 It is indeed good to sec per

fected ones like this.

3. Then King Seniya Bimbisara of Magaclha, surrounded by 120,000 

Brahmins and wealthy men of Magadha, approachcd the Venerable 

Master, greeted him respectfully, and sat down to one side.

According to the Sanskrit and Tibetan texts, “the king departed from 

Rajagrha to meet the Venerable Masler.?!/ Therefore the authors of these 

texts must have believed the I,atthi Grove to be outside the city.

Then some of those 120,000 Brahmins and wealthy men of Magadha 

also steeled the Venerable Master respectfully and sat down to one 

side; some exchanged greetings with him and, having exchanged friendlY 

and courleous greetings, sat down lo one side; some bowed before him 

with the palms of their hands pressed together and sat down to oqg 

side; *some callcd out their names to the Venerable Master** and sat 

down to one side; and some sat down to one side in silence.



4. Then *those 120,000** Brahmins and wealthy men of Magadha 

rhousht: “Does the Great Samana pursue the pure practicc under 

IJruvcla Kassapa, or docs Uruvela Kassapa pursue the pure practicc 

lincier the Great Samana? I'hen the Venerable Master, knowing in his 

heart what *those 120 ,000** Brahmins and wealthy men of. Magadha 

were thinking in their hearts, spoke to the Venerable Uruvela Kassapa 

in verse:
“What have you seen, dweller in Uruvela, you who arc so 

disciplined as to be cmaciated through your austerities,

That you have abandoned the sacred fire?

Kassapa, T ask you the reason:

Why did you abandon the sacrcd fire?”

[Uruvela Kassapa replied:]
“The sacrifices [of the Brahmins] speak of color and form, of 

sounds, of tastes, of sensuous desires and women.

Knowing these all to be elements thal are worldly restraints,

And therefore defiled,

1 found no pleasure in either the sacrificc or the offering.’，

5. “Kassapa，” said the Venerable Master,

If your heart delights neither in color or form, in sounds, nor 

in tastes,

Tell me, Kassapa, in what docs it delight, in this world of 

gods and human beings?”

[Uruvela Kassapa replied:]8
“■I saw the realm of ir汪nquiility, without restraint, with

out anything at all,

Not attached to that governed by desire,

Without change, without cause to change.

Therefore 1 found no pleasure in either the sacrificc or 

the offering;.”

6- Then the venerable Uruvela Kassapa rose from his seat,9 arranged 

his upper robe over one shoulder, proslrated himself at the feet of the 

Vcnerabk; Master, and said to him: “Revered One, the Venerable Master 

k_rqy teacher and I am 还 pupil.” Then *those 120,000** Brahmins 

g d  wealthy men of Magadha thought: “Uruvela Kassapa is undertak

es 也亡 pure practice under die Great Samana.11
7. *Then the Venerable Master, knowing in his heart what the 120,000 
Brahmins and wealthy men of Magadha were thinking in their hearts,



taught them by means of a graduated discourse. He spoke to them 

about giving alms; ethical rules; heaven; the alllictions, harm, and pol

lution of the desires; and the benefits in abandoning them. The Vener

able Master, knowing that their minds were sound，flexible, not given 

to erroneous views, joyful, brave, and clear, taught the teaching praised 

by all the buddhas, that is [the Four Noble Truths of] suffering, its 

causc, its extinction, and the patli |to its extinction].**10

8. Just as a clean clolh free from dirty marks can be perfectly dyed, the 

120,000 Brahmins and wealthy men of Magadha, with King Bimbi

sara at their head, sitting there, obtained the pure and unstained eve 

that perceives the Truth. . “Whatever is subjcct to the accumulation 

and arising [of causcs and conditions] is also subjcct to their extinc- 

tion.”11 Ten thousand declared themselves lo be lay believers.**

9. Then King Seniya Bimbisara of Magadha, *having seen the Truth, 

having attained the Truth, having gained knowledge of the Truth, hav

ing penetrated the Truth, having overcome all doubts, having rid him

self of all delusions, having conviction, dependent on no one else for 

the teachings of the Master，12** said to the Venerable Master: “Revered 

One, formerly, when I was a prince, I had five wishes, which have now 

been fulfilled. Formerly, when 1 was a princc, I thought: ‘Oh that I may 

be anointed king!’ This was my first wish, and it has now been fulfilled. 

And ‘May the arahat, the perfectly enlightened one, come to my king

dom !J This was my second wish, and it has now been fulfilled.

10. “And cMay I pay homage to the Venerable Master.’ This was my 

third wish，and it has now been fulfilled. And "May that Venerable 

Master teach me his doctrine.5 This was my fourth wish, and it has now 

been fulfilled. And ‘May 1 understand that doctrine of the Venerable 

Master.1 This was my fifth wish, and it has now been fulfilled. Revered 

One, formerly，when I was a prince, I had five wishes，which have now 

been fulfilled.

11 • “It is wonderful, Revered One, wonderful, Revered One. * As a 

person fallen down is set aright, as the hidden is revealed, as the way is 

shown to one wandering lost, as a lamp is held aloft in the darkness for 

those who have eyes to see, the Venerable Master has revealed the 

Dhainma through a variety of ways.**13 Therefore I take refuge in the 

Venerable Master. 1 take refuge in the Dhamma and the community of 

bhikkhus.'4 Venerable Master,15 receivc me as a lav believer. I take 

refuge from this day to the rime of my death.” May the Venerable Master



consent to accept a meal from me. tomorrow, with his band of bhikkhus•” 

The Venerable Master assented by his silence.

12. Then King Seniya Bimbisara of Magadha, having understood the 

Venerable Master’s assent, rose from his seat, greeted him respectfully, 

and departed, circling him to the right. Then*16 King Seniya Bimbi

sara of Magadha, when that night had passed, and excellent food, both 

hard and soft, had been prepared, had the time [of the mealj an

nounced to the Venerable Master. “It is time, Revered One, the meal Ls 

ready.” I  hen the Venerable Master, having dressed himself early that 

morning, entered Rajagaha with his band of a thousand bhikkhus, the 

former matted-haired ascetics.

13. At that time Sakka, lord of the devas, assumed the form of a youth 

and walked in front of the band of bhikkhus with the Buddha at the 

head, singing the following verses:

“He who has regulated himself, wilh those who have regulated 

themselves;

He who has attained liberation, with those who have attained 

liberation;

The Venerable Master, golden like a golden garland, together 

with the former mattcd-haircd ascetics,

Has entered Rajagaha.

The liberated wilh the liberated;

He who has attained liberation, with those who have attained 

liberation;

The Venerable Master, golden like a golden garland, together 

with lilt! former matted-haired ascetics,

Has entered Rajagaha.

He who has crosscd [to the other shore]，with those who have 

crossed [to the other shore];

He who has attained liberation, with those who have attained 
liberation;

ihe Venerable Master, golden like a golden garland, together 

with the former matted-haired ascetics,
Has entered Rajagaha.

The Venerable Master, dwelling in the ten states,17 having the ten 

powers, knowing the ten virtues,18 endowed with the ten [of 
one who has penetrated the Way]，



Surrounded by ten thousand men, has entered Rajagaha.5519

14. Seeing Sakka, lord of the devas, people said: “This youth is indeed 

lovely, excellent to look upon. The mind of this youth is pure. Who 

does he wait upon?” When they had spoken in this way, Sakka, lord of 

the devas, said in verse to those people:
“He who is steadiest, controlled of self in all things,

There is none his like in this world,

Awakened, Arahat, well farcr . . •

It is he whom I serve.，，**

15. At that time20 the Blessed One approached the palace of King 

Seniya Bimbisara of Magadha and with his band of bhikkhus sat in the 

place appointed. Then King Bimbisara, having offered with his own 

hand the band of bhikkhus, with the Buddha at the head, cxcdlcnt food 

both hard and soft, and satisfied them, when the Venerable Master had 

finished eating and washed his hands and bowl, sat down to one side.

16. Having sat down to one side, King Seiiiya Bimbisara of Magadha 

thought: “Now，where should the Blessed One stay Lhat would be nei

ther too far from a village \gama] nor too near，convenient for coming 

and going, accessible to people with all their wishes, not crowdcd by day, 

not noisy at night, with few people, undisturbed by people，suitable for 

meditation?55

17. Then King Seniya Bimbisara of Magadha thought: “My Bamboo 

Grove is neither too far from a village nor too near, is convenient for 

coming and going, is accessible to people with all their wishes，is not 

crowded by day, is not noisy at night, has few people, is undisturbed by 

people, and ls suitable for meditation. I will donate my Bamboo Grove 

to the band of' bhikkhus with lhe Buddha at the head.”

18. Then King Seniya Bimbisara of Magadha took a golden flask and 

poured water over the Venerable Master's [hands |, saying, “Revered 

One, T would like to donate my Bamboo Grove to the band of bhikkhus 

with the Buddha at the head.” The Blessed One accepted the dona

tion. Then, having encouragcd and gladdened King Seniya Bimbisara 

with his preaching on the Dhamma, he rose from his seat and departed. 

Then the Blessed One, having taught tlic doctrine concerning the 

Dhamma, addressed the bhikkhus, saying. “Bhikkhus, I allow the grove to 

be acccpted.”

Today there is a lake lo the north of the site of the old city of Raja- 

giiha, surrounded by hills. Scholars believe that the Bamboo Grove used



to be on its banks. It is known as Ve}uvana_Kalandaka-nivapa (Kalaridaka 
Bamboo Park)，that is, the park where squirrels (kalandaka) roam . Accord

ing to legend, squirrels once saved a sleeping king from a poisonous snake 

arid were given the park as an expression of the king’s gratitude.21 Here 

the Veluvana vihdra (Bamboo Grove monastery) was built.22 There arc 

few wooded areas in Bihar. An exception is the comparative profusion of 

large trees in the vicinity of the site of the Bamboo Grove monastery out

side the northern gate of the old city.

The significance of the siipulation “neither too far from a village nor 

too near” as being the ideal site for a vihdra is crucial for understanding 

the sociological aspects of early Buddhism. Those who took refuge in the 

Buddha’s teaching were for the most part city dwellers, including royalty, 

merchants, and craftsmen. The earliest community of ordained Buddhists 

did not affirm urban life but developed through a negation of it.

l  he conversion of the king was a deeply sigriificani event at a time 

when the monarchy was gaining power. A later legend telLs how King 

Bimbisara gathered 80,000 village headmen and ordered them lo listen 

to the teachings of Gotama, and the 80,000 Qien set off for Vulture Peak.23

The Nidanakathd relates the conversion of King Bimbisara in an almost 

identical manner:

Attended by these thousand amhaLs, [the Blessed One], saying, have 

come to fulfill the promise I made to King Bimbisara,sel off for the 

Latthi Grove near Rajagaha. 丁he king heard from the watchman of 

the grove that the Master had comc, and he went to the Master, 

accompanicd by 120,000 Brahmins and men of property, and bowed 

down at die feet of the lathagata, those feet patterned on the sole with 

the symbol of the wheel, and which gave out a radiant light like a 

canopy of golden cloth. [Having made obeisancc,] he withdrew to one 

side, together with his attendants. At that time the thought occurrcd to 

those Brahmins and men of property: “Does the Great Samana undcr- 

take pure practicc under Uruvela Kassapa, or docs Uruvela Kassapa 

undertake [pure practice] under the Great Samaiia?” The Blessed 

One，aware in his heart of their thoughts, spoke to the Elder Uruvela 
Kassapa in verse:

“Resident of Uruvela, emaciated [by your ascetic practices],

What have you seen, that you have abandoned your fire worship?
Kassapa, I ask you the meaning of this.

How is it you have given up the sacrificial fire?”



The elder, understanding the Blessed One’s intention, replied in verse: 

“The sacrifices speak of form, sound，and taste,

O f sensuous desires and women.

Knowing that they arc defiled, being within attachment,

I am no longer attracted by sacrifices and offerings.”

To let them know that he was the disciple, he bowed at the Tathagala5s 

feet, saying, “Revered Master, my master is the Blessed One and I am 

the disciple.” Seven rimes he rose into the air, to the height of one, two, 

three, and so on up to seven tala trees，and dcsccnding, he bowed to 

the Tathagata and sat to one side. Seeing that wonder，all the people 

praised the merit of the Master, saying, “Look how great the power of 

the Buddha is! Even Uruvela Kassapa, obstinate in his false views and 

regarding himself as a holy one, has broken die net of delusion and has 

yielded to the successor of the buddhas.” The Blessed One said: “It is 

not just at lhis time that I have instructed Uruvela Kassapa. In the past 

Loo he was instructed by me.” . . .  He proclaimed the Four [Noble] 

Truths. Then the king of Magadha [Bimbisara], with 110,000 of his 

attendants, attained the first stage, while the other 10,000 attendants 

became lay followers. The king, slill silling beside the Master, told him 

that his five wishes had been accomplished; then he took refuge [in the 

Buddha), invited him for the next day, and rose from his seat, depart

ing having circlcd from the Buddha’s right.

The next day，those who had already met the Blessed One and 

those who had not, all the inhabitants of Rajagaha, 180 million of 

them, left Rajagaha early in the morning for the Latthi Grove to sec 

him. The road, three kavatas long, could not contain them all. The 

Latthi Grove was filled with people. Pcrcciving the great beauty of him 

of the ten powers, they never bccamc weary of it. Thus this place was 

called Vannabhu [the placc of praise], for at such places praises of the 

beauty of his person, made up of all the greater and lesser characteris

tics of a buddha, arc to be sung. There was no room for even a single 

bhikkhu to extricatc himself, so crowded were the grove and the road 

with people gazing at the great beauty of the one possessing the ten 

powers.

Following tiiis description, it is related that Sakka descended before the 

Buddha in the form of a young Brahmin24 and praised him. The Ktddna- 

katha goes on to describe how the Buddha entered Rajagaha, met Bimbi

sara, and received the donation of the Bamboo Grove.



The Master, passing along the path opened by Sakka, entered Raja

gaha, accompanied by a thousand bhikkhus. The king gave a great 

donation to the Sangha and the Buddha at its head. “Revered Master, 

I  canno t live without the Three Treasures. At particular times, and al 

others, I would like to visit the Blessed One. The Latthi (Jrove is far 

away, but my grove, the Bamboo Grove, is not far. It is easy to liavel to 

and from there and it is a fit dwelling place for the Buddha. Blessed 

One, please accept it from me,” he said, and in token of the presenta

tion of Lhe Bamboo Grove, he poured water, the color of gems and 

scented with flowers, from a golden flask over ilie hands of the one 

possessing the ten powers.

When the grove was accepted, the earth shook as if the teachings of 

the Buddha were taking root. In all Jambu [India] there was no 

dwelling place other than the Bamboo Grove whose acceptance caused 

the earth to shake. In all Tambapanni [present-day Sri Lanka] there 

was no dwelling place other than the Mahavihara whose acccptance 

caused the earth to shake. The Master, having acccpted the Bamboo 

Grove, expressed his thanks to the Icing and rose from his seat. Then, 

accompanicd by bhikkhus of his Sangha, he entered the Bamboo Grove.

Bimbisara was later assassinated by his son Ajatasattu (Skt*, Ajatasatru). 

Sincc this is dcscribcd in a large number of Buddhist texts, it can prob

ably be considered historical fact. One version of the episode says that it 

happened when Sakyamuni was seventy-two,23 but the source for this cal
culation is unknown.

THE SIGNIFICANCE OF THE STAY IN RAJAGAHA

Though Sakyamuni moved from place to place, of all the places he stayed 

he remained longest at Rajagaha. Nagarjuna noted this and explained it 
as follows:

fhe Buddha appeared in the world becausc h(* wanted to bring libera

tion to all beings, to lead them to nirvana, the realm of tranquillity and 

joy. fhus he stayed often at Sravasti but not at Kapilavastu. Because 

the Buddha attained supreme enlightenment [anuttara sarnyaksambodhih] 

and gained the Dharma body in lhe village of Uruvela on the banks of 

Nairanjana River in the country of Magadha, he stayed often at 
Rajagrha.



Qijks i io n： I understand the reasons he stayed oilen at Sravasti and 
Rajagrha. Why did he stay more often at Rajagrha [than Sravasti]? 

ANSWER: He stayed often at Sravasti from a feeling of gratitude to the 

land  of his birth. . . .  He stayed often at Rajagrha from a feeling of 

gratitude to the land of the Dharma body. All buddhas love the Dharma 

body. . . . Because the Dharma body is superior to the birth body，the 

Buddha stayed more often in Rajagrha.26

This reasoning is false. If he had wanted to live at the place where he 

had attained cnlightenmeni, he would have stayed at Bodhgaya (Uruvela) 

or Gayasisa or near the city of Gaya，not at Rajagaha. In the Buddha’s 

day, Rajagaha was the capital of the most powerful country in India, the 

most technically advanced city, and relatively free from the shackles of 

traditional Brahmanism. It was becausc of Rajagaha's location that Bud

dhism spread. In modern terms, it would be like living on the outskirts of 

Tokyo, the capital and largest city of Japan, where progress is swift and 

traditions are not deeply embedded, or living, like Albert Einstein, in 

Princeton, New Jersey, relatively close to New York. Gotama did not prac

ticc meditation in quiet seclusion. He used tlie strong and weak points of 

the newly emergent urban civilization with fine but cool calculation.

Late in his life, Gotama fondly enumerated the places he had lived in 

the vicinity of Rajagaha Lo his attendant, Ananda, The Mahaparinibbdna- 

suttanta relates: tcRajagaha is delighiful. Vulture Peak is delightful. The 

nigrodha tree of Gotama is dclightiul. 丁he Robbers’ Cliff is delightful. The 

Ĉ lave of Seven Leaves on the side of Mourn V;ebhara is delightful. The 

Black Rock on the side of Mount Isigili is delightful. The Snake’s Head 

Crag in the Cold Forest is delightful. The Tapoda CJrove Ls delightful. The 

Squirrels5 Feeding CJround [Xalandakanivapa] in the Bamboo Grove is 

delightful. Jlvaka5s Mango Grove is delightful. Deer Park at Maddakucchi 

is delightful.，，27 The nigrodha tree of Gotama was a resting place for the 

Buddha and his followers, and later a vihdra was built there. The Cave of 

Seven Leaves was on the clilF on the slope of Mount Vebhara, north oi 

Rajagaha. “Seven Leaves” refers to the sattapanni tree {ALstonia scholaris). The 

Cold Forest was a placc where* c:orpses were abandoned.28 The Buddha 

was not just extolling places ol' natural beauty. There were many such 

places in India. The sigiiilicaiice of the deep impression they made on 
him bccomcs clcarcr when we remember that all these sites were near the 

capital of a mighty kingdom.



t r a n s c e n d in g  skepticism： sa ripu tta  and  m ogga llan a

The conversion of Sariputta and Moggallana was a very important event 

in the history of intellectual development. They were among the 250 fol

lowers of a Brahmin named Sanjaya who lived in Rajagaha.29 One day 

Saripu tta  noticed the bhikkhu Assaji, one of the original five companions 

of the Buddha, who had come into the city on an alms round, and asked 

him who his master was and whose Dhamma he followed. Assaji replied 

that he was a disciplc of Gotama and recited the following verse: “All 

things arise from a causc. / He who has realized tlie Irulh has explained 

the cause, / And also how they cease to be: / This is what the great samana 

has taught.”30 It is recorded that Saripulta's eyes werc then opened to the 

Truth. All things arise from a variety of causes, through a variety of causes 

and conditions. Nothing arises of itself. The Chinese translations add the 

compound wu-yu-chu or wu-chuy3i meaning “there Ls nothing that is the 

master” -in other words, nolhing at all has any selJ-naiure. This reveals 

how the Chinese translators interpreted the meaning of the verse.

This legend has some historical reliability. In the Jaina sutras Sariputta 

relates that “the Omniscient [the Buddha] spoke concerning the arising 

and extinction of various conditions.5532 This may mean that Siiriputta 

also taught according to the verse he had heard from the bhikkhu Assaji 

and that what appears here is its formulation by thejainas.

Moggallana also heard the verse from Assaji. Then the two men went 

to the Bamboo Grove, where Gotama then was, taking with them the 250 

wandering ascetics who were Sanjaya5s followers, and becamc bhikkhus》  

Sarijaya must have been very angry; it is said Lhat “hot blood issued from 
the mouth of the wandering ascetic Sanjaya.55

After that a number of young men of good family from Magadha went 

to the Buddha to request ordination. So many disciples did he attract that 

a scurrilous verse began to make the rounds of Rajagaha: “The samana 

Gotama comes and takes children away, takes husbands away; / He 

breaks homes. / Already he has ordained a thousand matted-haired 

Brahmins / And the 250 Brahmins of Sanjaya. / Whom will he take 

away next?” Gotama assured the bhikkhus that criticism would not last 

onS» 出沿 it would last but st!vt:n days; when seven days had passed, it 
would disappear. It was as he had predicted.:H

•] he .Nidanakathd recounts the episode of Sariputta and Moggallana



At that time two wandering ascetics called Sariputta and Moggallana 
lived near Rajagaha, seeking the deathless [nirvana]. One of them, 

Sariputta, seeing the Elder Assaji [in lhe city] on his alms round, was 

deeply impressed and waited on him, and hearing from him the verse 

that begins “All Lhings arise from a cause95 attained the first stage of a 

sage. He repeated the verse to his companion the wandering ascetic 

Moggallana, and Moggallana also attained the first stage. Both left 

[their tcachcr] Safijaya and together with their own followers took 

ordination under the Master. O f the two, Moggallana attained the 

highest stage of a sage \arahalla\ in seven days. The Elder Sariputta 

look half a month. The Master made these two his chief disciples, and 

on the day Sariputta attained the highest stage [the Master] held an 

assembly of the disciples.35

This much can probably be regarded as historical fact. Following is the 

version presented in the Vinaya; portions of the text that agree with the 

Sanskrit Caluspansatsutra arc underlined. Text thought to be a later addi

tion is set off between single and double asterisks.

(23.1) At that time a wandering ascetic called Sanjaya was living in 

Rajagaha with a great band of 250 wandering ascetics.36 Now, at that 

time Sariputta and Moggallana37 werc training under the wandering 

ascetic Sanjaya. They had made a promise to each other: '"Whichever 

of us attains the deathless llrsi will let the other know.”

(2) Then the Venerable Assaji, having dressed himself early that morn

ing, had entered Rajagaha on his alms round with a bowl and outer 

robe. He was pleasing whether approaching or departing, looking in 

front or looking behind, whether drawing in or stretching out, his eyes 

fixed on the ground, and he was in accordance with etiquette. The 

wandering ascetic Sariputta saw the Venerable Assaji in Rajagaha on 

his alms round, that he was pleasing whether approaching or depart

ing, looking in front or looking behind, whether drawing in or stretchy 

ing out, his eyes cast down, possessed of pleasant eyes, his eyes fixed on 

the ground，and he was in accordance with etiquette. Seeing him, he 

thought: “If there is in this world one who is worthy of respect or who 

has entered the Way of one worthy of respect, he is among such 

bhikkhus. I will approach him and ask: ‘Friend，under whom have VQM 
taken ordination? Who is your master? Whose teachings do you fob 

low?”’



⑶ However, it then occurred to the wandering ascetic Sariputta: “Now 

is not the time to question this bhikkhu, for he is entering houses seeking 

alms. I will remain close behind the bhikkhu. This is how a seeker of the 

Way may be known•” Eventually the Venerable Assaji, having done his 

alms round in Rajagaha, took the food he had received and returned 

[and finished his meal]. Then the wandering ascctic Sariputta drew 

near the place where the Venerable Assaji was, cxchangcd greetings 

with the Venerable Assaji, and, having spoken friendly and polite 

words, stood to one side. Having stood to one side，the wandering 

ascetk Sariputta said to the Venerable Assaji: “Friend，your faculties 

arc pure, and your complexion clear and bright. Under whom have 

you taken ordination? Who is your master? Whose teachings do you 

follow?”
(4) “Friend, there is a great samana, who went into homclcssness from 

the Sakya dan. 1 have taken ordination under that Venerable Master. 

My teachcr is that Venerable Master. I follow the teachings of that 

Venerable Master.

“What is the doctrine of your teachcr? What does he teach?”

“Friend, I am new to the community; and it is not long since I was 

ordained. I have only begun to practice the teaching and the prcccpts. 

I cannot teach you in any detail, but 1 will speak to you briefly of the 

main points [of the doctrine I/' 1’hen the wandering ascetic Sariputta 

said to the Venerable Assaji: “Let il be so, friend. Speak to me much or 

little，but tell me the main points. I am seeking lhe main points. There 

is no need to speak at length.”

⑶ Then the Venerable Assaji spoke to the wandering ascctic Sariputta 

the following teaching of the Dhamma:

“All things arise from a cause.

He who has realized the Truth has explained the cause,

And also how they cease to be:

This is what the great samana has taught.

^yhen the wandering ascctic Sariputta heard this teaching of the 

Dhamma, he attained the eye of the Truth, without smear or stain: 

rhings that are of a nature to arise are all of a nature to be extin

guished•” He said: “Even if lhat were all of the Dhamma, it is enough. 

You have already attained the stage where no anxiety remains, a stage 
unseen for countless kalpas in the past.”

(6) Jhcn the wandering ascetic Sariputta went to the place where the



wandering ascetic: Moggallana was, l he wandering ascetic Moggallana 

saw the wandering ascctic Sariputta coming from afar. Seeing the wan

dering ascetic Sariputta coming, he said: “Friend, your faculties are pureT 

and your complexion dear and bright. Have you attained the death

less?” <£Ycs, friend, I have attained the deathless.”

(7) *“Friend, by what means have you attained the deathless?” “Friend， 

I saw the Venerable Assaji in Rajagaha on his alms round.. . .

(10) “Then the Venerable Assaji spoke the following teaching of the 

Dhamma:

‘All things arise from a causc.

He who has realized the Truth has explained the cause,

And also how ihey ccase to be:

This is what the great samana has laught.”’

When the wandering ascetic Moggallana heard this teaching of the 

Dhamma, he attained the eye of the Truth, without smear or stain: 

“Things that are of a nature to arise arc all of a nature to be extin

guished.” He said: “Even if that were all of the Dhamma, it is enough. 

You have already attained the stage where no anxiety remains, a stage 

unseen for countless kalpas in tlie past.，，

(24.1) Then die wandering ascetic Moggallana said to the wandering 

ascetic Sariputta: “Friend，let us go to the Venerable Master, for he is 

the teachcr lor us.” “Friend，the 250 wandering ascetics here depend 

on us and are living here becausc of us. Let us first tell them [what we 

arc doing] and consult them so that they can do what they think best.” 

And so Sariputta and Moggallana went to where the wandering 

ascctics were and said to them: “Friends, we are going to the Venerable 

Master, for he is the teachcr for us.” c<We depend on you, venerable 

ones, and are living here because of you. II、you, venerable ones，are 

going to train under the great samana, wc will likewise train under the 

great samarjta•”

(2) Then Sariputta and Moggallana went to where the wandering 

ascetic Safijaya was and said to Sanjaya: “Friend，wc are going to the 

Venerable Master, for he Ls the teacher for us.” “Friends，you should 

not. Do not go. The three of us will lead this band.” *Twicc . . . three 

times Sariputta and Moggallana said to Sanjaya: “We are going to lhe 

Venerable Master, for he is the teacher for us.” “Friends，you should 

not. Do not go. The three of us will lead this band.”**
(3) However, Sariputta and Mo.ggallana went to lhe Bamboo Grove,



leading the 250 wandering ascetics. Hot blood issued from the mouth 

of the wandering ascetic Sanjaya.

According to the Ssu-fen-lii, however，Sariputta responded to Moggallana^ 

urging to becomc disciples of Gotama by saying: “We already have two 

hundred fifty disciples.. . . We should tell them first [what we are thinking 

of doing] and get their agreement.’，38 It appears from this text that the 

250 ascetics were already considered the disciples of Sariputta and 

Moggallana themselves. rI he Wu-fen-lii3 however, says lhat Sanjaya had 

already died and Sariputta and Moggallana had inherited his disciples.39 

The phrase in Lhe Pali Vinaya “hot blood issued from the mouth” is also 

found in many olher passages referring to the indignation of ascetics and 

religious people.40

The Venerable Master saw Sariputta and Moggallana coming from 

afar and, seeing them，said to the bhikkhus: “Bhikkhus，two friends arc 

now coming, Kolita [Moggallana] and Upatissa [Sariputta]. They will 

bccome my chief disciples, great and excellent.” *When they had 

attained the profound knowledge and matchless liberation as a result 

of the destruction of attachments to existence and arrived at ihe Bam

boo Grove, the Master made a prediction about them. “Two friends 

are now coming, Kolita and Upatissa. They will bccomc my chief dis

ciples, great and excellent.”**

(4) Then Sariputta and Moggallana went to where the Venerable Master 

was and, having prostraied themselves at his feet, said to him: “Revered 

One, may wc receive ordination and the precepts from the Venerable 

Master?” The Venerable Master said: “Come，bhikkhus. The teachings 

have been well taught. Undertake pure practicc for the sake of the com- 

plcte annihilation of suffering.55 Thus those venerable persons received 
the prccepts.

(5) At that time many distinguished sons of good families in Magadha 

were coming one after another to undertake the pure practice under 

the Venerable Master. People becamc angry and critical, saying: uThe 

samana Gotama has come and taken our sons away. The samana Gotama 

has come and taken our husbands away. The samana Gotama has come 

an^ destroyed our homes. Recently he ordained a thousand matted
haired ascetics. Ht! has also ordained the two hundred fifty wandering 

ascetics who were disciples of Sanjaya. Many distinguished sons of good



families in Magadha are coming one aller another to undertake the 

pure practicc under the samana Gotama.When people saw [Buddhist] 

bhikkhus, they would reproach them in verse:

“The great samana has come to the mountain-encirclcd capital 

[Rajagahal ol Magadha.

Already he has poached Sanjaya?s followers.

Whom will he poach next?”

(6) The bhikkhus heard the people's criticism and reported it to the 

Venerable Master. [In reply, Sakyamuni said:] “Bhikkhus，this noise will 

not last long. It will last but seven days; when seven days have passed, it 

will disappear. If, bhikkhus, they criticize you with the verse

The great samana has come to the moun Lain-encirclcd capita] of 

Magadha.

Already he has poachcd Safijaya，s followers.

Whom will he poach next? 

refute il with this verse:

Great heroes, those who know the Truth,

Lead by the correct means.

Who could be jealous

O f wise men leading by correct means?” . •.

When people realized that the bhikkhus. followers of the one [Buddha] 

of the Sakyas, were led by correct means and not by evil, the [critical] 

noise persisted exactly seven days and disappeared after that rime.

The episode ends at this point in the Sanskrit Catusparisatsutrâ 1 I believe 

that tliis legend is based on historical fact. The Jaina Isibhasijdim describes 

the teachings of a holy sage named Sanjaya directly after those of Sari

putta*42 According to this text, Sanjaya5s teachings were ethical rather 

than metaphysical, concerned with lhe practice of good. There is no con

flict here with skepticism.

The conversion of Sariputta and Moggallana and the followers of 

Sanjaya was a major event in early Buddhism. These two men are gener

ally regarded as the greatest of the Buddha’s ten chicf disciples. Sariputta 

was considered foremost in wisdom and Moggallana foremost in super

human powers. As a skeptic, Sanjaya was relegated to the list of the lead

ing non-Buddhist teachers of the day.
According to the Sdmahhaphala-sutta, King Ajatasattu of Magadha re

ported to the Buddha about Sanjaya5s teachings as follows:



Sanjaya of the Bclattha tribe spoke as follows:

“Great King, should you ask me whether an aiterworld exists, and I 

believed that it did exist, I would answer: lAn afterworld exists.5 How

ever, I do not think there is an afterworld. I do not think it is so, nor do 

1 think it is otherwise. I do nor deny it, nor do I say there neither is nor 

is not another world.
“Should you ask me whether an afterworld does not exist. . .

“Should you ask me whether an afterworld both exists and docs not 

exist. . .
“Should you ask me whether an afterworld neither exists nor does 

not exist • • •
“Should you ask me whether living beings are produced by chance • • •

“Should you ask me whether living beings are not produced by 

chance• ..
“Should you ask me whether living beings are both produced by 

chance and not produced by chancc • ..

“Should you ask me whether living beings are neither produced by 

chance nor not produced by chance . . .

“Should you ask me whether there Ls reward or retribution for good 

or bad actions . . .

“Should you ask me whether there is no reward or retribution for 

good or bad actions . . .

“Should you ask me whether there is both reward or retribution for 

good or bad actions and no reward or retribution for good or bad 
actions. . .

“Should you ask me whether there is neither reward nor retribution 

for good or bad actions nor no reward or retribution for good or bad 
actions . . .

“Should you ask me whether lhe pcrfcctcd being exists after death . . .

“Should you ask me whether the perfected being does not exist after 
death . . .

“Should you ask me whether the perfected being both exists and 
does not exist after death • •.

“Should you ask me whether the perfected being neither exists nor 

does not exist alter death, and I believed that the perfected being nei- 

th，r exists nor does not exist alter death, I would answer: ‘The pcrfcctcd 

being neither exists nor docs not exist after death.5 However, I do not 

think it is so, nor do I think it stxms so, nor do I think it is otherwise. I



do not deny it, nor do 1 say the perfected being neither exists nor does 

not exist after death.’’43

In lhis way, uSailjaya of the Bclattha tribe, when asked about the immedi

ate fruits of the life of one seeking the Way [samana], advocated evasion,55 

Sariputta and Moggallana went to join Gotama, as we have seen, tak

ing with them all lhe disciples of Saiijaya, advocate of the suspension of 

judgment. The fact that they became the nuclcus of the developing 

Sangha shows how in the process of its expansion Buddhism transcended  ̂

and triumphed over, skepticism. The rejection of metaphysical specula

tion by tlie early Sangha suggests that Buddhism had already traveled 

along the same road as Sanjaya. Early Buddhism did not remain at that 

poim, however, but went beyond it, as Assaji’s verse demonstrates, taking 

the more positive position that all liiings come into existence through causes 

and conditions.

The conversion of Sariputta and Moggallana also reveals lhe composi- 

Lion of the core of the early Sangha. Through the conversion of these two 

men, 250 new followers were added to the Buddha’s band of disciples, 

which now numbered 1,250. Many Buddhist texts employ the phrase 

“The Buddha came with his 1,250 bhikkhus•”从 Four important historical 

facts can be read into this statement.

First, the nucleus of the Sangha was composed of men who had cither 

been practitioners of the lire cult or the lollowers of a skeptic. These people 

were interested in religious practice, not in subtle philosophy or meta

physics. This confirms early Buddhism’s emphasis on practice and explains 

the large number of skeptical expressions in the earliest Buddhist texts, 

such as the “Chapter of Eights” (“Aĵ haka-viigga”) and the “Chapter on 

Going to the Far Shore” （“P^r^yiina-vagga”）in the Suttanipata.

Second, 1,250 has been fixed as the number of bhikkhus in the Sangha. 

This suggests that while lhe number of dLsciplcs may have increased later, 

there was no farther rapid expansion. The Sangha had attained a certain 

stability. Those who had entered first were considered the corc, while 

those who came later were not regarded as constituting a particular group.

Third, allJiough the disciples of the Kassapa brothers were most 

numerous, the leadership of the Saiigha was in the hands of the Rajagaha 

intellectuals, especially Sariputta and Moggallana. As I have pointed out 

elsewhere, the Jainas considered Sariputta, not Goiama，Lo represent the 

Buddhist Saiigha.45



Fourth, the biographical section of the Pali Vinaya essentially finishes with 

this episode. Although Lo us it seems incomplete to stop here, the Vinaya 

compilers doubtless believed that it was with the addition of Saftjaya’s fol

lowers that the Sangha bccaine stabilized and that no further description 

was necessary.
Gotama’s activities in Rajagalia are mentioned in a large number of 

sutras，but here I am conccrncd primarily with presenting and explaining 

the biography as it appears in the various Vinayas.

T he R eturn  H o m e

THE OLDEST WRITINGS

Events subsequent to the conversion of the followers of Sanjaya are not 

covered in any detail in the Vinayas.̂ 6 According to a brief account in one 

Vinaya, the next men to be ordained were Maha-Kassapa, Channa, 

Kaludayin, and Upali.47 Maha-Kassapa was renowned as the foremost in 

religious training and ascetic practice. Later biographies intimate that he 

took refuge in tlie Buddha somewhere near Rajagaha.48

Gotama next returned to his old home in Kapilavatthu. Legend attrib

utes lhe return to the urging of Udayin.49 It is said that at that time 

Gotama converted five hundred Sakya men. He visited his father, King 

Suddhodana, and spoke with his former wife, Yasodhara, and his child, 

Rahula. The drama of this meeting, after so many years, can be imag

ined. Sincc lhe oldest writings make no mention of such a reunion, how- 

ever，1 will not go into detail here.

Later biographies do not agree as to when Gotama returned to his 

homeland; some say it was the second year after his enlightenment, while 

others say it was the sixth or even the twelfth year.50 The actual timing 

cannot be confirmed.51 It is very likely that he returned home a number 

oi times during the forty-five years following his enlightenment. During 

that time his two most important bases were Savatthi in Kosala and Raja- 

gaha in Magadlm, and he would have had to cross Sakya territory when 
traveling between them.52

Gotama was received with great revercncc in Kapilavatthu. Both his 

half-brother, Nanda, arid his son, Rahula, were ordained as bhikkhus,53 and 
eventually both Suddhodana and Raliula's mother took refuge in him.54



Legend tells us that the barber’s son Upali and the Buddha’s cousin 

Ananda were also ordained at this lime.55 Tradition says that Nanda was 

brought to ordination through the Buddha’s use of skillf ul means {upayo). 

He was a good-looking man and always had to exercise care in his train

ing. He is reputed to have been the foremost ol' the disciples in guarding 

the doors of the senses.l() According to one tradition, Ananda was ordained 

around the fifteenth year alter the Buddha’s enlightenment, when he was 

twenty years old. He probably became the Buddha，s personal attendant 

five years later, when Sakyamuni was about fifty-five.57

The Sakyas practiced a republican form of government through a 

council of the nobility and built a council hall, which appears to have had a 

variety of uses. It is said that they invited the Buddha to be the first person 

to lecture in it. This probably occurred in his later years.50 The Majjhima- 

Nikdya relates:

At one time the Venerable Master was staying in the Banyan Grove 

Park at the Sakya capital of Kapilavatthu. At lhat time, the Sakyas of 

Kapilavatthu had just built a new council hall [santhdgara]y and it had 

not yet been occupied by samanas or Brahmins or any other people. 

Then the Sakyas of Kapilavatthu went to where the Venerable Master 

was and, greeting him and sitting lo one side, they said: “Revered One, 

the Sakyas of Kapilavatthu have just built a new council hall and it has 

not yet been occupied by samanas or Brahmins or any other people. 

Revered One, let the Venerable Master be the first to use it. When the 

Venerable Master has used it first, then the Sakyas of Kapilavatthu will 

use it. This will bring merit and happiness to the Sakyas of Kapila- 

viitthu.” The Venerable One assented by his silence.

Then the Sakyas of Kapilavatthu, knowing the Venerable Master 

had assented, rose from their scats, greeted tlie Venerable Master, and, 

keeping their right side toward him, went to the council hall. They 

then decorated the council hall thoroughly, prepared the scats, set out 

a water flask, and hung an oil lamp. They went to where the Venerab le 

Master was and, greeting him, stood to one side. Then they said to the 

Venerable Master: “Revered One, the council hall has been decorated 

thoroughly, seats have been prepared, a water flask has been set out, 

and an oil lamp has been hung. It is now dme.”
The Venerable Master put on his robe, took up his bowl and robe, 

and with the bhikkhus went to the council hall. Having arrived, he washed 

his feet, entered the hall, and sat down facing cast near the ccntral pil



lar. The bhikkhus loo washed their feet, entered the hall, and sat down 

near the western wall facing cast toward the Venerable Master. The 

Sakyas of Kapilavatthu also washed their feet, entered the hall, and sat 
down near the eastern wall lacing west toward the Venerable Master.59

Religious people in India in the Buddha’s lime went barefoot, so they 

would wash their feet before entering a building. The floor of the council 

hall was probably made of whitewashed packed earth, as can still be seen 

in India today.60 The hall was not large; the central pillar would have 

supported lhe whole building. In later centuries vaulted ceilings spanned 

large halls in castlcs and palaces, but the primitive Sakyas could not have 

built such a place. Chinese translators rendered the term santhagara as 

“hall” or “conference hall” [t’ang，chiang-t}an̂ }. According to one Chinese 

translation, the Sakyas’ hall was in the suburbs of Kapilavatthu.61 The 

Majjhima-Kikdya continues:

Then the Venerable Master, having encouraged and gladdened the 

Sakyas with his discourse on the Dhamma far into lhe night, addressed 

the Venerable Ananda，62 saying: “Ananda，you have still that which is 

left for you to learn, and are still practicing the Way. Teach the Sakyas 

of Kapilavallliu, for my back is aching and I wish to stretch it.” “Yes, 

Revered One,” replied the Venerable Ananda. Then the Venerable 

Master folded his outer robe into four and lay down on his right side in 

the lion posture, one foot upon the other, mindful, aware, and reflect

ing on the lhought of rising again.

The San l̂i-sutla also describes how the Mallas of Pava (Paveyyaka Malla) 

likewise built a new council hall, called the Ubbhataka, and invited 

Gotama to be ihc first to use it.63 The Mallas lived near the Sakyas, within 
the present borders of India.

It is by no means certain that Gotama received a warm welcome in 

Kapilavatthu. The former heir seems to have been regarded with some 

contempt as an oddly garbed wandering religious practitioner. In lime, 

though, he was able to temper this initial distrust.

At one time the Venerable Master was staying in the Sakya village of 

Khomadussa. At that time early in the morning the Venerable Master 
put on his robe and took up Ids bowl and entered Khomadussa on his 

ahns round. The Brahmins and householders of the village had gath-



ered in the council hall [sabha\ to discuss business. Rain was falling 

softly.

The Venerable Master came up to the hall. The Brahmins and 

householders of Khomadussa saw the Venerable Master coming from 

afar, and said: “Who arc those shavcn-haired samanaŝ  Do they know 

about the rule of the council hall [sabhddhammd\ ?61

The “rule of the council hall” refers to the custom, when there was a 

meeting at the council hall, of entering from a side door so as not to dis

turb those already in the hall.

Then the Venerable Master addressed them in verse:

“Where there are not good people, there is no council 

Those who do not speak of the Dhamma are not ‘good people.，

It is those who have put aside greed and anger and delusion,

Who speak of the Dhamma, who arc ‘good people.”，65

Hearing these words, says the sutra, the people took refuge in the 

Buddha. The leading members of the Sakyas were concerned about the 

social rules, but Gotama considered personal cthical questions to be far 

more important. In this sense early Buddhism can be said to have been 

conccrned wilh supraworldly matters.

Later Gotama's influence extended to tlie rulers, as well. Bhaddiya, 

ruler of the Sakyas after Suddhodana, bccanie an ordained disciple at the 

urging of Anuruddha.“Bhaddiya，in a forest, or at the foot of a tree, or 

iii an empty placc, constantly uttered this thought: All, how pleasant. Ah, 

how pleasant•，”67 His fellow bhikkhus, thinking this behavior strange, re- 

poried il to Gotama. “The gentleman()tt Bhaddiya is dissatisfied with the 

pure practice and，whenever he remembers the delights of his former 

kingship, utters this thought: cAh, how pleasant. Ah, how pleasant•，” 

Gotama called Bhaddiya to him and asked liiin why he said: “Ah, how 

pleasant. Ah, how pleasant.” Bhaddiya replied:

“Formerly，when I was a king,汪 strongly armed guard always protected 

me, whether I was in the palace, outside the palace, inside the city, out

side the city, or inside the country. But though I was protected by a 

strongly armed guard, I was afraid, anxious, alarmed, and frightened. 

However now, whether in a forest, or at the foot of a tree, or in an 

empty placc, I am not afraid, anxious, alarmed, or frightened, but un- 
worried，calm in appearancc, tranquil, with a mind like a deer's. It was 

this I was considering when in a forest, or at the foot of a tree, or in an



empty place, I again and again uttered the thought ‘Ah, how pleasant. 

Ah, how pleasant.，’，

Political conspiracies must have been never-ending even in such a small 
country as the Sakyas' In this sense Loo die SaAgha can be said to have 

provided a refuge.
Gotama did not work among only the higher levels of society, such as 

the Brahmins and the nobility. The social strength of early Buddhism 

may have been due to a large extent to the support it received from con

verts among these classes; nevertheless, the Sangha itself was classless and 

built on a principle of equality, so that bhikkhus from a humble social back

ground were acceptcd and because of seniority could rank higher than 

those of noble birth. A good example is lhe ordination of Upali. The 

Vinaya says:

Then the seven, the Sakya king Bhaddiya [Bhaddiyo Sakyaraja] and 

Anuruddlia and Ananda and Bhagu and Kimbila and Devadatta, with 

Upali the barber, as in the past they had gone out with a fourfold army 

to a pleasure garden, now went forth with a fourfold army. When they 

had gone a long way, they sent back tlie army and crossed into another 

[tribe’s] territory. Having bundled up Lheii' ornaments in their outer 

robes, they said to Upali the barber: “Well now, Upali, return. With 

this you should be able to make a good living.” The barber Upali was 

aboui to return when he thought: “The Sakyas are fierce. If they think 

that 1 have killed iliese |six] young men, they will kill me. These young 

Sakyas arc going from home to homelessness. Why should I not do 
likewise?”

He unloosed his bundle, hung ilie contents on a tree，and, saying: “Let 

whoever sees it lake it:,’，he wenl to where tlie young Sakyas werc.

Seeing Upali coining, the youths asked him why he had comc back. Upali 

explained to them what he had been thinking, and they all went off to- 

gcthcr to seek Goiama. Approaching him, they said:

We Sakyas arc proud. This barber Upali has attended us Ibr a long 

time. Please allow him to be ordained first. Rising from Lhe seat we will 

greet hirn, salute him with joined palms, arid show the proper attitude 

toward him. Thus will the Sakya pride within us be removed.”

、Thus the Venerable Master ordained Upali the barber first and the 
Sakya youths after him.69



Tt is uncertain whether this episode contains any historical truth,70 but it 

demonstrates that men from lower classes ordained first had seniority 

over those from higher clasvses.

It is natural to think lhat men from the Sakya tribe, of the same blood as 

the Buddha, would have had an important place in the formation of early 

Buddhism/1 As the list below shows, we can identify forty-one bhikkhus, 

twenty bhikkhunts, nine laymen, and three laywomen among the Buddha’s 

disciples and followers who were Sakyas.72 Whether they all actually existed 

is unclear, but the numbers do represent the fact that many Sakyas joined 
the Buddha.

Bhikkhus: Ananda，Anna-Kondanna, Anuruddlia, Assaji, Bandhura, 

Bhaddiya, Bhadhiya-Kaligodhaputta, Channa, Devadatta, Dcvasabha, 

Gotania, Hatthaka, Ka]udayin, Kinibila, Lomasa-Kangiya, Mahanama, 

Meghiya, Nagasamala, Nagita, Nalaka, Nanda, Nanda, Nandiya， 

Nisabha, Pakklia, Paripunnaka, Punna-Mantaniputta, Rahula, Rakkhita, 

Sappadasa, Seniya, Siha, Slvaka, Sivali, Sona-potiriyaputta, I'issa, Upali, 

Usabha, Uttiya，Vanavaccha, Vappa

Bhikkhunis: Abhirupa-Nanda, Bhaddakaccana, Bhadra, Bodlil, Dhira, 

Dliira, Janapadakalyani-Rupananda, Mahapajapati, Mitta, Nanda, 

Sangha, Suniana, Sundari-Nanda, Tissa, Ihulla-Nanda, Upasama, 

Uttara, VaddhesI, V7isakha, Yasavatl

Laymen: Bhaddiya, Bodhi, Godlia, Kakudha-Koliyaputta, Mahanama, 

Nandiya，Punna-Koliyaputta, Sarak芑ni，Vappa

Laywomen: Kaligodha, RohinI, Suppaviisa-lioliyadhlt云

It is said that Sakyamuni taught the Sakya lay followers in particular to 

maintain the eight prohibitions.73

THE NIDANAKATHA

While the Mdanakatha describes the events following the first discourse 
only briefly, its account of the Buddha’s return to his old home is far more 

detailed.71 When King Suddhodana heard lhat his son was staying at the 

Bamboo Grove in Rajagaha, he sent a courtier with many attendants to 

escort him back to Kapilavatthu.

When the Tathagata was staying in the Bamboo Grove, King Suddho- 
dana heard that his son had undertaken austerities for six years, had



attained the highest enlightenment, and now was turning the wheel of 

the most wonderful teaching; he was staying in the Bamboo Grove 

near Rajagaha. He called a certain courtier to him and said: “Go you 

now and take a thousand men to Rajagaha, and bring my son back 

here，saying to him in my name: ‘Your father, Suddhodana，the great 

king wishes to meet you.”’ He accepted the king’s commission, saying: 

“Yes, O King,” and went quickly wilh a thousand men the sixty) 砂.伽似 

[between Kapilavatthu and Rajagaha] ? and entered the vihdra at the 

hour that he of the ten powers [the Buddha] was teaching the four 

groups of followers.

How ever, the courticr and all the other men were dazzled by the Buddha 

and took ordination under him, becoming his disciples. Going out for 

wool, they had come home shorn.

Thinking: “Let my commission from the king wait a while，” he listened 

to the discourse of the Master, standing to one side of the gathering. In 

that way，he and the thousand with him gained the stage of arahat and 

asked to be ordained. The Blessed One said: “Come, bhikkhus，” and 

held out his hand. In that instant, all of them appeared with robes and 

bowls created by superhuman power, just like elders of one hundred 

years.

Arahats，when they gain that stage, lose all attachment to phenomenal 

things, and so [the courtier] did not tell him of the ten powers the mes

sage the king had entrusted to him.

The king commanded: “None of the messengers haw come back, not 

even to bring a message; now you are to go，” and he sent another 

courtier as before. He left, but in the same way, with his rednue, at

tained the stage of the arahat，and remained silent. Again the king sent 

a total of nine courticrs, cach with a retinue of a thousand men; all of 
them neglected what Qiey were supposed to do and remained sDeni.

When the king realized that no one was going to reply or bring a mcs- 

sage，he thought: “Having no affection [sineha\ for me, not one of them 

has returned even with a message. Who will do as I say?” He looked 

around the courticrs assembled before him and caught sight of 

Kaludayin. He was faithful to the king and irusiworihy in all that he 
djd; and he was born on lhe same day as the Bodhisatta and had been 
his playfellow and companion. The king turned to him and said:



'"Kaludayin, wishing to meet my son I have sent nine thousand men to 

him, but not one has returned or brought back a message. The end of 

my life is not I'ar, and 1 wish to scd my son before I die. Can you help 

me see my son?”

“Tf you give me permission, O King, to become a bhikkhu, 1 will do 

as you ask•”

“That is well. Become a bhikkhu or not as you wish, but enable me to 
see my son.”

“I obey, O King.，’ [Kaludayin] set olFfor Rajagaha bearing the king’s 

commission. It being lhe hour the Master was teaching, he listened to 

the discourse，standing to one side of the gathering. He and tlie follow

ers with him gained the stage of arahat and were ordained [with ihc 

formula] “Come，bhikkhus•”

The .Nidanakathd then relates the Buddha’s teaching activities so far.

The Master spent the first rainy-season reireat after he became a Bud

dha al Isipatana, and when it was over a closing ceremony was held. 

Then he wern to Uruvela, and during the three months there converted 

the mattcd-haired ascetics, the three brothers. On the day of the full 

moon, in the month of Phussa, he set out for Rajagaha leading a thou

sand samanas. There he stayed two months. Thus five months had 

passed since he left BaranasI and the cold season had finished. Eight 

weeks had gone by sincc lhe Elder Udayin had arrived.

On the day of the full moon, in the month of Phaggima, [Udayin] 

thought: “The cold season has ended and spring has arrived. People 

are transporting their crops and the roads are everywhere. The earth is 

covered with new grass, the forests arc full of beautiful (lowers, and the 

roads are everywhere passable. Now is the lime for him of the ten pow

ers to bring blessings \ndLuarngaha\ to his family.” He approachcd the 

Blessed One and in a verse of sixty stanzas praised traveling so that he 

of the ten powers might visit his native placc:

“Crimson with fruit are the trees, their leaves cast aside.

l'hey seem brilliant as glowing fires.
Now，great hero, is the lime to share the delights [of the teachings].

“Neither too hot nor too cold,
There will be no difficulty in obtaining alms, no want.

The earth is green with deep grass.

Great sage, now is lhe time.”



Uda>iii spoke of the natural beauty to be encountered on lhe journey 

home. 丁he Theragatha contains many such verses，though natural beauty 

never occupied an important place in the mainstream of Buddhist teaching. 

It was in the Zen Buddhism of East Asia that the theme emerged strongly. 

All the same, the Soto sect priest Suzuki Shosan (1579-1655) called “effete” 

the famous verse by Dogen, a harsh master to himself and others, about 

his love for the moon and flowers. Buddhist scholars do not seem to have 

taken up the subject, but I believe it is a topic worth discussing.

Gotama Buddha acquiesced to Ud芑yin’s proposal.

Then the Master said to him: “\Vhy，Udayin, arc you praising traveling 

in such a sweet voice?”
“Venerable Master, your father, King Suddhodana, wishes to see 

you. Will you not bring blessings to your family?”

“Well said, Udayin. I will do so. Inform the Sangha, and they will 

make preparations for a journey.55

“T obey, Revered Master，” replied the Elder [Udayin] and he informed 

[the bhikkkus\.

The phrase “bring blessings to my family” (karissami natakanam saifigaham) 

means, literally, “embrace my family.” Even Gotama, who had attained 

enlightenment, was no doubt assailed by old memories. The feelings of 

affection that a sage should have transcended pulled at him, and he de

cided to set out on the journey home. ConfucianisLs Qiroughout East Asia 

and nalivist scholars in Japan have long accused Buddhism of being a 

religion that ignores family ties. Gotama，however，in the depths of his 

subconscious, had not lost his love of family, though this affection had been 

purified and transformed.

The Blessed One, accompanied by twenty Lhousand bhikkhus free from 

the defilementsten thousand youths of good family from Anga and 

Magadha and ten thousand men from Kapilavatthu—left Rajagaha 

and progressed at a pace of one yojana a day. They went slowly, intend- 

to arrive at Kapilavatthu, a distance of sixtyyojanas from Rajagaha， 
in two months.

lhe  Elder [UdayinJ, thinking to inform the king that the Blessed 

One had left，rose in the air and appeared in the king’s dwelling. The 

king rejoiced to see the Elder; he had the Elder sit on a rich couch and 
filled his bowl with delicious food that had been prepared for himself. 

Then the Elder arose and appeared to be leaving.
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“Sit down and eat.”

“I would like to eat when I am near the Master, O Great King.” 

“Where is the Master now?”

“(）Great King, he has set out to visit you, accompanicd by twenty 

thousand bhikkhus.

Rejoicing, the king said: “Eat here, and after you have finished，take 

alms for my son from here until he arrives in this town.”

The Elder agreed.

We next have the legend of how Sakyamuni ate only the food brought to 

him from his father by superhuman means. The king then prepared a 

great welcome for his son.

When the Venerable Master arrived, the Sakyas, wishing to sec the 

most distinguished of all their relatives, assembled to discuss where the 

Blessed One should stay. They decided that tlie Nigrodha Grove of the 

Sakyas would be most pleasant and made preparations for him there. 

Then, with perfumes and flowers in their hands，they went out to meet 

him，sending before them young boys and girls of the town beautifully 

dressed, and after them the princes and princesses. They themselves, 

with offerings of perfumes and flowers and incense, led the Blessed 

One to lhe Nigrodha Grove. There the Blessed One sat down on the 

splendid Buddha seat prepared for him, accompanied by the twenty 

thousand bhikkhus who were free from the defilcmcrits.

The attitude of the townspeople toward Gotama Buddha was not warm, 

however. They looked down on him.

The Sakyas were by nature proud and disrespectful. I'hinking: “Prince 

Siddhattha is younger than we are; he is our younger brother, our 

nephew, our son, our grandson,” they said to the young princes: “Bow 

before the Blessed One; wc will sit behind you.”

There was alienation and conflict between rulers and ruled. The ordinary 

people probably did not acknowledge those, like bhikkhus, who had fled 

from social constraints. It was only through the performance of a miracle 

that they submitted to Gotama.

After they had sat, without bowing, the Blessed One understood what 

they meant and, thinking: “My relatives do not bow to me. Very well



then，I will make them do so,” he entered that meditation lhat is based 

cm superhuman powers and emerging from it rose into the air as if 

shaking the dirt off his feet over their heads and performed a miraclc 

[jmtihdriya], the same as that miracle of the pairs performed at the foot 

of the gandamba tree.

There is no knowing today on what historical fact this “miracle” may 

have been based.
As a result, die Buddha converted the king. When the courtiers saw the 

king take refuge in the Buddha，they followed suit.

Seeing this miraclc, the king said: “Blessed One, on the day you were 

born，when you were taken to the [hermit] Kaladevala to bow before 

him, seeing your feet turn around and place themselves on the Brah

min's head, 1 bowed before you. That was my first salutation to you. 

When you were lying on your couch in the shade of the jambu tree on 

the day of the plowing festival, seeing that the shadow of the jambu tree 

did not move, I bowed before you. That was my second salutation to 

you. Again today I bow at your feet, seeing this unprecedented miracle. 

This is my third salutation to you.” When the king bowed before the 

Buddha, not a single Sakya was able to refrain from bowing before 

him, and all of them bowed. When the Blessed One had thus made all 

his relatives bow before him, he camc down from the sky and sat in the 

scat prepared for him.

The pattern of first the king and his courtiers taking refuge in Buddhism 

and then lhe teachings spreading gradually among the people is a feature 

ol the way Buddhism was accepted throughout Asia.

When the Blessed One sat, llie company of relatives reached the cii- 

max. They sat attentively, their minds concentrated. Just then a great 

cloud poured down a lotus rain. Copper-colored water pounded down. 

Those who wished to get wet became wet: not a single drop touched 

the bodies of those who did not wish to get wet. Seeing it, everyone 

wondered at the strangeness of it and said to one another: “What a 
wonder! What a mimclc!”

When they had heard the [Buddha’sJ discourse, they rose, bowed 
before him, arid departed. However, no one, not even the king or his 

ministers, invited him to take his meal with them the following day. The



next day the Master, accompanied by his twenty thousand disciples, 

entered Kapilavatthu to seek alms. However, no one came to him, or 

invited him [to his house], or took his bowl.

Why was alms-seeking not wclcomc in the Sakya capital, when it was 

acccpted in other placcs? “The Blessed One, standing at the gate [of the 

town], considered: ‘How did tlie buddhas of the past seek alms in their 

native places? Did they go dircctly to the homes of the powerful, or did 

they beg from house to house?，” Buddhas here means not “enlightened 

ones” but religious mendicant sages of a type common at the time, whom 

we have already seen mentioned in the Jaina Isibhdsiyaim.

And not discovering that any buddhas had gone directly, he thought: 

“I too must preserve this tradition, tliis custom. In the future my dis

ciples too will fulfill their duty regarding seeking alms, learning from 

my example.” Beginning at the first house, he made his alms round 

begging from door to door.

Saying that the noble Princc Siddhattha was making his alms round, 

large numbers of people opened lhe windows of. their two- and three- 

storied houses and stared at him.

The sight of people watching processions and parades from upper win

dows is common in India. The best remaining example of architccturc that 

lends itself to this practice is to be found in the Palacc of the Winds 

(Hawa Mahal) in Jaipur.

Gotama’s former wife also watched him from an upper window.

R芑hula’s mother, |Gotama’s] consort, thought: “They say my lord, who 

used to go about this very Lown in glorious majesty riding in a golden 

palanquin, is now going about begging for food, an alms bowl in his 

hands, with his hair and beard shaved and wearing a yellow robe. Is 

this pleasing in appearancx?” She opened her window and looked out. 

She saw the Blessed One lighting up the streets of the town with a light 

emitted I'rom his body that shone in many different colors for the 

length of a vyama all around him. He was brilliant with the eighty minor 

signs and the thirty-two distinguishing marks of a great being, and shone 

with the glorious radiance of an unequaled Buddha.
She reported it to the king, saying: “Your son is making his alms 

round.”



To the Sakyas the sight of the king’s son begging for alms was an embar

rassment. Tt was not behavior cxpccted of the royal house.

Greatly agitated, the king put on his outer robe with his own hands 

and made haste outside. He hurried to where die Blessed One was and 

stood before him and said: “Blessed One, why arc you putting us to 

shame in this fashion? What is your purpose in going around begging 

for alms? Do you think you cannot provide enough food for your 

bhikkhus?”
“This，O (ireat King, is our traditional practice.”

“Master，docs not our tradition stem from the royal line of Maha- 

sammata? Not one of that lineage ever walked around seeking alms.”

Here we see a supraworldly religion through the eyes of traditional secu

larism. Gotama set out to persuade the king of the narrowness of that 

view.

“Your lineage, O King，is the lineage of kings, but ours is that of the 

buddhas, extending from Dipamkara and Kondanna down to Kassapa. 

These, and thousands of other buddhas, have begged for alms and 

lived on their alms alone.” And standing in the middle of the road, he 

recitcd this verse:

“Rouse yourself! Be not idle!

Follow the Good Way!

One who acts correctly rests in ease 

In this world and the next.，，

When Gotama had finished reciting that verse, the king attained the 

first stage of ihc sage. He attained the sccond stage on hearing this 
verse:

“Follow tlie Good Way!

Do not that which is evil!

One who acts correctly rests in ease 

In lhis world and Lhe next.”
He attained lhe lliird stage on hearing the birth story of the Maiia- 

dhammapdla，and at the time of his death [maranasamqye\, lying on the 

auspicious couch under a white canopy，he attained the highest stage 

arahat. fhe king never needed to undertake religious training living 
in the forest.

the viewpoint of later traditional and conservative Buddhist doc- 
e (Hinayana), it was impossible for a layman to attain the stage of arahat



while remaining in his secular dwelling. To consider Suddhodana to have 

been any different just bccause he was the Buddha’s father opposes that 

doctrinc. ThLs story of a layman attaining the supreme stage without leav

ing home must have been nonsensical to traditional scholars of doctrine, 

but they could not hide the fact that such a concept existed.

Next, members of the royal household took ordination.

When [the kingl attained lhe first stage of the sage, he took the Blessed 

One’s bowl and led the Blessed One with his retinue to the great tow

ered palace and served them with many kinds of food, both hard and 

soft. When the meal was finished, the women of the palace all came 

and bowed before the Blessed One. | However，| the mother of Rahula 

did not come.

Though she told her attendants to go and salute their lord, she her

self did not go, saying: “If I have any merit, my lord will comc to me of 

himself. At that time I will bow before him.”

This attitude is understandable, given that Gotama had abandoned her 

when he left secular life. Eventually, though，she was able to take refuge 

in him.

The Blessed One gave his bowl to the king to hold and, taking his two 

chief disciples [Sariputta and Moggallana], went to the room of the 

king’s daughter [rajadhila, the mother of Rahula], saying: “Nothing will 

be said againsL the king’s daughter, however she greets me.” He sat 
down in the scat prepared for liim.

Yasodhara had loved Gotama passionately and yearned for him.

She came quickly, holding him by his ankles and placing her head on 

the soles of his feet, thus saluting him as she had intended. The king 

told [Gotama] of the king’s daughter's goodness of heart and the love 

and rcspect she had for the Blessed One. “Master, when my daughter 

[Yasodhara] heard that you had donned the yellow robe，from that 

time she dressed in yellow. When she heard you took but one meal a 

day, sht! also took one meal a day. When she knew you had abandoned 

big beds，she too slept on a mat on the floor. When she knew you 

abstained from using garlands and perfumes, she too abstained from 
using garlands and perfumes. Even when her relatives sent a message



that they would look after her, she did not go to meet even one of 

them. Such, Blessed One, is the goodness of my daughter’s heart.

“It is not strange, O King, that the king’s daughter should protect 

herself now, with you to watch over her and with her wisdom ad

vanced. for in a past life，when she was wandering around the foot of 

the mountains alone, without a protector, even though her wisdom was 

not advanced she protected herself well.” He then related the birth 

story of the Candakinnara，rose from his seat, and left.

On the third day the Buddha ordained his half-brother, Nanda, immedi

ately after his wedding ceremony.

On the second day were held the ccrcmonics of Nanda，s installation as 

crown prince, his moving to a new residence, and his wedding. The 

Buddha went to his house, gave his bowl to the prince to hold, and, 

thinking to persuade him to take ordination, spoke to him words of. 

happiness. After that he rose from his seat and left. [Nanda’s bride] 

Janapada Kalyani [literally, “the most beautiful one in all the land，，]， 

seeing the princc about to leave [with the Blessed One], watched him 

as he left and cried out: “Come back soon.” However, he could not 

bring himself to say to the Blessed One: “Here is your bowl back，” and 

he accompanied him to the vihdra. Though he was reluctant, he took 

ordination under the Blessed One. It was on the third day after the 

Blessed One arrived in Kapilavatthu that he ordained Nanda.

To modern eyes such behavior seems very brutal. The fact that the author 

of the Mdanakatha included the episode without misgivings may indicate 

his intention of stressing Gotama，s enormous power of influence.

Next Gotama ordained his son, Rahula.

On the seventh day tlie mother of Rahula dressed the prince in his 

best clothes and went to where the Blessed One was. “Look，Rahula，，， 

she said, “at that bhikkhu who looks like the golden Brahma, surrounded 

by twenty thousand bhikkhus. He is your father He had great treasures, 

which we have not seen since he left home. Go to him and say: ‘Father， 

I am your son. When I am crowned, 1 will be a great wheel-rolling 
king. I need wealth. Give me that wealth, for a son is heir to his father’s 

property,5 and take your wealth!” The prince went to where the Blessed 

One was and knew he had the affection [sineha] of his father. Rejoicing,



he cried: “Happy, bhikkhu, Ls your shadow，，，and many other things be

fitting him. When the Blessed One had finished his meal and given 

thanks, he rose from his seat and departed. The prince followed the 

Blessed One, saying: “Bhikkhu，give me my inheritance. Bhikkhu, give me 

my inherim m ”

Rahula wanted an inheritance in the worldly sense. Gotama’s view, how

ever, was spiritual.

The Blessed One did not make the prince return. HLs attendants could 

not prevent him from going with the Blessed One. Tn that way, he went 

with the Blessed One to the grove. Then the Blessed One thought: “My 

son wants his father’s wealth, but that is only something that brings 

suffering and rebirth. 1 will give him the sevenfold noble wealth that I 

attained at the place of enlightenment. 1 will make him the possessor of 

spiritual wealth.” He turned to the Venerable Sariputta and said: 

“Sariputta, ordain Prince Rahula.,J

Thus Gotama made his own son the inheritor of hLs spiritual wealth. But 

the family did not wclcome R汪hula’s ordination.

With tlie ordination of Prince [Rahula], the king grieved greatly. Un

able to bear his grief, he declared to the Blessed One: “Venerable 

Master, let not lhe Venerable Master ordain a child without the per

mission of his parents.55 The Blessed One agreed to his request.

This incident was the basis of the later rule of the Sangha that children 

could not be ordained without their parents1 permission.7̂

Gotania's action in causing his close relatives to be ordained was criti

cized later, not only by members of other religions and scholarly tradi

tions (Hinduism, Confucianism, Japanese nativism) but also even by some 

devout Buddhists. It is hard for us with our modern sensibilities to com

prehend the worries and suflfcring in lhe minds of people who lived in the 

Buddha’s lime; perhaps the aspiration to take ordination helped sustain 

them.

The conclusion of the. visit to Kapilavatthu is described as follows: 

“And thus, after the Blessed One established his father in the three stages 

of the sage，he set out again for Rajagaha accompanied by lhe company 
of bhikkhus and stayed in the Cold Forest [StovanaJ.，，The Cold Forest, as



we have seen，was a ccmetery on the outskirts of Rajagaja where corpses 

were abandoned. It was to a place among the grave markers that Gotama 

returned.

In  Kosala

king pasenadi

The kingdom of Kos<Ja was a large state rivaling Magadha, original over

lord of the Sakyas. Gotama stated: “(422) On the middle slopes of those 

Snow Mountains [Himalayas] , O King, there live a people, lhe inhabit

ants of Kosala, who are upright in nature and endowed with wealth and 

courage. / (423) They are Adicca [of the sun lineage] by clan and Sakiya 

by birth. From that family, O King, I went into homelessness，not desiring 

sensuous pleasures.557b Because Kosala was the suzerain of the Sakyas, it 

was not strange that Gotama should appeal Lo and then convert its king, 

Pasenadi (Skt., Prasenajit), son of Mahakosala, ruler of Kosala and KasI 

and overlord of the Sakyas.77

The Digha-Kikaya says: “In truth the Sakyas are vassals of King Pasenadi 

of Kosala. l'hey are obedient to him, salute him respectfully, rise from 

their seats and make obcisaiice before him, and show a humble attitude 

before him.’’7K Even so, the king treated Gotama as his Sakya vassals had 

treated him, for “he values the Dhamma, prizes the Dhamma, reveres the 

Dhamma, venerates the Dhamma, rcspccts the Dhamma.”79 Thus the 

king showed the highest honor to one who, though a former vassal, was 

an enlightened sage.

Pasenadi had a great number of consorts. Mallika and Vasabha Khattiya 

are particularly well known. Mallika was the daughter of a landscape 

gardener in Savatthi, while Vasabha Khattiya was the child of the Sakya 

Mahanama and a slave. Pasenadi and Mallika had a daughter named 

(also known as Vajlri Kumari),80 who was later to wed King 

Ajatasattu of Magadha. Vidudabha, the son of Pasenadi and Vasabha 

Khattiya, was later to bring about the annihilation of the Sakya clan.

Pasenadi seems to have been about the same age as the Buddha. 

According to the Majjhima-Nikdya? late in life he stated: “Venerable One, 

Blessed One Ls of the kaiihiya caste and I too am of the katihiya caste, 
he Blessed One is a Kosalan and I too am a Kosalan. The Blessed One 

ls eiShty years of age and I too am eighty years of age.’，81



Pasenadi’s closing years were apparently bitter. A legend says that 

while he was visiting the Buddha a general named Karayana, who held a 

grudge against Pasenadi, stoic his five symbols of royalty and gave them 

to Prince Vidudabha, making him king.82 When Pasenadi emerged from 

his pleasant conversation with Gotama, he found his army gone. Only one 

horse and one serving woman were waiting for him. Pasenadi heard the 

details of what had happened from the woman and decided to go to 

Magadha to gain the support of his nephew Ajatasattu to capture 

Vidudabha. When he arrived at Rajagaha, it was already sundown and 

the gates were closed for the night. Rajagaha，the capital of Magadha, 

was surrounded by a fortress, so oncc the gates were dosed, no one could 

enter. He entered a common hall (sala) to sleep. (Such public houses have 

been found in various parts of India sincc ancient times. They are usually 

open to allow anybody to enter at any time. Religious events are also held 

there.) However, he died during the night，overcome by the wind and 

heat. At dawn passersby heard the anguished crying of the serving 

woman and reported to King Ajatasattu that a grievous thing had hap

pened to the king of Kosaia. Out of rcspect for his uncle，the king gave 

Pasenadi burial.

Gotama seems to have been very close to Pasenadi. At one time the 

king was suffering from shortness of breath from the large quantities of 

rich food he had been eating. The Buddha advised him to eat only small 

amounts, and he recovered.83 Pasenadi had no compunction about speak

ing very plainly to the Buddha. The Samyutla-Mkaya relates that once he 

asked Gotama: “You claim to be perfectly and supremely enlightened, 

but as compared with the six masters, including Purana-Kassapa, you are 

young in years and their junior in the religious life.”

UI am not to be scorned or despised becausc I am young.，，84

THE CONVERSION OF BUSINESS LEADERS

Gotama's conversion of business leaders in large urban centers was of 

profound importance, for this provided the social basis for the develop

ment ol、early Buddhism. A legend relates that while the Buddha was 

dwelling in the Bamboo Grove park a rich merchant of Rajagaha {Rajaga- 

haka setthi) donated thirty viharas in one day.85 The biographies of the Bud

dha, though, placc far more significance on the conversion of a wealthy 
man in Savattln (Skt., Sravasti), the capital of Kosaia, which lay northwest 

of Kapilavatthu.86



There was living in Savatthi at that time a man of wealth (gahapati) 

named Sudatta.八 man of deep compassion, he well deserved his name, 

which meant “great giver.” He was also known by the sobriquet Anatha- 

pindika (feeder of the lonely), which probably means he distributed his 

wealth among the needy, for he would not have received such a name if 

he had supported the bhikkhus of the Buddhist Sangha alone. In fact, he 

was renowned as the first among the givers of aims.87

All the Buddhist accounts describe him as a devout follower of the 

Buddha; their agreement attests to his probable historicity. A relatively 

old tradition says that he had traveled to Rajagaha on business and while 

there had taken refuge in the Buddha, overwhelmed by the nobility of 

Gotama and his bhikkhus.抑 It was at his invitation that the Buddha went 

to Savatthi, and the Jetavana (Prince Jeta5s Park) there was his donation.89 

The park，located on the southern outskirts of Savatthi, had belonged to 

Prince Jeta, a son of Pasenadi, and had been rcccndy acquired by Sudatta. 

It is said that a vihdra was built there, the famous Jetavana monastery.90

How much of this is historical fact is not clear. An ancient verse that 

reads in part. “This is the Jeta Grove, where dwells the band of hermits 

[ist*],，’ seems to confirm at least that Sudatta donated it.91 Whether mod

ern excavations on the site can definitely be ascribed to the Buddha’s 

time is questionable, although archaeologists’ surveys show the site to 

measure thirty-two acres.92 Donation of that amount of land may have 

happened even at the lime of the Buddha.93 There is also a tradition that 

Prince Jeta donated die trees, which is why Chinese translations give the 

name of the park as uAnaihapindika5s Park of Jeta's Trees.”

Savatthi was al lhe crossroads of a number of important routes in north

ern India. The first went to Vaisall via Setavya, Kapilavatthu, Ramagama, 

Kusinagara, and the fertile lower slopes of the Himalayas. The second 

linked Savattlii and Varanasi by way of Saketa. The third went via Saketa 

to Kausambi; in later limes it extended through Bharhut and Sanci to 

Ujjeni, from which one road led to the Godavari River and another to 

the port ol Supparaka (a little north of modern Bombay). The fourth ran to 

the region of the Kurus, along the upper rcaches ol. Lhe Ganges, through 

Samkasya. The fifth extended to Taxila, in far northwestern India, by 

fay of Soreyya. Buddhism was to spread along those trade routes.94 

akyamuni5s extended sojourns in Savatthi no doubt had much to do 
his clear understanding of the city’s strategic potential.

1 he placcs where the Buddha stayed most often were, as we have seen, 

^jagaha and Savatthi; Savatthi led in terms of the number of rainy-



season retreats spent at any one placc. Later accounts say that he spent 

five or seven rainy seasons in Rajagaha and more than twenty years in 

Savatthi.95 Though these accounts date from later times, the fact that 

they agree suggests a cenain reliability. Savatthi, in short, was the nucleus 

for the development of the early Buddhist community.96

The site of the Jetavana monastery is now overgrown, but existing 

inscriptions tell us it was in existence until around the twelfth century.97

The Pali Vinaya relates the circumstances concerning the conversion of 

Sudatta.98

(1) At that lime there was a householder, Aiiathapmdika, who was the 

husband of a younger sister of a great merchant in Rajagaha. Anatha- 

pindika went to Rajagaha on business. At that time the great merchant 

of Rajagaha had invited the Buddha and hLs following of bhikkhus to a 

meal the next day. He ordered his slaves and servants, saying: “Rise 

early tomorrow and cook gruel, cook food，prepare soups, prepare deli

cate sweets.” Then lhe householder Anathapindika thought: “When I 

have come here before, the merchant, having put aside all his duties, 

has done nothing but exchange greetings with me. Now, though，he is 

hurrying around，excitcdly ordering the slaves and servants to rise 

early tomorrow and cook gruel, cook food, prepare soups, prepare deli- 

catc sweets. Is this merchant intending to take a bride or a son-in-law? 

Is he sponsoring an important rite? Has he invited King Seniya Bimbi

sara of Magadha and his army on the morrow?”

(2) Then the great merchant, having given orders to his slaves and serv

ants, approached Anathapiiidika, exchanged words ol' greeting with 

him, and sat down to one side. Then Anathapindika spoke to the great 

merchant of Rajagaha, saying: “When I have come here before, you, 

having put aside all your duties，have done nothing but exchange 

greetings with me. Now, though, you are hurrying around, excitedly 

ordering the slaves and servants to rise early tomorrow and cook gruel, 

cook food, prepare soups, prepare delicate sweets. Are you intending 

to take a bride or a son-in-law? Are you sponsoring an important rite? 

Have you invited King Seniya Bimbisara of Magadha and his army on 

the morrow?”
“I am not intending to take a bride or a son-in-law, nor have I invited 

King Seniya Bimbisara ol'Magadha and his army on the morrow. But 

I am sponsoring a great rite, for tomorrow I have invited the Buddha 

and his following of bhikkhus to a meal.”



“Did you say ‘Buddha’?”

UJ said ‘Buddha.，，，

You did say ‘Buddha’?”

“I said ‘Buddha.”，

You did say ‘Buddha，?，，

“I said ‘Buddha•”，

The wealthy merchant of Savatthi, thinking the answer very strange, 

asked his question three times. Then he commented: “In this world it is 

difficult even to hear the words ‘Buddha，Buddha.’ Would it be possible 

fo r me to see this Venerable Master, this Perfected One, this Truly 

Enlightened One?”

The description in the Samyuila-Xtkdya is very simple:

At one lime the Blessed One was staying at the Cold Grove [silavana, 

cemetcry]99 in Rajagaha. On that occasion, the householder Anatha- 

pindika had arrived in Rajagaha on business and heard that a buddha 

had appeared in the world. He desired greatly to see the Venerable 

Master.

The next scction is virtually identical to the Vinaya. Passages thought to 

be later additions arc set off by single and double asterisks.

[The wealthy merchant of Rajagaha said:] “This is not the right time 

to go and sec the Venerable Master, the Perfected One, the Truly En

lightened One. But tomorrow morning, at the proper time，you shall go 

to see the Venerable Master, the Perfected One，the Truly Enlightened 
One.”

Then the householder Anaihapindika, thinking，“Tomorrow morn- 

ing，at the proper time, I shall go to see the Venerable Master, the Per- 

fectcd One, the Truly Enlightened One，，，10<> lay down thinking about 

the Buddha, so much so that he got up three limes during the night 
thinking it was daybreak.

⑶ 1 hen the householder Anathapindika approachcd the gate of the 

Cold Grove, and it was opened for him by nonhuman beings [amanussa], 

the householder Anathapindika came out of the city，the light van- 
ishcd and all was dark. He was frightened and unable to move for 

trembling, and his hair stood on end. He decidcd to go back.

Then theyakkha Slvaka called out, without making himself visible:



“八 hundred elephants, a hundred horses, a hundred mule-drawn 

chariots,

A hundred thousand girls with jeweled earrings in their cars, 

They are not worth a sixteenth of a step.

Go forward, householder, go forward,

There is advantage in going forward, but not in retreat.”

Then the darkness vanished before the householder Anathapindika 

and light appeared. He was no longer frightened, no longer unable to 

move for trembling, and his hair 110 longer stood on end.

*A sccond time. . . .  A third time . . . the light vanished and all was 

dark. . . . The yakkha Slvaka called out. . . . “There is advantage in 

going forward，but not in retreat.55 . . . The darkness vanished. . . .  He 

was no longer frightened. .. .**

(4) Then the householder Anathapindika went to the Cold Grove. At 

lhat time, the Venerable Master had risen early and was pacing up and 

down outdoors. The Venerable Master saw him coming in the distance 

and, seeing him, came down from the place where he had been pacing 

and sat down on lhe seat prepared for him. Having sat down, the Ven

erable Master said to Anathapindika: “Comc，Sudaua.” Then Anatha

pindika, realizing that the Venerable Master had callcd him by name, 

*was elated with joy and went to where the Master was**101 and pros

trated himself and placcd his head on the feet of the Venerable Master 

and said: “Revered One, is the Venerable Master living at case?”

The custom of placing one’s head on another's Feet still exists in South 

and Southeast Asia. We can be sure it existed when the Buddha was alive, 

since a very ancicnt verse refers to people prostrating themselves before 

the Buddha:102 “Strctch forth your feet, O hero! / Sabhiya would pay 

homage.，，103 In the Samyutta-Nikdya a verse appears after the conversation, 

in answer to Sudatta，s question, but it has no connection with the story:

Always at ease he lives, the Brahmin，

Who is unstained by desires, cooled, without attachments, 

Perfectly free of all hindrances.

He rests at ease:
Having cut off all attachments, he controls the mind’s suffering 

And has attained tranquillity and peace of mind.104
(5) *Then the Venerable Master taught the householder Anathapindika 

by means of a graduated discourse. He spoke to him about alms giv-



ing; ethical rules; heaven; lhe afflictions, harm, and pollution of the 

desires; and the benefits of abandoning them. The Venerable Master, 

knowing that the mind of the householder had become sound, flexible, 

devoid of the hindrances, uplifted, and clear, taught the teaching praised 

by the awakened ones [buddhas], that is, [the Four Noble Truths of] 

suffering, its cause, its extinction, and the path [to its extinction]. Just 

as a dean cloth free from dirty marks can be perfectly dyed，the house

holder. sitting here, had obtained the pure and unstained eye that per

ceives the Truth. '"Whatever is subject to the accumulation and arising 

[of causes ancl conditions] is also subject to their extinction.”

And lhe householder, having seen the Truth, having attained the 

Truth, having gained knowledge of the Truth, having penetrated the 

Truth, having overcome all doubts, having rid himself of all delusions, 

having gained conviction，dependent on no one else for the teachings 

of the Master, said to the Venerable Master: “It is wonderful, Revered 

One, wonderful, Revered One. As a person fallen down is set aright, as 

the hidden is revealed, as the way is shown to one who is astray, or as a 

lamp is held aloft in the darkness, so that those with eyes may see shapes, 

the Venerable Master has revealed the Dhamma through a variety of 

ways. Therefore I take refuge in the Venerable Master. I take refuge in 

the Dhamma and the community of bhikkhus. Venerable Master, receive 

me as 汪 lay believer. I take refuge from this day to the time of my 

death.**

Section 5 is a formulaic passage found in many other places in sutras. The 

logical development of the Sudatta story becomes much clearer if this 
paragraph is omitted.

“Revered One, may the Venerable Master tomorrow take his meal with 

mej together with his following of bhikkhus•” The Venerable Master 

expressed his consent by his silence. Then the householder Anallia- 

pindika, understanding that the Venerable Master had acceptcd his in

vitation, rose from his seat, bowed rcspccllully to the Venerable Master, 

and, passing around with his right side loward him, departed.

(6) The great merchant of Rajagaha heard that the householder Anatha

pindika had invited du? community of bhikkhus with the Buddha at its 

head the following day. The great merchant of Rajagaha said to lhe 

householder: “Householder, I hear that you have invited the community 
of bhikkhus with the Buddha at its head tomorrow. You, however, are a



guest* Let me give you the money necessary to prepare a meal for the 
community of bhikkhus with ihc Buddha at its head.”

“No，thank you, householder. I have the money neccssary to pre

pare a meal for the community of bhikkhus with the Buddha at its 

head.”

Then follows the same conversation with ihc citizen of Rajagaha and with 

King Bimbisara.

(7) Then the householder Anathapiiidika, having passed the night, had 

prepared sumptuous food, both hard and soft, in the home of the great 

merchant of Rajagaha, and he had it announced to the Venerable 

Master: “It is time, Revered One. Your meal is ready.55 In the early 

morning the Venerable Master put on his robe, took up hLs alms bowl， 

and went to the house of the great merchant of Rajagaha. When he 

arrived, he sat down in the place prepared For him, together with the 

community oi bhikkhus. Then the householder with his own hands served 

delicious food, both hard and soft，to the community of bhikkhus with 

the Buddha at its head until they had had their Hll. When [he saw] that 

the Venerable Master had finished and had washed his bowl and his 

hands, he sat down to one side and said: “Revered One，may the 

Venerable Master spend the rainy-season retreat at Savatthi with his 

community of bhikkhus:'

“Those who have perfected their practice \tathdgaM], householder， 

delight in empty places.”

“I understand, Venerable Master. I understand, Wdl-farer.”

Then the Venerable Master taught, instructed, cncouraged, and 

delighted the householder in accordance wtih the Dhamma. He then 

rose from his scat and departed.

It appears that the expression “those who have perfected their practice” 

was used in reference to religious leaders in general in the Buddha’s time; 

it does not necessarily refer to Gotama specifically. Such people tended to 

live in ramshackle abandoned huts during the rainy season. Since hardly 

any rain falls in India outside the rainy season, they could easily live out

doors for the rest of the year. If we can trust the preceding account of 

Sudatta, wc can concludc that descriptions in Buddhist and Jaina sutras 

that tell of bhikkhus living in great buildings must be comparatively late 

compositions.



(8) At that time, the householder Anathapindika had many friends, 
many companions, and his word was trusted. Having finished his busi

ness in Rajagalia, he set out for Savatthi. On the way he instructed 

people: “Construct parks for the bhikkhus，build viharas；, make donations. 

The Buddha has appeared in the world. The Venerable Master, having 

accepted my invitation, will pass along this road.” The people, so urged, 

constructed parks for the bhikkhus, built viharas, and made donations. 

Then the householder, having arrived in Savatthi, looked around [lhe 

Cxty], thinking: “Where should a dwelling suitable for the Venerable 

Master be? It should be neither too far from a town nor too near, it 

should be convenient for coming and going, it should be accessible for 

people with all their wishes, it should not be crowded by day or noisy at 

night and should have few people, it should be undisturbed by people 

and suitable lor meditation.55

(9) Then the householder recalled that Prince Jcta，s park was neither 

too far from a town nor too near, was convenient for coming and go

ing, was acccssiblc for people with all iheir wishes, was not crowded by 

day or noisy at night and had few people，was undisturbed by people 

and suitable for meditation. So he went to Prince Jcta and said to him: 

“Prince, grant me your park, for I would make it into a park for the 

bhikkhus•”

“I would not grant it as a park for the bhikkhus、even were it covered 

with gold pieces.”

“Prince, let me buy it as a park for llie bhikkhus.”

''Householder, I will not sell it as a park for the bhikkhus•”

They asked Lhe chief ministers of justice whether it was or was not 

bought. The ministers dccided: “Because，Prince, you set a pricc, it has 

been sold as a park for the bhikkhus•”

Then the householder Anathapindika filled wagons with gold coins 

and had them taken to the park and had the Jcta Grove covcred with 
those coins.

This legend about how the Jeia Grove was covered with gold coins was 

believed from a very early period. A medallion on the balustrade at Bharhut 
shows the transaction.

(10) The gold coins taken tlie first time were only sufficient lo cover a 

small open space near the gale. Therefore the householder instructed 

his people, saying: “Go back and bring more gold coins, enough to 

cover this space.” Then it occurred to Princc Jeta: “This is no usual



thing, that the householder would throw away such a large number of 
gold coins•，’ Therefore he said: “Householder, desist. Do not cover this 
open space. Give it to me, and I will make it my donation•”

Then ihc householder Anathapindika thought: “Prince Jeta is emi

nent and renowned. Surely tlie faith in the Dhamma and the Vinaya 

of renowned men like him would be efficacious，” and he granted the 
open space to Princc Jeta.

Then Prince Jeta had a gatehouse built on that open space. The 

householder Anathapiiidika had a vihdra constructed in thejeta Grove. 

He had bhikkhus' lodgings made, gatehouses made，halls for rituals made, 

fire halls made, cooking places made, lavatories made, ambulatory 

placcs made, ambulatory halls made, wells made, halls at the wells 

made, steam baths made, bathhouses made, ponds made, and sheds 

made.

This account suggests that Lhe Buddha was used to spending the rainy 

season in “empty placcs/5 and that Sudatta, aware of the needs of the 

community, built a vihdra for him as a place for the community to reside 

in the rainy season. Prince Jeta is reported to have first built a gatehouse, 

probably intending to mark llic start of the vihara's construction. Then 

Sudatta had other neccssary facilities built, as listed in the preceding 

Vinaya description. They would have been very simple, designed to meet 

the basic needs of the community. One sutra relates that when Sakya- 

muni was staying at the Great Forest (Mahavana) in Vcsali there was an 

infirmary {̂ lana-sdla) there.10-5 At this time, though, life was quite differ

ent from that led later in the large monasteries; ancicnt Buddhist verses 

dcscribc monastic life as “a group of hermits living together.” The bhikkhus 

lived in a fashion similar to that of hermits in llic ancicnt epics.

A later version of tlie legend of the foundation of the Jetavana monas

tery, with a certain amount of elaboration, is contained in the Mdanakatha:

At lhat time, liie householder Anathapindika, with a train of five hun

dred carts filled with merchandise, visited the house of a friend, a 

wealthy merchant in Rajagaha. There he heard that a buddha, a blessed 

one, had appeared in the world. Very early in the morning he went to 

the Master, passing through doors opened by the power of the deva} 

and, hearing the teachings, attained the first stage of a sage. On the 

second day he made a great donation to the community with the Bud

dha at its head and received the promise of the Master to visit Savatthi. 

Along the forty-five j — 膨  of the route [to Savatthi] he built a place for



the bhikkhus every jiojana, al a cost of one hundred thousand [pieces of 

gold] each. He bought thejeta Grove [in Savatthi] for eighteen kotis of 

gold pieccs [hiranna], covering ihc spacc from side to side with the 

coins. He began work on a new building.106

The figures are fanciful, but it is noteworthy that the Mddnakatha gives 

precise sums for the purchase and the various donations, while the origi

nal text says only "pieces of gold.55 The Bharhut medallion shows the gold 

as square coins, not ingots.

In the middle [of the space] he built a separate room107 for him of the 

Ten Powers [the BuddhaJ.

Around [the Buddha，s room] he had erected separate rooms for the 

eighty chief elders and other residences, such as buildings with single 

and double walls, buildings decoratcd with pictures of ducks and quails, 

long meeting halls, and temporary halls, and lotus ponds，terraccs to 

walk on, places for the night, and places for the day. Thus he built a 

pleasant vihdra on a beautifbl site, at a cost of eighteen kotis [of gold].

It is doubtfi.il whether Sudatta actually had all these facilities constructed; 

modern excavations suggest they were built gradually over a period of 
time.

He sent a message to him of the Ten Powers to come. The Master, 

hearing the messenger’s words, left Rajagaha accompanied by a great 

multitude of bhikkhus and in due course arrived in Savatthi. Then the 

wealthy merchant made preparations for the dedication ceremony for 

the vihdra' and on the day the Tathagata was to enter thejeta Grove, he 

dressed his son in splendid clothes and went out [to meet the Buddha] 

together with five hundred youths also splendidly dressed. His son and 

the retinue of five hundred youths, carrying five hundred banners of 

cloth of five different colors, walked before him of the Ten Powers. Bc- 

hind them were Mahasubhadda and Culasubhadda, two of the mer- 

cham’s daughters, together with five hundred young girls carrying 

flasks full of water. Behind these girls was the merchant's wife, wearing 

splendid ornaments, in the company of five hundred women carrying 

vessels full of food. Behind them all was the wealthy merchant himself, 

wearuig new clothes, accompanicd by five hundred merchants all 

wearing new clothcs. Thus they appeared before the Blessed One.



The Blessed One had this retinue of lay followers go ahead, attended 

by the great multitude of bhikkhus, and entered the vihdra of lhe Jeta 

Grove, lighting the woods with the radiance from his body, like specks 

of gold dust, showing forth the infinite power and uncqualcd majesty 

of a buddha. Then Anathapindika asked him: “Whal，Venerable Master, 

should I do with this vihdra^

“Merchant，give it to the community of bhikkhus, those who are here 

now and those who are yet to arrive•，’

And the wealthy merchant, saying: “I agree,55 took a golden flask 

and poured water over the hands ol' him of the Ten Powers, saying: “I 

donate this Jeta Grove vihdra to the conimunity of bhikkhus, with the 

Buddha at its head, and to all those of the four corncrs who arc here 

now and who arc yet to arrive.” The Master acceptcd the donation, 

expressed his llianks, and expounded the merits of [donating] viharas.

Anathapindika began the dedication cercmony of the vihdra on the 

sccond day. The ceremony marking the dedication of Visakha's tall 

building lasted four moiiLhs,108 but ^\nathapindika?s dedication cere

mony lasted nine months and cost eighteen koth [of gold]. Thus al- 

Logether he spent fifty-four kotis of his wealth on this vihdra alone.

The Mdanakatha goes on to recount that the wealthy merchant had made 

similar donations in past lives, but perhaps this is a later addition.

Hsiian-tsang recorded details of his visit to Savatthi in the seventh 

century:

The country of Sravastl has a circumfercnce of about six thousand 

ft'.109 Its capital is deserted and ruined, and its border is not clear. The 

ruins of the buildings of ihc royal palacc are about twenty li in circum- 

fcrence. Though it is mostly ruined, there are a few people living there. 

The farming Ls rich and the climate mild. The people’s manners are 

simple and honest, and they are devoted to learning and love merit. 

There are several hundred samghdramas, but most are in ruins. There are 

very few priests [the Fa-ksim-chuan says “a few dozen”】，and they study 

[the teachings of] the Sanimatiyas. There are a hundred temples to the 

devas, with many non-Buddhists as followers.110

When Fa-hsien visited Savatthi at the beginning of the fifth century, he 
reported that Buddhism was still flourishing there. Buddhism dedined and



Hinduism became dominant around the middle of the Gupta dynasty 

(sixth ccntury).111 Hsiian-tsang described the Jetavana monastery as follows:

Five or six li south of the city is Jetavana, the park of Anathapindada, 

the vihdra that Sudatta, chief minister of King Prasenajit, built for die 

Buddha. In lhe past it was a sarnghardma, but now it is in ruins. On the 

right and left of the eastern gate stone pillars more than seventy feet 

high have been built.112 Atop the left pillar is carved a wheel, and atop 

the right pillar is the carvcd figure of an ox. Both were crcctcd by King 

Asoka.Thc buildings have all fallen into ruin ancl only the foundations 

remain. Only a solitary brick building remains standing; inside is an 

image of the Buddha. After the Buddha had asccnded into the Heaven 

of the Thirty-Three [Gods] lo teach for the sake of his mother, King 

Prasenajit had this statue carvcd upon hearing that King Udayana had 

had a sandalwood statue made.113
Sudatia was a man of compassion and deep wisdom. He had amassed 

great wealth and distributed it freely, giving aid to the poor and work

ing compassionately for lonely old people. People of his time praised 

his virtue by calling him Feeder of the Lonely [Anathapindada]. Hear

ing of the merits of the Buddha, he conceived a deep veneration for 

him and vowed to build him a vihdra. He asked lhe Buddha to comc to 

it，and the World-honored One ordered Sariputra to accompany him. 

Only Lhe grove of Prince Jeta was [suitable] bccausc of its pleasant and 

high position. [Sudatta] visited the princc and spoke about the matter 

in detail. The prime did not take him seriously and said: tcYou may buy 

it if you covcr [the ground] with gold•” Hearing this，Sudaua’s worry 

disappeared. He immediately brought out all the money he had and 

spread it on the* ground as the princc had asked.八 small space remained 

to be covered. The prince asked him to desist and said to [Sudatta]:

‘ rhe Buddha Ls like a good Held and worth planting good seed. I will 
build a vihdra in Lhe open space.”

t The World-honored One camc to the place and said to Ananda: 
The land of the park Sudatta has bought，and the trees arc the dona

tion of Jcta. Both of them, their minds the same, have performed a 

great deed. From this dme forth, let this pi acc be called the Grove of 
Jeta and the Park of AnaQiapindada.,,i14

The Jetavana ruins were excavated between 1987 and 1989 by a joint 
earn from Kansai University in Japan and the Indian government’s Dc-



partment of Archaeology, led by Professor Yoshinori Aboshi of Kansai 

University. An area of about 6,500 square meters was excavated. A large 

ablutions tank dating from the Kusana period [ca. 50 C.E.-ca. 250] was 

discovered in the northwestern part of the site and completely excavatcd. 

It measures about 24 meters from east to west and about 22 meters from 

north lo south. There are steps leading down into the tank at six placcs, 

two each on the north and south sides，and one cach on the east and west 

sides. The bottom slopes from the steps to make ablutions easier, the ear

liest example of such construction found anywhere in India. Fresh water 

emerges from underground. A large stupa (Gupta period, 320 ca. 500) 

and the ruins of a monastery surrounding it were found in the area east 

of the tank, l  he stupa was built of piled bricks. It has a square platform 

base, each side measuring about twenty meters. In the middle of the plat

form is another square platform, each side measuring about ten meters, 

in the middle of which was a cylindrical tower. It appears to have held a 

terra-cotta image of the Buddha. The western section of die site contains 

a Gupta-period monastery ancl temple and the ruins of a well for the 

monastery. In the ccntral section a large brick-paved plaza extending 

about eighty meters from north to south was uncovered. In this section 

too arc a small temple, votive stupas, and another ablutions tank.115

According to a later writing, the Buddha would rise early in the morn

ing, rinse out his mouth, and then remain quietly in his room.116 When it 

was time for alms collecting, he would go into a nearby lowii or village, 

sometimes alone and sometimes with companions from among the bhikkhus. 

Though alms collection by Buddhist priests has almost disappeared in Sri 

Lanka, the custom remains in other Southern Buddhist countries, such as 

Thailand, where priests make their alms rounds at 6:30 or 7:00 in the 

morning. No doubt in ancicnt India, as today, people rose and went out 

early because of the midday heat. When the Buddha went out seeking 

alms, people would vie with one another, promising food for ten, twenty, 

or even a hundred bhikkhus.

Afier caling the food that had been offered, the Buddha would teach 

the people, then rise and return to his dwelling place. There he went 

straight to his room and washed his feet before exhorting the bhikkhus 

about their practicc and instructing them in meditation. The bhikkhus 

would then go into the forest to meditate, some sitting under trees, others 

on small hills. When he felt so inclined, the Buddha would lie down to 

rest, lying on his right side “in the manner of a lion.” Refreshed, he would 
rise and gaze over the world. The local people would assemble after



breakfast, dressed in their best elothes and bringing perfumes, flowers, 

and other offerings. The Buddha would then teach them as befitted the 

time and occasion.
Next, if he so desired, the Buddha would take a bath. He would drape 

his upper robe over his right shoulder and go to his room, where he med

iated alone. After that bhikkhus would come one by one for individual 

interviews, asking questions about their meditation or requesting instruc

tion. Thus the Buddha spent the first watch of the night.

During the middle watch, it is said, the deities would gather to hear 

him. During the third watch, tired from sitting so long, he would pace up 

and down to help his body relax. He would then calm his mind and lie 

down like a lion. In the final part of the third watch he would rise from 

his seat and gaze out over the world, seeking to discover those desiring to 

undertake true religious practice.

This description is based on a commentary by Buddhaghosa, with the 

more mythical elements removed. It is impossible to know how much this 

conveys what Gotama actually did，but its probable reliability is suggested 

by the way Southern Buddhist priests live today.

Sudatta composed the following verse, delighted that the Jetavana 

vihdra had been built: “This is thejeta Grove, / Where dwells the band of 

seers.117 / Here also the Sovereign of the Dhamma [the Buddha] dwells, / 

Giving rise to myjoy.”118 Later this verse was attributed to ^Anathapindika, 

son ol、the devas，” implying that after his death Sudatta was reborn in a 

heavenly realm and, as a “son of the devas:, descended to the Jeta Grove 

and composed the verse.119 The legend confirms the widely held belief 

among early Buddhists that those who made donations to the community 

would be reborn as deities in a heavenly realm.

In his later years Sudatta’s fortunes may have declined. When the Bud

dha asked: “Are donations given by your family, householder?' he replied: 

Ycs，Revered One, but only coarse ricc grains and sour gruel.,,,12° A later 

source tells how this loss of wealth camc about.121 Anathapindika spent 

fifty-four kotis of his wealth on building the Jetavana vihdra and made large 

donations to lhe Buddha and the bhikkhus every day. However, he was 

enable to recover eighty kotis he had loaned, and he lost eighty kotis when 

wealth he had hidden was swept away in a flood. The gate deity {ixyaksa), 
f  eing that the storehouse was empty, went to Anathapindika and warned 

m lo abandon his lavish giving. The householder was very angry and 
ordered the deity to leave the gate. She left, taking her children with her, 

Ut Could not find any place to live. Through the wisdom of Sakka, she



was able to rccover the wealth that had been lost in bad loans and in the 

flood and, returning to the householder in remorse, was permitted to live 

in the gate again. Thereafter Aiiathapindika5s house flourished once more. 

This legend may contain a small kernel of historical fact.

Through Sudatta’s donation, the Buddhist community acquired a base 

for its future activities. Though Sudatta is not mentioned in the oldest 

verse strata, his historicity is, I think, undeniable. His devotion as a Bud

dhist was simply elaborated in later times. In Japan, the Jetavana monas

tery is best known by a rcfcrcnce to il in the opening lines of the great 

medieval epic the Heike monogatari (Tale of the Heike): “The bell of the 

Gion [Jetavana] temple echocs with the sound of the transicncc of all 

things.” "There were, of course, no bell towers in monasteries in ancient 

India. This image represents ihc imaginative thinking of a later time.122

That a merchant bought land and donated it to the Sangha is a sig

nificant revelation about the nature oi' early Buddhism. First, if Sudatta 

had already been a great landowner, he would noi have needed to pur

chase thejeta Grove from Princc Jeta. He would merely have donated a 

portion of his own land to the Buddha. However, he did not have large 

landholdings and so had to buy the land necessary. This tells of the rise of 

powerful merchant houses that had accumulated much wealth, though 

not land. Second, the ease of the transaction also suggests the consider

able spread of a money economy. The support the merchant class gave to 

the Buddha, and the consequent rapid growth of Buddhism as an organi

zation, suggests the compatibility of Buddhism’s attempt to bring about 

the equality of the four castes by eliminating Brahmin ritual control and 

Ksatriya military control with the ideas of Lhe emergent merchant class， 

which wanted such nonec onomic controls eliminated.

Worthy of mention here is the story of how the Buddha tended a sick 

bhikkhu no one else would approach, related by Hsiian-tsang.

Northeast of Anathapindada^ grove is a stupa. Here the Tathagata 

washed [the body of] a sick bhiksu. In the past, when the lathagata was 

in the world, a sick bhiksu was living alone with his suffering. Seeing 

him, the Tathagata asked: “Why are you suffering so? Why do you live 

all alone?” The bhiksu replied: “I am inherently indolent and could not 

bear to care for those who were sick. Now I am sick, and there is no 

one to care for me.” The Tathagata felt great compassion for the man 

and said to him: “Good son, I will care for you.” He touched him with 

his hand, and die man，s suffering disappeared immediately. He helped



him outdoors, spread a clcan mat lor him，washed him, and dressed 

him in new clothes. Then die Buddha spoke to the bhiksû  saying: 

“Now you musL endeavor and exert yourself.” Hearing this, the bhiksu 

was moved by gratitude and joy filled his body and mind.123

The place of the story is clear, so it is realistic. The basis for this legend 

appears in the Pali Vinaya, though the place where the incident occurrcd 

is not given.124 A certain bhikkhu fell ill with dysentery and, rejected by his 

companions, was lying in his own excrement. Gotama had water brought 

and a bath made and washed the man himself. He then admonished the 

bhikkhus，saying: “One who would serve me cares for the sick.”125 A simi

lar story, set in thcjeiavana monastery,126 appears in the Chinese transla

tion. A Pali source also relates that Gotama eared for the elder Putigatta 

Tissa in Savatthi when his whole body festered. The account mentions 

that Tissa eventually died of his illness.127

Another sutra relates lhat an identical incident happened when 

Gotama was staying at Bamboo Grove Park in Rajagaha.128 The verse 

passage slates: “Should you revere me or the buddhas of tlie pasL, / 

There is no difference between the merits of making donations to me / 

And of caring for the sicL / To tend the ill was to serve the Buddha. It is 

very likely that llie Buddha himself tended sick fellows, both at Jetavana 

and Bamboo Grove Park in Rajagalia.

FOLLOWERS IN SAVATTHI

Gotama had a large number of followers in Savatthi. Sudatta’s eldest 

daughter-in-law, named Sujata,129 was the younger sister of Visakha, 

known as Migara's mother (Migaramata).130 Since Sujata was not a meek 

and obedient woman, Sudatta was often troubled, and he asked Gotama 

to tcach her how a true wife should behave. The sutra containing that 

teaching, extant only in Chinese, is the Tu-neh-chiyig}̂  Her sister VisaJclia 

was perhaps tlic most important of all the female lay followers of early 

Buddhism in Savattlil. The legends about her are numerous but con- 

used. She was the wife of Pumiavaddhana, son of Migara, a wealthy 

man Savatthi, and it was through her that die whole household appar- 
emly embraced Buddhism.1：W

• Numerous people from Savatthi followed the Buddha. Their names 
listed according to caste and category in tables 7 arid 8, while ordained 

an believers from Kosaia are listed in tabic 9.133



BHIKKHUS

Brahmins Ksatriyas Vaisyas Sudras

Abhaya Brahmadatta
Adhimutta Nandaka
Aggidatta Sabhiya?
Ahirpsaka Bharadvaja Uttiya
Ajina Vira
Belatthakani
Belatfhaslsa
Brahmadeva
Jenla Purohitaputta
Kassapa
Katiyana
Khllaka
Kulla
Kula
Kunciadhana
Mahanama
Manava
Nigrodha
Nita
Parapariya
Pilindavaccha
Sabbaka
Sabbamitta
Samiddhi
Samitigutla
Sahkicca
Sobhita
Ukkhepakata Vaccha
Upavana
Uttarapala
Vakkali
Valliya
VaiigTsa
Vijaya

Ajjuna Citta Hatthirohaputta
Alimuttaka Dasaka
Atuma Hattharohaputta
Bhadda Kappata-Kura
Cakkhupala Sopaka
Candana Suppiya
Ekudaniya Yasoja
Eraka
CangatTriya
Godatta
Kankha Revata
Kumara Kassapa
Lakuiitaka Bhaddiya
Mahasuvanna
Malunkyaputta

Migaja la
Palika
Punnamasa
Posiya
Putigatta Tissa
Rajadatta
Ramaneyyaka
Sangamaji
Sangharakkhita
Sanu
Singalapita
Sirivaddha
Subhuti
Sugandha
Sumangala

Note: Two men named Tissa and a wandering mendicant named Vacchagotta are also listed, but their caste 
is not known.



— BHIKKHUNlS

Brahmins Ksatriyas Vaisyas Sudras

Dantika
Cutta
Mutta
Mutta
Sakula (or) Pakula

Sumanavuddha-pabbajita Dhamma 
Kisa Gotami 
Patacara 
Sumangalamata 
UbbirT
Uppalavanna

Purina

MALE LAY FOLLOWERS

Brahmins Ksatriyas Vaisyas Sudras

Cu|ekasataka
Devahita
Dhammika
EsukarT
Ganaka Moggallana
Janussoni
Pancangada-yaka
Pihgalakoccha

Sangarava
Udaya
Unnabha

Anitthigandha
Atula
Buddharakkhita
Chattapani
Cujanatha-pindika
Esidatta
Garahadinna

FEMALE LAY FOLLOWERS

Brahmins Ksatriyas VAI5YAS Sudras

Copika
Mallika Devi
Mallika
Sakula
Suppavasa
Visakha

Bojjha
Cujasubhadda
Kaiiamatar

Note. In addition, there was a woman named Gharani, but her casie is not known.



Table 9. The Followers from Kosaia

BHIKKHUS

Brahmins Ksatriyas Vaisyas §Gdras

Brahmali
Dhammika

Khitaka
Mahanaga
MigasTsa
Passika
Uttara
Varana

Kosalaviharin Anupama
Herannakani
Mahakala
Men^asisa
Mudita
Sandhita
Sumana
Ugga
Usabha
Vajjita

BHIKKHUNfS

Brahmins Ksatriyas VAISYA5 Sudras

Uttama Anopama
Sujata

MALE LAY FOLLOWERS

Brahmins Ksatriyas Vaisyas SUDRAS

Vasettha Canda
Cilta Macchi-kasandika

FEMALE LAY FOLLOWERS

Brahmins Ksatriyas Vaisyas SODRAS

Dhanafijanl

The following castc characteristics of the lay and ordained Buddhists 

from Savatthi and Kosaia can be discerned.

(1) There were a large number ol' adherents from the Vaisya caste 

(“providers”： merchants and farmers). Savatthi was a leading mercantile 

city, and a trade entrepot. It is not surprising, therefore, that many mer

chants like Sudatta gave their faith and support to the Buddha. The 

majority of the Vaishya converts were probably originally from merchant 

families, but how many were from a farming background is not certain. It 
is dear from surveys made of votive offerings that in India Buddhism



never struck deep roots in die farming community, and this was to prove 

its greatest weakness there. Wc see this tendency from the earliest period 

of Buddhism.
(2) There were an extremely large number of Brahmins. The upper 

reaches of the Ganges were a Brahmin stronghold,134 and it was inevd- 

table，therefore, that the Buddha and early Buddhism came up against 

them. It was in Savattlii that Gotama taught the equality of the four casles, 

refusing to recognize Brahmin superiority,135 and entered into debates 

with Brahmins over the matter.1% Gotama and his disciples had to appeal 

to this caste and convert its members.
(3) There were very few men from the Ksatriya caste among the 

ordained men and women, and no one from any of the royal houses of 

that caste. That Buddhism’s links with Ksatriyas were very weak is dear 

not only from the sutras but also from donors5 inscriptions from Sanci, 

Bharhut, Amaravati, Nagarjunakonda, and elsewhere. Why were the 

links so weak despite the fact that the Buddha himself was from that 

castc? One answer may be that Buddhism’s ideas of nonviolence were 

contrary to the Ksatriya military spirit and Gotama himself had aban

doned military pursuits. Slill, this explanation docs not get to the root of 

the matter. While all twenty-four Jaina patriarchs (trithankara) were from 

the Ksatriya caste, the buddhas ol' the past in Buddhism werc not ncxes- 

sarily so. Buddhism seems to have been a lot more thoroughgoing in its 

transcending of caste than Jainism.

(4) All the same, some women from royal Ksatriya families were fol

lowers of the Buddha. This is evident again from donors5 inscriptions at 

holy places. The tendency is especially pronounced in inscriplions from 

the Sunga dynasty and from Nag^r j unakonda.

(5) There were hardly any followers from the Sudra castc, perhaps 

because they had litlle authority in the community and therefore their 
names were never recorded.

CONFRONTATION WITH OTHER RELIGIONS

The influence of practitioners of other religions {afinaLilthiyd) was also strong， 

at times they engaged Gotama’s disciples in debate.137 Gradually 
Gotama brought many Brahmins around to his way of thinking. We have 

instance of a Brahmin woman called Dhananjani138 who converted to 

ls teachings，to be followed soon by her husband.1:仍 Sakyamuni also 
received invitations from Brahmins.110 An important incident was the



conversion of one of Kosaia^ most important Brahmins, Pokkharasadi (or 

Pokkharasati).141 The Dtgha-Mkaya relates: “At that time, the Brahmin 

Pokkharasadi was living in Ukkattha. This was a spot teeming with life 

and a fertile area, producing enough and to spare, a royal domain rich in 

grasses, trees, and water, as well as in crops that had been gifted to him by 

King Pasenadi of Kosaia.，’142 Similar descriptions occur in the case of 

other important Brahmins.

Pokkharasadi had heard reports of the fame of Gotama. He therefore 

sent his most trusted student, Lhe youth Ambattlia, to find out whether 

Gotama’s reputation was merited or not. Ambattha was routed in debate 

by Gotama and, reporting this on his return, was angrily kicked aside by 

Pokkharasadi. When Pokkharasadi went himself to meet Gotama, however, 

he was won over and immediately became a disciple. Later the Brahmin 

Sonadanda, then living in Champa, made mention in his liturgy of the 

points of greatness of the Buddha that Pokkharasadi had given his trust to 

him. If this is true, the great Brahmins of the time must have been aware 

of one another’s reputations, learning, and activities. Even if the reference 

to Pokkharasadi is a later addition, it remains true that the compilers 

thought that it was natural for Brahmin teachers to have known of one 

another. Not all Brahmins were overjoyed when their fellows became fol

lowers of the Buddha, however.143

Gotama was a great religious teacher, fluent and persuasive in his dis

courses, but he did not always convince his hearers or convert them to his 

ideas. Though he spoke of his teachings to the Brahmins, they did not 

invariably respond.144 When, for example, he spoke to the wandering 

ascetic Sakuludayin and his followers, they praised him，saying: “We are 

overjoyed at the Blessed One’s words” {Bhagavalo bhasiiam abhinandi), but 

there is no mention that they became believers.145 Other sources relate 

that Sakuludayin himself wanted to become a disciple of Sakyamuni but 

his followers objected, saying: “Do not, good Udayin, having been a 

teacher, live as a studcnt.,,[46 Again, Nigantha Nataputta encouraged 

Princc Abhaya of Magadha to silencc Gotama in debate, but this ploy was 

unsuccessful and the prince was converted.147 This occurred some time 

after the dispute instigated by Devadatta.
Later Buddhist writings and artistic representations praised the Bud- 

dlia for winning non-Buddhists to his teachings by employing his miracu
lous and supernatural powers; this perhaps represents a mythologization 
of Gotama’s refuting the arguments of his opponents.118 Other accounts 
tell how Sirigutta (Ski., Srigupta), a man from either Rajagaha or Savatthi



who was a follower of another school of belief, invited the Buddha to his 

home and tried to kill liim with fire and poison. Later he underwent a 

change of heart and was converted to Buddhism.149 Since he was of lhe 

yaisya caste, he was probably a wealthy merchant.

HMPTATION BY WOMEN

As the Buddhist community grew in popularity，Gotama and his ordained 

followers werc subjected to rumors about their conduct with women. 

There are a number of accounts about the schemes of members of other 

religious sects jealous of Buddhism’s popularity to discredit both Gotama 

and his community. One relates that such religious practitioners (titthiya) 

found their profits and reputation falling with Gotama’s rise to fame and 

that they conspired to find a way to bring about his ruin.

There was at that time living in Savatthi a female wandering ascetic 

(paribbajika) named Cincamanavika, “of peerless beauty, sublime elegance, 

radiant as a heavenly being.” She happened to visit ascctics of a scct hos

tile to Buddhism, and they secretly confided their designs to her. “This is 

a role that I can play，’，she announced. “Have no more worries!” Just as 

the people of Savatthi were leaving the Jetavana monastery, having heard 

the Buddha，s discourse，she arrived, dressed in deep red and carrying 

incense and flowers. In the early morning she would pretend to emerge 

from the Jetavana, coinciding her departure with the early morning 

arrival of the townspeople coming to greet the Buddha, for all the world 

as if she had spent the night there. After half a month or a month she 

announced to people that she had been staying with the Buddha in the 

“perfumed chambcr of the samana Gotama，” the Buddha’s private room 

in the monastery. Three or four months later she wrapped a length of 

cloth around her stomach, simulating prcgriancy, and wore her red robe, 

telling everyone that her condition was the fault of “the samana Gotama.” 

When eight or nine months had passed, she tied a round piece of wood to 

her stomach, put on her red robe, and, pretending to be very weary, went 

to where Goiama was teaching in order to abuse him to his face. “All you 

know is how to have a good time，” she cried. “You don’t care lhe slightest 

|̂ r 由e child I am carrying.” At that, Gotama replied in a great voice: 
Woman! Only you and I know whether what you have said is the truth 

or a ̂ e* “That’s right, ascetic/5 returned Cincamaiia\Tka. “Since only we 
on? know, this has happened.” Just then the god Sakka causcd the belt 
mding the round piece of wood to come undone and her robe to fly



open in the wind, so her deception was made apparent to all. Berating 

her shamelessness, they drove her away.150

Another incident concerns a female wandering ascetic named Suiidari. 

She too was persuaded by other ascetics in her group to go to the 

Jetavana monastery and pretend she was visiting the Buddha. They then 

killed her, lefl her corpse in the grounds of the monastery，and started a 

rumor that she had been killed by the bhikkhus after ihey had raped her. 

As a result, when the bhikkhus went out into the city to seek alms, they 

were abused for their cruelty. Reporting what had taken place to the 

Buddha, they were told to set it aside. “This noise, bhikkhus, will not last 

long. It will last no more than seven days. When seven days have passed, 

it will vanish.” It was as he had predicted. Once the truth of what had 

happened became known，the rumor stopped.Ijl

It is of great interest that the Buddha's reaction to such very human 

episodes should have been recorded. It is very likely that incidents of the 

kind actually took place and that the Buddhist Sangha grew amid such 

trials.

The Ta-Tang hsi-yii-chi attests that such talcs were still considered fac

tual at the time that Hsuan-lsang made his pilgrimage to India:

About eight hundred paccs south of the pit into which Kokalika fell is 

a large and deep pit. This is the place where the Brahmin woman 

Cinca fell alive into hell for slandering the Tatliagata. The Buddha was 

teaching the principles of the Law for lhe sake of human and heavenly 

beings when a follower of heretical teachings, observing from a dis

tance the figure of the World-honored One surrounded by a great mul

titude who honored and revered him, thought to hcrsdl': “One way or 

another, this very day I will bring shame upon Gotama and puncturc 

his reputation so that my tcachcr alone may enjoy a great reputation•” 

Thereupon she bound a wooden bowl to her stomach and went to 

AnaLhapindika5s park crying out in a loud voice among the people: 

“This man who is preaching to you has had illicit intercourse with me, 

and Lhe child I bear in my womb is of the Sakya clan.” O f the heretics 

there was not one who did not believe her, but all those of firm faith 

knew it was a slander. At that time Sakra, king of the devas，wishing to 

remove all doubt from people’s [minds], changed his form to that of a 

white rat and gnawed through the tit? lhat bound the wooden bowl. 
The resultant sound was very loud and reverberated among the great 
multitude. All those who saw what had happened were filled with great



joy [for they knew the truth of the matter]. One among the crowd 

picked up the fallen bowl and pointed to lhe woman, saying: “Is this 

your child?” 八l lhat instant the ground opened and she fell down to 

the Avici hell, where she received retribution.

These three pits are unfalhomably deep; even when the long rains 

of summer and autumn fill Lhe ditches and ponds, not a single drop of 

water remains in those deep pits.lj2

Hsilan-tsang also recorded the slander of Sundari:

Behind the samghardma, not far away, is the place where Brahmin 

heretics killed a prostitute and blamed [the murder on] the Buddha. 

The Tathagata possessed lhe ten powers and the four kinds of fearless

ness and was perfectly wise, honored in the human and deva realms, his 

teachings revered by arhais and sages. At that time the heretics spoke 

among iliemselves, saying: “We must devise a ruse so that we can slan

der him before the multitude.” Accordingly, they bribed the prostitute 

to go and hear the Buddha preach，so that people knew she was there, 

and then secretly killed her and buried her body beside a tree. Then, 

pretending anger, they reported the matter to the king. I'he king 

ordered an investigation, and the woman’s body was found in tlic Jcta 

Grove. Then the hcretics cried out together in loud voices: “That great 

sramana Gotama is always praised as one who is forbearing and keeps 

the precepts, yet he has had intercourse with this woman and has 

killed her to stop her talking. What kinds of precepts and forbearance 

are adultery and murder?” .just then the devas appeared in the sky and 

chanted: “This is the slander of evil heretics.”

V a r io u s  tea c h in g  a c t iv it ie s

Magadha was no less important than Kosaia in the rise of Buddhism. 

1 he conversion of Magadha's king，Bimbisara, was a great support lor 

the emerging religion. Even after his assassination, and despite the signili- 

cant political changes thal ensued, the new king, Ajatasattu, gave his faith 

to Ae Buddha and frequently sought his instruction. His advisor Jivaka is 
wcll known for his close relationship with lhe Buddha.1 j l

^ ter biographies of the Buddha record other conversions:15̂ 1) Sakya- 
muni went to Kosambi (present-day Kosam, near Allahabad), capital of



the kingdom of Vamsa, where he converted one of the consorts of King 

Udena; eventually the king was also converted and expelled followers of 

other religious sccts.156 As a result Kosambi becamc one of the most 

thriving centers of Buddhism in the early period. 2) King Pasenadi of 

Kosala was converted. 3) Gotama，s stepmother, Mahapajapati, requested 

ordination. Gotama hesitated to grant her request but finally allowed her 

to be ordained, under certain conditions, after the intercession of Ananda. 

This was the beginning of the order of bhikkhunls. 4) The villainous bandit 

Aiigulimala was converted.157 5) Five hundred fishermen living along the 

Vaggumuda River, which flowed through the region where the Vajji tribe 

lived, were converted. They ail gave up their occupation and became 

bhikkhus, though they continued living along the river.158 6) According to 

the Mahasamghlka Vinaya, Gotama converted five hundred bandits. This 

is probably the incident described in the nineteenth fascicle of the Chinese 

translation, the Mo-ho seng-ch'i-lii:x̂

A certain bhikm was traveling in Lhe kingdom of Sravastl on his way to 

Vaisali when he was attacked by bandits. The king sent out his troops, 

and they arrested five hundred bandits, on whom they placed garlands 

of rust-colored brown flowers. Beating drums and ringing bells, they 

brought them to the crossroads, where they were to be executed. The 

bandits wept and moaned. Hearing them, Sakyamuni asked: B̂hiksus, 

why is it I can hear such great weeping and moaning?” The bhiksus 

replied: “Venerable Master, those live hundred bandits arc to be exe

cuted at the king’s order. That is why they are crying.” The Buddha 

ordered. Ananda to go to lhe king and say to him: iCYou are the king. 

How can one who should be compassionate toward his people and 

consider them his children kill five hundred men al one time?” 

Ananda went to the king as he had been instructed and passed on 

Sakyamuni's words as they had been uttered. The king replied: 

“Venerable Ananda, 1 am very well aware of that. Killing even one 

person brings great retribution; how much more will that be if I till 

five hundred! Yet these bandits have destroyed villages and robbed 

people. If, however, the Venerable Master will promise that they will 

never again commit such crimes, I will spare their lives and set them 

free.” "

Ananda returned to Sakyamuni and reported lhe king’s words. 1 hen 

Sakyamuni instructed Ananda to go again to the king and say: “O 
King, just release them. I will make sure lhat they cease being bandits



from this day forth.” [Ananda, however, did not immediately return to 

the king] after receiving Sakyamuni5s instructions but went to the exe

cution ground and told the executioner: “Do not kill these criminals 

immediately, for the World-honored One has already brought them 

their release.” He then turned to the bandits and asked them: “Will 

you take ordination as bhikrn?" The bandits replied: “Venerable One, 

if we had already been bhiksus, wc would not have met such suffering as 

this. Wc beg you, tell us how wc can become ordained as bhiksus.̂

[After hearing them] Ananda went to the king and said: “The 

World-honored One has instructed me to speak to you and assure you 

that lhe men will cease being bandits from this day.，，160 The king then 

sent word to the prison warden, saying: “Their lives will be spared. Do 

not, however, release them from their bonds yet. Send them to the 

Venerable Master, and the Buddha himself will release them.’’161

At that time Sakyamuni was seated in an open space considering 

releasing the bandits. The bandits, seeing him from afar as they ap

proached, found their bonds spontaneously released. They bowed their 

heads al the Buddha’s feet and made obcisancc to him, then withdrew 

and sat to one side. The Buddha, seeing the residual karma from the 

previous life within them, spoke to them about giving alms, keeping the 

precepts, the rewards and retributions of actions, and lhe Four Noble 

Truths, so that they immediately attained lhe first stage [of the sage] • 

Then Sakyamuni asked them: “Do you wish to receive ordination as 

bhiksus?̂  They replied: “Venerable Master, if wc had already been 

bhiksus, we would not have met such suffering as this. Release us from 

our suffering, we beg you, and ordain us as bhiksuŝ  Then Sakyamuni 

said, “Come, bhiksuŝ  and at once the robes of the five hundred ban

dits were transformed into the triple robe of the bhiksu, alms bowls 

appeared in their hands, and their miens took on great dignity.

The Vinaya forbids bandits ordination and entry to the Sangha, for as lhe 

community grew, order had to be more rigorously maintained. As the 

above episode shows, though，汪 great religious figure like Gotama was able 

to embracc all, including evildoers and criminals. Hstian-tsang believed 

hcident to have been factual and wrote about the place where it was 
thought to have taken place，which he called Obtaining-Sight Forest.162

fhree or four li northwest of the sarngharama we came to the forest 
called Obtaining-Sight. Here is where the Tathagata walked, and where



the arhats entered deep meditation. There are inscriptions at all these 

places, or else stupas. A long while ago, this kingdom had five hundred 

bandits who wenl from town to village plundering and looting. King 

Prasenajit captured them, had their eyes gouged out, and left them in 

the midst of a thick forest. In their great pain the bandits called upon the 

Buddha[’s name], seeking his compassion. At that time lhe Tathagata 

was in the Jetavana monastery and, hearing the cries of suffering [from 

afar], aroused compassion. He caused a gentle breeze to blow, bring

ing mcdicines from the Snow Mountains, which filled up the bandits’ 

eye sockets. Immediately they recovered their sight and saw the World- 

honored One standing before them. Aspiring to enlightenment, they 

rcjoiced and prostrated themselves before [the Buddha]. Then, throw

ing away their sticks, they went on their way.「rhis forest] came into 

being from those sticks, which took root there.163

According to the Mo-ho seng-ch’i-lii，the Buddha next converted Sagata, 

son of a wealthy man of Kosambi named Fu-t5u (Bodha?).164 Sagata?s 

family foriunes had declined and he had become a vagrant when Ananda 

discovered him and took him to Gotama. Sagata prostrated himself before 

ihc Buddha and withdrew to one side. When the Buddha shared half of his 

food with him, he wept and immediately took ordination under Gotama.165

Gotama，s social influence was due in great part to the fact that he was 

supported by rulers and powerful Brahmins. Sonadanda and Kutadanta, 

both Brahmins and owners of large manors, made the following com

ments about

Truly, the king of Magadha, Seniya Bimbisara, vvilh his children, his 

wives, his attendants, and his courtiers，has taken refuge in the samana 

Gotama.

Truly, the king of Kosala, Pasenadi, with his children, his wives, his 

attendants, and his courtiers, has taken refuge ill the samana Gotama.

The Brahmin Pokkharasadi, with his children, his wives, his ser

vants, and his intimaLes, has taken refuge in the samana Gotama.

Truly, the samana Gotama is honored, ihought highly of, respected, 

venerated, and esteemed by the king oi. Magadha，Seniya Bimbisara.

Truly, the samana Gotama is honored, thought highly of, respected, 

venerated, and esteemed by the king of Kosala, Pasenadi.
Truly, the samana Gotama is honored, thought highly of, respected, 

venerated, and esteemed by the Brahmin Pokkharasadi.167



Later biographies of the Buddha dcclare that Gotama was activc 

between Vanga in lhe east and Kosambi, Mathura, and even (iandhara 

in the west.168 This，however, is doubtful. His activities probably centered 

on Gaya, Rajagaha, Patna, Kusinara, and Kapilavatthu and extended west 

to Baranasi, Savatthi, and Kosambi. He is said to have converted 汪 cowherd 

(̂ gopd) named Dhanya in swamplands near the Mahi River.169 “Here are 

no mosquitoes or snakes; the cattlc wander eating the grass that grows in 

the swampy land. / Even if rain falls, they will put up with it.”170 He also 

taught in the vicinity of Mithila.171 Even the ancicnt texts disagree regard

ing the area of the Buddha’s teaching activities. Legend says that he 

taught iii the “six great cities” (Ccimpa, Savatthi, Vesali, Rajagalia, Baranasi, 

and Kapilavatthu) or the “eight great cities” (the former six plus Saketa 

and Kosambi).172
Though a vast amount has been written about the life of the Buddha, 

most accounts are ornate in style and make no reference to scriptural or 

commentary sourccs. We cannot rely on them for our purposes. Kern, 

however, has made an attempt to discuss the Buddha’s life based to a cer

tain extent on textual authority, and though his conclusions cannot be 

fully accepted, his main points arc worth paraphrasing here.173 My own 

comments are in parentheses.

During the third rainy-season retreat, the Buddha delivered the people 

from a frightful pestilence that desolated Vaisali. The Buddha spent lhe 

next three retreats in the Bamboo Grove, north of Rajagrha, but for lhe 

fifth he stayed in the Gabled Hall (Kutagara) in the Great Forest (Maha- 

vana)，near Vaisali. There he settled a dispute over water rights to the 

Rohml River between the Sakyas and the Koliyas by miraculous means. 

Soon after this incident, his father Suddhodana fell gravely ill, and he 

flew through the sky to meet with him and preach to him. Suddhodana 

attained the highest stage of arhat}1̂  After his death his widow, GautamI, 

” ked to be admitted to the Samgha as 汪 bliik^i, (I deal with this further 

in the thirteenth and fourteenth volumes of Nakamura Hajime senshu [Selected 
works of Hajime Nakamura]).

Buddha spent the sixth rainy season at Sravasti, moving to 

toward the end of the retreat. While he was staying at the Bam- 
Gr()vc，he converted BimbLsara\s consort, Khema.175 Next he went to 

ravasti and converted King Prasenajit, the six non-Buddhist tcachers, 

numerous others alter displaying his miraculous powers before them.
ter this he asccnded to the Heaven of the Thirty-three Gods, where he
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remained for three months. He dcscendcd to this world, to a place near 

Samkasya, by a triple ladder made by Visvakarman, the architect of the 

universe in Indian mythology.176 He then moved from Samkasya to the 

Jetavana monastery in Sravasti.

The eighth rainy-season retreat took place at Crocodile Hill (Simsumara- 

giri) inside the Deer Park of the Bhesakalavana in the country of Bharga. 

After thal he went again to Sravasti. According to a Southern Buddhist 

tradition, he passed the ninth retreat at the Ghositarama in Kausambi.177 

At that time dissension erupted within the community. For the eleventh 

retreat he stayed near Rajagrha. It was at this time that he spoke with the 

Brahmin Bharadvraja, who was plowing his field, about the meaning of 

plowing and sowing.i7y Daring the twelfth rainy season he stayed near 

Vcranja. After the rains ended, he is said to have visited various places 

and traveled as far as Soreyya, near Taksasila (present-day Taxila).179 This 

is unlikely. Tf he had gone to the great trade and culture hub of Taxila, in 

northwestern India, he would have come into contact with the cultures of 

Tran and Central Asia. Although recent scholarship has acknowledged 

the possibility of contacts between the Greek world and India in the cen

turies before Alexander, and the Buddha is even considered to have been 

influenced indirectly by Greek culture, the older texts do not mention any 

visit to Sorcyya; the city is mentioned only as Hsii-li180 in the Shan-chien_lti 

p，i-p，o-sha and in the Samantapasadikd.181 There is considerable doubt, 

therefore, that the Buddha ever traveled lhat far.

The thirteenth retreat was spent at Sravasti and Calika, and the four

teenth at the Jetavana monastery That year Sakyamuni visited Kapilavastu 

again. Staying at the Banyan Garden there, he was subjcctcd to a severe 

insult by his father-in-law, Suprabuddha.182 He returned to the Jetavana 

monastery and then went on to a placc called Alavi, where he converted 

a cruel The twentieth retreat was at thejeta Grove. This was the

year Ananda was chosen as the Buddha’s personal attendant and the rob

ber and murderer Anguliniala was converted. After this it becomes diffi

cult to assign events to particular years. When the Buddha was seventy-two 

years old, Bimbisara was killed and Ajatasatru took the throne. In the 

seventh year of Ajatasatru^ reign, the Sakyas werc massacred. (For this 

event, see pp. 379- 84.)

Kern assigns specific dates to these incidents, based not on lhe older 
texts but apparently on later South Asian and Tibetan texts.

Gotama himself spoke of his wandering life as follows: “(455) Neither



Brahmin, nor king’s son, nor Vaishya, nor anything else am I. /  Well 
knowing the clans of the common people, / I wander the world in deep 

reflection, possessing nothing. /  (456) Wearing the robe, I wander，home- 

less，/ Hair shaved, tranquil of mind, uncontaminatcd by any person.，，184 

“(487) The munificcnt Gotama who wears a yellow robe [and] wanders 

houseless.，，185 These verses suggest two things, that Gotama was com

pletely liberated from the caste system and that he had the appearance of 

a samana, shaven-headed and wearing simple robes.186

B rah m in  Stu d en ts  in  th e  So u th

The Suttanipata tells of the conversion of a Brahmin named Bavari, a man 

versed in lhe Vedas who left Kosaia for the south (Dakkhinapatha) and while 

there fell into depression as a result of a curse that his head would split 

into seven pieces.187 A female deity188 took pity on him and advised him:189

(991) “In times past there went out from Kapilavatthu a leader of the 

world [a buddha], descendant of King Okkaka [Iksvaku] and son of 

the Sakyas [Sakyaputta], who makes radiant the world.

(992) “Indeed, Brahmin，he is the perfectly enlightened one [sarjibuddha], 

who has arrived at the ultimate of all things. He has attained all knowl

edge of lhe supernormal and all powers, and has vision that penetrates 

all things.190 He has attained the extinction of all things; he has removed 

all delusions and is liberated.191

(993) “That Buddha, the Blessed One, the one with vision，teaches the 

Dhamma to the world. Go to him and ask him. He will explain it to 
you.”

(994) Hearing the word “perfectly enlightened，” Bavari rcjoiced. His 

grief diminished,192 and he was overjoyed.

(995) Bavari, with mind elated, rejoicing, excitcd, eagerly asked the fe

male deity: “In what village, in what town, in what district is the lord of 

the world? We will go there and pay homage to the Buddha, supreme 
^o n g  men.”

(996) “In Savatthi，capital of the country of Kosaia, is the Conqueror, 

pnc c)f great wisdom and great intelligence. That son of the Sakyas
ls withom any burden, undefiled. That bull among men has knowledge 
of head splitting.



The phrase “one who has knowlegc of head splitting” appears often in the 

Upanuads; it refers to the belief that the head of someone who says or does 

something improper will split. For example, the philosopher Yajnavalkya 

admonished the woman Garugi for asking endless questions about ulti

mate things: uGarugi, do not question so much; your head will split.55193 It 

was said too that the head of one who could not explain the Truth would 

fall to the ground,194 as would that of one who would not go to hear the 

Truth.195 The Upanisadic references attest to the antiquity of the verse.

(997) Then he addressed his students, Brahmins who had mastered the 

[Vedic] mantras:196 “Come, students. I would speak to you. listen to 

my words.

(998) “He who rarely appears in the world has now appeared and is 

famed as the perfectly enlightened one. Go quickly to Savatthi and see 

this one who is supreme of men.”

l  he Brahmins ihcn asked how they might recognizc the Buddha.

(999) “How，[Master] Brahmin, will we be able to know when we see 

him that he is the Buddha? Tell us how we can know that, for we do 

not know.”

Bavari explained how they would know that the person they met in 

Savatthi was the Buddha.

(1000) “The marks of a perfcct man have comc down to us in the 

mantras [Vedas]; thirty-two arc dcscribcd in order, one by one.

(1001) “l;or one on whose limbs are those thirty-two marks of a perfect 
mail, only two ways are open, there is no third.

(1002) “If he remains a householder as a wheel-rolling king, he will 

subdue the earth and rule it not with punishments and weapons but 

according to the Dhamma.197

(1003) “If he leaves his home and goes into homelessness, he will open 

lhat which is concealed and become a supremely enlightened one, an 

arahat.

(1004) “Ask him in your mind only [not in speech] about my birth198 

and clan, any special marks on my body, the [Vedic] mantras199 W 

knowj，my other students, and heads and head splitting.
(1005) “If he is the Buddha, who can sec without obstruction, he will 

reply with his voice to the quesiions in your mind.”



(】006) Hearing Bavari's words, sixteen Brahmin studentsAjita, and 

Tissa-Mctteyya, and Punnaka, and Mettagu,

(1007) Dhotaka, and Upasiva, and Nanda, and Hcmaka, and both 

Todeyya and Kappa, and the wisejatukannin,

(1008) Bhadravudha, and Udaya, and the Brahmin Posala, and the 

intelligent Mogharaja, and the great seer Pingiya一

(1009) All of them, leading iheir own groups, well known throughout 

the world, meditators, delighting in meditation, completely tranquil, 

having planted good karmic roots in past existences.

The idea that a group comprises sixteen people was well established in 

Brahmanism before the rise of Buddhism.200 Another possibility is that 

the sixteen names were deliberately grouped together to conform to 

Brahmanic custom. Another point of interest is that the students are called 

“m editators” (̂ jhdyin), not jcgzw; the latter term  seems to have come into 
general currency only at a later period. The Nanda in the list is probably 

not the same person as Sakyamuni5s half-broiher.201

(1010) With their hair bound and wearing deerskins, they all made 

obcisancc to Bavari, and having circled him to the right in respect’202 

they set out for the north,

(1011) First to | lhe capital] Patitiliana of Mu丨aka，then to the old [capi

tal] Mahissati, and to Ujjenl, Gonaddha，Vedisa, and to the place 

callcd Vaiiasa,2()：̂

(1012) And to Kosambi, to Sakcta, and to SavatLhI,204 best of cities,205 

and then to Setavya, Kapilavatthu, and the palace in Kusinara,

(1013) And to tlie delightful city Pava, Vesali, [Rajagaha] the capital of 

Magadha, and the Pasanaka shrine, delightful and lovely.206

As far as can be ascertained today, the route given here is geographically 

accurate. Again we have a list of sixteen cities visited.

(1014) As a thirsty man seeks cool water，as a merchant seeks great 

profit, as a person suffering from heat seeks the shade, they quickly 

climbed the mountain [where the Buddha was].

(1015) fhe Blessed One was at that time being venerated by the bhikkhus 

as he taught them the Dhamma, roaring like a lion in a grove.20;
《1016) Ajita saw the enlightened one [the BuddhaJ as a brilliantly shin- 
mg sun, as a moon comc to fullness on the fifteenth day.

' 17) Having seen the complete set of marks on the Master’s body,



[Ajita], joyful and standing to one side, asked the questions in his mind:
(1018) “Tell me the birth [of my master Bavari] ,208 Tell me [Bavari's] clan 

together with [his] special marks. Tell me his mastery of the mantras.209 
How many people docs that Brahmin teach?”

Ajita was testing the Buddha for the supernormal power to penetrate all 

knowledge. The Buddha replied:

(1019) “His age is one hundred twenty years. His name is Bavari. He 

has three special marks on his body. He has mastered the inner princi

ples of the three VedasP̂

(1020) “He teaches five hundred [students] about the marks of a great 

being, about the traditions, together with ihc etymologies and the ritu

als. He has mastered the ultimate of his own teaching.”211

This list tells us what Brahmins of the time studied and taught.

(1021) | Ajita said:] “Supreme being who has done away with all attach

ment, tell me in detail the nature of Bavari^ special marks. Do not 

leave us in any doubt•”

(1022) [The Master said:] uHe can cover his face with his tongue.212 

There is a tuft of soft white hair between his eyebrows.213 His male 

organ is hidden.211 Know thus, young student.15

These are three of the thirty-two marks of a buddha. The prccise nature 

of the thirty-two marks was not considered in the earliest period of Bud

dhism but evolved gradually over time. O f particular interest is the fact 

that a Brahmin practitioner should have had such marks. There is no 

mention of them in Vedic literature; popular opinion of. the time may have 

held that great Brahmin teachers possessed certain distinguishing marks.

Il seems ccriain that the idea that a great being possesses thirty-two dis

tinguishing marks was popularly held outside Buddhism. Thus, before the 

thirty-two marks of a buddha, we can assume there were the thirty-two 

marks of a Brahmin. The three mentioned in the verse just quoted were 

perhaps those considered most important from earliest times.215

(1023) Not hearing the questions asked216 but hearing [the Buddha’s] 

reply, all the people grew cxcited, venerated the Buddha with the 

palms of their hands pressed together, and thought:
(1024) “What deity, Brahma or Suja5s husband, Indra, asked those



questions in his mind? And to whom did the [the Venerable Master] 

reply?，，
(l625) [Ajita asked:] uBavari asked about heads and head splitting. 
Explain them to us, Blessed One. Dispel all our doubt, Seer.55

(1026) [Gotama Buddha replied:] “Know that ignorance217 is the head. 

Knowledge joined to faith, mindfulness, concentration,218 resolution, 

and effort causes the head to split and fall.”

Verses 1025 and 1026 represent a Buddhist reintcrprctarion of the 

Upanisadic concept discussed above. Similar expressions can occasionally 

be found in Buddhist texts of the earliest period, for example in the 

Samyutta-Kikaya: “[Rahii said:| 4Let my head split and break into seven 

pieces, / Never let me attain happiness while I live.”，219 The Dhammapada 

has: “Though thoughts arise in the mind of a stupid man, they are ulti

mately to his disadvantage. Those thoughts destroy his happiness and 

split his head.”220

With Buddhism’s rise to popularity, however，such warnings becamc 

unnecessary, and later Buddhist texts make no reference to head splitting. 

People were influenced far more by such propositions as “Good results in 

good, evil results in evil.55

(1027) Then with great excitcmcnt and joy the student221 put his deer

skin over one shoulder222 and prostrated himself at the feet [of the 

Venerable Master] •挪

(1028) [Ajita said:] “My friend, the Brahmin Bavari, with his students, 

in gladness and joy prostrates himself* at your feet, you with vision.”
(1029) [Gotama replied:] tcMay the Brahmin Bavari and his students 

all be happy. May you too be happy, young student, and live a long life. 

(】030) “If Bavari, or you, or any person has any doubts, ask whatever 
you desire in your mind.”

(1031) Having received permission from the perfectly enlightened one, 

Ajita placed the palms of his hands together and sat down and asked 
the Tathagata the first question.

The questions of Ajita and the other Brahmin students, and lhe Buddha’s 

answers to them, compose the section of the Suttanipata called the 

s ^^V^a-vagga” (Chapter on Going to the Far Shore), a purely philo- 
S?P cal discussion that does not need further attention here. The conclu- 

Sl0n states 出at Bavari^ students were converted by the Buddha.



(1127) Being asked, the enlightened one answered their questions ac

cording to the truth. By answering their questions, the sage satisfied 
the Brahmins.

(1128) They, satisfied with the Buddha, the one with vision, kinsman of 

the sun, followed the pure practice under the one of excellent wisdom.

We find here another example oi' group conversion, similar to that of 

Sanjaya's students following lhe lead of Sariputta and Moggallana. From 

a sociological point of view, mass conversion was a decisive factor in the 

rise of Buddhism.

T he M y th ic a l  T r a d it io n  o f  T ea c h in g

Gotama remained for long periods at the Jetavana monastery but from 

time to time traveled around. Some of these Leaching journeys have comc 
down to us in the form of legends. One tells us that while in Samkasya he 

ascended to the Heaven of the Thirty-three Gods and gave a discourse to 

Indra.224 Indra was the most important deity in the Rg Veda, and perhaps 

iii the SarpkMya region there were still Indra worshipers, so the legend 

may reflect the fact that he preachcd to those people. This legend is de

picted in a Bharhut relief, which suggests that it must be very early.225

Between Kosala and Magadha was a place callcd Ala\n, where legend 

holds that Sakyamuni converted the yaksa?2̂  Tliis yaksa may symbolize 

aboriginal peoples lhat lived in the area who were led away from their 

primitive superstitions by (jotama's teaching.227

Even ts  in  th e  Later  Y ears

There are few events that can be accurately dated to the Buddha’s later 

years. What is known follows.

THE MEETING WITH KING PASENADI

While Gotama was staying in the Sakya village of Medalumpa, King 

Pasenadi of Kosala arrived in the district on some business and visited 

Sakyamuni in a park (drama) there.22H The old king was in despair over the



political and moral situation of his day and wanted to experience the 

tranquillity of the life of the Sangha.

Kings quarrel wilh kings, royal families quarrel with royal families, 

Brahmins quarrel with Brahmins，householders quarrel wilh house

holders, mothers quarrel with children, children quarrel wilh mothers, 

fathers quarrel with children, children quarrel with fathers, brothers 

quarrel with brothers, brothers quarrel with sisters, sisters quarrel with 

brothers, sisters quarrel with sisters, and friends quarrel with friends. 

Here, however, I see all the bhikkhus living in harmony, joyfully, not 

quarreling, blending like milk and water, and regarding one another 
with the eye of affection.

This is a cry from the heart of the most powerful man in the land. 

Pasenadi took great pleasure in discussions with Gotama. His words on 

his departure reflect his deep affection for Gotama: “Venerable One, the 

Blessed One is of the katthiya caste and I too am of the katthiya caste. The 

Blessed One is a Kosalan and I too am a Kosalaii. The Blessed One is 

eighty years of age and I too am eighty years of age.229 • . • Therefore I 

should show the Venerable Master the highest esteem and display my 

friendship. I must depart now，for there is much to be done.” So saying, 

he rose from his scat and left. Though one man was an ordained practi

tioner and the other 汪 lay follower，both were of the same caste, from the 

same country, born around the same time, and looking now toward the 

end of their days. They felt the deep bonds of affection born of a life 

shared in many ways, though fated Lo many partings.

This was without doubt the last meeting between the two men. Go- 

tama soon departed for Vulture Peak in Rajagaha, whence he set out on 
his final journey.

THE ANNIHILATION OF THE SAKYAS

The most momentous event in Gotama's later years (or perhaps after his 

’ ath) was the annihilation of the Sakya clan by the army of the Kosalan 

h g  V^dudabha.2̂ 0 Vidudabha appears in lhe Pali texts only as Pasenadi’s 

SOn and a general (senapati), a powerful figure elose to the king.231
A late tradition holds that Vidudabha5s mother was the daughter of 

e ^Y a noble Mahanama and a slave woman offered in marriage by 

e a*cyas Pasenadi. When the son later visited his Sakya relatives, he



was held in contempt for his mother’s low caste. Angry at the dcccption 

(he had been led to believe she was of a higher caste), he sent his army 
against the dan and killed all its members. This framework is common to 

a number of legends about the incident and may represent the facts 

about what occurred.232

A version in Chinese translation says that Vidudabha attacked Kapila

vatthu with an army of four divisions (elephants, war chariots, horsemen, 

and loot soldiers). Gotama went to meet him and sat down under a dead 

irec to await him. Noticing him, Vidudabha asked: “When there arc so 

many other trees verdant and flourishing, why arc you seated under a 

dead one?” Gotama replied: “The shade of one’s kin is superior to that of 

outsiders.” Thereupon Vidudabha ihought it would be wrong to attack 

Kapilavatthu and withdrew his army. Later he went again to conquer 

Kapilavatthu and the same thing happened. The third time Moggallana 

suggested “covering Kapilavatthu with an iron cage,” but lhe Buddha dis

suaded him and said: “Today the karmic consequences are ripe and must 

be accepted,and did not interfere. As a result Vidudabha massacred the 

whole clan.233 八 number of legends state* that Sariputta and Mahanama 

tried desperately to postpone the tragedy.

If such a massacre did indeed occur, it must have been when the Bud

dha was already an old man. However, none of the biographies of the 

Buddha treat the incident as an event during his lifetime, and neither the 

Pali scriptures nor the Vinaya mentions it. Only a single Chinese transla

tion (based on a Sanskrit original) mentions it as occurring in the lifetime 

of the Buddha. Perhaps people in later times imagined what the Buddha 

would have done if such a massacre had taken place during his lifetime 

and thus the legend was born. If so, it follows that the massacre took 

place after the Buddha's death.

A prose section of the Nidanakathd says that Pasenadi, the king of 

Kosala, decided to make a Sakya woman his chief wile and sent messen

gers to Kapilavatthu, saying: “I wish to establish blood tics with you; give 

me one oi your daughters as a wife.，，234 On hearing the proposal the 

Sakyas conferred among ihemselves, saying: uWe live under the authority 

of the king of Kosala; if we refuse to give him a Sakya woman as wife wc 

will fall prey to his great anger. However, if we do send a Sakya woman to 

him, our lineage (kulavamsa) will be ruined. What arc we to do?” Maha- 
nama volunteered his own daughter Vasabha Khattiya, born of the slave 

woman Naganiunda, suggesting that they declare she was of the khatdyô  
castc. Thereupon she was taken to Savatthi and became the principal



wife of the king. Soon she gave birth to a princc, who was Vidudabha. 
When he was sixteen he went to his mother’s homeland and was treated 

disdainMly because of his mother’s low caste. He discovered the cause 

when a female servant washing the seat he had occupied in the Meeting 

Hall with a mixture of milk and water muttered insultingly: “This Ls where 

the son of Vasabhakhattiya, the slave woman, sat.” Hearing her derogatory 

remark, the prince thought: “Go ahead and wash the place where I sat 
with milk and water! When I become king, I will wash the scat with the 

blood of your throat!” When Vidudabha returned to Kosaia, the king was 

informed of the deception and the princc5s mother’s low caste. He lost all 

his respect for mother and son and only gave them allowances appropri

ate to slaves.
A short while later Gotama called on the king and said to him: “The 

Sakyas have done wrong, great king. If they gave a woman, they should 

have given one of their own blood (samyatikS). But I say this to you, 

Vasabhakhattiya is a king’s daughter and was consccrated in the house of 

a khattiya king. Vidudabha, too, was begotten by a khattiya king. Wise men 

of old have said: £\Vhat does a mother’s clan [gotta] matter? The father’s 

clan is the measure [pamana].̂  Then he told the king the Katthahari birth 

story. Hearing it, lhe king was very pleased and restored mother and son 

to their former status, saying: “The father’s dan is the measure.”

Alter Vidudabha became king, he rccallcd his resentment and, deter

mined to destroy every member of the Sakya clan, set out with a large 

army. That day the Master, looking out over the world at dawn, knew 

that his relatives，clan was to be destroyed and thought: “I must help my 

kin.” After going out early on his alms round, receiving offerings, and 

returning to his perfumed chamber, he lay down like a lion. When eve

ning came, having passed through the air, he sat down near Kapilavatthu, 

at the foot of a tree Quit gave little shade. Very dose by, on the border of 

Vidudabha's territory, was a huge banyan tree with dense foliage.
Seeing the Master, Vidudabha approached and saluted him, saying: 

Venerable One, why are you sitting in this heal at the foot of a tree that 

little shade? Please sit beneath the huge banyan tree with dense 
foliage over there.”

Gotama replied: “Leave me, great king. The shade of my kin keeps me 
cool. Hearing that, the king thought: “The Master has come here to 

Protect his kin.” He saluted the Master and then turned around and re- 

tlirned to Savatthi. The Master also returned to the Jetavana monastery.

Again the king recalled his resentment and went out for the second
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time; seeing the Master there，he returned. A third time he went out and, 

seeing lhe Master there, again returned.23〕However, when he went out 

for the fourth time, the Master observed the former deeds of the Sakyas 

and saw that it was impossible to eradicate the results of their evil action 

like casting poison in the river, and he did not appear a fourth time. King 

Vidudabha then killed all members of the Sakya clan, beginning with 

babies still sucking the breast，and washed the seat with the blood of their 

throats before returning.

On the day Gotama had gone to Kapilavatthu for the third time and 

returned, he was resting when the bhikkhus spoke of his virtue among 

themselves, saying: “The Master only had to show himsdf to cause the 

king to return; thus he saved his kin from the danger of death. In this way 

has be worked for his clansmen.”

Modern people might be inclined to think that making efforts three 

times but not a fourth is illogical. However, the Buddha’s contemporaries 

knew him as a great being who could have saved his clan if，he had 

wished; they thus explained his restraint as the inevitable result of karma.
This talc mentions Gotama only slightly; if he had actually been at the 

slaughter of the Sakyas, the Jdtaka would have described his actions more 

vividly, as it did Vidudabha?s. In this tale Gotama is a very shadowy 

figure, strongly suggesting that his presence in the legend owes much to 

the imagination oflater times.

The legend also appears in fasciclc 6 of the Ta-T̂ ang hsi-yii-chi as follows:

South of the stupa erected where the Buddha accepted Visakha^ offer 

to build a vihdra is the place where King Virudhaka, having raised an 

army to destroy the Sakyas, turned his troops around on seeing the 

Buddha. Alter King Virudhaka succeeded to the throne, he remem

bered his anger at the shame previously visited upon him, and raised 

an army and moved a great forcc forward. The troops fell in, and, his 

orders having bc:cn transmitted, he was ready to depart. At that time a 

bhiksû  hearing of this, reported it to the Buddha. The World-honored 

One sat himself beneath a withered tree. King Virudhaka, seeing the 

World-honored One from a distance, dismounted from his horse and 

paid hLs respccts to him. Then，stepping back, he asked: “There are 

many verdant trees, replete with leaves and branches; why are you not 

sitting beneath them, rather than beneath this withered tree with rotten 

roots?” The World-honored One replied: “My family is [like] the 

branches and leaves; it is now in danger, so what shade Ls left to me?



The king said: “The World-honored One is [my] relative; [sincc there 

is no need to attack], wc will withdraw•” Then, regarding the arhat with 

feeling, he turned his army and returned to his country.

Beside [the place where] the army turned back there is a stupa. It 

marks the place where Lhe Sakya women were all killed. Having beaten 

the Sakyas and achieved victory, King Virudhaka selected live hundred 

young Sakya women to enter his inner quarters. The women were 

filled with hate and said they would never submit, deriding the king for 

his base birth. Hearing this, the king was filled with rage and ordered 

that they all be killed. At the king’s orders, the executioners cut the 

sinews of the arms and legs of the women and threw the women in a 

ditch. Then all the women in their pain called upon [the name of] the 

Buddha. The World-honored One pcrccived their pain and suffering 

and asked a bhiksu to take his robe and [hurry | to the women to teach 

them the profound and subtle Dharma, that Ls, when bound by the fet

ters of the five desires, beings arc reborn in the three lowest states, but 

when all lies arc abandoned, rebirth is not prolonged. Hearing the 

Buddha’s words, the women were released from their defilements and 

attained lhe pure Eye of the Law | insight into the cssence of all things], 

and, dying, they were all reborn in the heavenly realm. Then Indra, 

taking [llic form of] a Brahmin, collected Lhcir bones and made a 

funeral pyre. People of later times maintained this record.

Beside the stupa of the Sakya [women] is a large lake that has dried 

up. Here King Virudhaka I'ell bodily into hell. After the World-honored 

One had seen the Sakya women, he returned to the Anathapiiidada 

Grove and told the bhiksus: “In seven days King Virudhaka will burn in 

fire.” Hearing the Buddha’s prediction； the king was filled wilh great 

fear. On the seventh day, it was peaceful and still no harm had comc to 

him. Rejoicing, he ordered his women to the shores of the lake, where 

he ate and made merry with them. Still anxious about a fire breaking 

out，he took a boat out onto the dear water. Just then, as he was float

ing among waves, flame spurted up, engullmg the boat, and the king 

sank down to the [lowest] Avici hell to suffer unremitting torment.236

Fhe legend includes two doctrinal points: first, that it Ls impossible to 

escape the consequences of collective residual karma. There must have 

many fine individuals among the Sakyas, but they could do little to 
resist the collcctive fate of the clan. The only ihing one can do is to strive 

to cnsure that no such event occurs again. Sccond, when such a crucl
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Another valuable work is Bijulsu ni miru Shakuson no shogai (The life of Sakyamuni 
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Buddha in Indian Sculpture, Astha-maha-pratihaiya，an Iconological Analysis (New Delhi. 
Kanak Publications, 1982), reviewed by Jacques Rangasamy, J/L45 2 (1983). 
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f studies dealing with the Indian social background. The topic is covcrcd fully 
^  my Indoski / (History of India, vol. 1), vol. 5 oYNakamura Hajime senshu (Selected 
works of Hajime Nakamura; Tokyo: Shunjusha, 1997)‘

C hapter  1 : B ir th

1. Fo (仏)and fo-t'o (仏陀)•
2. Chiieh-che (觉者)and la-chiieh (大觉)•
3 Xhc state of becoming aware of the actuality of the empirical world is 

expressed by the gerund buddhva (V. S. Sukthankar and S. K. Belvalkar, critically 
cd. The Mahdbharala [Poona: Bhandarkar Oriental Research Institute, 1927], 
XII 253，25; T. R. Krishnacharya and T. R. Vyasacharya，eds” Mahabharatam 
[Bombay: Nirnayasagar Press, 1906-10J, XII, 261, 25).

4. Even iii Early Buddhism there existed the idea of the seven buddhas of the 
past and ofMaitreya, the buddha of the future. Mahayana Buddhism taught lhe 
existence of multiple buddhas, such as Amitabha/Amitayus, Aksobhya, and 
Vairocana (Mahavairocana).

5. The name Gotama Buddha appears in Therag” 91.
6. An example of* the compound ShUi-chia (釈迦；Jpn” Shaka) being used to 

identify Sakyamuni appears as early as the fiflh-century Chinese Buddhist priest 
Chi-tsang，s Pai-lun-su (T. 42:244b).

7. Safyakule jdto Buddho (jrherig” 185); Sakkakule jdlo Sambuddho (Therig., 192). In
Buddhist Hybrid Sanskrit, Sdkiya; for example, Mahdvastu, vol. 1，43，II. 1 f. The 
earliest account of the history of the Sakyas is contained in two works by the 
fifth-century commentator Buddhaghosa [Sv” 258 62； 1% 352—56). Other ma- 
terials concerning the Sakyas are: Raniero Gnoli, ed.} The Gilgit Manuscript of the 
Sanghabhedavastu, part 1 (Rome: IsMEO, 1977), 1 39; P'i-nai-yehp^o-setig-shih, fasc. 
1-2 (T. 24:99a-107b). The following works are quoted, with a few additions, in 
Bernhard Brelocr's “Die Sakya,” Neue Folge, 19 (1940): 268-94;
William Woodvillc Rockhill, The Life of the Buddha and the Early History of His Order 
(London: Tnibner, 1884), 11; Spcncc Hardy, A Manual of Buddhism in Its Modem 
Development (Ix>ndon: 1853; 2d ed. 1880)，133; Samuel Beal, The Romantic Legend of

Buddha (London: Trubner, 1875)，30; and Bigandet, Legend of the Burmese 
uadha, 3d cd., 1 1 . Wilhelm Geiger has organized and arranged the above mate- 

^  h  ^  translation of the Mahdvamsa {Mahavamsa, or the Great Chronicle of Ceylon 
P llie  Ceylon Government Information Department, 1950], 273-75
appendix A]). Cf. Albrecht Fricdrich Weber, Indische Studien, vol. 5 (Berlin: F. 
r 邮 11̂ ^  1850-()3; Leipzig: F. A. Brockhaus, 1865-98), 412—37. For Japanese 
csearch in this area, see Chizen Akanuma, ed” Indo Bukkyd koyu meishijiten (Dic- 

of Indian Buddhist proper names; Kyoto: Hozokan, 1967)，566-68. On 
e see Ogihara Unrai ButishQ (Collcction of Unrai Ogihara’s essays; Tokyo:



Taisho Daigaku Bukkyogaku Ogihara Unrai Kinen Kenkyukai, 1938)，99 ff.
8. In 1898, William Claxton Peppc discovered and excavated a mound at 

Piprahwa. In it he found a reliquary with an inscription to the efTect Lhat it con
tained the relics of the World-honored One，the Buddha, bom of the Sakyas. 
Scholars have widely acccptcd iLs authenticity (1 discuss this in the second vol
ume of this book).

9. “flank of the Himayala”： Sn； 422.
10. “Son of die Sakyas”： Sakyaputta (Sn” 991). Northern Europeans also use 

the suffix -son in surnames (e.g., Mendelssohn, Anderson, Henderson).
11. Akanuma, in Indo Bukkyd koyu meishi jiten, 568, citcs the occurrence of the 

expression only in the Maliavastu, vol. 1, 57, and AvS, 35. The term Sakyamuni also 
appears in Sn” 225，however.

Y2,AV, XIV’ 39，9; Pancammsa-Braltmana, XIII，3, 12; Sat. Br.t XTTI, 5, 4, 5. Cf. 
Arthur Anthony Macdonell and Arthur Bcrriedale Keith, Vedic Index of Names and 
Subjects, vol. 1 (T̂ ondon: John Murray, 1912), 75; H. Raychaudhuri, Political 
History of India, 6th ed. (Calcutta: University of Calcutta, 1953), 100-101.

13. “Kan-che-wang”： H*庶王 .
14. See Harivamsa, 545 ff. Cf. Moriz Wmtcniitz, A History of Indian Literature， 

vol. 1 (Delhi: Motilal Banarsidass, 1983), 444.
15. Vincent A. Smith, The Oxford History of India (Oxford: Clarendon Press,

1908), 74. "
1 f). Tetsujiro Inouc had already claimed lhat the Sakyas were not Aryan in 

his Shaka shuzokuron (On origins of the Sakyas; Tokyo: Tctsugaka Shoin, 1897). 
See Junkichi Imanishi, “S6scki to Liouc Tetsujir。no Indo Tetsugakushi K6gi” 
(Led urcs on Hislwy of Indian Philosophy by Soseki Natsamc and Tetsujiro Inoue),
Matsiigaoka bunko kenkyu nempo, no. 4 (1990): 79.

17. Information from a lecture given by G. T. Bowles.
18. Conccming the clan name {gotta) of Sakyamuni, see Damadar Dharma- 

nand Kosambi, “Brahmin Clans/1 Jrl05 73，no. 4 (1953): 205.
19. DN，no. 3, Ambattha-sutta, 1，16 (vol. 1，pp. 92 93).
20. An unusual interpretation is that the name derives from sakha (“branch”)， 

making SaJcpa mean “those who live under the branches.” This popular etymo
logical explanation led to ihc statement in the Fo-pen-hsing-chi-ching (T. 3:655) that 
“The Sakya lived under densely leaved branches of big trees. For this reason 
they arc called Sakhya [Pali, S^khiya]” (7". 3:675c).

21. Concerning Lhe conflict over water between the residents o f Kapilavatthu

and the Koliyas, sec Jataka  ̂ vol. 5，412-14; Dhp” ed. Fausboll, 351; Hardy, 
Manual of Buddhism, 307.

22. Dhp, Auhakatha, vol. 3，p. 254. See Chizen Akanuma, Shakuson (Sakyamuni, 
Kyoto: Hozokan, 1934), 6.

23. Ch'anga-han-ching. fasc. 13: A-mo-chou-ching(T. 1:82c—83a).

24. Wu-fen-lu, fasc. 15 (7： 22:101 a-b ). ‘



25. no. 3，Ambattha-sutta, 1,12 (vol. 1，pp. 90 -91). Refer also to Ch'ang a- 
fiatî ching, fesc- 13 (7"! 1.82c).

26. The Chinese equivalent (Ch，ang a-han-chinĝ  fasc. 13: A-mo-chou-cking) says, 
uKsatriyas, Brahmins, Grhapad, and §adras” (T. 1:82c). The appearancc of 

Grhapati rather than Vaisya indicates an older form .

27. DK no. 3, Ambattha-sulla, 1, 15 (vol. 1，pp. 91-92).
28. DK no. 3, Ambattha-sutta, 1，13 (vol. 1, p. 91).
29. Bernhard Brelocr discusses the Sakyan republican form of government in 

detail，comparing it with Greek descriptions of ancient Indian republics (“Die 

Sakya," 268-312).
30. MN, no. 53, Sekha-sutta, vol. 3, pp. 35311'. In the equivalent sutra in 

Chinese translation (Tsa a-kan-ching, fasc. 36 [T. 2:316a]), sanlhagara is translated 
as chiang-l，ang (講堂；“lecturc hall”).

31. DN, no. S3, San l̂i-suttanta (vol. 3, p. 207). In the equivalent Chinese trans
lation (Cĥ ang a-han-chinĝ  fasc. 8: Chung-chi-chwg [T. l:49bff.J)，there is no mention 

of a hall.
32. Bhaddasala-jataka (Jataka, no. 465 [vol. 4, 144f.]). Here, also, the hall is 

termed sanfliagara.
33. I shall discuss this fact laier.
34. anapavaititthana {Jatakâ  vol 4, p. 145).
35. “Upright in nature55: the original reads ujum janapadoy but the quotation of 

the same passage In the commentaries says uju janapado, I follow the latter version 
(Sn., 422).

36. For the topography of the Sakya lands，see Hermann Oldenberg, Buddha: 
Sein Leben, seine Lehre, seine Gemeinde [The Buddha: His life, his order, his doctrinc; 
Berlin: W. Hertz, 18811，113 15.

37. DNf no. 27, Agganfia~mttaniay 8 (vol. 3, pp. 83-84)* See also Ch’ang a-han- 
chbtgy fasc. 6: Hsiao~yuan~ching (T. 1:37b).

38. Thomas R. Trautmann, “Consanguineous Marriage in Pali Literature，”
7^0593(1973): 158-80. "

39. M. B. Emcncau, “Was There Cross-Cousin Marriage among the Sakyas?55 
3AOS 59 (1939): 220-26. For later research, sec Trautmann，“Consanguineous 
Marriage.”

40. Emeneau, “Was There Cross-Cousin Marriage?” 220-21. Such a mar- 
riage custom was obligatory among the Nayadi of Malabar,
• 41. Breloer gives these examples in refiiting Emeneau's argument (“Die 
Sakya/ 5 268-94, especially 273).

42. Sec Emeneau, “Die Sakya；5 268-94.
maiigottarp ndma Jam karissati, pitigoltam eva pamdnan}ti poranakapandild . . .  

{Jataka, vol. 4，p. 148).

冬4*. Bhagavalo hi dve asitisafiassasamkhd Safya-Koliya rajano fidtqyo, te attano attano 
saHipattryd nibaddhabhattam datum ussahanti 140).
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45. Adiccabandhu (Sn., 54, 540，915, 1128; DN, no. 21, Sakkapanka'suttanta
vol. 2，p. 287G; vol. 1, p. 192G, vol. 3，p. 142G; AN, vol, 2，p. 17G, 74Q: 
Therag” 1237). Buddha Adiccabandhu (&Y, vol. 1，p. 186G; AM} vol. 2，p. 54G: 
Therag” 158, 1023，1212). Cakkhumat Adiccabandhu {AN, vol. 4，p. 228G* 
•rherag” 417，1258). Adicca nama gottcna (Sn., 424). Ĵih-chun '̂:日種. ’

46. MBh, I，65，10fT.; Edward Washburn Hopkins, Epic Mythology (Strassbure* 
Trubner, 1915), p. 198.

47. Information provided by Dr. Lokesh Chandra. The word suryavamsa 
appears in Sanskrit dictionaries, but surpavamsi, the Hindi form, does not The 
feminine adjectivc (modifier) is suTyavamsakd, and the masculinc noun, suryaoamsa 
mem ulpanrta purusa.

48. Dj\, no. 14，Alahapaddna-sultmta, 111, 30 (vol. 2，p. 52).
49. H. Grassmann offers the following interpretation of gotama: “gotama.m,

[von go], Eigennamc ciiics Sangers, und im pi. Bczcichnung seiner Nachkoimnen” 
[Worterbuch zum Rigoeda [Wiesbaden: Otto Harrasowitz, 1976|, col. 411). Accord
ing to this dictionary, the form Gautama cannot be found in the Rg Veda. Cf. RVy 
I，79’ 10. •

50. Macdonell and Keith, Vedic Index，vol. 1，pp. 234—35, 240-4*1.
51. John Brough, Ilie Early Brahmanical System of Gotra and Pravara (Cambridge: 

Cambridge University Press, 1953)，pp. 32 33, 103-10.
52. Brough, Early Brahmanical System, p. xvii; Epigraphia Indica (Calcutta: 

Government oflndia, 1894 95)，iii, 342.
53. DN，II，p. 52.
54. PW, s.v. Gotama,
55. Use of the suffix -tama after a noun to indicate the superlative is already 

apparent in the Rg Veda {RVy 491，7 = VI, 50，7); mdtrtama, a” Supcrlat des 
vorigen [mati], muttcrlichst (Grassmann, Worterbuch, col. 1032).

56. Ananda, Sakyamuni5s cousin and attendant, was also called Gotama, and 
Mahiipajapail, his aunt and foster mother, was callcd Gotami (a female member 
of the Gotama dan).

57. Wu-fen-lu, fasc. 15 (T. 22:101 a-b).
58. Mahavaslu, vol. 1，p. 348.
59. Ch'ang a-han-ching, fasc. 30 (T. 1:148c). Ta-bu-t̂ an-ching, fasc. 6 (T. 1:309a). 

Ch'i-shih-c.hing, fasc. 10(71 1:363a). Cli'i-shih-yin-pm-ching{T. 1:418a).
60. Fo-fien-ksin ĉhi-ching, fasc. 4 (T. 3:672a). Chung-hsU-mo-ho-ti-ching，fasc. 1 {T- 

3:933c).
61. Ssu-fen-luy fasc. 31 (T. 22:779a). Fi-nai-yehp -̂seng-shUi, fasc. 1 (T. 24:101a).
62. Chang-so-chih-lun, fast\ 1 (T. 32:231a).
63. I. B. Horner, “The Buddha’s Go-Natal；1 in Studies in Pali and Buddhism： A 

memorial volume in honor of Bhikkhu Jagadtsh Kashyap3 ed. A. K. Narain (Delhi. B. • 

Pub. Corp., 1979)，pp. 115-20.
64. “Wd-lin-t’o-lo”：微鱗陀羅，



65 Suddhodana in Sanskrit (Franklin Edgerton, Buddhist Hybrid Sanskrit 
Dictionaiy [New Haven: Yale University, 1953|, p. 531). According to the rule of 
san̂ i  in Sanskrit, it should be Suddhaudana, but this form does not appear, 
robably owing to the fact that the form Suddhodana was already established 

Prakrit-speaking Buddhists, so Sanskrit-speaking Buddhists took the form 
as it was and merely Sanskritized it as Suddhodana. Suddha means “pure，suf
ficient, unadulterated, undiluted.” In Sanskrit literature, suddhasnana means to 
wash with water, using no perfumed oils or sandalwood. When the husband is 
away, the wife washes in water alone, not using perfumed oils (Kalidasa, 

Meghaduta, 88).
66. “Ching-fan-wang”：浄飯王.
67. DN, no. 14, Mahafiadana-suttanta, vol. 2，pp. 7, 52. Cf. Buddhavamsa, XXVI,

13. Rhys Davids believed that rdjan was a title much like esquire or an honorary 
title like consul or archon {Early Buddhism [London: Constable and Co” 1910], p. 
27). Hermann Oldenberg thought that Suddhodana was no more than a noble 
and a great landowner (Buddha，p. 13. Auflage, hrg. von Helmuth von Glasenapp 
[Stuttgart: Erschiencn im cotta Verlag, 1959J, p. 118).

68. Therog., 534; DAr，no. 14，Mahapaddna-suttanta, III，30 (vol. 2，p. 52). MayS. 
gave birth to Gotama {Thmg.} 192). Maya was callcd Gotami (Therag” 535).

69. “Bliss”： tidivasmi modatiy llierag” 534.
70. DN, vol. 2, pp. 7，52.
71. Akanuma, Indo Bukk̂ o koyu mmhijilen, p. 613ff. This name appears only in 

ihc Jataka (the Mddnakatha in particular) and the Dtpavamsa, 111, 47; XIX, 18. For 
an explanation of the name，see Yerisho Kanakura, Indo kodai seishinshi (A history 
of ancient spirituality in India; Tokyo: Iwanami Shoten, 1939), p. 291.

72. Khaliiyo jdtiya khattiya-kule uppamo {DN, no. 14，Mahdpaddna-suttanta, ITT, 30 
[vol. 2，p. 51]):

73. no. 4，Sonadanda-sutta, 6 (vol. 1，p. 115).
74. Ta-Vang ksi-yii-chi, fasc. 6 (T. 51:900c); Samuel Beal, Si-yu-ki: Buddhist 

^ords of the Western World (1884; Delhi: Orient Books Reprint Corporation, 
1969), pp. 13-14 (adapted),

75. The T^ng-dynasty-period li was of two sizes, small and large. The small U 
was equivalent to 454.4 m, and the large one, 545.5 m. The former measure- 
mcnt wa*s employed iii the Ta-'Pang hsi-yii-chi (Kiroku Adachi, Hokkenden [Record 
of Fa-hsien; Kyoto: Hozokan, 1940], p. 8). The Japanese li Ls approximately 
3.9273 km.

76. Sn., 991.

77. In later literature, Kapilapura {Jatakâ  vol. 1，p. 91); kapilavayam • • . devana-
尤辦3 卿職  uttamam • •. (Mahdvastu, vol. 2, p. 21); Kapilahvaye rsivadanasmim

â vaŝ t vol. 1，p. 43; = rsipatane; cf. Edgerton，Buddhist Hybrid Sanskrit Dictionary, 
s.v.). All forms preserve the name Kapila.

78. DN3 no. 3，Ambattha-sutta} I，14 (vol. 1，p, 91).



79.巧” p. 35：1
80. Pj., p. 353. Sakyanam hmdra utpanno cnuhimavatparsve nadya Bhagirathyds tire

Kapilasyarser asramapadasya naLidure {CPS} p. 324). Sec also PH-nai-yeh p，o-seng-shih， 
fasc. 7"(7： 24:134c)., "

81. The Ganges is referred to as tlie Bhagirathl [Jataka, vol. 5, v. 291).
82. Cf. Kusinagari.
83. Cf. Sn., 1012.
84. DNy no. 14，Mahdpadana-suttanta, I，12 (vol. 2，pp. 7，52).
85. Modem maps of Nepal show a district callcd Kapilabaslu (in Nepali the 

Sanskrit va becomes ba) in Lumhiiil Province, lilaura Kot is a magnificent 
ruined site on the outskirts of the town ofTauliliawa, and is presumed to be the 
ruins of Kapilavatthu. On this assumption, Rissho University sent a team of 
archaeologists to Nepal in November 1967. ihc cxcavation has been concluded 
and a report published (see note 91). Preliminary investigations showed that the 
names of* the cities surrounding the site correspond to the names of the cities 
around Kapilavatthu thal are mentioned in the canonical writings of early Bud
dhism, and an Asokan pillar can be found in the vicinity. Further, the Tilaura 
Kot remains are almost identical to the descriptions found in Fa-hsieî s and 
Hsiian-tsang's travel diaries. The ruins measure 365 meters cast to west and they 
arc surrounded by a moat. Authorities in the department of archaeology at 
Tribhvan University in Katmandu also conjecturc that Taulihawa is the ancient 
Kapilavatthu.

86. 27.37 degrees north and 83.B degrees cast (Vincent Arthur Smith, “The 
Piprahwa stupa, containing relics of Buddha,” JRAS [1898]: 580). A detailed 
report appears in Babu Purnachandra Mukhcrji and Vincent Arthur Smith, 
“Aiuiquiries in the TarSi，” NepdL Archaeoi. S., Rep. Imperial Series, vol. 26，1901. 
Also, consult documents ahoul Kapilavatthu mentioned by Hermann Oldenberg 
in Buddha, 9th cd., p. 111，note 1，and I  susho Byodo's t4Kabirajo oyobi Bisharijo 
ni Usuite” (Kapilavatthu and VesalT), Buttan nisen-gohyakunen kinen gakkai kiyo (1935), 
33 fT.

87. Fa-hsien. Kao-seng Fa-hsien-chuan (T. 51:861b). Translated by James Lcgge 
as A Record of Buddhistic Kingdoms (New York: Paragon Reprint Corp., 1964)，p. 68 
(adapted).

88. Information from Ram Niwas Pandcy, lecturer in archaeology at 
Tribhvan University.

89. Zuiryii Nakamura, Tsuncharu Kubo, and Hidcichi Sakazume, cds., Fortified 
Village in Terai Excavated in 1967 1977, vol. 2 of Tilaura Kot: The Rissho Umversity 
Nepal Archaeological Research Report (Tokyo: Rissho University, 1978)»

90. From a report in The Bukkyo Times by Rissho University Professor Hideichi 
Sakazume, uKapilajoshi o saguru” (Exploring the site of Kapilavastu), March 15，
1978, p. 3.

91. For die various quesiions concerning the site of Kapilavatthu, see Zuiryu



Nakamura, 4<Pipurahawa hakkutsu no konjaku to mondaitcn” (History and points 
of issue of the excavations at Piprahwa), Indogaku Bukkydgaku kenkyu 25, no. 2 
(March 1977): 110-17. Nakamura, however, avoids a fimi conclusion.

92. Hajime Nakamura, Yasuaki Nara, Ryojun Sato, Budda no sekai (Tokyo: 
Gakushu Kenkyusha, 1980), pp. 140-44, p i. 2-11 . The items arc shown in  color 

photographs. An earlier report was made by Tokuo Fukuda in “Pipurawa no 
shari yoki,? (The Piprahwa reliquary), Daihorin (April 1981): 188-93. This con
tains color photographs of the larger and smaller reliquaries found at Piprahwa 
and the relies inside them. These are different from the reliquaries that Peppe 
unearthed in the nineteenth century.

93. Nepal Puratattva Vlbhaga，Tilaurakot: The Ancient CAly of Kafiilavastu (Kat
mandu: BuddhaJayami Celebrations Commitiee [2520], 1976).

94. Kao-seng Fa-hsien-chuan ('L 51:861a-b). See also Legge, A Record of Buddhistic 
Kingdoms, pp. 64—67 •

95. Alexander Cunningham, lhe Ancient Geography of India, new enlarged cd. 
(Varanasi: Bhartiya Publishing House, 1975), p. 349.

96. Ta-Vang hsi-yii-chi, fasc. 6 (T. 51:900c); Beal, Si-ju-ld, vol. 2，pp. 13-14 

(amended).
97. Ta-Vang hsi-yii-chi, fasc. 6 (T. 51:901a); Beal, Si-yu-ki, vol. 2，pp. 14~15 

(amended).
98. Raniagama: The Buddha’s relics were divided into eight portions, and 

one of the placcs receiving one of those eight was “Lo-mo-ch’ieh-kou” 羅摩伽同  

(Chfang a-han-ching, fasc. 4: Yu-hsing-ching [T. 1:30a]). The Pali version {DNS no. 16， 
Mahdparinibbdna-suttanta, VI，24 [vol. 2，p. 165J) gives Ramagarnaka Koliya.

99. A recenL theory suggests that llie Buddha's home was somewhere near 
Lumbinl, perhaps die hamlet of Kapileswara in Orissa, based on similarities in 
the inscription on the Asokan pillar discovered at Lumbini. See Chakradhar 
Mahapatia, The Real Birthplace of Buddha (Cuttack: Grantha Mandir, 1977). The 
author seems to be a native of Orissa. It is nevertheless difficult to disprove the 
other ihcories.

100.【n Japan most accounts of Gotama’s birth are based on the traditional 
biographies translated into Chinese (for details, see the bibliography of this vol- 
鳴 e)，whereas in the West they mainly derive from lhe Jdtaka (vol. 1，pp. 47 ff.), 
translated into English in Henry Clarke Warren's Buddhism in Translations (Cam
bridge: Harvard University Press, 1915)，pp. 38-48. The most detailed critical 
discussion of birth legends is found in Ernst Windisch, Buddha9s Geburt und die 
^ Te von der Seelenwanderung (Ix̂ ipzig: B. G. Tcubncr, 1908)，p. 236. He discusses 
the various birth legends in detail, taking Indian ideas of transmigration into 
account, but inexplicably ignores the verse introductions of the Suttanipata. Other 
forks on this subjcct include Robert Chalmers, “The Madhura Suita concerning

，” J兄仏(1894): 341-66; R_ Chalmers, “The Nativity of the Buddha,
5): 751-71; Alfred Foucher, La vie du Bouddha, d'apres les textes et les monuments



de rinde [Paris: Payot, 1949], pp. 23-69; Wilhelm Printz, “Buddha’s Geburt，” 
^DMG 79 (1925): 119ft'.; Allred Foucher, “On the Iconography of the Buddha's 
Nativity,” in Memoirs of the Archaeological Survey of India, no. 46 (1934); reviewed by 
Anand Kentish Coomaraswamy, JAOS 55 (1935): 323-25.

101. ̂ .,955.
102. Legends concerning the Buddha’s dwelling in the Tusita heaven arc 

found in the Jdtaka (vol. 1, p. 48，1. 12); Lalitavistara (p. 14,1, 12); Mahdvastu (vol. 1， 
p. 337,1. 11); Gnoli, Sanghabhedavastu (part 1, pp. 39-43); Warren, Buddhism in Trans' 
lations, p. 39; P'i-nai-yeh p'o-seng-shih, fasc. 2 (T. 24:107b—c); Fo-pen-hsing-chi-chin̂  
fasc. 5 (T. 3:676c); Fang-kuang ta-chuang-yen-ching, fasc. 1 (T. 3:540c 41a); Fu'yao- 
chingy fasc. 1 {T. 3:483a—88b); T'ai-tzu juei-ying pen-ch'i-chingy fasc, 1 (T. 3:473b); 
and Kuo-cĥ u-hsim'lsai-yin-kuo'chingy fasc. 1 (7*. 3:623a-24a).

Artistic representations of the same subject includc: “The Bodhisatta in the 
Tusita heaven,” third century, from Nagaij unakonda (IVOB, pi. 11-8); third cen
tury, from Amaravatl, Indian Museum, Calcutia (Indo, Mshi Ajia [India and West 
Asia]，vol. 13 of Genshoku sekai no bijutsu [An of the world in full color; Tokyo: 
Shogakukan, 1970J, pi. 28; Chikyo Yamamoto, Bukkyd byutsu no gemyu「Die roots 
of Buddhist art; Tokyo: l okyo Bijutsu, 1981], pi. 243). The seated figure of the 
Bodhisatta in the Tusita heaven dates from the mature period of Gandharan 
sculpture; he sits on a lotus pedestal (Padmasana). From Sikri, Lahore Museum 
〔John Marshall, The Buddhist Art of Gandhara [Cambridge: Cambridge University 
Press, 1960], p. 5, fig. 74). From Borobudur {WOB, pi. TT-9; Yuken Ujitani, 
Tomigaeru Borobuduru [Borobudur rises; Nagoya: Ajia Bunka Koiyu Senta, 1987], 
pp. 67-72).

103. rJTierag,y 534.
104. Uerag., 968.
105. See I'susho Byodo, “Shoki butsuden bunkcn ni okeru Bosatsu no seken

kansatsu sctsuwa ni tsuitc” (Concerning religious talcs of the Bodhisattva  ̂descent 
to the world in early Buddhist biographical literature), Shubo kenkyu, n.s” 13，no.
1 (1936): 70-82. "

106. Legends of the dream: Gnoli, Sanghabhedavastu, part 1, pp. 40-41; Bud- 
dhacarita, I, 20; Lalitavistara，p. 63,1. 13; Rockhill, Life of the Buddha, p. 15; P，i-nai- 
yeh p’o-seng-shih, fasc. 2 (T. 24:107b); Fang-kuang ta-chuang-yen-ching, fasc. 2 (T. 
3:548c); Kuo-ch'u-ksieri-lsai-jin-kuo-ching, fasc. I (T, 3:624a); Fo-pen-hsvng-chi-ching, 
fasc. 7 (T. 3:683b); P̂ u-yao-ching, fasc. 2 (T. 3:491 a-b); Hsiu-hsinĝ pen-chH-chingj 
fasc. 1 (Z  3:46:3b).

Commentary about the dream: JaLaka；, vol. 1，p. 50, 1. 23; Gnoli, Sanghabheda
vastu, part 1，pp. 40-41; Lalitavistara, p. 64，1. 16; P'i-nai-yeh p̂ o-seng-shih, fasc. 2 (T- 
24:107b); Fo-pen-hsing-chi-ching，fasc. 7 (7~. 3:683c); Fang-kuang ta-chuang-yen-ching, 
fasc. 2 (T. 3:549a-b); Pyu-yao-ching, fasc. 2 (7~. 3:491c); Hsiu-hsing-pen-ch Aching) 
fasc. 1 (7: 3:463b c); 'Pai-lzu juei-ying pen-ch 'i-ching, fasc. 1 (7~. 3:473b); and 瓜 。- 
cĥ ii-hsien'Lsai-yin-kuo-ching, fasc. 1 (丁. 3:624b).



The legend of tlie Buddha entering his mother’s womb: Jdtaka：, vol. I, p. 50，1.
2. Gnoli, Sanghabhedavastu, part 1，p, 42; Fi-nai-yeh p'o-seng-shih, fasc. 2 (T. 
24* 107b)；5 P'u-yao-cking, fasc. 2 (T. 3:489a); and Fang-kuang ta-chuang-yen-ching} fasc.
2 (T. 3:547c-48a).

The legend of the Buddha taking the form of a white elephant is found in the 
Sanghabhedavastu, part 1，pp. 40-41; JLalitamlara, p. 43,1. 11； Mahdvastu, vol. 2, p.
8. Buddhacarita, I，19, 20; E. H. Johnston, The Saundarananda，Panjab University 
Oriental Publications no. 14 (Oxford University Press, 1932; reprint, Tokyo Rinsen 
Book Co” 1972), II, 50; P'i-nai-yeh p3o-seng'shih} fasc. 2 (T. 24:107b-c); PJu-yao- 
cA蝴，fasc. I (T. 3:488b); Fang-kuang ta-chuang-yen-ching, fasc. 2 (T. 3:545c 46a); 
and Hsiu-hsirtg-pen-ch H-ching, fasc. I (T. 3:462b-63b). The form of the white ele
phant does not, however, appear in reliefs at Borobudur depicting the life of the

Buddha.
]07. Jdtaka, vol.丨，pp. 50-52.
108. Indo, Mshi Ajia3 no. 21. Similar works of art includc those from the begin

ning of the first century B.C.E. found at Bharhut and now in the Indian Museum, 
Calcutta (Osamu Takala, Butsuzo no kigen [Origin of Buddhist images; Tokyo: 
Iwanami Shoten, 1967], pL 6; Mario Bussagli and Calcmbus Sivaramamurti, 
5000 Tears of the Art of India [New York: Harry N. Abrams, Inc., 1971], pi. 62; 
WOB, pi. U-14; vol. 2，pi. 31; Osamu Takata and Teruo Ueno, Indo bijutsu 
(Art of India), vol. 2 (Tokyo: Nihon Keizai Shimbunsha，1965], pi. 280; Nagarj., 
p. 94，pi. X); from Sancl {WOB, pi. 11-15); from Amaravati, third century, Indian 
Museum, Calcutta (Takashi Koezuka, Bijutsu ni miru Shakuson no shdgai [Sakya- 
muni in the fine arts; Tokyo: Heibonsha, 1979|, pi. 2; Yamamoto, Bukkyd byutsu 
no genryu, pi. 242); from Taxila, Kusana period, first-second century (Koichi 
Machida, ed., Nyudm bijutsukan [National Museum, New Delhi], vol. 9 of Sekai no 
bijuisvkm [Museums of the world; Tokyo: Kodansha, 1968], pi. 75); from Peshawar 
{Sehrai Peshawar, pi. 6); panel, second-third century, in Lhe Lahore Museum 
(Catalogue for the Exhibition of Gandhara Art of Pakistan, 1984, pi. II-4); from 
Amaravati, sccond ccntury, now in the Government Museum, Madras {WOB, 
pi. II-ll)； from Sarnath, fifth ccntury (Machida,Nyudm bijuLmkan, pi. 80; Nakamura 
et Buddha no sekai, pi. 2-105; K. S. Subramanian, Buddhist Remains in South India 

W  Early Andhra Histcny (New Delhi: Cosmo Publications, 1981), p. 3); eleventh 
century，Ananda Temple, Burma [WOB, pi. 10，12，13); Borobudur {WOB, pi. 
D-17; Kcngo To, Tonko e no michi [The way to Tun-huang; Tokyo: Nihon Hoso 
Shuppan Kyokai, 1978], p. 118; and Ujitani, Tomigaerus p. 73).

n̂terpetation of the dream: from Aniaravati, second ccntury, British Museum 
( OB, pi. 21); and Borobudur, eighth ccntury {WOB, pi. 20; Sehrai Peshawar, no. 7).

109. JirG Sugiyama, Indo no bijutsu (Indian art), vol. 4 of Gurando sekai bijutsu 
(Great ait of the world; Tokyo: Kodansha, 1976), no. 41.

0. Complete”： The original says yatha mmpurnqyunah, but Hsuan-tsang in
S banslation (A-p3i-ta-mo chii-she-lun [T. 29:45c]) interpreted it 2&yaiha sumpurno



yunah. The laner seems to be the smoother interpretation, so I have followed that 
here. “Marks of perfection”： refer to the Ta-p H-p ̂ o-ska-lun, fasc. 70 {T. 27:361b).

111. “King Krkin”： He is the father of Kasyapa, the last of the Buddhas of 
the past. Concerning the ten subjects of dreams, see Anton Schiefner, uEine 
tibctischc Lebcnsheschrcibung Cakjamuni's des Bcgrunders des Buddhatums，，， 
in Mem. presentes a VAcad. Imper. d. Sc, de St. Petersbourg, T. VI，1851: S. 59，and 
footnotes on pp. 534—36 of the eleventh volume of the comnientary section of 
the Japanese translation of the Chinese canon {Kokuyaku Daizofyo).

112. Abhidharmakosa (P. Pradhan, ed” Abhidharmakosabhasya} Isl ed. [Patna: K.
P. Jayaswal Research Institute, 1967], p. 123,1. 25ff.). A-p’i-la-mo chii-she-lun, fasc. 
9 {T. 29:45c). •

113. Abhidharmakosa (Pradhan, Abhidhamiakosabhdsya, p. 128, II. 26 27). A-p3i-ta~ 
mo chii-she-lun, fasc. 9 (7*. 29:47b).

114. Kalidasa, Megkaduta, 2.
115. vol. 1, p. 160.
11 Sakyana game janapade hmbhxneyye, probably meaning “in an area belong

ing to Lumbinl.” Sn” 683.
117. Jules Bloch, Ijes imcriplions d'Asoka (Paris: T̂ s Belles Lettrcs, 1950), pp. 27f.
118. The Asokan pillar, I.umhinI (WOB, pi. 18, 19).
119. KaO'seng Fa-hsien-chuan (T. 51:861b); Lcgge, A Record of Buddhistic Kingdoms, 

p. 67 (amended).
120. Hsuan-tsanĝ  account uses tlie Chinese character for “grove,” so the 

area must have been comparatively well forested in his time.
121. “Two streams of water bursting from heaven, having the power of heat 

and cold, fell down upon the peerless one’s benign head” {Buddhacarita, I，16， 
trans. E. B. Cowell in Buddhist Mahayana Texts, vol. 49 of SBE [Oxford: Oxford 
University Press, 1894]), p. 5.

122. Ta-'Pang hsi-yii-chi, fasc. 6 [T. 51:902a-b); Beal, Si-yu-ki, vol. 2，pp. 24-25 
(amended).

123. Ta-Panghsi-yu-chi, fasc. 6 (T. 51:901b).
124. See, for example, WOB, p. 123, pi. 1.
125. My information concerning Lumbinl comes from Mr. Vastava of 

Tribhvan University. He was previously an inspector in the Terai region and 
often visited Lumbini’s middle school.

126. From a report made hy Chihiro Mizutani after a visit to Lumbinl in 
1977.

127. The Asokan pillar at Lumbinl has been featured extensively in a number 
of books (for example, WOBy pi. 18. 19); therefore I have not dealt with it in 
detail here.

128. Kao-seng Fa-ksien-chuan {T. 51:861b); Leggc, A Record of Buddhistic Kingdoms， 
p. 67)，and Ta-l̂ ang hsi-yu-chi (T. 51:902a); Beal, Si-yu-ki, vol. 2，p. 25). Hsiian-



tsang however, says that beside the horse pillar was a small stream called the

“river of oil..
129. Kuo-ch'u-hsien-̂ ai'yin'kuo-cking (T. 3:625a)*
130. J^aka, vol. 1，p* 52. The legend of Maya's excursion to Lumbini 

Garden: Jataka, vol. 1，p. 52,1. 8; Gnoli, Sanghabhedavastu^ part 1, p. 44; P'i-nai-yeh 

p̂-seng-shUi, fasc. 2 (T. 24:107c-108a); P'u-yao-ching, fasc. 2 (T. 3:493b); Kko-c，hii- 
hsien-lmi-yin-kuo-ching, fasc. 1 、T. 3:625a-b); Fo-pen-knng-chi-ching, fasc. 7 (T. 
3:685c-B6a); Fang-kuang Ui-chuang-yen-ching, fasc. 3 (T. 3:552a).

Artistic representations: uMaya setting out for Lumbini,55 eighth century, 
Borobudur {WOBs pi. TT-22; vol. 2，pi. 481); “King Suddhodana visiting 
j^aya^ second centuiy,八maî vati {WOB, pi. 11-18); eighth century. Borobudur 
[WOB, pi. 11-19); “Interpretation of Maya’s dream,” sccond ccntury, from 
Gandhara, Peshawar Museum (Koezuka, Bijutsu ni miru Shakuson no shogai, pi. 3); 
second ccntury, from Amaravaa, British Museum {WOB, pi. 11-21); eighth ccntury, 
Borobudur, {WOB, pi. 11-20); from Peshawar {Sehrai Peshawar, pi. 7).

131. Those related in the seventh degree of kinship in both ascending and 
descending lines (Manu-smrti, V，60).

132. Manu-smrfi V, 61-62; G. Biihler, trans” The Laws of Manu, vol. 25 of SBE 
(Oxford: The University Press, 1886; Reprint, Motilal Baimrsidass, 1964), pp. 178 
(amended).

133. Brelocr，“Die Sakya；5 pp. 268-72.
134. “Idha Tathdgatojato” ti Ananda，saddhassa kulapultassa dassaniyam samvejaniyam

thdnam (MPS, D、N，no. 16，V，8 [vol. 2, p. 140]). 一

135. Concerning the limitless sacrificc at Kapilavatthu, see Gnoli, Safighabheda- 
vastu, part 1，pp. 43-44; Fi-nai-yehp’o-seng-shih3 fasc. 2 (T. 24:107c); Fang-kuang ta- 
chuang-yen-ching. fasc. 2 {T. 3:549b). Refer also to Hsiu-hsing-pen-ch 'i-ching, fasc. 1 
{T. 3:463c).

136. legends relating to the birth: Jdtaka, vol. 1，p. 52; Sn., p. 128; DN, no. 14*, 
Mahapaddna-suttanta, I，24-30 [vol. 2，pp. 14—15]; MA.; no. 89, Dhammacetiya-sutta, 
vol. 3，pp. 122-23; Gnoli, Sanghabhedauastu, part 1，pp. 44-4̂ 6; Vunddhimâ a, 694; 
Lalitavistara, p. 93,1. 8; Btuidkacarita, I，34; Divyav.} p. 389; Mahdvastu, vol. 2, p. 21; 
Karl Eugen Neumann, trans., vol. 3 of Reden Gotamo Buddhos, aus der iJxngeren 
^nmlung Dighanikayo des Pali-Kanons, 8 vols. (Munich: R. Piper, 1907，1912，1918), 
p. 249; Ch’ang a-han-ching, fasc. 1 : Ta-pen-ching (T. 1:4b-c); Wu-fen-lu, fasc. 15 (T. 
22.101b); P̂ i-nai-yeh p̂ o-seng-shih, fasc. 2 (T, 24:108a); Fang-kuang ta-chuang-yen-ching,

3 (T； 3:552c-53b); Fu-yao-ching, fasc. 2 (7*. 3:494a- b); Kuo-ch yu-hsien-tsai-yin- 
1 {T. 3:626t:-27a); Fo-pen-hsing-chi-ching, fasc. 7 (T! 3:686c-87a); Fo- 

ô-hsinĝ an3 fasc. 1 {T 4:1 a-b); Ta-Tang hsi-yû chi, fasc. 6 (7: 51:901a); Kao-seng 
(r. 51:861a).

Depictions in art: “Birth of Prince Siddhartha” sccond ccntury, from 
unakonda, National Museum of India, New Delhi. “Birth and the Seven



Steps” (including those that do not actually show the seven steps): Buddha ka 
prakalya (N. P. Joshi, Mathura Sculptures [Mathura: Archcological Museum, 1966]， 
pi. 49). “Walking the seven steps” {Sehrai Peshawar, no. 11); sccond ccntury, from 
Gandhara, Peshawar Museum (Takata，Butsuzo no kigen, pi. 21); Kusana dynasty, 
from Gandhara, Peshawar Museum (Koezuka, Bijutsu ni miru Shakuson no shdgai， 
pi. 4; Yamamoto, Bukkyd bijutsu no gemyu, pi. 65); Kusana dynasty, from Gandhara, 
Peshawar Museum (Yamamoto, Bukkyd bijutsu no genryu, pi. 237).

Other panels show Maya holding the branch of the asoka tree，with the prince 
being born from her right side and soon laking seven steps: from Gandhara, 
Lahore Museum (Koezuka, BijuLm ni miru Shakuson no shdgai，pi. 7); second—third 
ccnLury, from Sikri, Lahore Museum (Gandaraten, II-5); third-fourth century, from 
Gandhara, Indian Museum, Calcutta (WOB, pi. 11-24; letsujiro Inoue and 
Ken loku Hori. p̂tei Shakamuniden [Biography of Sakyamuni，enlarged edition; 
Tokyo: Maekawa Bun'cikaku, 1911J, p. 66; Subramanian, Buddhist Remains in 
South India，p. 5); first-sccond century, from Gandhara, Indian Museum, Cal
cutta (Machida, Jsyuden bijutsukan，p. 161，no. 52; fndo,、\rishi Ajia, no. 13); third- 
fourth ccntury, from Gandhara (West Berlin, pi. 2); third -fourth ccntury, from 
Gandhara, Patna Museum {WOB, pi. 11-25); from Sahri Bahlol, Gandhara, Pesha
war Museum (Koezuka, Bijutsu ni miru Shakuson no shdgai，pi. 4); from Gandĥ râ  
Peshawar Museum (Koezuka, Bijutsu ni miru Shakuson no shdgai, pi. 5). “The Birth，” 
fourth-fifth century，from lakht-i-Bahi, Peshawar Museum (Banri Namikawa, 
jVamikawa Banri Shashinshu -Gandara (Banri Namikawa’s photo collcction: Gandhara; 
Tokyo: Iwanami Shoten, 1984], pi. 40). “Seven steps”： second- third century, 
Lahore Museum (Catalogue for the Exhibition of Gandhara Art of Pakistan, 
1984, IT-6); second century, from Amaravati «/M, vol. 2，pi. 90); third century, 
from Nagarjunakonda, National Museum of India, New Delhi (Koezuka, Bijutsu 
ni miru Sfwkuson no shdgai, pi. 8); Iksvaku dynasty, ihird century, Nagarjunakonda 
(Machida. Nyudm bijutsukan, p. 161, no. 52; Indo, Mshi Ajia, no. 13); third century, 
from Nagaijunakonda (Takata and Ueno, Indo bijutsu, vol. 2，pi. 334; WOB, pi. 
23); from Peshawar {Sehrai Peshawar，no. 8); fifth ccniury, wall painting, Cave 2， 
Ajanta (WOB3 pi. II-1; Osamu Takata，Ajanta~sekkutsu jiin to hekiga [Tokyo: 
Heibonsha, 1971), pi. 114; Subramanian，Buddhist Remains in South India, p. 65)； 
eleventh ccrUury，from Nalanda, Indian Museum, Calcutta {WOB, pi. fl-26); 
eleventh ccntury, from Nalanda (East and West [lsiMEO] 7，no. 4 [January 1957]: 
311). “The Buddha’s Birth illustrated in the Â tasdhasnkd-prajmpdramitd-sutra, 
Calcutla, in the collection of S. K. SaraswaLi [WOB3 p. II-11).

Some sculptures have not been defaced, ami the faces of Mayii and her attend- 
anis arc vividly portrayed. Pala dynasty, tenth century, from Bengal (Hie Ckveland 
Museum of Art, USA. 59-349); eighteenth century, Tibetan thari-ka, Musee Guiniet 
(WOB, pi. 11-27); “Birth of the Buddha” (lo, Tonko e no michi, p. 97). “The Bud
dha's Birth”？ Kusana dynasty, second century, from Mathura, Government 
Museum, Mathura (Machida, Nyuden bijutsukan} pi. 39).



Relief、depicting th« the birth of Sakyamuni in the Maya temple at Lumbini 
(Nakamura et al., Budda no sekai，pi. 2-15). A similar relief can be found at 
Borobudur (Ujitani, Tomigaeru Borobuduru, pp. 80-81). Statues of the newly born 
Buddha with his right hand pointing at the sky and his left hand pointing at the 
ground (when the Buddha uttered the words “I alone am the lord of heaven and 
earth，’)： latter part of the Nara period (710-94), Todai-ji (Nara, Nara Prefecture) 
and Zensui-ji (Shiga Prefecture). Statue of Maya: seventh century, originally at 
Horyu-ji, now in the Tokyo National Museum. Here, a small Sakyamuni, his 
hands raised above his head with the palms together, emerges, the top half of his 
body only, from his mother’s right sleeve.

*q"hc Birth ofKanthaka and Chandaka” second-third century, from Gandhara, 
Peshawar Museum (Koezuka, Bijutm ni miru Shakuson no shogai, pi. 13; Sehrai 
Peshawar, no. 9). “Consecrating with water” (Sehrai Peshawar，pi. 10); Mardan Group, 
around sccond century, Peshawar Museum (Namikawa, Gandara, pi. 41). “The 
dragon deities pouring streams of hot and cold water over Prince Siddhattha5s 
head” (To, Tonho e no michu p. 96). “The dragon kings Nanda and Upananda 
veneraong the standing Sakyamuni，washing him after his birth，’ second-third 
century, Government Museum, Mathura, H.2 (J. Ph. Vogel, Catalogue of the 
Archeological Museum at Mathura [Allahabad: Government Press, United Provinces, 
1910], p. 126).

八 discussion of dcpictioas of the Buddha’s birth: Fouchcr, “On the Iconography 
of the Buddha's Nativity，” 323 25. For a discussion of the Buddha’s birth, see 
Printz, “Buddha’s Geburt，” 119fT.

137. Jdtaka} vol. 1，p. 52.
138. It is said that Sakyamuni was born from the queen’s side (e.g., Buddha- 

car̂ , I，9; Ta-um-liang-shou-ching [T. 12:265]). This has been depicted in art; a 
typical example is the statue in the Maya Devi temple at Lumbini.

139. Rg Veda, X, 90, 11 12. '
Jdtaka, vol. 1, pp. 52-53.

141. Regarding ihc dragons {naga) in the Buddha legend, see Yusho Miya- 
saka, “Butsuden ni mieru naga ni tsuite—Indo kodaishi no ichidanmen” (The 
N^ga in the Buddha legend~one aspect of ancicnt Indian history), Chisan gakuho, 
ncJs* 】2，13 (1964): 145-63. Also by the same author, aNaga suhai to buzokutcki 
fikkyo~Naga kenkyu yoteki” (Naga worship and tribal esotericism—Gleanings 

Naga rcscarch), in Indo kotenron, vol. 1 (Tokyo: Chikuma Shobo, 1983), pp.
^•36. Tesshin Kadokawa, “Butsuden ni okeru ryuo kambutsu ni tsuitc” (Gon- 

of Ae Buddha by the dragon kings in Buddhist legend), Indogaku 
j kenkyu 16，no. 1 (December 1967): 118—19. For the use of the word naga
^ wnt̂ ngs，sec Akira Sadakata, “Butten ni okeru naga” (The Naga in
^  ist“sutras)，Indogaku Bukkyogaku kenkyu 20, no. 1 (December 1971): 44348. 
p. S° see Elefant，” ^Schlange5* in Paul Thieme Kleine Schriften, vol. 2 (Wiesbaden: 
Fanlz Slcincr Verlag Gmbh, 1971), pp. 443, 513.



142. Tseng-i a-han-chmg, fasc. 28 [T. 2:703bff.).
143. Keimu Tsuda，“Shakuson no gotan to kanjo iii arawaretaru fumetsu no 

kannen” (The idea of* dealhlcssness as it appears in lhe birth of Sakyamuni and 
Lhe consecration), Shukydketik̂ u, n‘s.，4，no. 2 (1927): 7Ilf.

144. First century B.C.E. (Sugiyama, Indo no bijuLm, no. 26). Other examples. 
“Birth and comecration，” beginning of second century, Peshawar Museum 
(Takata, Butsuzo no kigen, pi. 20; Nakamura ct al” Budda no sekai, pi. 7-5; Sehrai 
Peshawar, no. 10). “The dragon deities pouring streams of hot and cold water 
over the prince” (To, Tonko e no michi, p. 96). “The dragon kings Nanda and 
Upananda venerating the standing Sakyamuni, washing him after his birth,” 
second third cenlury, GovernmerU Museum, Mathura, H.2 (Vogel, Catalogue of 
th Archaeological Museum, p. 126). “The dragon kings venerating the newborn 
Buddha,” Kusana dynasty (R. C. Sharma, Mathura Museum and Art, A Comprehen
sive Pictorial Guide Book, 2d ed. [Mathum: Governmcni Museum, 1976]，fig. 25).

For interpretations oi. these legends, see Tesshin Kadokawa, “Butsuden ni 
okeru ryuo kambutsu ni tsuite,” pp. 118-19.

145. J如认 vol. 1，p. 53.
146. This legend does not appear in the most ancicnt Buddhist writings, but it 

docs appear in later Chinese translations. For example, in the 'Pai-tzu juei-ying 
pen-ch Aching, translated by Chih Gh，icn，early third ccntury: “On the evening of 
the eighth day of tlie fourth month, when the morning star appeared in the sky, 
[he was] bom from the right side [of his molherj and fell down on the ground, 
immediately took seven steps and slopped, raising his right hand and saying, ‘In 
all of heaven and earth，1 alone am lo be honored. The three realms are all suf
fering: how can there be any ease?’ At this time the earth made a great shaking 
and within Che palace all was radiant” (T. 3:473c). See also oLhcr writings focus
ing on the life of the Buddha, such as Hsiu-hsing-pen-ch 'i-ching, P̂u-yao-ching, and 
Kuo-ch ̂u-hsien-tsai-jfin -kuo-ching.

The in ten l of such legendary material was to suggest that Gotama Buddha 
was endowed from birth with a mysterious wisdom. The purport of “seven steps 
is related to the ancient Indian rcverencc for the number seven (for example, the 
Seven Sages, ihc Seven Buddhas). The legend cenainly exerted an influence in 
China. (Hiroshi Kozen, uNazc shichiho ka” (Why Seven Steps?), Chikumd 
[November 1967|: 2-6). The Chinese poet Ts，ao Chih (192-232) composed a 
poem while walking seven steps, and there is a famous poem entitled “Verse of 
lhe Seven Steps/*

147. Tesshin Kadokawa, t4Butsudcn ni okeru taiijoge no keisei katei 
(Processes in the formation of the birth verse found in Buddha legends), Indogaku 
Bukkyogaku kenkyu 15，no. 2 (March 1967): 140 41.

148. Jataka, vol. I，p. 52.
149. MN, no. 123, Acchariyabbhutadhamma-sutta. Chung a-han-ching, fasc- 8.



\Yei-t53eng-ŷ "fa^ ^  {T. 1 ：469c-7 lc). For a cogent explanation of the meaning of 
this sutra in terms of Buddha biography, see, for example, Kogen Mizuno, 
“Shakuson no gotan ni kansum densetsu no nazo” (Mysteries in the legends con
cerning the birth of Sakyamuni), Daisekai (March 1957).

150. For an examination of lhe various theories of the Buddha’s dates, see 
Maurice Wintemilz, A History of Indian LUeralure，vol. 2 (Calcutta: University of 
Calcutta Press, 1933), 597-601; Hakuju Ui, Indo tetsugaku kenkyu (Studies in 
Indian philosophy)，vol. 2 (1965; reprint, Tokyo: Iwanami Shoten, 1982)，pp. 
1-113: Hajimc Nakamura, Indoshi II (History of India, vol. 2)，vol. 6 oi Nakamura 
Hqjime senshu (Selected works of Hajime Nakamura; Tokyo: Shunjusha, 1997), 
pp. 581-619.八Iso see Junjiro Takakusu, aBuilan nisen-gohyakunen” (I'wcnty- 
five hundred years alter the Buddha's birth) and Fumio Masutani, “Shakuson 
gotan nisen-gohyakunen nendai chosa h(3koku” (Report on the rcscarch of the 
dating of the 2,500 years after the birth of Sakyamuni), both in Buttan NLsen- 
gohyakuncn Kinen Gakkai, ed., Bukkyogaku no Shomondai (Tokyo: Iwanami Shoten, 

1935)，pp. 275-96.
More recently, Heinz Bechert has suggested that the Northern tradition is 

more reasonable concerning the dates of the Buddha, although Andre Bareau 
accepts the Southern tradition. Bcchcrt himself, however, does not reach a final 
conclusion. (Presentation by Bcchcrt at the International Symposium on Jaina 
Canonical and Narrative Literature, Strasbourg, June 16 19, 1981.)八Iso see 
Bechcrt's “The Problem of the Determination of the Date of the Historical Bud
dha ,W^KS 33 (1989): 93-120. Recent Japanese research on the subject includes 
Ryusho Hikata, ^Shakamuni no seizon nendai5' (The dates of Sakyamuni), Mhon 
gakushm fdyo 36, no. S (March 1980): 187-202. '

Studies that predale modern research include the discussion about the 
Buddha，s birth and death dates in Kyokuga Saheki’s (1828 91) Tuishikiron meisho 
之 (Miscellaneous notes on the famous phrases in the Vijnaptimdtratdsiddhi- 
sdstra), vol. 1 (Kyoto: Hozokan, 1888), sections 1, 31. This is based on Chinese 
works such as Chou-shu-i-chi (周書異記) .For the various dates for the Buddha's 
death suggested in China, Korea, and Japan, and for an explanation of their his
torical significance, see Hubert Durt，uBut5umetsu nendai saiko^Kan Kan Wa 
shiryo o chQshin Lo shite” （Reconsidering the dating of the Buddha's death — 

(:n Chincse，Korean, and Japanese materials), Mhon Bukkydgakkai nempo

151. Ui, Indo telsugaku kenkyu, vol. 2，pp. 5ff. Inoue and Hon, ôtei Shaka-
pp. 263IT Hermann Der Buddkismus, vol. 1 (Berlin: G.J. Goschen,

16)，p. 78. Hermann Jacobi believes that the Buddha died in 484 B.C.E. (See 
Kanakura, Indo Kodai Seiskinshi (A history of ancient spirituality in India; 

oky?: Iwanami Shoten,丨 936)，pp. 338ff. ^
152. Wintemitz, History of Indian Literature, vol. 2，pp. 597-601.



153. Mentioned in Ch’u-san-tsang-chi-chi，fasc. 11 {T. 55:82c); H-tai san-pao-cki 
fasc. 11 (T, 49:95c); K̂ ai-yiian shi/i-chiao-lu, fasc. 6 (T. 55:535c); Fo-tsu-li-tai-t3ur̂ - 
tsaiy fasc. 8 (T. 49:544a).

154. U-tai-san-pao-chi (T. 49:22).
155« Shan-chien-liip'i-p̂ o-sha (T. 24:673).
156. Masutani, “Shakuson gotan iiisen-gohyakuncn nendai chosa hokoku,n 

pp. 284 96.
157. K̂ ai-j/uan shih-chiao-lu，fasc. 6 {T. 55:536a).
158. Fo-tsu-li-tai-tyung-tsai, fasc. 8 (7~. 49:544a).
159. Chang-so-chih-lun (T. 32:231b).
160. Gen5ichi Yamazaki, “Upaguputa deiisctsu ko Pushirusukii sctsu no 

shokai o chushin ni” (The legend of Upagupta—a review of Przyluski5s interpre
tation), in Toydshi ronso: Enoki hakushi kanreki kinen ronshu (Studies in Asian history 
dedicated to Prof. Dr. Enoki on his sixtieth birthday; Tokyo: Yamakawa Shuppan
sha, 1975)，pp. 476-80. For details, refer to Gen’ichi Yamazaki, Ashdka-d to sono 
jidai (King Asoka and his lime; Tokyo: Shunjusha, 1982). His reexamination of 
the year of the Buddha’s death is found on pp. 257-82.

161. Tsa a-han-ching; Diiyav., p. 368, pass.
162. The Shih-pao-pu-lun gives: “One hundred sixteen years after the death of 

ihc Buddha, there was a city called Pataliputta. King Asoka, king ofjambudlpa, 
keeping order over the land. At that time, the great sangha was divided into sects, 
and the Dharma was diversified” (71 49:18a). The Pu-chUi-i-lun gives: uAfter the 
Buddha Bhagavaiit̂  death, a full one hundred years, it was like the bright sun 
being hidden behind Mount Asta. After a hundred years and sixteen more, there 
was a great country callcd Pataliputta. The king’s name was Asoka, king of 
Jambudlpa. His great white umbrella covcred ihc land. During that time, the sangha 
fragmented” (T. 49:20a).

163. Ui, Indo tetsugaku kenkyu.
164. Karl Julius Bcloch, Griechische Geschichte, IV，2 (Berlin, 1927).
165. Eugen Hultzsch, cd” Corpus Inscriptionum Indicarum，vol. 1, The Inscriptions 

of Asoka, new rev. ed. (Oxford: Clarendon Press, 1925)，pp. xxxi, xxxvi.
166. See Hajime Nakamura. Indoshi II，581 619. Some scholars doubt that 

such a large number of works could have been composed in such a small amount 
of time if King Asoka were crowned around a hundred years after the Buddha s 
death. I maintain that the prose sections of the early Buddhist scriptures were 
compiled after the time of King Asoka.

167. Hajime Nakamura, “Mauriya ocho no nendai ni tsuite” (The dating 
the Maury an dynasty)，Tohogaku 10 (1955): 115^2. I discuss the points raised in 
this article, in detail in my Indoshi II.

168. For the date of ihc Buddha’s birth, see Makoto Zcmba, “Indo koreki to 
Bukkyo tenmonrcki” (The ancient Indian calendar and the Buddhist astronomi 
cal calendar), in Nakano kydju koki kinen rombunshu (A collection of works in cotti



mcmoration of Professor Nakano’s seventieth birthday; Wakayama: Koyasan 
University, 1960), 213-18. For legends transmitted to Japan, see lhe related top- 
ics in Shinko Mochizuki, Mochizuki Bukkyd daijiten (Mochizuki*s encylopedia of 
Buddhism)，10 vols. (Tokyo: Sekai Seiten Kaiiko Kyokai, 1932-63).

169. Mochizuki, Mochizuki Bukkyo daijiten, vol. 3, 2126ff.
170. Vai-lzu juei-ying pen-ch 'i-ching: “On the evening of the eighth day of lhe 

fourth month, when the bright star is appearing” (T. 3:473c). Fo-suo-hsing-tsan {T. 
4.1a). No mention is made of the time in the Sanskrit original. This may be an 
addition made by the translator, Dharmaksema (385 433).

171.1 discuss this point in more detail in the second volume of this book.
172. 2u-hsing-ching in Ch3ang a-han-ching, fasc. 4 {T. 1:30a-b):

On the eighth day, the Tathagata was bom; on the eighth day, liie 
Buddha renounced tlie world; on the eighth day, the Buddha attained 
enlightenment; on the eighlii day [he] passed into extinction; on the 
eighth day was bom the most honored of two-legged beings [the Bud
dha]; on the eighth day [he] came out of the sanctuary of ausierities; on 
the eighth day [lie] attained the supreme Way; on the eighth day fhe] 
entered the realm of nirvana. In the sccond month, the Talhag<ita was 
bom; in the second month, the Buddha renounced the world; in the 
second month, the Buddha attained enlightenment; on the eighth day 
[he] passed into extinction; in the second month was bom the most 
honored of two-legged beings [the Buddha]; in the second month [he] 
came out of the sanctuary of austerities; in the second month [he] 
attained the supreme Way; on the eighth day fhe] entered the realm of 
nirvana.

I discuss the dates of Sakyamuni in my Indoshi II，vol. 6 of Nakamura Hajime 
(Selected works of Hajime Nakamura; Tokyo: Shunjusha, 1997). Rcccnt 

research includes W. Pachaw, “A Study of the Dotted Record,55 JAOS 85 (Sep
tember 1965): 342—4*9. Theories on this subjcct from scholars around the world 
have been collected in Heinz Bechert, ed., The Dating of the Historical Buddha, part 1, 
Symposicn zur Buddhismusforschung 4. I (Gottingen: Vandenhoeck & Ruprccht, 
1991). This collection is the report of the symposium on Buddhist research con
ducted by the Gottingen Academy of Sciences, April 11-18，1988, and also 
includes papers by some who did not attend the symposium.

173. Suddliodana5s visit: Archaeological Museum, Amaravati (WOB, pi. 18): 
eighth century, Borobudur {WOB, pi. 19). The return and ablutions: Third-

Urth century，from Gandhara, Indian Museum, Calcutta (WOB, pi. 28); “A 
gall privy, with two people cleaning outside” (To, Tonko e no michi，p. 96);

?tum to Kapilavastu” [Sehrai Peshawar, no. 12). 

f  th 人 Sage (& ) named Asita was the court priest (purohita) o f Suddhodana^ 
er’ Sipahanu. He acted as tcachcr of arts (sippacariya) for Suddhodana before 

炫 accession，after which time he became court priest (Pj., p. 479). The legend o f



Asila prophesying the Buddha’s future when he was born at Kapilavatthu: Sn 
IE, Jdtaka, vol. 1，p. 54，1. 32; Gnoli, Sanghabhedavastu, part 1，pp. 49-57; Buddha
carita, I，54; P̂ -nai-yehp’o-seng-shih，fascs. 2, 3 (T. 24:108a -1 Ob); Ch}an̂  a-han-ching 
fasc. 1: Ta-pen-ching [T. l:4c-5a); Km-cĥ u-hsien-tsai-yin-kuo-ching, fasc. 1 {T. 3:627a- 
28a); T̂ ai-tzu juei-ying fien-chyi-ching, fasc. 1 (T. 3:473c-74a); Hsvu-hsing-pen-ch3i- 
ching, fasc. 1 (T. 3:463c-65a); Fang-kuang ta-chuang-yen-ching, fasc. 3 (T. 3:556b-c)- 
Fo-pen-hsing-chi-ching, fasc. 9 (T，3:693c-98b); F'u-yao-ching, fasc. 2 {T. 3:496a-b).

Artistic expressions of the legend includc: “八sita’s prophecy，” second-third 
cenlury，from Gandhara, Lahore Museum (Koezuka, Bijutsu ni miru Shakuson no 
shdgai, pL 10); sccond century, from Amaravati, British Museum {WOB, pi. 11-29); 
sccond third ccntury，from Naograrn, Lahore Museum (Namikawa, Gandara, pi. 
142); Borobudur, relief {Ujitani, Yomigaeru BorobudUru, p. 32); third century, from 
Nagaijunakonda {WOB, pi. 11-30; Jsagarj., pi. XVII); eleventh century, Ananda 
Temple in Pagan, Myanmar {WOB, pi. IT-31); third century, from Nagaijunakonda 
{WOB pi. 11-32; Nagarj., pL XXV, p. 160); from Peshawar {Sehrai Peshawar, pi. 13).

175. Sn” 679. “Thirty Deities55: the group of the thirty deities (lidisa-gana). 
Buddhaghosa notes that this refers to the Thirty-three Deities (lidisagana = 
Jdvatimsa; p. 484). In a note in his translation of the JKgha-Mkdya，T. W. Rhys 
Davids translates Tavatimsa as “the gods in the heaven of lhe Great Thirty- 
Three” (Dialogues of the Buddha，part 2，4th ed., vol. 3 of Sacred Books of the 
Buddhists [London: Pali Text Society, 1959J, 103, 104，note 2). In the Mahapari- 
niwdna-sutra (p. 190) it says tridase pralisthita, which the Chinese version [P'i-nai-yeh 
tsa-shih, fasc. 36 \T. 24:387aJ) translates as San-shih-san-fien (~t十三天；“Thirty- 
three deities”). Most Chinese translations of Buddhist scriptures give either San- 
shih-san-L3ien or Tao-li-lHen (忉利天；a phonctic translation of Tavatimsa). Later 
Abhidhamma commentaries indicated that a total of thirty-three deities lived on 
the summit of Mount Sumeru, in the second heaven of the realm of desire; they 
comprised Indra (the most powerful deity in the Rg Veda) and eight deities in 
cach of tlie directions. See AN, vol, 3, p. 339; Sv” vol. 1，p. 310; Mahdvastu, vol. 1， 
p. 262.

176. .V  680, 681.
177. Sn” 682. “Qjuickly”： khippa. Other recensions have the adverbial font) 

khippamy and this is how I interpret it.
178. “In the grove of the sages” {Isivhaye vane) refers to Samath on the outskirts 

of Baranasi. Today it is grassy, but at the time it must have been wooded and 
therefore callcd vana (grove). “Turn the wheel [of the Dharma]，，refers to the 
Buddha’s preaching activities.

179. Sn” 683-87. “Ovcrwhdming rapture welled up”； alattha pUim =
labhi{Fj.y p. 487). .

180. Sn” 688. A parasol is the symbol of regal authority. Buddhaghosa (-0-? P* 
487) glosses ii “divine white parasol” (dibbasetacchatta). “Fluttered up and down . 
mlipatanti ti sariram mjamdna, patanuppatanam karonti (Pj.t p. 487).



181 Asita means “black,” as does Kanha. Sri, the Sanskrit form of Hindi siri, is 
the usual honorific title employed in India. The equivalent of the Sanskrit form, 
as in Srikrsna, is often used even today. Asitavfiayassd (v. 686): ti Asilanamassa dutiyena 
rtamena Kanhadâ alussa isino. • •. KarJiasirivhyaho (v. 689): ti kanhasaddena ca siri-saddma 

ĥayamdnoy tarn kim Sirikanho ti pi avhayanti, amantenti, alapan̂  ti vuttam holi {巧” p. 
487) “Matted locks” (jati) is regularly translated into Chinese as lo-chi (螺髻) or 

(媒髮)，“spiral hair，” bccause this style of hair tied in a tuft looks like the pro
tuberance of a spiral shell. Such hair can be seen on Indian ascctics even today.

jg2. “He，the one • • . mantras”； so lakkhanamantapdragu ti lakkhananan ca veddnan 
capdragalo (巧.，ad v. 690). The chief task of the Brahmins of the time would have 
been the ability to prophesy according to distinctive marks and the mastery of 

the Vedas.
183. “Which is supremely purified” is equal in meaning to nirvana. The 

expression is used because everything included in nirvana is absolutely purified.
184. “Holy life” refers to lhe Buddha’s teachings (brahmacariyam li sasanam \Pj,f 

p. 489]). This means that his teachings are actual practice.
185. Sn.. 689-97. “Holy man”： ladin. For my reasoning behind this interpreta

tion, see my Vedanta tetsiigaku no hallen (The development of Vedanta philosophy; 
Tokyo: Iwanami Shoten, 1955), 500, 501. Earlyjainism employed tain.

186. For the cakkavattin and the thirty-two signs, see Dj\\ no. 3, Ambattha-suttanta,
I, 5 (vol. 1，pp. 88-89). ^

187. It already appears in the Ssu-fen-lii (T. 22:779b-c).
188. Sn” 698. “Realm of the supreme sages”： moneyyasettha — fidnuttama = 

maggananaj the highest of pure practiccs.
189. Sn” 699, 700.
190. ITic oldest of the prose versions of the birth legend is the Acchariyabbhuta- 

dhamma-sutta {MN, no. 123，vol. 3, pp. 118-24). For a detailed examination of 
this point, see Windisch, Buddha3s Geburt, pp. 103-43.

191. Mahdpaddna-suttania, DN, no. 14,1, 29 (vol. 2，p. 15).
192. Verses similar to this one exist only in Chinese translations of works 

composed at a later period; they have not been found in Sanskrit or Pali texts. 
For example, see Ch，ang a-han-ching, fasc. 1: Ta-pen-ching (T. 1:4c); Fo-pen-hsing-chi- 
ĉ TtSy fasc. 8 [T. 3:687b); PH-nai-yeh tsa-shih, fasc. 20 (T. 24:298a); Ta-Vang hsi-yii-

fasc. 6(7： 51:902a).
193. Bfhad. Up” III，6，1，cf. Brhad, Up” Hi, 7，2; Brhad. Up., III，9，27; Chand. 

V，12, 2, cf. Chand. Up” I, 3，26. Under their influcncc, Buddhism also
threatened that the head would split (Sn.t 1025, 1026; Dhp., 12), Also, “the head 
^  break into seven fragments,’ (&¥, “Sagathavagga，” II，1，9, 6; vol. I，p. 50). 

f  refer to notes in my Japanese translation of the Suttanipata {Budda no kotoba 
e words of the Buddha; Tokyo: Iwanami Shoten, 1984], 415-17).
^Ja tu ka , vol. 1，pp. 54-55.
195. Silken”： The original text says dû ya，which I interpret as dusya. This sec:-



tion corresponds to a passage in the seventh fascicle of the Fo-pen-hsing-chi-ching 
{T. 3:685bff.), though there arc considerable differences in the content. The 
Mahdvastu version is easier to understand.

196. Mahdvastu, vol. 2，pp. 18 19.
197. Mahdvastu, vol. 2, p. 20.
198. Mahdvastu, vol. 2, p. 22.
199. Fo-pen-hsing-chi'diingy fasc. 8 (7*. 3:687b).
200. Mahdvastu，vol. 2, p. 23»
201. “Right side”： in Chinese translation yu-hsieh (右脇；“right side”)； in the 

original, parsvat (“side”). Considering generally accepted ideas among Indians, 
however, without doubt we can translate il as “right side.”

202. Translated into Chinese as kuan-ling (灌頂；“sprinking water on the head 
[in consccrationj).’，

203. T̂̂ ien-tẑ ：天

204. The expression arthah sidkyati, meaning “to achieve one’s purpose,” is 
very common.

205. “Hsi-t’o t’ai-tzu”:悉陀人子.
206. Jdtaka, vol. 1, pp. 55-56.
207. Jdtaka, p. 57.

C h apter  2 : Y o u th

1. For example, the Buddhacarita and the Mdanakatha. For accounts of the 
Buddha’s childhood and youth, see the various Chinese translations of Buddha 
lives in the bibliography of this book and the Jalakay vol. 1，pp. 54 f. Frequently 
quoted is Henry Clarke Warrcn̂ s translation of the appropriate section in the 
latter, Buddhism in Translations (Cambridge: Harvard University Press, 1915), 48-56. 
Other materials for reference include Raniero Gnoli, cd., The Gilgit Manuscript of 
the Sanghabhedavastu, part 1 (Rome: IsMEO, 1977)，pp. 57-61; Salomon Lefinann， 
cd., Lalitauistara: Leben und Uhre des Qakya-Buddha (Halle a S.: Buchhandlung des 
Waisenhauses, 1902 8), VIIIf.; PH-nai-yeh p}o-seng-shih, fasc. 3 (T. 24:11 Ob-1 lc)； 
Kuo-ch，iirhsien-tsai-jin-kuo-ching，fasc. 1 {T. 3:627c-28a); Fo-pen-hsing-chi-ching, fasc.
11 (T. 3:703b-5b); Fang-kuang ta-chuan̂ -yen-ching, fasc. 4 (T. 3:559a-60b); P，u)ao- 
chirtg, fasc. 3 {T 3:498a-99a).

2. Mdanakatha [Jatakâ  vol. 1，pp. 49, 52); Buddhacarita, II, 18. ‘"When seven 
days had passed since the prince was bom, his mother’s life ended” {Kuo-ch u 
hsien-tsai-yin-kuo-ching, fasc. 1 [T. 3:627cJ),

3. Buddhacarita, II, 19. “Then the younger sister of the mother, Mahapajapati, 
nursed lhe princc, like his own mother, with no difference at all” {Kuo-ch H-hsien 
tsai-yin-Jcuo-ching, fa.se. 1 [7. 3:627cj). Mahapajapati: Mahd is part of the nanie



’tself, not ail honorific title. Similarly, the element acarya in the name Sankaracarya 
|^0t an honorific title but part of the name.

4 Tseng-i a-han-ching, fasc. 50 (T. 2:821-22); Ta-ai-tao pan-ni-yiian-ching (T, 
2*867-69)； Fo-mu pan-ni-yuan-ching {T. 2:869-70).

5. Jdtaka, vol. l，p. 57.
^.Jataka, vol. l，p. 57.
I. Jdtaka, vol. 1，pp. 59-60.
Q. Jataka, vol. 1，pp. 57-58.
9 Ik§vaku dynasty, third centuiy, from Nagaijunakonda (Koichi Machida, 

ed Ĵ yuden bijutsukan [National Museum, New Delhi], vol. 5 of Sekai no bijutsukan 
[Museums of the world; Tokyo: Kodansha, 1978]，p. 161，no. 52).

10. Legends conccming the prince’s education: Gnoli, Sanghabhedavastû  part
1, p. 57; Buddhacarila, 11，18-19; P，u-yao-ching，fasc. 2 (T. 3:495a b); Kuo-ch，ii-hsien- 
tsai-yin-kao-ching, fasc. 1 (T. 3:627c-28a); Fang-kuang ta-chuang-yen-ching, fasc. 3 (T. 
3: 556a-b); Fo-suo-hsing-tsan, fasc. 1 (T. 4:4b); Vai-tzu juei-ying pen-ch H-ching, fasc. 1 
{T 3:474b-<).

II. T̂ ai-tzu juei-ying pen-ch3i-ching, fasc. 1 (T. 3:474b-c); Kuo-ch'ii-hsien-tsai-yin- 
kuo-ching, fasc. 1 (T. 3:627c),

12. Î efinann, Lalitavistarâ  pp. 124-26. Dharmarak§a，s 308 C.E. Chinese trans
lation of this, Fu-yao-chin ,̂ fasc. 3 (T. 3:498a), translates Vtsvamiira as hsuan-yu (選 

友；“chosen friend，，）and lipisdld as shu-t'an̂  (書堂；“writing hall”). The Fo-pen-hsing- 
chi-cking, fasc. 11 (T. 3:703b), translates the latter as hsiieh-t̂ ang (学堂；“hall of 
learning”). The Fang-kuang ta-chuang-yen-chinĝ  fasc. 4 {T. 3:559), callcd Visvamitra 
po-shih (博上；“learned person”）and the school hsiieh-l，ang.

13. Hsiu-hsing-pen-ch'i-chirig {T. 3:465b).
14. Pa-t̂ -lo-ni:跋陀羅尼（7： 3:628a).
15. Going to school: fourth century, from Gandhara. Victoria and Albert 

Museum, London [WOB, pi. 11-36); second-fourth century, from Gandhara. 
Peshawar Museum (WOB, pi. 11-37); eighth century, Borobudur [WOB, pi. 11-38; 
Yfiken Ujitani, Tomigaeru Borobuduru [Nagoya: Ajia Bunka Koryu Scnta, 1987], p. 
85); from Peshawar (Sehrai Peshawar, pi. 14，15).

16.1 akashi Koezuka, Bijutsu ni miru Shakuson no shogai (Sakyamuni in the fine 
arts; Tokyo: Heibonsha, 1979], no. 13.

17. Fo-pen-hsing-chi-ching, fasc. 11 (T. 3:704a).
18. Descriptions relating to his meditation experiences when young: Fang-
琢 ta-chuang-yen-chinĝ  fasc. 4 (T. 3:560b); Kuo-cĥ u-hsien-Lm-yin-kuo-ching, fasc. 2

)* 3.629a-b); Fo-pen-hsing-chi-chinĝ  fasc. 12 (T. 3:705b-7a); P̂ -yao-ching, fasc. 3 
(厂 3:499â c). "

Mahdsaccaka-sulta, no. 36 (vol. 1，p. 246).
^Jdtaka, vol. l，p. 58.

21. AN, III, 38 (vol. I, p. 145). Chung a-han-chinĝ  fasc. 29 (117): Jou-juan-ching



{T. l:607c-0a); Tseng-i a-han-ching, fasc. 12 (7: 2:608). The Pali version docs not 
mention where the words were spoken. A similar story is told of the life of 
Vipassin Buddha {DN, no. 14，Mahapaddna-suttanta [vol. 2, p. 21]).

22. Atisitvdy derived from atisarati, “to overlook, ignore” (V. "lreubner, Dines
Andersen, Helmer Smith, ancl Hans Hendriksen, A Critical Pali Dictionaiŷ  vol. 1 
| Copenhagen: The Royal Danish Academy of Sciences and letters, 1924-481 
p. 91). . 5

23. AN, ITT, 38 (vol. 1，pp. 143-46). The Chinese translation uses the expres
sions lao-fa (老法；“law of. old agc，，)，ping-fa (病法；“law of sickness，，)，and ssu-fa (死 
法；“law of death”)，which we can interpret as uTt is my fate lhat I am also des
tined to grow old, to fall ill, to die, and 1 cannot escape that fate.”

24./ikvoL l,pp. 146-47.
25. Culadukkhakkhandlui-mtta, MN, no. 14 (vol. 1, p. 92)’
26. Culadukkhakkhandha'sutlaj A1Y, no. 14 (vol. 1. p. 92). Chung a-han-ching, fasc» 

25 (100): ru-ying-ching {T. 1:586 88).
27. Chung a-han-ching, fasc. 29 (117): Jou-juan-ching (T. l:607c-8a).
28. Tseng-i a-han-ching, fasc. 12 (T 2:608b-c).
29. Wu-fen-lii, fasc. 15 (T. 22:101b 2a). This text tells of the prince setting out 

from the eastern, southern, and western gates, but not from the northern. It only 
says that “he turned his chariot around and returned” (7*. 22:101c). See also Fu- 
yao-ching, fasc. 3 [T. 3:502c-3a); Fo-pen-hsing-chi-ching, fasc. 14 (7*. 3:719c-25b).

30. The Ariyapariyesana-sutta {MJ\\ no. 26 [vol. 1, pp. 160 75]) telLs, in the form 
of a discourse given by the Buddha to his followers, of his reflections up until the 
time of his renunciation, his practice under Alara Kalama and Uddaka Rama- 
putta, his meditation and enlightenment at Uruvela, what led to his decision to 
prcach the Law, and his first discourse at Dccr Park. See also the Chinese ver
sion, Chung a-han-ching, fasc. 56 (204): Lo-mo-ching (T. 1:775-78).

31. Ariyapariyesana-sutta, MNy no. 26 (vol. 1，p. 163). Chung a-han-chinĝ  fasc. 56 
(204) (7~. l:776a-b). A similar reflection occurs in the Culadukkhakkhandha-sutta, 
AtK no. 14 (vol. 1, p. 91), and Chung a-han-ching, fasc. 25 (100): ICu-yin-cking [T,
1:586b ff.) 、

32. RK no. 14，Alahdpaddna-suttanta (vol. 2, pp. 21 -22)，
33. Buddhacarita, III，26 62. The earliest reference to this episode in the Pali 

texts is in the Vimanavallhu 81. (H. Oldenberg, Buddha: Sein Leben, seine Lehre, seine 
Gemeinde |Berlin: W. Hertz, 1881], p. 114.)

34. Jdtaka, vol. 1，pp. 58-59.
Zb, Jataka, vol. 1，p. 59.
36. For example, Hsiu-hsing-pen-chH-chinĝ  fasc. 2 (T. 3:466b- 67c), etc.
37. Legends concerning “The Excursion from the Four Gates”： DN, no. 14， 

Mahapaddna-suttanla, II，3 (vol. 2, p. 23); Jdtaka, vol. 1，p. 58,1. 31; Gnoli, Sangha 
bhedavaslUy part 1，pp. 65—75; Buddhacarita, H I, 26 65; Wu-fen-lii, fasc. 15 ( • 
22:101t>-2a); Fi-nai-yeh p ’u'seng-shih, fasc. 3 (T. 24:112c:-14a); H s iu -h n n g -p e n -c h  t-



々蝴  fasc. 2 (T. 3:466b-67c); Tai-tzu juei-ying pen-ch ̂ i-ching, fasc. 1 {T. 3:474b- 
75a). Kuo-ch'u-lisim-tsai-yin-kuo-ching, fasc. 2 (T. 3:629c 30b); Fo-pen-hsing-chi-ching, 
fasc，14 [T. 3：719c-20c); Fang-kuang ta-chuang-yen-ching, fasc. 5 (T. 3:570a-c); Pu- 
yao-cfdng, fasc. 3 {T. 3:502c Sc); Fo-suo-hsing-tsan, fasc. 1 (T： 4:5c 6c).

38. From Sanci vol. 2，pi. 9); sixth century, from Ajanta (VVOB, pi. 44); 
“Seeing the old man”： eighth century, from Borobudur {WOB, pi. 11-45; Ujitani, 
Tomigaeru Borobuduru, p. 94); “Seeing the sick man”： eighth century, from 
Borobudur {WOB} pi. 11-4*6; Ujitani, Tomigaeru Borobuduru, p. 95); “Seeing the 
corpse”： eighth century，from Borobudur (WOB, pi. 11-47; Ujitani, Tomigaeru 
Borobuduru, p. 95); “Seeing tlie bhiWuT: eighth ccntury, from Borobudur {WOB, 
pi. D-48; Ujitani, Tomigaeru Borobuduru, p. 96); “The prince’s excursion”： (Daijo 
Tokiwa and ladashi Sekino, Chugoku Bunka ShiseJd [Historical sites of Chinese 
culture], vol. 1 [Kyoto: Hozokan, 1975J, p. 3).

39. “The newly married couple observing birth, old age, sickness, and death 
in the human being”： from Peshawar [Sehrai Peshawar, pi. 21).

40. Gnoli, Sanghabhedavastu, part 1, pp. 75-76; P，i-nai)eh p’o-seng-shih, fasc. 3 
[T. 24:114a). The subjcct in Buddhist art: latter half of sccond ccntury, from 
Sahri Bahlol, Peshawar Museum (Osamu Takata, Butsuzo no kigen [Origin of 
Buddhist images; Tokyo: Iwanami Shoten, 1967], pi. 41); third-fourth century, 
from Gandhara, Peshawar Museum {WOB, pi. 33; Sehrai Peshawar, no. 20)； 
eleventh century, Ananda Temple, Pagan, Myanmar {WOB, pi. 34，35; Kcngo 
T6，Tonko e no michi [The way to Tun-huang; Tokyo: Nihon Hoso Shuppan 
Kyokai, 1978], p. 96; Hajime Nakamura, Yasuaki Nara, and Ryojun Sato, Budda 
no sekai [Tokyo: Gakushu Kenkyusha, 1980 丨，p. 472); “Watching the farm laborers 
under the tree5*: Borobudur (Ujitani，Tomigaeru Borobuduru, p. 86).

41. T9ai-tzu juei-yim pen-cĥ i-chhw, fasc. 1 [T. 3:475a): Kuo-ch}u-hsien-tsai-yin-kuo- 
ching3 fasc. 2 (T 3:629b).

2̂, Jatakâ  vol. 1, p. 58.
43. Chizen Akanuma, Indo Bukkyd koyu meishi jiten (Dictionary of Indian 

Buddhist proper names; Kyoto: Hozokan, 1967), pp. 781- 82. Tasodhara means 
*lady who preserves honor” or “lady of honor.” The Chinese transliterates it as 
Ych-shu-t'o-lo (耶输陀羅).The name Yasodhara is also recorded in Gnoli, Sangha- 
bhedavastu, pan l,pp. 82f.

44. Oldenbcrg, Buddha, p. 119.
4 5 -机  vol. i, p. 25.

Akanuma, Indo Bukkyo koyu meishi jilen, p. 84.
47. P. L. Vaidya, cd., Lalitavistarâ  Buddhist Sanskrit Texts, vol. 1 (Darbhanga:
，ila Institute, 1958), pp. 100-6; R. Mitra, ed., Lalila Vistara, or. Memoirs of the 

185̂  ° '^ ^ a Su油a, Bibliotheca Indica 15 (Calcutta: Asiatic Society of Bengal,
77), pp. 162f.; Lcfinann，Lalitavistara, pp. I42f. Hermann Bcckh says that 

gives Yasovad {Der Buddhismus, vol. 1 [Berlin: Sammlung Goschcn, 
]，p. 82.) Buddhacarita, II，46. “At that time a Sakya, Dandapani, had an



infant girl. Her name was Ya*sodhara. [Her] figure was seemly, a rare fpersonl in 
the world” (P，i-nai-jehp9o-seng-shih, fasc. 3 | T. 24:111c]).

48. In the Hsiu-hsing-pen-chH-ching, fasc. 1 {T. 3:465b), Ch’iu-i (裘夷 )； P̂ai-tzu 

juei-ying pen-checking, fasc. 1 (T. 3:472c 73a), Ch，u-i (醫央; Gopi? Gopika?); P3U- 
yao-ching, fasc. 3 (T. 3:502a), Chu-i (俱夷) .This legend was widely known in 
Japan. In Murasaki Shikibu’s Genji monogalari (Talc of the Genji), fasc. 4, is the 
phrase, “(T| wish that 1 had the insight of Princc Kui [Ch., Ch，u-i]，who instinc
tively knew the iruth about his birth.” Tokuhei Yamagishi commented on this as 
follows:

Prince Kui was Sakyamunrs legitimate son, known as Rahula. He was so 
called because his mother’s name was Kui [Gopi]. The Genchusaihisko [a 
commentary on the Genji monogalari, originally compiled in the thirteenth 
ccntury by Minamoto no Chikayuki] says: uRahula was the son of Kui.” 
Kui was Siddhariha's principal wife. Chapter five of thejikkinsho [the ihir- 
teenth-ccntury collection of talcs with moral lessons for the young], in the 
part conccming Emperor Aiiko [r. 453-56], says: “The Tathagata Sakya- 
muni married Kui [Gopl], and did not lessen his aspiration for enlighten- 
mem.” . . .  All Blue-Covered manuscripts, including Yoshida and Hokuni 
manuscripts, besides the source book [for Yamagishi,s edition, i.e., the 
Sanjonishi manuscriptl, give Prince Zcngyo, but Emperor Gk>yozci and 
Kujo manuscripts add [kana beside Chinese characters] which read “Kui.”
I  hc identity of “Zcngy6” is not clear, but it could refer Lo Subhadra, that 
is, Zenken [Ch., Shan-chien] (Genji monogatari, edited and annotated by 
Tokuhei Yamagishi, vol. 17 of Mhon koten bungaku taikei [Tokyo: Iwanami 
Shoten, 1962], p. 497, additional n. 265).

However, the sutras referred to above all say that Subhadra was the father of 
Gopi.

49. G. 1). Malalasekera, ed.，Dictionary of Pali Proper Names (London: Luzac & 
Co., 1960), vol. 2, pp. 741̂ 14. References Lo her are all gathered under the 
entry “K^hulamat汪

50. “At that time the Bodhisatta had three wives. Migaja, Gopika, and 
Yasodhara. Yasodhara was the principal [wife]. Rach of the three wives had 
20,000 female attendants" [Pyi-nai-yeli p̂o-seng-shih, fasc. 3 [7~. 24:114b]). See 
Akanuma, Indo Bukho koyu meishijiten, p. 423.

51. “When the princc had reached seventeen, the king furnished [him] with a 
consort” (rPai-tzu juei-ying pm-ch，i-ching，fasc. 1 [7". 3:475a]). The Chinese charac
ter wei (為）should here be read as the dative. This character can be interpreted 
as ua cause de ccla, pour cettc raison” (Stanislas Julien, Syntax notwelle de la 
chinoise, vol. 1 [Paris: Librairc dc Maisonneuve, 1869]，p. 120.)

52. Ivegends regarding Lhe selection o f a bride: Jataka, vo l. 1，p* 38, 1* ’
Gnoli, Sanghabhedavastu, part 1，pp. 62，64，78. Reports that Sakyamuni had a 
number of wives: P'i-nai-yeh p̂ o-sertg-shih, fasc. 3 (T. 24:11 lc—12c); Fo-pen-hsing~c



fasc. 12 {T. 3:707a 8c); Fang-kuang ta-chuang-yen-ching, fasc. 4 (T, 3:561 a-b); 
p̂ -yao-ching, fasc. 3 (7*. 3:500a-c). Refer also to note 1 in this chapter.

Legends about the marriage: Gnoli, Sangkabhedavastu, part 1，pp. 62，64，78; 
Buddhacarita, II, 26 33; Pyi-nai-yeh p，o-seng-shih，fasc. 3 [丁. 24:11 lc-12c, 114b); Fo- 
pen-hsing-chi-ching, fasc. 13 (T  3:712c); Fang-kuang ta-chuang-yen-ching, fasc. 4 (7". 
3.564c ~65a); P，u:yao-ching，fasc. 3 (T. 3:502a); Kuo-ch3ii-hsim-tsai-yin-kuo-ching9 fasc.
2 (j; 3：629b); Hsiu-hsing-pen-chH-ching, fasc. 1 {T, 3:463b-c).

Artistic representations of the betrothal: from Peshawar (Sehrai Peshawar, pi. 
18); second-third century, from Gandhara, Lahore Museum (Koezuka, Bijutsu ni 
m̂ru shakuson no shogai, pi. 18, 20). Marriage to Yasodhara: second-third ccntury, 
from Gandliara, National Museum of Pakistan, Karachi (Koezuka, Bijutsu ni mint 
shakuson no shogai pi. 19). Dcpiction of the wedding ceremony between the 
Bodhisatta and Yasodhara with the hands of the couple joined and held over a 
flame. Water pitchers are beside the fire: from Gandhara (WOB, pi. 11-40). The 
wedding cercmony: Sehrai Peshawar, no. 19; also shown at Borobudur (eighth cen
tury). Brahmins anointing with water {WOBy pi. 41). The bride accompanied by 
the court priest meeting the prince: Peshawar Museum [Sehrai Peshawar, no. 18; 
Ujitani, Tomigaeru Borobuduru, pp. 87 88, 91).

53. PH-nai-yeh p3o-seng-shih} fasc. 10 (T. 24:149b-150a).
54. Jdtaka, vol. 1，p. 60，1. 20; Gnoli, Sanghabhedavastu, part 2，pp. 30-32; Fo- 

suo-hsing-tsan, fasc. 1 (T. 4:5a).
55. Rahulajato, bandhanam jaiam ti (Jdtaka, vol. 1, p. 60).
56. Buddkacarila J l  6̂.
57. Sn” 465, 498.

Jdtaka, vol. 1，p. 60.
Jdtaka, vol. 1, p. 58.

60. Legends relating to the archcry competition: Jalakay vol. 1，p. 58，1. 24; 
Gnoli，Sanghabhedavastu, part 1，pp. 62-64; P̂ -nai-yeh p，o-seng-shih, fasc. 3 (T. 24: 
112b); Fang-kuang ta-chuang-yen-chinĝ  fasc. 4 (7". 3:564b); Kuo-cĥ-hsien-tsai-yin-kuo- 
咖呢，fasc. 2 (7. 3:628c-29a); T̂ ai-lzu juei-jingpen-ch’i-chinĝ  fasc. 1 (T. 3:474b); Fo- 
pen-hsing-chi-ching, fasc. 13 (7： 3:710b 1 la); Fu-yao-ching, fasc. 3 (T. 3:501c-2a).

The archcry competition in art: eighth ccntury, Borobudur (WOB, pi. 11-39); 
from Peshawar (Ujitani, Tomigaeru Borobuduru, p. 91; Sehrai Peshawar, no. 16; l  o, 

e no p. 97). Suddhodana greeting Lhe victorious Prince Siddhattha: 
rom Peshawar (Sehrai Peshawar, no. 17).

61- The legend of tlie wrestling match: PH-nai-yeh p'o-seng-shih, fasc. 3 (T.
• 111b); Fo-pen-hsing-chi-ching，fasc. 13 (T. 3:71 lc-12a); Fang-kuang ia-chuang-yen-

C. he. 4 (T. 3:564a b); P̂u-yao-ching, fasc. 3 (丁‘ 3:501c). The wrestling match 
m 奶 .Nakamura et al” Budda no sekai, p. 472.
57. />，. °f subduing the elephant: Gnoli, Sanghabhedavastu, part 1, p.
3-719̂ nâ ê ^y°~sengshih, fasc. 3 (T. 24:11 la b); Fo-pen-hsing-chi-ching, fasc. 13 (T. 

a-b); Kuo-cĥU'hsun-tsai-yin-kuo-chingy fasc. 2 (T. 3:628b c); T̂ ai-tzu juei-ying



pen-ch'i-ching, fasc. 1 (T. 3:474b); Hsiu-hsing-pen-ch Aching, fasc. 1 (T, 3:465c); fang, 
kuang la-chuang-ym-ching, fasc. 4 (T. 3:562b-c); P'u-yao-ching, fasc. 3 (T! 3:501a).

63. Wu-fen-Ui, fasc. 15 (T： 22:102a). ‘ •
64. Jataka, vol. 1, p. 61.
65. Legends relating to the slovenly attitudes of lhe sleeping women: Jdtaka

vol. 1, p, 61,1. 13; Gnoli, Sanghabhedavastu, part 1，pp. 81-82; Laiitamslara, p. 251. 
Mahdvastu, vol. 2，p. 159; Buddhacarita, V，44-65; PJi-nai-yeh p'o-seng-shih} fasc. 4 (7~. 
24:115a-c); Hsiu-hsing-pen-ch Aching, fasc. 2 {T. 3:467b-c); rFai-tzu juei-yingpen-chyi~ 
ching, fasc. 1 (T. 3:474c-75c); Kuo-chyu-!uien-Lsai-yin-kuo-ching} fasc. 2 (T. 3:632a-c); 
Fo-pen-hsing-chi-ching, fasc. 16 (T. 3:728c 29b); Fang-kuang ta-chuang-yen-ching, fasc.
6 (T. 3:573b—74a); P’u-yao-chingj fasc. 4 (7~. 3:504c 5a); Fo-suo-hsing-tsan̂  fasc. 1 
(7： 4:6c-7b). 1 ' *

The pleasures of the palacc in art: sccond century , from Gandhara, National 
Museum of Pakistan, Karachi (Koezuka, BijuLsu ni miru Shakuson no shdgai，pi. 21). 
Entertainmeni at the palace the night before ihe renunciation, the sleeping court 
women: first half of third century, from JamTiid, National Museum of Pakistan, 
Karachi (Takala，Butsuzo no kigen, pi. 30); Kusana dynasty, from Gandhara, 
National Museum of Pakistan，Karachi (Chikyo Yamamoto，Bukkpd bijutsu no genryu 
[The roots of Buddhist art; Tokyo: Tokyo Bijutsu, 1981], pi. 66); third century, 
Nagarjunakonda (WOB, pi. 43; Mario Bussagli and Calcmbus Sivaramamurti， 
5000 Years of the Art of India [New York: Harry N. Abrams, 1971], pi. 119); 
Amaravati {WOB. pi. 49); eighth ccntury, Borobudur, showing three palaces 
{WOB, pi, 42; Koezuka, Bijutsu ni miru Shakuson no shdgai, pi. 22 et seq.).

66. The significance ol* the Buddha’s renunciation in terms of modem exis- 
Lential philosophy is discussed by Yoshinori Takeuchi in “Budda no shutsudo*1 
(BuddhaJs renunciation of the secular world), Tetsugaku kikan, no. 4 (1947): 94-
124. Takcuchi discusses the Buddha’s search for the Way from the viewpoint of 
comparative religions in uGudo jidai no Budda” (The Buddha when seeking the 
Way), Tetsugaku kenbu 34, no. 2 (1950): 1 17 and 37, no. 10 (1955): 1-17.

67. Chunff a-han-ching, fasc. 56 (204): Lo-mo-ching (T. 1:776b). Sec also the verse 
quoted below in the text.

68. The following scripturcs state that Gotama renounced the world at the 
age of nineteen: Hsiu-hsing-pen-chyi-chingy fasc. 2 (7~. 3:467c); T̂ ai-tzu juei-yingpen- 
chH-ching，fasc. 1 (7: 3:475b); Kuo-ch'u-hsien̂ sai-yin-kuo-ching, fasc. 2 {T. 3:632b), 
Ta-chih-tu-lun, fasc. 3 (7". 25:80c). Those thal favor the age of twenty-nine are dis
cussed in Chizen Akanuma, Shakuson (Sakyamuni; Kyoto: Hozokan? 1934)，p. 
205 et seq. Following are citations on this issue.

Indie sources: “When I was twenty-nine，Subhadda, I left home to seek the 
good. Now more than fifty years have passed, Subhadda, since I renounced e 
world” {Mahdparinibbdna-suitanta. V，27). The Sanskrit text is identical:

ckonalrirnso vayasa Subhadra



yat pravrajarn kim kusalarn gavcsi/ 
pancasad varsani samadhikani 
yatascaham pravrajitah Subhadra//

(Mahaparinirvana-sutra, 40, 29; Ernst Waldschmidt, cd., Das Mafidparinirvanasulra 

[Berlin: Akaderaie-Verlag, 1(J50~51J，p. 376).
Chinese sources: “In the past 1 left home, and [after] twelve years I attained 

the Way and achieved buddhahood. I began preaching and teaching the Law, 
and fifty years have passed sincc I abandoned my home” {Pan-ni-yiian-ching, fasc. 
1 [T. 1:187c]). The passage from this Chinese translation of the Mahdparinibbdna- 
成 細 la indicates, however, that Gotama would have left home at nineteen, since 
he died at eighty. “Forty-nine years have passed since I began converting and 
teaching” {Fo-pan-ni-yiian-ching, fasc. 1 [7̂  1:171cJ). “When I was twenty-nine T 
renounced the world and sought the Way of good, Subhadda. Fifty years have 
passed sincc 1 attained buddhahood5' (Ch yang a-han-ching, fasc. 4: Yu-hsing-ching「7", 
|：25b|). “When I was Lweniy-nine I renounced the world to seek that which was 
good. And for fifty-odd years I undertook the practice of discipline, meditation, and 
wisdom, pursuing only the right principle without having my mind distracted” 
(Pfi-nai-yeh tsa-shih，fasc. 38 [T. 24:396cJ). “Thereupon at twenty-nine I aban
doned my throne and lefl the palacc. For six years T undertook ascetic practicc, 
and then 1 attained perfect enlightenment̂  {PH-nai-yeh Lm-shUt, fasc. 20 [7". 
24:299a]). “When I was twenty-nine I renounced the world and learned the 
Way. At thirty-six, under the bodhi tree, I contemplated the ultimate basis of the 
Noble Eightfold Path and attained perfect and complete enlightenment” {Ta- 
pan-nieh-p'an-ching, fasc. 2 \T. 1:204a]). The assumption inherent here thal 
Gotama practiced austenLies for seven years agrees with tlie “seven years of aus- 
teritics，，of ancient gdthas in the Pali canon. Comparatively ancient scriptures say 
that the Buddha renounced the world at twenty-nine: “At the prime age of twenty- 
nine • • • P], with a perfect mind，abandoned home, [entered] homelcssncss, and 
studied the Way” (Chung a-han-ching，fasc. 56 (204): Lo-mo-dnng『7! 1:776b]). 
rWhcn the crown princc was twenty-nine, he firmly determined to renounce lhe 
w?rld and study the Way. On the very day [he] renounced the world, [he] at
tained buddhahood that same evening” (Tseng-i a-han-ching, fasc. 13 \T. 2:609c]). 
The assertion that Gotama attained buddhahood as soon as he renounced the 
world is worthy of note. This docs not reflect the idea of sudden enlightenment 
^  mĉ cates tlie ordinary practice at the lime of calling all who had renounced 

丨d t0 SeCk Way “buddha，” as seen in lhe such texts as the Isibhasiyaim. 
”e Buddha renounced the world aL twenty-nine and attained lhe Way at ihirty- 

B e {Fo-shou shih-erh-yu-ching, fasc. 4 \T. 4:146d7a]). The period between the 
U a s enunciation and enlightenment is also described in the Mahmaccaka- 

no. 36 [vol. 2，pp. 237-51]), of which there is no Chinese equivalent. 
e episode is known in the West especially through the Mdanakatha. Sec 

Buddhism in Translations, pp. 56-71 _



69. Ariyapariyesam-suttâ  Al/V, no. 26 (vol. 1，p. 163). Chung a-han-ching, fasc. 56 
(204): Ijo-mo-chmg (T. 1:776b). Cf. Maiiasaccaka-sutta, A/JV* no. 36 (vol. 1，p. 240) 
“At that lime, the Bodhisatta gradually grew in magnificence, endowed with vari
ous powers. In a quiet placc, he thought,

“When I observe the world, there is suffering everywhere. There is 
birth, there is old age, there is sickness, there is death, there is dying in 
this [world] and then rebirth in another. Because of the body, suffering 
is never-ending. How can such a life of suffering be exhausted?” At that 
time the Bodhisatta was in his youth. His hair was reddish blue, and his 
facial attributes were spccial. When he was in his prime, he did not have 
a desire for pleasure in his mind; his lather and mother lamented and 
cried, not wanting him to renounce the world and study ihe Way. But 
the Bodhisatta went against his parents5 [wishes] and cut off his own 
hair and beard, put on ihc robe [of a samana], and abandoned his home 
to enter into homclcssness {Ssu-fen-lii, fasc. 31 [T. 22:779c]).

70. Sonadanda-mttanla, DJV, no. 4 (vol. 1，p. 115). Ch，ang a-han-ching, fasc. 15 
(22): Chung-te-ching (T. 1:95a).

71. Kutadanta-suttanta, DM, no. 5 (vol. ]，pp. 131-32).
72. Legends of the renunciation arc found in Jataka, vol. 1，p. 61，1. 31; Gnoli, 

Sanghabhedavastu, part 1，pp. 84—91; Lalitauistara, p. 277; Mahdvastu，vol. 2，p. 141; 
Buddhacarita, V，65 87; Fi-nai-yeh p'o-seng-shih, fasc. 4 (7*. 24:115c-17b); Fartĝ  
kuang ta-chuartg-yen-ching, fasc. 6 [T. 3:574c 76a); P'u-yao-ching, fasc. 4 (T. 3:505b- 
6a); Fo-pen-hsing-chi-ching, fasc. 17 (7: 3:730b~33b); Fo-suo-hsing-tsanf fasc. 1 (T. 
4:9b 10c).

The renunciation in art: Leaving the city，the sleeping palace women: first 
half of third century, Gandhara, National Museum of Pakistan, Karachi (Takata, 
Butsuzo no kigen, pi. 30; Koezuka, Bijutsu ni miru Shakuson no shdgai, pi. 22)； third 
ccntury, from Nagaij unakonda (Terukazu Akiyama, ed., Gime Toyo Bijutsukan 
[Guimet Museum), vol. 14 of Sekai no bijutsukan [Museums of ihc world; Tokyo: 
Kodansha, 1968]. pi. 6); Amaravati {WOB3 pi. 11-49); third century, from Hadda 
(Akiyama, Gime Toyo Bijutsukan, pi. 56); eighth century, Borobudur, with three 
palaces shown (WOBy pi. 42; Ujitani, Yomigaeru Borobuduru, pp. 97-98). Life in the 
palace (upper panel), renunciation (lower panel): second century, from Jamrud, 
National Museum of Pakistan, Karachi (Banri Namikawa, Namikawa Baitn 
shashinshu— Gandara [Banri Namikawa’s photo collection: Gandhara; Tokyo: Iwa- 
nami Shoten, 1984], pi. 43). Birth, renunciation, leaving the palace: second-third 
century. Peshawar, National Museum of Pakistan, Karachi (Catalogue for the 
Exhibition of Gandhara Art of Pakistan, 1984, pL II-7). Life in the palacc，renun
ciation: sccond-third century, Jamrud, National Museum of Pakistan, Karac i 
(Catalogue for the Exhibition of Gandhara Art of Pakistan, 1984，pi. 11-8). Flight 
from llic  palacc: end o f first century B .C .E ., S a fic i, Stupa 1, east gateway, f ro f  
face (Takata，Butsuzo no kigen, pi. 11; IVOB, pi. 11-50); third ccntury, Amaravad,



Ti *tish Museum {WOB：, pi. 11-51; Osamu Takata and Teruo Ucno, Indo bijuLsu 
Qf India], vol. 1 (Tokyo: Nihon Kcizai Shimbunsha, 1965], pi. 169; 

vol 2，pi- B9, 91); third ccntury, Nagaijunakonda [WOB, pi. 11-52; Takata and 
Ueno, Indo bijutsu, vol. 2，pi. 335); third century, Gandhara, Indian Museum, 
Calcutta (WOB, pi. 11-53; Takata and Ueno, Indo bijutm, vol. 1，pi. 161; Hajimc 
Nakamura, ed., Indo no busseki to Hindu jiin [Buddhist sites of India and Hindu 
temples], vol. 5 of Sekai no bunka shiseki [Historical sites of culture in the world; 
"Tokyo: Kodansha, 1968|, p. 60, no. 7; Tetsujiro Inoue and Kcntoku Hori, ^otd 
Shakamuniden | Biography of Sakyamuni, enlarged edition; Tokyo: Maekawa Bun’ei- 
kaku，1911], p. 96); Peshawar (Sehrai Peshawar, nos. 22, 23; Wonder, pi. XXXV); 
Borobudur (Ujitani, Tomigaeru Borobuduru, p. 99); wall painting, eighth centuiy, 

Khocho {West. Berlin, pL 92).
73. Walter Ruben, (kschichte der indischen Philosophie (Berlin: Dcutscher Verlag 

dcr Wissenschaflen, 1954), p. 121.
74. “The good”： Kusala. Cf. kimkusalagavesi (MN, Anyapariyesana-sulla, no. 26 

[vol. 1, pp. 163, 165, 166]).
75. DN, no. 16，Mahdparinilfbdna-suttanta, V，27 (vol, 2, p. 151G).
76. jVfl tdvad Buddha bhagavanto pariniwdyanti yavad yuvaraja anabhisikto bhavati 

(Mahdvastu, vol. 1, p. 63,1. 3).
77. SN, vol. 1, p. 66G.
78. “Nonaction”： akiriyd. The term probably refers to lhe idea that there is 

neither reward nor punishment in the future.
79. Samannaphala-suttantay DN} no. 2，17 18 (vol. 1，pp. 52 53),
80. Sdmafinaphala-sutlanta} DN, no. 2，23 24 (vol. 1，p. 55).
81. Samanfiaphala-suttanla, D.N\ no. 2，26 27 (vol. 1，p. 56).
82. The Samyutta-Mkdya} the oldest scripturc that introduces non-Buddhist

philosophies and their teachers (&N] vol. 1，p. 66 G; Tsa a-han-ching, fasc. 49 [T. 
2:359c -60a]), mentions Purana Kassapa and Pakudha Kaccayana and their 
practices, but Ajita，s name does not appear.

83. Also callcd nekkhamma. For the meaning of this word and of abhinikkhamma, 
see Gcnjun H. Sasaki, H e  Historical Evolution of. the Concept of Negation: 
Nekkhamma and Miskarmyar JAOS 83, no. 4 (1963): 477-84.

84. DN, no. 14，Mahapaddna-sutianla (vol. 2，p. 52).
85. Wu-fen-lii, fasc. 15 {T. 22:102a-b).
86. The Kuo-ĉ u-hsim-tsai-yin-kuo-ching, fasc. 2 (T. 3:634a), says: “The attend- 

ani Zhanna, trying to dissuade Princc Siddhattha from renouncing the world,
a final plea, but the prince reasoned with him as follows: ‘Do not say such 

mgs. All things in the world are made to part; none remain together unchang- 
^ orpver* On the seventh day after my birth my mother died. Even mother 

child are parted by death. How much more unrelated people. Do not follow 
m?* ^ eturn to the palace with my horse, Kanthaka, which I rode here.，The 

thus urged fChanna] repeatedly, but Channa was reluctant to leave.”



87. Alexander Cunningham, The Ancient Geography of India (London: Trubner
1871), pp. 486ff. ’

88. Malalasekcra, Dictionaiy of Pali Proper Names, vol. 1，p. 103.
Jataka, vol. 1, pp. 61 -64.

90. The legend of cutting the \\ A\r\ Jdtaka, vol. 1，p. 64,1. 28; Gnoli, Sanghabheda- 
vastUy part 1, pp. 91, 93; Mahdvastu, vol. 2，p. 195; Buddhacarita, VT; Pyi-nai-yehpyo-seng-

fasc. 4 (7! 24:117b-c); Fang-kuang ta-chuang-yen-ching, fasc. 6 (T. 3: 576a-c)； 
Kuo-ch}u-hsim-imi-ym-kuo-cking, fasc. 2 {T. 3:633b); Tai-tzu juei-ying pen-ch'i-ckmgj 
fasc. 1 (7~. 3:475c-76a); Hsiu-hsing-pen-ch H-ching, fasc. 2 (7*. 3:468a); Fo-pen-hsing-chi- 
ching, fasc. 18 (T. 3:735a-b); P'u-yao-chir̂  fasc. 4 (7". 3:506a-b); Fo-suo-ksing'tsany 
fasc. 1 {T. 4:10b-c).

Culling the hair in art: eighth century, Borobudur {WOB, pi. 11-55; Ujitani, 
Yomigaeru Borobuduru, p. 100); Tibetan banner, seventeenth century, Musee 
Guimet {WOB, pi. 11-56); Iksvaku dynasty，third century, Nagarjunakonda (Ma
chida, jVyuderi bijuLmkan, no. 5). One version of the legend relates that Gotama 
parlcd from Kanthaka and cut his hair and beard upon entering the grove of the 
ascetics. Indra received ihc hair and beard with a heavenly robe, leaving not 
even a strand, and ascending to the Heaven of the Thirty-three enshrined it in 
the Vejayanta Palace. Indra and others venerating Gotama，s hair at Vejayanta 
Palace: sccond ccntury Bharhut, Indian Museum, Calculta {WOB, pi. II-
57). Gods holding up the Buddha’s head ornaments: third century, Nagaijuna- 
konda, National Museum, New Delhi (Yamamoto, Bukkyo bijutsu no gemyu, pi. 241; 
Koezuka, Bijutim ni miru Shakuson no shdgai, pi. 31). Carrying Gotama  ̂ hair 
[Nagaij” p. i 14，pi. XVI). The Bodhisatta receiving a bhikkhû  robe: eighth ccntury, 
Borobudur (WOB̂  pi. 11-58). Parting with Kanthaka: second-fourth century, 
Gandhiira，Lahore Museum (WOB, pi. 11-54). The groom and horse returning 
from the palacc: Gandhara, Lahore Museum (Koezuka, Bijutsu ni miru Shakuson no 
shdgai, pi. 29). Gotama bidding farewell to his groom and horse {Sehrai Peshawar， 
no. 24; To, Tonko e no michi, pp. 97，119).

91. Chandaka5s return in literature: Gnoli, Sanghabhedavastuy part 1，p- 91； 
Buddhacarita, VIII; P'i-nai-yeh p'o-seng-shih, fasc. 4 (T. 24:117c); Fang-kuang ta- 
chuang-yert-ching, fasc. 6 (T. 3:577a-78a); Kuo-ch?iî ien-lsai-yin-kuo-chingy fasc. 2 (T. 
3:633b- 34a); T'ai-tzu juei-ying pen-ch，i-ching，fasc. 1 (T. 3:475c 76a); Fo-pen-hsinĝ  
chi-chingj fasc. 18 (T. 3:735b-37c); P'u-yao-ching, fasc. 4 (T. 3:506b-7b); Fo-suô 
hsing-tsan，fasc. 2 (T. 4:10c 12b).

Artistic depiction of lhe events surrounding Gotama leaving the palacc. 
Kusana dynasty, Gandhara, Fujii Yorinkan (Yamamoto, Bukkyd bijutsu no genryu, 
pi. 72). Giving ihc jewels to Channa and changing robes: Nagarjunako?, ̂  
[WOB, pi. 11-54). The return of Kanlhaka and Chaima: relief, Archaeologi 
Museum of Swat (Nakamura ct al., Budda no sekai, p. 473); second ccntu î 
Gandhara, Lahore Museum (Koezuka, Bijutsu ni miru Shakuson no shdgai, pi- )•

^2. Jdlaka, vol.丨，pp. 64 65.



93 Vtmdnavatlhu, 81, w. 15 22, p. 74. This legend conLiiiues to have an
• ortant meaning in the Southern Buddhist tradition. In Myanmar, when a 
man becomes a bkikkhu, he is dressed in beautiful silk robes like a princc and is 
eated in a decoratcd vehicle, which is pulled through the streets. I his is based 
on the legend of Gotama abandoning the pleasures of this world to enter the 

homeless state.

C h apter  3 : S eek in g  th e  W ay

1. Buddhacarita, VIII，86.
2. Buddhacanln, IX, 8.
3 fhe legend of the meeting with the hermit Bhargava: Raniero Gnoli, cd.,
digit Manuscript qf the Sanghabhedavastu, part 1 (Rome: IsMEO, 1977), pp. 93-94; 

Buddhacarita, EX, 1-72; PH-nai-yeh pJo-seng-shih, fasc. 4 (7". 24:118b); Kuo-ch'ii-kswi- 
tsai-ym-kuo-ching, fasc. 2 (T 3:f)34b-c), fasc. 3 (T. 3:636b-37a); Fo-pen-hsing-chi-ching, 
fasc. 20 (T. 3:745a^7b); Fo-suo-hsing-tsan, fasc. 2 [T 4:12b, 13c- 14a).

4. Pj., pp. 383-84. Chizen Akanuma, Indo Bukkyd koyu meishijiten (Dictionary of 
Indian Buddhist proper names; Kyoto: Hozokan. 1967), p. 481.

5. 5w., 416, 417.
6. Hajime Nakamura, Indoshi I (History of India, vol. 1)，vol. 5 of Nakamura

Hajime senshu (Selected works of Hajimc Nakamura; Tokyo: Shunjusha, 1997)， 
409 13. '

7. The city of Rajagaha was walled, like Chinese cities. In Korea, by contrast, 
castles were mountain strongholds, used for refuge in emergencies by both lhe 
military and the common people.八 rare example of a Korean lype of castle in 
Japan can be seen near Dazaifu, on northern Kyushu. Most Japanese caslles 
were for the defense of the military and were closed to commoners.

8. Hsuan-lsang callcd the old city aShang-ya kung-den” （上茅宮殿）and “Chii- 
she-chieh-lo-pu-lo-ch,eng,?(矩奢掲羅補羅城）(Ski., Kusagrapura; Pali, Kusaggapiira).

9. Chizen Akanuma, Shakuson (Sakyamuni; Kyoto: Ho/okau, 1934), pp. 271-72.
10. According to the Kao-seng Fa-hsim-chuan, the new city was built by Ajata- 

sattu. For a discussion of Rajagaha, see Chiky6 Yamamoto，“Scichi Oshaj6” 
(Sacred Place, Rajagrha), MiJcJcyd bunka, no. 56 (August 1961): 42-52.

1L Akanuma, Shakuson, p. 272.
12. In the Tsa a-han-ching and other texts the name of this mountain was 

^nsliteratcd into Chinese as Ch'i-she-chueh shan (#聞崛山〉.Buddhaghosa says thaL
ture Peak was so named bccause a vulture lived on its summit or bccause a 

【0C .on the summit resembled a vulture (Sv., vol. 2，p. 516). Stratified large rocks 
nJ1nisccnt of tlie outspread wings of a vulture constitute the summit today.

I k. Hermann Jacobi, ed., Parisistaparvan, pp. 42，45-̂ 6 (according to Hermann 
aCO、 Jaina Sulras, vol. 22 of SBE [Oxford: The University Pr̂ ss, 1884;



Reprint，Moiilal Banarsidass, 1964], p. xiv, n. 1). The Greeks called Palimbothra 
(PatalipuUa) the greatest city in India (megisle polis [Arrianos：, X，5]; polis megiste 
Inddn [Arrianos, [I，9]).

14. According to the Mahdparinibbdna-suttanta, King Ajatasattu had a castle 
built in the town of Pataligama as a defense against the Vajji (Skt., Viji) tribe 
Jaina and Hindu sources say that Pataliputra (also callcd Kusumapura) was built 
by King Udilyin (or Udayibhadda) as his capital (Jaina: Parisisfaparvan, ed. 
Jacobi, VI，34，175-80; Hindu: Gdrgi-Samhitd, Brhal-Samhim [ed. Kern], 36; Vayu- 
Purana). The Hindu sourccs say Lhat he built it in the fourth year of his reign 
(Hcmacandra Raychaudhuri, Political History of India, 6th ed. [CalcutLa: Univer
sity of Calcutta Press, 1923], 217).

15. Puruttama [Therag.̂  622).
16. Pabbajja-sutia (Sn., 405-24). This section also appears in E, Senart, ed” Le 

Mahdvastu, vol. 2 ([Paris: Impr. Nationalc. 1882-97J, p. 198); a comparative study 
of llic passages in the two works has been made by Ernst Windisch (Mara und 
Buddha [Leipzig: S. Hirzcl, 1895], 245 50). Virtually the same passage also appears 
in the Ssu-fen-lii, fasc. 31 (T. 22:779-80) and in the Pyi-nai-yehp'o-seng-shih, fasc. 4 
(7*. 24:118-19). An abridged version is found in the Wu-fen-lii, fasc. 15 (T. 
22:102h-c). There is a need for comparative study of these passages and a Jaina 
scripture (J. Charpcrilier，cd., IJttaradhyayana-sutra, 20 [Uppsala: Appelbergs 
Boktryekeri, Aktie bolage, 1922]).

17. Vinaya, ^Mahavagga,'11，v. 405ff.
18. An information board at the site states: “This area enclosed by a slick 

stone wall with corncr bastions may mark tlie prison in which King Bimbisara 
was confined by his son Ajalasatru. In one of the stone cells inside was found an 
iron manade.”

19. Recorded as hathakadi bhili hai.
20. The sign there refers to them as the uBhandar Caves，’，and states: “The 

two caves are possibly Jaina monuments of 3rd-4th ccnturics A.D. as indicated 

by the Sanskrit inscription on the left wall of the entrance to the western cave 
and by Jaina carvings in tht* eastern cave.八 Vishpu image of the Gupta Period 
fca. 320-ca. 5501 was also found in the collapscd | |sis of the roof of the east
ern cavc.”

21. Hajime Nakamura, ed., Indo no busseki to Hindu jiin (Buddhist sites of India
and Hindu temples), vol. 5 of Sekai no bunka shiseki (Historical sites of culture in 
the world; Tokyo: Kodansha, 1968)，no. 61. .

22. Ta-Tang hsi-yii-chi, fasc. 9 (7： 51:92 lb-c); after Beal, Si-yu-ki: Buddhist
Records of the Western World (1884; Delhi: Orient Books Reprint Corporation,

1969), 155 56 (amended). •
23. Research is necessary to compare llic conversation in the "denunciation 

of' tlie World” scclion wilh the account in the Uttaradhyayana-sutray 20. Hie
for “renunciation of the world” is pabbajjd, literally, “going forth.” The fact that



.•  scripturcs relate a similar procedure indicates that both the Buddha and 
Mahavlra acted in accordance with the religious customs of the time in renounc

ing the world. _
24 Sn” 405 -8. h Ls said that iliese verses were spoken by Ananda, the 

Buddha5s beloved disciple and attendant [Pj., p. 308). Although this is a very 
ancient verse scction, lhe expression “completely endowed with excellent marks” 
indicates that idealization and deification of the Buddha were already occurring. 

See also verses 1019, 1021, and 1022.
25. T. W. Rhys Davids, Early Buddhism (London: Constable and Co., 1910; 

reprint, Delhi: Bharatiya Publishing House, 1976), p. 32，n.
26. “[His] stooping and stretching, looking up and down, and walking, all 

were [his] schools. |He] looks before [himj, proceeding straight ahead, not look
ing left or right” (Ssu-fen-lu3 fasc. 31 fT. 22:779c]).

27. Sn” 409-11. 1'hc “king’s messengers” would have been spies. Their role, 
somewhat similar to that of the Japanese oniwaban, was described by Megaslhenes 
in the section on castc in Ta Indika.

28. Ay., I, 8, 1,4.
29. Manu-smrti, VI, 68.
30.汾.,412-13.
31. Mount Pandava was one of lhe five mountains that surrounded Rajagaha.
32.加.，414-16.
33.5«.,417 18.
34. The original reads: nisajja raja sammodi kaikam sardniyam tato / katham so 

mlsmtva imam altham abhasatha //. Similar expressions are often found in the Pali 
scriptures, for example: Bhagavatd saddhim sammodimsu, sammodanlyam katham 
sardniyam mtisaretva (MPS, I，29; DN, vol. 2, p. 88).

35. 5k，419-21.
36. Accounts of liie meeting with Bimbisara: Sn., ITT; Jataka, vol. I, p. G5, 1. 

29; Vinaya, “Mahavagga，” 1，22; Gnoli, Sanghabhedavastu, part 1，pp. 94—96; Divyav.} 
pp. 392-93; Mahdvastu, vol. 2, p. 198, vol. 3. p. 441; Buddhacarita, X-XI; Sm-fen- 
缽 fasc. 31 (T. 22:783b-c); Fi-nai-yeh f/o-seng-shih, fasc. 4 (T. 24:118b-19a); Tai- 
kujueiyingpen-ch'i-ching, fasc. 1 {T. 3:476b); Kuo-cĥ u-hsim'tsai-yin-kuo-ching, fasc. 3 
(7! 3:637a c); Fo-pen-hsing-chi-ching, fasc. 23 24 (T. 3:758b 64c); Fang-kuang la- 
cfmmg:ym-chin̂  fasc. 7 (T. 3:579c 80a); Fu-yao-ching, fasc. 4 (T. 3:509b-10a); Fo- 
suo-hsing-tsan, fasc. 3 (T. 4:19a—22b). There arc no known artistic representations 

W 0^ CVCnt & India. ^ave only an eighth-ccntury depiction from Borobudur

37. Ssu-fm-lu, fasc. 31 (7： 22:780a b).
38. rhose”： the direction from which he has come (/)'., p. 385). “Upright”: 
ongiiial reads ugurji janapado, whereas the passage quoted in the commentary

^y^jonapado. I have followed the latter reading, as does Chalmers.
39.故，422.



40. Sn” 423.
41. “By lineage "the Kinsmen of the Sun，” (Chalmers Sn” p. 101).
42. See Sn,、1098.
43. Sn” 424.
44. Jatakâ  vol. 1，pp. 65-66.
45. The following also appears in Uierag., 818-41.
46. In ancient India, even before the time of the Buddha, students addressed 

iheir masters as bhagavan. See, for example, Chand, Up‘, IV，5, 1 , etc.; MBht XXL 
242，v. 23. The term is translated into Chinese as shih-Lmn (世尊；“world-honored 
one”).

47. A samana, one who practiccs (the Way).
48. Sn., 548 54.
49. Sn., 551.
50. Jdtaka, vol. 1，pp. 66-67.
51. Accounts of the visit to 八!̂ ra: Ariyapariyesana-sutta, MN, no. 26 (vol. 1，pp. 

160(1); Mahdsaccaka-sutta, MMS no. 36 (vol. 1，pp. 237 ff” esp. p. 240); Bodhi- 
rdjakumara-mtta, MN: no. 85 (vol. 2, pp. 9Iff., esp. p. 93); Gnoli, Sanghabhedavastu, 
part 1, pp. 97-98; I/dUavistara，p. 319; Mahdvastu, vol. 2，p. 195; Buddhacarita, XII， 
15-80; Chung a-han-ching, fasc. 56 (204): Lo-mo-ching {T. 1:776b <：); Ssu-fen-lu, fasc. 
31 {T. 22:780b); P?i-nai-yeh pyo-seng-shih} fasc. 4 (T. 24:119b); Hsiu-hsing-pen-ck}i- 
ching, fasc. 2 (7: 3:469b); Kuo-ch’ii-hsien-lsai-yin-kuo-ching, fasc. 3 (T. 3:637c-38b); 
Fo-pen-hsing-chi-ching, fasc. 21 -22 (T. 3:751c-57b).

A stone relief depicting Gotama's visil to Alara Kalama exists at the Ananda 
Temple at Pagan, Myanmar {WOB, pL TT-61). Another work of art on this theme 
is “Visiting a Brahmin sage”： early second ccntury, Peshawar Museum (Osamu 
Takata，Butsuzo no kigen jOrigin of Buddhist images; Tokyo: Iwanami Shoten, 
1967]，pi. 23; Hajime Nakamura, Yasuaki Nara, and Ryojun Sato, ed., Budda no 
sekai [The world of the Buddha; Tokyo: Gakushu Kenlcyusha, 1980], pi. 4-40； 
Sehrai Peshawar, nos. 26，46).

52. Buddhacarila，VII, 54. Kalama was his family name (Skt., gotra; Pali, gotta).
53. Udrakasyasramamyayau {Buddhacarita, XII, 84).
54. Fang-kuang La-chuang-yen-ching, fasc. 7 (T. 3:578c-80a).
55. Ariyapariyesana-sutta, MN，no. 26 (vol. 1, pp. 163 ff.); Chung a-han-chingj

56 (T. l:776b-c). The episode also appears in tlie Mahdsaccaka-sutta, MN, no. 36 
(vol. 1, pp. 240(T.); Bodhirdjahimdra-mtta, Mj\] no. 85 (vol. 2，pp. 9Iff” esp. p. 93), 

Ssu-fen-lu} fasc. 31 [T, 22:780b).
56. This is generally translated in Chinese as wu-so-yu-ch'u (無所有処)，but the 

Ssu-fen-lii (fasc. 31) Iranslates it as pu-yung-ch9u-ting (不用処定)•
57. MPS, no. 16 (vol. 2, pp. 130ft：); Ch’ang a-han-ching, fasc. 24: Tu-hsing-

ching (T. 1:11 a-30b). 1
58. Accounts of the visit to Uddaka: Ariyapariyesana-sutta, no. 26 (vo • / 

pp. I60f.); Mahdsaccaka-sutta, Mj\ no. 36 (vol. 1，pp. 237 ff” esp. p. 240); Bo 1



-'akumdra-sulta, M X  no. 85 (vol. 2，pp. 91 ff” csp. p. 93); Uddako, SNt X X X V , 103

4 pp- 83-84); Chung a-han-chinĝ  fasc. 28 (114): Tu-fo-lo-chin̂  (T. l:603a-b), 
ivhefe Uddaka，s philosophy is described; Pasddika-suiUmta, DN9 no. 29, csp. vol. 3,

126; Ch'ang a-han-chinĝ  fasc. 12 (13): Ch'ing-ching-ching (T. 1:74a)，where Yli- 
fou-lan-tzu (Uddaka Ramapuna) is mentioned; AN, IV, 187 (vol. 2，esp. p. 180)， 
where King Ejeyya, together with six of his ministers, Ls said to have followed the 
Samana Ram aputta. (Buddhaghosa，s commentary identifies the samana w ith 

Uddaka Ramaputta [sec Akanuma，Shakuson, p. 37]); Gnoli, Sanghabhedauastu, pan 
1 p. 98; Fi-nai-veh p}o-seng-shih, fasc. 4 (T. 24:29b); Fang-kuang ta-chuang-yen-ching, 
fie. 7 (T. 3:580a-b). Depictions in art include “Visiting Uddaka Ramaputta”: 
Yiiken Ujitani, Tomigaeru Borobuduru [Borobudur rises; Nagoya: Ajia Bunka Koryu

Senta, 1987]，p. 104.
59. H. C. Norman, cd., The Commentary on the Dhammapada, vol. 1 (London: 

Luzac & Co., 1970), p. 85; Buddhacarita, XII，83ff.
60. Fang-kuang ta-chuang-yen-ching, fasc. 7 (T. 3:580b).
61. Ariyapariyesana-mtta, MH, no. 26 (vol. 1，pp. 165ff.); Chung a-han-ching, fasc. 

56 (T. 1:776b c). The visits to Alara and Uddaka also appear in the Mahasaccaka- 
sutta, MN, no. 36 (vol. 1，pp. 240fl:); Bodhirdjahumdra-sutta, iWf. no. 85 (vol. 2, pp. 
91 ff” csp. p. 93).

62. Tuaji-li-k}ung-an-cMng-ch}u :速離空安靖処[Chung a-han-ching, fasc. 56 (T. 
l:776b-c).

63. llThc beautiful city of die Kosalas” refers lo Savaithi. The commentary 
(巧 p. 580) îvcs nagara for pura，the original word for “cily.” “The southern 
country” is Dakkhinapatha. This refers to the modem Deccan, a corruption of 
the Sanskrit daksina, “south.” This verse (Sn； 976) appears in the introductory 
section of the ^Parayana-vagga15 and seems to have been added later. No corn- 
mentary is found in the Culla-Mdesa, and lhe verse does not appear anywhere in 
Chinese translation. For further discussion, see Kogen Mizuno’s note to his 
Japanese iraiislarion of the Sutta-nipata (Ryoshu, in Nanden Daizolg>d [The Southern 
TripitakaJ, vol. 24 [Tokyo: Daizo Shuppan, 1939]，pp. 386 88).

64_ See, for example, Utt., XXV, 28. Akihcanna (“nothingness”)，according to 
the commentary，means lo be without possessions or accoulremenLs (akimcan- 
obhavam9 pariggafiu-pakaranavivekam ti vuttam hoti; /)., p. 580).

65- T̂had. Up” IU, 5, 1; IV，4, 22.
66- “Not dependent [on others]” means, according to Buddhaghosa, “not 

spending on [other] people, not depending on lhe teachings” (anissito = pug-
职—  ̂ dkammarii va analino;巧； p. 593). Religion is usually believed to conccm, 

indeed to encourage, acccptancc of and reliance on the teaching of the others; 
though, dependence on die authority of another person or on a doctrine is 

ĉ le » an approach that has sometliiiig in common with the spirit of icono-

67. Sn” 1069-70. “Dispd doubts” (uirato kathdhi) follows Buddhaghosa，s inter



pretation {kathaJii ti kathanikattiahi; Pj.f p. 593). If his commentary is not followed 
the phrase could be translated as “abstain from all arguments.”

68. See Cvjsf” pp. 128fT. Chalmers translates this as “the Plane of Naught，，（p. 
235, v. 976). Danapala, in his Chinese translation of the Aiyaprajndparamila- 
samgrahakdrika (Fo-mu pan-jo po-lo-mi-toyiian-chi-yao-i-lun \T. 25: 913b), renders na . 
. . kathamcana in verse 41 as he-skuo-yu (何所有)• Sec Hakuju Ui, Jinna chosaku no 
kenkyu (Study on Dignaga^ writings; Tokyo: Iwanami Shoten, 1958), p. 309.

69. Ratlindivam nibbanam vibhutam katva passa (巧 p. 593). This could also be 
translated as “Make nirvana something to be destroyed.”

70. Sn” 1071-72. “Release from perception” {sanndvimokkha), according to the 
commentary, means the coaccnirarion of ihc abode of nothingness, lhe highest 
of the seven samdpatlu (dkiikanfi，dyatana-mmapatii vimokkho; QiN. [Siam ed.], p. 
132). Buddhaghosa regarded this as identical to the Brahma realm (sattasu 
sannaimnokkhesu uitame akincamayatane . . .  so puggalo lattha d/dncannayatana-brahmaloke 
aingacchamano titthe; Pj., p. 594). It is also linguistically possible to translate the 
expression as 4'release where only perceptions exist•” Fausboll translates it as 
“being delivered in the highest deliverance by knowledge.” This interpretation is 
clearly divergent from Sarvastivadin and general Mahayana doctrine. According 
to the teachings of these schools, the Brahma realm is part of the realm of form, 
and the abodes of the infinity of consciousncss and of nothingness are part of the 
formless realm* This divergence indicates that neither Buddhaghosa nor the 
Sarvastivadins transmitted the earliest Buddhist thought in its original form. It is 
reasonable to believe that perception docs not exist in the abode of nothingness. 
Therefore I feel it acceptablc to translate the term as “release from perception.，’ 
Cf. Chalmers Sn” p. 253，“Who from Perceptions wins entire Dcliverancc.”

7}. Cf. Sn., 950; Dhp., 367.
72. Sn； 861.
73. According to a text of the Northern transmission, Uddaka Ramaputta 

practiced the concentration of the abode of neither perception nor nonpercep
tion (Fang-kuang ta-chuang-yen-ching, fasc. 7 [T. 3:580a]). Other texts say that he 
taught the concentration of perception and nonperception, which is the same as 
the former (P，u-jao-ching，fasc. 5 [T. 3:510b]), or that Alara Kalama attained the 
fourth concentraLion, hut there is virtually no difTerencc in meaning [Fo-suo-hsing- 
isan，fasc. 3 [7". 4:23b c]).

74. Kathamsametassa (= kathampatipannassa; p. 553).
75. Sn,, 873, 874. According to the cornmeniary (Ma/iN., pp. 279-80), “one who 

has ordinary perceptions” refers to an ordinary, ignorant person; “one who has 
wrong perceptions” refers to an insane person; “one who is without perceptions 
refers lo a person who has entered the concentration of the total extinction of the 
mind and its workings; and “one who has made the perceptions disappear 
refers lo a person who has attained the four formless concentrations. This inter
pretation, however, seems to be based on later doctrine. See also Sn； 1037.



Diffuse consciousncss” {papancasamkhya) is, according to the commentary 
i\4nhN p. 280), cravings (tunka), wrong views (ditthi), and pride (mand). The com- 
rnentary interprets verse 916 as “aijjjddqyo kilesa paparicasamkkaya mulam" (Fj” p. 
562) Chinese translations of the later period translated papanca as hsi-lun (栽論； 
“meaningless arguments”). In this passage the term may be interpreted accord- 
ing to Indian general usage. In Sn.y 916, however, the same term is used in a 

Buddhist sense.
76. Anejo.
77. Vibbhuta-rupasannissa (= samatikkanlarupa-sannissa;巧 p. 600).
78. The original text has vififidnattliitiyOy and the Chinese translation, shik-chu 

(識住)• The commenlary {CuN., pp. 226 27) gives two hierarchical systems of 
phases of consciousness, cattasso vifindna'llhitiyo (establishmeni of consicousncss in 
form，feeling, perception，and mental constituents) and satta vinnana-tthitiyo (estab
lishment of consciousness in the realm of human beings and in parts of the 
realms of devas and die four adverse destinations of rebirth: the first of the 
Brahma heavens in lhe first jhdna realm, the third heaven in the sccond jhana 
realm, the third heaven in the third jhdna realm, the heaven of the infinity of 
spacc, the heaven of the infinity of consciousness, and the heaven of nothing
ness).

79. Akmcanfiasamhfmvam fiatvd ti dkincaMdyatana-jamkam kammdbhisanddidram natva 
(Q., p. 601).

80.免‘，1112-15.
81. Vedana: “sensation” (Fausbdll Sn” p. 207); “reeling” (Chalmers Sn” p. 263); 

MEmpfindung wenn Man nicht mehr schineckt” N̂eumann Sn” p. 389).
82. Vmndnam uparujjhati: “To dissipate the heritage of mind” {Chalmers Sn” p. 

263); ''consciousness ccases” {Fausboll Sn” p. 207).
83. Sn.} 1110 -1 1 .
84. Cf. Sn., 1037.
85. Sn” 734-35.

86‘ Sn., 1119. The same passage appears in the Dhammapada, 170. The king of 
death is maccuraja, a demon. From the root mr (“die”) comc such words as mrtyu, 
maccu (“death”）and mara (“demon，” that is, “one who kills”). “The king of death 
cannot see” means to be unvanquished by the king of death.

87. point is dealt with in more detail in the discussion of early Buddhist 
ought. (See my Genshi Bukkyd no shiso II [The philosophy of early Buddhism, 

? • vol. 16 of Nakamura Hajime senshu ISclccted works of Hajime Nakamura; 
Shunjusha, 1994.)

88- Buddhacarita，XII, 15f.

Chinese translated this asyung-pen (癱本；“the root of abscess”), 
d . •” Chinese translation has yii-ai (愛欲；“the craving of the realm of 
jir e  )，sfie-ai (色欲；“the craving of the realm of form’，)，and wu-she-ai (無色欲；

C craving of the formless realm”).



91. &V； XXXV, 103 (vol. 4, pp. 83 84).
92. Chung a-han-ching, fasc. 28 (114): Tu-t}o-lo-ching{T. l:603a-b).
93. Khuram eva sandhaya, I he Chinese translaiion says: “Mis son, citing the 

words of ordinary ignorant people, uses a metaphor.”
94. DK no. 29, Pdsddika-suttanta (vol. 3，pp. 126-27); Ch，ang a-han-ching, fasC 

12: Ch'irig-ching-ching {T. 1:74a).
95. Akanuma, Shakuson, pp» 42-43.

96. Hajime Nakamura, “八 Proccss of the Origination of Buddhist Meditations 
in Conncction with the Life of the Buddha，” in Studies in Pali and Buddhism: A 
Homage Volume to the Memory of Bhikkhu Jagadish Kashyap, cd. A. K‘ Narain (Delhi:
B. R. Publishing House, 1979)，pp. 269-77. Yoshinori Takeuchi stresses that the 
process of the search for Truth should be studied from the viewpoint of compar
ative religion in 4tGudo jidai no Budda” （The Buddha when seeking the Way), 
Tetsugaku kenkyu 34, no. 2 (1950): 1-17; Tetsugaku kenkyu 37, no. 410 (1955): 1-17.

97. Ganda, but grantha in the commentary.
98. hibhdsiydim, XXIII.
99. AN, TV, 187 (vol. 2，p. 180).
100. Akanuma, Shakuson，p. 37.
10 1 . Legends concerning the five Sakyas: Jataka, vol. 1, p. 67,1. 4; Buddhacarita, 

XII. 87—90; Gnoli, Sanghabhedavastu, part 1，p. 99; Fi-nai-yeh p3o-seng-shi}iy fasc. 4 
{T. 24:119c); Kun-ch’ii-hskn-tsai-yin-kuo-ching，fasc. 3 (T. 3:637a); Fang-kuang ta- 
chuang-yen-ching. fasc. 7 (T, 3:580b); Fo-pen-hsing-chi-ching, fasc. 25 (T, 3:768b-c); 
Fo-suo-hsing-tsan, fasc. 3 (7". 4:24b).

U)2. Jdtaka, \o\. 1，pp. 56，57, II. 1-2. 
\03. Jdtaka, vol. 1, p. 56，1. 19 through p. 57，1. 2. Cf. p. 56，1. 6€
104. Jdtaka, vol. 1，p. 57，I. 3.
105. Fang-kuang ta-chuang-yen-ching；, fasc. 7 (T. 3:580a-b).
106. Descriptions of the six years of ascetic practices: ALN, vol. 2，pp. 80, 245; 

/1/V* vol. 2, p. 16; Jdtaka, vol. 1，p. 67, 1. 9; Gnoli, Safighabhedavastu, part 1，pp. 
100 101; Buddhacarila，XII，88-97; Ssu-fm-lu, fasc. 31 (T. 22:780c-Bla); P'i-nai- 
yeh p'o-seng-shih, fasc. 4 (T. 24:120a-c); Pyi-nai-yeh tsa-shih, fasc. 20 {T. 24:299a), 
“for six years he undertook ascetic practices and then gained enlightenment5 ； 
Hsing-ch ̂-hsing-chinĝ  fasc. 1 (T. 4:164b), “lhe ascetic practiccs lasted six years ； 
Km-ch'u-hsim-tsai-yiri-kuo-ching, fasc. 3 (T. 3:638b 39a); P3u-yao-ching, fasc. 5 (T. 
3:51 la); Hsiu-hsing-pen-chH-ching, fasc. 2 (7̂  3:469c); Fang-kuang ta-chuang-yen-ching, 
fasc. 7 (T. 3:580a-82b), ‘̂ VVhcn the Bodhisatta practiced austerities for six 
years”； Fo~pm-hsing-chi-ching, fasc. 24 {T, 3:764c-72a); Fo-suo-hsing-tsan, fasc. 3 (T. 
4:24b). The six years of ascetic practices arc also mentioned in texts thal refer to 
Gotama's age at the time of his enlightenment.

107. A complete figure of Gotama the ascctic is in the Lahore Museum: l̂ te  ̂
half of second century, from Sikri (Takata, Butsuzo no kigen, pi. 34; Chikyo 
Yamamoto, Buhkyb bijutsu no gmryu [Fhe roots of Buddhist art; 1 okyo： ôkyo



. . u 1981]，pi. 76; WOB. pi. 11-63; Osamu Takata and Teruo Ueno, Indo bijulsu 
rA 0f India], vol. 2 [Tokyo: Nihon Kcizai Shimbunsha, 1965]，pi. 315). A par- 
|ial statue is in the Peshawar Museum: sccond—third century, from Gandhara 
I WOB pi. II-12; Sehrai Peshawar，no. 25). Another statue is in the West Berlin 
State Museum: fifth-sixth ccntury, from Gandhara (West Berlin, pi. 4). The 
Lahore Museum statue has deep-sunk eyes, a sunken chest, sharply defined 

shoulder blades and ribs over which the veins can be seen, and a deeply concave 
belly. 1 'he dreadful realism of the portrayal indicates the influence of Hellenistic 
sculpture (Jiro Sugiyama, Indo no bijutsu [Indian artj, vol. 4 of Gurando sekai bijutsu 
[Great art of the world; Tokyo: Kodansha, 1976J, no. 32).八 fiftecnth-century 
statue of Sakyamuni the ascctic in the Great l rcasure House of Horyu-ji, Nam 
Prefecture, evokes no such feeling of dread, though the ribs protrude; Sakya- 
rauni sits calmly, his right leg pulled up, and looks straight ahead, emitting a feel
ing of warmth (Shotoku, no. 74 [October 25，1977], frontispiece; Ujitani, Tomigaeru 

Borobuduru, p. 106).
108. Jataka, vol. 1，p. 67.
109. Urn means “wide，” but the plural form, uni, means “sands” or “soil.” Vela 

means “shore.’，Urtweld li mahdvela, mahavalikardsi3 li attho. Atha va uni li valikd vuccati, 
veldli maryada. velatikkamanaheiu ahata uru Uruvela li mm ettha attho datthahbo (Hermann 
Kopp, cd., Manorathapuranly vol. 3 [London: Tjuzac & Co., 1966], p. 23). Akanuma 
discusses the origin of the name in Shakuson, p. 160. Another possible derivation 
of vela is vilva, “bel iree” (Aegle mamielos). 丁he Lalitavistara interprets Uruvela as 
“place rich in bcl trees.n Even today the area is noted for its profusion of bel 
trees. The Lalitavistara transcribes Uruvela as Uruvilva, and the Mahavama as 
Uruvelaya. A variant of the name remains in the modem village of Urel. 
Alexander Cunningham, lhe Ancient Geography oflndia, rev. ed. (Varanasi: Bharliya 
Publishing House, 1975). 457; Cunningham, Mahabodhi or the Great Temple (London: 
W. H_ Allen, 1892)，quoted in Oldenberg, Buddha: Sein Hen，seine Lehre，seine 
Gemeinde [Berlin: W. Hertz, 1881], p. 125, n. 2).

110. The translation “Elephant’s Head Peak” was probably based on the fact 
that Magadhi, like other Prakrits, changed the Sanskrit j  into/(Heinrich Luders, 
Beobachtungcn liber die Sprache des buddhistischen Urcanons [Berlin: Akademie- 
Verlag, 1954], section 148, p. 115). In Sanskrit gaja means “elephant”； thus the 
^nslation may have intended to make the MagadhI name fit the Sanskrit.
ccording to later commentaries, the mountain was so named because its shape 

rescmbkd an “elephant’s head” {gajasirsa).
7 111. Rhys Davids and Slede citc mentions of tapovana in the Visuddhimagga，58, 
r ，〒42 {^English Dictionary [London: Pali Text Society, 1921-25], p. 297). R.

hUdcrs，in A Dictionary of the Pali Language ([London: Trubner and Co., 1875], 

âusb̂ li) Ĉ CS mcnt ôns 如仰喂乂抑卿犯，213, and the Dhp.、411 (ed.

Vol. i，p. 67.



113. Quotes in this section from the Mddnakatha are from Jataka, vol 1 nn
67 70. P*

114. The legend of the departure of the five companions: Gnoli, Sanghabheda- 
vastu, part 1，p. 108; P，i-nai:yehp̂ o-seng-shih, fasc. 5 (T. 24:121c).

115. In the Ifg Veda, sujdla means “one of noble birth” or “one of good birth ” 
According to the Rg Veda (I, 72，3) those who would study the Vedas are those 
who have been purified (sujdta) by offering curds {ghrta) to the fire deity. H 
Grassmann interprets this as “wohl (edcl) geborcn, von edler Abkunft, von Men- 
schcn” (Worterbuch zum Rigveda [Wiesbaden: Otto Harrasowiiz, 1976|, col, 1531). 
K. F. Geldiicr translates sujatuh as “die Edlgeborenen,! (Der Rigveda aus dem Sanskrit 
ins Deutsche ubersetzt und mil einem laufenden Kommentar versehen, vols. 33-36 of Harvard 
Oriental Series [Cambridge: Harvard University Press, 1951-571，vol. 1，p. 95).

Legends concerning the oiTering of the village woman: JJ/oAa, vol. 1，p. 68，1. 5; 
Gnoli，Sanghabhedavastu, part 1，pp. 107-8; Lalitamstara3 p. 331; Buddhacarita, XII, 
106-10; Wu'fen-liif fasc. 15 (T. 22:103b-c); Ssu-fen-lii, fasc. 31 {T, 22:786a-b); Fi- 
nai-yeh p'o-seng-shih, fasc. 5 (7: 24: ] 21 c-22b); Fo-pen-hsing-chi-ching, fasc. 25 (T. 
3:770b-71a); Fang-kuang ta-chuang-yen-ching, fasc. 7 (T. 3:583b-c); P'u-yoo-chmg, 
fasc. 5 (T. 3:512a-b); Fo-suo-hsing-tsan, fasc. 3 (T. 4:24a).

Representations in art: ^Sujata  ̂offering，’，eighth century, Borobudur {WOB, 
pi. 11-64; Z服 ，VQ1. 2, pi. 484; Ujitani, Yomigaeru Borobuduruy pp. 107 8). “Buddha 
and lay offerers,” end of sccond ccntury，Archaeological Museum at Taxila 
(Takata, Butsuzo no kigen, pi. 36).

116. Fo-pen-hsing-chi-ching, fasc. 25 (T. 3:770b-71c).
117. Fang-kuang ta-chuang-yen-ching, fasc. 7 (T*. 3:583a-b).
118. Fo-pen-hsing-chi-chingj fasc. 32 (T. 3:804b).
119. Yusho Miyasaka, review of Hajime Nakamura, Gotama Budda, in Koyasan 

Daigaku gakulio 2 (July 1959): 3. According to the myth cited by Miyasaka, 
Prajapati had created the world, buL everything had died. On reflection he real
ized that this had been for lack of food, so he squeezed milk from an udder. As a 
result his creation was able to survive {SaL Br., II，5，1，1). Gf. Paul Dcussen, 
Allgemeine Geschichte de Philosophie (Leipzig: F. A. Brockhaus, 1894), I，1, p. 187f-

120. legends conccming bathing in the Ncranjara River: Jataka, vol.】，p. 70，
1. 3; Ssu-fen-lii, fasc. 31 {T. 22:78la-b); Ktto-ch’ii-hsien-lsai-yin-kuo-ching，fasc. 3 (T, 
3:639a b); T̂ ai-tzu juei-ying pen-ch，i-chingy fasc. 2 (T. 3:479a); Fang-kuang ta-chuartg- 
yen-ching, fasc. 7 {T. 3:583c-84a); P’u-yao-chinĝ  fasc. 5 (T. 3:512a-c); Fo-suo~hsmg- 
tsan，fasc. 3 (T. 4:24c). ，

Representations in  art: first century B .C .E ., from Am aravati, Museum o f f i nc 

Arts, Boston (WOB. pi. 11-65); Borobudur (ZIM, vol. 2, pi. 485; WOB, pi. II:66).
121，Ni-lien-ch'an (尼連神•). Cunningham, Ancient Geography, p. 386. A reliable 

map of this area is included in the Japanese translation of the Ta-Tang hst-ŷ c 
by Shin jo Mizutaiii (Daito saiiki ki, vol. 22 of Chugoku koten bungaku taikei [Tokyo- 
Htdbonslia，197IJ, p. 261).



122 The legend of the praise of the naga king: Jataka, vol. 1，p. 70, 1. 13; 
Gnoli SanghabhedavastUy part 1，pp. 111-13; Divydv., p. 392; Mahdvastu, vo l. 2，p. 

400. Fo-suo-hsing-tsan, fasc. 3 {T. 4:24c 25a); Fang-kuang ta-chuang-yen-ching, fasc. 8 
T i-586t>-87a); Kuo-ch’U-hsim-tsai-yin-kuo-chin̂  fasc. 3 {T. 3:639b-c); Vai-tzu juei- 
- pen-chH-chingy fasc. 2 {T. 3:479a-80a); Hsiu-hsmg-pen-ch'i-ching, fasc. 2 (T. 

*^70a); Fo-pen-hsing-chi-ching, fasc. 25 (T. 3:772a-c); P}u-yao-ching, fasc. 5 (T.

3:514b-c).
Representation in art: “Praise of the Buddha by the naga Kalika1' (Sehrai 

Peshawar, no. 27).
123. MN, no. 12, Mahdsihanada-sutta (vol. 1，pp. 77-83). Quotation from pp. 

81~B2.
124. M/V; no. 36，Mahasaccaka-sutta (vol. 1，p. 274).
125. Ta-Vang hsi-yii-chi，fasc. 8 (T. 51:915a-b). See also Beal, Si-yu-ki, vol. 2， 

pp. 114-15. Akanuma, Indo Bukkyo koyu meishijiten, p_ 511，dies only the Ta-Tang 
hsi-yii-chi for the sourcc of Mount Pragbodhi. Akanuma gives the mountain's 
name in Pali as “Pabodhi，，，but this does not appear in Malalasekera’s Dictionary 
of Pali Proper Names (I iondon: Luzac & Co., 1960).

126. Mount Pragbodhi is now callcd Mora Pahar (Cunningham, Ancient 
Geography, p. 3B6).

127. Ta-T̂ang hsi-yii-chi, fasc. 8 [T. 51:915a-b). See also Beal, Si-yu-Jd} vol. 2， 
p. 113.

V2S Jataka, vol. 1，p. 56. Ct. Jataka, vol. 1 , p. 67,1. 2f.
129. Quotations in this section are fromjdlaka, vol. 1, pp. 70-74.
130. The legend of the grass cutter: Jalaka, vol. 1，p. 70，1. 29; Gnoli, Sangha- 

bhedavaslUy part 1，p. 113; Mahdvastu, vol. 2, p. 264; Buddhacarita, XII, 116; Wu-fen-
fasc. 15 (T. 22:102c); Ssu-fen-lu, fasc. 31 (7： 22:786b); Fi-nai-yeh p，o-seng-M， 

fasc. 5 (T. 24:122c); Hsiu'hsing-pen-chH-chinĝ  fasc. 2 (T. 3:470a-b); F̂u-yao-ching, 
fasc. 5 (T. 3:514c); Kuo-ch'u-him-tsai-yin-kuo-cMnĝ  fasc. 3 (T*. 3:639c); Fang-kuang 
ta-chuang-yen-c/ung, fasc. 8 (7*. 3:587b-c); Fo-.mo-ksing-tsan, fasc. 3 (T. 4:25a).

Representations in art: “The offering of the grass cuttcr，” late first century
C.E” Gandhara (Takata and Ueno, Indo bijutsu, vol. 2，pi. 312); Kusana dynasty, 
from Gandhara, Peshawar Museum (Yamamoto, Bukkyd bijutsu no geniyu, pi. 67); 
beginning of second ccntury, Peshawar Museum (Takala, Butsuzo no kigen, pi. 22);

second century, from Sikri Stupa, Î ahorc Museum (Takata, Butsuzo no 
泛” ，Pi. 24). “The merchants Tapussa and Bhallika offer food,” third ccntury, 

agaqunakon^a {WOB, pi. 3; Sehrai Peshawar, no. 34). “The four heavenly 
^^rdian kings offer four bowls,” second fourth ccntury, from Gandhara, Lahore 

useum {WOBs pi. 4; Sehrai Peshawar, no. 33), early sccond century, from Sikri 
tu^a，Lahore Museum (Takata, Buisuzo no kigen, pi. 25). “Youth offers mud，” 
êshawar Museum {Sehrai Peshawar, no. 52; Nagaij” p. 150, pi. XXI); “Offering of 

K。 cutter，” sccond century, from Gandhara, Lahore Museum (Takashi 
°ezuka, Bijutsu ni miru Shakuson no shogai [Sakyamuni in the fine arts; Tokyo:



Heibonsha, 1979], pi. 36). “Offering of the grass cutter，” second- third century 
from Sikri, Lahore Museum (Banri Namikawa, Namikawa Banri Shashmhu —Gon^^ 
| Banri Naniikawa  ̂photo collection: Gandhara; Tokyo: Iwanami Shoten, 1984] 
pi. 45). “The woodcutter Svastika offers grass,from Peshawar, Peshawar Museuni 

{Sehrai Peshawar，no. 28). “OfTering of the grass cuttcr，，’ niid-eighth to mid-ninth 
century (Ujitani, Yomigaeru Borobuduru, p. 11 1).

131. The legend of the vow beneath the bodhi tree: Jataka, vol. 1，p. 71，1. i. 
Ijalitamstara, p. 362; Gnoli, Safighabhedavastu, part 1，p. 113; P3i-nai-yeh p'o-seng-shih, 
fasc. 5 (T. 24:122c-23a).

Rcprcsentaiions in art: “Golama approaching the bodhi tree,” second—fourth 
century，from Gandhara, Indian Museum, Calcutta {WOBy pi. 11-68); from 
Peshawar, Peshawar Museum (Sehrai Peshawar, no. 29); second-third century, 
Kabul Museum (Namikawa, Gandara, pis. 46，47). “Gotama seated on the dia
mond throne，” tenth ccntury，from Bihar, British Museum {WOB, pi. 11-69); mid- 
eighlh to mid-ninth century, Borobudur (Ujitani, Yomigaeru Borobuduru, p. 113).

132. The assattha and the pipphala arc the same tree (Kogetsu zemhu [complete 
collection of works of Kaigyoku Watanabe |, vol. 1 [Tokyo: Kogetsu Zenshu 
Kankokai, 1933|, p. 41 Off.). See also Akira Yuyama, “The Bodhi Tree in the 
iVlahaimtu-Avaddna  ̂in Pratidanam: Indian，Iranian’ and Indo-European Studies Presented 
to Franciscus Bemardus Jacobus Kuiper on His Sixtieth Birthday (The Hague/Paris: 
Mouton, 1968)，pp. 488-92. For the assattha tree, see M. B. Emeneau，“The 
Strangling Figs in Sanskrit Literature，” University of California Publications in Classical 
Philology 13, no. 10 (1949): 345 f. Cf. Kalh. Up.

133. The temptations of Mara: Sn” 424-̂1-8; SN, vol. 1，p. 124; AN, vol. 1, p.
3; CPS, pp. 92-117: Jatakâ  vol. 1, p. 71,1. 27; Gnoli, Sanghabhedavastu, part 1, pp. 
113-16; Lalilavistara，p. 490; Mahdvastu，vol. 1，p. 16, vol. 2, p. 314; Buddhacarila, 
XIII, 3，XV，IS; Tseng-i. a-han-ching，fasc. 39 (T. 2:760b-61b); P'i-nai-yeh p3o-seng- 
shih, fasc. 5 (7: 24:123b 24b); Kuo-ch'u-knen-tsai-yin-kuo-ching, fasc. 3 (T. 3:639c- 
41a); Hsiu-hsirig-fien-ch H-ching, fasc. 2 (T. 3:470c-71a); Fo-fien-hsing-chi-chingy fuse. 28 
(T. 3:782a 86c); Fang-kuang ln-chuang-yen-ching, fasc. 9 (T. 3:590b-95a); P̂u-yao- 
ching, fasc. 5 (7*. 3:516c 2 1c); Fo-suo-hsing-tmn, fasc. 3 (T. 4:25a-26c). See also P. 
Bigandet, The Life or Legend of Gaudama (Rangoon: American Mission Press, 1866)， 
p. 77. ' ，，

Representations in art: ^Quelling Mara and attaining enlightenment,first 
ccntury B.C.t., Stupa 1，Sancl (Taijun Inokuchi, Seizan Yaiiagida, and Chikusa 
M asaaki, ed., ^useLm Nihon liukkyd no genzo [O rig inal images o f Japanese Bud

dhism iii illustrations; Kyo to : Hozokan, 1982】，frontispiece 1); first century B.G.E., 
Sancl {WOB, pi. 11-70). “Stone fragments representing Maravijaya," Archaeo
logical Museum at Malhura (N. P. Joshi, Mathura Sculptures [Mathura: Archaeo
logical Museum, 1969], pi. 86). “Temptations，” Peshawar Museum (Sehrai Peshawar’ 
no. 30). “Mara’s attack,” Peshawar Museum [Sehrai Peshawar，nos. 31, 32), ca* 
second century, Lahore Museum (Catalogue for the Exhibition of Gandhara Art



f Pakistan, 1984, pi. 11-10)； third ccntury, Nagaijunakonda (Takata and Ucno, 
°Jndo bijutSu, vol. I, pi. 175; WOB, pi. 11-71; Nagaij” p. 64, pi. TX; Archaeological 

pi. 87)； second -third centuiy, from Gandhara, Lahore Museum (Mario 
Bussagli and Calembus Sivaramamurti, 5000 Years of the Art of India [New York: 
Harry N. Abrams, 1971], pi. 85); third fourth ccntury, from Gandhara, Lahore 
Museum [WOB, pi. IT-72); Kusana dynasty, from Gandhara, Peshawar Museum 
^Yamamoto, Bukkyd bijutsu no genryu, pis. 68，69); second-third century, from  

Gandhara. Lahore Museum (Namikawa, Gandara, pis. 48, 49); ca. ihird-fourth 
century, from Swat region, Swat Museum (Namikawa, Gandara, pi. 50); seventh 
ccntury, Ajanla, Cave 1 (IVOB，pis. IT, III，68，73; Tetsujiro Inouc and Kcntoku 
Hori， Shakamunidm [Biography of Sakyamuni, enlarged edition; Tokyo: Mae- 
kawa Bun’eikaku, 1911], fig. 1); Pala dynasty, tenth-eleventh cenUiry，Sarnalh 
(K6ichi Machida, ed.，Nyuden bijulsukan [National Museum, New Delhi], vol. 9 of 
Se/ua no bijuisukan |Museums of the world; Tokyo: Kodansha, 1968], no. 87); eighth 
ccntury，Borobudur (WOB, pi. 11-74; vol. 2，pi. 486a). See also the map of 
the site of archaeological remains at Bodhgaya in Shoko Watanabe, Shin Shakuson 
den (A new biography of the Buddha; Tokyo: Daihorinkaku, 1966), 485.

134. The Lalilam lara and the Divyavaddna give the naga king the name Kalika. 

Cf. Franklin Edgerton, Buddhist Hybrid Sanskrit Dictionary (New Haven: Yale Uni
versity Press, 1953), p. 181. Representations in art: “The prophccy of the naga 
king,” second century, from Gandhara, Lahore Museum (Koczuka, Bijutsu ni 
miru Shakuson no shogai, pi. 35); from Peshawar [Sehrai Peshawar, pi. 27).

135. Bodhgaya: See Benimadhab Barua, Gaya and Buddha-Gaya, 2 vols., Indian 
History Series no. 1，and Fine Arts Series no. 4 (Calcutta: Indian Research 
Institute, 1934; reviewed by Aiianda K. Coomaraswamy, JAGS 57 [1937]: 
191-93); Tarapada Bhattacharya, The Buddhagaya Temple (Calcutta: K. L. 
Mukhopadhyay, 1966).

Diamond throne: See Kcntoku Sasaki, “Butsuza ko55 (Notes about the 
Buddha seat), Kikan shukyo kenkyu 2，no. 1 (1940): 149-77.

136. riiis section is included in an earlier Sanskrit work, the LalUavistara, 
d々hy, XVIII (Raj. Mitra, ed.，Ixdita Vuiara, or, Memoirs of the Early Life of Sakya

a, Bibliothcca Indica 15 [Calcutta: Asiatic Socicty of Bengal, 1853 77], p. 
=7). A detailed comparison of the two sections appears in VVindisch, Mara und 
Ut̂ la, 1-32). Quotations in the first part of this section are from Sn.，425-49.
137. <Neranjara,>: Mam. As Windisch points out, the meter indicates that this 

'  a later interpolation. Kanina (compassionate) has connotations o f p ity rather

sadness. Karunan li anuddayayuttam (Pj., p. 386) has been translated as “words
j  c.ompassion” (Fausbdll Sn.，p. 69), “words of ruth” {Chalmers Sn” p. 101)， 

切  mit mildem Worte” {Neumann Sn” p. 147).
. . The Sanskrit also uses le (“of tiiee”）when the demon speaks to Sakya- 

^  ̂ ahdparinhvana-sutra, 16，9，p. 210).
• A thousand to one”： Windisch asserts in reference to the Lalitavistara



that the original text says sahassabhage maranam, ekamse tavajivitam, which should be 
translated “In a thousand parts you have death, in one part you have life.” 
punnani kahasi (“you are able to peiforni meritorious deeds”) can also be translated 
“you can accumulatc various meriis.” For the religious practitioner, performing 
meritorious deeds is the same as accumulating merit.

140. The original has yenallfiena, which is svendrlhena in ihe Lalitavistara 
Windisch asserts that it should be read as senatthena, since in the Sinhalese script s 
and j  resemble each other. If this reading is followed, the translation should be 
“You have comc here seeking your own profit.”

141. Saddha (“faith”）is the faith not of f anaticism but of reason.
142. Here “life” is mentioned in relation to the reference in verse 427.
143. “The embodied, through the practicc of abstinence, can deaden all the 

senses cxcept taste. When eventually, though, he sees the Supreme One, even 
taste fades away” (Bhag. G., II, 59).

144. “Supreme suffering” refers to Goiama’s ascetic practices. Vedana means 
“sensation，impressions,but bccause here it means specifically “suffering，” it is 
sometimes translated into Chinese as t，ung (痛)• “No longer attracted by the vari
ous sensuous desires11: kdmesu napekkhaie. This phrase means something like “hav- 
ing no consideration for the various sensuous desires” or “putting no reliance 
upon the various sensuous desires.5' “Look at [my] purity of mind and body”: 
The original Pali text has passa sattassa suddhatam [pasya sattvasya suddhatam in the 
Lalitauislara). The commentary has attan for satta. This shows the influence of the 
Upanisads: “When food is pure, the esscncc |body and mindj is pure [sattvaJuddhi\. 
When the essencc is pure, mindfulness [jmrft] is firm. When [firm] mindfulness is 
attained, [one] is freed from all shacklcs” (Chand. Up., VII，26，2). Here too (•&?•， 
434), ^mindfulness is established” (sati . . . tiilhati) through ascctic practice 
(including fasting). Similar statements are made in other Upanisads (jnana- 
prasadena vimddha-sattvas; Mund. Up” III, 2，8). Cf. sattasamjuta (Isibhdsiyaim, 11). A 
similar expression is bhava-siiddki, which appears to mean “purification of the 
feelings [senlimcnts|” (MBh,, XII，161, 5) and corresponds to satlvasuddhi. The 
expression “purity of. mind and body” (sattassa suddhata) is common in Brahman
ism, too. In this case sattva is probably a neuter noun, whose connotations are 
different from the Pali satta (Skt., sattva), a masculine noun meaning “sentient 
being” in Buddhist scriptures. The idea that a man who has committed a serious 
crime will be purified of evil if he concentrates his mind and takes up the alms 
howl {bhaiksdhara) appears in the Manu-smrti (XI, 257).

145. The original has arati for “dislike,” but here the text follows the interpre

tation o f the Pali Text Society’s PaLi-English IXctionary, The commentary says 

adhikusalesu dhammesu arali — abhirati. A similar word, arati, which appears in
Rg Veda, is translated as “hostility” (\\ Burrow, “On the Phonological Historyo 
Sanskrit ksam-lcarth/ fksa-'bear/ and lik§4-‘nit，’，，JAOS 79 [1959]: 85- )• 
“Craving”： Ihe original meaning of iariha (craving) was “thirst.” Since here e



hird army is called “hunger and thirst” (khuppipasa)y tanhd and pipasa (thirst) are 
ate concepts. Tanhd is an impulse deeply rooted in the human subconscious, 

denotes a biological phenomenon.
146 Pretence (makkha) leads to hypocrisy. Thambha (“obstinacy”）can also be

translated as “suibhomness.”
147 “Praising the self and disparaging others” (attdnam samukkamse pare ca 

avajanaii) is mentioned here as a vice; later Buddhism adopted the prcccpt of nei- 
ther praising the self'nor disparaging others.

148. The Black Demon is the demon Namuci (kanhadhamma-samannagalattd

fionhossd Nqmuciuq， p. 390).
149. This sentence is very difficult to interpret. Neumann {Neumann Sn” p. 

469) follows the Burmese text in endorsing the reading muncam. He does not, 
however, explain why all the other manuscripts give munjam. (Windisch suggests 
reading muficam [= Skt, mrtyum] for munjam, but this is difficult to accept because 
there is no such noun as munca). The original text has munjam parihare，which the 
commentary explains as “warriors going into battle will never retreat and, to 
show that they will never retreat, attach munja grass to their heads, their banners, 
or their weapons.” In the commentary the words in response to labhale sukham in 
the previous verse arc as follows: yasma ca labhate sukham，lasma lam sukhavfi 
patthayamano aham pi esa munjam parihareyjyam, sangdmavacara anivallino puma attano 
anivattanakabhavam napanattham sise va dhaje va avudhe va mrmjatinam bandhanti (Pj., p. 
390). One interpretation holds that in ancient India holding munja grass in the 
mouth indicated intent to surrender (M. W iiiternitz, Geschichte der indischm Uteratur， 
vol. 3，p. 531). See also Neumann’s note. In all events, the expression clearly 
means “not to surrender.”

Oldcnberg sees this as a Vedic expression {^DMG 62 [1908]: pp. 593-94; 
Oldenberg, Kleine Schrijlen，ed. Klus Ludwigjanert, vol. 2 [Wiesbaden: F. Steiner,
1967]，pp. 971-72). In Vedic literature the expression munjam pariharati is a com- 
pound meaning “to wrap a girdle of munja grass around onesdf•” Pariharati does 
not mean “to remove” or “to evade” but “to wrap [a girdle] around.” Acxording 
to the examples Oldenberg gives (Sri Mukundajha Bakshi，ed., Gobhilagrhyasutra, 

SS, no. 118 [Benares: The Chowkhamba Sanskrit Series Office，1936]，11， 
10, 37: trih pradaksinam munjamekhalam pariharan; Katyayana SrS., II, 7, 1 : munja- 
yoktrena twrta paritimali;合at. Br., III，2, 1，10: atha mekhatam pariharate), it was thought 

girdling oneself with munja grass would give one magical power. Oldenberg 
erefore interprets the statement as “To win the battle, the demons should girdle 

êmselvcs with munja grass” (Moge er fMaraj immer seinen Munjagiirlel umnehmen, der 
如 b̂vorstehmden Kampf ihm Sieg bringen soli). Oldenberg  ̂ intcrpetation probably 
approaches the original meaning. Since Buddhists generally did not see the con- 
n ĉtion with the Vedas, 【have translated the expression here according to the 

intcrPretation of Southern Buddhists.
Un̂a is described as a grass of the Gramineae genus, like the miscanthus



reed (Kogen Mizuno, Parigo jiten [A dictionary of the Pali language; Tokyo* 
Shunjusha, 1968], p. 225). In his Pawa shojiten (Concise Pali dictionary; Kyoto* 
Hozokan, 1955 60, p. 252), Shozcn Kumoi merely gives the Vedic munja with* 
out tramlating il. The Pali Text Society’s Pali-English Dictionary (p. 536) says- 
u[Vcdic munja, cp. Zimmer, Altinduckes Ijehm 72] 1. a sort of grass (reed) 
Saccharum munja Roxb. Sn. 440.” According to lakainaro Maku, this is “a wild 
grass of ilie same genus as sugar cane that grows on the plains all over India. It 
spread to China, and U grows Lo a height of seven meters. Its young grains arc 
edible, and its stalks are used to make the sacrcd cord that is the symbol of 
Bralimins, baskets, and quality paper. . . .  In ancient India, holding munja grass 
in llic mouth is said to express the intent to surrender or, conversely, to express 
the strong determination never to retreat,J (Buttm no shokubuLsu [Plants in the 
Buddhist scriptures; Tokyo: Yasaka Shoho, 1977], p, 191). Descriptions in the 
Vinayas indicate that munja grass was used to make clothes and mats.

150. Here dhir takes the accusative (Dhfi., 3B9; Therag.，1134; Oskar von 
Hinuber, Studien zur Kasussyntax des Pali, besonders des Vinaya-pitaka [Munich: L. 
Kitzinger, 1968]，p. 78).

151 • “They cannot be seen”： pagdlha ettha na dissatiti. The word rut is not found 
in the equivalent Sanskrit passage, and it should be deleted for considerations of 
rhythm, as well.

152. The original text has pannaya gacchami for “overcome . . . with the 
strength of wisdom，” but consideration of' other versions and the context allows 
the interpretation gacchami = bhecchami. The equivalent Sanskrit text has bhetsyami 
“Sloiic”： The original text has amhana. Consideration of the equivalent Sanskrit 
text suggests that perhaps it should be revised to ambuna, but amha (Skt., asma) 
means “stone” (V. Irenckncr, A Critical Pali Dictionary, vol. 1 [Copenhagen: 
Royal Danish Academy of Sciences and Letters, 124-48], p. 405).

153. 4tNot . . . able to fmd”： nadhigacchissam (= nddhigamim; /)*., p. 393). If the 
reading adhigacchma is adopted, however, the translation becomcs “he would 
have attained” (Manfred Mayrhofer, Handbuch des Pali, part 1，Grammatik [Heidel
berg: Carlwintcr, 1951], pp. 95ff.). “Unguarded moment”： otdra. m. chance; 
fault (Mayrhofer, Handbuch des Pali, pp. 95fi.) = randham vivaram (Pj., p. 393).

154. Here yakkha means “demon.” As a neuter noun, appears in the ft
Veda and other Vedic literature, where it refers to “a living supernatural being, 
spiritual apparition, ghost, |or] spirit” “ein lebendes oder ubemaliirlkhe Wesen}
eine unkdrperliche，geisterhafte Erscheinung, Ding, Spukgestalt. Sg. coll. die Wesen usw.” ^  a 
masculine noun it denotes a demigod in the retinue of the god Kubera (already 
seen in ihc Upanisads and the Mahabharata). Some ancient Buddhist writings te(cr 
to Mara as Ayakkha (S^ I，4，3, 13，v. 22 [vol. 1，p. 122，1. 24-]). Taksa was transHtj 
crated into Chinese 沾）eh-ch，a [夜叉),)'ao-ch’a (薬叉)，and jfiieh-cĥ a (閲叉).^  ŝ ° 
not be confuscd w iih yao-shih (薬師 )，the translation o f Bhaisqjya-guru-vaiduiyii-pra  ̂ }



the Mcdicinc-M aster Buddha. The feminine forms andjfak îni are seen in 
h ĵ ahdbharata, the Rdmdyana, and later literature.

155.# 肌 ，IX，42，29 31.
156 Sn” 429-30. Mara also appears in SNs 1，4, 1，If. (vol. 1，pp. 103ff.). The 

meaning of the term is given as “killing those who would go beyond the realm of 
self，{attano visayam atikkamitum patipanm satte marati ti Maro; Spk； vol. 1, p. 169). 
According to Buddhaghosa, Mara has many names, but here only Mara and 
papimant appear (afindni pi，ssa Kanlio, Adhipati. Vasavatti, Anlakoy Namuci, Pamatta- 
bandhu ti adtni bahuni namdni. Idha pana nama-dvayam [— Maro Pdpima] eva gahitam 
[分么，p. 169|). Both from this commentary and from the original text it is appar- 
ent 出ai Mara is singular and refers lo a specific being. Legends of the Buddha’s 
life referring to the temptations of many Maras developed later; they do not 
appear in the earliest lexis. For Mara, see B. C. Law, ed., Buddhist Studies 
(Calcutta: Thacker & Spink, 1931), pp. 257ft.; Alex Wayman, “Studies in Yama 
and Mara,” Indo-Iranian Journal 3, no. I (1959): 44—73; Indo-Iranian Journal 3, no. 
2 (1959): 112-31; Oldenberg, Kleine Schrifien, vol. 2，pp. 102-3, 353-58.

157‘ For an early mention of Papimant, see SN，I，4, 1 ， 1 f. (vol. 1，pp. 103fT.). 
This has been Lranslaied as “the evil one” {Rhys Davids SN，p. 128) and “der 
Base** {Geiger SN, p. 161). The word was generally transliterated in Chinese trans
lations as Po-hsiin (波句),but RyQsh6 Hikata’s research has shown that this was a 
mistaken transliteration of Po-mien (波面）（“Bon Kan zasso [l]n [Notes on Sanskrit 
and Chinese terms], Chisan gakuho 12-13 [November 1964]: 12-14). The term 
means “causing others lo cling to evil, or clinging to evil oneself* {Pape niyojeti, 
sayam va pape niyutto ti Pdpima; Spk.，vol. 1，p. 169). Pali always uses the form 
Papimant, but the Sanskrit Buddhist literature has Papimant. Perhaps ihis comes 
from lengthening the i to I through association wilh the nominative form Pdptydn 
of the comparative papiyas (“worse”）from papa (Edgerton, Buddhist Hybrid Sanskrit 
Dictionary, p. 341). Papiyas (nom. papiydn) appears in Sanskrit Buddhist literature 
with the meaning oi'mara, however, and this has been transliterated into Chinese 
as Po-hstin (波旬）(Unrai Ogihara, ed., Bonwa daijiten [A Sanskrit-Japanese diction- 
ary; lokyo: Kodansha, 1986J, p. 777). There is no such example in Pali litcra- 
lure* The connection between Mara and Papimant is not yet dear.

158- P̂ pmd vaiNamucih [RV} VIII，14，13). '
159- Sat. Br” X II，7，̂  4.
160. Oldenberg, Buddha，p . 62，n.
16 h Tu-€hyieh shih-ti-lun, fasc. 29 (7: 30:447c ct seq.) gives four forms in detail: 

(莲滕；skandhamara\ fan-nao-mo (煩悩魔；klesamara), ssu-mo (死魔；maranamara), 
^  (天魔；devafmiramara、(dlscusscd in detail in Wayinan, “Studies in

and Mara.” The four Maras also appear in the fifth fasciclc of Ta-chih-tu- 
(他 here 政舰P̂ rcmdra (fien-mo [天魔])is given as fa-chia-lzu-Lsai t?ien-lzu-mo 

在天 f  H). Mara is called by various names in early Buddhist literature; all



denote human emotions and desires (for details, see 八karmma，Shakuson, pp 
191 ff.). In later Buddhist texts these are called “the armks” of Mara.

162. “Road of striving55: maggo padhdndya (Sn.，429).
163. Chmd. Up., VII, 26, 2. Cf. jnanaprasadena visuddha-sattvas (Mund. Up” III, 2 8)
164.八.similar expression occurs injaina literature: sattasamjuta (Isibhdsiyaim, 1 】)
165. Bhiyyo sati ca panna ca samadhi mama titthati (Sn., 434). sthitapnyfiasya kd bhasa

samadhisthasya kesava/slhiladhlh kim prabhaseta kim dsita vrajeta him // (Bhag. G.、II，54 
55); sthitaprajna sthitadhi (Bhag. G., II, 56). ’

166. Mj\ no. 84, Madhura-sutta (vol. 2, p. 85).
167. “The false Brahmins of’Magadha”： Magadhadesiya brahmabandhu {Katyayana 

SrS., XXII, 4，22; VIII, 6, 28; A. F. Weber, Indische Studien, vol. 10 [Berlin: F. 
Dunimler, 1850-63; Leipzig: F. A. Brockhous, 1865 98], 99). Cf. Richard Fick, 
Die sociale Glkdmmg im Nordosllkhen Indkn zu Buddha’s (Kiel: C. F. Haeseler, 1897)， 
p. 140, n. 1 . Weber interprets the phrase as a reference to the rise of Buddhism.

168. Sn., 683.
169. “Was falling”: phusayati, the denominative of phusa (= Skt. pr̂ a <r-̂ prs). 

“Uninterruptedly”： ekamekam, “continuously” [PW)\ “unumerbrochen” (Geiger 
SNt p. 162).

170. “A lump of dark rock”： aritlhako mani (= kalako pasdno; SpLy vol. 1，p. 170).
171. SNy I，4，1，2, 1-5 (vol. 1，pp. 103-4). Tsa a-han-chirtg, fasc. 39 (1092) (Z 

2:287c). Here the demon is mentioned, but not the elephant. This indicates that 
the prose section was a later addition. In the Pali text the section is titled 
(“The Wonder-Elcphant，，’ Rhys Davids SN, p, 130; “dcr Elefant，，，Geiger SN, p* 
163). Since it is raining uninterruptedly when Mara appears, perhaps a dragon 
form was envisaged.

172. “Ugly”： asubha. “Ugly” [Rhys Davids SN，p. 130); “hasslich” [Geiger SN，p. 
163).

173. “Well controlled”： susamvuta. “Well controlled” (Rhys Davids SN, p. 130)； 
“gut beherrscht” {Geiger Si\] p. 163). “Followers”： paccagu. There arc various read‘ 
ings, depending on the manuscript, such as sace} saccagu，and baddhagu. Woodward 
(Spk., vol. I, p. 171) reads it aspaddhagu. The commentary interprets it aspaddhacardy 
with a different edition giving bandhacara; D. bandhavara. Cf. SN, vol. 1，p. 144;巧” 
p. 597 (= paddhacardj paricdrakdy siss私 Pali Text Socicty, Pali-English Dktimaiy* 
Based on these interpretations, I have translated the word as “followers.” 
Davids has “pupils” {Rhys Davids SN, p. 130).

174. SN, I，4，1，3, 1-6 (vol. 1，p. 104). Tsa a-fmn-ching, fasc. 39 (1092) iT-
2:287c). _

175. “Desire for existence”： hkava-iobha-jappa (= bhava-bbha-sankhdtd tanha; S p ，

vol. Lp. 185). ^
176. “State of dcathlessncss”： amaccudheyyan ti, Maccuno anokasabhutam nibban  ̂

{SpL, vol. 1，p. 186). In  the Tsa a-han-ching “stale o f deathlessness’，is translated 站 

nieh-p，an 樂；nibbdna).



】77 &V, I, 4, 3，4， 1 8 (vol. 1，pp. 122-23). Tsa a-han-ching, fasc. 9 (246) (T.

2：59a). .
178 Since there is no Chinese translation of this paragraph，it must represent

a later addition to the text.
179. This verse is virtually the same as that in Sn” 447-48, but nibbijjdpema 

Qglamd in the last line is Gotamam m Sn.
180. See n. 178. &% 1，4，3，4，9-11 (vol. 1, pp. 123-24).
181. I，4, 3，5 (vol. 1, pp. 124—27). The Chinese translation of the title is 

朦女; “demon women，，[7： 2:287a|).
182. “So then”： atha kho. In the Pali scripturcs the fourth and fifth sections are 

separated, but in the Tsa a-han-ching they form a single sutra. “Craving5，： Tanha. 
The Chinese translation is ai-yii (愛欲; passion，lust [T. 2:286c]). “Craving” (Rkys 
Davids SN，p. 156); “Durst” (Geiger SN, p. 193). Il is interesting that the term is 
also translated into Chinese as ai-yii t̂ en-nii (愛欲天女；“heavenly maiden of lust” 
[7； 2:287a]). The heavenly maidens obviously included demons. “Discomfort”: 
jirati. “Disconient” (Rhys Davids SN, p. 156); “Unlust” {Geiger SN, p. 193). Since 
the Chinese has ai-nien (愛念；“recollection of love，’ \T, 2:286cJ), the original term 
may have been Arati. “Pleasure”： Raga. “Passion，，{Rhys Davids SN, p. 156); 
“Leidenschaft” (Geiger SN, p. 193). The Chinese translation is ai-lo (愛楽；“love 
and pleasure51 [7". 2:286c]).

183. “Grieved”： dummano. “Depressed” [Rhys Davids SN，p. 156); “traurig” 
{Geiger SN, p. 193). The Chinese translation gives ch，ou-ch3i (愁恶；“grieved” \T. 
2:286c|).

184. Sincc the Chinese reads shih-ju-he-tsu-yu (十夫何足爱 2:286c]), the orig
inal text may have been puriso kam nu socasi (“You arc a man; what are you wor
rying about?”)，

185. “It will not be easy to entrap . . . by lust”： Araham sugato loke / na ragena 
sûonayo I I  The manuscript consuked by Oldenberg gives na ragena sudharayo 
(Oldenberg, Kleine Schrifien, vol. 2, p. 117). The Chinese translation is fei-yii-suo- 
nenSr̂ hao (非欲所能招[了： 2:286c|). The equivalent passage in Sanskrit is arhan sî ato

na ragasya vasam vrajet / visayam me hy atikrdntas, tasmdc chocdmy aham bkrsam I I  
(Lahiamstara, ch. 24). “Lust”： raga. llic  equivalent Chinese passage gives en-ai (恩 
愛，sexual love”). “My realm”： maradĥ ya. The Chinese is mo-ching (魔境；uMaraJs 
[ealm [T, 2:286c]). “Grieve”: socami “I grieve” [Rhys Davids SN, p. 156); “ich bin 
bekOmm尸t” {Geiger m , p. 193). llie Chinese isyu-chyou (憂愁; “grieve，’ \T, 2:286c]).

186. <£We would serve”： pade te paricdrema. The Chinese Ls wo-chin-kuei shih-
cki-skih-skih-ling[我今琦恍奪追〒、給侍使令〖7： 2:287a]).

2 8̂7. Paid them no heed”： na-manasdkasi. llie  Chinese is pu-ku-shih (不願視[T. 
7aJ). “Heeded them not” {Rhys Davids &V, p. 156); “beachtete sie gar nicht” 
从  P. 193). The phrase is also translated into Chinese as pu-ku-nien (不顧念) 

tion** ^  (不 顧 眄 [了* 2 :287a]). I f  it is translated as fiu-tsuo-i (不作意；“ no attcn-
)，as it was by traditional Buddhist scholars, it is incomprehensible.



188. “For”:jathd.

189. “Deliberated”： samancintesurti, “Considered together” (Rhys Davids SN9 p 
156); uviberlegten zusammcn” (Geiger SN，p. 193). The Chinese is hsiang-wei-yen (相 
ME; “speaking togeihcr” fT. 2:287a]).

190. “Likes”： cuMppqyd (pi.). “Tastes” (Rhys Davids SN, p. 156); “Wiinsche”
{Geiger SN, p. 193). The Chinese is sui-hsing ai-yii (随形愛欲；“according to type of 
desire" [7： 2:287a]). 、 '

191. “Form o f. . . wonien who have not yet given birth”： avydtavanna. This
was translated into Chinese as wei-ch an-se (未産色；“not yet having given birth to 
form” |T. 2:287al). '

192. “You meditate”：片办似’. The Chinese is ch'an-chi-mei (禅寂黙；“sitting 
silently in meditation” [7". 2:287aJ).

193. The Chinese gives this as she-su-cĥen-Lsyai-pao (捨俗銭財宝；“Have you 
thrown away your worldly money, weallh, and treasure?” [7". 2:287a]).

194. “Attainment of my puq)osc”： allfiassa patli. The Chinese translates this as 
chih-tsu (志足；'Tulfilling the resolve” |T 2:287a]). Attha is difficult to translate; its 
Chinese rendering as chih (；£; “resolve”）is of great interest. “Peace of mind”： 
santi. The Chinese is an-chi-mieh (安寂減；"peace and tranquillity’，[T*. 2:287a]).

195. “The five raging streams” arc the defilements of eyes, ears, nose, tongue, 
and body, that is, ihc defilements that arise from the five sense organs {Pane3 ogha- 
tinno ti, pancadvdrikam kites' ogham tinno; Spk., vol. 1, p. 187). The Chinese is wu-yii 
(五欲；“five desires” [T. 2:287b]). See also Tii-ch3ieh shih-ti-lun， fasc. 17 (7! 
30:372c). “The sixth”： chattha (mano-dvarikam pi chattham kites，ogharji; Spk., vol. 1, p.
187). This refers to the defilements arising from the sixth organ，the mind.

196. “The body calm”： passaddhakdyo. “WiQi body tranquillized” {Rhys Davids 
SN? p. 158); “beruhigtcn Korpcrs" [Geiger &\; p. 196). Buddhaghosa interprets 
the phrase as meaning that breathing is quieted through practicc of the fourth 
stage of dhyana {catuttha-jjkdnena as.sasa-fiassasa-kavassa passaddkatta passaddhakdyo; 
Spk” vol. 1 , p. 187). This, of course, was a much later interpretation. “Creating 
nothing of deluded birth and cxisiencc”： asamkharonto (= tayo kammdbhisanJJidre 
anabhisankharonto; Spk., vol. 1，p. 187). “Attached to nothing”： anoko (= analayo; Spk., 
vol. 1, p. 187). Buddhaghosa interprets “grows not weary” in terms of the three 
basic defilements. Anger through a feeling of wrath does not arise. Recollections 
of past pleasures through sensuous desire do not occur. There is no weariness 
arising from absent-mindedness. These three arc the fundamental defilements o 
the total of fifteen hundred defilements (doxena na kuppali, ragena na sarati，mohena tta 
thino. Irriesu tisu mula-hllesesu gahitesu diyaddlm-JdUsa-sahassam gahitam eva hoti; Spk., vo • 

l,p. 187).
197. &V, I，4, 3，5, 1-18 (vol. 1，pp. 124-26). “Is in deep meditation”

This was translated into Chinese as ksiu-hsi-ch，an (修習禅；“practicing meditation

[T. 2:287bl). • 已
198. “Having severed”： acchejja (= Skt” dcckedya). 1 he Chinese is i-tuanrc u



如险. “severed” [*7". l2:287b]). ‘‘Craving，’： tanhd. The Chinese is en-ai (恩愛；“sexual 

辦
199. Rhys Davids interprets the last four lines of ihe verse as the words of 

Geiger, on ihc other hand, interprets them as the words of the Venerable*
Master (Gotama). The Pali commentary is silent on the question.

200. “Bite iron with • • • teeth”： ayo danlehi khadatha. The manuscript Oldenberg 
referred to had dantebhi; this is an inflection used in the Rg Veda (Oldenberg, Kleine 
Schrifien̂  vol. 2，p. 1，165). As the manuscript's were rccopied, ihe old inflections 
were replaced with new ones.

201. “Hating Gotama.” Cf. Udv” XXI, 8.
202. “Came, radiantly shining”： daddallamand. In Spk. (vol. 1’ p. 188), 

daddalhamdna (= aliviya jalamdna sobhaman^j.
203. SN，1, 4, 3, 5，19-23 (vol. 1，p. 127).
204. Zenno Ishigami claims thal we should consider Mam’s temptations to 

have occurred afier Golama，s enlightenment (“S65bu ugehcn ni arawareta Butsu- 
den ni tsuite -toku ni juyo jiken ni gentei shite” [The biography of the Buddha 
in the “Sag t̂lhavagga” of the Samyutta-,\lkqyat limited to the main events], Sanko 
bunka kenkyujo nempo 3 [1970]: 48 54).

205. Kuo-ckyu-hsien-Lsai-yin-kuo-ching, fasc. 3 (T. 3:639c-41b).
206. Ssu-fen-lii, fasc. 31 (T. 22:780c-8ia).
207. Ayti II, 15，25; Kalpa-sutra, 120-21.
208. I，3，i; Hermann Jacobi, trans., Jaina Sutras, vol. 22 of SBE f Oxford: 

The University Press, 1884; Reprint, Delhi: Morilal Banarsidass, 1964], p. 29.
209. The following passage is from a section of the Samyutta-Mkoya titled “The

Rock” (Fasano; SN31, 4，2，1，1 -5  |vol. 1，p. 109]). Sec also Tsa a-han-ching, fasc. 
39 (1088) (T； 2:285b), '

210. The Tsa a-han-ching says: uHcaven rained in small drops.” Sakyamuni 
was meditating in the open in the rain，undisturbed by a light rainfall in that hot 
climate.

211. “One after another”： maliante mahante pasane. The repetition of the word 
fnahante indicates “one after another” {Pasana nirantaram annamaMam abhihananta 
patanti; Spk., vol. l,p. 176).

212. SN，I，4，2，9，12-14 (vol. 1 . p. 116). Sincc there is no equivalent passsage 
111 Chinese translation, this may represent a later development of the legend； 
such exchanges may have been conceivcd as a result of speculation about Mara's

nature.

to 之丨 & Zen如 】shigami agrees with my diesis that Mara's temptations continued 
occur after the enlightenment. See Ishigami, 4tSoobu ugehcn ni arawareta

b^tsudenni tsuite.55 
2l4* 432f.

^anŝ t term for “austerities” is duskaracaiyd. Fang-kuang ta-chuang- 
c叫& fasc. 7 (T. 3:580a); S. Lefmann, cd” Lalilavistara: Leben und Ixhre des



âkya-Buddha (Halle a S.: Buchhandlung des Waisenhauses, 1902-8), p. 244； Fo- 
pen-hsing-chi-chingy fasc. 25 (T. 3:768c); Fo-suo-ksing-Lmn, fasc. 3 (T. 4:24b). The 
Furyao-ching, fasc. 5 {T. 3:511 b-c), has the expression ch’in-k’u-hsing (勸 苦 “细“ 
gent practice of austerities”)，and the Fo-pen-hsing-chi-ching. fasc. 3 (T. 4:75a), has 
ching-hsing (浄行；“pure practice’，).

216. For example, Jataka, vol. 1，p. 67i: Akanuma gives a large number of 
sources from the scripturcs in Shakuson (pp. 205-10). Most Buddhist writings say 
that the austerities lasted six years {Fo-pen-hsing-chi-ching, fasc. 3 | T. 4:75a]; Fo-suo' 
fmng-tsan, fasc. 3 [T. 4:24bJ; P'u-yao-ching, fasc. 5 \T. 3:51 lb|). There Ls also the 
expression “six years of austerities” [Fang-kuang ta-chuang-yen-ching, fasc. 7 [7； 
3:581c]; Kuo-ch3u-}vden-tsai-yin-kuo-ching, fasc. 3 [T. 3:638b|; Fo-pen-hsing-chi'ckin̂  
fasc. 25 [T. 3:769b]).

217. uPracLiced austerities”： Sn” 446; A-V, vol. 4，p. 88G. “Practiced the state 
of compassion”： Mettadtlam vibkdvetva (AJVt vol. 4, p. 89G). in the following verse 
in the Ta-fxmrnieh-p3an-ching (T. 1:204a), Gotama Ls said to have trained for nearly 
eight years: “When I was twenty-nine, Subhadda, I left home and practiced the 
Way; / And when I was tiiirty-six, under the bodhi tree, / I realized the ultimate 
truth of the Noble Eightfold Path / And attained perfect and complete enlight
enment.,5

218. SUV, 1，4，3, 4 (vol. 1, pp. 122 24).
219. Pan-ni-yiian-ching (T. 1:187c): “In the past T left home, / Practiced the 

way for twelve years, / And attained buddhahood. / Fifty years have passed / 
Sincc 1 began teaching the Dharma.” This would mean that Gotama left home 
at nineteen, trained for twelve years, and taught for fifty years before entering 
parinirvana.

220. See my Jihi (Compassion; Kyoto: Hcirakuji Shoten, 1956), p. 55ff.
221. For example, Sn” 77, 655; Dhp,, 395; DN, no. 14，Mahdpaddna-suttania,

III, 28 (vol. 2，p. 49G). Virtuous Brahmins are also praised for their practice of 
austerities (Sn., 284, 292)，though austerities in one who has not passed beyond 
doubt are rejected (Sn., 249). See my Genshi Bukk̂ d no seiritsu (Formation of early 
Buddhism), vol. 14 of Nakamura Hajime senshii (Selcctcd works of Hajime 
Nakamura; Tokyo: Shunjusha, 1992).

222. SN、I，2, 3,10 (vol. 1，p. 66G).
223. Tsa a-han-ching, fasc. 44 (T. 2:359c).
224. DJVy no. 2, Sdmannapfuila-suttanta, 29-30 (vol. 1，pp. 57-58).
225. M.N\ no. 12, Mahdsihanada-sutta (vol. 1，pp. 77- 79). Ascetic practicc 

(diikkarakdrika} is also mentioned in Jdlaka, vol. 1，p. 67f. See also DNy n0- ， 

Kassapasihanada-suttanta and no. 14，Mahapaddna-suttanla.
226. This is said to be one of the five practices that Devadatta advocated.
227. Antarallhaka, “between the eighths.” The Indian month is divided 

two parts of fifteen days each, the first half extending from the day after the ̂  
moon to the end of. a month，the second half lasting from the new moon to



n ^Between ihc eighths” refers to ihe period between the eighth days of 
two periods. According to the Chinese and Japanese lunar calendar, this 

ould be between around the twenly-third of one month and around the eighth

of the next.
228 MK no. 12，Mafiasihandda-sutta (vol. 1，pp. 77-79).
229 “Sacred places”： cetiya. Originally this referred to trees and places where 

deities were thought to be present, but later it meant shrines. I deal with this

topic further in volume 2.
230. MĴ ，no. 4, Bhayabherava-sutta (vol. 1，pp. 17-21). 1 have omitted the next 

passage bccause it does not appear in the Chinese translation and is thought to 

be a later addition.
231. uVillage of Sena”： Sena-nigama. The Wu-fen-lu regards this as a Brahmin 

called Sena. “After the Buddha spoke in verse, he rose and went seeking alms in 
the village of Sena in Uruvela. Then he went to the house of Sena the Brahmin. 
He stood silently outside the gale” (T. 22:103b). According to the Ssu-fm-lii, how
ever, the original Indie version seems to say sendm-gfr]ama, “in the village of the 
general in Uruvda” {T. 22:780c), which is interpreted as “visiting the village of 
general Uruveli.”

232. “The Nerafijar^，’ has been added from the Chinese translation.
233. no. 26, Anyapanyesana-sutta (vol. 1，pp. 166-67). MN, no. 36， 

Mahasaccaka-sutta (vol. 1，p. 240), has the same content.
234. The Lilajan River joins the Mohaiia a little over a kilometer from 

Bodhgaya, and the Mohana then joins the Phalgu.
235. See note 109 (p. 431),
236. MN，no. 36，Mahasaccaka-sutta (vol. 1，pp. 242 46). Sec also no. 85, 

Bodhzrdjakumdra-sulta3 vol. 2，p. 93; Tsa a-han-ching, fasc- 5 (1 10) (7". 2:35a-3 7b); 
Tseng-i a-han-ching, fasc. 23 (8) (丁• 2:670c-72b).

237. no. 12, Mahasihanada-sutta (vol. 1，p. 80t、.)，and MN\ no. 36, 
Mahasaccaka-sutta (vol. 1，p. 245).

238. This may be a kind of ivy or reed.
239. This section is tilled “Performance of Ascetic Practicc and Ritual” (Tapo 

印.)，SJ\ff 1，4，1 (vol. 1，p. 103); Tsa a-han-ching, fasc. 39 (1094) (7： 2:287c-
ga). Penance and Work” (Rhys Davids SN，p. 128); “Kasleiung und rituclles Tun”
* 从  P. ] 60). Despite the title, which suggests that the compiler considered 
two topics, only the performance of ascetic practices (tapo-kamma) is discusscd.
“P封 仏 banyan tree beneath which Sakyamimi sat was called Ajapala, 

atherd. The name may be derived from the protection given by Lhe tree’s 
T w C. ^  PersonaJ names are given to pet dogs and cats in some cultures, in 
n ^  ̂ dividual trees are named.

\ Tapokamma: Ifyena in the original passage Tapokammd apakkamma / / yena 
,Z is rcad as^ na，the line can be translated “Though，apart from 

c Practices, men cannot be purified•” My reading is based on the Chinese



translation, which I think more clearly expresses ihc meaning. tcAbandoned 
those practices”： tapokammd apakkamma {— (apo-kammato apakkamitva; Spk” p. 1從) 
This indicates that a single question is being addressed, that of the performance 
of ascctic practiccs.

242. “Austerities，’： the standard texl has aparam tapam; variants and the com
mentary {Spk” p. 169) have amaram tapam? and I have gone along with them. The 
commentary has amarana-tapam amara-bhav' althaya katam̂ lukham lapamy attakilamath3 
anuyogo. See akasim amaram tapam [Therag., 219).

243. u[Stranded] on dry land”： piyanllam va dhammanim (v.l. dhammant), Geiger 
considers dhammani to be the Sanskrit dhanvani (“in a dry place”)，and I think this 
is completely acccptable. Woodward (Spk.y p. 169) amends it to g/iammani, but 
there is no evidence for this in the manuscript, and the arnendmcnt docs not 
clarify the meaning.

244. &\； T, 4, 1，1，1-5 (vol. 1，p. 103).
245. For such expressions, see pp. 170-75.
246. no. 36, Mahasaccaka-sutta (vol. 1，pp. 246-47). No Chinese transla

tion of this passage is extant.

C h apter  4 : R ea l iz in g  th e  T ru th

1. uBodhgaya55: Buddhagaya is based on the Sanskrit and Pali pronunciation. In 
the local area it is written as 办川 “I，which is transliterated as Bodhgaya by 
Cunningham. Buddhagaya does not appear either in the ancient sutras or in 
Sanskrit literature. The Chinese monks who traveled to India did not use this 
name, referring only to uthe place of the bodhi tree.” The place name Gaya 
appears in early documents as a sacred place in Hinduism; Bodhgaya seems to be 
a relatively recently coined designation to distinguish the place of the Buddha’s 
cnlightenmeni from Gaya.

Legends relating to the enlightenment: DN， vol. 2，p. 52; Vinayay 
“MaMvagga，” I，1, 1-7; Jataka；, vol. 1，p. 75,1. 1; Ranicro Gnoli, ed” The GUgit 
Manuscript of the Sanghabhedaimlu, part 1 (Rome: IsMEO, 1977)，117-19; CPS, pp* 
432-34; Dhammasangani, p. 17; Visuddliimagga, XVII; Ch’ang a-han-ching, fasc. 1. 
Ta-pen-ching (T. l:7b-8b); Chung a-han-ching, fasc. 24: Ta-yin-ching (T. l:578b-B2b), 
Wu-fen-lu, fasc. 15, 3 (7! 22:102c 3a); Ssu-fen-lU, fasc. 31, 1 (T. 22:781a-c)；厂f 
mi:yeh p'o-seng-shih, fasc. 5 (T. 24:124c); Fang-kuang la-chuang-yen-ching, fasc. 9 ( • 
3:^a-97a); P̂ -yao-ching, fasc. 6 (T. :̂521c-24c); Tai-tzu juei-ying pen-cĥ ching 
(7: 3:480a-c); Kuo-ch 'u-ksim-tsai-yin-kuo-chmg, fasc. 3 (7". 3:642a -b); bo-pen-hsing" 
chi-ching, fasc. 30 (T. 3:792c-96b); Fo-suo-hsing-tsan, fasc, 3 (T. 4:26c-28a).

Artislic representations include “Going to the bodhi tree,” second-fourth cen 

tury, Gandliara, Indian Museum, Calcutta (WOB, pi. 13-68); uAttainnient o 
enlightenment under the bodhi tree，” first century B .C .E ., Safici (Osamu 1



, 丁eruo Ueno, Indo bijutsu [Art of India], vol. 2 [Tokyo: Nihon Kcizai Shirn- 
f11 sha 1965]，pi. 298; WOB, pi. 11-75, 76; Sotaro Sato, Kodai Indo no se/dcho fStone 
sculptures of ancient India; Tokyo: Kawade Shobo Shinsha, 1970], pL 21); uAt
tainment of enlightenment under the bodhi tree/ 5 Gandhara, British Museum 
/T tsuiiro Inoac and Ken toku Hori, Shakamuniden [Biography of Sakyamuni, 
enlarged edition; Tokyo: Maekawa Bun'eikaku, 1911], 96); “八ttainmeiU of 
enlightenment under die bodhi tree,” Borobudur (Yuken Ujitani, Yomigaeru 
BorobuduTU [Borobudur rises; Nagoya: Ajia Bunka Koryu Serna, 1987J, p. 114); 
“The deities praising Sakyamuni after his enlighummcnt” {Nagaiĵ  p. 44, pi. IV).

“Abhisambuddha”: Benimadhab Barua, Gaya and Buddha-Gaya, 2 vols., Indian 
History Series no. 1 and Fine Arts Scries no. 4 (Calcutta: Indian Research 
Institute, 1934), reviewed by A. K. Coomaraswamy (JAGS 57 卩937』：191 93). 
Visual representations: Bodhgaya (WOB, pi. 2); map of the historical remains at 
Bodhgaya (Shoko Watanabe, Shin Shakuson dm |A new biography of the Buddha; 
Tokyo: Daihorinkaku, 1966|, p. 485); “King Asoka and his queen visiting 
Bodhgaya,” Sanci, Stupa 1, East Gateway (Hajime Nakamura, Yasuaki Nara, 
and Ryojun Sato, ed., Budda no sekai [The world of the Buddha; Tokyo: Gakushu 
Kenkyusha, 1980], pi. 3-47); “Attaining enlightenment under the bodhi tree，’’ first 
century B.c.K., Sanci (Takata and Ueno, Indo bijutsu. vol. 2，pi. 298; WOB, pi. 75，76; 
Sato, Kodai Indo no sekicho, pi. 30); uSakyamuni,s atlainmcnt of enlightenment,” 
Gandhara, British Museum (Inoue and Hori, Shakamuniden, p. 96).

The pipal trer: Emcncau, “The Strangling Figs in Sanskrit Literature,n 
University of California Publications in Classical Philology 13, no. 10 (1949): 345 f. Cf. 
Kâh. Up, According to Unrai Ogihara, Bonwa daijiten (Sanskrit-Japanesc diction
ary; Tokyo : Kodansha, 1986)，the asvattha Ls the bodhi tree, scientific name Ficus 
relî osa. In Chinese translation {Buddhacarita) it appears as chi-hsiang-shu (吉祥樹) 
and chi-an-(lin)(吉安| 林]),and in iranslitcration (Lalitauistara) iL appears as a-shuo- 
t a (阿説他) .Iii A Sanskrit-English Diclionaiy Williams describes il as “the holy fig 
free，Ficus Religiosa.” His sources include Sat. Br. Vaman Shivram Apte 
defines it as 1) the holy fig tree (Mai athi, pimpat); 2) a variety of the asvattha tree 
(nandmksa; Marathi, ndmdurakhi); and 3) the name of another tree, gardahhanda 
(Marathi, lakht pimpaii) in llie Student's Sanskrit-English Dictionary (Delhi: Motilal 
Banarsidass, 1968). PW gives a fairly long explanation: the name of a tree, Ficus 
rehgiosa, regarded as sacred, and the object of veneration by Buddhists in particu- 

，sincc Sakyamuni sat beneath such a tree and there discarded all worldly con- 
?Crns* 】t cx̂ nds its roots into fissures of other trees and into cracks in walls and 

l^^SeS，Cauŝ  出cm to collapse. One source cited by Bohdingk is Rg Veda，
• •)_ rhe Pali Text Society dictionary defines assattha as “the holy fig tree,

rê °sa; the tree under which the Buddha attained enlightenment, i.e. the 
■ Sources include Vinaya, IV，35; DN, 11，4 (sammd-sambuddho assatthassa 

buddho、' and SJV, V，96. Many dictionaries bold that assattha is derived 
°m a Placc where the horse stands，” but the Pali Text Society dictionary ques-



tions this and states Lhat it was adopted from a local dialect, a suggestion with 
which I agree.

2. vol. 2，p. 52.
3. Vinxiya, ^Mahavagga  ̂I，1-24 (vol. 1，pp. 1 44); English translation, I. 

B. Horner, trans., The Book of the Discipline, vol. 4，vol. 14 of Sacred Books 
of the Buddhists (London: Luzac & Co., 1970), pp. 1-57.

4. Jataka, vol. 1，p. 68 f. An English translation is found in Henry Clarke 
Warren, Buddhism in Translations, Harvard Oriental Series, vol. 3 (Cambridge* 
Harvard University Press, 1896), pp. 71 83.

5. Oldenbcrg, Buddha: Sein Leben，seine Ijehre, seine Gemeinde (Berlin: W. Hertz
1881), 106, im. L 2. ,

6. Most modem Indians say that the bodhi tree is the pippala，and most schol
ars agree that the two are the same. 1'his can be verified from the previously cited 
examples from ihe Marathi language. See Kogehu zenshu (Complete collection of 
Kaigyoku Watanabc's Works; Tokyo: Daito Shuppansha, 1933)，p. 10f.

7. AVf V，4; VI, 95; XIX, 39. Cf. Hermann Beckh, Buddhismus, 3d ed., vol. 1 
(Berlin and Î eipzig: Sammlung Goschcn, 1928)，p. 86; Oldenberg, Buddhâ  p. 
127, n. 1.

8. For dctaiJs, see Emcncau, “Strangling Figs.”
9. In Arycndra Sharma and Hans J. Vermeer, Hindi-Deutsches Worterbuch 

(Heidelberg: J. Groos, 1983)，there is no entry for asvattha, but the entry for pipal 
explains it as “Indischer Feigenbaum, Goizenbaum,八svalha, Bo, Bodhi, Pipal, 
Pappelfeigenbaum (Ficus religiosa).” Sharma and Vermeer consider vat to be 
tlBanyanbaum (Ficus bengalmsis/indicd)•” R. C. Pathak, ed., Bhargava's Standard, Rks- 
trated Dictionary of the Hindi Language (Banaras: Shrce Ganga Pustakalaya, 1946), 
explains asvattha as “the pipal tree, the holy fig {Ficus religiosa、,” and pipar, pipal as 
“the holy fig tree, long pepper.”

10. Adapted from the description by Naoki Nishioka in Hajimc Nakamura, 
cd., Bukkyd shokubutsu sarnaku (Rambling among the Buddhist plants; Tokyo: 
l okyo Shoseki, 1986). p. 55.

1 1 . Mahavamsa, I, 12 .
12 . Mahdvamsa, III, 2.
13. “八l lhat time, through the strenglii of his compassion, the Bodhisattva on 

the evening of the seventh day of the second month, having quelled the demon, 
emitted a great radiance” (Kuo-ch'u-fisien-tsai-jin-kuo-ching, fasc. 3 [T. 3:641b]).

14. Ta-Tatighsi-yu-chi, fasc. 8 {T. 51:916b).
15. Quotations in this section are (tom Jataka, vol. 1，pp. 78-80.
16. See pp. 1 6 7  of this volume. .
17. Kai)-smg Fa-hsim-chuan {T. 51:863a b). See also James Lcgge, A Record of 

Buddhistic Kingdoms (New York: Paragon Reprint Corp., 1964)，87-90.
18. For the diamond seat, see Kentoku Sasaki, “Butsuzak6” (Notes about c 

Buddha Scat), Kikan shukyo kenkyu 2，no. 1 (1940): 149f.



19 Quotations from Hsiian-tsaiig in this section are from T. 51:915b-c. See

also Beal, Si-yu-ki, vol. 2? p. 115-19.
20 I have seen the bodhi tree at Bodhgaya in bolli winter and summer; il

retains its glossy green leaves year round.
21 Ta-T̂ang Ta-tz!u-en-sxu San-tsangja-shili-chuan, fasc. 3 (T. 50:236b-c).
22 jjro Sugiyama, ed., Indo no bijutsu (Indian art), vol. 4 of Gurando sekai bijutsu 

(Great art of the world； Tokyo: Kodansha, 1976), no. 18.
23 The eighth chapter of ihe Rock Edicts has ayaya sambodhim. There is con

siderable dispute among scholars as to the exact meaning of sambodhi here. The 
general usage in Buddhist works is “the Buddha  ̂enlightenrnent” (e.g., T. W. 
Rhys Davids and C. A. F« Rhys Davids, Dialogues of the Buddha, Sacrcd Books of 
the Buddhists, vols. 2 4 fIx>ndon: Luzac, 1971-73J, vol. 1，pp. 190-92). Rhys 
Davids seems to have followed the Mahayana interpretation. The expression 

“Â oka attained enlightenment” docs not fit the context of the cdict at all, how
ever. Here sambodhi means “the place where Gotama attained complete and per
fect enlightenment,” that is, the bodhi tree at Bodhgaya (cf. D. R. Bhandarkar, 
Asoka [Calcutta: University of Calcutta, 1969J, 71). Similar examples are found 
in early Buddhist works [mahdyitvana sambodhim; Jataka, vol. 4，p. 236, 1. 2; rajfia 
bodhau salasahasram dattam; Diiyav., p, 393). There arc also instances where 
Bodhgaya is called Bodhi (Divyav., p. 397; P. L. Vaidya, cd., Divydvadana, vol. 20 
of Buddhist Sanskrit Texts [Darbhanga: Mithila Institute, 1959], p. 254, 1. 26). 
For Asokâ  visit lo the bodhi tree, see also Ta-7̂ ang hsi-yii-chi, fasc. 8 (T. 51:915c) 
and Anton Schiefner, cd., Taranathas Geschichte des Buddhiwms in Indien (St. 
Petersburg: Commissionaire der Kaiscrlichen akadcmie der wissenschaften, 
1869)，36. Veneration of the bodhi iTee also appears in the Alahavamsa, XVII, 17.

24.A-yu-wanĝ hing, fasc. 2 (T. 50:137c).
25. Duiyav., pp. 397-98.
26. Kao-seng Fa-hsien-chuan (T. 51:863c).
27. Mahdvamsa, XV, 21 22; XVIII，4-15; XIX.
28. R. C. Childers, A Dictionary of the Pali Language (London: Triibncr & Co” 

!875)，p. 93.

Repairs were made in the late Gupta period (ca. sixth century), when 
granite was used, and Lhe original designs were rcproduccd faithfully. It is said 
^ ，at about the time the repairs using granite were made, the Mahavihara was

t at Bodhgaya. An inscription says that this temple was repaired in 450 by 
, 署 (1 hado Meng according to the Burmese inscription). It was destroyed 
y asanka in the seventh century but was restored, according to an inscription 

cated 1079，by a Burmese between 1035 and 1079. An inscription of 1157 indi- 
: tes 出故 repairs were earned out by King Asokabalia of Sawalak or Siwalik (the 

ablSCnt regi°n) shortly before the Muslim invasion of 1198. Consider-
te  ̂ear̂ er than the Muslim invasion the Mahavihara had become a Hindu

P e* Records show that in 850 King Dharmapala enshrined a statue of the



four-headed Mahadcva there “for the benefit of lhe people of Mahabodhi.1* 
continued use of the Buddhist name Mahabodhi as a place name is of interest

30. Recent studies suggest that the balustrade dates from the Sunga period
(ca. Ift0~ca. 68 Osamu Takala, Indo nankai no Bukkyd bijutsu |Buddhist art
of South India; Tokyo: Sogcisha, 1943] , 19; Vincent A. Smith, Rulers of India' 
Asoka, the Buddhist Emperor of India [Oxford: Clarendon Press, 1901J, 114),

31. Divyav., p. 404; Ta-T'ang hsiryii-chL fasc. 8 (T. 51:915c).
32. vara (Divyav., p. 403).
33. Alexander Cunningham，The Mahabodhi or the Great Temple (London: W. H

Alien，1892)，p. 15. • . .
34. Bodh-Gaya inscriptions, no. 10.
35. Following are some observations made during my own visits to modem 

Bodhgaya. I first went there in the autumn of 1951, visiting again in December 
1956 and several times thereafter. In 1956 I traveled with a group by bus from 
Gaya Station. On one of the buses was llie inscription uRajya Transport,11 a 
mixture of Hindi and English written in the Dcvanagari script. From there to 
Bodhgaya il is a distance of some 15 kilomeiers (some say 11 kilometers; the dis
tance seems to depend on whether one uses the old road or the new). Bodhgaya 
is some 220 kilometers southeast oi Varanasi. On leaving Gaya we traveled 
along roads lined with date pdltrifi Jambu trees, and tall coconut palms, wilh small 
hills to the left and a wide plain to the right. As we approached Bodhgaya, we 
camc to a tall vvelcomc arch oti which were painted lotus flowers and, in San

skrit, the words dharmam saranam gacchami (“1 take refuge in the Dharma，，). Here 

we rcccivcd garlands.
A little farther on wc crossed grazing land and could sec sala trees and hemp 

palnis. Small hills were surrounded by wooden palings and wire. It reminded me 
of the United Slates. To the left, Mount Pragb<jdhi came into view. Ahead a 
goatherd was leading his flock. Five women walked along the road carrying bas
kets on their heads. The fields spread out into the distance. Three children were 
riding cows, and a cowhcrd was driving his herd along with the help of a stick. 
The road was well paved, and tiie traffic moved smoothly. Fields stretched out 
on both sides. Then, in front of us, there rose Lhe tall tower of the Mahavihara, 
our destination.

Wc came to a sccond arch, on which was written, in Sanskrit, sangham sarong 
gacchami (I take refuge in the Community). Surprised that I could not see the 
Ncranjara River，since it had been readily visible on my previous visit, I was to 
that we had taken the new road instead of lhe old, which paralleled the river. 
Planting of trees along the road seemed to have just begun, and cach young tree 
was circlcd with bricks to protect it from cattle.

About three kilometers farther on was Bodhgaya. Wc passed a Chinese temp ’ 
Chung-hua Ta-chio-ssu (Chinese Temple of the Great Enlightenment), and 
the bus stopped. My companions and I received a warm welcome, the crow



eat it was almost impossible to move. Most of the people were local residents, 
were also schoolgirls and some Westerners. I was surprised to see that a 

\Vcstcrn Catholic nun had brought some girls lo jo in  in  the welcome, ll iis  could 

be interpreted as a sign o f Catholic sympathy toward and admiration o f Buddhism 
as evidence of Catholic penetration even of the holy placcs of Buddhism. We 

werc draped wiLh jasmine garlands.
The tower-shaped Maliavihara dominates the scenc. It has been repaired 

many times over the centuries, so it is difficult to know exactly when it was first 
constructed. Since it appears to have existed in substantially the present form 
when Hsuan-isang visited in  the seventh ccntury, it must have been built some 

time before that. The nearby stone foundation is 山ought to have been built by 
Woka. Experts call the tower a “delicatc pyram id，” sincc it is not as stout as most 

Hindu temples. Encircling the tower is a stone-paved path bordered by a stone 
balustrade on which are inscribed, in late Mauryan (sccond cerUury B.C.E.) script, 
the names of donors. A small part of the balustrade dates from the early Gupta 
period (fourth century C .E .).

I was told that the tower had once been buried up to the terracc and that its 
surroundings had been exposed through excavations. The tower is fifty-four 
meters high, and a large statue of the Buddha sits in the gloomy interior. The 
outer surface is extensively carved. It is possible to climb to the second story. 
(Some years later 1 saw Tibelaii monks chanting sutras on the sccond-story tcr- 
race.) Small towers at each comer of the Great Tower provide architectural bal
ance. Color photographs often suggest that the building is green, but in fact it is 
yellow and reddish brown. The green, I was told, had been due to moss, which 
had been stripped off' when the temple was cleaned for the 2,500th anniversary 
of the Buddha’s birth (Buddhajayanti), celebrated in 1956.

The bodhi tree is west of the Mahavihara and is dccked with small colorful 
banners. A fairly large rectangular stone platform lies between the tree and the 
west wall of the Maha\nhara. On lhe platform is a red sandstone slab. This is the 
出amcmd seat, marking the spot where the enlightenment occurred. The platform’s 
surface is carved arid is darkly stained from the perfumed oil offered by pilgrims. 
Tjiis platform was built at a fairly late date. The grounds of the temple are dotted 
with stupas donated by Buddhists of long ago.

On the eastern side of the Mahavihara is the Srijannath Temple. To Lhe right 
of the temple is an ambulatory (ca/ikrama) paved with flagstones. A row of stones 
carved with lotus flowers commemorates the legend that lotus flowers sprang up 

erc the Buddha walked. Il is said that the stones were placed there on the 
order of Asoka. Stones hearing carvings of lhe Buddha’s footprint are found in 

Places，̂111̂  there is a pillar said to have been donated by Asoka. I was 
, )y a resident that the pillar was moved to its present location beside 
j C 0ctt»gaya tank from the nearby area associated with Sujata ill January 1958. 

ongmally bore an inscription, but it was dcfaccd by Muslims.



rrhe inner court of the Mahavihara contains many stupas donated by follow 
ers of Buddhism. They contain bones or sutras or commemorate spccial occa
sions. In 1956 the supmntendcnt of the Bodhgaya temple was Munindra Prasad 
Barua. He was not a Buddhist bhihu but a Hindu acariya who wore a white robe 
an unmarried layman undergoing religious training. (I met him again in 1961 at 
a Buddhisi temple in Calcutta.)

In the far distance from the Mahavihara six small towers are visible. They 
belong to a Shivaite temple, whose resident priests are callcd mahantas. Formerly 
the mahantas supervised all of Bodhgaya, Even today, though they have lost their 
autocratic power, they continue to live at ilie  temple, the site o f the samadhi (cre
mation grounds) o f earlier generations o f mahantas.

Beside the Mahavihara is a lotus pond in which Gotama is said to have 
bathed. The red lotuses blooming there are vciy beautiful. (When I revisited 
Bodhgaya in 1981,1 noticed that the petals of the lotus flowers were actually red 
at the tip and white in the ccnter.) The surroundings are now well tended, and 
the white ambulatory circling the pond is splendid. Near the pond is a building 
belonging to the Mahabodhi Society, where T learned that pilgrims from Tibet, 
Bhutan, and other places stay. Behind it is a red sandstone Jaina temple. Jaina 
temples arc found at all Buddhist siles. The energy and determination of the 
Jainas is amazing. There is also a Tibetan temple that has been repainted in 
rcccnt years.

Pilgrims from many countries have been visiting Bodhgaya for ccnturies. 
North of tlie Mahavihara is a monastery made up of a large number of cells fac
ing a square ccntral courtyard. It was built by a king of. Sri Lanka to house pil
grims from that 丨and. There is also a free hostel for Hindu pilgrims built by one 
of India’s greatest industrialisl5, J. K. Birla. I was told lhat some inscriptions 
carvcd by Chinese pilgrim monks have been found at Bodhgaya. An inscribed 
stone commemorates the visit here in 1883 of the Japanese priest Kitabatake 
Doryii. It reads: “The first |Japanese] to visit the site of Sakyamuni's enlighten
ment since the foundation of Japan. December 4，1883. D6ry0.” Today the pil
grims are no less varied. Yellow-robed monks from lhe countries of southern 
Asia sit cross-lcgged beneath the bodhi tree reciting sutras (Hajime Nakamura, 
ed., Indo no busseki to Hindu jiin [Buddhist sites of India and Hindu temples], vol. 5 
of Sekai no bunka shueki [Historical sites of culturc in the world; Tokyo: Kodansha, 
1968], pi. 5).

There arc in Bodligaya a Thai temple, a Tibetan temple, a Chinese temple> 
and a Japanese temple. There is also a rather large Buddhist university. When 
first visited Bodhgaya in 1951 an old nun named Ch，u-ylian，who had g o n e  to 
India from the area of Han-k?ou in the 1920s，was living in the Chinese temp e. 
An American Buddhist priest lives in the priests, lodging beside the Japanese 
temple, and a Western woman is living in the temple itself'. The temple



ftnished on December 6, 1973. Its objectives were outlined in Japanese, which I 
translated into Sanskrit at the request of the then head of Soji-ji, Iwamolo 
Sh6shun, a religious leader who did much to support the foundaiion of the 
T ese temple. Kngraved on a bronze placque are die words Anuvdflitak sri- 

/ .Nakamura iii mahdedryena / Tokyo-mvavidydlayasya (Thus translated by Mr. 
Hajime Nakamura, professor of the University of Tokyo). In the translation I 
received much help from P.J. Rao, a Brahmin, who was councillor at the Indian 
Embassy in Tokyo at lhe lime. The Japanese temple is teaching a variety of sub- 
jects related to Japan. Bodhgaya also has an archacological museum with an 
important collcction. Of special interest are the indications of an ancient solar

cult.
When \ revisited Bodhgaya in January 1976 and February 1981, I found it 

had become quite a tourist centcr. Welcome signs in Hindi were displayed here 
and there. In 1981 I saw Westerners and visitors from Ladakh，and even 
Westerners among the Tibetan monks. There was a branch of the State Bank of 
India and a large souvenir shop catering to Japanese tourists called the DaitQ 
Shoji Emporium. I had not seen a single Japanese there in 1951. But people like 
the Western woman making full prostrations at the Mahavihara were not simply 
tourists, o f course.

Bodhgaya has been greatly beau rifled, and the sacred sites are endoscd in a 
large park. For Lhis work tlie government of Bihar gave 10 million rupees, and 
the central government also made a substantial contribution. The government of 
the People’s Republic of China, incidentally, donated 10,000 rupees for the 
preservation of the historical sites of* Bodhgaya at the time of the 2，500th 
anniversary celebrations.

In recent years Bodhgaya has changcd further，with the completion in 1986 
of restoration work in accord with Indian taste. Pilgrims are numerous, and 
despite the growing tourist industry the area remains the mosL important center 
of Buddhist activity in India.

36. For research on the nature of the enlightenment, see Ryujo Kambayashi, 
Shakuson no jobutsu ni tsuite55 (On SaWamuni's attainment of buddhahood), 

l̂ ogaku Bukkydgaku kenhyu 2, no. 2 (March 1954): 352 56 and Shoson Miyamoto, 
以秘 shiso oyobi sono hattatsu (The philosophy of the Middle Way and its develop- 
mcnt; Kyoto: Hozokan, 1944)，114-52. For discussion of Sanskrit fragments cor
responding to parts of die Pali canon that mention Gotama’s enlightenment, see 

Waldschmidi，“Die Erlcuchtung des Buddha，，，Festschrift Krause (I960), pp.
4̂  29，and Von Ceylon bis Turfan (Gottingen: Vandenhoeck & Ruprecht, 1967), 

•596-41 ].

^  37. “Matovagga，” I，1 , 1—7. ITic Wu-fen-lii, fasc. 15 (T. 22:l()2c-103a), also
j  ̂ at Buddha attained the fourth dhydna, attained the ’ITircc Knowledges, 

observed the principle of dependent origination, and thus gained enlighten-



ment. See also SN, XII, 65 (vol. 2, p. 104f.); Tsa a-han-ching, fasc. 12 [y 
2:80b-81a); Tseng-i a-han-ching, fasc. 31 (4) {T. 2:718a (:); Vai-tzu juei-yingperi'chi- 
ching{T. 3:477a).

38. In India the night was divided into three parts, which the Chinese trans， 
lated as “early night” {ch'u-yeh;初夜)，“middle night” {chung-yeh;中夜)，and “late 
night” {hou-yeh;後夜)• The first division was the first three hours after sunset. Pali： 
rattiya paihamam yamam (“in the first yama of the night”). Wu-fen-lii, fasc. 15 (j- 
22:102c); Ssu-fm-lti，fasc. 31 (T. 22:781b); Vmaya, “MaMvagga，” I, 1，2，The sec
ond division was the three midnight hours, Pali: rattiya majjhimamydmaiji (“in the 
middle vama of Lhe night,,)< Ssu-fen-lii, fasc. 31 (7: 22: 781b); Vtnaya3 “Mahavagga，” 
1，1，4. The third division was the three hours before sunrise. Pali: raldya pacchi- 
mam ydmam (“in the last yama of the night”). Ssu-fm-lti，fasc. 31 (T. 22:781c); 
Vinaya, ^Mahavagga/1 1, 1，6. Tama is a synonym of prahara. Each day was divided 
into eight three-hour divisions (cf. Amara，I，3. 6). Chinese did not have a word 
corresponding to this, so it was translated as discussed above. The closest word 
in Chinese to yama was ching (更）or k，e (刻；two hours). Tnyama was consequently 
nine hours and designated the night as a whole (Kalidasa, Meghaduta, v. 105), 
The term ydmamatram means “just one division，，，ksanamatram (VaQabhadeva*s 
commeniaiy on the Meghaduta, 94).

39. P'i-nai-yeh p3o-seng-shihy fasc. 6 (T. 24:130b，1. 14); fasc. 7 (T. 24:137b). The 
paragraph in lhe Sanskrit text beginning “bodhimUk 3cirabhisambuddho vimuktipriti- 
sukha-pratisamvedî  (CPS, p. 80) is based mainly on the Tibetan and Chinese trans
lations. The manuscript fragment known as M 476 (cf. CPS，p. 102, n. 1) also 
appears to have been an important source for the reconstruction.

40. SN. XII, 10 (Mafia Sakyamuni Gotamo), I-[I (vol. 2，pp. 10-11); Tsa a-han- 
ching, fasc. 12 (285) (7: 2:79c-80b).

41.SAr,XlL 65 (vol. 2, p. 104f.).
42. I discuss this question in greater detail in my Genshi Bukkyd no shiso [The 

philosophy of early Buddhism], vols. 15 and 16 of Nakamura Hajime senshu 
(Sclcctcd works of Hajime Nakamura; Tokyo: Shunjusha, 1993，1994).

43. See Hajime Nakamura，“Engisctsu no genkd” [The prototype of the doc- 
trinc of dependent origination], Indogaku Bukkyogaku kenkyu 5, no. 1 (1957): 59-68.
I deal with this question more deeply in vol. 2.

44. Jataka, vol. 1，p. 75.
45. Jataka, vol. 1 , p. 76,1. 21.
46. Anyapanyesana-sutta, AL\] no. 26 (vol. 1, p. 167). (See p. 96 in this volume.)
47. 5^ XXXV，13 ⑴，vol. 4，pp. 6-7.
48. &V； XXXV, 14(2), vol. 4，p. 8.
49. SN, X II，26, “Assado”（1)，“Assado” (vol. 3，pp. 27-28〉.
50. SN, XLVm, 28，“Nabbhavo”（vol. 5, p. 206). There is no Chinese transla

tion of this sutra.



5] &V; XLVIII, 21, “Nabbhavo” (vol. 5，pp, 203^); Tsa a-kan-ching，fasc, 26 
(650)(r. 2:182c-183a).

52. SK IX 1V，“Pubbe” (voL 5，PP. 263-66).
53.RV^/26, 1.
54 IQilpa-siUra，120-21 (Hemiann Jacobi, trans., Jaina Sutras, vol. 22 of SBE 

rOxford: The University Press, 1884; Reprint, Delhi: Motilal Banarsidass, 

1964]，pp. 263-64).
55. 5AT, LI，21，“Maggo” (vol. 5，pp. 281-82). The five wonderworking pow- 

ers are explained in detail in such texts as Buddhaghosa's Vhuddhimagga (Path of 

Purity), a later Pali work.
56. Bhqyabherava-sutta，MNy no. 4 (vol. 1, p. 2If.).
57. Dvedlid-viiakka-sutta, MN, no. 19 (vol. 1, p. 114f.).
58. Mahdsaccaka-sutta, MX, no. 36 (vol. 1，pp. 247-49).
59. Jataka, vol. 1，p. 75. “Past cxistcnccs”： It Ls said the Buddha also knew of 

other existences: ayutn afinam pi jandsi {Jataka, no. 405, v. 8 fvol. 3，p. 363，11.

M ).
60. Ariyapariyesana-sutta, MN, no. 26 (vol. 1，p. 160).
61. Chung a-han-ching, fasc. 56: Lo-mo-ching (T. 1:775c 78c).
62. Tsa a-han-ching, fasc. 44 (1188) {T. 2:321 322); Pieh-i Tsa a-han-ching, fasc. 5 

(101) (T. 2:410). Cf. Vvnaya, “MaliSvagga” (Henry Clarke Warren, Buddhism in 
Translations [Cambridge, Mass.: Harvard University Press. 1896]，pp. 83-87).

63. “Bitter”： dukkham. “HI” {Rhys Davids SuX p. 175); “iibd” {Geiger SN, p‘ 217). 
This is probably a critica l rem ark incorporating some cthical evaluation*

64. “Moral code”： sllakkhandha. “Moral code55 {Rhys Davids SN, p. 175); “die 
sittliche Zucht” (Geiger SN, p. 217). This is often translated into Chinese as chieh- 
卿 (成蘊；“preccpis aggregate”). “If I had not yet pcrlbctcd . . .  a samana or a 
Brahmin.” From the point of view of Buddhism, it docs not matter if one’s ma.s- 
ter is a samana or a Brahmin.

65. *Thc wisdom and insight of liberationmmuttinndna-dassana. In the Tsa a- 
hon-chin̂  chieh-t，uo-chih-chien (解脱知見；“wisdom and insight oHibcration”).

66. tcWhat if I were to pay respcct and give ohediencc to the Dhamina?”:少2讲 
nunaham yvqyam dhammo maya abhisambuddho tarn eva dhammam sakkdtva gamkalva 
p̂omssaya vihareyyam. This is an extremely importaiu sentence, for it indicates
uddhism’s stance. “ Wie ware es, wenn ich jetzt an die Wahrheit, die von mir dutch 
Tleuchtung erkannt warden ist, mich anschiosse, ihr dienend und sie verehrend?, (Geiger SN， 

P* 218). Rhys Davids personifies dharma and treats it as a deity. “This Norm then,
erein I am supremely enlightened—what if I were to live under It, paying It 

ônour and rcspect!” (Rhys Davids SN, p. 175). Here wc find tiie Western Chris- 
outlook thal demands that an absolute principle must be a personified deity, 
c Sanskrit epics and Lhe* Purdnas sometimes dharma is personified (Kdward W. 

°pkins, The Religions of India [Boston and London: Ginn, 1895-1908], pp. 249，



358; cf. Manu-smrti, XII, 50). This influenced Buddhism, so that in the Smaller 
Siikhdvati-iyuha we find “Dharma Buddha.*5 In the Sal. Br., dharma is considered to 
be identical with lndra {PW, s,v. dharma，[9]). In liie Samyutta-Xikaya the Dharma 
Ls considered to be the highest principle, placed above the Buddha. (For the 
Dhamina, refer to Vinayâ  vol. 1 , p. 91; MN, vol. 1 , p. 171.) Buddhism was origi
nally based on the Dhamma; that worship of the Buddha is a later addition is 
dear here.

67“Lord of the world”： saharnpati. See Ogihara Unrai bunshu (Collection of 
Unrai Ogihara’s essays; Tokyo: Taisho Daigaku Bukkyogaku Ogihara Unrai 
Kincn Kcnkyfikai, 1938), p. 852. According to Buddhaghosa (Spk., p. 】99) there 
was in the time of Kassapa Buddha an elder {thera) callcd Sahaka who as a result 
of his religious practice became Brahma (Pj., p. 476). That doctrinal scholars 
employed such a popular derivation indicates lhat the meaning o f saharnpati was 

already obscure. Chinese translators transliterated it as sm_p,o (裟婆）indicating 
that they found it difficult to translate the term.

68. Arahanl (“one who should be venerated，，)： when this word came into use, 
many buddhas were thought to occupy the worlds of the past and the future as 
well as the present. At Lhe moment only the one Buddha, Gotama, exists. Thus 
Mahayana Buddhism developed the idea of many buddhas.

69. “This is the law [dhammald] of all buddhas.” Cf. Udv” XXI, 11.
70. &\; VI，1， 2 (vol. 1，pp. 138 40). “pay respcct.” Cf. Udv., XXI, 13. This 

passage expresses the fundamental outlook of Buddhism.

After compiling the information for this chapter, I learned of a useful publication 
that I recomincnd: Dipak K. Barua, Buddha Gaya Temple, Its History, 2d ed. 
(Buddha Gaya: Buddhagaya Temple Managemeni Committee, 1981).

1 . The legend of the protection given to Gotama by the naga king:
“Mahavagga，” I，3, 1-3; Jataka, vol. 1, p. 80, I. 1; Raniero Gnoli, ed., Tk 
Manuscript of lhe Sanghabhedavastu (Rome: IsMEO, 1977), part 1, p. 126; CPS, pp. 
438 39; Wn-fen-lU, fasc. 15 (T. 22:103a-b); Ssu-fen-lu, fasc. 31 (T. 22:781c)； Fi- 
nai-yeh {ro-seng-shih, fasc. 5 (T. 24:125c-126a).

Representations in art: third century，Nagaijunakonda (W0Bf pi. )， 
Borobudur fYuken Ujitani, Yomigaem Borobuduru [ Borobudur rises; Nagoya: Ajw 
Bunka Koryu Senta, 1987], p. 106f.); National Museum, Bangkok {WOB, pi. )， 
thirteenth century, Angkor, Ayutthaya Museum (Mario Bussagli and Calem 似 

Sivaramamurti, 5000 Tears of the Art of India [New Nork: Harry N. Abrams, 
1971 J, pi. 203).

2. Vmaya, “Mahiivagga.” I, 2，1 1, 4. 1.

C hapter 5: T eaching the T ruth



3 For example, the early Chinese translation of the Ljaiitamsiaray the P，u-yao- 
^  f a s c .  6 (7： 3:5231：).

4 In CPS, p. 96f., Waldschmidt gives “Mucalinda，” but he supplements it 
•th the Pali word, and the manuscript itself is unclcar.

5 CPS, vol. 1, p. 5; vol. 2，p. 102，n. 1. Mitsuyoshi Sacgusa pointed out that 
the part describing the twelve-linked chain o f dependent origination is m issing. 

Refer also to P'i-nai-yehp^-seng-skih, fasc. 6 (T. 24:126a) and fasc. 7 {T. 24:126b).
5 Quotations in this scction arc from Jataka, vol. 1, pp. 77-78.
7. The ideal for practitioners who wander from placc to place was known to 

Schopenhaucr: “And as an Indian counterpart of this, wc find in the prcccpts of 
p0 [transliteration of a Chinese ideogram meaning Buddha] that the Saniassi, 
who ought to he without a dwelling and entirely without property, is further 
finally enjoined not to lay himself down often under the same tree，lest he should 
acquire a preference or inclination for it above other trees'1 (Die World as Will and

vol. 1，trans. R. B. Haldane and J. Kemp [London: Kegan Paul，Trench, 
Trlibner & Co., Ltd., 1909], p. 503).

8. Udana, 1-4 (p. 3); Vinaya, “Mahavagga,” I, 2，1 3 (vol. 1，pp. 2 -3).
9. SN, IV, Marasamyutta, 3, 4 (Sattavassani), vol.〗，pp. 122 24.
10. Tsa a-han-ching, fasc. 39 (1092) (T. 2:286b c); Pieh-i Tsa a-han-ching, fasc. 2 

(31)(7.2:383a-b).
\\. Tsa a-han-ching, fasc. 9 (246) (T. 2:59a-b).
12. The Tibetan version (p. 97) and the Chinese PH-nai-yeh p，o~seng-shih，fasc. 5 

(T. 2斗:125-26) relate this scction after the conversion of the two merchants. The 
Sanskrit Catusparisatsutra probably followed suit.

13. Udana, II-l (p. 10); Vinaya, “Mahavagga，” I, 3，1-4 (vol. 1，pp. 3).
14. The Sanskrit and Tibetan (pp. 96-97) versions have “He proceeded 

toward the abode of Mucalinda, the naga king. Having arrived there, he sat 
down against the root of a tree.”

^Jdiaka^ol l , p.  80.
16. Egaku Macda, “Tndo no button ni arawareta ryu to ryugu*7 (JVdgas and 

their palaces in Indian Buddhist texts), Tokai Bukkyd, no. 5 June 1959): 29-35. 
the naga in biographies of die Buddha，see Yusho Miyasaka, “Butsudcn ni 

naga ni tsuite: Indo kodaishi no ichidanmen” (On nagas in Buddhist texts: 
An aspect of ancient Indian history), Chisan gahuho. nos. 12, 13 (1964): 145—63.

18. The legend of the offerings of the two merchants: Vmaya, “Mahavagga,” I， 
^ 1 〜5 (vol. 1，p. M.)； Jdtaka, vol. 1，p. 80，I. 16; CPS, pp. 81-86, 435-37; Gnoli, 
^hobhedavastu, pan 1，pp. 122-25; Wu-Jen-Jii, fasc. 15 (T. 22:103a); Ssu-fen-lii, 

31 [T. 22:781c); P̂ i-nai-yeh p'o-seng-shih, fasc. 5 (T. 24:125a-b); I ’ai-tzu juei- 
pen-ch3i-chu2g (T, 3:479a); Kuo-chyii-hsien-tsaiyin-kuo-ching, fasc, 3 (T. 3:643b);

o P̂ i-hsing-chi-cMngy fasc. 32 (T. 3:801a c); Fang-kuang ta-chuang-yen-cking, fasc. 10
V 3：601c')； ̂ u-yao-chin̂ , fasc. 7 (T. 3:526th-c). ' *



RcpresentatioiLs in art：: “The food offering of Tapussa and Bhallika,third 
century, Nagarjunakonda (WOBy pi. III-3) and Peshawar {Sehrai Peshawar, pi 34). 
“The four heavenly kings offering a bowl，” second century, Gandhara, LahorJ 
Museum (Takaishi Koezuka, Bijutsu ni miru Shakuson no shdgai [Sakyamuni in the 
fine aris; Tokyo: Heibonsha, 1979], pi. 47; Osamu Takata, Butsuzo no kigen 
[Origin of Buddhist images; Tokyo: Iwaiiami Shoten, 1967], pi. 25; WOB pi 
III-4), and Peshawar {Sehrai Peshawar, pi. 33); “A youth offers mud，” Peshawar 
(Sehrai Peshcavary pi. 52) and Nagarjunakonda (JVagarj., p. 150，pi. XXI).

The developed legend said that the two had many vehicles and were escort
ing a large group of merchants. “For seven days [die Buddha] sat cross-legged, 
delighiing in his liberation. At the end of seven days he emerged from his medi
tation and wandered among people. There were five hundred merchants, riding 
in five hundred vchiclcs. Two [merchants] were especially splendid; they were 
named Tapussa and Bhallika” (Wu-fm-lii, fasc. 15 \T. 22:103a]). “After he had 
gained enlightenment, tlie Buddha, wanting to instruct Tapussa and Bhallika 
and the [rest of the] five hundred merchants, caused the chariots and horses to 
halt and the merchants and their cornpanions and other people not to proceed.
I hcy wondered at the inson” (Ta-pao-chi-ching, fasc. 11 [T. 11:64c]). The names 
of the two merchants Tapassu and Bhallika also appear in AN, I，14, 6 (vol. 1，p. 
26). In Sanskrit liieir names arc spelled Tripusa and Bhallika (CPS, IT, 5. p. 80). 
The fonn Tapassu also appears in the Udana-aithakatha {p. 54; Chizen Akanuma, 
Indo Bukkyd koyu meishi jiten [Dictionary of Indian Buddhist proper names; Kyoto: 
Hozokan, 1967|, p. 681).

19. According to the Wu-fen-lii, fasc. 15, lhe meeting with Mucalinda 
occurred after the Buddha had rcccivcd the offerings of the merchants.

20. The Sanskrit Catusparisatsutra (2, 6) says: “The Buddha has not received 
food for seven days. Go and offer him dumplings [pindaka]9' (CPS} p. 82).

21. According to the Sanskrit and Tibetan versions，“It would not be fitting 
for me to rcccivc food with my hands, like the follower of some other teaching 
\tirt/iika\. Let me think about how the buddhas of the past received offerings of 
food for the merit of ordinary beings” (CPS, pp. 84—85).

22. In the Sanskrit and Tibetan versions (CPS, p. 88)，there is a short sentence 
not in the Chinese: “The two of us also take refuge in the Sangha of the fiiture. 
This sentcncc predicting the establishment of the Sangha is clearly a later addi- 
lion; the Pali version is probably much more reliable.

23. A\; 1, 14，6 (vol. 1，pp. 25 26). Tseng-i a-han-ching (7： 2:559).
24. Jataka, vol. 1 , pp. ft() Bl. ..
25. See Hajimc Nakamura, “(Jcmhi Bukkyo seiten seiritsushi kenkyu no

ni tsuitc” [On criteria for research on the history of lhe formation of the eary 
Buddhist canon], MJion Bukhpdgakkai nempoy no. 21 (1955): 70 72. y

26. ^  keel Buddham saranam gatdse / na tegamissanti apdyabhumim / / [ ，，， 

[vol. 1: p. 27, U. 8-91).



28 Ssu-fen-lii, fasc. 31 (T. 22:7fi6a-b).
29 The legend of Brahma’s cncouragcmcnt: Vinaya，“Mah^vagga，” I, 5, 

1_13. MK vol. 1，p. 167; &Ny vol. 1, p. 136; Jdlaka, vol. 1，p. 81, I. 4; Gnoli, 
cgtJuibhedavastu, part 1，pp. 129-30; CPS, pp. 118f., 434f., 442f.; U lilavistara, p. 

514* Buddhacarita，XV, 79-85; Wu-fen-liiy fasc. 15 (T. 22:103c-104a); Ssu-fen-lii, 
fasc’ 32 (T. 22:786c-87b); Fi-nai-yeh p’o-seng-shih，fascs. 5-6 (T. 24:126b et seq.); 
pgĵ kuang ta-chuang-yen-ching, fasc. 10 (T 3:602c-5a); Fu-yao-chingy fasc. 7 (7；
3 528a-c)； Kuo-ch，U-hsien-lsai-yin-kuo-ching, fasc. 3 (T. 3:642c-43a); Fo-pen-hsing-chi-

33 (7". 3:805a 7a); Fo-suo-hsing-tsan, fasc. 3 (7". 4:28b-c). The legend of 
the Buddha’s hesitation to preach also appears in the Mahdvastu; sec Tsusho 
Byodo, “Budda no shoki dendo scikatsu ni okcru sansengenbun ni tsuite: Toku 
ni Mahavasiu ni ryui shite” (On the three statements in the Buddha’s early life of 
teaching ministry- with special refercncc to the MaJiavaslu), Shufyo kenkyu, n.s” 8， 
no. 2 (1931): 121-32. Minoru Hara points out that a similar legend is found in 
the Rdmayana (I, 2)* Conccming lhe legend in Buddhism, see Hakuju Ui, “Agon 
ni arawaretaru Bonten” (Brahma in the Agamas), Indo Teintgaku Kenkyu 3 
(Reprint; Tokyo: Tvvaiiami Shoten, 1965). 63-202, and Zenno Ishigami, uS5obu 
ugehcn ni arawaret a Butsudcn ni tsuile loku ni juyo jiken ni gentei shite” (The 
biography of the Buddha in the t4Sagatthavaggan of the Samyulla-Mkaya, Sanko 
bunka kenkyujo nempo 3 (1970): 41-48.

Representations in art: third ccntury. Nagaijunakoi：i<Ja (PVOB，pi. 5; Nagaij” p. 
58，pi. VIII); third-fourth century, Gaindhara, Indian Museum, Calcutta {WOB, 
pi. HI-6); Peshawar [Sehrai Peshawar, no. 35- 36); Borobudur (Ujitani, Yomigaeru 
BorobudUru，p. 119).

30. CPSy pp. 108-10.

31. P̂-nai-yeh p̂o-seng-shih, fasc. 5 (T. 24:126).
32.妨，I，6，1，I： Aydcanam (vol. 1，pp. 136 SB). Ayacanam: “The F』ntreaty” 

Davids SJSi] p. 171); “die Bitte” (Geiger p. 213). Tseng-i a-han-ching, fasc. 10
、丁• 2:593a-b), says without stipulating which tree: “At one time the Buddha 
stayed under a tree.”

33. “Having just attained enlighteiimem”： pathamabhisambuddho. In Tseng-i a- 
ôn-chingy fasc. 10 (T. 2:593a) this is translated as te-tao-wei-chiu (得道未久；“not

after attaining enlightenment” )，Synonymous phrases appear in the Vtnava, 
Mahavagga/ 5 I, 5, 12 (vol. I，p. 7); DX xiv, 3, 7 (vol. 2, p. 39); Mj\ no. 26, 

Ar̂ apanyesana-sutia (vol. 1，p. 169).
34. Peaceful”： santo (= sdnto). The equivalent scction in the Tseng-i a-han-ching 

^  hsiu'hsi (休息；“rest”). uBeyond reasoning”： alakkavacaro. The Tseng-i a-han-
^  f? c.丨 0 (了 2:593a) has pu-kye-ssu-wei (不丨if思惟；“unable to ponder”), 

it 1. ven to attachment”： dlaya-rama. “Devoting itself* to the things to which
2 二、nP Davids SN, p. 171); “verharrt bci scincn Neigungen” {Geiger SN，p.

' )• e meaning, according to Buddhaghosa, is that living beings arc addictcd



Lo lhe objects o f the five desires: satta panca-kdma-ffinesu alltyali tasma te alqya ti vucc ti 
(Spk., p. 195). 1

36. “That exists bccause of liiis”： idappaccayala. The term idappaccaya means 
“these various causes” (imesam paccaya)̂  and idappaccayald and paliccasamuppdda are 
synonomous (Spk., p. 196): “that this is conditioned by diat” (Rhys Davids SN nn 
171-72); “diese ursachlichc Aufdnanderfolge，’ [Geiger SN, p. 213). A literal trans- 
laiion would be “being dependent on this.” “Dependent origination”- 
paticcasamuppada. uThat all that happens is by way of cause55 {Rhys Davids SNy p 
172; “das Geseiz ursachlichcr Enstehung*，(Geiger SN' p. 213).

37. “Mbbana” (= nirvana). Geiger interprets it to mean “das ErlOschcn.” Rhys 
Davids does not translate it.

38. “Wonderful”： acchariya. Spk. has anacchariyd, meaning anu-acchariya (p. 196). 
The following verse scction is placed at the end in the Tibetan Vinaya (p. 115) 
and the Pyi-nai-yeh p’o-seng-shih，fasc. 6 (T. 24:126b), after the words “Listen to the 
Dhainma of the undcfiled perstm.” There are slight differences in phrasing in 
the Vinaya text. Verses with tiie same gist are found elsewhere, for example,
no. 26, Ariyapariyesana-sutta (vol. 1, p. 167); Wu-fm-lU，fasc. 15 (T. 22:103c); Ssu- 
>-/« (7. 22:786c).

39. “Should I now teach to others?”： halanddni (= ha + alam + iddni; SpL, p. 
197); ha is undeclinable (nipata). Tseng-i a-han-ching, fasc. 10 {T. 2:593b) has he-hsii- 
shuo-fa (何須説法；‘‘How should I tcach the Dharma?”).

40. “Those who hold fast to greed and hatred”： raga-dosa-paretehi (= raga-dosa- 
phuttehi — ragadosdnuyatehi; Spk； p. 197).

41. “It cannot be seen”： na dakkhinti (= na passanti; Spk； p. 127).
42. SN' vol. 1，p. 136G; DN, vol. 2，p. 36G; AdJV, no. 26, Ariyapariyesana-sutta 

(vol. 1, p. 168G); Vinaya, vol. 1，p. 5G.
43. “His hearl was inclined Lo do nothing”： apposxukkalaya ti (- nirussukka- 

bhdvena adeselu-kamalaya ti; Spk.y p. 197).
44. “Defiled people”： samala. This refers to tcachcrs of mistaken views (micchd- 

ditthi-dliamma; Spk” p. 199)
45. “Throw open,J: apapura (= vivara; Spk” p. 199). “丁he gateway of deathless- 

ness”： amalassa dvaram (= amalassa nibbanassa dvdrabhutam anyamaggam; Spk” p. 199; 
cf. p. 203). Tsmg-i a-han-ching, fasc. 10 {T. 2:593b), translates this as fa-rrm (法門， 

ugate of the Dharma，’).
46. llic  Sanskrit Catusparisatsutra {CPS, p. 114) has “preach the Dhamina that 

Lhe one free from impurity has attained" (vadasva dharmam mrqjdnubuddharny The 
Tibetan Vinaya has the same {dri-ma med-pas rtogs-pas bsad-pa mdsod). The verse in 
the Pali version may have been an old fonn, independently transmitted, that was 
later included as part of the scction on the cncouragcment of Brahma as his own 
words. Therefore the Sanskrit version has corrected the verb form to the
live, while the Pali maintains the form before the correction.

47. “Bend your gaze”： IJdv； XXI，18.



48 “Arise，，： This phrase exists only in the &V, in the Myanmar manuscript.
Y ol 1，p. M7G; MN. no. 26，Ariyapanyesana-sutla (vol. 1，pp. 168-69G); DN, 
1， 2 p Vinaya, vol.】，pp. 5 6G. “You who are free from debt”： addrcss-

. Buddha in these mercantile terms confirms the hypothesis that mcr-
played an important role in spreading Buddhism in the society.

49 According to CPS, I, 4—7 (pp. 75-76), two brahmakdyikd devata (“semi-gods 
relating to Brahm注”) narrated this. In the P%-nai-yeh p'o-seng-shih, fasc. 5 {T, 
24.125a) two heavenly beings related it. The verse form here is older; the prose 
explanation was added by later commentators, l l ie  equivalent passage in the 

PH-nai-yeh p}o-seng-shih is translated as ch，i-ch3i ta-tẑ u-peiyiian-tsei Cuei-san (起起大慈 

悲怨賊退散；“A rise , arise, great compassion; now rout the fearful bandits” ). It  is 

not clear if  “ great compassion” was added by the translator or i f  it was in the 

original v e rs io n .【t seems thal San  aslivad in writings stress compassion more 

than those of Southern Buddhism.
50. “Entreaty”： ajjhesanam (=yacanam; Spk, p. 200). “The entreaty” (Rkys Davids 

SX，p. 173); “die Auffordcrung” [Geiger SN，p. 216). “Full of compassion for all 
living beings”： saltern ca karunnatam paticca. “Because of his pitifulncss toward all 
souls” (Rhys Davids SN, p. 173); “in seiner Barmherzigkeii gegenubcr den Wcscn” 
{Geiger SN，p. 216); Iz’u-min-i-ch’ieh chung-sheng-ku (慈悠一切衆生故；“becausc of com
passion for all living beings”； Tseng-i a-han-ching，fasc. 10 [T. 2:593b]).

51. “Beautiful in form”： svakare. According to Buddhaghosa, yesam te eva 
saddhadayo dkdra smdara, te svakara (Spk.y p. 200). The word implies beautiful in 
spiritual form，not physical form, that is, someone of good disposition and char
acter. “Ugly in form”： dvakare. This refers to a person of poor disposition and 
character.

52. “Ambrosia”： amrta. This drink of immortality is mentioned in lhe Rg Veda. 
“n. der Unstcrblichkcitstrank, ambrosia, haufig auf die ins Feuer gegossenc 
Opferbuttcr(havLs), oder auf der Somatrank bczogen, mit den Beiworlern cam,

(H. Grassmann, Worterbuch ûm Rig-Veda [Wiesbaden: Otio Harrassowitz, 
1976], col. 94. Here it refers to nibbana (/J., p. 185).

53. “Ixit [them] abandon their [other| faiths”： the original of this verse is 
印 迈  tesam amalassa dvaraye solavanlo pamuccantu saddham / vihimsasanm pagunam na

dhammam panitam manujesu brahma // (&¥, vol. 1 , p. 138). Vinaya, I, 5, 12 
(vol. 1，p. 7)，has an almost identical text. According to Buddhaghosa, sabbe attano 
âddhani pamuficantu, vissajjantu {Spk., p. 203). This seems to be telling people to 
? faith in the other religions of the time, but the Chinese translation (or

text, probably later than the Pali version) says the exact opposite: wm-die- 
紐七272 (聞者得篤信；“those who hear will attain devout faith”； Tseng-i a-han-ching, 

。c. ] 0 \T. 2:593b]). Perhaps in later times, when the authority of the Buddhist 
organization had been established, it was ncccssary to emphasize faith. Com- 

on with Sanskrit texts also indicates such a change (Fumio Enomou  ̂“Higashi 
°rukisutan shutsudo bonbun agon no keifti” [ Hie afEliadon of die Central Asian



sutra fragnicnLs], Kaclw 7atiki Daigaku kenkyu biyd̂ no. 29 [December 1984]： \ 7-_i m
The old Sanskrit text Mahdvastu has the expression “abandon other faiths5*- 

apavrtam me amrtasya dvaram brahmeti bhagavantam ye srotukamd sraddham firamurficantu 
vihethasamjfidm / uihethasamjfio praguno abhusi dharmo amddho magadhesu purvani // 
[Mahdvastu，vol. 3，p. 319). In later iexU>, however, liiLs Ls changed to “those with 
faith should rejoice”： dvaram ye mlukd[mahjpram[odjamtu sraddhah/vi[he-]. . • • // 
(Catusparisatsutra, MS cai. no. 400); avavarisye amriasya dvaramyt srotukdmapramodantu 
sraddhah / vihilhaprekse pracura na bhdse (iharniam pranitam manujesu brahman / / 
(Catusparisatsutra, MS cat. no. 584); apavarisye amrUisya dvaramye mtukdmah pratmdantu 
kdnksdh / vihethapreksi pracuram ne bhdse dhamrnrp pranitam manujesu brahman // (Gnoli, 
Sanghabhedavastu, part 1 [Rome: IsMEO, 1977; SOR̂  XLIX, 1 , 2|, 130); apavrtas tesam 
amrtasya dvara brahman ti satatarfiye srotuvantah / pravisanli sraddha na vikethasamjnah 
smvanti dharmam magadhesu sattvali I I  (Salomon Lefmann, cd., Lalitavistara: Leben 
und Lekre des d̂hjfa-Buddha, vol. 1 (Halle a S.: Buchhandlung des Waisenhauses, 
1902], p. 400); “1 now open the ambrosial gateway, that those with faith gain 
joy; I am teaching the wonderful Law among people. It is to prevent others from 
tormenting themselves. Therefore, I am prcaching” (Ta-chih-tu-lun} fasc. 1 \T. 
25:63b]). There Ls no doubt that the interpretation of the SN phrase as meaning 
“abandon other faiths” reflects the ideas of early Buddhism.

Regarding lhe meaning of pamuncas.su saddham̂  some scholars hold that it 
means “arouse faith/ 1 This ar^umeni is based on the Pali commentaries and the 
interpretation seen in Chinese translaiions. It is difTicult, however, to agree with 
this interpretation. First, pramuncati as it appears in Sanskrit literature has meant 
“abandon” sincc the time of the Rg Veda. In slightly later texts it means s<loosen” 
or “free,” and in the passive (pramug/ate) it means “lo disappear.’，The dictionaries 
of Bohtlingk and Roth, Williams, and Apte are all in agreement here. Second, 
“arouse faith” is a concept of later Buddhism. Neither pamuncassu saddham nor its 
Sanskrit equivalent pramuncasva sraddham appears in general Buddhist texts or in 
general Sanskrit texts. It is a strange expression. Third, when Brahma spoke thus 
to Gotama, it was before the Buddha's first discourse; Buddhism itself had not 
been established. “Abandon other fkiths” therefore fits the context far better. 
Fourth, later doctrinal scholars had no historical awareness. Puzzled by the 
expression, they made a strained interpretation. Fifth, even today wc find writers 
attempting to make the text coherent. A number of Japanese translations by 
leading Buddhist scholars depart from the original text. For these reasons I sup 
port the literal translalion ofHakuju Ui and others.

54. “Exquisite”: paguna (= suppavatti; Spk” p. 203). “Sublime” (Rhys Davids SN, P* 
174). Paguna also includes the meaning of “well-acquaintcd”： “die mir vcrtrauĴ  
[Wahrhcit]” {Geiger S/V； p. 217). “Excellent，，： paniUi- “Excellent” {Rhys Davids^ 
p. 174); “erhaben” {Geiger SN、p. 217). “Tru山'  The Chinese equivalent has shen̂ 

fa-yao (深法要；“cssence of profound truth”).
55. 41 Vanished from that place”： The first part of the passage shows e



hesitation to teach; the second part shows his resolution to do so. A 
sijnilar text appears in DN, no. 14, Mahdpadana-sulla (vol. 2, pp. 35-39), as

lied to Vipassin Buddha and somewhat expanded. See Ta-pen-ching in Ch’ang

X ^ faSC*llT ；1：lb~10c|)*
56. Therag., 1257.
57. Therag； 1258.
58. ^V； I, 4,3, 4. See p. 221.
59. MPS，III, 34、DN, vol. 2，p. 112-13).
60_ “Holding in rcvcrence”： garava (= Skt., gaurava). “Holding in rcvcrcncc” 

(鄭  Davids SN, p. 174); “Verehrung5，(Geiger SLY} p. 217). &V, 1, 6，1，2; Tsa a-han- 
ching} fasc. 44 (1188) (T. 2:321c-22a). Cf. AM，vol. 2, pp. 20-21.

61. “He had just attained enlightenment”： pathamabhisambuddho. 4 Just he had 
become fully enlightened” {Rhys Davids &V, p. 174); “Ebcn erst zur vollkommenen 
Erleuchtung gclangt” [Geiger SN、p. 217); “Not long had passed since he attained 
enlightenment” (Tsa a-han-ching [T. 2:321c]). According to Buddhaghosa, this oc
curred during the fifth week {pancame sattdhe) after the enlightenment (Spk., p. 203).

62. &N，VI, 1，2 (vol. 1，pp. 138-40).
63. Jataka, vol. 1，p. 81 ‘
64. Cf. Yajfiavalkya (Brhad. Up； TV, 3，33); Satyakama (Chartd. Up” TV, 10); 

Raikva (Chand. Up” IV, 2, 3); Prajapati (Ckand. Up.、VTIT, 7 f.); Yama (Kath. Up” I，

2 If.).
65. MN, no. 26, Ariyapariyesana-sutta (vol. 1, p. 169f.), See also Vinaya, 

“MaMvagga,” I，6, 1 (voL 1，p. 7「)； Chung a-han-ching, fasc. 56 (204): Lo-mo-ching 
[T. 1:777a); Ssu-fen-lii, faisc. 32 (T. 22:787); Wu-fen-lii, fasc. 15 (T, 22:104).

66. See pp. 126-40 of this book.
67. uKnowledge and insighl1': The Vifiaya. “Mahilvagga,” gives only uknowl- 

edgc” (nana). “The previous night”： abhidosakdlamkata. The Wu-fen-lii says “last 
night”； the Ssu-fen-lii says “yesterday.”

68. The Sanskrit CatusparisaLsutra (CPS，p. 126) has (pancakd) (bhiksa)vo bdramsyam 
viharanty rsivadane mr(gaddpe) / and the Tibetan text has Ina-sdehi dge-slon-mams bd- 
ra'na-se-na drah'sroh smra-la ri-dags kpi nags-na hkhod-pa gzigs-so /, which says: “that 
dwelt in the deer forest, the conversation of rishis•” Waldschmidt reports the fre- 
quent occurrence oXmrgadapa. The P̂ i-nai-yehp̂ -seng-shih, fasc. 6, has “and he saw 
由at the five men were at Varanasi, in the dccr grove, the place of rsis [r̂ ipatand\̂ 
(r-24:127a).

The Pali Vmaya, vol. 1，pp. 7-8，has the same text cxccpt for “the Blessed 
ne iphagavSj instead of “I.” See also Chung a-han-ching (204): Lo-mo-ching.

奶 JO. According to a later biography of the Buddha {Mahavasiu, vol. 3，pp.
一28)，the Buddha went from Uruvela to Gaya, and then via Aparagaya, 

pU r̂ ana> Vasala, Cunda-dvlpa, Saratthi-pura, and Lohitavastuka to Dccr 
ark，having crossed the Ganges.
7】. Nothing is known about the Ajlvika Upaka. llic  name Upaka appears



elsewhere in the Buddhist scriptures as one of a group of seven bhikkhus; he is Say 
to liave gone to the heavenly realm after death，but whether he is the same per 
son as the Ajlvika Upaka is unknown (S,N\ I, 1,5，10 (vol. 1，p. 35G); Tsa a-han 
ching, fasc. 22 [7~. 2:159b|; Pieh-i Tsa a-han-ching, fasc. 9 [T. 2:442c]). The legend 
of the meeting with Upaka: Vinaya, “Mah l̂vagga，” I, 6，5-9; MN, vol. 1, p. jgg. 
CPS, pp. 126-32，443 (appears as Upaga); Gnoli, Sanghabhedavastu, part 1，131〜3̂  
(appears as Upagii); lalitavistara，p. 525; Ssu-fen-lii, fasc. 32 (T. 22:787b ct seq). 
Pyi-nai-yeh f>，o-seng-shih，fasc. 6 (T. 24:127a), translates Upagu as Chin-chin (親近)• 
Fang-kuang ta-chuang-yen-ching, fasc. 11 (7! 3:605b-6a); Kuo-ch3ii-hsim-tsai-yin-kuo- 
ching, fasc. 3 (T. 3:643a c); Fo'pen-ks'irig-dii-chirig, fasc. 33 (T. 3:807c-8c); Fo-suo- 
hsing-tsan, fasc. 3 (T. 4:28c-29a).

There arc relatively few artistic representations of the legend, perhaps 
because it was not a subject that appealed to people. A rare example is an 
eighth-century representation from Borobudur (WOB} pi. TTT-7; Ujitani, Tomigaeru 
Borobuduru, p. 121).

72. SN, I，2，3, 10, 4 (vol. 1，p. 66G).
73. According to the Hindu scripturc Purana, a great kalpa (mahakalpa) is 

311,040,000,000,000 years in length (F. O. Schrader, Liber den Stand der indischen 
Philosophie zur ̂ eit Mahdviras und Buddhas. 35.)

74. DN, II, 20 21 (vol. 1, pp. 53-54).
75. “Upaka”： The Sanskril text (p. 126) gives “Upaga.” This is identical in 

form to the name in the Tibetan text, Mr-ljgro.
76. The Pali Vinaya, vol. 1? p. 8, has the same text cxccpt for “the Blessed 

One” (bhagava) instead of “I.，，See also Ssu-fm-lii, fasc. 32 (T. 22:787); Wu-fen-lii, 
fasc. 15 (T. 22:104); Chung a-han-ching, fasc. 56 (204): Lo-mo-ching (T. 1:777).

77. ALN, vol. l,pp. 170 71. 1
78. The Tsa a-han-ching, fasc. 23 {T. 2:167b), says: “At that place, when the 

Tathagata was going to Varanasi, an Ajlvika asked him a question.”
1 .̂ Jataka, vol. 1, p. 81.
80. Pj., pp. 258-60. Chizen Akanuma, Shakuson (Sakyamuni; Kyoto: Hozokan,

1934), 236.
81. Fang-kuang ta-chuang-yen-ching (a version of the Lalitavistara), fasc. 11 {丁. 

3:606a).
82. “People are many, hut few rcach the other shore [of enlightenment]. 

Most wander up and down on this shore [of delusion 1^、Dhp” 85).
83. See note 81. Representations of the crossing of the Ganges in art: Using 

supemHtural powers to cross the Ganges:’，first century B.C .E”  Sanci (Osarnu 
Takata and Teruo Ucno, Indo bijutsu [Art of India], vol. 2 [Tokyo: Nihon Keizai 
Shimbunsha, 1965], pi. 295; Baici Hemmi, Koten Indo MoiCyo [Classical Indian 
patterns; Tokyo: Tokyo Bijutsu, 1976], pi. 9); first ccntury B.C.E., Gaya frakata 

and Ueno, Indo bijutsu, vol. 2, pi. 290); sec：ond century C.E.，Amaravafi vo
2, pi. 94); 600-650, Qi'zil, cave wall painting (West Berlin, pi. 26).



84. M抓以-抓作，V1H，407.
85 t4My own view is that the Vmaya reveals that tolls were taken at tunnels, 

ferries and the entrances to villages and that a fee of five masakas or more was 
levied on those w ishing to pass. The Manu-smrti stipulates that people o f religion 

and others did not have to pay such tolls. Verse 85 of Lhe Dhammapada reveals 
how difficult il was at llie time to cross the Ganges. The episode of the Buddha’s 
crossing the Ganges must have been composed at a time when laws and regula- 
rions had bccome codified and there was an advanced money economy，，(Yusho 
Miyasaka, Kdyasan Daigaku gakuho 2 [July 1959]: 3).

86. dhammacakka-pavattana [DN, vol. 2，p. 52). Concerning the first discourse, 
see Bcnkyo Shiio, Bukkyd hpoten gaisetsu (Outline of Buddhist scriptures; Tokyo: 
Koshisha Shobo, 1933), 491 et seq. The discourse lo the five bhikkhus bears some 
similarities to the Bhag. G, (8:11) and the Kdth. Up. (2:15; L. de la Vallee Poussin， 
MCB [Louvain: Marcel lstas, 1932], vol. 1，p» 377). On the basis of this dis
course, some scholars believe thal Buddhism emerged from Brahmanism. Sec 
Nakamura, Genshi Bukkpd no shiso I (The philosophy of early Buddhism, vol. 1)， 
vol. 15 Nakamura Hajime senshu (Selected works of Hajime Nakamura; Tokyo: 
Shunjusha, 1993).

87. There is still a placc callcd Dccr Park on the outskirts of Varanasi. It con
sists of a rolling expanse of grass, where deer may oncc have grazed. A temple 
has been built there by the Mahabodhi Society, with a mural of the Buddha’s life 
by the Japanese artist Kosetsu Nousu. There was also a migaddya al KannakatthaJa, 
Ujufina, and Gotama stayed there as well {DN，no. 8，Kassapa-sthandda-mUmla [vol. 
l，p. 161]). The Ch'ang a-han-ching, fasc. 16: Ijuo-hsingfan-chih-ching [T. 1:102c], has 
lu-yeh-lin (鹿野林；“deer grove”). (The daya of migaddya means “wood，jungle，forest, 
grove.，，）

88. The first discourse (the legend of the conversion of lhe five bhikkhus): Vmayay 
^ahavagga,** I, 6，10; Jataka, vol. 1, p. 81,1. 25; Gnoli, Sahghabhedavaslu} part 1， 
pp. 133-39; CPS, pp. 132-71, 444—51; Rajendralal Mitra, ed., Lalita Vislara, or, 
Memoirs of the early life of ̂ akya Sinha, Bibliotlieca Indica 15 (Calcutta: Asiatic 
°̂cicty of Bengal, 1853 77), p. 540; Lefmami, Lalitavislara, vol. 1，p. 4*20; Mahavastû  

V0L p. 331,1. 17; Tsa a-han-ching, fasc. 2 (T. 2:7c-8a); Wu-fen-lii, fasc. 15 (T. 22: 
104b-5a); Ssu-fen-lii, fasc. 32 (T. 22:787c-89b); Fi-nai-yehp̂o-seng-shih, fasc. 6 (7: 24: 
127b-28c); Fang-kuang ta-chuang-yen-cfungy fasc. 11 (T. 3:606b-1 lb); Fu-yao-ching, fasc.

(T 3:530b- c); Fo-fien-ksing-chi-chingf fasc. 34 (T. 3:810c-14b); Kuo-ch'u-hsien-tsai- 
ŷ 'hw-ching, fasc. 3 (T. 3:644a 45a); Fo-suo-hsing-tsan, fasc. 3 (T. 4:29b 30b).

Representations in art: Deer Park (WOBi p. 124，pi. 3; Hajime Nakamura 
k̂ashi Koezuka, Ganjisu no seichi [Sacred places along the Ganges River]， 

^  no seiiki [Sanctuaries of the world; Tokyo: Kodansha, 1979J, pi, 36，
)， hamckh Stupa (Hajime Nakamura, ed” Indo no busseki to Hindu jiin [Bud- 

ŝtes of India and Hindu templesj, vol. 5 of Sekai no bunka shiseki [Historical
CS 0f cû ture in the world; Tokyo: Kodansha, 1968], no. 59; Archaeological Remains,



pi. XX); Meeting with the five bhikkhus, second fourth century, Gandhara, Incjj 
Museum, Calcutta {WOB, pi. 8); five hhikkhus portrayed with unkempt hair 
Borobudur vol. 2，pi. 486; Ujitaiii, Tomigaeru Borobiiduru, p. 125); first century， 
SaiicI, Stupa 1，west gateway, front face (Hajime Nakamura, Yasuaki Nara，and 
Ryojun Sato, ed.} Budda no sekai [The world of the Buddha; Tokyo: Gakushu 
Kenkyusha, 1980], pi. 0-6; Taijun Inokuchi，Seizan Yaiiagida, and Ghikusa 
Masaaki, cd” Suselsu MVion Bukkyo no genzo [Original images of Japanese Bud
dhism in illustrations; Kyoto: Hozokan, 1982], frontispiece 2; PVOB, pi. IIJ-9). 
Peshawar (Sehrai Peshaivar, no. 37，38); Ahicchatra (N. P. Joshi, Mathura Sculptures 
[Mathura: Archaeological Museum, 1966]，pi. 52); fifth ccntury, Sarnath 
Archacological Museum, Sarnath {WOB, pi. ITT-10; Indo，Mshi Ajia (India and 
West Asia]，vol. 13 of Gensfioku sekai no bijutsu [Art of lhe world in full color, 
Tokyo: Shogakukan, 1970], 1. 54; Sotaro Sato, Kodai Indo no sekicko [Stone sculp- 
lures of ancicnt India; Tokyo: Kawade Shobo Shinsha, 1970], pis. 46, 47); Indian 
Museum, Calcutta (TetsujirO Tnoue and Kcntoku Hori, ôtei Shakamuniden (Biog
raphy of Sakyamuni, enlarged edition; Tokyo: Maekawa Bun îkaku, 1911)，pp. 
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Borobudur (̂ ZM, vol. 2，pi. 486c; Ujitani, Tomigaeru Borobuduru, pp. 125-26).
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^ at̂ agata spoke of the Dharma according to the Middle Way”).
• This section is missing in the “Mahavagga.，，



122. The section between single and double asterisks is identical to Lyj 
12，except that in place of “within me” liie lalter has “lo all the tathagatas** 
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Studien zur Kasussyntax des Pali, besonders des Vmaya-pitaka [Munich: L. Kitzinger,
1968]，section 244, p. 246).

148. SN, I，4, 1，4, 1-5 (vol. 1, p. 105). Tsa a-han-ching, fasc. 39 (1095) (T. 
2:288a).
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151. “Go forth”： carikd. This means “to walk out in order” {anupubb 
ganianacarika). diimamyojana-paramam gacchanta caratiia ti vadati (Spk, pp. 171-72)

152. “Let not two of you take the same road”： ma ekena dve agameUha, This sen 
lence can be translated in a number of ways. A manuscript in the Biblioth^que 
Nationale in Paris gives agamallha，while the Vinaya (“Mah沒vagga，” I，11)卜站 
agamittha. The meaning is not at all dear. “Let not two take the same course” 
{Rhys Davids SN, p. 132); “geht nicht zu zweien auf gleichem Wege” (Geiger SJ'i p 
165). Buddhist scholars usually inlerpret it as meaning that since it is criticially 
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pan-hsingy i-i-erh-ch，U (不須伴行、 一而太)，“You should not go together but depart 
one by one,” d̂ju-teng-ke-pieh-jen'hsien'chiao-hua (汝等各別人間教化)，<cYou should 
all teach people separately.” These are clearly admonitions about teaching activ
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in this way teach tliem. The two interpretations arc not mutually exclusive. This 
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not clear as to why this should have been “the army’s village•” One cxplanatio 
is that at on« time an army had campcd here and a village was later built on
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fasc. 15 (T. 22:107a); Ssu-fen-lii, fasc. 32 (T, 22:790c-91a); PH-nai-yehp'o-seng-shih, 
fasc. 6 (T. 24:130a-b); Km̂ u-hsien-tsai-yin-kuo-ching, fasc. 4 (T. 3:646a); Fo-suo- 
hsing-tsan，fasc. 4 (T. 4:31a b).

196. Jataka, vol. 1，p. 82, II. 22-26.
197. Vinaya, “Mahavagga,” I, 11, 1 2 (vol. 1，pp. 20-21). fflV; I, 4, 1, 5 (vol. 1,

pp. 105 6); Tsa a-han-ching, fasc. 39 (T. 2:288a-b).
198. Ssu-fen-lii, fasc. 32 (T. 22:793a).
199. &V, I, 4, 2，4 (vol. l,p. ill).
200. Tsa a-han-ching, fasc. 39 (1097) (T. 2:288a-b).
201. SN} I, 4，2，2: “Slho” (vol. 1，pp. 109-10). Tsa a-fian-chingj fasc. 39 (T.

2:289 90). 1
202. Vinaya, “Mahivagga，” I，12, 1-4 (vol. 1, pp* 21-22).
203. SN、I，4, 1，4-5 (vol. 1，pp. 105-6); Tsa a-han-ching, fasc. 39 (16) (T,

2:288).
204. The following is based on lhe talc as it appears in the Ssu-fen-lU, fasc. 32 

(7". 22:793a-b) and the Wu-fen-lii, fasc. 15 (T. 22:107a-b).
205. The legend of the thirty friends in the grove: Vinaya, “Mah吞vagga，” I, 

14; Jataka, vol. 1，p. 82，1. 26; Gnoli, Sanghabhedavastu, part 1，pp. 149-51; CPS, 
PP. 222- 29; Mahdvastu, vol. 3，pp. 375 76; Wu-fm-liiy fasc. 15 (7： 22:107a-b); 
Ssu-Jen~lu, fasc. 32 (T. 22:793a b); Fi-nai-yeh p’o-smg-shih，fâ c. 6 (T. 24:130b-c). 
「he CatusparisaLsutra (pp. 222-23) arid the Tibetan and Chinese equivalents have 
sixty instead of thirty friends.

206. The Sanskrit Catusparisatsutra (CPS, p. 222) and the TibeUn text have 
*While they were making merry, enjoying Lheinselves, and moving around in 
play, a woman betrayed her trust and fled.”

201. Jdlaka, vol. 1，p. 82，U. 26-30.
208. The conversion of the Kassapa brothers: Vinaya, “Mahavagga，” I，15-20 

(for a detailed study of the account in the Vinaya, “Matevaggii，” I，22, 4- 5 [vol.



1，p. 361, see VQsho Miyasaka, 44 Umbilva-pratihdiya no geju no densho keitai” 
[The transmitted form of the Umbilvd-pratihaiyd\, Indo koten ron [On Indian clas
sics], vol. 1 [Tokyo: Cliikuma Shobo, 1983], pp. 43 71; this demonstrates its 
ancient iransmission); Jataka, vol. 1, p. 82, 1. 30; Gnoli, Sanghabhedavastu, part 1 
pp. 155-58, 217 30，413-14; CPS, pp. 240-315, 347 ff.; Wu-fen-lu, fasc. 16 (T, 
22:108a-9b); Ssu-fen-lii. fasc, 32 (T. 22:793b-94c); P'i-nai-yeh p3o-sertg-shih3 fasc. 
6-7 (7: 24:131a 36a); Fang-kuang ta-chuang-yeri-ching, fasc. 12 (7: 3:61 lb-13a)； 
P̂ u-jao-ching, tasc. 8 (7! 3:530c-32b); Fo-pen-fuing-chi-ching, fasc. 41 {T. 3:843a- 
47b); Kiw-ch’U-hsim-lsai-yin-kuo-diing，fasc. 4 (T. 3:646a-50a); Fo-suo-ksing-tsan, fasc.
4 (7： 4:3lb-32a).

Representations in art: “Miradc at the Ncranjara River” (Ujitani, Tomigaeru 
Borobuduru, p. 124); second cenlury, Aniaravatl (̂ ZV/, vol. 2，pi. 94); first ccntury 
B.C.E.. Bodhgaya (Takata and Ueno, Indo bijutsu、vol. 2, pi. 290); cave wall paint
ing, Qizil, 600-650 C.E. (West Berlin, pi. 26); early first ccntury, south pillar of 
eastern gate of Stupa 1，Sanci (Nakamura et al., Budda no sekai, pi. 2-133; Koe- 
zuka, Bijutsu ni miru Shakuson no shogai, pi. 54; Takata, Butsuzo no kigen, pi. 12; 
Sugiyama, Indo bijutsu, vol. 2，pi. 296; Hcmmi, Kodai Indo Monyo, pi. 9; WOBs pi. 
III-14; Hajime Nakamura, ed.. Ĵ useLm Bukkpogo daijiten [Illustrated encyclopedia 
of Buddhist terms; Tokyo: Tokyo Shoseki, 1988], p. 601，fig. 22). “Overcoming 
the poisonous naga, conversion of the Kassapa brothers,” second-third century, 
Gandhara, Lahore Museum (Nakamura, ûsetsu Buk/cyogo daijilen, fig. 23). “Miracle 
at Uruvela,?5 second-fourth century, Gandhara, Lahore Museum (WOB, pi. III- 
13). “Converting ihe Kassapa brothers/1 second century B.C.E” Amaravatl, Madras 
Museum {WOB} pi. 111-15); third-fourth century，KapisI Sotarak (Banri Namikawa, 
Aamikawa Banri shashinshu—Gandara | Banri Namikwa's photo collection: Gandhara; 
lokyo: Iwanami Shoten, 1984], pi, 53). “Gotama ofTers the snake to Kassapa,” 
Peshawar [Sehrai Peshawar, pi, 43). “Sakyamuni at the fire hall at Uruvela” {Sehrai 
Peshawar，pi. 42).

209. A commentary on the Buddliavamsa says Lhat Gotama converted the 
Kassapa brothers at Uruvela in the last quarter of the first year following his 
enlightenment and that the following year in the month of Magha (January- 
February) he wen I to Rajagaha. According to the Fo-shou shih-erh-yu-ching (T. 
4:147a) the first discourse was given in the second year, the conversion of the 
Kassapa brothers occurred in the third year, and that of Sariputta and 
Moggallana took place in ihc filth. He also gave the Fire Discourse to one thou
sand followers in the fifth year. This suggests that Gotama spent at least two 
years in the Gaya region.

210. Uruvela Kassapa: in SanskriL, Urubilvd-Rasyapa.
211. Jataka, vol. 1，p. 82.
212. For Uruvela Kassapa, sec C. S. Upasak, “The Role of Uruvela Kassapa 

in the Spread of Early Buddhism” in Studies in Pali and Buddhism: A memorial volume 
in honor of Bhikkhu Jagadish Kashyap, ed. A. K. Narain (Delhi: B. R. Pub. Corp-，



1979)，pp- 369 74. The numbers of followers are given in the Pali Vinaya and the 

Ssu-jbi-l̂
213. The first brother is referred to as the Uruvclavasin Kassapa [Vinaya, vol.

I p 36G). The Theragatha (no. 340) says that Nadi Kassapa Thera gave his faith 
to the Buddha when the Buddha taught on the banks of the Nerafl jara River.

214. “Fire was a central part in all rituals，，[PH-nai-yeh p}o-seng-shih3 fasc. 12 (T. 

24:158b).
215. Uierig., no. 306f.
216. Therag” no. 287.
217.C /^p .238[
218. Pali: agyagare (“in the hall of the sacred fire”)； Sanskrit: asramapade (“within 

the prccincts of the hermitage”).
219. Mahasamana. In the Sanskrit text, upadhyiaya,
220. If it is to conform to the Sanskrit and Tibetan texts, the Pali should read 

nage (= nago?) na vihethissati (CPS, p. 242). The Chinese translarion is unknown.
221- The Sanskrit text has api tv aham apy arhan (“However，i am also an 

arhar' CPS. p. 244). The Tibetan text agrees with the Sanskrit.
222. The rcfcrcnce lo Gotama as Angirasa (Vinaya, vol. 1，p. 25) Ls one indica

tion that this scction is based on an ancient tradition. For the derivation of 
Angirasa, sec vol. 2 of this book.

223. CPS, p. 284.
224. CPS，p. 292.
225. CPS}p . 292.

226. CPS, p. 294.

227. CPS, p. 28B.
228. CPS' p. 294.
229. CPS, p. 290.
230. CPS, pp. 296, 298.

231. CPS, p. 274.
232. Jambu: Eugenia jambos. rose apple; a tropical tree with a wide distribution 

in India. Transliterated 'dsyen-fu (間f?) in Chinese.
233. CPS, p. 276. '
234. “Kight-day festivals”： from approximately Llie twenty-third day of the 

month to the eighth day of the next month in the lunar calendar.
235. CPS, p. 304.
236. “Pure practice”： icchdm，aham (= Uruvelakassapo) mohasamane (= bhagavati) 

T̂ohmtuariyam caritum (Vinaya, “Mahavagga，，，I, 20，18 [vol. 1，pp. 32-33J). This Ls 
based on a sentence from the Upanisads: Maghavan Prajdpatau brahmacaryam uvasa 
[Chand. Up” VIII，11,3). Sakka，s decision to be a follower Ls called abhipravavraja.

237. “Belongings”: the original text has kkarikdja3 whose meaning is unclear. A 
note in the original text interprets it as khdribhara (one khari). One khari Ls about 
108 liters. The Pali Text Socicty Pali dictionary quotes the Sv., vol. 1，p. 269,



saying arani-kamandalu-sucadayo tdpasa-parikkhard. The equivalent text in the Ssu~ 
fen-lii (fasc. 33) gives ching-i (浄衣；“pure dolhing”）and tsao-p，ing (;[喿瓶；“water 
flask”). The expression clearly refers to personal belongings like fire starters, 
water flasks, and needles. “Into the river”： in Sanskrit, Nairanjanayarn praksipya 
(“thrown into the Nairanjana River，’)； in Tibetan，Chu-klun ne-ran-dsa-nahi nah-du 
bor-nas (CPS, p. 307).

238. XV，vol. l,p. 375.
239. Jdtaka, 483，introduction.
240. The legend of the discourse on Mount Gayiisisa: Vinaya, 4lMahavagga/5 

I, 21; Gnoli, Sanghabhedavastu, part 1, pp. 230-31 (reconstructed from the Tibetan 
text); CPS, pp. 316-23; Wu-fen-lii, fasc. 16 (T. 22:109b-c); Ssu-jen-lii, fasc. 33 (T； 
22:796b-97c); P̂ -nai-yehp’o-seng-shih, fasc. 7、丁. 24:134b et seq.).

241. See Akanuma，Indo Bukkyo koyu meishi jiten, pp. 199-200.
242. SN, XXXV, 28 (vol. 4, p. 19)，contains the same discourse.
243. The Sanskrit and Tibetan (CPS, p. 316) texts say “set out for Gaya,*' but 

the Chinese translation (p. 134b)，says Ch}ieh-yeh-shan (伽耶山；“MourU Gaya”).
244. The Sanskrit and Tibetan {CPS，p. 324f.) texts say that King Bimbisara 

invited Sakyamuni lo Rajagaha, but this does not appear in the Pali text，which 
says merely that Gotama went lo Rajagaha.

C hapter 6: C onversion of Influential Followers

1. The legend of King Bimbisara?s conversion: Vinaya, “Mahavagga，” I，22; 
Jataka, vol. i, pp. 82-85; Raniero Gnoli, ed., 'The Gi/gil Manuscript of the Sangha
bhedavastu (Rome: IsMEO, 1977)，part 1，pp. 159-61; CPS，vol. 3，pp. 330-71, 
409-10; Tseng-i a-han-ching，fasc. 26 {T. 2:694a-c); Wu-fen-lii, fasc. 16 {T. 22: 
109c); Ssu-fen-lii, fasc. 33 (T. 22:797c 98c); P'i-nai-yeh p，o-seng-shih，fasc. 7 (T! 
24:134c-37b); Fo-pen-hsing-chi-ching, fasc. 44，45 (T. 3:857a-61c); Fo-suo-hsing-tsan, 
fasc. 4 (T. 4:32a-c); P'ing-sha-wang im-yiian-ching (T. 14:779a~81a),

Representations in art: “Entry to Rajagaha,̂  second-third century, Gandhara, 
Lahore Museum (Takashi Koezuka. Bijulsu ni mint Shakuson no shogai [Sakyamuni 
in the fine arts; Tokyo: Heibonsha, 1979], pi. 58; Hajime Nakamura, ed.，《似 伽  

Bukkyogo daijiten (Illustrated encyclopedia of Buddhist terms; Tokyo: Tokyo Shoseki, 
1988), p. 583，pi. 24); “King Bimbisara visits the Buddha，” beginning of first cen
tury, south column of eastern gateway, Stupa 1，Sanci (Koezuka, Bijutsu ni miru 
Shakuson no shogai, fig. 31; Nakamura, ûseLsu Bukkyogo daijiten, pi. 27).

2. The establishment of the Veluvana vihdra in Rajagaha, the journey from 
Magadha to Kosala, and liie establishment of the Jetavana vihdra in Savatthi are 
covered in the following texts; the episodes are mentioned in relation to rules 
governing vihdras} sleeping equipment, and so on: Vtnaya, “Cullavagga，，，V I,】一9 
(vol. 2, pp. 146-64); Ssu-fen-lii, fascs. 50-51 (T. 22:936 41); Wu-fen-lii, fasc. 25 (7-



22:166-67); Shih-sung-lu, fasc. 34 (T. 23:242-44). The equivalent Sanskrit text 
and its ribetan translation can be found in CPSy vol. 3，pp. 350-412. See also 
p̂ i-nai-yeh p，o-smg-shih，fasc. 7 (T. 24:135a-36c). The Fang-kuang ta-chuang-ym-ching. 
fasc. 12 (T. 3:613b), says that a man callcd Chia-lan-t’uo (迦蘭陀；Kalanda) 
donated it, becausc no monasteries had existed.

3. Vmaya, “Mah这vagga，” I, 22. The passage is translated and discussed in 
Ernst Windisch, Mara und Buddha (Leipzig: S. Hirzel, 1895)，pp. 234- 44.

4. Ta-Tang hsi-yii-chi, fasc. 9 (T. 51:920a). See also Samuel Beal, Si-ju-ki: Bud- 
flhist Records of the Western World (1884; Delhi: Orient Books Reprint Corporation, 
1969)，vol. 2，pp. 145-46.

5. For a detailed discussion, see vol. 2 of this book.
6. Windisch follows Buddhaghosa in connccting hvalapanpunnam parisuddham 

to dhammam, not brahmacanyam (Windisch, Mara und Buddha, p. 236, n. 3).
7. In Sanskrit, Rajagrhdn niiydti {CPS, p. 338); in Tibetan, Rgyal-pohi khab-nas 

byun-ste {CPS, p. 339). The figure 120,000 does not appear in the Sanskrit, 
Tibetan, or Chinese lexts.

8. Added from the Sanskrit and Chinese texts.
9. According to the Sanskrit, Tibetan, and Chinese texts, Uruvela Kassapa 

entered samadhi.
10. This is a formulaic passage that also appears elsewhere. See Vinaya, 

"Mahavagga/51，7，4ff.; 8，2fT.; 9，3fi：; 10，3 IT.; 14, 4ff.
11. Sec Vinaya, “Mahavagga，，，I，6, 29; 33; 7，6; 8，2; 9, 3; 10，3; 14，4.
12. The same formulaic passage appears in Vinaya, “Mah幺vagga，’，I, 6，34; 8， 

3; 9, 4; 10, 4; 14, 5.
13. See “MaMvagga，” I，7，10; 8，3.
14. The same formula appears in Vtnaya, “Mahavagga，” 1, 7，10; 8, 3; and at 

the end of lhe Assalayana-sutta, MN, no. 93.
15. llie rest of this passage docs not appear in other texts but contains f'or- 

mulaic expressions that do appear elsewhere; it is therefore considered a later 
addition.

16. See note 15.
17. Cf. ariyavaso.
1B. The ten virtues are the eight stages of eflort and attainment, nibbanâ  and 

the sacred teaching. See R. C. Childers, A Dictionary of the Pali Ijanguage (London: 
rrubner, 1875), s.v. asekho.

19. This is a prose version of this verse; since it includes formulaic expressons 
and docs not appear in other texts, it can be considered a later addition.

20. Vinaya, “KlahSvagga，” 22，17-18 (vol. 1, p. 39).
21 • P'i-nai-yehpfo-seng-shih, fasc. 8 (7~. 24:138a); Pj., p. 419.
22. Representations in art: “rlTic donation of Vepuvana，” first ccntury B.C.E., 

Safici [WOB, pi. 16); “The Vcnuvana vihdra，” first ccntury B.C.E., SaficI (Osamu 
Takata and Teruo Ueno, Indo bijuLm [Art of*India], vol. 2 [Tokyo: Nihon Keizai



Shimbunsha, 1965|, pi. 297); “The donation of Jelavana，” first century, Pesha
war, Peshawar Museum (Takata and Ucno, Indo bijutsu, vol. 2, pi. 70; Sehrai 
Peshawar, pi. 61; Osamu Takata, Butsuzo no kigen [Origin of Buddhist images* 
Tokyo: Iwanami Shoten, 1967], pi. 17, 18). The Venuvana vihdra also existed in 
later times. See Kao-seng Fa-hsim-chuan (71 51:863a); Ta-T'ang hsi-yii-chi, fasc. 9 (7； 
51:922a). 1 ‘

23. Vinaya, “Mah泛vagga，” V，1，If. (cf. H. Oldenberg, Buddha: Sein Leben, seine 
Lehre. seine Gemeinde [Berlin: W. Herlz, 1881], 9th ed., pp. 208-11).

24. manavakavannam abhinimmitva {Jataka, vol. 1，p. 84,1. 14).
25. H. Kern, Manual of Indian Buddhism (Strassburg: Verlag von KarlJ. Triibner,

1896), p . 38. ，

26. Ta-chih-tu-lun，fasc. 3 (7: 25:77b c).
27. Mahaparinibbdna-sutlanta, DM, no. 16, III，42-43 (vol. 2, pp. 116-17).
28. A detailed explanation can be found in Windisch, Mara und Buddha，p. 81， 

n. 1.
29. Vmayay uMahavagga/5 1, 23 (vol. 1，p. 39 f.). In addition to the English 

translation of the Vinayay this section appears in Henry Clarke Warren，Buddhism 
in Translations (Cambridge: Harvard University Press, 1896), pp. 87—91. The 
equivalent Chinese translations arc cited in note 2 of this chapter. See also Fi- 
nai-yeh ch’u-cha-shih, fasc. 2 (T. 23:1026a-28c).

30. Vinaya, vol. 1，pp. 40-41. The Chinese translation of this verse appears in 
a number of Buddhist texts, for example: “The l  athagata teaches that dharmas 
comc about through causes and conditions / And he teaches that they cease 
through causes and conditions. / Dharmas come into being through a cause / And 
the l athagata teaches that cause. / Dharmas cease through a cause / And the great 
sarnana tcaches lhat cause. / It is what my master teaches，’ (Ssu-fen-lu} fasc. 33 [T. 
22:798c]). See also Wu-fen-lii} fasc. 16 (T. 22:110b); Kuo-ch,u-hsien'tsai-jnn-kuo~ching, 
fasc. 4 (T. 3:652h); Fo-pen-hsing-chi-chingy fasc. 48 (T. 3:876c); Ta-chih-tu-lun, fasc. 
18 (T. 25:192b). The following verse, which appears in the P'i-nai-yeh cĥ -cfna-shih, 
fasc. 2 (T. 23:1027b-c), and the Nan-hai chi-kuei-chuan, fasc. 4 (T. 54:226c), is very 
elose to the original: “All dharmas follow dependent origination. / The Tathagata 
explains that cause. / Those dharmas disappear through causes and conditions. / 
This the great samana has taught.”

31. Wu-yu-chu (無有+•): Wu-fen-lu, fasc. 16 {T. 22:110b). Wu-chu (無主)：Kuo-chyu- 
hsien-tsai-yin-kuo-ching, fasc. 4 (T. 3:652b).

32. sawannu-bhasiya vani nanavatthodayantare (Isibhasiydim, 38，11).
33. The legend of the conversion of Sarijjutta and Moggallana: Jatakâ  vol. I，

p. 85, 1. 14; Gnoli, SanghaMiedavastUy part 1，pp. 171-78; CPS, pp. 373-93, 411了 
12; fasc. 16 {T. 22:110b-c); Ssu：fm-lu3 fasc. 33 {T. 22:798c-99b);
nai-yeh p3o-seng-shih, fasc. 8 (7*. 24:140a 41c); Fang-kuang ta-chuang-yen-ching, fasc. 
12 {T. 3:613c 14a); P，u-jao-ching，fasc. 8 (T. 3:533a 34b); Fo-pen-hsvng-chi-ching,



fesc. 48 (了: 3:875b-78b); Kuo-chJu-hsien~L\ai-yin-kuo-ching, fasc. 4 (7̂  4:652a-53a); 

k c *  4 {T. 4:33a c).
Representation in art: “The meeting with Sariputta and MoggallSna，” Tibetan 

tkang-ka (painted scroll; WOB, pi. III-l 7).
34. Vinaya, vol. 1，pp. 39, 44.
35. Jataka, \o l 1, p. 85.
36. According to the Sanskrit version, Sanjaya had already died: tena khalu 

samayeria R̂ agrhe Sanjâ i-nama &rthyapatanam acirotpannam abhut / tesam sdsta adrakalagato 

Uut(p. 372).
37. According to the Sanskrit version, tesam dvau sahayakau gana-pariliarakau 

gana-parikarsakdv upatisya.< ca KoUtas ca yau tarnganamparikarsatah (p. 372).
38. Ssu-fen-lii, fasc. 33 (T. 22:798c-99b).
39. “Upatissa said: ‘The two hundred fifty disciples we received on our mas

ter's death”’ {VVu-fen-lu, fasc. 16 [T： 22:110b-c]).
40. This was also said about Devadatta, for example (Vinaya, “Cullavagga,” 

VII，4，3 [vol. 2，p. 200]). The equivalent passage in the Ssu-fen-iu, fasc. 46, says: 
“He becamc very angry and hot blood poured from his nose” (T. 22:910a).

41. CatuspamaLsutram samaptam (p. 398).
42. Isibfidsiyaim, 39.
43. DN, II，32 (vol. 1，pp. 58-59). Hakuju Ui discusses this in Indo tetsugaku 

kenkyu (Studies in Indian philosophy), vol. 2 (Tokyo: Koshisha, 1924- 30; Reprint, 
Tokyo: Iwanami Shoten, 1982).

44. Concerning the breakdown of the 1,250，see Fu-yao-ching, fasc. 8 (T. 3:534b).
45. Sec Hajime Nakamura, llSariputta ni daihyo sareta saishoki no BukkyO” 

(The earliest period of Buddhism, represented by Sariputta), Indogaku Bukk̂ ogaku 
kenfya 14，no. 2 (March 1966): 455-65; and Nakamura, Genshi Bukkyd no seirilsu 
(Formation of early Buddhism), vol. 14 of Nakamura Hajime senshu (Selected works 
of Hajime Nakamura; Tokyo: Shunjusha, 1992).

4*6. See the Pali Vinaya, Ssu-fen-Ui, and Wu-fen-lii.
47. Mo-ho seng-chUu, fasc. 23 (T. 22:227a-549a).
48. Fo-suo-ksing-lsan, fasc. 4 (T. 4:33c). See also Nakamura, Genshi Buk/cpo no 

seiritsu.

49. llie legend of Udayin urging Sakyamuni to return home: Jdtakay vol. 1，p.
85，1. 24; Mahdvastu, vol. 3. p. 114; Gnoli, Sanghabhedavastu, part 1，pp. 185-87; 
P’i'nai’jyeh p'o-seng-shih, fasc. 9 (7". 24:143a ct seq.); Fang-kuang ta-chuang-yen-ching, 
fcc. 12 (T. 3:614a-15c); P，u-yao-ching，fasc. 8 (T. 3:534b-36c); Fo-pen-hsing-chi- 
ĉ ng, fasc. 51 (Z 3:889c -91a). '

50. According to the Nidanakatha [Jataka, vol. 1，pp. 82, 85), Sakyamuni spent 
^  ftrst rainy season after his enlightenment at Samath. After that he went to 
Uruvela, stayed there three months, and then proceeded to Rajagaha, where he 
remained two months. From Lhere he went to Kapilavatthu, arriving after two



months on the road. However, the Fang-kuang ta-chuang-yen-chinĝ  fasc. 7，says that 
after spending six years in ascctic practices (T. 3:582a)，Sakyamuni attained 
enlightenment, then six years later met his father again: “Twelve years after 
parting they met again” (T. 3:614a, 616a). The Fo-shou shih-erh-yu-ching (T*. 4:146c 
et seq.) says that Sakyamuni lefl home at twenty-nine, gained enlightenment at 
thirty-fivc，and met his faLher again after twelve more years.

51. Sec Kogen Mizuno, Shakuson no shogai (The life of Sakyamuni; Tokyo: 
Shunjusha, 1960), p. 203.

52. The legend of the Buddha's return to his old home: Jdtaka, vol. 1，p. 88,1. 
4; Gnoli, Sanghabhedavastu, part 1，p 187f.; Adhikaranavastu, in The Gilĝ i Manuscript 
of the Sayandsanavastu and the Adhikaranaimtu, ed. Ranicro Gnoli (Rome: IsMEO 
1978)，pp. 59—63; P'i-nai-yeh p3o-seng-sliih, fasc. 9 (T. 24:144a-45c); Fo-pen-hsing- 
chi-ching, fasc. 52-53 (T. 3:893a-99c).

53. There is a legend that Rahula lived for centuries: Ta-Tang hsi-yii-chi, fasc.
6 (T. 51:905a); Beal, vol. 2, pp. 42-43. The legend of the ordination of Rahula 
and Nanda: vol. 1, p. 91,1. 10; cf. Dhp” ed. Fausboll, 1855, p. 334; P}i-nai-
yehp'o-seng-shihy fasc. 12 {T. 24:158c-60c).

54. Kidanakalha [Jataka, vol. 1, p. 91).
55. Fo-suo-hsing-lsan，fasc. 4 {T. 4:37c).
56. “It is said that the Bhiksu Nanda was of rare and handsome countenance. 

That same Bhiksu Nanda did not find it easy to make his faculties tranquil” 
(Tseng-i a-han-chin̂  fasc. 3 [7! 2:557c]); indriyesu gutta-dvaranam I, 14 [vol. 1，p. 
25J). AS\ VIII, 9，4 (vol. 4, pp. 358-63) speaks of the virtuous Bhikkhu Nandaka.

57. See Mizuno, Shakuson no shogai, pp. 205, 211.
58. The council hall is called chiang-tyang (講堂）in one Chinese translation (Tsa 

a-han-ching, fasc. 43 [7̂  2:316a b]).
59.顺 ，vol. 1，pp. 353 54.
60. One Chinese translator seems lo inteipret the floor ds being earthen: “He 

spread a floor mat and spread out soft grass on the ground” (Tsa a-han-ching, fasc.
43 [7： 2:316aJ).

61. “At that time, when the Buddha had returned to Kapilavatthu, all the 
Sakyas listened to his discourse” (Tsa a-han-ching, fasc. 43 \T. 2:316b]).

62. According to the Chinese translation, the Buddha addressed Maha- 
Moggallana {Tsa a-han-ching, fasc. 43 [T. 2:316b|).

63. DN, no. 33 (vol. 3，pp. 207-9). However, the Chinese translation makes no 
mention of a council hall (Ch’ang a-han-ching, fasc. 8: Chung-chi-ching [T, l:49b-cj).

64. SN, I, 7, 2, 12 (vol. I, p. 1、84). '
b5. SN，I, 7，2，12 (vol. 1，p. 184); Tsa a-han-ching, fasc. 44 (1180) {T. 2: 

319a-b). However, the Chinese translation does not specify Sakyas but just says* 
“At one time the Buddha was staying in the Brahmin village in the Sala forest.

66. Vinaya, “Cullavagga,” VH, 1,3 (vol. 2，pp. 181-82).



67. This episode appears in the Vinaya, ^Cullavagga,55 VII, 1，3 (vol. 2, pp. 
1831'.), and Udana, II, 10，pp. I8f.

68. Qyaxmd, Literally, “replete with life.” This, however, does not convey the 
meaning of tiie word. “Elder” is not a suitable translation here, sincc a young 
bhikkhu is being addressed as ayasma. In Sanskrit, younger people were generally 
addressed ayusmal. In India aycumd was used very much like “Mr.”

69. Vinaya, “Cullavagga，” VII，1，4 (vol. 2，pp. 182-83).
70. After Lhe Buddha left Kapilavatthu and before he returned to Rajagaha, 

he went to stay at Anupiya in the country of the Mallas. Kern says it was while 
he was there that Anuruddha, Mahaniima, Bhaddiya, Aiianda, Bhagu, Kimbila, 
and Devadatta left Kapilavatthu to take ordination under him (Kem, Manual of 
Indian Buddhism，p. 28). There Ls no clear evidence for attributing that date to the 

event.
71. The legend of the ordination of the Sakya youths: Vinaya, “Cullavagga，” 

VII, 1； Gnoli, Sanghabhedavastu, part 1，pp. 194—95; Fi-nai-yeh p'o-seng-shih, fasc. 9 
[T. 24:145a-c); Fo-pen-knng-chi-ching, fasc. 53 (T. 3:899c-901a); William Rockhill, 
The Life of the Buddha (London: Triibncr, 1884). pp. 52-53.

Rcpresentarions in art: third-fourth century, Nagarjunakonda, Archaeologi
cal Museum, Nagarjunakonda (Hajime Nakamura, Yasuaki Nara, and Ryojun 
Sato, ed.. Budda no sekai [The world of the Buddha; Tokyo: Gakushu Kenkyusha,
1980], pi. 2-65; JVagaij,, pi. V; WOB, pL 27; Nakamura, Bukkyogo daijiten, p. 
602，fig. 26); “King Suddhodaiia venerating Sakyamuni,first century B.C.E., 
Sancl {WOB, pi. Ill-19;之/M，vol. 2，pi. 1 lb); “Visiting Ya§odhara，” frieze discov
ered at Goli. third century, Madras Museum (WOB, pi. 20); “Nanda，s aborted 
flight,Peshawar (Sehrai Peshawar, pi. 57); “Sakyamuni and Nanda visit heaven，” 
third century，Nagaijunakonda {WOB} pi. 111-22; Nagaiĵ  p. 54, pi. VII); “Nanda’s 
taking refuge and ordination” (The Buddha's half-brother Nanda appears in 
three places in the lower part of lhe frieze on the Amaravati balustrade pillar 
representing the chance meeting between Sakyamuni and Rahula), third ccntury, 
British Museum (Jiro Sugiyama, ed” Indo no bijuLm [Indian art], vol. 4 of Gurando 
sê i bijutsu 丨 Great art of the world; Tokyo: Kodansha, 1976J，pi. 40; A. L. Basham, 
^  Wonder that Was India |Ncw York: Grove Press, 1954|, pi. XXXIII); second 
century, Amaravati, Madras Museum (WOB, pi. 111-21); “Discourse at Kapila
vatthu before Rjhula” (The Buddha is represented by a platform and a foot- 
mark), ca. sccond century, Amaravati (Nakamura ct al.，Budda no sekai, pi. 2-134; 
Takata and Ueno, Indo bijutsu, vol. 1，pi. 168; Koezuka, Bijutsu ni miru Shakuson no 
认dgai, pi. 61); first century Sanci (WOB, pi. III-18, 19); “Ordination of
R^hula，” seventh cenlury, Nalanda (WOB, pi. 111-26); second ceiUury，Amaravaa, 
British Museum {WOB, pi. 111-24); second century, Amaravati, Madras Museum 
{WOB} pi. III-23); sixth ccntury, Ajanta, Gave 19 {WOB, pi. IE-25); Ajanta, Cave
17 (Hajime Nakamura, ed.3 Indo no busseki to Hindu jiin [Buddhist sites of India



and Hindu temples]，vol. 5 of Sekai no bunka shiseki [Historical sites of culturc in 
the world; Tokyo: Kodansha, 1968J, pi. 31).

72. Chizen Akanuma, Shakuson (Sakyamuni; Kyoto: Hozokan, 1934),卯
15-21. ♦ , •

73. Tsa a-han-ching, fasc. 41 (7: 2:297b-c); AN] X，46 (vol. 5, pp. 83 86).
1 .̂ Jdtaka, vol. 1，p. 85，1. 24f.
75. Vinaya, ‘4Mnhilvagga，” I，54.
76. Sn., 422，423.
77. Regarding King Pasenadi, see D. D. Kosambi, “Ancicnt Kosala and 

Magadha，” Journal of lhe Bombay Branch, Royal Asiatic Society 27，part 2: 184-87. 
Tlie legend ofPasenadi's conversion: Gnoli, Sanghabkedavastu, part 1, pp. 181—82; 
Chung a-han-ching, fasc. 59 (7: l:792c-95b); Tsa a-han-ching, fasc. 42 (T. 2:304b-5b); 
Fo-suo-hsing-tsan, fasc. 4 (T. 4:38c 39a). No mention is made of lhe legend in the 
Mdanakatha.

Representations in art: “Visit of King l)rascnajit，” second century B.C‘E.， 
Bharhui, National Museum, Calcutta (WOB, pi. 111-31; Takata and Ueno, Indo 
bijulauy vol. 2，pi. 281); “Sakyamuni and the king，” early second century C.E.， 
Kankall-Tila, State Museum, Lucknow (Takata, Butsuzo no kigen. pi. 56).

78. Dj% no. 27，Aganfia-suttanta, 8 (vol. 3，pp. 83-84); Ch 'ang a-han-chingy fasc. 6: 
Hsiao-yuan-ching (T. 1:3 7b).

79. D%N\ no. 27, p. 84; Ch3ang a-han-chinĝ  fasc. 6.
80. no. 87, Piyajalika-mtta (vol. 2, p. 110).
81. MM, vol. 2, p. 124. Chung a-han-ching, fasc. 59 (T. 1:797b).
82. Bhaddasala-jdtaka (no. 4(>5), Jdtaka, vol. 4，pp. 151-52.
83. SN} 111，2，3 (vol. 1，pp. 81-82); Tsa a-han-ching, fasc. 42 (T. 2:306c).
84.队  111, 1, 1 (vol. 1, pp. 68-69).
85. Vinaya, “Cullavagga,” VI, 1-2 (vol. 2, pp. 146-51); Ssu-jen-lii, fasc. 50 (7*. 

22:936-41).
86. Also spelled Sahat-Mahat in Sanskrit. Archaeology has revealed that the

present Sahcdi-Mahetii is die site of the ancient Jetavana monastery in Savatthi. 
At least four Buddhist inscriptions that predate the Gupta dynasty have been 
found here. Iwo are on the bases of bodhisattva statues, one is on a parasol 
{cattravali}, and one is on the base of a seated Buddha statue. See Masao 
Shizutani, Indo Bukkyo himei mokuroku (Catalogues of Indian Buddhist inscriptions)， 
part 2，nos. 759 62 (1964); Akanuma, Shakuson, pp. 305-11. Sahcth-Maheth is 
about fifty-eight miles north of Oudh (ancicnt Ayodhya or Saketa), near the 
Nepal border, on the south bank of the Rapt! River. The sitr was identified by 
Alexander Cunningham. Mochizuki, Mochizuki Bukkyd daijiten (Tokyo: SekaJ 
Seiten Kanko Kyokai, 1932-63), pp. 2115-17; Akanuma, Indo Bukkyo koyu meishi 
jiten (Dictionary of Indian Buddhist proper nouns; Kyoto: Hozokan, 1986), p. 
608; Vogel, 1908), p. 971 (cited in Vincent A. Smith, The Oxford History of



From th Earliest Times to the End of 1911 [Oxford: Clarendon Press, 19231, 41).
87. etad oggam . • • dayakdnam yad idam Sudalto gahapati Anathapiiidiko (AN, I，14 

[vol. I, pp- 24̂  26]). “Among my disciples, . • . was the great donor, Sudaila the 
wealthy man” (Tseng-i a-han-ching, fasc. 3 [7̂  2:559c]).

88. The oldest source regarding Sudatta is SN, X，8 (vol. 1，pp. 210-12). The 
Ytnaya, “Cullavagga，” VI, 4，1 4，gives a fairly detailed account of him. For later 
sources, see note 90 (except the reference to Jdtaka).

H9. For ihe name Jetavana the following is recorded in Sanskrit: anatha- 
pindadena grfiafiatina buddhapramukliaya bhiksusanghaya Jetavanam niryatiiam vol. 
I，p. 313, 11. 6-7); buddho bhagavdn • . . viharati Jetavane 3ndthapindadasydrdme/ (AvS” 
vol. 1, p. 13, 11. 4-6; vol. 1, p. 223, 11. 4—6). Franklin Edgerton’s Buddhist Hybrid 
Sanskrit Dictionary (New Haven: Yale University, 1953) gives “in the park for 
bhikkhus donated by the man Anathapin îka in thejeta Grove”； the sources sug- 
gest that this should be instead “in thejeta Grove, that is, the park for bhikkhus 
[donated] by the man An汪thap每(Jika.” Amlha-pindadasydrdmah {Mahdvyutp.y 4111); 
Jetavmiam (A fahaimtp., 4112); viharati (snia) Jelavane 'ndthapmdadasya-ardme (Lalitamtara, 
p. 1.1. 5; Diiydv., p. 1.1. 2; p. 35，1. 11; p. 80，1. 12); andthapindadogrhapatik (Divyav.y 
p. 77.1. 27; p. 172,1. 27; p. 466,1. 23, cf. p. 168,1. 5; p. 429,1. 8; Gnoli, Sangha
bhedavastu, pp. 180-81). The formal name, Jetavanam andthapindadâ aramah, seems 
appropriate (Gnoli, Sanghabfiedavasluy part 1, p. 181,1. 11).

90. Jataka, vol. 1, p. 92 f. The legend of Sudatta's conversion to Buddhism and 
his donation of the Jetavana monastery: SN, vol. 1，pp. 33，53; Vinaya, uCulla- 
vagga，” IV，4 (vol. 2, pp. 74 80); VI，1-2 (vol. 2，pp. 146 51); JflteAa, vol. 1, p. 
92.1. 27; Gnoli, Sanghabhedavastu, part 1, pp. 180-81; Sayanasanavastuy in Ranicro 
Gnoli, ed” 'The Gilgil Manuscript of the Sayanasanavastu and the AdJdkaranavastu (Rome: 
IsMEO, 1978), 10-31 (a detailed description of Sudatta is also given); Tumour, 
cd., Mahdmrnsa, p. 44; Chung a-han-ching, fasc. 6 (T. 1:458b 61b); Tseng-i a-han- 
ching’ fasc. 3 {T. 2:559c), fasc. 49 (T. 2:8Ha-2 lb); Ssu-fen-lii， fasc. 50 (T. 
22:936b-41c); Chuttg-hsil-mo-ho-ti-ching, fascs. 11-12 (T. 3:966a; 967 69b); Fo-suo- 
hsing-tsan, fasc. 4 {T. 3:34 ct seq.)； Kao-seng Fa-hsien-chuan (T. 51:860b c); Ta-Tang 
hsi-yii-chiy fasc. 6 (T. 51:899b); Spcncc Hardy, A Manual of Buddhism in Its Modem 
Development (London: 1853, 1880), 2; Bigandet, The life or Legend of the Gaudama, the 
Buddha of the Burmese (Rangoon: American Mission Press, 1866), vol. 1，p. 194; 
Alexander Cunningham, The Stupa of Bharhut (London: W. H. Allen, 1879)，pi.
57.

Representations in art: early first ccntury Bharhut, Indian Museum,
National Museum, Calcutta (Nakamura ct al., Budda no sekai pi. 2-59; Koezuka, 
Bfjulsu ni miru Shakuson no shogai, pi. 63; Teruo Ueno, cd., Kamkatta bijutsukan [Indian 
Museum, Calcutta], vol. 32 of Sekai no bijutsukmi [Museums of the world; Tokyo: 
Kodansha, 1970], pi. 81; Sugiyama, Indo no bijutsu, cover; WOB, pi. 111-28; 
voL 2, pi. 31c; Nakamura, ̂ useLsu Bukkyogo dayilen, p. 583，fig. 28.



91. S.K vol. 1，pp. 33G，55G. “Seers” refers to the bhikkhus.
92. Akanuma states thaL the area of the Jetavana monastery at the rime of the 

Buddha was 13,000 or 14,000 tsubo {Shakuson, pp. 358-62).
93. Akanuma, Indo Bukkyd koyu meishijiten, pp. 32-35, 245-48.
94. Akanuma, Shakuson, p. 328.
95. According to the Pa-ta-iing-Ca ming-hao-ching {T. 32:773), twenty-three 

years; the Seng-ch}ieh-lo-ch 'a so-ch H-ching (T. 4:144b)，twenty years; the Fen-pieh 
kung-te-lun (T, 25:33b) and the Kao-seng Fa-hsim-chuan {T. 51:860c)，twenty-five 
years; the Dhammapada Commentary (vol. 1，p. 2), nineteen years at the Jetavana 
monastery, six years at the East Grove monastery, and twenty-five years in 
Savatthi (Akanuma, Shakuson, p. 313). Only the Ta-chih-lu-lun records that he 
spent a great deal of lime in Rajagaha.

96. Shozcn Kumoi, “Shoki Bukkyo kyodan to Shaejd” (The early Buddhist
community and Sravastl), Indogaku Bukbogaku kenkyu 18，no. 2 (March 1970): 
33 40. "

97. Akanuma, Shakuson，pp. 336-38.
98. Vinaya, “Cullavagga，” VI, 4，If. (vol. 2，p. 154f.).
99. SNy vol. 1，p. 211, has .nvathika. This was the general name given to char

nel grounds on the outskirts of towns. They were thought to be ideal places for 
meditation, for the spirits of the dead would receive consolation thereby. Even 
today a few Hindu holy men live in such places.

100. The words “The Perfected One, the Truly Enlightened One” arc miss- 
uig in vol. 1，p. 211.

101. &V, vol. 1，p. 212，lacks the underlined portion.
102. 5A； vol. l，p. 193G.
103. Sn., 547. See also Sn., 573, and the explanation of the prose section.
104. The most concisc version of lhe above appears in SN, I，10, 8 (vol. 1, pp. 

210-12). See also Tsa a-han-ching, fasc. 22 (592) (T. 2:157b~58b).
105. W, vol. 4, p. 210. *
106. Quotations from the Mdanakatha in this section arc froni Jdtaka, vol. 1， 

pp. 92—93.
107. “Room” is a translation ofgandhakuti, literally, “perfumed chamber，” and 

was long used to denote the Buddha’s own room.
108. Visakha's donation is discusscd in Hajime Nakamura, Butsudeshi no shogai 

(Lives of the Buddha’s disciples), vol. 13 of Nakamura Hajime senshu (Selected 
works of Hajime Nakamura; Tokyo: Shunjusha. 1991).

109. “The ruins are located near modern Nepal, on the borders of Bahraich 
and Gonda districts in the villages of Saheth and Mahedi on the south bank of 
the Rapti River. Archacological excavations by Cunningham and John Marshall 
in the last century unearthed remains of buildings, sculpture (mostly Buddhist 
sculpture, but also some Jaina and Brahmin), and inscriptions (Shizutani, Indo 
Bukkyd himei mokuroku, part 2, nos. 759-62). Most of the cxcavatcd items are in the



Lucknow Museum. The site was an important religious and cultural centcr and 
an important town on ancient trade routes (Alexander Cunningham, The Ancient 
Geography of India [London: Triibncr & Co., 1871], p. 467; Bimala Chum Law, 
historical Geography of Ancienl India [Paris: Socictc Asiatique de Paris, 1954]，pp. 
124-26; V. Pathak, Huiory of Kosaia up to the Rise of the Mawyas | Delhi: Moiilal 
Banarsidass, 1963], p. 345). Seventy to 80 pcrccnt of ancient Buddhist sutras are 
set hcre.,J Shinjo Mizutani’s note to his Japanese translation of Daitd saiiki Id 
(Records of the western regions), vol. 22 of Chugoku koten bungaku taikei (Collection 
of Chinese classical literature; Tokyo: Heibonsha, 1971)，p. 183，n. 1.

110. la-T̂ ang hsi-yii-chi, fasc. 6. See Beal, Si-jyu-ki, vol. 2, 1 2.
1 ] 1. “An important Buddhist center in ancicnt times, and still flourishing 

when Fa-hsicn visited il, writing, 'There arc 98 (18 according to the Koguryo 
edition) samghdramas around Sravasti where priests live; only one is empty.，，， 
Mizutani, Daito saiiki hi, p. 183, n. 2

112. “This Asokan stone pillar is mentioned by Fa-hsicn. 'Leaving the south 
gale of the city and walking twelve hundred paces, there is a vihdra built by the 
wealthy merchant Sudatta on the west side of the road. There is a gate facing 
cast with stone pillars on either side. On the left pillar is carvcd a wheel and on 
the right pillar is carvcd an ox.，Following this description, he writes: ‘The pool is 
clear, the trees are still thick, and there are various flowers of different colors; 
they look dense. This is the place known as the Jetavana vihdra: He also men
tions thal the site has been restored at the time of his visit” (Mizulani, Daito saiiki
ki, pp. 185 86? n. 2).

113. 7seng-i a-han-ching, fasc. 28 (T. 2:706a), says that King Prasenajit had a 
golden statue made upon hearing that King Udayana had had one made.

114. Ta-l̂ ang hsi-yii-chi, fasc. 6. See Beal, Si-yu-ki, vol. 2，4—5.
115. This is based on Yoshinori Aboshi, “Gion shoja no hakkutsu chosa o 

oete” (On completing the excavation of the Jetavana monastery), Honganji shimpo 
(June 10, 1989): 2. For a more detailed report, see Aboshi, “Gion shoja no 
hakkutsu” （Excavation of the Jetavana monastery), Bukkydshigaku kenkyu 34, no. 1 
July 1991): 130-47.

116. Sv., vol. 1，p. 45 f. This is Buddhaghosa5s commentary on the D̂ ha- 
^Aya. Translated in Warren, Buddhism in Translations, pp. 91-95.

117. Here seers refers to the Buddhist bhikkhus.
118. SN, I, 5, 8 (vol. 1，p. 33).
119. SN, I, 2，2，10 (vol. 1，p. 55); MN, no. 143，Aiiathapindikovdda-sutta (vol. 3， 

P* 262); Tsa a-han-ching, fasc. 22 (T. 2:158).
120. AJVy IX，20 (vol. 4，p. 392).
121. H. C. Norman, ed., Dhammapadatthakatha, vol. 3 (Ix)ndon: Luzac, 1970)，p. 9.
122. The bell of Gion is a well-known image in Japan, deriving from the 

opening passage of the Heike monogalari (Talc of the Heikc): “The bell of the Gion 
tempk echoes wilh the sound of the transience of all things. The colors of the



twin sala trees reveal lhat all that prospers must decay. The proud do not con
tinue long: they are as a dream on a spring night. The brave too will soon die, 
like dust before lhe wind.”

I'he linking of the bell of Gion and transience may derive in part from the 
Chung-t'ien-chu She-wei-kuo ch'i-yiian-ssu t'u-ching (T. 45:882 et seq., especially 893c, 
895b), which relates that there was an infirmary callcd the Hall of Transience in 
the Jetavana monastery，and that il. the bhikms heard the sound of its bell，they 
would attain the true Way without losing their minds. But an even stronger sense 
of transience Ls conveyed by a passage of Ojo yoshu (Essentials of Pure Land 
rebirth) by the Japanese priest Genshin (942 1017) that tells of a hospice system. 
There was a facility northwest of the Jetavana monastery called the Mujo-in 
(Hall of Transiencc), where the sick were cured for until death. (See lhe transla- 
Lion into modem Japanese by Mi/.umaro Ishida, Ojdydshu, vol. 2 (Tokyo: Hcibon- 
sha3 1964J, 133 34). However, there is no mention of a bell. Shoko Watanabe 
points out that there was no bell at Jetavana [Bukkyo (Buddhism; Tokyo: 
Iwanami，1956|, pp. 6-9). Nevertheless, it is believed in Japan that the sound of 
the hell at Jetavana was in the tone of ojiki. Myoshin-ji in Kyoto possesses a bell 
in this tone, designiited a national treasure.

123. Ta-Vang hsi-yii-chu fasc. 6. See Beal, Si-yit-ki，vol. 2，5-6.
124. Vinaya, “MahSvagga，” VIII, 26, 3 (vol. 1，p. 302). For related accounts 

about the sick, sec Suttavibhanga, V，4 (Vinayâ  vol. 3, p. 143); “Mahavagga，，，VUI, 
15，7 {Vinaya, vol. 1, p. 291); 15, 13 {Vinaya, vol. 1，pp. 293 94); Vlll, 26, 1-6 
(Vinaya, vol. 1，pp. 294, 302 3).

125. yo bhikkhave mam upatthaheyya so gildnan upattha1ie}ya,
126. Sheng'ching, fasc. 3 (T. 3:89b-90a).
127. Norman，ed., Dhammapadatthakatha, vol. 1, pp. 319 20.
128. Tseng-i a-han-ching，fasc. 40 (T. 2:766t>-67b).
129. AN\ VTT, 59 (vol. 4，p. 9If.); Tsmg-i a-han-ching, fasc. 49 (9) (T. 2:820c).
130. Jdtaka； vol. 2. pp. 347, 349，351; G. P. Malalasekera, Dictionary of PaU 

Proper Names, vol. 2 (London: J. Murray, 1937- 38), 1187.
131. Fo-shou )u-yeh-ching {T. 2:8G3c); Tu-yek-cking (T. 2:8G5c-67a); Tu-yeh-m- 

ching(T. 2:864c 65c).
132. Akanuma, Shahmn，pp. 352-55; Akanuma, Indo Bukkyo koyu meishi jiUn,

pp. 772- 74. _
133. The tables are based on mfomiation in Akanuma, Shakuson, pp. 314-26.
134. Thai the upper Ganges was a Brahmin stronghold is dear from the leg

end of Kuruksetra. The Buddhist sulras also mention it. See Richard Fick, Die 
sociale Gliedening im Nordostlichen Indien zu Buddha5s ̂ eit (Kiel: C. F. Haeseler, 1897》

135. MN} no. 96, Esukdn-sulla. I cover the subject of the equality of the castes 
in Genshi Bukhpo no seikaLsu rinri (Ethics of everyday life in early Buddhism), vol. 17 
of' Nakamura Hajime senshu (Selcctcd works of Hajime Nakamura; lokyo. 
Shunjusha, 1995) ‘



136. MN，no. 93, Assalayana-sulia,
137. MN, no. 13, MahMukkhakkhandka-sutta (vol. 1, p. 83f.).
138. The equivalent Chinese text (Tsa a-han-ching, fasc. 42 [1158] [T. 

2:308b-c|) calls the Brahmin woman P'o-ssu-cha (婆肆时)，which suggests the 
family name Vasistlia.

139. SN, I，7, 1 (vol. 1，pp. 160-61).
140. DN, no. 5，KutadanLa-sutUinta (vol. 1，p. 148),
141. DNy no. 3，Ambattha-sutta (vol. 1, pp. 87- 110); Ch，ang a-han-ching, fasc. 13 

(120): A-mo-chou-ching (T. 1:82a 88b) is the Chinese equivalent. The Fo-k，ai-chiai 
fan-chih a-p'o-ching (T. 1:259c 64a) is also an equivalent, but considerably differ
ent in content

142. DN9 vol. 1，p. 84. The Fo-k，ai-chiai fan-chih a-p，o-ching (T. 1:259c) begins: 
“At one time the Buddha was sitting wilh five hundred disciples under trees out
side Licchavi[?J of the Vajjis，，，which would mean thal Pokkharasadi lived in 
Vaiji. The Ch’ang a-han-ching，fasc. 13: A-mo-chou-ching {T. 1:82a), however, places 
him in Kosaia.

143. Sj\ I，7，2，(vol. 1，pp. 161-62).
141. DN, no. 25, Udumbarika-sihanada-suttania (vol. 3，pp. 36-57); Ch3ang a-han- 

ching, fasc. 8 (8): San-Vo-na-ching (71 1:47a-4̂ 9b); Chung a-han-ching, fasc. 26 (104): 
Yu-fan-p 3o-lo-ching (T. 1:59 lb-95c).

145. AtK no. 77, MaMsakulud句 i-sutta (vol. 2，pp. 1 22),
146. MN、no. 79, Culasakuluddyi-sutta (vol. 2，pp. 29 39); Chung a-han-ching, fasc. 

57 (207, 208): Chim-mao-ching (T 1:781b-86b).
147. no* 58，Abĥ ardjakumara-sutta (vol. 1，pp. 392-96).
148. Legends of miracles at Savatthi: Dhp., ed. Fausboll, p. 338; Divydv̂  XII; 

Mahdvastu, III，115; Bigandet, Life or Legend of Gaudama，vol. 1, p. 216; Rockhill, 
Lifi of the Buddha, p. 79; Wu-fen-lii，fasc. 25 (T. 22:166c, 67b-c); Ssu-fen-lti, fasc. 50 
[T. 22:938b ct seq.); Fi-mi-yehp，o-sen̂-shih，fasc. 8 {T. 24:141a-42b); Ta-T'ang hsi- 
yu-chi, fasc. 6，“Shi-lo-fu-shi-li” (Sravasti). However, specific miracles are not 
identified. Therefore when identifying the sccnes represented in art, it is neces- 
sarV to study their conncction with the many legends conccming Savatthi.

Representations in art: “Miracle at Sravasti,̂  ca. third ccntury, Gandhara, 
laliorc Museum (Nakamura ct al., Budda no sekai, pi. 2-73; Koezuka, BijuLsu ni 

Shakuson no shdgai，pi. 65; Takata, BuLsuzd no kigen, pi. 39; Chikyo Yamamoto, 
bukkyd bijutsu no genryu [The roots of Buddhist art; Tokyo: Tokyo Bijutsu, 1981]， 
pl. 71; WOB, pi. 111-29; Nakamura, ûsetsu Btikkyogo daijiten，p. 603, fig. 30);
Miracle at $rSvasti，” K. S. Subramanian, Buddhist Remains in South India and 

^arb Andhra History (New Delhi: Cosmo Publications, 1981), p. 62; Peshawar 
(Sehrai Peshawar, pis. 39̂ 4-1; Banri Namikawa, Namikawa Banri shashinshu~Gandara 
[Banri Namikawa5s photo collection: Gandhara; Tokyo: Iwanami Shoien, 1984], 
Pj. 69); Kusaiia period, third-fourth ccntury, Gandhara, Indian Museum, 
Calcutta (Indo, Mshi Ajia [India and West Asia], vol. 13 of Genshoku sekai no bijutsu



[Art of the world in full color; Tokyo: Shogakukan, 1973], pi. 27); third-fourth 
century, Karachi National Museum (Koezuka, BijuLiu ni miru Shakuson no shogai, 
pi. 66; Mario Bussagli and Calembus Sivaramamurti, 5000 Years of the Art of India 
[New York: Harry N. Abrams, 1971]，pi. 91; Namikawa, Gandara, pi. 68); “The 
Miracle of Water and Fire”： (Namikawa, Gandara, pi. 66); fifth century, Sarnath, 
Indian Museum, Calcutta (WOB, pi. 111-30); tenth-eleventh century, Bengal or 
Bihar (̂ ZM, vol. 2，pi. 383; Subramanian, Buddhisi Remains in India).

149. Sirigiitta appears in Tkeragdlhd-atl/iakatha, vol. 2，p. 211; Dhammapada欣 a' 
kathd, vol. 1, p. 434f.; Tseng-i a-han-ching, fasc. 41 (7) (7! 2:773c); Ta-chih-tu-lun, 
fasc. 3 (T. 25:77c); 7a-Vang Im-yu-chi, fasc. 9 (7̂  51:921a); I-ch'uh-chingyin-î  fasc. 
26 [T, 54:475c). These references are from Akanuma, Indo Bukkyd koyu meishijiten, 
p. 621; sec also Ta-p'i-p'o-sha-lun, fasc. 6 (T. 27:30c). The Peshawar Museum has 
a relief in the Gandharan slyle showing Srigupta inviting Sakyamuni {Sehrai 
Peshawar, no. 44，pp. 422-43). Sehrai says that Srigupta was a disciple of Purana, 
but the sourcc for this assertion is not identified.

150. Jdtaka, no. 472，vol. 4，pp. 187-89; Dhp,, ed. Fausboll, 1885, p. 338. 
Other legends conccming slander by women: Sheng-ching, fasc. 1 {T. 3:70 ct seq.); 
P’i-nai-yeh yao-shih, fasc. 16 (T. 24:76); Kao-seng Fa-fisien-chuan (T. 51:860c); Hardy, 
Manual of Buddhism, p. 275; Kcm, Manual of Indian Buddhism, pp. 33-34.

151. Udana, IV，8, pp. 43-46. Kern believes that the Cinca incident occurred 
before the eighth rainy-scason retreat and the Sundarl incident before the twen
tieth rainy-season retreat, with a twdvc-year gap between the two (Kem, Manual 
of Indian Buddhism, pp. 33，37). l 、he story of a prostitiue’s murder by heretics 
appears in Hsiu-hsing-pen-ch'i-ching, fasc. 1 (T. 3:46Ia-66b); Uu-tu-chi-ching (T.

52b): Jataka, vol. 2, p. 415，1. 14 ad. no. 285; E. B. Cowell, trans., The Jdtaka 
or Stories of the Buddha、Former Births, vol. 2 (Cambridge University Press, 1895-1913; 
Repring, London: Lu/ac, 1969)，p. 283. For another quelling of criticism after 
seven days, see this volume, p. 324.

152. Ta-T'ang hsi-yii-chi, fasc. 6 {T. 51:899c). See Beal, Si-vu-ki, vol. 2，p. 9.
153. Ta-T'ang hsi-yii-chi (T. 51:899c). See Beal, Si-jtt-ki, vol. 2, pp. 7-8.
154. DN、na 2，Sdmanfiaphala-sutlanta (vol. 1，p. 47 f.) and no. 16，Mahapari- 

nibbdna-.mttanta (vol. 2, pp. 72 IT.); Kem, Manual of Indian Buddhism, pp. 3840. I 
deal withjivaka in Butsudeshi no shogai.

155. Chung-pen-chH-chirtg (T. 4:157 et seq.)； Fo-suo-/ising-lsani fasc. 4 (7: 4:38 et seq.).
156. For the site of Kosambi, see Nakamura et al., Budda no sekai, pi. 1-82. An 

inscription has been found attesting to the existence of the Ghositarama in 
Kosambi (WOB, pi. UI-35).

157. Sehrai Peshawar, no. 49.
158. Mo-ho sertg-ch'i-lti, fasc. 14 (T. 22:342a); Kokuyaku issaikyd, vol. 9 of Vinaya,

p. 430. '
159. Mo-ho seng-ch3i-Ui, fasc. 19 [T. 22:383c 84b).



160. Ananda did not repeat the Buddha’s words “Just release them.55 He was 
probably motivated in this by political considerations.

161. The king may have wanted to be sure the bandits would establish a 
dircc:t relationship with the Buddha.

162. Ta-T̂ang hsi-yii-chi, fasc. 6 (7: 51:900c). See Beal, Si-yu-ki, vol. 2，p. 12. 
^Obtaining-Sight Forest，，： te-yen-lin (得眼林)；Skt., andhavana. Tseng-i a-han-ching 
(T, 2:734b) gives chou-an-yiian (过閱園)•

163. Ta-Vang hsi-yii-chi, fasc. 6.
164. Fu-fu:狐
165. The Sarvastivadin Vinaya {Fi-nai-yehy fasc. 42 [7*. 23:857a-58aJ).
166. Sonadanda: Dj\\ no. 4，Sonadanda-sutta, 6 (vol. 1, p. 116). The Chinese text 

[Chsang a-han-ching, fasc. 15 [22]: Chun̂-te-ching [7~. 1:95a]) gives the names of a 
few other Brahmins: “The srdmana Gautama was honored by the kings Pasenadi 
and Bimbisara... . He was also honored by the Brahmin Pokkharasadi. . . fandj 
the Brahmins Brahmayu, Tarukkha, Sonadanda, and Subha-Todeyyaputta.,J

Kutadanta: DJVS no. 5, Kuladanta-suttanta (vol. 1，pp. 132-33). The equivalent 
Chinese text (Ch'ang a-han-chingy fasc. 15 [23]: Chiu-luo-t，an-t，ou-ching [7: l:97cj) 
gives the following as the Brahmins who gave their faith to him: Pokkharasati, 
Brahmayu, Tarukkha, Sonadanda, and Subha-Todeyyaputta.

167. Sonadanda-sulta, DJV, no. 4.
168. Fo-suo-imng-tsan, fasc. 4 (T. 4:40b c).
169. Sn., 18. The Mahi River Ls apparently a branch of lhe Gandak River, 

which flows south from the foothills of the Himalayas and joins the Ganges 
north of Patna. See Mochizuki, Mochiztiki Bukkyd daijiten, p. 1877c.

170. 20.
171. Therig., 317. Cf: index.
172. “Six great citics”： Shifi-sung-lu, fasc. 40 (T. 23:288b c); P'i-nai-yeh tsa-shih, 

fasc. 25 (T. 24:328c). “Eight great cities”： Mo-ho seng-ch}i-iu3 fasc. 33 (T, 22:497a).
173. Kern, Manual of Indian Buddhism，pp. 30-40.
174. llie passing of Suddhodana is mentioned in the Ching-fan-wang pan-nieh- 

P'an-chitig, fasc. 2 (T. 14:781 ct seq.).
175. Khcma is discussed in considerable detail in Akanuma, Indo Bukkyd koyu 

îshijiten, p. 303a, but there is no dear dating.
176. This story appears in the Agama suLras: Tsa a-han-ching, fasc. 19 (506) (7". 

2：134a -c); Tseng-i a-kan-ching, fasc. 28 (5) (T. 2:703b 8c). Samkasya Ls transliterated 
in two ways: Seng-chia-she-ch'cng (僧迦舎城；p. 134c) and Scng-chia-shih (僧迦尸； 
P. 707a).

177. Bigandet, Life or Legend of Gaudama, vol. 1，p. 234.
178. 76-H2.

179. Sorcyya Ls said to be close to Taxila in the Dhammapadatthakathd, vol. 3， 
PP- 325-26.



180. Hsu-Ii:須礼. Shan-chien-lu p'i-p̂ o-sha, fasc. (> (7: 24:710c).
181. Samantapasadikd, vol. 1. p. 201.
182. The incident about Suprabuddha (Pali, Suppabuddha) appears in the 

DhammapadaUJia/callid, vol. 3, pp. 44fT. No mention is made in the older texts. See 
Kern, Manual of Indian Buddhism, p. 36. For Suprabuddha  ̂ interference, see 
Hardy, Manual of Buddhism，p. 339; Kentoku Hori, Bijutsujo no Shaka (Sakyamuni 
in art; Tokyo: Hakubunkan, 1910). pp. 208 10; Dhammapadatlhakathd, vol. 3，pp.
44 IT.; Akanuma, Indo Bukkyd koyu meishijilm, pp. 664 65.

183. For this story, see SNy I，10，12 (vol. 1，pp, 213 15). It also appears in 
Hajiine Nakamura, Akurna lo no taiwa (Dialogues with demons; Tokyo: Iwanami 
Shoten, 1986), 241 46. The conversion of the yaksa may hint at the historical 
fad of the conversion of aboriginal peoples living in the area.

184. Sn” 455-56. The robe [samghati) was worn above the inner and outer 
robes, making a total of three robes. This was all the clothing bhikkhus owned.

185. 487.
186. See vol. 2 of this book.
187. Many scholars give the name as Bavari, while using the root form for 

other names in the Suttanipata. However an -f ending is very strange in a mascu
line noun. A few manuscripts and the commentary {巧. ,p. 580) give the form 
Bavai'i. Why the nominative case Ls given as Bavari is unclear. No such word as 
Bavara, Bavari. or Bavarin appears in Vedic texts. The scholar Hare says thal the 
root form of the word ends in -in and so interprets the name as consisting of 
Bdvara + in. He explains tha( this became Bavari in the nominative. Grammati
cally, this inierpretaLion is acceptable, but it is not clear why -in should be 
suHixed to Bdvara, because the common noun Bdvara is not used. I have therefore 
followed Buddhaghosa in considering the name to be Bavari, with the final long 
vowel attached for metrical purposes. Buddhaghosa says that Bavari was the son 
of an imperial tutor {fmrohita) of Pasenadi (巧:，p, 580).

188. devala (assame adhivaUha-devaid eva; P)\, p. 582).
189. Sn” 991 ff. The following verses correspond lo lhe introduction to the 

4vParayana-vaggâ  (Chapter on going to the far shore) and may have been added 
later. They are not Lreat̂ d in the Culla-Mddesa and are not included in texts 
uanslated into Chinese. For a detailed discussion, see Kogcn Mizuno5s transla
lion into modem Japanese {Nanden Daizdkyd [The Southern Tripitakaj，vol. 24 
[Tokyo: Daizo Shuppan, 1939], n. 2，p. 386-88). From the point of view of 
expression, Lhese verses seem to belong to an older Form of language than the 
prose sections of the early Buddhist script ures.

190. “Knowledge of the supemurmal”： abhifihd.
191. “Removed all delusions，’： upadhisamkhaye. Neumann interprets this as 

being rid of all delusions, or attachments. (“Unhaftbar weilt er”； Neumann Sn” p- 
343.) It is also possible to Lranslate upadhi as “factors of existcncc.，，（“Life’s stufi， 
Chalmers Sn., p. 237). Fausboll did not liaiislale the original into English. Prob-



ablv the former is the original meaning and the interpretation “abolition of the 
factors of existence” represents a further stage of doctrinal development

192. “Diminished”： asi (Skt., asiL 3d singular). This word also appears in iW* 

vol. 1，p. 30，1. 3.
]93. B M . Up” m , 6, 1; cf： Brhad. L% TIT, 7，2; Chand. Up” V，12, 2.
194. Brhad. Up” III，9, 27; cf. Chand. Up” I, 3，26. 
19.5. Chand. Up., V, 12, 2.
19G. “Mastered the [Vedic | mantras，，： mantapdraga, p̂erfect in the hymn.”
197. This refers to lhe concept of the universal emperor (wheel-rolling king).
198. “Birth”: jdti. This usually means good or bad birth; however, the com

mentary (/)'., p. 583) interprets it to mean birth date or age: lkivaciram jatoy ti
199. mante … li maya pafhitavede (巧 p. 583).
200. See Hajime Nakamura, Budda no kotoba (The words of the Buddha;

Tokyo: Iwanarni Shoten, 1984), p. 429. I discuss this further in my Genshi Bukkyd 
no seiritsu (Formation of early Buddhism), vol. 14 of Nakamura Hajime senshu 
(Selcctcd works of Hajime Nakamura; Tokyo: Shunjusha, 1992).

201. Sn., 1007, 1077f.
202. “Circled . . .  to lhe right”： padakkhina. Circling a person with one’s right 

shoulder facing the person (clockwise) was a way of showing respect that is also 
used in certain Buddhist ceremonics today in Japan. The custom was taken into 
Buddhism from Brahmanic usage, llie Mahabhdrata tells how a hird circled the 
fire lliree times (tam agnim trih pankramya) and killed \tsc]i' (AIBL, XII, 146，23).

203. Gonaddha: Acxording to the commentary (Pj,, p. 583)，this is Godhapura. 
Gonaddha is the equivalent of the Sanskrit Gonarda. It appears to have been 
near Sand {MemorialSybain Levi [Paris: Paul Hartmann, 1937], pp. 306 13). Vcdisa: 
the capital of Avanti in central India. “To the placc callcd Vanasa”： Vanasavhayan 
ti Tumbavanagaram mccati，Vanasdvatthin ti eke (Pj., p. 583).

204. Tlie sixteen had heard the Buddha was in Savatthi, so they went there 
via the wcsLem road from the south. However, the Buddha had already left the 
city and moved to another placc, so they followed, arriving in Rajagaha to the 
southeast.

205. “Best of citics”： fmruttama. This epiihet suggests strongly dial Savatthi was 
very prosperous at the time of the Buddha; lhis is borne out by the fact that the 
wealthy raercham Sudatta lived there and that the Jetavana monastery was built 
on its outskirts.

206. Pava: Skt., Papa. This may be modern Padrauna. Pasanaka shrine: 
d̂sanakam cetiyam (= Pasanaka-cetiya; p. 583). According to the commentary 

(/)•，p. 584), there was a great rock there, upon which was built a shrine 
{devaUhand)y which was a inhara in Gotama’s time. In fad what probably was there 
Was a rock with a big tree on top, under which people rested. There may have 
been a small shrine at the most. If there had been no tree, people would not 
have been able to bear the heat.



207. From now on we find the expression “liorTs roar.，，
208. “Tell me the birth [of my master Bavari]Taitha ddissa ti (kativasso，ti 

evam uddissa;jammanan ti amhdkam acariyassa jatim bruhi ti pucchati (Pj., p. 584). I think 
iL is difificult to interpret /忍2. as “rank” or “status” here，for both questioner and 
answerer knew that Bavari was a Brahmin.

209. uMasteiy of the mantras，，： manlern paramim. Here pdrami is noi the techni
cal term of later times, pdramitd，but rather meant something like Vollkommenheit 
(Ludwig Alsdorf，Kleine Schriflen, ed. Albrexht Wezlcr [Wiesbaden: Steiner, 1974], 
p. 316). Pdrami = nillhagamana (/)*., p. 584). It means to rcach the ultimate.

210. I'hese are the Rg Veda，the Sdmaveda, and the Tqjuweda, the basic Brah- 
manic scriptures. Note that the Atliarvaveda is noi included.

211. “His own teaching”： sadhainme ii sake brahmamdhamme. tevijjahe pamcane li 
vultam holt. This refers to Brahmanic doctrinc.

212. “He can cover his face with his tongue”： This later developed into a idea 
of the long, wide tongue. It was said thal the rip of the tongue could reach the 
ear.

213. This is a single twirl of white hair.
214. This appears in later Buddhist texts as “concealed penis like a horse’s.”
215. The concealcd penis and the golden skin (kahcanasannibhattaco) mentioned 

in the Dtgha-nikaya seem to have been rendered from the original verse into prose 
(R. Otto Frankc, Dighanikdya: Das Buck der langen Texte des buddhistischen Kanons in 
Auszvahl Obersetzt [Gottingen: Vandenhoeck & Ruprecht; Leipzig: J. G. 
Hinrichs’sche Buchhandlung, 1913J, p. 88，note 4). Sec also vol. 2 of this book.

216. “Noi hearing the qucsitons asked”： ihc original has puccham hi kind 
asunanto, but tlie commentary (/)"., p. 585) interprets this as puccham hi tipucchamananL
I do not know whether such an interpretation would have been permitted in the 
ancicnt language of eastern India, but this inlerpretation certainly clarifies the 
meaning substantially.

217. “Ignorance，’： avijja.
218. “doncentralion”： samddhi} usually translated into Chinese as ting (^).
219. SN, "Sagathavagga；' 11, 1,9,6 (vol. l,p. 50).
220. Dhp” p. 72.
221. “Student”： manava. This usually means a young Brahmin sladent, but it 

Ls not necessarily limited to this meaning. A young bandit is also referred to in 
this way {Therag., 720).

1̂22. “Put his deerskin over one shoulder”： This was a salutation generally 
pracliccd among Indian ascetics. Later it influenced the West in the Middle 
Ages. 1 have seen a Catholic saint porirayed in this way in the Vatican Museum. 
八 similar figure is carved on Bamberg Cathedral in southern Germany. The 
people there say that die figure is the prophet Jonas.

223. “Prostrated himself at die feet”： sirasa pali (= lam muddhmam adhipdleti；巧•， 

p. 585).



224. The legend of ascending to heaven and then descending from the 
Heaven of the Thirty-three Gods: Tsa a-han-ching, fasc. 19 (T. 2:134a b); Tseng-i 
a-han-ching, fasc. 28 {T, 2:703b et seq.); Fo-shuo Fa-hsien-chuan} “Scng-chia-shih 
Country” (T. 51:859c); Ta-Vang hsi-yii-chi, fasc. 4，“Chieh-pi-t，a Coumry” (T. 
51:893a b); Bigandet, life or Legend of Gaudama, vol. ]，p. 221; Rockhill, Hfe of the 
Buddha, p. 84; Hardy, Manual of Buddhism, p. 298; Cunningham, Stupa of Bharhut, 
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225. Representations in art: “Descent from the Heaven of the i hirty-three
Gods，’： first century Bharhut, Indian Museum, Calcutta (Nakamura et al”
Budda no sekai, pi. 2-75; Koezuka, Bijutsu ni miru Shakuson no shdgai，pi. 68; Takata， 
Butsuzo no kigen, pi. 8; Sotaro Sato, Kodai Indo no sekicho [Stone sculptures of 
ancicnt India; Tokyo: Kawade Shobo Shinsha, 1970], pi. 13; WOB, pi. 111-32; ZfM, 
vol. 2，pL 32b; Nakamura, ûseLsu Bukkydgo daijiten, p. 603,* pi. 32); Mathura Mu
seum (N. P. Joshi，Mathura Sculptures | Mathura: Archcological Museum, 1966J, 
pi. 28); wall painting, Ajanta, Gave 17 (Osaniu Takata, Ajanta -sekkutsujiin to hekiga 
[Ajanta: Cave temples and their wall paintings; Tokyo: Heibonsha, 1971], pi. 
38); ninth-tenth ccntury, Lucckesanii, Bihar，Patna Museum (WOB，pi. 111-33); 
seventeenth century, Tibetan lhang-ka, Guirnet Museum (WOB, pi. 111-34). liThc 
discourse to Indra”： early first cxntury，eastern pillar, north gate, Stupa 1，Sanci 
(Nakamura, ûsetsu Bukkyogo daijiten, p. 601, pi. 25); second-third century, 
Gandhara, Peshawar Museum (Koezuka, Bijutsu ni miru Shakuson no shdgai，pi. 59); 
sccond ccntury, Gandhara, Lahore Museum (Koezuka, Bijutsu ni miru Shakuson no 
shdgai, pi. 60); second century, Mathura, Indian Museum, Calcutta {WOB, pi. HI- 
48); third century, Nagaijunakonda (Sehrai Peshawar, pi. 47); first half of sccond 
century, Mathura Museum (Takata，Butsuzo no kigen, pL 57); second half of second 
century, Jamalpur, Indian Museum, Calcutta (Takata，Butsuzo no kigm，pi. 58); ca. 
second century, Taxila, Taxila Museum (Yamamoto, Bukkyd bijuLm no genryii, pi. 
62); Kusana dynasty, Gandhara (Yamamoto, Bukkyd bijutsu no genryu, pi, 70); Sikri 
StQpa，second-third ccntury, Lahore Museum (Namikawa, Ganddra，pi. 58); third- 
fourth century. Mamane Dheri, Peshawar Museum (Namikawa, Ganddra，pi. 59).

226. The legend of the conversion of ihc vakkha Alavaka (Skt., Atavaka): Sn., I， 
10; SN, X，12; Hardy. Manual of Buddhism，p. 261; Bigandet, Life or hgend of 
Gaudama, vol. 1, p. 246.

Representations in art: third century，Nagarjunakonda (WOB, pi. 111-37, 38); 
third-fourth century, Gandhara. Peshawar Museum [WOB, pi. 111-39; Sehrai 
Peshawar, pi. 53).

227. Kem, Manual of Indian Buddhism, p. 115. Other events cannot be placed 
precisely ai a particular time of the Buddha’s life. Noteworthy evenLs arc listed 
he’ ，together with representations in art and textual sources.

[he conquest and conversion of the dragon king Apalala: third cenlury, 
agarjunakonda {WOBy pi. 111-53); third ccntury, Sahri Bahlol, Peshawar 
useum (Takala, Butsuzo no fcigen, pi. 40); Peshawar {Sehrai Peshawar, pi. 48); ca.



second-third ccntury, Gandhara. Kabul Museum (Namikawa, Gandara, pi. 54)t
The dragon king Elapattra makes obcisance to the Buddha: mid-second ccn- 

Lury B.C.E., balustrade, Bharhut, Indian Museum, Calcutta (Takala, Butsuzo no 
kigen} pi. 7); second-fourth century, Gandhara, Peshawar Museum (PVOB，pi. 52, 
53); Peshawar (Sehrai Peshawar, pi. 50). Sakyamuni in Parileyy aka: eleventh century, 
Ananda Temple, Burma {WOB, pi. I1J-36). See Vinaya, ttMahavagga,,> X，5; Kcm, 
Manual of Indian Buddhism，p. 35.

The legend of the white dog at Savatthi: fourth rcntury，Gandhara, Lahore 
Museum {WOB, pi. 111-51; pp. 103’ 303).

Overcoming the drunken elephant: second half of second ccntury，Amaravaa, 
Madras Museum (Nakamura et ah，Budda no sekai pi. 2-72; Koezuka, Bijutsu ni 
miru Shakuson no shogai, pi. 71; Indo，Mshi Ajia，pi. 56; WOB, pi. 111-57; vol. 2， 
pi. 87); Nakamura, ̂ useLm Bukkyogo daijiten, p. 60S, pi. 29); sccond century, Mathura, 
Indian Museum, Calcutta (Yamamoto, Bukkyd bijutsu no genryu, pi. 6); sccond half 
of sccond century，Bhutesar (Ucno, Karukalla bijutsukan; l  akata, Butsuzo no fdgen3 
pi. 74); ninth-tenth ccntury, Bihar, Indian Museum, Calcutta (WOB, pi. ITI-58); 
Peshawar (Sehrai Peshawar, pi. 60).

Ihc evil actions of Devadatta: Gandhara, Indian Museum, Calcutta (WOB, 
pi. 111-56); Yun-kang Cave 10 {WOB, pi. 111-59). Assassins sent by Devadatia: 
Peshawar (Sehrai Peshawar, pi. 59). (It is questionable wheLher Devadatta actually 
injured Gotama. I discuss this in Genshi Bukkyd no seiriLm.)

King Ajatasattû s rcpentance and conversion: second ccntury B.C.E., Bharhut, 
Indian Museum, Calcutta (WOB, pi. IH-60); sccond ccntury, Amaravati, Madras 
Museum (W0Bt pi. 111-61); second century, Amaravati, British Museum {WOB, pi. 
111-62). See Gnoli, Sanghabhedavastu, part 2 (Rome: IsMEO，1978)，pp. 135-36, 
154-63, 25If.; Chyan̂  a-han-ching, fasc. 17 (T. l:107a-9c); P5i-nai-yehpyo-seng-shiht 
fasc. 17 (T. 24:187c); Rockhill, Î fe of the Buddha, p. 90. rrhe invitation and con
version of Srigupta: second -third cen Lury, Gandhara, National Museum, Calcutta 
{WOB, pi. 111-46); third ccntury, Nagaijunakonda (WOB, pL 111*45).

Talc of Jyotiska: third century, Gandhara, National Museum, Calcutta {WOB̂  
pi. HI-47). See Vinaya, “Cullavagga，” V, 8; Kern, Manual of Indian Buddhim, p. 
32, n. 4, '

The conversion of King Kappina: third ccntury，Nagaijunakonda (WOB, pi. 
IJT-50; .Nagarj., p. 53, pi. VI). Sec Vinaya, “Mahavagga,” H, 5-9; Kern, Manual of 
Indian Buddhism, p. 82.

Schism in the community: Vinaya, “Mahavagga,” X，1，1; 2, Jataka, vol.
3, p. 486; Cowc\\,Jatakay vol. 3，p. 280; Dhp” p. 103; Gnoli, Sanghabhedavastu,
2, pp. 204-5; Wu-fen-lii, fasc. 24 {T. 22:158c-60a).

Overcoming the schism: Vinaya, “MaMvagga/’ X，4-5; Dhp” p. 107; Gnoli, 
Sanghabhedavastu, part 2, pp. 205-10; Bigandet, Life or legend of Gaudama, vol. 1，P_ 
236; Wu-fen-lu, fasc. 24 (7： 22:160a-b).



The conversion of the landholder Bharadvaja: Sn” I，4; 5A; VII, 2, 1; Hardy, 
Manual of BuddJiim, p. 214; Bigandet, Life or Ug/md oj Gaudama, vol 1, p. 226.

The eighth raiiiy-season retreat in the country ofBharga: Vinaya, “GuUavagga，” 

V,2I.
228. MJV, no. 89，DJiammaceliya-sutta (vol. 2，pp. 118-25); Chung a-han-ching, 

fasc. 59 (213): Fa-chuang-yen-ching (T. l:795b~97c).
229. The Chinese translation (T. 1:797b) adds the line “I am king of a coun

try； Sak>ramuni is also king of the Dharma.”
230. The Sanskrit version of Vidudabha is unclear. In form it is close to the 

name of Prasenajit̂  general Vinldhaka (Diuyav., p. 77，I. 27; p. 466, 1. 23). 
Edgerton's dictionary says that it appears in the Muiasarvastivadavinaya (Gilgit 
manuscripts), part 4, p. 63,1. 7. In the Tseng-i a-han-ching, fasc. 26 (T. 2:690b) the 
transliterations Bi-liu-le (里流勒)and Bi-liu-li (里流離)are consistent with Viruqlhaka. 
The legend of the usurpation of Vidudabha: P'i-nai-yeh tsa-shih， fasc. 8 (T. 
24:238b 40c); Ta-'Pang hsi'yii-chis fasc. 6 (section on Sravasti).

I'he legend of the annihilation of the Sakyas: Wu-fen-lii, fasc. 21 (T. 22:140c— 
41c); Ssu-fen-lii, fasc. 41 (7". 22:860b-61a).

231. MN, no. 87, Piyajdtika-sutta (vol. 2, pp. 110 11); MJs\ no. 90, Kanmkattiiala- 
suita (vol. 2，pp. 127 30).

232. Akanuma, Indo Bukkyd koyu mmhijiten, pp. 767-68.
233. Tseng-i a-han-ching, fasc. 26 (7! 2:690a-93c).
234. Bhaddasala-jdtaka (no. 465), Jdtaka, vol. 4, pp. 144̂ 53.
235. llic  Mdanakatha mentions a third time, but the Tseng-i a-han-ching (fasc. 

26) does not.
236. Ta-T̂ang fisi-jii-cki, fasc. 6 (7: 51:900b-c).
237.1 deal with this issue in my Genshi Bukkyd no shakai shiso (Social thought of 

early Buddhism), vol. 18 of Nakamura Hcgime senshii (Selected works of Hajime 
Nakamura; Tokyo: Shunjusha, 1993).
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